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UNIVERSALISTIC ELEMENTS
in
TANA DEBE ELIYAHU

For simplicity of diction, beauty of poetiec thought,
and depth of insight, there is perhaps no midrash which
excels Tanna debe Eliyahu. Tanna debe Eliyshu is written
in a simple Hebrew style. The language is flowing and
limpid. Unlike other midrashic works, it is not strewn with
difficult expressions; and with a few bare exceptions it
contains no Aramaic words or phrases. To read this work
requires no profound mastery of the Hebrew langusge, but the
profundity of its thought is not surpaesed in midrashie
literature.

This book is moved by & deep religious spirit, =-- not
the pious religiosity that takes its strength from dogmas
and oreeds formulated by others. It is inspired with the




mystic spirit of faith in 1livinity that flows from the
heart. And it breathes with the breath of him who may
be wounded with the sorrows of mortal life, yet lifts up
his soul in trust and yearning and prays to his Father

in Heaven. Rarely does the unknown suthor of Tanna debe
Eliyahu give way to wrath or anger. Even in the midst of
persecution he maintains a tranquility of temper which is
governed by the vision of eternity.

Yet around this singuler midrashic work has long
reged & war among scholars. For in spite of the simplicity
of its composition, scholars disagree very strenuously among
themselves on the time of its writing. ©Some scholars place
the date of its redaction es far forward as the ninth or
tenth centuries of the present era. Other scholars just es
erudite, on the other hand, fix its date as far back &s the
fourth or fifth centuries. The average man may well wonder
how such learned scholars can differ so radieslly in the
solution of the same problem. But the wonder ceases when
he discovers that Tenna debe Eliyahu is essentislly a book
of poetic thoughts, and all allusions to historiczl data or
events contained therein are, after the usual manner of
poetry, indefinite and indeterminate. Poetically expressed,
allusions offer a multitude of explanations. Each man beholds
within the sllusion the reflection of his own knowledige.

Scholars, being men, are not immune to this mortal frailty.



Thus one scholar, Eppenstein, seizing on the word *i1
Jumps to the hasty inference that such & word must refer
to a Christian, and assigns the redaction of the work to
a redactor residing in Southern Italy. Another
scholar, Dr, Jacob Mann, a great historian, points out
the weakness of such & conclusion, and proves that this
word could very well fit in under conmditions in Babylon
{n the Sassanid period. T Still another seholar,
G. Klein, holds to the strange end curious theory that
Tanna debe Eliyahu was originally designed by its author
as a program for proselytizing the heathen, but was modified
by a later redactor living in the days of the Crusades.
Dr. Jacodb lann, however, mekes shart shrift of this theory
by pointing out that this work expounds the spirit and the
life of Judaism to a Jewish audience, It grapples chiefly
with the problem of preserving Judeism, and its exhortations
are directed essentially to the Jew. Thus we see that so
gzealous is the author to preserve his people from disinteg~-
ration that he exhorts endi commands the Jew against entering
into close or intimate unions with the gem;:lle.]:I Graetz,
too, on the basis of fer-fetched textual interpretations,
would essign the work to Italy ebout the tenth century.
Mann, however, reveals the flimsy ground of Graetz's

interpretation., lann shows that Graetz's conclusion is

III
entirely unwerranted.



Again, in assigning tue redaction of Tanna debe
Eliyahu to the tenth century, many scholars have buttressed
their contention on two geneological statements present
in the text of the work. To the innocent reader these
geneological statements appear genuine, and the contention
based upon them seems well nigh irrefutadle. But Mann is
not at all deunted by their presence. With clever insight
he shows how these dates were augmented by later copyists
who lived in the tenth century. a

There have been scholars (Bacher and Oppenheim) who
have pleced the composition of Tanna debe Eliyahu at a later
period on account of discussions appearing therein which
question the validity of the Oral law, * Such scholars
maintain that these discussions prove the existence of
Karaites at the time the work was written. To them, these
disputations ebout the authority of the Oral Law present
sufficient proof that the book was composed during the
period of the Karaite revolt. Friedmann, however, in his
admirable and well nigh exhaustive introduction to his
edition of Tanna debe Eliyahu explains that these challenges
mark the underground swell of opposition to the supremacy of

the Oral Law which persisted throughout Talmudic times, and

finaelly gathered force to break out later in the Karaite
Vi
movement. Dr. Mann stands steunchly by Friedmann in
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VII
this asseveration.

In opposition to most scholars who have attempted to YIII
unravel the time of the composition of Tanna debe Eliyahu,
Friedmann and lann place the writing of this work in
Babylon in the period between the final redaction of the
Mishna and the redaction of the Talmud. They differ,
however, es to the approximete date., llann is inclined to
assign & later date than Friedmenn. Friedmann bulwaria his
claim to an earlier date chiefly with Talmudie and midrashic
references, lMann, on the other hand, fortifies his conten=-
tion chiefly with historical inference.

Minutely, Friedmann outlines the extent thet later
midrashim than Tanna debe Eliyahu borrow from the latter.
He points out where the redactors of later midrashie works
hsed recourse to materizl whose original source is found in
Tanna debe Eliyahu. Zunz supports such a view with his
opinion that the redactor of Bereshith Rabba was familiar
with Seder Eliyahu, 1% Furthermore, Friedmann skillfully
shows that the discussion introduced between the suthor of
Seder Eliyahu end & lagien priest, worshipper of fire, dates
the composition of the book at a period when the lagian

worshippere were in the ascendency. X He further declares

XI
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clearly refers to the two great empires of the Sassanids and



and Byzantium within whose borders the greater part of l
Israel was divided in the time when the author of Tanna
debe Eliyahu wrote. '  Dr, lann coneurs in this inter= 1
pretation of n1a3%an snu ., end says: "Both of these
empires maltreated Israel in his the suthor of Seder
Eliyahu’ time, as is evident from the re-iterated complaints
of oppression, but fortunately a respite was given to the
large Jewriec in both empires comprising the vast majority
of the Jewish people by the very faet that the oppressive
acts occurred at different times, and were¢ not guided by a
united policyecees
"Such a situation does not fit in for th: 10th century
(and in fact from the middle of the 7th century and onwards)
when the Jews under the rule of Islam were by far better
treated than under Christendom in spite of occasionzl out=-
breaks of fansticism on the part of the dominent Mohammedans.
Moreover no suthor 'f"lor redactor writing in the 10th century,
whether in Babylon or Pzlestine or in Italy, would speak of
"the world"™ (viz. the one wherein the bulk of Jewry wes

concentrated) as divided among two nations and two empires

( n1a%9n *nv), vhern the Jews the Jews in Christian Europe
belonged to different dominions (Byzantium, the German empire,
France, ete.) and when the lluhammedan world wes split up into




three Caliphates,viz. the 'Abbasid Caliphate centered in
Bagdad, the Fatimid one centered in lMshedia, near Kairowan,
and then after the conquest of Egypt in 969, in Cairo, and
the Omayyad one centered in Cordova.” an

Dr. Mann credits Friedmann with this erudite interpreta=-
tion of ni15%nn *nv eand conclusion therefrom as to the
general period in which the suthor wrote, but Mann disagrees
with Friedmsnn on the exact date of the writing. He is also
quick to follow Friedmenn's hint as to the significance of the
discussion with the Magian priest, and ssys: "There is further
a clear reference to the Magians in Babylon and to their power
in the state, quite at the beginning of our midrash, which
those scholars who assigned the work to the 10th century
ought to have first accounted for...." e

Friedmann maintains that Tanne debe Eliyahu was composed
at the beginning of the fourth century in the time of R. Anan,
In support of this theory is thet significant legend in the
Talmud: "Elijah used to come to R. Anan, upon which occasions
the prophet recited the Seder Eliyahu to him, When, however,
R, Anen hed given this decision [one previously narrated in
the Talmudu the prophet came no more. R. Anen fasted in
consequence, and begged forgivemess whereupon the prophet

came again; but R, Anan had such great fear of Elijah that,
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in order to avoid seeing him, he made a box and sat in it |
XV

until the recitation was over."

Dr, lMann, however, opposes 80 early a date. He states
thet the intolerable conditions of persecution which the }
author complains about repeatedly did not obtain in the time
of R. inan at the beginning of the fourth ecentury, "becsuse
conditions in Babylon were really tolerable after the first
flush of victory of the Magian Persians under Ardeshir (226
end following) had subsided."” Basing his conelusion on
expert historicasl informetion, Mann places the composition
of Tanns debe Eliyahu in the second half of the fifth century.
In this period the large Jewish population residing within the
Sassanid empire began to feel the whip of harsh religious
persecution, beginning with the "fanatical outbreaks of
Yezdejerd II in 454-5, followed by that of his son Peroz.

