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Abstract

In this thesis, I analyze the theme of the conflict between religion and secularism
in the life and writings of Chaim Grade (1910-1982). In particular, I explore three
core conflicts in Grade’s life: 1) the conflict between aesthetics and Judaism, 2) the
conflict between Jewish ethics (Mussar) and human psychology, and 3) the conflict
between Jewish piety (Halakha) and humanistic values.

In the introduction, I introduce the topic and scope of this thesis. In the first
chapter, I explore Chaim Grade’s formative aesthetic experiences as a Yeshiva
student that set the stage for the lifelong conflict he experienced between Orthodox
Judaism and his artistic sensibilities. In the second chapter, I analyze Chaim
Grade’s encounter with the Mussar movement as a disciple of the Novaredok
Mussar Yeshiva. Novaredok’s extreme ethical philosophy and the ascetic lifestyle
it demanded had a crushing effect on Grade and led him to conclude that Mussar
is incompatible with human psychology. In the third chapter, I discuss Chaim
Grade’s relationship with R. Avraham Yeshayahu Karelitz (1878-1953), also known
as the Chazon Ish. This relationship was one of the most profound experiences of
Grade’s life. Grade’s encounter with the Chazon Ish, where he witnessed first-hand
the tension between the Chazon Ish’s humanism and dogmatism, highlights the
conflict between Jewish piety and humanistic values. In the last chapter, I explore
the shift in Chaim Grade’s worldview from a religious-ethical ideology to an
existential-humanistic weltanschauung.

In the concluding section of the thesis, I discuss the nature of Chaim Grade’s
ambivalent relationship toward Orthodox Judaism throughout his life.
Paradoxically, despite Grade’s departure from Orthodoxy, he remained a Yeshiva
student in mentality and temperament in many respects. It is the nature of these
unresolved tensions that this study seeks to illuminate.



A Note to the Reader
This thesis and research project consists of several components:

1) The thesis itself, entitled “The Conflict between Religion and Secularism in the
Life and Writings of Chaim Grade.”

2) A supplement to the thesis entitled “Chaim Grade: Confessions of a Tormented
Writer.” This supplement appears at the end of the thesis document and contains
transcriptions and translations of letters from Chaim Grade. I cite this document
throughout the thesis as “Confessions” and provide the relevant letter numbers.

3) A companion volume entitled “A Reader and Appendices” containing original
archival documents relevant to the topics covered in my thesis. I cite this document
throughout the thesis as “The Reader” and provide the relevant page numbers.
(The page numbers correspond to the number sequence of the digital file, not the
numbers of each individual document contained therein).

My research on Chaim Grade entailed much more than producing the thesis
document itself. In addition to writing my study, I have researched thousands of
original documents on Chaim Grade. In particular, I have tracked down many
documents pertaining to the key themes I address in the thesis, including all the
extant versions of the novel Tzemach Atlas; numerous unpublished manuscripts
on the Mussar movement and Novaredok; the Chazon Ish; Grade’s writings on the
topic of the Talmid Chacham (Torah scholar) in Yiddish literature; Grade’s
conflicts with Orthodox Judaism, and other topics. In addition, I have examined
thousands of personal letters from Chaim Grade.

During my research, I have examined numerous archival collections in Israel, the
United States, and Canada in search of material on Chaim Grade. These archival
collections provided much valuable information. However, the central repository
of relevant information, namely, the personal archive of Chaim Grade himself,
remained inaccessible until very recently.

In 2013, YIVO and the National Library of Israel jointly acquired the estate of
Chaim Grade.! A significant development and breakthrough occurred in recent
months when in the Summer of 2022, after almost a decade of painstaking
cataloging and processing, the papers of Chaim Grade and Inna Hecker Grade were
finally digitized and posted online. The Papers of Chaim Grade and Inna Hecker
Grade, YIVO RG 1952, are accessible online at
https://archives.cjh.org/repositories/7/resources/556. The processing and

1 “The YIVO Institute and the National Library of Israel Jointly Acquire the Estate of the Late
Yiddish Writer, Chaim Grade,” https://www.yivo.org/The-YIVO-Institute-and-the-National-
Library-of-Israel-Jointly-Acquire-the-Estate-of-the-Late-Yiddish-Writer-Chaim-Grade.
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digitization of Grade’s archive made it possible to discover many manuscripts that
shed new light on the topics I explore in my thesis.

The “Reader and Resources” primarily contains unpublished literary manuscripts,
essays, correspondence, and links to audio recordings of lectures delivered by
Chaim Grade. I carefully selected the documents presented in this reader from over
ten thousand archival pages and tens of hours of audio and video recordings that I
collected and studied as part of my ongoing research project on the life and
writings of Chaim Grade.

Above and beyond the contribution of the present study to the scholarly literature
on the biography and writings of Chaim Grade, the “Reader and Appendices” I am
presenting along with this thesis is an invaluable resource and treasure trove of
primary source material on Chaim Grade.

An  electronic  version of the reader is  accessible  here:
https://tinyurl.com/4pp7r777. You can also view and download the document by
scanning the QR code below.
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A Note Regarding Transliteration

When transliterating words from Hebrew into the Roman alphabet, I follow the
convention generally used in translating words from modern Hebrew into English.
For example, I write Beit Midrash rather than Besmedresh. Likewise, any word in
Yiddish that is also a Hebrew word or a common name follows this rule. Thus, I
write Chaim Grade, Chazon Ish, Talmidei Chachamim, and Moshe Chorosh; not
Khayim Grade, Khazon Ish, Talmidey Khakhomim, and Moshe Khorosh.

The rationale governing my choice of orthography is accessibility. I prefer a
transliteration that feels more natural and intuitive to the general reader rather
than sticking to a strict academic standard, such as YIVO’s rules for the
romanization of Yiddish words, which is the province of Yiddish academics but
might feel awkward to the general reader.

Thus, as a general rule, I have avoided rendering the rn and > consonants as “kh”
as this might feel awkward to readers unfamiliar with YIVO’s conventions. The
exceptions to this rule are words in Yiddish with no Hebrew equivalent (e.g., the
word nakht) and direct quotations and citations from other sources. For example,
I write “Tzemach Atlas.” Nevertheless, when quoting from Curt Leviant’s
translation of the novel The Yeshiva, I have retained his spelling of “Tsemakh
Atlas” without modification. Likewise, when referencing the papers of Chaim
Grade and Inna Hecker Grade, YIVO RG 1952, I use the citation information
provided by YIVO without changes.






Introduction

The Yiddish poet, novelist, and short-story writer Chaim Grade (1910-1982) is
widely regarded as one of the preeminent Yiddish writers of the post-Holocaust
period.2 His works are particularly noteworthy for his portrayal of Lithuanian

2 Several biographical articles have appeared on Chaim Grade, see Zaynvl Diamant, “Chaim Grade,”
Leksikon Fun Der Nayer Yidisher Literatur (Biographical Dictionary of Modern Yiddish
Literature), Vol. 2 (New York: Congress for Jewish Culture, 1958), 335-38, and the English
translation posted online at https://yleksikon.blogspot.com/2015/09/chaim-grade.html; Justin
Daniel Cammy, “Grade, Chaim,” in Jewish Writers of the Twentieth Century, ed. Sorrel Kerbel
(New York; London: Fitzroy Dearborn, 2003), 380-83; Cammy, “Grade, Chaim,” YIVO
Encyclopedia of Jews in Eastern Europe, 2010,
https://vivoencyclopedia.org/article.aspx/Grade Chaim; Joanna Lisek, “Chaim Grade,” in
Dictionary of Literary Biography, ed. Joseph Sherman, vol. 333 (Farmington Hill, MI: Thomson
Gale, 2007), 74-82; Israel Ch. Biletzky and Joanna Lisek, “Grade, Chaim,” in Encyclopaedia
Judaica, ed. Michael Berenbaum and Fred Skolnik, 2nd ed., vol. 8 (Macmillan Reference, 2007),
24-25; Inna Hecker Grade, “Chaim Grade: The Challenge of God,” Judaica Book News 9, no. 2
(1979): 15-18; Hecker Grade, “Chaim Grade: A Portrait of the Man,” Ibid., 19-22; Hecker Grade,
“Chaim Grade: Reminiscences,” Midstream, October 1986: 35-37. See also, Yechiel Szeintuch,
“The Literary and Intellectual Biography of Chaim Grade: An Overview on His Poetry and Prose,”
https://www.academia.edu/28655505/The_ Literary_and_ Intellectual_Biography_of_ Chaim_G
rade_an_Overview_on_his_Poetry_and_Prose; Szeintuch, “Chaim Grade, the Fourth Classic
Yiddish Author?!,”
https://www.academia.edu/28654074/Chaim_Grade_the_Fourth_ Classic_Yiddish_Author.
Reprinted in Hebrew as Szeintuch, “Chaim Grade: ha-klasikon ha-Revi’i bi-sifrut Yiddish?” Yeda-
Am 77-78 (5777): 41-59.

Jan Schwarz has written several studies on Chaim Grade, see Imagining Lives: Autobiographical
Fiction of Yiddish Writers (Madison: The University of Wisconsin Press, 2005); “Better a Jew
Without a Beard Than a Beard Without a Jew’: Confrontation and Elegy in the Novels of Chaim
Grade,” in The Multiple Voices of Modern Yiddish Literature, ed. Shlomo Berger (Amsterdam:
Menasseh ben Israel Institute, 2007), 30-55; “Prose of the Askenazi World: Chaim Grade and
Yitskhok Bashevis (I. B. Singer),” in Survivors and Exiles: Yiddish Culture after the Holocaust
(Detroit: Wayne State University Press, 2015), 210-37.

Several doctoral dissertations and MA theses have been written on Chaim Grade. The most
thorough study to date is Chanah Stohrer, “Existence and Its Reflection in Prose Works of Chaim
Grade,” PhD diss., (Bar-Ilan University, 1999) [Hebrew]; reprinted with appendices as Stohrer,
Existence and Its Reflection in Prose Works of Chaim Grade (Jerusalem: The Dov Sadan
Publishing Project, 2020). See also “The Yeshiva World of Eastern Europe as Seen through the
Prose Works of Chaim Grade,” Thesis rabbinic, (Hebrew Union College, 1990); Shay A. Pilnik, “A
Literary Monument for the Vanished World of Lithuanian Jewry: The Work of the Yiddish Writer
Chaim Grade,” MA thesis, (McGill University, 2005); Blake Jordan, “Dead Blossoms’ Land,
Language and Memory in Chaim Grade’s Reconstruction of Jewish Vilna,” MA thesis, (Sonoma
State University, 2011); Lea Pelka, “Vilna in Two Novels ‘Der Mames Shabosim’ and ‘Der Shulhoif’
by Chaim Grade,” MA thesis, (Bar-Ilan University, 1998) [Yiddish].

In addition, there are scores of articles on Chaim Grade and reviews of his works, especially in
Yiddish and Hebrew, but they are too numerous to list here.
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Jewry and especially the world of Lithuanian Yeshivot. Although Grade left the
strict religious world of his upbringing for a secular literary career, he could not
sever his bond with the yeshiva world and maintained an ambivalent relationship
toward traditional Judaism until his death.

The main focus of the present study is an analysis of Chaim Grade’s conflicts and
complex relationship with traditional (Orthodox) Judaism.3 This study will focus
on the life and writings of Chaim Grade as a test case of the broader phenomena of
conflict between religion and secularism and religious deconversion.

The research question I will explore in this thesis is: what is the nature of Chaim
Grade’s core conflicts with traditional Judaism?

The purpose of this study is threefold:

1) To analyze the conflicts Chaim Grade experienced in his youth that ultimately
led to his defection from Orthodox Judaism.

2) To analyze Chaim Grade’s ambivalent attitude toward traditional Judaism after
his break with Orthodoxy.

3) To analyze how Grade’s conflicts with Judaism affected his portrayal of
traditional Judaism in his literary works.

Chaim Grade’s Conflicts with Orthodox Judaism

In this thesis, I will explore three core conflicts in Grade’s life: 1) the conflict
between aesthetics and Judaism 2) the conflict between Jewish ethics (Mussar)
and human psychology 3) the conflict between Jewish piety and humanistic values.
These tensions are central themes that Grade explores in his writings in general
and specifically in the novel Tzemach Atlas.

I will briefly summarize the crux of these three conflicts.
1) The conflict between aesthetics vs. Judaism.

Traditional Judaism is centered on religious devotion, the study of Torah, and
Halakhic observance. Orthodox Judaism, over the centuries, has generally
appreciated aesthetics only as a means to an end, rather than promoting art as an
independent value in and of itself. Traditional Jews engage in artistic activities to
beautify the sacred, such as building beautiful synagogues, writing beautiful Torah

3 Note: for the purpose of this study, I refer to traditional Judaism and Orthodox Judaism
interchangeably. Whether or not they are indeed synonymous is a topic worthy of a separate
discussion.
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scrolls, writing religious poetry, etc. Despite some notable exceptions, Orthodox
Jews have usually downplayed the value of art for art’s sake. In Ultra-Orthodox
circles, Secular art is generally dismissed as frivolous at best and sacrilegious at
worst.

Chaim Grade, who was artistically gifted and possessed a highly cultivated
aesthetic sensibility, experienced a clash between what he perceived as a lack of
aesthetic appreciation within traditional Judaism and his passion for art. Grade’s
aesthetic sensibilities alienated him from traditional Judaism. He also felt that he
could not reconcile his vocation as a literary artist with the demands of Orthodox
Judaism.

2) The conflict between Jewish ethics and human psychology.

The world of Mussar (Jewish ethics) focuses on moral character development. It is
a religious philosophy that is focused primarily on the individual. It maintains the
belief that God created humans and revealed the Torah to achieve moral
perfection. Mussar thus seeks to eradicate vice and cultivate virtue. One of its core
objectives is to eliminate narcissistic indulgence and promote altruistic kindness.
Accordingly, it demanded very high ethical standards from its adherents and
prescribed a lifestyle of extreme austerity and asceticism. Chaim Grade maintained
that the Mussar ethos, especially in its radical Novaredok formulation, is
incompatible with human nature and psychology. Consequently, Grade rejected
the ideological foundation of Mussar that attaining moral perfection is the raison
d'étre of human existence.

3) The conflict between Jewish piety and humanistic values.

One of the salient themes in Grade’s oeuvre is the lifestyle of religious Jews
centered on religious piety and Halakhic observance. Grade had mixed feelings
about Jewish piety. On the one hand, he maintained an attitude of reverence
toward pious Jews, scholars, and saints. On the other hand, Grade felt that extreme
religious piety often breeds an elitist, fanatical, and intolerant attitude. This
intolerance conflicts with humanistic values of tolerance, sensitivity, and
compassion, which were vital to Grade. In addition, the life of fervent Jewish piety
tends to focus exclusively on the religious dimension of life, thereby excluding all
“secular” pursuits and humanistic endeavors devoid of religious significance from
its purview. This exclusive religious orientation clashed with Grade’s humanistic
interests and values.

Grade’s internal conflicts eventually catalyzed a profound personal
transformation. His former religious identity and philosophical worldview were
dismantled and replaced by a secular outlook. Yet, despite his religious

11



deconversion, core elements of his former religious identity continued to exert an
enormous influence throughout his life.

The primary text I will analyze in this thesis is Chaim Grade’s magnum opus, the
novel Tzemach Atlas also known as The Yeshiva.4 I will supplement my analysis of
the novel with an examination of numerous other primary sources, including
letters, essays, and lectures that shed light on Grade’s conflicts with orthodox
Judaism.

Tzemach Atlas explores Grade’s conceptual conflicts through the lens of personal
encounters and experiences. I will thus analyze Grade’s conflicts with Orthodox
Judaism through an exploration of the narrative arc of the novel. The first three
chapters in this thesis correspond to the three conflicts outlined above. Each
conceptual conflict correlates to another personal encounter in Grade’s life. The
conflict between aesthetics vs. Judaism corresponds to Grade’s aesthetic encounter
in Valkenik. The conflict between Jewish ethics and human psychology
corresponds to Grade’s encounter with Mussar and Novaredok, and the conflict
between Jewish piety and humanistic values corresponds to Grade’s encounter
with the Chazon Ish.

Chaim Grade, Religious Deconversion, and the OTD Phenomenon

I will examine the novel, describing the trajectory of Chaikl Vilner's (Chaim Grade’s
literary alter-ego) life, from his initiation into Yeshiva life until his ultimate
defection from Orthodoxy, as a fictionalized OTD memoir. OTD is an acronym for
“Off the Derech” (literally: off the path) and refers to defectors from Orthodox
Judaism. The genre of OTD memoirs and even television shows portraying the
lives of defectors from Orthodox Judaism has become widely popular in recent
years, generating much-heated discussion and debate.5 The proliferation of OTD

4 For a detailed list of the different manuscript and print versions of Tzemach Atlas, see “The
Reader,” 388-94. The novel was later republished in two volumes as Tzemach Atlas: Di Yeshive
(New York: Shulzinger Brothers, 1967-1968) and was subsequently translated by Curt Leviant into
English and published in two volumes as The Yeshiva (Indianapolis, New York: Bobbs-Merrill Co.,
1976-1977).

5 For a partial list of OTD Memoirs, see “List of OTD Memoirs,”
https://sites.google.com/site/challengingsinai/resources/reading-list/otd-memoirs. On the
phenomenon of OTD memoirs, see Benjamin Koslowe, “The Appeal of ‘Off the Derech’ Memoirs,”
The Commentator: The Independent Student Newspaper of Yeshiva University,
https://yucommentator.org/2019/03/appeal-off-derech-memoirs; Dainy Bernstein, “From
Scandal to Emotional Vulnerability: The Trajectory of OTD Memoirs and Fiction,”
https://dainybernstein.wordpress.com/2020/10/30/from-scandal-to-emotional-
vulnerabilitythe-trajectory-of-otd-memoirs-and-fiction/; Tova Ross, “How Ex-Frum Memoirs
Became New  York  Publishing’s Hottest New  Trend,” Tablet Magazine,
https://web.archive.org/web/20140110093312/http://www.tabletmag.com/jewish-arts-and-
culture/books/158130/ex-frum-memoirs/2.
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memoirs has concurrently seen the emergence of a spate of scholarly studies
analyzing various aspects of the OTD phenomenon.¢

In the fourth chapter of this thesis, I will discuss Grade’s experience of leaving
Orthodox Judaism within the context of the recent OTD experience and literary
genre. My reading of Tzemach Atlas as a literary precursor to the OTD genre will
highlight the differences between how Chaim Grade narrates his exit from
Orthodoxy and how this story is told today.

The story of Chaim Grade’s defection from Orthodoxy highlights the conflicts and
complications that often plague exiters from Orthodox Judaism. Chaim Grade’s
rupture with traditional Judaism left a deep fissure that did not fully heal.
Consequently, Grade’s life and art were shaped by the Sturm und Drang of
unresolved conflicts.

The objectives of this study are twofold 1) to contribute to the scholarly literature
on Chaim Grade 2) to contribute to the academic discourse on the OTD
phenomenon and religious deconversion.”

6 See, for example, Ezra Cappell and Jessica Lang, Off the Derech: Leaving Orthodox Judaism
(Albany: State University of New York Press, 2020); Lynn Davidman, Becoming Un-Orthodox:
Stories of Ex-Hasidic Jews (New York: Oxford University Press, 2015); Schneur Zalman Newfield,
Degrees of Separation: Identity Formation While Leaving Ultra-Orthodox Judaism
(Philadelphia: Temple University Press, 2020); Patricia R Attia, “Runaway Youth from Ultra-
Orthodox Jewish Homes: A Qualitative Study,” ProQuest Dissertations and Theses (dissertation,
ProQuest Dissertations Publishing, 2008); Jessica January Behr, “Coming and Going: Movements
in-and-out of Orthodox Judaism” (dissertation, ProQuest Dissertations Publishing, 2018); Nancy
Pauline Steinberg, “Lived Experiences of Young Adult Orthodox Jews Who Have Chosen Attrition
from Orthodoxy” (dissertation, ProQuest Dissertations Publishing, 2021).

For a very astute analysis of the portrayal of the OTD experience in popular media and the common
myths and misconceptions associated with it, see Naomi Seidman, “My Scandalous Rejection of
Unorthodox,” Jewish Review of Books 11, no. 2 (Summer 2020): 42-44, and her podcast series
“Heretic in the House,” https://www.hartman.org.il/program/heretic-in-the-house/.

7 See Daniel Enstedt, ed., Handbook of Leaving Religion (Leiden: Brill, 2020).
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Chapter One — A Portrait of Chaim Grade as a Young Artist

Chaikl Vilner (Chaim Grade’s literary stand-in) is one of the central characters in
the novel Tzemach Atlas.8 The events described in the narrative take place
approximately during 1923-1933. This period coincides with the decade
commencing with Chaim Grade’s bar mitzvah and his induction into the Yeshiva
world until his break with Orthodox Judaism.

The novel describes two major religious influences on Grade’s life during his
formative years: the world of the Novaredok Mussar Yeshiva and the personality
of R. Avraham Yeshayahu Karelitz (1878—-1953), also known as the Chazon Ish, one
of the preeminent leaders of Ultra-Orthodox Jewry in the twentieth century, and
personal mentor to Chaim Grade. The novel concludes with the Chazon Ish’s
departure to the Land of Israel in July 1933, a milestone that, in retrospect, would
signal Chaim Grade’s break with Orthodoxy.

The Novel Tzemach Atlas centers on three central characters, Tzemach Atlas, Reb
Avraham-Shaye Kosover, also known as the Machaze Avraham (based on the
personality of the Chazon Ish), and Chaikl Vilner. A careful analysis of the novel
demonstrates that it contains two sub-plots revolving around the trajectories of
Tzemach Atlas and Chaikl Vilner, respectively.

Both protagonists experience significant changes that alter the course of their
development, and the Machaze Avraham influences them in significant ways.
Tzemach Atlas begins his career in Nareve as a Musernik and ends up in Lomzhe
as a businessman. In contrast, Chaikl is inducted into Yeshiva life and leaves it for
the secular world. The Machaze Avraham, on the other hand (despite his
geographical move to the Land of Israel), does not undergo any significant change.9
He remains stationary like the sun, and Tzemach Atlas and Chaikl Vilner orbit
around him. The Machaze Avraham is the great spiritual luminary who illuminates
the life of the other characters. His spiritual strength and stability function as a
steady anchor and counterpoint to the tumultuous psychic upheavals that
characterize the personalities of Tzemach Atlas and Chaikl Vilner.