This coincided with the chronic intolerance against the Jews
prevelent in Byzantium anmi resulted in a general Hx7 &Y n?
in spite of which Israel was preserved, becasuse in its vast
majority it was under "two nations and two dominions," viz.
Persia and Byzantium, so often at war with each other amd not
pursuing a unified poliey with regard to the treatment to be
meted out to the Jews," e

Jacob Mann also maintsins that the Messianic hopes
devoutly expressed in our lMidrash refer to the Jews in Eabylon




XVII
who would return to Palestine. According to Mann, also,

the belief was prevalent in the time vhen our author wrote
that Elijah wg%t}xdescemi to Babylon, after which would come
the Messiah., These ‘essianic hopes may have inspired
the suthor of this Midrash to frame his work in the form of
experiences of Elijah in his peregrinations among the Jews

of Babylon, and thus raise a voice of consolation over Israel
and hope in the restoration of the holy people to the holy
land. Trom this inference, Mann puts forth the suggestion
that the author of Tanna debe Eliyahu adopted a pure Hebrew
style since "Elijah, the Prophet of Biblical times, trans-
planted among the angels, who were not supposed to understand
Aramaic (according to a widely spread tradition, e¢f,, e.g.,
Sotah 33a), naturally has to recount his journeyings, arguments
and experiences in Hebrew!"

They who assign the composition of Tanna debe Eliyahu to
the period between the redaction of the Mishna and that of the
Talmud bring forth, among many arguments, a poignant proof
sulled from stylistic argument. They point to the significant
fact that this lidrash quotes freguently from the LMishnah,

The word Mishna is freguently used therein in a technieal
sense. Not once, however, does it refer to the Talmud or to
the Gemara with technical connotation. Had thie Midrash been
written in the tenth century, or at any period following the



redaction of the Telmud, it is reasonable to expect that

the author of this lidrash would have made reference to
Gemara or Talmud in the same technical sense in which he
refers to the Mishna. Again, fregquently our suthor urges
de¢sciples of the Torgh to the scudy of Mikre, Mishna, Midrash,
Halachoth and Aggadoth, but naver?%omara or Talmud in the same
special sense.

The following midrash may throw some light on this point:
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It is reasonable to suppose that had our author lived
after the compilation of the Talmud, he would have included
the neme of its compiler and his colleagues among the
"ehadashim", after R. Meir and his colleagues,

The writer of this paper is inclined to agree with
Friedmann and Mann in placing the composition of Tanna debe




Eliyahu in the period between the completion of the lMishna
and that of the Talmud.

However, whatever the period in which Tanna debe Eliyahu
was written does not affect the universality of utterance

which permeates it.
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The subjees of this thesis is the "Universalistie
Elements in Tena debe Eliyahu". However, before an
elucidation may be attempted of some representative
elements scattered throughout our midresh, we must precede
it with a presentation of what we consider a universalistie
element to be.

Universglity in Nature: We may affirm the proposition,
first of all, without fear of contradicition, that no object
in nature resembles any other objeet in every particular,
The ecircumstances of nature differing in every instant, no
two phenomens can ever be exactly the same., But though they
may never approach absolute similarity, they may be classed
together in the mind when they possess fundamental character-
isties common to both, and they may be counted similar for
practical purposes if the charactieristies they possess in
common outweigh the differences which distinguish them. Ko
two snowflakes, seientists tell us, ere cast in exactly the
same design. Yet the characteristics which are common to
all snowflakes are so fundamental that we class them all
together in spite of the superficial differences which
separate them., Likewise, the differences among men are often
striking, yet the fundamental similarities are so deep that
we class all men in one category. In brief, in the world of

material phenomena we classify the scope of an object by the
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basic properties wnich endow it. The study of one snowflake
will reveal the principle zharacteristics of all, -- and the
study of the anatomy of one man will reveal the chief
principles which govern the anatomy of all men. We express
our knowledge of & group by deseribing the fundamental
properties which reveal themselves in the individual unit.

Universality in Experience. The world of human

experience, though more intangible then the objects of the
material universe, does not escape the rule of this principle.
Here, too, we find that no two experiences ever coincide
exactly. However similar they may appear, & close examination
will reveal them distinguished by definitie differences, And
often, however diverse they may seem to the superficial eye,
they are welded by deep basiec properties inherent in both.

The experience of one individual with hunger is essentially
the same a8 that of all individuals. The hunger experiences
of meny men may enlarge the variety of detail, but throughout
the difference of detail, the nature of the experience remains
essentially the same, This holds true as well for the inner
world of experience such as fear and hute, hope and yearning.
The variety of causes and the variety of circumstances lend

to each experience its own 4ndividual difference of form znd
color. But thet property waich consitutes the basic element

in eaoch experience is essentially the same for all of its own

kind.




- ld =

Universality in Art. What is true in the world of

experience we find present as well in the realm of art.
The universality of a work of art must be measured by the
extent in which it embraces fundamental properties rcoted
in human nature. It is in the presence of these fundamental
characteristics in a work of art that we measure the narrowness
or breadth of its appeal to the hearts of all generations,
Shakespeare's Henry VI, Part I, contains a striking
example involving this prineiple of universality. The
narrative describes the English wars in France. ILord Telbot,
commander of the English troops, had long been the scourge of
the French. For years English armies under his command had
terrorized the French =nd devastated French territory. Then
on one oceasion a French force greatly superior in numbers to
his own surrounded him and his men. Unable to retreat Lord
Talbot awaited the onslaught of the enemy. e scorned capture
end determined to die fighting. At this critical moment,
Lord Talbot's son, ignorant of his father's desperate position,
rode into the English camp. Consternation seized the older
man at sight of his only son. Instantly he explained his
hopeless plight and urged his son to flee, and live to avenge
the death of his father. The son, however, turned a deaf ear
to his father's pleadings and determined to die together with
nis father. With the rash pride of youth he imagined that
the act of deserting his father in this desperate situation

would be branded as cowardly by the world in which he woved.
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Soon the French, surrounding the English force, began to
attaok, and this ended all chance of escape. Lord Talbot
led on his men with the courage of a lion. Young Talbot
struck into the thick of the fray like a young lion. In the
engagement Talbot was wounded and carried to the rear.
Mortally wounded, surrounded by the e¢lash and the din of
battle, Talbot felt the darkness of death gathering in upon
him, Then he turned about in anguish end eried out:

"Where is my other life? mine own is gone!"

With this ery whiech Shakespeare puts into the mouth of
Lord Talbot, he elevates this scene and its charaecters to the
plane of the universal. Up to this point, the scene presents
nistorical chronicle dressed out in poetic garb. As sueh, it
does not differ materially from a thousand other battles
which saw generals trapped and defeated. It stands as one
fact to be conned with a thousand other faets, possessing a
significance localized to the two nations oconcerned, but
hardly any beyond their narrow borders, The descendants of
one nation may exult at this fall of the other, znd the

children of the second may bitterly mourn this defeat and
fortify a heart of wrath with a vow of vengeance., It may
steand as a symbol of enmity to the mations involved, but it
remains crowded in its narrow corner and dies with their
death, but holds out no significant message to the life and
mind of man at large., But with this ory of grief which he
asoribes to Lord Telbot, Shakespeare hews out a place of




-36 =

significance Tor this battle in the temple of human thought )

and experience,

Most writers would have felt their duty done with merely

comverting this battle into poetic metre. But not so with
Shakespeare. Shakespeare was not satisfied with performing
the function of mere recorder of historical facts. He was
made of the stuff from which mortal creators are fashioned.
He borrowed his materiels from the facts of life, but he
imparted to them the soul which inspired his own being. VWhen
Lord Talbot, dying, breaks forth in this immortzal speech, the
fulness of the battle and all the characters therein sink to
a position of secondary importance. They assume the necessary
but auxiliary position taken by figures in a great painting.
The figures are there not Tor their own sake, but for the
primary purpose of giving utterance to a universal feeling
which resides in the heart of humanity. The battle recedes
then to the periphery of the mind. Hate is forgotten, ami

the din of battle is drowned out by this basic emotion old

a® thinking man, yet ever new and profound in each generation.
In that moment of dying anguish, Lord Talbot captured a truth
which he may have uttered before as children utter words of
wisdom they do not fully comprehend. Now it struck him in
all its fulness. Now that his life was ebbing away, end his
son was surrounded by a ring of steel thirsting for his blood,
he was gripped in the tide of the truth that man is immortal
in his child. His child is his other life, and through his
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child men secures his earthly immortality.

Up to this point Lord Talbot is primarily & soldier,
to be hated and feared or extolled and admired by the
multitude of men., The man within him is hidden by the
accidental ecircumstance of the soldier's uniform. As long
as this accidental circumstance overwhelms the universal
quality within him, Lord Talbot carries no significance to
the mind of man. Then he finds significance oanly as a fact
in a chronicle., But when he cries out in despair, "Where is
my other 1ife? mine own is gone!"™ the accidental eircumstance
falls away, and the true Lord Talbot stands forth. Not the
soldier spesks, but the man. In this moment, Shakespeare
makes him the mouthpiece of humanity. He speaks for himself
out of his own experience, but the truth he utters casts its
message into the heart of every man, every nation, every
race, every movement that lives or struggles to live upon
earth,

Such utterance merks a universalistie element in art.

Shakespeare was a master of words. But this mastery over

words alone would not have served to raise him among the
immortals in world literature., Besides this Shakespeare
possessed the power to au extraordinary degree of fusing
himself with the chronicle he adapted and subjecting the
ehronicle to the expression of universal truth, Great art
demands beauty of execution, but more than this beauty of

coneeption,
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Before concluding, it is necessary to point out two
circumstences which must not be sllowed to influence judgment
on the universality of experience or artistic expression.