This insight is crucial to unraveling the novel’s double helix. On one level, Tzemach
Atlas is a novel exploring the worldview of Novaredok. On another level, Tzemach

8 To avoid confusion between the name of the character and the title of the novel, I refer to the title
of the novel as Tzemach Atlas with italics and the character Tzemach Atlas without italics.

9 See Stohrer, “Existence and Its Reflection in Prose Works of Chaim Grade,” 1999, 148-49.
Hereafter whenever I cite Stohrer, I refer to the 1999 vesion of her study.
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Atlas is a bildungsroman about Chaim Grade’s coming-of-age transition from the
Yeshiva world to secular life.

Although Tzemach Atlas is a work of fiction, the narrative about the formative
experiences that shaped Chaikl Vilner’s identity is based on actual events in the life
of Chaim Grade, at least in its broad outlines.’® Hence, it combines
autobiographical elements with fictional embellishments. Despite engaging in
poetic license and literary flourishes, Chaim Grade, by and large, remains faithful
to his own experience. Through my analysis, I will attempt to uncover the
psychological truths about Chaim Grade’s character as portrayed in the novel
through the prism of Chaikl Vilner.

Introducing the Character of Chaikl Vilner

The character of Chaikl Vilner is introduced in Tzemach Atlas as follows:

Chaikl, the son of Reb Shlomo-Motte the Hebrew teacher, was a short, heavyset lad who grew
wide rather than tall, like a strong, sturdy shrub. But he had yearning eyes, and a dream
constantly hovered over his full, pale face like a warm mist. Until he was fifteen he studied
listlessly in Vilna’s Rameiles Yeshiva. Among the delicate, refined scholars he stood out as a
burly youth, but on Butchers Street, where he had grown up, the butchers and porters
considered him a bench warmer.

This introductory paragraph highlights the tensions in Chaikl’s appearance and
character. Multiple tensions in Chaikl’s nature coexist at the very outset. On the
one hand, he is a burly youth; on the other hand, he is a dreamer. His rugged
masculinity is tempered by emotional sensitivity. This ambiguity is compounded
by his liminal status. Where does Chaikl belong? Does his personality reflect the
nature of a refined Yeshiva student or that of a rugged street ruffian?:2

As the novel progresses, these tensions will be compounded as Chaikl shuttles back
and forth between Yatkever Gas (Butchers’ Street) and the Beit Midrash for many
years until he figures out where he truly belongs. Eventually, he chooses the secular
street over the Kloyz (synagogue).

Yatkaver Gas (Butchers’ Street), where Grade grew up in Vilna, assumes great
symbolic significance throughout the novel. Chaikl embodies the qualities that one

1o T will provide corroborating evidence from external sources when relevant. For now, see Susanne
Klingenstein and Yehudah DovBer Zirkind, “Chaim Grade: Facts of a Life,” In Geveb, December
2021, https://ingeveb.org/pedagogy/chaim-grade-facts-of-a-life.

11 The Yeshiva, vol. 1, 119. All quotes from the novel are taken from Curt Leviant’s translation of The
Yeshiva, unless indicated otherwise. Throughout this thesis, I also quote passages from “The
Newspaper Typescript.” The given page numbers correspond to the pdf pagination of the file. All
translations from the newspaper typescript are mine. For more information about “The Newspaper
Typescript,” see “The Reader,” 390.

12 See The Yeshiva, vol. 1, 131.
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might associate with animals and butchers. He is physically strong, impetuous,
hot-headed, and occasionally even violent.13 His physical constitution nearly
resembles that of a street gangster. His aggressive and combative nature is
expressed verbally in his angry outbursts filled with chutzpa and sharp retorts.
Grade portrays the character of Chaikl as someone keen for a verbal spat or
physical altercation. In addition, Chaikl’s hot-blooded temperament is marked by
strong sexual lusts and passions. Hardly the character suitable for a Yeshiva
student!

In contrast, Chaikl’s other distinguishing feature is his yearning and dreamy eyes.
His dreamy eyes foreshadow and symbolize his aesthetic-poetic sensibilities and
artistic talents that will develop over time.

These characteristics, namely his hot-blooded temperament, creative imagination
and aesthetic-poetic sensibilities, which appear to be strong in equal measure, set
him on a collision course with the Yeshiva world and Orthodoxy. In particular, his
double awakening, his burgeoning sexuality, and his budding artistic talents will
challenge him throughout his Yeshiva years and ultimately alienate him from the
Yeshiva.

Chaikl’s Sexual Awakening

One of the ubiquitous struggles confronting Chaikl during his Yeshiva years is his
burgeoning sexuality and romantic interests. Chaikl, as a religious youth, deems
his sexual fantasies to be associated with the Yetzer Hara (evil inclination).4
Equating the innate sexual drive with sin is a source of major religious conflict for
religious people who face the challenge of dealing with natural urges that are
stigmatized as sinful.

Indeed, Chaikl’s arrival to Valkenik (also known as Valkininkai or Olkeniki) to
study in Yeshiva coincides with a twin aesthetic and sexual awakening. Grade
describes Chaikl’s initial sexual encounter with Leitshe:

Leitshe, the younger sister, wasn’t at all scared of men. She didn’t even hesitate to appear with
half-naked arms in the presence of the yeshiva students... Terribly bored and longing to tease
someone just for the fun of it, Leitshe cast her eye upon the sixteen-year-old Chaikl Vilner.

13 See Lucy S. Dawidowicz, From That Place and Time: A Memoir (New York: W.W. Norton, 1989),
125.

14 See Ishay Rosen-Zvi, Demonic Desires: Yetzer Hara and the Problem of Evil in Late Antiquity
(Philadelphia: University of Pennsylvania Press, 2011), especially chap. 6. Note that in rabbinic
literature and among Orthodox Jews the Yetzer Hara is commonly associated with sexual desires.
Note also that the title of the Hebrew translation of the novel Tzemach Atlas vol. 2 is Milchemet
Ha-yetzer (The War Against the Yetzer Hara).
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That ox isn’t as gentle and pious as he pretends to be, and he likes girls, the young cook thought,
swaying her hips each time Chaikl entered. He looked at her dreamy-eyed, and grunted as if
warning her to stay away—which made the game more attractive to her.

Once she stepped on his foot. Chaiki blushed, jumped up, and ran off in the middle of the meal.
He stayed away for a day, as though he’d declared a self-imposed fast. Afterwards, he sat in the
dining room with such a stern expression that Leitshe was afraid to start anything with him.s

At first, Chaikl struggles to fight his sexual instincts and keep his desires at bay,
but eventually, they get the better of him. Chaikl is profoundly embarrassed by his
carnal desires and erotic fantasies, the fire that is threatening to consume his body
and soul. His shame and guilt are especially pronounced in the presence of his
revered and saintly teacher, the Machaze Avraham, as will be discussed in chapter
three.

Chaikl’s sexual escapades described throughout the novel and his being busy
“having a good time with the girls”:6 was profoundly at odds with his duties as a
Yeshiva student and Orthodox Jew. His sexual experience and other factors led
him to conclude that Orthodox Judaism was incompatible with his nature.”
Ultimately, in the contest between the two poles of Chaikl’s identity, the hot-
blooded youth from Yatkever Gas overpowered the other side of his personality,
namely, the sedentary and sedate Yeshiva student.

Chaikl’s Aesthetic-Poetic Awakenings

Soon after Chaikl arrives in Valkenik, he is struck by the breathtaking beauty and
splendor of the local synagogue.8

When Chaikl Vilner arrived in the town on Friday afternoon, he entered the shul for the Evening
Service and was immediately captivated by its majesty.19 ... it imbedded itself in Chaikl’s soul
and beamed into his mind. A secret legend spun in his imagination...20

15 The Yeshiva, vol. 1, 183-84.

16 See Morton A. Reichek, “A Writer in Search of an Audience: Profile of Chaim Grade,” Present
Tense 5, no. 4 (1978): 42, “At 22, Grade left the yeshiva...Today he comments ‘I never was a really
good yeshiva bocher [boy], because I was interested in girls, in love affairs’ ...All the time I had to
fight whether I would remain a synagogue man and a ben Torah [religious scholar] while I was busy
arguing about socialism, communism, nationalism, Zionism, and having a good time with the
girls.””

17 See “The Newspaper Typescript,” 1129.

18 For a description of the synagogue in Valkenik, see Shlomo Farber, ed., Ha-Yarah Bi-Lehavot
[Olkeniki in Flames: A Memorial Book] (Tel Aviv: Vaad Yotse Olkenik ve-ha-sevivah, 1962), 68-
84. Accessible online at: https://archive.org/details/nybc301869,
https://www.jewishgen.org/yizkor/valkininkai/valkininkai.html. For more information about the
synagogue in Valkenik and to view additional photos, see:
https://www.radzima.org/eng/object-photo/synagoge-8658.html.

19 The Yeshiva, vol. 1, 181.

20 Tbid., 182.
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One morning after prayers, when all the pupils had gone to eat breakfast, he remained in the
beth medresh, next to a window of the eastern wall, gazing out at the closed Cold Shul on the
hill opposite. In his imagination he saw the Holy Ark and the carved lions that supported the
Torah crown with their paws. Above the Holy Ark, Mount Sinai smoked. Beneath the balcony
an eagle fluttered, holding in its claws a lulav and an esrog while the royal crown rested on its
head. Chaikl turned and saw fat black crows perching on the low roofs of the little houses. They
flew down to the snow, burrowing and searching for food in the refuse, and returned to the
roofs. Then Chaiki remembered that he still hadn’t eaten breakfast.2!

The preceding paragraphs describing Chaikl’s aesthetic reverie demonstrate both
Chaikl’s vivid imagination and artistic sensibilities. Not only does he have an
exquisite appreciation of the beauty he physically beholds with his eyes, but he is
also gifted with the ability to conjure images in his mind’s eye. Indeed, Grade’s
writings are studded with stunning visual images. The vivid imagery and use of
beautiful visual similes and metaphors are a hallmark of Grade’s literary artistry.22

Chaikl’s aesthetic sensibilities develop and mature throughout the novel. At first,
Grade is enthrallment by the beauty of the synagogue. However, Chaikl soon
realizes that his aesthetic appreciation is not limited to sacred art. The nexus of
Eros and aesthetics will pose a unique religious challenge to him.

I previously noted Chaikl’s aesthetic experience of the Valkenik synagogue upon
his arrival. A similar incident occurs toward the end of the first winter semester
when Chaikl meets Slava Stupel (Tzemach Atlas’s wife) for the first time.

At the entrance of the beth medresh stood a young woman. She had on a full black fur coat
with a semicircular white collar and her hands were in a muff. A round, flat fur cap fluttered
like a bird over her blond hair. Covered with snowflakes, her shiny fur coat glistened with
a wet, bluish sheen. Her hair, eyebrows, and nose were covered with the tiny star-shaped
flakes.

“May I see the rosh yeshiva, Tsemakh Atlas?” the woman asked Chaikl. “Tell him his wife
is waiting outside for him.” Chaikl Vilner thought he was dreaming. He had scarcely
stammered, “He’s teaching the younger students now,” when the woman smiled, revealing
two rows of white teeth behind her freshly painted lips.

“Are you one of my husband’s pupils too?” Chaikl nodded and went into the side room...23

The writer draws the reader into Chaikl’s aesthetic-erotic reverie. Grade’s
depiction of Slava is so vivid it provides the reader with a palpable sense of Slava’s
sensual beauty.

21 Tbid., 184.

22 See Yudl Mark, “Chaim Grade’s Tzemach Atlas,” Di Goldene Keyt 60 (1967): 249-50; Ibid., 66
(1969): 226-27.

23 The Yeshiva, vol. 1, 249.
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A dual aesthetic revelation characterizes Chaikl’s first semester in Valkenik. At the
beginning of the semester, it is the sacred beauty of the synagogue that enchants
him. However, towards the end of the semester, the sensual beauty of Slava Stupel
mesmerizes him. This juxtaposition and tension between the sacred and the
sensual, sets the stage for the conflict that would rage in Chaikl’s soul. This double
encounter with beauty functions as a literary device whereby Chaikl’s aesthetic
experiences frames and bookends the first part of the novel describing Chaikl’s
adventures during his first winter semester in Valkenik.

The Evil Inclination Disguised as a Holy Ark: The Nexus between the
Erotic, the Aesthetic, and the Sacred

Chaikl’s aesthetic proclivities pose a unique set of religious challenges and
conflicts. In the novel, Tzemach Atlas warns the Machaze Avraham about Chaikl:
“a singular danger lies in wait for him—the feeling for beauty. With his poetic
fantasy, he beautifully embellishes what he likes, or persuades himself that he likes,
until he becomes intoxicated and seduced by it.”24

Grade describes the unique challenge confronting Chaikl in his infatuation with
Tsharne, R. Hirshe Gordon’s daughter.

The rest of the week Chaikl saw in his imagination the reddish tint of the girl’s hair blending
with the flaming gold light of the candles in the tall candelabra... until she seemed to become
Shulamith of the Song of Songs.... in his imagination the red-flowered blue shawl on her
shoulders became the Holy Ark’s curtain. He decorated her with carved deer and lions until in
his eyes she became the Holy Ark in the locked Cold Shul. Tsharne had also woven herself into
the chant he used for Talmud study. Chaikl saw that he couldn’t get rid of her. He would have
to talk to the head of the yeshiva, Reb Tsemakh Atlas, and ask him how he could subdue the
yetzer ha-ra which had disguised itself as a Holy Ark.25

Unlike Chaikl’s earlier encounter with Leitshe, which awakened Chaikl’s prosaic
“weekday Yetzer Hara,” expressed in the form of raw sexual lust, Tsharne ignited
Chaikl’s poetic “Sabbath Yetzer Hara” manifest in his aestheticism and sacred
eroticism.

Chaikl shrouds his sexual passions in a sublime veil of spiritual mystique. He
realizes that the Yetzer Hara can be disguised as a holy ark in his imagination.
Chaikl wonders, “How could he compare Reb Hirshe Gordon’s daughter with the
heroine of the Song of Songs, which is the Holy of Holies, a love song between the
People of Israel and the Holy One Blessed Be He?”26 But that’s precisely the point.
The erotic energy of the Song of Songs can be allegorized and sublimated into a
sacred vision because the aesthetic experience can fuse the erotic and the spiritual

24 The Yeshiva, vol. 1, 386. See also “The Newspaper Typescript,” 882.
25 The Yeshiva, vol. 1, 195-96.
26 Tbid., 195. See “The Newspaper Typescript,” 498.
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dimensions into one unified experience. Furthermore, art as an aesthetic
experience does not distinguish between sacred art, erotic art, and even idolatrous
or sacrilegious art.27 As a result, the artist risks blurring the lines between the holy
and the profane.

The Yetzer Hara disguised as a holy ark is more pernicious than the naked, sinful
Yetzer Hara that does not masquerade in sacred garb. When Chaikl is consumed
by his erotic-aesthetic-sacred fantasy, he goes to see the director of the Novaredok
Mussar Yeshiva in Valkenik, Tzemach Atlas, to consult with him about how to
tackle the evil inclination which had disguised itself in a Holy Ark.28 When Chaikl
spoke to Tzemach, “A bright smile lit up Tsemakh’s face for a moment. He liked
the image about the yetzer ha-ra that had masqueraded as a Holy Ark. He had
noticed that the Vilner often spoke in fine metaphors.”29

Chaikl Vilner’s epiphany of the unique danger confronting him as an artist, namely,
that he is susceptible to the delusion of sublimating his base instincts into an
aesthetic-poetic fantasy, is an insightful meta-reflection on the nature of his artistic
personality. It exhibits a keen awareness of the personal pitfalls and occupational
hazards that an artist faces.

This formative experience of the young Chaikl Vilner will become even more
pronounced in the poetry of the mature writer Chaim Grade who, as an artist, could
not limit himself to sacred art and explored in great detail the aesthetic elements
of natures® eroticisms3! and even idolatrous/pagan art.32

27 Another Jewish writer who explores the tensions between art and Judaism in great depth is
Chaim Potok (1929-2002). See his novels My Name Is Asher Lev (New York: Fawcett, 1972) and
The Gift of Asher Lev (New York: Knopf, 1990).

28 The Yeshiva, vol. 1, 196.

29 Ibid., 207.

30 See, for example, the cycle of poems “Der Kholem fun Shteyn,” (The Rock’s Dream) describing
sites of natural beauty in America such as the Grand Canyon and Niagara Falls in Chaim Grade,
Der Mentsh Fun Fayer, (The Man of Fire) (New York: CYCO, 1962).

31 See, for example, the cycle of poems “Farverte Libshaft,” (Forbidden Love) in Der Mentsh Fun
Fayer.

32 See, for example, Grade’s unpublished poem, “Farfirt Bin Ikh Fun Zind, Fun Sheynkayt Un Fun
Stires,” Box 40, Folder 456, The Estate of Chaim Grade and Inna Hecker Grade, RG 1952, YIVO
Institute for Jewish Research, https://archives.cjh.org/repositories/7/archival_objects/174732,
where he compares the idolatrous Temple of Osiris and the Temple of Buddha with the Jewish Holy
Temple in Jerusalem.
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The Tension Between Art and Traditional Judaism

Traditional Jews do not conventionally value art as a worthy endeavor in its own
right but as a means of enhancing the sacreds3 such as beautifying a mitzvah3s4 or
heightening one’s love and awe of God by contemplating His wondrous works in
nature.35 Engaging in art for art’s sake is regarded as frivolous at best and
blasphemous at worst.

The following statement in the Mishna, Tractate Avot 3:7, is widely cited (rightly
or wrongly) as a defining statement of the attitude of Judaism toward the aesthetic
experience, “Rabbi Jacob said: if one is studying while walking on the road and
interrupts his study and says, ‘how fine is this tree!” [or] ‘how fine is this newly
plowed field!” scripture accounts it to him as if he was mortally guilty.”3¢ This
Mishnaic statement drew the ire of Maskilim and other critics of Judaism
throughout the ages.37 Chaikl has a similar reaction to the Mishna: “No matter how
this statement was interpreted or glossed over, he still couldn’t understand how a
Talmudic sage could have said it.”38

Chaim Grade dramatizes the tension between his enchantment with beauty and
the cavalier disregard of aesthetics on the part of his rabbinic mentors. In a chapter
describing Chaikl walking in the forest with his mentor, the Machaze Avraham,39
Grade juxtaposes Chaikl’s bewitchment with the beauty of the Valkenik forest
versus his rebbe’s total mental absorption in the laws of Seder Zeraim (Order of
Plants) in the Mishna, which discusses the laws about plants in Israel.4°¢ The
disparity between teacher and student underscores their different orientations to
life. Chaikl, the aesthete, luxuriates in the sensual experience, while the Machaze
Avraham, the halakhist, studies the Halakhic intricacies governing plant life.

The Machaze Avraham is so intensely focused on the plants in the far-off Land of
Israel that he fails to take notice of the flora and fauna standing right there in front
of his very eyes.4! This irony is deeply discomfiting for Chaikl, who senses a lack of

33 On the Jewish attitude to art, see Cecil Roth et al., “Art,” in Encyclopaedia Judaica, ed. Michael
Berenbaum and Fred Skolnik, 2nd ed., vol. 2 (Detroit, MI: Macmillan Reference USA, 2007), 491-
521.

34 See “Hidur Mitzva,” in Talmudic Encyclopedia, vol. 8 (Jerusalem: Yad Harav Herzog, 2000),
271-84.

35 See Rambam, Mishne Torah, Hilchot Yesodei Hatorah 2:2.

36 https://www.sefaria.org.il/Pirkei_Avot.3.7?lang=bi&with=all&lang2=en.

37 See Dan Almagor, “Ma No’eh Ilan Ze’: Al Ha-Yachas Le-Tave Be-Yetzirato Ha-Mukdemet Shel
Berdichevsky,” Yediot Acharonot, February 2, 1979, https://benyehuda.org/read/17953.

38 The Yeshiva, vol 2., 117.

39 See Ibid., 18-24, 115-117.

40 See Ibid., 24.

41 See Ibid., 18-19.
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appreciation for aesthetics on the part of the Machaze Avraham, the great halakhist
who favors legalism over aesthetics. Flora and fauna are only relevant to him in
terms of their functional-legal categories.

Similarly, Tzemach Atlas, the Musernik, can only appreciate aesthetics as an
illustration of ethical ideals. Grade contrasts the reactions of Chaikl and Tzemach
to the beautiful wood carvings in the Valkenik synagogue:

Chaikl stood in the front of the shul looking up at the narrow windows and the high ceiling.
At the top of the Holy Ark little carved lions held the Ten Commandments with their front
paws. Seeing the tiny flaming tongues in the lions’ open mouths and the childlike curiosity
in their eyes, Chaikl imagined he’d studied in cheder with them as a child. From the high
windows, strands of light illuminated the eagles painted on the ceiling and seemed to bring
them to life. The winged creatures, with crowns on their heads, held lulavs and esrogs in
their claws. A sunbeam landed on a hammered copper tray, and in the depths of the metal
amemorial candle was set ablaze. The pillars around the pulpit rose up to the sky. The steps
descending from the anteroom into the synagogue led his imagination deeper into covert
subterranean caves. The open staircase in the shul, which spiraled like a screw up to the
innermost balcony, transported him to a blue infinity, where bronze hanging lamps and
silver candelabra sparkled like stars. What a palace! What a secret, otherworldly palace
amid a dense wood that had existed since Creation!

Compare Chaikl’s rhapsody with Tzemach’s consternation. When Chaikl tells
Tzemach, “I came into the shul to look at the carvings. The man who carved the
lions, eagles, deer, and leopards is a great artist,” Tzemach responds:

A Talmudic sage said: “Be as strong as a leopard, as light as an eagle, as fleet as a deer, and
as brave as a lion to do the will of your Father in heaven.”42 Indeed, because of this remark
these beasts are drawn on shul walls. But I'm surprised at your going into such ecstasy over
a carver just because he whittled a lion and a deer! Was he a man of good character? If not,
then none of the artist’s wizardry is of any value. 43

In his remarks, Tzemach epitomizes the tension between ethics and aesthetics
prevalent in Orthodox circles until today. For Tzemach, the wood carvings are a
pretty illustration intended to convey an ethical message. The aesthetic depiction
is justified only insofar as it inspires the congregants to heed the Mishna’s ethical-
religious message. Otherwise, it is frivolous and futile. This attitude is most jarring
to Chaikl, who appreciates art for art’s sake. Chaikl feels the Jewish tradition
cannot encompass a crucial component of his identity and self-expression.