In passing judgment on a work of art, we must subordinate
the condition out of which it grows, the scene which forms
the background, to the essential thought which it strives to
express. Great truth springs forth from meny conditions -~
in the midst of the ocarnage of war and the struggles of peace,
A vigsion of truth may spring into the human soul out of
countless circumstances. To one truth may come from striving
to subdue his own neture; to another it may appear out of
striving to preserve the life of his nation. To one truth
mey be born out of serene faith in divinity; ancther may
attain to great truth out of a condition of melancholy
skepticism. But whatever its nature, the condition out of
which truth evolves permeates the art which attempts to
express it. Prejudice against the condition must not blind
the eyes to the truth or the art which has evolved therefrom.
The man who hates war must not be so prejudiced as to condemn
a work of art expressing profound truth merely because it
grew out of, and is permeated with, the condition of war.
Another maey oppose bitterly nationalism, but he would be
wrong to condemn a work of art chiefly on the ground that the
spirit of nationslimm prompted its creation.

I




Judgment on a work of art is compounded of many elements.
But the universality of expression in the work must be the
essential oriterion by which to measure its rank in the
realm of art.
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Tanna debe Eliyahu teems with universal poetic |
utterances. Eere are presented some characteristic ones
with annotations explaining the principle of their i
universality.
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Thus did our author affirm the declaration basic in
Jewish thought that the cereator stands aBove his creation.
However sacred and noble the creation may be, its oreator
is more noble and sacred. The creator encompasses his
creation and is thus greater than it. A work may reveal the
essential spirit of its creator, but it can never replace
the mind that formed it. The true creator is constantly
active and ever revealing new reflections of the spirit
which moves him., No ereutor can ever exhaust the breath of
ereation within him, Thus does it follow that if, at a given
instant, we should collect the accomplishments of a creative
mind, the totality of accomplishments can never equal the

fulness of the creative mind thet formed them.



Torah is sacred to the Jew. It is the reflection of
his soul =-- his yearnings ani his strugsgles, his vietories
and his defeats. But however beautiful the reflection,
however much of a necessity and a deiight, in the end the
reflection remeins a reflection. The substance of which it
is compounded is a substance of its own, and not the flesh
of the original., The reflection lives & life of its own;
it partakes of a resemblance to the life it reflects. But
it is only a resemblance. The fulness of the life of the
original can never be fully revealed by any reflection.

Israel is greater than its Torsh, for at every instant
the breath of Israel breathes forth new Torah.

This is true not only of Israel, but of every nation.
The spirit which moves a nation is greater than the accomp-
lishments which it brings forth in its lifetime. True, a
great work once conceived and brought forth exerts its
measure of influence on the life of the nation; and not onmly

on the life of that nation, but also on the life of other

nations as well. In this respect the projection of mtion's
soul exists independently of the nation that gave it birth,
But the existence of its art, its Torah, cannot take prededence
over the existence of the nation. The creation may influence,
but the ereator, though influenced, continues to create
afresh.

Man is greater than his works. The creative spirit that
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resides within man contains an anbounded energy to coreate
eternally. His mortel elemcnt puts bounds to the period of
his creativity. But God, knowing no death, is creative
eternally.

This principle which grows out of our author's opinion
finds support not only in the life of man, but, also, in the
nature of God. God, Jewish belief affirms, created the
universe, The universe breathes with the spirit of God, but
the breath of the universe is not coextensive with the spirit
of its Creator. However great the creation of the universe,
God, the Creator, is greater. His spirit is not confined
within the limits of His creation.

To conclude, the statement above quoted in our midrash
affirms an opinion concerning a definite problem in the life
of Israel. The principle on which it is based holds true in
the life of every man, every group which desires to perpetuate
its existence as a living force. It is true of God, eternally
creative,

This 1s & universalistie element.
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Here our llidrash affirms that not only love for Israel
but also love for God takes precedence over love for the Torah,

The love for the Torseh is a noble thing, but such a love
may degenerate or petrify when it is not anticipated by the
love for God. When admiration for his past achievements
surpasses his desire to reach out for still greater achieve~-
ments, man decays. This is a symptom of deeline in his
spiritual energies. When his past achievements loom larger
in his eyes than the fulness of his soul, man loses faith in
his soul, he no longer trusts its native promptings snd
yearnings and hardens in his spiritusl l1life,

This is true not only of the individual. It finds
expression in the life of nations snd of the race of mankind
as a whole, When a nation tegins to console itself with
dreams of a golden age in the pest alone, and greets with
disdain the striving of living men for a still greater golden
age in the present or future, that nation is merked with
the doom of decline end ultimate disappearance. It gilds
the past with luminous glory, but darkens the hope for the
future, It meets the motion of aspiring life with an ironie
or despairing gesture. BSuch a gesture is not without its
nobility. But it contains & worm which ultimately consumes

the substance of its life. Such & nation drinks from the
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wells of past achievements, but it steels its heart to the
beckonings of the soul that lives in the present, snd yearns
toward the future. For a time such a nation may live on the
breath of life that sweeps from the past, but in the end it
must disappear.

Racial or nztional cultures often come to such a pass.
Cultures like nations often die for lack of love for God
above love for Torah -- lack of yearning to labor for
accomplishments in the future exceeding those in the past,

In every age the Jew, too, like other nations, was
attaocked by this dread disease. Butf in every age men arose
in Isrsel who gilded his vision of the future in brighter
colors than were painted his accomplishments of the past.
These men saved Israel from national death.

This utterance of our zuthor spesks for &ll men, bota
for the individual and the group. Such utterance is universal

in its scope.
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The author of our lMidrash has affirmed thet the ereator
is greater than his creation. (Page 20). The creation contains !
instances projected from the fulness of the ereator. It is |
through these projections that we must interpret and build up }
our conception of the creator's inner life, But this penetra-
tion into and understanding of the life of the creator from
his creation *s an arduous labor. It demands refined sensi-
bilities, keen perception, and delicate apprehension of the
slightest vibration in the projections of the ereator. It
demands a heart utterly subjected to the soul that streams
in the works of tie creator. A casual perusal of the creative
labors is not sufficient to penetrate to the heart of the
spirit that permestes them., leither will the aloof laborious
experimental attitude of the scholar achieve this purpose.

Then, too, all men are not endowed in the same proportion
with the capacities to penetrate deeply into the soul of the
creator through his works. Neither are all men equally
desirous of digging into the spirit that quiekens the motion
of creative works. Some men possess limited powers. They
cennot penetrate below & superficial layer. They never see
what lies imbedded deeper than the surface configuration.
On the other hend, we find men who possess powers of percep-
tion and emotion sharpened to & fine edge, but they submit

their souls to the sway of diverse spirits. There is the



pure ascetic, and the pure epicurean; there is one whose

desire reaches out ror power above all, and another whose

spirit hungers for the goldea mean. Zach sights along the .
slant of the universe from & different angle, ani subdues his |
soul to that vision of life which his spirit compels him to

seek out. Thus the view ¢f life which each culls from objects

of creation differs from the others. One is attracted to

that which repels tne other, end rarely does it occur that

all draw forth a similar interpretztion from the same ereative

labor.

One sees a hand of righteousness governing the motion of
the universe; another denies the presence of a controlling
hand in the effairs of the world. One beholds the world and
all that is therein mastered by the power of a mad fiend;
still another views the world in the grip of a living force
which itself cannot control the products of its own ereation;
znd yet another is indifferent altogether to the problem of
a universe in the control of & single power. Each one
endeavors to order nis life in harmony with his own world-view,
strives to perpetuste its existence, end struggles bitterly
against any attempt to suppress his view of life or his way
of life,

Each one of such men hunts through the works of creation,
toth human and divine, to seek out the nourishment good for
his own spirit. From the world of nature and the world of art

ecch men eulls out that part from the whole which will sustain



his spirit. OSometimes this is zccomplished by direet consump=-
tion, ;but more often the borrowed substance cannot be swallowed
in its original nature, but esch one must submit it to a
process of change whiech will fit it for assimilation to his

own spirit.

If we take such a collective creative work as the Hebrew
Bible, we shall find that to the artist it derives value
chiefly for its literary power. The scholar velues the Bible
gas & source for scholastie labors. To the pious it is the
book of formel devotion stamped with the approval of the
tradition of centuries. Each one draws from Biblieal litera-
ture that which will strengthen end feed his own spirit. 1In
the process each one often changes the essence of tne product
greatly so that the suthors, were they living, would bitterly
resent it. But the authors are dead. Their voices are still.
They cannot defend the products of their lesbors from the
violence done upon them.

Thus we may affirm that the ideas of the creator exist in
their purity only as long as the creator himself exists. He
feels the fulness of his ideas only as the originator can feel
them, and while he lives tuey live within him unstained. But
once he dies, his works remain behind him like an echo of a
once living voice. The fulness of his Torah, resident with him
eglone,dissipates with his death.