The Nexus between Literature and Biography

One of the critical questions that a literary autobiography such as Tzemach Atlas
raises is the nexus between literature, confessional testimony, and autobiography.
Until now, I explored the development of Chaikl Vilner as a young artist as depicted

42 Mishna, Avot 5:20.
43 The Yeshiva, vol. 1, 363.
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in his fictional writings. Comparing external documentary evidence with his
literary depictions will allow us to evaluate more accurately the interplay between
literature and biography in the life and writings of Chaim Grade.

Soon after Chaim Grade emigrated to the United States, he became acquainted
with Mr. Abraham Bornstein (1914-1992). Bornstein was the proprietor of the
Boston Book and Art Shop, which published and distributed art books. Eventually,
this relationship blossomed into an extraordinary friendship, and Bornstein
became one of Grade’s most loyal friends and patrons.

Over the years, Grade wrote numerous letters to Bornstein. These letters are
currently held in the archives of the National Library of Israel.44 Grade’s letters and
literary works complement and shed light on each other.

These letters reveal Grade’s remarkable fascination — if not downright obsession —
with the visual arts. Thus, it is no surprise that the conflict between aesthetics and
Judaism features prominently as a recurring theme throughout these letters. For
example, in a letter dated January 4, 1958, Grade writes, “I am still struggling
between art, which is pleasure, and Judaism, which is duty.”45

Moreover, this tension between religion and art was not only deeply personal; it
also led to bitterness and resentment toward the rabbinical establishment for
alienating the creative and artistic souls in their midst. Grade expresses his
contempt in the following letter:

... I could not refuse [the request] of my friend, a rabbi, and last night I attended his son’s
wedding in the new hotel “Americana”... where rabbis have already infiltrated. You had to
see how tens of Torah scholars surrounded me and discussed my new story, “The
Rebbetzin.” On the one hand, it was very charming; on the other hand, my conviction
regarding the primitive understanding of rabbis in artistic matters was reinforced. [This
stands] in contrast to priests, particularly Catholic Priests, who are required to possess a
certain degree of cultural appreciation and sophistication [of art, including] painting and
sculpture because Biblically-themed images adorn their churches. True, our tradition
forbade iconography, but the written word was never prohibited. Nevertheless, scholarly
Jews never saw in any narrative plot anything other than the moral of the story. ... They
speak precisely like the Bolsheviks in Russia, for whom art is propaganda.46

In this letter Grade laments the fact that for Orthodox Jews, literature is not
appreciated for its aesthetic value but only for its moral-religious message.

44 National Library of Israel, archival collections ARC. 4* 1503 03. For more information about
these letters, see “Confessions.”

45 See “Confessions,” letter #4.

46 Tbid., letter #7.
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In another letter, Grade’s tone is even harsher:

The fact that our frum [religiously observant] world never had, and still doesn’t have, any
aesthetic need and appreciation has led to the phenomenon of young people with artistic
souls who distanced themselves from their religious environment but retained a longing in
their hearts for their origins, which did not understand them. It even caused other Jewish
artists to become anti-Semites. Non-Jews had to become the patrons of Mark Antokolsky,
the painter Levitan and others like them...47

Grade’s remarks about others also pertain to him, albeit perhaps to a lesser degree.
Grade understands the alienation of Jewish artists from Judaism because he
experienced it himself.

Chaim Grade’s as a Jewish Artist

Chaim Grade’s artistic personality alienated him from a Torah-observant lifestyle.
As an artist, Chaikl could not confine himself to the “four cubits of the law” as art
transcends the strictures of Jewish law and the confines of one specific religious or
cultural mode of expression. Just as art is universal, so too the heart of the artist is
drawn to the universal experience.

Paradoxically, however, the artistic sensibilities that alienated Chaim Grade from
Torah Judaism enabled him to employ his literary talents to portray traditional
Judaism. If the artist within him beckoned him to step outside the tradition to
experience the beauty of the world, the Jew within him summoned him to deploy
his artistic talents in the service of his people and the Jewish Tradition.

In a poignant letter, Chaim Grade writes, “May his [the Chazon Ish’s] merit protect
me for weaving a parochet for the Torah even though I have stopped studying the
Torah itself.”48 In this regard, Grade is not much different from a parochet weaver,
areligious artisan who employs their artistic talents in the service of the sacred. In
his literary portrayals paying homage to traditional Judaism and Torah scholars,
Grade follows in the very tradition he criticizes of being an artist who is a kli kodesh
(religious functionary) rather than an artist lishma (an artist for the sake of art
itself).49

Paradoxically, the medium that caused him to rebel against tradition in his youth
also became the means of effecting a (partial) reconciliation with tradition in his
later years. Grade understood that although he left the world of Torah as a literary
artist, he could do something that a Torah scholar preoccupied with textual study

47 Ibid., letter #12.
48 See “Confessions,” letter #32.
49 See Ibid., letter #27.
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could not, namely, to construct a literary edifice paying tribute to the Torah and its
scholars.

To be sure, Grade’s portrayals of the Orthodox world are not always flattering. As
a true artist, he had to portray both light and shadow. As I will argue in chapter 4,
Grade’s art reflects his oscillation between the sacred and the profane. This tug of
war between worlds compelled him to alternate between rebelling against
Orthodoxy and engaging in profane and even pagan art and “atoning” for his
aesthetic sins by engaging in sacred art.5°

Chaim Grade sought to rehabilitate the image of the Torah scholar in Yiddish
literature.5* He wanted to rectify the skewed image of the Torah scholar as a fanatic
or parasite as depicted by the Maskilim and their successors. Although he knew
that the artist in him would prevent him from returning to the Beit Midrash, he
decided to forego the path taken by other Yiddish writers who courted universal
acclaim and instead chose to devote much of his literary career to weaving a
colorful parochet for the Holy Ark of his youth.

50 See “Confessions,” letters #6 and 11.
51 See “The Reader,” 941-1077.
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Chapter Two — Chaim Grade’s Quarrels with Mussar

In his youth, Chaim Grade studied in various Yeshivot belonging to the Novaredok
network of Mussar schools. As Grade states in a lecture delivered in honor of his
friend Zalman Urievitsh:

In my youth, I studied in a Yeshiva of Muserniks, where the main focus was not studying
Talmud, but ascetic piety, morality, and the ethical duties between Man and his fellow. I wrote
about thiss2 when I was still in my hometown as soon as I became a writer. In Europe and
America, after the war, I returned to this theme in a poem,53 an essay,5¢ and an eight-hundred-
page novel.55 I have also acquired here [the works of] all the essential philosophers, from
Aristotle to contemporary thinkers who have written about morality. The topic of ethics has
always been my passion, and I have concerned myself much less with questions about
aesthetics, although it is said that the opposite holds true among artists.56

The ethical philosophy of Novaredok left an indelible impression on Chaim Grade.
The main objective of this chapter is to analyze Chaim Grade’s quarrels with
Novaredok.

A Brief Introduction to the Mussar Movement and Novaredok

Novaredok was a sub-branch of the Mussar movement established by Rabbi Israel
Lipkin from Salant, also known as Rabbi Israel Salanter (1809-1883).57 He
believed that it was imperative to mold ethical Torah personalities who, in addition

52 The narrative poem Musernikes.
53 "Talmide-khakhomim in der lite.”

54 “My Quarrel with Hersh Rasseyner.”

55 The novel Tzemach Atlas.

56 Chaim Grade, “Zalman Urievitsh,” Box 52, Folder 826, The Estate of Chaim Grade and Inna
Hecker Grade, RG 1952, YIVO Institute for Jewish Research,
https://archives.cjh.org/repositories/7/archival_objects/1177737.

57 For studies on the life of Rabbi Israel Salanter and the Mussar Movement, see Immanuel Etkes,
“Lipkin, Yisra’el Ben Ze’ev Volf,” YIVO Encyclopedia of Jews in Eastern Europe,
https://yivoencyclopedia.org/article.aspx/Lipkin_Yisrael_ben_Zeev_Volf; Yehudah Mirsky,
“Musar Movement,” YIVO Encyclopedia of Jews in Eastern Europe, 2010,
ttps://yivoencyclopedia.org/article.aspx/Musar_Movement; Immanuel Etkes, Rabbi Israel
Salanter and the Mussar Movement: Seeking the Torah of Truth, trans. Jonathan Chipman
(Philadelphia; Jerusalem: Jewish Publication Society, 1993); Menahem G. Glenn, Israel Salanter,
Religious-Ethical Thinker: The Story of a Religious-Ethical Current in Nineteenth Century
Judaism (Brooklyn, NY: Yashar Books, 2005); Hillel Goldberg, Israel Salanter, Text, Structure,
Idea: The Ethics and Theology of an Early Psychologist of the Unconscious (New York: KTAV
Publishing House, 1982); Ira F. Stone, A Responsible Life: The Spiritual Path of Mussar (New
York: Aviv Press, 2006); Stone, “Mussar Ethics and Other Nineteenth-Century Jewish Ethical
Theories,” in The Oxford Handbook of Jewish Ethics and Morality, ed. Elliot N. Dorff and
Jonathan K. Crane (Oxford and New York, 2013), 118-33; Dov Katz, Tenuat Ha-Musar, 5 vols.
(Jerusalem, 2016); Dov Katz, Pulmus Ha-Musar (Jerusalem, 1972); Benjamin Brown, Lithuanian
Musar Movement: Personalities and Ideas (Kefar Ha-Noar Ben-Shemen: Modan, 2014) [Hebrew].
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to mastering Talmudic texts and the legal codes, would work on ethical character
development. Rabbi Israel had several disciples who established Yeshivot in the
spirit of Mussar. The most radical form of Mussar ideology was formulated by R.
Yosef-Yoizl Hurwitz (1847-1919),58 a student of R. Israel Salanter. R. Hurwitz
established a yeshiva based on the principles of Mussar in 1896 in the town of
Novaredok (Novegrudok). In addition, R. Hurwitz and his disciples established
numerous branches of the yeshiva in many different locations. Eventually, these
Yeshivot, known by the collective name “Yeshivat Beit Yosef Novaredok,” became
one of the largest and most successful networks of Yeshivot in Eastern Europe
before the Holocaust.59

Mussar emphasizes the need for ethical conduct in both the interpersonal and
intrapersonal realms. In addition to raising ethical standards in interpersonal
relationships, the champions of Mussar focused on implementing a high code of
personal ethics. They maintained that one’s thoughts, feelings, and actions should
be guided by the light of virtue and not the shadow of vice. The vices the Mussar
practitioners sought to eliminate are succinctly summarized in the maxim found
in the Ethics of the Fathers: “Envy, lust, and honor put a man out of the world.”¢°

Rabbi Hurwitz was particularly radical in his vision of the ultimate ethical
personality.6* He believed that the mother of all vice is self-interest. One’s ulterior

58 For studies on the life of R. Yosef-Yoizl Hurwitz and the philosophy of Novaredok, see Yosef-Yoizl
Hurwitz, Some Gems from the Mind of the Alter of Novardok: With an Introductory Essay, “The
World of Novardok,” ed. Chaim Shapiro and Avrohom Zelik Shafronsky (New York: Avrohom Zelik
Shafronsky Torah Award Fund, 1979); Shlomo Weintraub, The Alter of Novardok: The Life of
Yosef Yoizl Horowitz and His Worldwide Impact, trans. Esther Ilana Rabi (Rahway, N.J.: Mesorah
Publications, 2020); Meir Levin, Novarodok: A Movement That Lived in Struggle and Its Unique
Approach to the Problem of Man (Northvale, N.J.: Jason Aronson, 1996); Hillel Goldberg, The Fire
Within: Illuminating the Generations, vol. 2 (New York: Mesorah Publications, 1992); Ben-Zion
Gold, The Life of Jews in Poland before the Holocaust: A Memoir (Lincoln and London: University
of Nebraska Press, 2007), chap. 14; Devorah Ushpizay, “The Educational Theory of Rabbi Yoseph
Yozel Horowitz (‘Sage of Novhardok’) Based on His Book, ‘Madregat Haadam’,” MA thesis, (Bar
Ilan University, 1989) [Hebrew].