411 this wnich we have affirmed of individuels holds

lixewise with groups. Each group creates in its own spirit,




and each group understands its spirit in an intimete way which

can never completely be fatuomed by other groups. Groups
likewise demend sustenance for their own spirit, and berrow
from the creations of other groups. Sometimes one group i
will borrow from snother in such a way &s to enrich its own '
spirit and yet keep intaect, in essence, the spirit of the work
wnieh it consumed for its own purpose. On the other hand, it
happens more often that in consuming the creations of others,
the borrower subjects the borrowed ereation to a process of
aseimiletion which altogether destroys its essential spirit,

AS an example of this more eommon form of borroﬁing, we
may take the Christological interpretation of the Hebrew Bible.
To strengthen its own existence, Christianity was forced to
adopt the Hebrew Bible along with its own Greek Scriptures.
But in the process of consuming it often completely nullified
the essential spirit of the original. As one instance we may
teke the Christian interpretation of the Song of Songs. Songs
originally expressing passionate love, the Song of Songs was
later interpreted by the Rabbis as a love dialogue between God
and tne Congregation of Inrazel. The Rabbis did not violate
the spirit of the original theme within these songs. They
merely added one tier above another. They mede a new inter-
pretation to an old song. They did not deny the beauty nor
the pleasures of passionate love. Like true poets they
ettempted to express spiritucl beauty difficult of sense

perception by means of sense perceptions capable of lirling



man into a rapturous state. Thus they guarded the spirit of
the original, but attempted to ereate a new interpretation
and enrich the o0ld form with new meaning.

When the Catholic Church took over the Bible and adapted
the Song of Songs to its own purpose as a love dialogue
between Jesus and the Church, it completely violated the
spirit of the original. It charged passionate love with
being essentially degrading and defiling, yet it adopted the
symbols of passionate love to express the deepest, and to it,
the most saored feeling of spiritual exsltation. It demolished
the spirit of the original. This may have been its privilege.
But it betrayed a fearful incongruity by utilizing the images
of the temple it demolished for worship at its own shrine,

This is an instance of what often happens when one group
borrows from the works created by another. It contorts the
spirit of that which it borrows, and unless the creator of
that work lives to testify in his own life to the true charac-
ter of his creation, his creation, though it exert influence,
may be counted lost to its essential spirit.

The Jew, throughout his history, has envisaged the
universe from the slant of his own vision. This view has
eoleored his perspective of life., This view he has embodied
in his creations. How were the Jew to disappear from the
face of the earth, his creations would remain behind, but only
as an echo, a reflection. ZLach individusal, each nation, each

religion might borrow from this reflection, but the fulness




of the originegl Torah imbedded in the Jewish soul would no
longer exist among the living, =-- ever remolding and reshaping
his patterns with the roll of new ages, adding pattern to
pattern, never ceasing for an instant to express his own
view of life in new forms which every age cereates for itself.
A long as the heart beats, man exists as an unfathomed
entity. He sends forth streams of influence, but he is more
then the totality of his influences. When the heart ceases
to beat, that entity ceases to exist in its own dimensions,
but continues a shadowy existence in the memories of those
who come within the stream of his influences,
This is true not only of the Jew, but likewise of every
individusl, every nation, every movement.
Utterance such as this from our Midrash is universalistie

in its scope.
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We often find in life that great men yearn for the
reslization of some dream which has become the goal of their
aspiration. To realize this dream in life they pray and
strive all the days of their life, But the fulfillment of
great dreams is usually bound up not only with the lives of
great men, but also with the lives of the multitude of lesser
men. To effezt the hopes of their prayers, these great men
must win the support of the masses of men. Until the multitude
is won over to dream the dream c¢f its great men, the latter
can rarely hope to behold their dream actualized. But once
the multitude is won, and begins to pray together with its
men of vision, then the prayers of the latter may be said to
have been answered.

This ie true with movements and endesvors the world over.
4s such, this poetic statement constitutes a universalistie

element.
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The true artist in any field of endeavor is he who

yearns to labor in his field, and is unhappy when circum=-
stances prevent him from sinking his strength in his work.
He not only masters the subjeect with which he deals; he
absorbs the spirit which permeates his subject, It is doubtful
whether contributions of great originelity are ever effected
except by men who yearn to labor ceaselessly in the field of
endeavor they have made Torah to themselves.

This is & universalistic element.

RIPT D ,0%1y YT 13139 $1°3D% (NUD) DK
1Y - AYO'P TIVT RIPY ‘DI O30 A0

- %3N p%1y% DUIE IKDI 11T DAY I1E IRD
<1397 *B% InrY Nk Y3 ,1x% 1Y Jow
(¥"sp ‘y ,3"* B ,1"wrD)

The degree of spiritual state in the world of the future
is based not on grace (as used in Christian sense), but on the
degree of individual effort exerted for self-elevation and
development. It lies not in a power cutside, but in a power
within the individuszl., Inéividuals differ in respect of
striving to a higher spiritual state. The ultimate reward is
according to the yearning and the striving.

what is true with individuals is true likewise in the
life of nations and movements. The degree of development
cannot be sald to be equal among a&ll. There are higher end
lower degrees of spiritual development, al. irn accordance with
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the desire and the groping to attain to high spiritusl state.
This is a universel stetement which men of deep feeling

verceive.,

The following statement , though differing in manner of
expression, is allied in prineiple with the one guoted above:
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This is the principle which controls the proper interpre-
taion of law and art. Great legal documents form the basis
for centuries of lawmaking by means of proper interpretation.
Great art expresses principles at work in the 1life of the
unit. The function of interpretaion is to unfold this
rrineiple and reveal the presence of its spirit throughout life,
Without this prineciple of interpretation, no great document or
work of art would outlive its immediate age znd environment.
Tach gge would be forced to create all things anew and drop the
old altogether.

This is a universalistic element of deep signifiecance,

The following statements differ in mode of expression




from this one above, but they lead to the same conclusion:
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The heart that senses subtly will feel at once in this
statement a great universal truth, The arrivgl at the truth
depends in this instence on the interpretation which is placed
on the word Torah as used in this text.

A ocareful examinetion will reveal that here Torah is not
used as cognomen for any individual commandments nor for the
sun total of commendments. Here it rather describes a
prineiple of conducet which impells a man to exalted action.

A man =-- or a nation =-- who vows to subdue his life to the rule
0s such & principle may sin occasionally. He may fall away
from his principle in moments of ignorance, weariness, or
despair. But it is not such sins which threaton the world
with destruction.

That state of mind which abandone altogether the prineiple
of exalted action as the chief aim in human life -~ this it is
whieh constitutes the great sin. Such defection leads the
way to every sin which the human mind can imagine and exescute,

and finally leads to utter degradstion and ruin.
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As in the previous statement, here, too, "Torah" is
used as a principle or spirit which governs the actions of
a man.

Though a man perform all the mizvoth he might still fall
far short of fulfilling the whole Torah. Torah is more than
the totality of mizvoth. Mizvoth imply action =-- Torah, the
spirit with which the action is performed. The performance
of the mizvah may induce greater or less transfiguration of
the soul, according to the spirit of love, reverence, or
understending with which it is performed.

This principle is true throughout life. The degree of
spiritual exaltation which accompanies the performance of a
mizvah, & worthy action, is depenient on the degree of Torah

with which the action is carried out.
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The universality of this statement is self-evident.
Self-motivating action in a given field of endeavor usually
strengthens the will and the desire for such action. Exercise

in exalted action fortifies the will to pursue the course of

such action. The reverse is also true,
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This thought is common in literature, but none the less
universalistie. He who teaches or expounds adds to his
learning from the attempt to teach others., Limiting knowledge
to one's=-self limits the breadth of such knowledge.
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Our author uses the phrase TYIN VY a number of times
in his work. Used in this sense, Torah implies not merely
a code of abstract ethical doctrines, but ineludes also the
idea of performance. Used in this manner, it embraces the
connotations of both "midrash" and "maaseh",
God is a spiritual attribute which resides in the quality
end character of performance. The descent of God among men
is not ocecasioned by means of supernatural miracles. ZEach man
possesses the power to evoke the presence of God by the
spiritual quality of his conduct.
This is a universal statement imbued with deep mystie

properties.
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Nowhere does our author deride ceremony, but he realizes
nevertheless that the nobility of spirit which accompanies
any action alone contzains the power to purify the soul.

This applies to all action among all people, and thus

thies statement assumes universality.
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The life of man includes menifold activities, == the
economie world in which he earns his sustenance, the world of
friends, his wife, his children, his books, his deepest
strivings. Out of them all there is usually an inner chamber
of chambers which confines the most precicus interest of his
life. To this chamber he subdues every other.

This inner chamber affords him the fullest pleasure and
happiness in the span of his life, and it is into this inner
chamber that he flees when sorrows overtake him. Thereunto
he retreats when he is afflicted in soul; the spirit which
permeates this chamber comforts and consoles him in moments
of tribulation,

God, too, hes an inner sanctuary within the Torah, This
affirmetion would commit our author to the prineciple that not
all divisions of the Torah are equal in sanctity before God.

This is a statement of great significance in all human life.
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The thought described here is couched in mystie form.
Divinity is present within man, out potentially only.
God reveals Himself to man only then when man strives to
embody the spirit of God. The striving releases the divinity
within him into & living creative force.
Where there is no striving toward divinity, the divinity
within man sinks into a dormant state, and God "hides His Face

from men."
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Torah here stands for those principles whick enable
menkind to progress. (See Page 34).

There are ages of progress when menkind struggles to live
by the principles of Tersh. There are periods, on the other
hand, when men abandon these principles of noble action, and
guide their lives by them no more, it such times decay sets
in and men recede into degeneracy. It seems then that an end
must come to human progress, andi the world must sink into ruin.

and ruined it would be were it not that men, 2t & given
point, recoil from the state of decay and struggle to return
to Torah.

This describes the rise and fall of cultures. This

statement sbove expresses & principle of wide human aprlicetion,
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Folklore expresses the soul of & people more deeply end
intimately than any other form of literature., It rises from
the deepest chamber of the people's soul. He who desires, then,
to know the world outlook of a people must have recourse
primarily to its folklore. From time to time great individusls
may arise in a nation who give expression to sublime teachings.
These teachings may express the essential spirit of the people
or they may not. The instrument by which we mezsure whether
or no the utterances of individuels give expression to the will
of the people is the folklore of the people. If his utterances
express the spirit resident in the folklore of his people, he
speaks for the people. If not, he speaks as an individusl.
What he says may, or may not, be noble, but he speaks for
himself, or at most for a superficial group within the bvody
of the people.

The chief characteristic of Israsel's folklore, the author
of our midras!i maintaim, is the sanctification of God.

The prineiple indwelling within this midrash guoted here
applies to every nation and every religious group, and every

race.
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It is noteworthy to remark that this statement says
n71A *¥iy which includes both learuning and action, both
knowledge of the good and execution therecf.

The spirit of divinity that resides in human breast can
never find rest nor be at ease except in that man who has
attained to both knowledge of the good and execution thereof.
There are rare moments in human life when men feel this
divine ease inhabiting them,

Tnis is a poetic utterance of rare quality.
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Truth eannot be determined by the acelaim of numbers,
but rather by its own inherent properties. If one man stands
against the judgment of the world, his Jjudgment may be proven
false and that of the world true, =- but not by reason of the

numbers that stand opposed to him. When the minority is in

possession of the truth, this minority, however small it may be,

is more important to the welfare of humanity than however great

g majority whieh is false.

To the world today, the life of Pasteur is more important
than the lives of all who opposed his discoveries which flooded

the world with truth.
This is & universalistie statement not difficult of

comprehension.
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In this striking statement, a1 *9239 eppears to
denote a view of the world governed in righteousness. Such
& view enables a man to accept the afflictions of life with
faith end trust, and aids in dbringing about that state of
resignation which may be mournful, but peaceful, too, at its
core. The afflicted can summor up an explanatioan for his
afflietion, and this power of explenation, or justifiecation,
it is above all that induces a state of mind governed by the
spirit of resignation.

We find such a state of resignation to affliction resident
with those who have seguired a rounded view of life and the
universe among whatever people or religion., He who has acguired
& principle by which to explein the vicissitudes of 1life has
acquired the power to comfort his bruised heart in times of
affliection. This ability to explain circumstances of misfor-
tune it is which enables man to strengthen his soul with
resignetion. The man who has not attained to a rounded view
of 1life cannot satisfactorily explain the affliction which
overtakes him, and therefore becomes herd and bitter.

This principle of resignetion is true likewise in the life
of a natiorn. A nation which has developed & rounded view of
life can explain to itself its misfortunes and thus teke comfort
and strength, The life of the nation is imperilled when

confusion shatters its view of life., Then it can no longer




explain misfortunes which strike at the root of its being.
It becomes hard, bitter, cynical in spirit and, if it does
not recover g view of life vhich will enable it to expleain,
or justify, its misfortunes satisfacsorily, it sinks into
apathy and meets with ultimate disappearance.

This principle is true in the life of all movements as
well as nations and individuals. It covers menkind with its
universality.
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This 1s a statement of great beauty.
To the hasty, superficial eye, the message here seems
to be that which the average preacher constantly prcofesses
from the pulpit in pious and platitudinous language: that
suffering is good for humanity. (Ergo; Israel is delivered
through suffering). The popular interpretation of suffering
in this sense usually has in mind physical pain or afflietion
occasioned by external circumstances. External afflietion,
it was believed, purified the soul. TFrom this belief grew up
the multitude of flegellations which men afflicted themselves
with, believing that thereby they were redeeming the soul and
assuring purity to their spiritusl life. If our zuthor meant
to express this view he would have stated a commonplace which

would not have been worthy of cogment,
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The question arises, What did our author mean by 9y¥$%
Did he mean to imply physical punishment? In Eebrew the word
which denotes physicel punishment is *11y . If he meant
to imply affliction administered from without by external
agente, he would have found a much better word in Q*v10°,
He uses neither*711y nor 0*71D%, but Ay¥, The connotation
of 9y¥ is mental and spiritual more than physical. A man
who grapples in the throes of spiritual struggle would
certainly suffer -yy , but not necesaarilyogjy + Many men
who pass through periods of spiritual anguish may become
broken physically and suffer physical pains, but in such a case
the first brings about the second, and not the second the first,
That our author felt that his readers might mistake him
is proved by his careful attempt to define 9yy by stipulating
what it does not denote. By 9yx he did not denote 9q1ayvw
PRY ,919'p ,%te’® nor lack of sustenance, all of them
afflictions that strike primarily at the body. Having defined
7yy by stipulating that it is not physical punishment or
afflietion, »ur author proceeds to explain the meaning of,vg

in a positive manner. nr S¥RrR ot I7P DIR 313 YWY 710D
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In the light of this explanation, 9y¥ dJdenotes that state

of spiritual anguish which overcomes a man who 18 possessed of
e message end strives to elicit understanding for his message
from those about him, but cannot break through the iron barrier

that separates the minds of men from intimate communion with

one another.




Affliction endured for the seke of no ideal is degrading
and usually harmful to the soul of man., Endured for the sake
of an ideal, affliction may often ennoble. The struggle for
the sake of the ideal purifies the soul of man; the affliction
in itself does neither purifymwor elevate.

To reise one's voice and proclaim a message which the
world can seldom understand is disheartening. To suffer
slavery, exile, hunger for the sake of such a mesgsge may
often strike even the brave heart with despair. Yet no group
can exist except by living and proclaiming its message. This
mey bring it anguish, but this anguish of soul waich it is

willing to endure marks the desire of the people to live,
When weariness overtekes the group, and it rebels sgainst
the burden of its anguish, it deserts the message which is !
the breath of its life -- and disappears.

This principle stated above in our midrash is at work in
both the life of the individusl and society. 1Its universality

is clearly marked.
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The destruction of Jerusalem was bemoaned by the Jew
of past generations not primerily for the physical blow thus
dealt the people Israel, The land was not valued for its own
seke. It was beloved because it proved the means to dbuild up

a life in the pattern of Israel's own spirit. When, therefore,
exile struck them with fatal blow, they weiled for ihe spirit |
that was pining away for lack of a proper environment in which y
to lsbor and create. The destruction of the land struck at

the spiritusl ecreativity of Israel. The foundation wes l
destroyed which upheld the structure of Jewish life. The
misery which this entailed sapped the spiritual strength of

the nation.

There are certain blows in life which strike primarily at
the physical well being of man, but by undermining his physicel
state endanger and undermine his spiritual strength. To a man
whose life is grounded primarily in the realm of spiritual

endeavor, such blows shatter his universe. The channel is

e e e

destroyed through which he may attain his purposes in the
matters of the miud, aznd he suffers anguish which rone except
him ecan feel and understand in their fulness., The faith of such

& men totters on the verge of destruction. The agony he suifers
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turns his heart egainst the world, the forees of which have
conspired to deal him a crushing blow, and he rises up in
bitterness even against the spiritusl powers within him which
till now have filled his life with joy and happiness.

Such & man was Beethoven. Here was z man whose life
was altogether steeped in musie. Without music the world wes
naught to him, life was a weary burden; with it, life was a
song of glory. At the age of thirty this man, to whom life
was altogether a spirituzl adventure, was struck with deafness.
Deafness of all blows! The whole struciure of music was
erected on the foundation of the auditory sense, and this
foundation erumbleds To him the senses were important for the
insight they afforded into an invisible world of spiritual
creation. And that sense which afforded the central support to
music was suddenly withdrawn. That channel suddenly shrunk
and wasted away to nothingness. Then began & mizhty struggle
in the breast of Beethoven. Darkness and bitterness over-
whelmed him, =-- rage against the forces of the universe and
the spirit of divinity within him,

Like the struggle of the Jewish people, Beethoven, the man,
too, grappled with the woe that encompassed him.

Such a blow shatters the man, or the nation, of frail
inner strength. The Jacobs among men wrestle with the woe,
conguer it, and come forth from the battle, wounded and beaten,
but essentially stronger than before.

The fate deseribed in excerpts from our midrash above

overtake men the world over. and the reaction of despair is




essentially the same among 2ll of them. Some are completely
demolished, others turn such a defeat into vistory. But in

all the voiece of divinity weeps, and rage sageinst the order

of the universe sweeps over them.

This statements expressed in poetie languege are universal,

*32 H3pDY N21r TATB? 93D RUIIA 22
ATY P T3 TR  LRINAD

There are two ways in which men lift up their faeces to
the good. There is the individual whose native temperament

is essentially hopeful. The substance of his nature is molded
into a pattern of natural Joy, peace, and serenity. To such
individuals great efflietion may come, yet neither affliection
nor agony are able to sour or embitter the natural sweetness

that resides within their souls. And because of this serene

and hopeful texture of their souls, the light of godliness
ever rests upon and illumines their features. A divine
serenity glows within their eyes, and these attributes lend
a divinity of poise to the motion of their lives which men

with embittered souls can never acquire.