59 On the history of the Novaredok Yeshiva, see Ben-Tsiyon Klibansky, The Golden Age of the
Lithuanian Yeshivot in Eastern Europe (Jerusalem: The Zalman Shazar Center, 2014) [Hebrew],
24-25, 66-67, 85-86, and passim; this book was translated into English and published as The
Golden Age of the Lithuanian Yeshivas, trans. Nahum Schnitzer (Bloomington: Indiana University
Press, 2022); David E. Fishman, “Musar and Modernity: The Case of Novaredok,” Modern Judaism
8, no. 1 (1988): 41-64; Fishman, “The Musar Movement in Interwar Poland,” in The Jews of Poland
Between Two World Wars, ed. Israel Gutman and Ezra Mendelsohn (Hanover: Published for
Brandeis University Press by University Press of New England, 1989), 247-71.

60 Pirkei Avot 4:21. Translation by Dr. Joshua Kulp, https://tinyurl.com/2j7jk8e2.

61 Grade notes in a lecture that the Noveradokers were the most extreme and poetic branch of the
Mussarnikers. He compares them to Diogenes and the Cynics. Other branches of the Mussar
movement were milder compared to them. See Chaim Grade, “Muser, Musernikes Un Litvishe
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motives and self-serving agendas are the root cause of moral and religious
corruption.®2 Rabbi Hurwitz pointed out that “even the good deed can carry within
it the secret germ of self-interest that utterly spoils its own goodness.”¢3 Novaredok
thus placed an extreme emphasis on eradicating one’s negiot (personal biases) that
often stand in the way of attaining moral virtue. 64

Rabbi Hurwitz’s pedagogical approach emphasized extreme self-discipline,
asceticism, and self-denial. The Yeshivot he and his students established differed
from conventional Ultra-Orthodox and even other Mussar Yeshivot. Whereas
other Yeshivot fostered a more optimistic approach, Novaredok cultivated a more
pessimistic and gloomy spirit. Other Yeshivot sought to shape religious
personalities constructively through encouragement and positive reinforcement,
whereas Novaredok’s sought to eradicate moral flaws and human vice through
harsh disciplinary measures.

Novaredok thus became (in)famous for its intense regimen of moral training.
Their objective was n1mi1 namaw, which literally means to break and destroy one’s
character traits. Novaredok believed that positive moral character-building could
only occur by demolishing one’s vainglorious ego and eradicating moral
corruption. Their regimen was known as 0'v1b71 N2y and consisted of various
Mm>”yp (actions) or o1 (specific exercises) that Novaredokers engaged in to
boost their moral fitness.®5 Just as physical exercises are designed to strengthen
particular muscle groups, these exercises were devised to overcome harmful vices
and strengthen one’s moral core. Students were, for example, expected to give
away their personal belongings to their fellow students to cultivate the virtue of
benevolence and altruistic kindness while simultaneously eradicating the vices of
greed and avarice.%¢

Perhaps the most infamous example of radical Novaredok techniques is the
following. In their quest to fortify their spiritual courage and combat social

Yeshives,” recording of a lecture delivered at Harvard University Center for Jewish Studies on
March 19, 1980, https://www.nli.org.il/he/items/NNL MUSIC AL000242682/NLI. Listen to
Side B at the 34:25 timestamp.

62 See Yosef-Yoizl Hurwitz, Sefer Madreigat Ha-Adam (Jerusalem: Machon Nishmat Chaim,
2008), “Madreigat ha-adam be-tekufat ha-olam.”

63 Chaim Feinberg, Leaping Souls: Rabbi Menachem Mendel and the Spirit of Kotzk (Hoboken,
NJ: Ktav Pub. House, 1993), 5. Although this reference is about the Kotzker Rebbe, it faithfully
conveys the attitude of Novaredok as well. See “The Reader,” 485-93.

64 Tbid.

65 See Chaim Grade, “Muser, Musernikes Un Litvishe Yeshives,” Box 53, Folder 862, p. 18. The
Estate of Chaim Grade and Inna Hecker Grade, RG 1952. YIVO Institute for Jewish Research,
https://archives.cjh.org/repositories/7/archival_objects/1177774.

66 See “The Reader,” 483-85.
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shame,” Novaredoker students would deliberately engage in bizarre behavior that
would deliberately provoke scorn and mockery. This activity was known as a
Peulo/prat (exercise) in Amitzut (boldness). For example, Novaredokers would go
into a pharmacy and ask for a hammer and nails or walk into a shop and start
praying with loud screams and wild gesticulations.®® Like the “systematic
desensitization” technique used in behavioral therapies, the intentional act of
bringing mockery upon themselves was paradoxically intended to bolster their
religious determination and defiance by inoculating themselves against public
censure.

Lucy Dawidowicz summarizes the approach of Mussar and Novaradok as follows:

In a fanatical form of asceticism... the Mussar rabbis believed that the evil urge, men’s
instinctual passions, vanity, and lust above all, had to be totally repressed, for they were
corrupting, leading men astray from sanctity and service to God. And the Mussar Yeshiva
instructed its students not so much in self-discipline as in self-denial. Mussar turned
traditional teachings of moderation and self-control into a doctrine of abstention and
moral self-flagellation. At Novogrudok (Novaredok)... spiritual wrestling became the core
of the curriculum. Lust and vanity, the id and the ego, the intrinsic elements of the sinful
human personality, had to be extirpated. Only through renunciation and self-abasement
could the yetzer hara be mastered and subdued.”®9

While the preceding paragraphs provide only a rudimentary outline of the ideas
and practices of the Mussar sect of Novaredok, I believe it sufficiently
demonstrates its radical spirit.

Chaim Grade’s Writings on Novaredok

Chaim Grade’s first published piece of work on Novaredok is his long narrative
poem entitled Musernikes.”° He continued exploring this topic after the Holocaust
in his poem, “Talmidei Chachamim in der Lite.””* Grade’s first and most famous
exploration of Novaredok in prose is his philosophical essay/novella72 “Mayn krig

67 Novaredok believed that social shame, i.e. avoiding situations where people will feel ashamed by
what others think of them can impede moral/religious behavior. For example, when a Jew is
ashamed to perform religious duties in the presence of people who would mock them.

68 See “The Reader,” 483.

69 Transcribed excerpt of a lecture by Lucy Davidowicz delivered on February 15, 1976, B'nai B'rith
(Award), 1976, Cassette 29, Papers of Chaim Grade and Inna Hecker Grade, RG 1952, YIVO
Institute for Jewish Research, https://archives.cjh.org/repositories/7/archival objects/1183485.
Listen at the 4:14-5:22 timestamp. See also Dawidowicz, From That Place and Time, 127-28.

70 Musernikes first appeared in Zamlbikher, ed. Y. Opatoshu and H. Leivick, vol. 3 (New York:
Astoria Press, 1938), 222-74. It was subsequently published in a separate volume as Chaim Grade,
Musernikes: Poeme (Vilna: Yidisher pen klub, 1939) and reprinted as “Musernikes,” in Chaim
Grade, Doyres: Lider Un Poemes (New York: Yidisher Kultur Farband, 1945), 77-130.

71 See “The Reader,” 568-656.

72 Note that Grade himself refers to this work as a philosophical essay, see Chaim Grade, “Zalman
Urievitsh.”
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mit hersh raseyner.”73 The English translation of this essay, entitled “My Quarrel
with Hersh Raseyner,”74 received wide critical acclaim and is probably still his most
famous work. Two years after “Mayn krig mit hersh raseyner” appeared, Grade
published a short story entitled “A yom kipur nakht.” (A Yom Kippur Night).7s
Grade appended a note to the story stating that it was the first installment of a
novella entitled “Der navaredker sheyvet” (The Novaredok Tribe). This story
formed the original kernel of Grade’s novel Tzemach Atlas.

In this chapter, I will focus mainly on the characters of Moshe Chorosh and Chaikl
Vilner. The character of Moshe Chorosh, like Hersh Raseyner (aka Rabbi Gershon
Liebman), is based on a historical figure named Moshe Chorosh.76 Newly
discovered material in Grade’s archive sheds light on the importance of this
character in developing Grade’s literary writings on Novaredok.7”

According to Grade, Chorosh was the best teacher of Greek and Latin in Vilna.78
Chorosh, like Grade, also studied at a Novaredok Yeshiva, but whereas Grade

73 Chaim Grade, “Mayn Krig Mit Hersh Raseyner,” Yidisher Kempfer 32, no. 923 (1951): 33-44. For
an unpublished manuscripts of this story, see “The Reader,” 313-87.

74 The original translation by Milton Himmelfarb appeared as Chaim Grade, “My War with Hersh
Rasseyner: A Story,” Commentary Magazine 15 (1953): 428-41. It was subsequently republished
as “My Quarrel with Hersh Rasseyner,” in A Treasury of Yiddish Stories, ed. Irving Howe and
Eliezer Greenberg (New York: Schocken Books, 1973), 579-606. The first complete English
translation of “My Quarrel with Hersh Rasseyner” by Herbert H. Paper appeared in 1982. In 2020
another complete translation was published as My Quarrel with Hersh Rasseyner: Translated and
with an Introductory Essay by Ruth R. Wisse (Mosaic Magazine, 2020). A bilingual Yiddish-
English version of this story was recently published as My Quarrel With Hersh Rasseyner, trans.
Ruth R. Wisse (New Milford, CT: The Toby Press, 2022).

75 See “The Reader,” 7-9, 99-307.

76 In addition to Grade’s mentions of Chorosh, I found several notebooks written by an M. Chorosh
in Greek and Latin. Although I am not positive that this is the M. Chorosh that Grade refers to,
given the highly unlikely possibility that there were multiple people by the name of M. Chorosh who
were proficient in Greek and Latin, I believe that there is a high level of probability that this is the
M. Chorosh that Grade refers to. See Moshe Chorosh, “Notebooks by M. Kharash about Tacitus and
the Jews (In Polish, Latin, German, Greek), Notecards Containing Newspaper Excerpts on Various
Topics.,” Notes and research, undated, Folder: 4059, Records of the YIVO - Vilna Aspirantur, RG
1.3, YIVO Institute for Jewish Research,
https://archives.cjh.org/repositories/7/archival _objects/167974.

77 Several studies on Grade deal with the character of Moshe Chorosh. See Shay A. Pilnik, “A
Literary Monument for the Vanished World of Lithuanian Jewry: The Work of the Yiddish Writer
Chaim Grade,” 82; Chanah Stohrer, “Existence and Its Reflection in Prose Works of Chaim
Grade,”164 -71.

78 This detail and the following information are based on Chaim Grade, “Di Yeshive in Der Yidisher
Literatur,” Recording of a lecture delivered at Harvard University Center for Jewish Studies on
October 29, 1981, https://www.nli.org.il/he/items/NNL_MUSIC_AL000242678/NLI. Listen to
Side A at the 39:18 timestamp; Chaim Grade, “The Reader,” 309; “Der Novaredker Sheyvet,” Box
16, Folder 159, pp. 27, 31, 45-48, The Estate of Chaim Grade and Inna Hecker Grade, RG 1952,
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studied in the branch of the Novaredok Yeshiva of Bialystok, Moshe Chorosh
learned in the branch of the Novaredok Yeshiva of Mezeritch.79 Chorosh was older
than Grade, and they met in Vilna after Chorosh had already graduated from
university.