Such is one type of man which merits "the gladness that

transfigurss the faee of man"., There is another type of soul
altogether different in the substance of its texture from the
first, yet it, too, merits that gladness which transfigures
the face of man. This other soul feels the pangs of life

keenly. Every shock, every blow shatters the walls of its



defense and floods the inner chambers of its soul with

streams of bitterness. 7To such & soul life is llke a weary
dream. It beholds the failures of life, and the agony which
such failures bring, too clearly to turn away its eyes in
serenity. The pangs which permeate every channel of life
strike ageinst ite sensitive tissues, until the soul throbs
with the fulness of "weltschmerz". But this type of soul does
not become sour with the bittermess that fills it. It does

not possess the tearless serenity of the first, but it possesses

a sweetness of its own, a sweeuness that is sweetened with
tears. It weeps over the pain that floods the avenues of life,
end the tears of its weeping sweeten its bitterness. This
gentle weeping fills it with a serenity of its own, end the
glow of the Shechinah lights up its features, too, with the
light of godliness.

Great souls derive from these two types. One soul feels
the presence of divinity so intimately that afflictions
cannot sour it. The other soul feels the bitterness of the
effliction above all, but the greatness of its anguisn draws
unto its being e vision of a world which has overcome such
anguish. Because of this vision within its soul 1t weeps
over thne nresent state. Zut thset inner yeaerning toward that
stute of divine serenity sweetens the texture o. its spirit.
‘ssentizlly, therefore, both 1iit up taelr faces to the vision
of zoodaess, znd thus both become receptive to the glow of the

sghechingh,




‘he greatest of art ususlly possesses either of these
types of gladness. Rare is it that art can reach the heights
of the greatest which possesses neither of these characteristics.
Dreiser, the American novelist, msy be tzken as a case in peint.
His first work, "Sister Carrie,” has been called by most
crities his greatest work. This work belongs in the second
category as explained ebove. In Sister Carrie there is the
sound of gentle weeping and the color of a great vision,
wnich other novels by this author lack in sufficient guantity,
His other works are marked by strength, but they lack this
other requisite residing in his first.

A survey of the greatest world's literature will find
them divided between these two categories.

The writer of this paper has interpreted the declaration

from our midrash given above more liberally than other excerpts.
That it is a striking piece of poetry must be admitted. The
principle that it enunciates is profound. The writer has
interpreted it in the light of his own thinking.
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Chepter III

Some YUniverszlistic Elements in

Tannz Debe Eliyahu




Chapter IYII

In discussing the universalistiec elements in Tanna
debe Eliyahu from an objective point of view, it must be
stated that not all the elements in this midrashic book
vinich could be included under such & title can be quoted
here., We shell proceed, however, to make a study of the
most salient universalistic elements expressed in Tanna
debe Eliyahu. These elements, clear and certain in their
expression, will give us the basic view with which “he author
of Tanna debe Eliyahu looked upon life and the world et
large. From them we shall be Able to conclude essentislly
how the author of this book looked upon the world, what he
thought of the relation that exists or should exist among
all the oreatures that inhabit it end every living form that
resides and grows therein.

In arcertaining the world-~view of the suthor of Tanma
debe Eliyahu, we must first of ell turn tc the God concept
held by him. How does he conceive God? Especially, how does
he conceive the reletion of God to the universe end all that
inhabits 1it? The answer to this question is perhaps the most
important aspect of any world-view. All other angles of a
world~view are essentially based upon this one., The world
view of & men usually flows forth from the God idea which he
holds. It is essential, therefore, to know what is the God
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concept wnich the author of Tanna debe Eliyahu holds, for the
breadth of his God concept must necessarily influence every

other view of his on the morel oarder of the universe,

God Concept

The anthoar of Tanna debe Eliyahu says:

au® Mwen mbd % wmx awn ox 325 avapa wn
[3! Y3y A R [ X |31 e R |2t b7} /2 1)

(--l gy T”Mb) PAT3A ANAwW — YN AWy andw
In this passage the midrash under our consideration represents
a view of God Who stands without favoritism to eany group above
any other group or ta any individual over another., God here

is represented as a universal God Who recognizes no natiomal
bounderies. He m out absolute righteousness to all nations,
Israelite or gentile,=-=- SAwn I‘J' W ra . lsrael is
not favored more than any other nation. In the eyes of the
suthor of this book, every nation, every gentile stanis

equally with Israel before God. [Kone is higher, and none is
lower, Because & man is born of Jewish parentage does not

give him priority over others in the sight of God.

The peations of the world, Israel included, stand egual
before God. Put not only nations, even individuals can claim
no special favoritism before the tirone of God. Because a
human being is bcrn of the male sex does not give him a
superiority in the eyes of God over another individual born

of the female sex. No man can claim more justice for himself



before God by reason of his being male and not female,
The mere accident of birth does not give cne individusl
the right to demand superior favors over another
individual -- at least before the Ultimate Throne of
Justice. When we consider the time in which Tannsa

debe Eliyshu was undoubtedly composed, we must be

forced to the admission that this decision of its author
is a decision of far-reaching import even for the age

in which we live today.

But not only do all stand equal hefore God's Throne
of Justice., Every individuel is rewarded according to
his merit. Ko men can claim merit before God merely by
reason of the faet that he is a Jew. o man may claim
merit before God by reason of his being male &nd not
femzle., NNo nation has & rignt to demznd special consid-
eretion merely because it is called by & sacred name.
The sanctity of deed alone must be the deciding factor,
ATI2A 3w~ =~ AI3n Auy ” The men who carries out a
"mitzvah™ will be rewarded before God aceardingly. Io

other extemesl or accidentel circumstance can decide the

balence of Divine Justice., Jew or gentile, man or woman, ==

all must suomit the claim for divipme reward to the scale of

—_
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one absolute standard of universel justice ani righteousness.
MIn Aww goes back to the phrase QYD Awn and thus
decisively affirms the absolute impartiality of God's judgment
unto all mankiné:

It is worthwhile to note in passing that the suthor of
tnis midrash attributes this principle of divine impartislity
to Joses. He believed that at the very beginning, Judaism
commenced with the universal God concept of absolute justice

and righteousness.

another stetement brings out the grest truth of the

immenence of God within man. It reads as follows:
|'2 F3Y 2 ,awd r:u w2 SSaaes [t Y4 2.

ASy A wYRA N ga , Nwivw VYA DY 3ap — andw
R ' 1 hm v.% D, 7vxs)

It is, indeed, somewhat difficult to asocertain exasctly whaet
the author meant by WIPA MY | but whatever its exact
import in the mind of the zuthor, we may be sure thet WIpa NI
is the essentiel sttribute of God. This attribute the author
ascribves &5 dwelling within the heert of ell men, without

any distinction of race or naticnality; endi .liso, as pointed
out above, this attribute is attributed to all classes of

men irrespective of sex or socizl status. Lue accidental
eircumstance of birth or nationality alone cannot influence
the degree¢ *to which the spirit of God asserts itself within
the heart of man. This property, too, is determined according

to the divinity of action,— Awipw YN T S3a,  In this




concept of our author on the immanence of God dwelling
witihin man, we undoubtedly hear an echo of the same divine
truth as uttered long ago by the great literary prophets

of Israel.

The great literary prophets of Israel, in their concept
of God as & universal God of absolute Jjustice and rightecus-
ness to all men, have alweys ascribed the attridute of
peace to God, that is, thaet God opposes all warfare and stands
for peace among the nations of the world. This truth the

guthor of our Tanna debe Eliyahu well expresses in the

following words:

1w .'Imy_..n".'lpau- ow?s

gnS |rTAYe W) A2 D

"J;.'N.u,-a:: Cy py -..Y77XAVW Nihe’> gryawa aYew awryl ’u.um
(s, B, 25 D=-7"%0) .aPiyd X aw e owews 5 ayl

This declaration of peace given here is not attributed
to any group of metions, but embraces in its utterance all
the netions of the world without exception. JNUIGD Q'piw
is a Hebrew idiomatic expression ineluding every nation.

But this statement does not stop with peace which may
exist among nations. It seems to go & step further, It

says Qb w3 Sa oy , that is, peace among &ll
individuwuls who are born into the world. e know that

while peace may exist among nations, yet within the nations

themselves may exist virulent strife among individuals. 1In
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the eyes of the author of this midrashiec work, %0d strives
for peace even among these individusls as among the nations
which comprise them. One of the etermal strivings of God,
then, is making peace both among netions and individuals.
But this striving of God for peace does not stop with
humankind. From the statement '3 wyb & oy it seems that
undoubtedly the esuthor of Tanna debe Eliyahu conceives of

God e&s striving for the pezce of the whole cosmic creation.
For we know that even as therec¢ exists strife and war among
men, Sso there exists struggle and strife in the universe at
large: as for instance, as science points out, the constan?
war thet exists in the realm of the plent ereation. There
an unceasing struggle for existence takes place. This
desire of God for cosmic peace is & desire ever close to
the Spirit of God. This is clearly apparent from the simile
AN ‘aaen f2 who stand eternally before Cod.