According to Grade, Chorosh was the inspiration behind Musernikes.8° Grade
recounts that although by the time they met, Chorosh was already a teacher of
Greek and Latin, the only topic he wanted to discuss with Grade was Novaredok.
Chorosh’s personality and the conversations about Novaredok that Grade held
with him provided much fodder for Grade’s portrayal of Novaredok. Evidently,
Grade took the character of Chorosh and fictionally transported him back in time
as a kindred heretic and Chavruta in the Novaredok yeshiva.

Moshe Chorosh appears in various guises and iterations across literary Grade’s
works about Novaradok.8: The literary character of Moshe Chorosh functions as an
older brother and kindred spirit to Chaikl Vilner. His role as a friend and mentor
to Chaim Vilner is pivotal. As a seasoned disciple of Novaredok, Chorosh has a
more sophisticated insight into the inner workings of Novaredok compared to
Chaikl, his junior. Chorosh enlightens Chaikl and opens his eyes to the true nature
of Novaredok. Chaikl’s niggling doubts are intensified and sharpened by Chorosh’s
relentless condemnation of Novaredok, which in turn provides the necessary
justification for Chaikl to leave Novaredok. As a literary device, Chorosh functions
as the mouthpiece for Chaim Grade’s own critical voice and rejection of Novaredok
expressed via proxy.

The Character of Moshe Lieber in Musernikes

The first appearance of the character of Moshe Chorosh is in Musernikes. Grade
introduces the character of Moshe Lieber in the chapter of Musernikes entitled,
v oypuoin, “The Musernikes Are Going,”82 which describes the Muserniks
walking from the Beit Midrash to the dining room. As the young men are seated at
the dining room table, they “all turn their heads around. The apikores (heretic)
Moshe Lieber enters the kitchen. He sits at the edge of Chaim Vilner’s seat and
buries his face in his plate.”83 There is a mutual attraction between Moshe Lieber

YIVO Institute for Jewish Research,
https://archives.cjh.org/repositories/7/archival_objects/175129.

79 “The Reader,” 77-78.

80 Grade, “Di Yeshive in Der Yidisher Literatur.”

81 He appears as Moshe Lieber in Chaim Grade's Musernikes; as Moshe Homler in an unpublished
manuscript outlining his debates against Novardol Novaradok (YIVO RG 1952, folder 157); as
Moshe Chorosh Lohoysker in "A Yom Kippur Nakht,"; and as Moshe Chayit Lohoysker in Tzemach
Atlas.

82 Chaim Grade, Musernikes: Poeme (Vilna: Yidisher pen klub, 1939), 39-40.

83 Ibid., 39.
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and Chaim Vilner as fellow travelers and outcasts. Chaim, the junior member of
this dynamic duo, is still young and innocent. When the Musernik R. Aba sees them
conversing together, he sticks his face between the two to prevent the heretic
Moshe from contaminating Chaim’s mind with heretical views.

In a subsequent chapter entitled v™p X nmix DA X “In Hell on a Chain.”84 Moshe
Lieber lampoons and deconstructs Novaredok. Moshe explains to Chaim the
hypocrisy that exists within Novaredok:

“they claim that they are oblivious to public opinion, but in truth, they cannot stand when
someone insults them... Since they cannot find favor in people’s eyes, they are consumed with
the hate afflicting those who haven’t been successful... They spit on the world, yet the smallest
trifle hurts them... they are so obsessed with cleansing themselves from every ulterior motive
that they are full of suspicion and see the ugly specter of selfishness everywhere. They are so
thoroughly engaged in self-denial that all they can do is think about themselves.”85

Moshe becomes so enraged with the Muserniks that he expresses his wish to
murder them and flay their skins. This exasperates Chaim, and he asks Moshe, “if
you hate them so much, how come you don’t leave.” After much prodding, Moshe
reveals the real reason why he doesn’t leave. Despite his envy of the carefree lives
of his secular counterparts, he cannot join them. In fact, he harbors a deep
resentment toward them. Moshe points to a poet who walks around arrogantly
with long locks of hair and comments to Chaim:

“Do you see him? He’s a poet and free-thinker. He dreams of performing heroic deeds... yet
his finest deeds are motivated by competition and jealousy... no person on earth can
perform a selfless act without the slightest trace of self-interest... I see the black coals
beneath every flame; when someone wrestles for truth with clenched fists, I also see the
quest for honor... when one fights passionately for a particular cause, he also turns around
to see whether his friends take notice.”86

Moshe confesses that the venom of Novaredok poisoned him. He cannot rid
himself of the scourge of finding fault with everyone and everything. He finally
admits, “who is keeping me here?” “the gruesome Mussar melody,” which follows
him wherever he goes.87

84 Ibid., 54-67.
85 Ibid., 62-63.
86 Ibid., 66.
87 Ibid., 67.
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The Doctrine of Negia (Personal-Bias)

The negative influence of Novaredok on Moshe, which prevents him from
transitioning into secular life, is particularly acute in the realm of negia (personal
bias). One of the core doctrines of Novaredok is the quest for unadulterated virtue
untainted by the vice of self-interest. Accordingly, a Musernik must endeavor to
eradicate the slightest trace of personal bias in performing virtuous acts.

Grade cleverly refers to this doctrine as 1y"1 115 11n *71% (the doctrine of negia)
and 1y=a 115 nyay ya ¥ (the affliction of negia).9° This appellation ironically
captures both the Novaredok view that negia is a scourge like Tzara’at (scale
disease or leprosy) — a disease that causes severe impurity according to Torah law
— while simultaneously mocking and subverting it by comparing Novaradok’s
obsession with negia to an itch. An itch may be caused by a serious health
condition, but it can also be a self-inflicted affliction. One can create or exacerbate
an itch by scratching oneself. The more one scratches, the greater the itch, thereby
perpetuating a vicious cycle. Grade quotes the remarks of the Machaze Avraham
that the greater the obsession with eradicating negia, the greater the harm one
ends up inflicting upon themselves by “scratching a pestilence into himself.”91

Moshe turns Novaredok’s approach on its head. While Novaredok looks out for the
slightest taint of self-interest to transcend it, Moshe Lieber believes that self-
serving behavior is all there is. In his view, it is impossible to act out of pure
altruism. Yet, despite Moshe’s insistence that Mussar is not a viable approach, he
cannot extricate himself from it.

Moshe Lieber is a tragic heretic who no longer believes it is possible to get rid of
one’s negiot; nevertheless, his training in Novaredok provided him with a hyper-
sensitive radar to detect even the slightest traces of self-interest that taint even the
noblest of deeds. He is so disgusted by the prevalence of selfish behavior disguised
in noble garb that he cannot adjust to secular life.

The preoccupation with Novaredok’s cardinal principle of negia extends to Grade’s
later works on Novaredok, most notably the novel Tzemach Atlas. Throughout the
novel, Grade employs Novaredok’s psychological technique of n1 i 2171 (the
psychological analysis of human behavior to discover hidden ulterior motives) to
deconstruct Novaredok itself. Grade achieves this by showing at every turn in the
novel how the actions of Tzemach Atlas and his cohorts are motivated by self-gain

88 See, for example, “The Reader,” 56.

89 Ibid., 63, 91.

90 Note the learned pun on the verse in Leviticus 13:59 NnyI¥ ya1 NN NNT.
9t See The Yeshiva, vol. 1, 365.
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despite their pious pretensions.92 Grade thus masterfully wields the most potent
weapon in Novaredok’s arsenal, the surgical scalpel of psychological dissection it
uses to excise negia, and turns it on its head to perform a post-mortem on
Novaredok itself.

Moreover, I believe that Grade wants to show that the very moral quest of
Noavardok to free oneself of personal biases is paradoxically rooted in negia itself.
This is epitomized in Grade’s characterization of Tzemach Atlas. Through his
psychoanalytical deconstruction and demasking of Tzemach’s character, Grade
reveals that Tzemach’s moral quest is less about pure ideological conviction and
more about egotistical ambition and a holier-than-thou attitude. Tzemach’s quest
for moral perfection is motivated by his desire to become a moral superhero, which
is essentially a sublimated form of narcissism. This is a far cry from the purported
altruism that he preaches.

An illustration of Grade’s deconstruction of Novaredok is his description of a fiery
speech that Tzemach Atlas delivers about Mussar to the Machaze Avraham:

“If man were naturally drawn to a higher life of spirituality, the Talmud and its commentaries
would suffice. But matter, man’s body, drags everyone down, even the noblest ben Torah. A
Torah scholar can be an evil genius and pilpulize a dispensation for his every desire. But when
these wormish lusts assail man, only one solution remains: cast off all clothes, stand naked—
study Mussar. Only by looking deeply into oneself can one know if the intent is pure, or if it’s
self-interest hurling quotations from the Talmud and its commentaries and shrieking: Yes, it’s
permitted! Yes, you can do it!’ The yetzer ha-ra can put on a pure blue tallis whose fringes and
fine gold collar are woven through with the holy words of the Talmudic sages. But in those
piety-glazed eyes the swinish calculation of self-interest still burns. And the more ecstatically
he prays, the more hypocritical he is—that pious demon garbed in the defective tallis of self-
interest.”

Reb Avraham-Shaye laughed delightedly. “The yetzer ha-ra can also put on a tallis woven from
a Navaredker sermon and moralistic talk.” 93

The Machaze Avraham’s half-joking comment, in which he disarms Tzemach’s
harangue in good humor, is used less charitably by Grade to undercut Novaredok
with devastating efficiency. In effect, through the mouthpiece of the Machaze
Avraham, Grade imparts a message to the reader that Tzemach’s fire-and-
brimstone approach to eradicating negia is itself rooted in the negia of self-
righteousness. Tzemach himself is the pious fraud he accuses others of being.

92 See, for example, Ibid., vol. 2, 283. The limited scope of this chapter doesn’t allow me to offer a
comprehensive analysis of Grade’s use of a “hermeneutics of negia” as a prominent literary device
in the novel to deconstruct Novaredok.

93 The Yeshiva, vol. 1, 398.
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The Return of Moshe Chorosh

After his first appearance in Grade’s poem Musernikes, Grade returns to the
character of Moshe Chorosh in the first literary kernels of what would later become
the novel Tzemach Atlas.94 In fact, Moshe Choresh is the “missing link” that
connects Grade’s pre-war poetry on Novaredok and his post-war prose on this
theme.

The dialogue between Moshe Lieber and Chaim Vilner in Musernikes anticipates
a series of dialogues about Novaredok that will feature prominently in Chaim
Grade’s post-holocaust works. The most famous of these debates/dialogues is
“Mayn krig mit hersh raseyner.” Several years after Grade published “Mayn krig
mit hersh raseyner” he published his short story “A Yom Kippur Night,” which
centers on the character of Moshe Chorosh.% This story — where Grade elaborates
in prose Chorosh’s critique of Novaredok that initially appeared in poetic form —
essentially picks up from where Grade left off in Musernikes.