This indeed is a far flung universalistic concept of
the relation of God toward the peace of the universe,

Another universealistic element in the God concept of

the author of Tanna debe Eliyahu we find in the statement:
Ny, anpaal 0IXI — 2apa Sw rr awwna Spoy oK
Axl TnX Sy syl 1T INAL TaX SO NUMDL 80 AT Q'Ded
i 2 2 A% W A" D Ox2). 172 QMon
This statement speaks of the providence of God as

manifested throughout all creation. God guides and watches
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every creature in the world, and gives every living
thing its needs, All depend upon God for their
sustéenance, and the soul of every living thing is
entrusted in His Hand. In this expression of the
providence of God we find no predilection for any one
people above another, and no distinetion is drawn
between one living ereature end another. The providence
of God as put forth in this statement is not a providence
limited to men alone, but a concept which embraces the
whole universe. This is indeed & cosmie concept of

the providence of God.

Reward end Punishment

Above (page 22) we have already hinted at the
principle of reward and punishment which God metes out
equally to all men irrespective of natiomelity. There,
however, the author of Tanne debe Eliyshu touches on
this prineiple casually in connection with other
attributes of God., Elsewhere in his work the suthor
takes up the problem of reward andl punishment and explains
his coneept of this prineciple more clearly and explieitly.

Touching his view of this problem, the author of this

book says:
-‘ﬂx' snX $3' 4 b'ﬂ':) oy Qi ”“‘1’ af'wnw';"n -"1‘1 nl’,bﬂ ?'13

(--'J 0,% LN L eyl o'




Here is an explicit declaration that God draws
no differences between individuals, thet he recognizes
no favorites, but that he rewards end punishes every
man according to his deeds. That our author sltogether
assents to this view of reward and punishment ie
emphatically made evident from the decisive manner in
which he phrased this statement. He commences it by
blessing God Who ordained this principle of impartial
reward and punishment unto all men.

There is still another statement of our asuthor
which tells us pleinly that God measures out reward and
punishment to all men equally according to the individual

merits of every one:

¥ a3f@ Sy Wodp Y31 Awa avy J2 YD 1T
aey J3 Y135 034 ;231 oy £ . A1 ISy 7:nwf’ jar Men

S oSS QIA Ay [Pu Aosp gl A¥D awy 7> YIS T
4 (Veop ¥, P TR a0 ISy P JI N avy

Surely the word A7/n cannot here mean the Pentateuch.
From the context 7/ pwy here cannot refer tc any object
but good conduct. Without this connotation, the phrese
would be eltogether obscure and meaningless. Thus we
find that here also is declared that every generation and
every individusl, .rrespective of creed affiliation or
national lines, receive their reward meted cut on a

universal basis of right conduect.




Attacking the problem of reward and puuisament
from an angle c¢lose to that of the previous statement,
the following two declarations, similar in text, appear
in different sections of Tanna debe Eliyahu:

AIPR 31 .3p v By gl 2T T S 9132 /-»‘un

DINIXT ,r::}xw-:: ['3,ADTAD SMDYA 532 nanis nara
(7p v, 3B o)

ATRA (30 ,3ea 'T Y Al 13} 7 Gp 0IR [P2234
AR ’a! SA1e [A mTAD Al Fon B35 pxrD
(‘B P20 B, 1NS)
The decleretion stated nere is so clearly, yet
suecintly expressed, that its universality is altogether
self-evident. The universality is enforced by & double
emphasis, and there can be no mistaking the intent of
the author of Tanna debe Eliyahu
A last passage emphesizing the principle of rewerd
and punishment in its universal application is expressed

as follows :
qow X' paas gRebe A N3 Alpng Jia
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There is no reason to assume here that the words
(&Y [AMKS refer only to Isrsel inasmuch as there are
no phraeses limiting this statement t0 a particular group.
It assuredly seems to refer to all whose hearts are
wrapped in love of God, end decleres that ell such
iniividusls are egually rewarded. They receive their
reward in this world and store up the essentizl part of

such reward for the world to come.




In all the statemenis considered above under the
topic, Reward and Punishment, we find two universalistic
concepts prevailing. First, every people equally is
included in the sweep of this general concept ot rewerd
and punishment. None are exempt and none are favored.
Secondly, every individual and every pecple is rewarded
on the basis of its merit and punished on the basis .
of demerit, The deeds committed are the essential

criterion by which Judgment is executed. The universality

and impartiality of reward and punishment before God are
stressed above all by the author of Tanna debe Eliyzhu,

Repentence

There are several pessages which show the attitude
that our author aseribes to the relation of God toward
the penitent. The following passage no doubt expresses

the underlying prineiple of this attitude of God:

WER' e ADRS B 1¥n SUnS Y vy pEn 0rx BTN 1S
aAl . Vena ﬁ-z,-mr Q'Ap1a IAY IK I AYAPA InX  azlen 3
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It cannot be but that the word o+xX in this
passage is to be translated as Man, the inclusive term

for the species of humankind. Ve find here that God
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yearns for the repentence of all men. Even when Man
curses God, -~ even then God is desirous of Man's
return unto Him, and is willing to forgive in mercy
every blasphemy ageinst Himself,
A similar attitude we find in the following state=
ment:
a5 DIn AMA AINW AN TIpdal @'l a'eyn (SiX

2Men avips SIDWD fyiw PAPA B = AL (R 53D

{
27 (AW 0o B FRO) .3v teun 371 1Sw

This needs no separate discussion. The words 2lan POV
are not limited to the penitent of any one particular
nation, but include the penitent of the world at large.

The following statement compares the forgiveness of

God end the forgiveness of man:

7k ﬁg'!-n#/'kl Jasl Ln r"‘il—- 7ap oy awnaw 261y o3k
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.f?pr‘a ‘-\fc,}"‘i JLZ;:JV we 1f
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Here we behold essentizlly the seame principle
exoressed as above with this further stress, that the
forgiveness of God is absclute unto ell mankind, and it

is altogether different from the limited and partisl

forgiveuness 2T man.
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In a further passage we read as follows:
anSw 72 S22 0%y Pw 2 i 1uDE [TITD) nx
oS AnAN X210 0D QWWIa NA AITHE T 7955
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Here we find the suthor expressing the prayer
that even as God forgave David his grievous sin,
(probably referring to David's sin with Bath Sheba),
so does David pray that God forgive all the wicked of
tne world irrespective of their me tional boundaries.
The word @Q 'M®T we must interpret to inelude the

wicked of the world at large.

a final passage strikes the climax concerning the

rele tion of God to the penitent:
ana 790 yba 2e'm 1y’ JeANEAI OATAT
Aey ox S3d . pen Fey APe (NI, 070X 01737

Iy 9a8) 12T S35 abry prINs Afa A anl paren
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Here we find tl;at the true penitent is given a
place egual witu that of the righteous of the world.
is O°MY 'P'TY | unto whom the penitent is likened,
embraces thne righteous of the entire world irrespective
of all nstional divisions, s0 we mey deduce that the
penitent, too, includes z2ll men who strive to rise from

sin tu rgcpentence,
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In all these passages we find that the rcelation
of God to the penitent is universaslistic, there being
no difference before God between the penitents of one
people and those of another. TFurthermore, we find
that God forgives &ll sin no matter against whom
committed, for all are equal in the sight of God.
This, indeed, is a universalistic concept concerning

the attitude of God toward the penitent.

Universalistie Attitude toward
the Torah

There are statements in our midrash of Tanna debe
Eliyshu which clearly indicate a particularistic attitude
toward the Torah, that is, that Torah was meant only for
Israel, There are also statements regarding Torah which
are not particularisite, but neither are they broadly
universelistic, But there are, however, several declara=-
tions which explicitly give a definitior of Torah of a
broad universalism.

One passage reads:

N QNI nn S a3 Ty adiya XHadw aln
.o Q_"F‘Jf-\ Ao //cb>f abiIx S>3 Sy 2nin nX 1"2pa
(N*sp ¥ 8D, T7as)
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This elearly indicates that in the ejes of God

the Torah could have been given to any nation in the
world. It was not particularly set apart for Israel
alone., The fact thet Israel alone received the Torah
is due to the very obvious reason, as stated in this
passage, that the other nations refused to accept.it.
However, Israel did not receive the Torah because of
original favoritism by God for Israel above the rest of

the nations,

Another passage tells us:
Cywopa AY'TA ap3a asIN3 N 0Ly NIDIN iBbN

3 AMUDT AN JAUK [ANX f2 A0 DL A e
sy, N ADS) .,nﬁr > Ales pal ]S 210 NI
Here we find the revealing statement that were the

nations of the world to recognize the inner spirit of
the Torah, they, too, would love God just as deeply as
Israel, whether this love brought them good or evil.
It follows, therefore, that the self-sacrifice of
Israel for the sake of God does not constitute an
attribute particular to Israel. Any other people would

heve o fered itself on the seme altar of sacrifice for

God as Israel had it sunk itself as deeply as Israel into

the inner spirit of the Torah. Thus we see from this
passage that essentially Israel stands on the same plane
with all the other nations of the world before God.
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In a final statement we find the following

significant enuncizstion:

2 1 . a"apa Se pyIa an'ae pavan Ap'? an
Iar Miap nX r‘:u,:a'f (A1278 NISSDY ADIX PO, IIYTR
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From this we learn that originally God did not
predestine Israel alone to be an eternal people. All
nations ecould become immortal like unto Israel in the
eyes of God had they but accepted the Torah., Hence it

follows that the eternity of Israel is not & characteristie
possessed only by Israel, Every nation possesses before
God the same capacity for eternal life. The matter of
eteruity lies within the power of all the nations. God
| is desirous of crowning all with the crown of eternity,
would the nations themselves but give the signal of assent,
These statements surely present to us a far-flung
and startling universalism with regard to the Torah,
' and emphasize the truth that the Torah was not meant by
God to be the partieular possession of Israel, but that
all nations could acquire it did they desire to do so.



Human Conduct

From the beginning of the rise of nations, a
distinction has always been drawn between the conduct
which the inmdividual employed to those of his own nation
and that which he employed to men of other nations. The
bond of conduet between man anmd man has usually been
limited to the inmlividusls of one's own group. It
usually did not extemd to the individuzls of other
groups., Thus History tells us thet a Roman was not
ohligegihia code of conduet to behave to an individual
of another state in the manner which he did to another
Romen. Human conduct has ever been determined by
nationsl and religious affiliations; it was rarely given
& universalistic basis. It is therefore of value to note
the attitude of the author of the Tanna debe Eiiyahu
toward human conduct, There are passageés in this work
which point out that our suthor, too, based the relations
of man to man upon nationzl end religious grounds, drawing
distinctions between Israel and other nacions, There are,
however, several declarations concerning human conduct
which overtly illustrate that the author emphasized the

universalistic basis as being essential for human conduct,
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a basis which recognizes no lines of demarcction
between nations and classes of society, but which
establishes one principle of human condust for all
me n.

Thus one passage reads:

AV anyl a3 TON (42023 24 DTX AR pSiub
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The words Q°/M3 @& 83 op 15'px surely
denote that the author of Tanna debe Eliyahu demands
of man that he extend these social decencies and
obligations stated in the passage to every human being
regardless of his national, religious, or socisgl status.
A sBingle code of social duties is presented in this
passage, & code founded upon a universalistie basis
where no distinctions growing out of particularistic

world views are in any way recognized.
Another statement reads in similer manner:

a'ebdl '™ " Vvupl , 2342 iy OTX AP aSrp$
'In au 27 ayl Idx ayr (X Dy otSe p3901 RN
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With the exception of a few words this passage
is 1ike ian text to the statement given above. It is
therefore likewise equal in its demands for a uriversalis-
tic governing human conduet. Here, too, we find that
the social obligations be extended to all men alike, that
is, that every man conduct himself toward mankind at
large with the same principles of ethical conduct. The
words T4 oy 199X only reemphasize the
universalism which must prevail human conduet. In giving
the reason why such a broad principle of humen conduct
should prevail among men in human life, the author points
out that it is desired by God as expressed in the words
abunn M e T . This phrase makes it quite
clear that God does not desire that man drew distinetions
in his ethical reletions with his fellowmen of whatever
nztion, creed or class they may bea pert.

A like passage reads:

(3 uy 20 aeynal NN (I aI® A oSS
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In this passege the attribute of humilivy is
particularly emphesized. One is to aet humbly to all
men irrespective of their social status and their
national and religious affilistions. Here, too, in
glving the reason why humility should be practiced to
all men alike, the author of Tanna debe Eliyshu mskes
it clear that God desires it of man as expressed in the

words ,;:hy.p%ll ANX AW T |

Another universalistic truth concerning humen
eccnduct grows out of the following incident related by
the author of the Tanna debe Eliyahu:

a"a f?,“.z"l\' "J,"—\ MmIdNnw '3 I awpn L2 'S InXN
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In this story the suthor of ow work goes beyond
mere social obligations, duties and decencies; here the
law coneerning rodbbery is not limited to the individuals
of any one group. It is declared unlawful to commit



robbery ageinst any man no matter whether he be Jew or
Gentile. The argument which the author presents for his
conclusion concerning robbery is perhaps more significant
in our discussion of universslistic elements in Tanna

debe Eliyahu. The auther seems to take the term Tln

to apply to a gentile, and the temm raa to a Jew,

and argues that ',,u‘) is like ]'n?f and j"ﬂx like 7,0")
This surely proves that in the eyes of the suthor, both
Jew end Gentlle stand equally on the same pedestal. They
are like friends and bdbrothers to each other., Surely we

ean find no broader universalistie outlook.

Another passage reads:

!Jn | SNV —=SNp n InSY pgTa PO
PY.ND D NS PIOIL a%x o 158

This statement is similer in thought to the passage
given rrevicusly. It likewise points out that the law
against robbery is universalistiec in that it is forbidden
to rob both from Jew and Gentle, IHere, however, the
author emphasizes that no distinetion ic to be drawn
between classes in soclety likewise, as the words
ava &3 (S50 imply,



The Righteous and the Wcrld

to Come

4L passage reads:

aYy PTII Se74p wrT,d 222 IL'C 212pn Ty
.anX y3 , a7 ea onpx 43 -'/”'P“ e pAst
A2 PPlrsl pa PG aBT AN 0N THENR)
X Sax . AIDX awux Sy AweS wpar '8 YC
@Sy wSvSl aS1yS abran 15 @nX . > 00X
(9 %y 5 D F%es)

First of all the term QY 'P'7Y  shows beyond
& doubt thaet in the eyes of the author the rignteous of
the whole world shall have a place in the world hereafter,
There are no distinetions between the righteous of Isrsel
end the righteous of any other nstion. Furthermore, in
the words which the author puts into the mouth of God
we clesrly behold thet he considered the righteous of the
whole world, irrespective of nationsl end religious
bounderies, as the everlasting children of God.

again a passage reads:

174 wWIna n'32 22ApaS A2ret A1aS Taub
(77 Y, 3% ,9"406) 1953 2w a>m pIS] fto

e



Here, too, we see thaet the author believed thet =1l
righteous men, Jew and Gentile, shall sit in the assembly

of 50d in the world to come,

Two more pessaces, with texts similar to the one
above, use the term @Iy 'P'T-Y and imply the same

universalistic message discussed abovey

'P'T.!l 1S¢ wrran na aes n”::,-m Ty
("'r v F ‘X d ,1”&-0) R 5.3 ,'J.W' ady
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S5till enother passage:

15¢ 1140 wrTm A*33 eSS A"ApA ToU

XD gy g3 1A AP [UNS [ aby Pyl
NIRd and Y BPAIC Alp JX 1Dy Ap'AS  ardLIC
. a .! . i "

QX ,0'pdy pAUS APl N aljub YA - tadaln> U
Ay Byt oS awrpl a'n nn 2NX

First of all, here, too, we find the term@S1¥ 'PIZY :
which implies thaet all righteous shell have a place in

the issembly of God as explained above, Secondly, herg,
too, Go& calls all the righteous Y "my children"”.
Furthermore, we find here expressed tlhat all the rightecus

irrespective of netion and religion sacrifice themselves



for the sske of God, and therefore all alike shall

merit eternel life, even as God Himself is eternal.

* kK ok

There are other passages which describe the main
outlooks on life held by the author of Tenna debe
Eliyehu which have been presented in this peper. However,
the statements which have been given here present in the
simplest, clearest and most unambiguous terms the views
on God, Reward and Punishment, Repentence, Torah, Human
Conduct, end the Righteous in the World to Come held by
the author of this midrash.




	Auto-Scan001
	Auto-Scan002
	Auto-Scan003
	Auto-Scan004
	Auto-Scan005
	Auto-Scan006
	Auto-Scan007
	Auto-Scan008
	Auto-Scan009
	Auto-Scan010
	Auto-Scan011
	Auto-Scan012
	Auto-Scan013
	Auto-Scan014
	Auto-Scan015
	Auto-Scan016
	Auto-Scan017
	Auto-Scan018
	Auto-Scan019
	Auto-Scan020
	Auto-Scan021
	Auto-Scan022
	Auto-Scan023
	Auto-Scan024
	Auto-Scan025
	Auto-Scan026
	Auto-Scan027
	Auto-Scan028
	Auto-Scan029
	Auto-Scan030
	Auto-Scan031
	Auto-Scan032
	Auto-Scan033
	Auto-Scan034
	Auto-Scan035
	Auto-Scan036
	Auto-Scan037
	Auto-Scan038
	Auto-Scan039
	Auto-Scan040
	Auto-Scan041
	Auto-Scan042
	Auto-Scan043
	Auto-Scan044
	Auto-Scan045
	Auto-Scan046
	Auto-Scan047
	Auto-Scan048
	Auto-Scan049
	Auto-Scan050
	Auto-Scan051
	Auto-Scan052
	Auto-Scan053
	Auto-Scan054
	Auto-Scan055
	Auto-Scan056
	Auto-Scan057
	Auto-Scan058
	Auto-Scan059
	Auto-Scan060
	Auto-Scan061
	Auto-Scan062
	Auto-Scan063
	Auto-Scan064
	Auto-Scan065
	Auto-Scan066
	Auto-Scan067
	Auto-Scan068
	Auto-Scan069
	Auto-Scan070
	Auto-Scan071
	Auto-Scan072
	Auto-Scan073
	Auto-Scan074
	Auto-Scan075
	Auto-Scan076