The juxtaposition of “Mayn krig mit hersh raseyner” and “A Yom Kippur Night”
form a dialectic (in typical Grade fashion).9¢ Hersh Raseyner is the ultimate
champion of Novaredok, whereas Moshe Chorosh is its fiercest critic. In Grade’s
trial of Novaredok, Hersh plays the role of the defense attorney and advocate of
Novaradok, whereas Moshe plays the chief prosecutor and opponent. Both voices
exist within Grade and are amplified by his interlocutors. On the one hand, Hersh
Raseyner reawakens the voice of the Novaredok ethical conscience that lies
dormant within Chaim Grade. On the other hand, Chorosh presents Grade’s own
critical views of Novaredok.

The culmination of Grade’s critique of Novaredok appears in Tzemach Atlas.
Grade changes his literary tactics; instead of mounting an abstract philosophical
rebuttal of Novaredok, he repudiates Novaredok through psychological
deconstruction. The story “A Yom Kippur Night” is a bridge between “Mayn krig
mit hersh raseyner” where Grade presents philosophical arguments, and the novel
Tzemach Atlas where he brings Novaredok to life with vivid psychological realism.

94 See “The Reader,” 6-307.

95 “Mayn Krig Mit Hersh Raseyner” originally appeared in Der Yiddisher Kempfer on September
28, 1951 and “A Yom Kippur Nakht” originally appeared in Der Yiddisher Kempfer on September
11 and 18, 1953. "Der Novaredker sheyvet" in "The Reader" 10-93 for earlier drafts of “the Moshe
Chorosh dialogues.” One of these manuscripts notes several dates from April 17 until December 10,
1952. This further highlights the chronological proximity of both works.

96 See chapter 4.
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A Yom Kippur Night

The story “A Yom Kippur Night” belongs to the genre of Grade’s semi-
autobiographical, semi-fictionalized accounts of the time he studied in Novaredok.
It recounts a discussion that Chaim Grade conducted with Moshe Chorosh on the
night of Yom Kippur. The date is highly significant. Yom Kippur is the Day of
Atonement and confession. In the story, Moshe Chorosh violates the sanctity of
Yom Kippur and subverts it. Instead of confessing his sins, he “confesses” the sins
of Novaredok. Yom Kippur is also the Day of Judgement, but instead of Novaredok
putting Chorosh on trial, the roles are reversed, and Chorosh puts Novaredok on
the defendant’s bench. The charges that Chorosh levels against Novaredok appear
to play a decisive role in Chaikl’s decision to leave Novaredok.

The story begins with Chaikl Vilner in a liminal state wavering between Orthodoxy
and secularism. In previous years Chaikl went to the Novaredok Yeshiva in
Bialystok to spend the High Holy Days in the atmosphere of the Yeshiva. The year
this story takes place, however, Chaikl postpones his trip until the day before Yom
Kippur, when he finally decides to join his friends in Bialystok due to his mother’s
prodding.

The night before the eve of Yom Kippur, he dreams of the tree next to his dormitory
in Bialystok, where he usually stays during his visits. The tree is a powerful
metaphor reflecting Grade’s internal state. The tree symbolizes in Chaikl’s mind
the Novaredok struggle to purge one’s passions and desires. Grade compares the
process of a tree shedding its leaves during autumn to his battle to rid himself of
his physical passions and youthful vigor. The tree summons Chaikl back to
Novaredok to continue to wrestle with himself and put up a good fight.

Chaikl’s arrival in Bialystok is characterized by ambivalence and liminality. Instead
of meeting his usual friends, he meets his friend Moshe Chorosh whom the Yeshiva
students ostracize on account of his heresy. Chaikl is considered guilty by
association, and the students shun him as well. Chorosh and Chaikl arrive in the
Novaredok Beit Midrash in time for the Yom Kippur services and sit closest to the
exit. Their physical position of liminality mirrors their existential predicament of
straddling the fence between Novaredok and the secular world.

After completing the Yom Kippur night service, Chaikl accompanies Chorosh to
the latter’s lodging quarters. Chorosh violates the sanctity of Yom Kippur by
switching on an electric lamp. He subsequently delivers a long tirade listing his
grievances and accusations against Novaredok. Chaikl tries to defend Novaredok,
but Chorosh pummels him with a relentless critique of Novaredok’s philosophy.
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The Doctrine of Self-Denial

Chorosh rails against the harsh asceticism and self-denial demanded by Mussar.
Although he delivers a long discourse, his point is quite simple: the essence of all
the teachings of Mussar is the renunciation of worldly pleasures. Grade calls this
“91 1ax1X 118 1M 717 “The Torah (doctrine) of self-denial.”97

In his discourse, Chorosh provides an overview of Mussar literature. For
example, he summarizes the gist of the classic Mussar text The Duties of the
Heart by Rabbi Bachya ibn Pakuda:

The Ten Gates, as the author calls them, that lead men to God are considered holy by the
Muserniks, almost as holy as the Ten Commandments. And this is what The Duties of the Heart
asserts: ‘Brother, kinsman mine, first of all renounce everything that is forbidden. Your
neighbor’s wife, for instance, should revolt you like insects and worms. As you would not eat
mice, so should you have no desire to touch another woman. Thereafter, renounce those things
which are permitted by law. If it is not necessary for the maintenance of your life, renounce it,
brother, kinsman mine. And finally, brother, kinsman mine, accustom yourself to fasting at
least once a week.’98

Chorosh continues to quote other Mussar texts stating that God created humans
to resist physical temptation and thereby attain eternal spiritual bliss. Mussar
literature highlights the stark dichotomy between Olam Haza and Olam Haba,
this world, and the World to Come.

According to Mussar, the human sojourn in this world is a necessary evil. The
purpose of life is not to partake of the physical pleasures that life has to offer but
to resist them. Mussar presents an ultimatum: a person must choose between this
world and the next world! One must choose between enjoying sensual pleasures in
the here-and-now or spiritual bliss in the hereafter.

In his indictment, Chorosh highlights Mussar texts that emphasize the corruption
of the flesh in Christian-like terms.99 This strain of Mussar cultivates an attitude of
shame, guilt, and sinfulness associated with the body and physical pleasures.

Whenever Chaikl tries to play devil’s advocate and offer a more charitable or
benign interpretation of Novaredok, Chorosh rebuts Chaikl’s defense and criticizes
it in the harshest terms possible. Chaikl, on his end, tries to counteract Chorosh’s
bleak picture by presenting alternative views in Jewish thought, such as Hasidism,

97 “The Reader,” 287.

98 The Yeshiva, vol. 2, 338-339. The quote from The Duties of the Heart is a synopsis of Bahya ibn
Paquda, Duties of the Heart, “Ninth Treatise: On Abstinence,” Section 5,
https://tinyurl.com/2p89rjs9.

99 On the influence of Christian asceticism on Medieval Jewish pietists, see Susan Weissman, Final
Judgement and the Dead in Medieval Jewish Thought (Oxford: Littman Library of Jewish
Civilization, 2020).
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which emphasizes joy and exaltation rather than melancholy and mortification of
the flesh. However, Chorosh disagrees and maintains that the “doctrine of
renunciation and self-denial” is not only an extreme view but characteristic of
normative Judaism as a whole.

The role Chorosh plays in this story is that of the wounded Musernik, who lashes
out against Novaredok for all the pain it inflicted on him. His view might be highly
skewed, and one can question whether he is a reliable narrator who faithfully
conveys the essence of Mussar. Nevertheless, Chorosh serves as a perfect character
for Grade’s purposes. Grade seeks to highlight how Mussar cripples people and
stifles their creative potential.

In a moment of poignant candor, Chorosh confesses to Chaikl that he is tormented
by sexual frustration:

“Sexual lust is driving me crazy.”

“Get married,” Chaikl said.

“It won’t help!” Lohoysker sounded delighted to be punishing himself. “If I were to take a wife
and not have holy matters in mind during marital relations—if copulation wasn’t performed
with holiness and purity like an ecstatic Silent Devotion and my sole intent was physical
pleasure—then my seed would be a rotten seed, and my future child would have the blood of a
bastard flowing in his veins. Violating Yom Kippur doesn’t frighten me; being an atheist doesn’t
frighten me; I revile everything that’s sacred. I'm an instigator, a blasphemer, a Jeroboam who
sins and corrupts others—but I'm afraid to get married. The dybbuks of all the Muserniks of
generations past have come into me, shouting their eternal shout: ‘It’s forbidden! It’s
forbidden!’ That’s why I hate the Navaredkers so . . .”100

The spirit of Mussar wounded Chorosh so profoundly that he cannot rid himself of
his guilty conscience, although he no longer believes that he is committing any sin!
No matter how much he tries, he can never learn to enjoy life without feeling guilty.
Chorosh confesses that the only pleasure he can experience is the perverse and
guilty pleasure of sinning (not the pleasure of engaging in an enjoyable activity in
and of itself). Chorosh thus becomes the poster child who personifies the
Novaredok aphorism, “once someone studied in Novaredok, he will never be able
to enjoy physical pleasures.”101

Chana Stohrer points out!o2 that Chorosh represents the figure of the rebellious
Talush.103 The literary figure of the Talush rose to prominence during the 1880s

100 The Yeshiva, vol. 2, 208-2009.

101 Cf, Ibid., 340.

102 Chanah Stohrer, “Existence and Its Reflection,” 164.

103 Many books and articles have been written on the tlushim genre. See, for example, Nurit Govrin,
Alienation and Regeneration, trans. John Glucker (Tel Aviv: MOD Books, 1989); Dan Miron,
Bodedim be-moadam: li-deyoknah shel ha-republikah ha-sifrutit ha-Ivrit bi-techilat ha-meah ha-
esrim (Tel Aviv: Am Oved, 1987); Yitzchak Bacon, Ha-tzair ha-boded be-siporet ha-ivrit (1899-
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in Hebrew and Yiddish literature. It describes Jewish intellectuals who grew up in
a religious environment but subsequently lost their faith and became secular.
However, they cannot find their place in secular society due to the gap between
their religious upbringing and nouveau-secular status. Furthermore, these
characters are deeply torn and conflicted, for although they no longer believe, they
cannot completely sever themselves from their roots. As the title implies, the
Talush is an uprooted figure for whom uprootedness is an existential predicament.
The rupture they experience leaves a deep crater and existential void in its wake,
and they walk around feeling the phantom pains of amputated limbs.

Chorosh epitomizes the tragic figure of the Talush who, despite his heresy, cannot
free himself from the shackles of Novaredok on a psychological and social level.
Psychologically, he cannot rid himself of the punitive Novaredok superego;
socially, no matter how much he wants to transition from religion to lead a secular
lifestyle, he will never succeed in fitting in with secular society. The mentality of
the Yeshiva has left an indelible imprint that he cannot erase.

The character of Moshe Chorosh and his struggles is part of a more extensive
gallery of Novaredok characters that Grade portrays. They comprise a cohort of
frustrated and thwarted characters who suffer personal defeat rather than triumph
in the battles they wage against themselves. These characters develop a variety of
psychological pathologies ranging from self-sabotage and suicidal tendencies to
eccentric and anti-social behavior. They are deeply frustrated characters who
suffer from excessive guilt and self-loathing that result in nervous breakdowns.
The most extreme and grotesque portrayal of these characters is in the novel
Tzemach Atlas, where Grade illustrates the harmful influence of Novaredok
through the evolving trajectory of Tzemach Atlas and his students.z04

These frustrated Muserniks experience failure on two fronts. They are defeated
both by their inability to satisfy their superego’s aspirations and their id’s desires.
These characters are consumed by their unfulfilled carnal desires, yet they cannot
indulge these desires because they are paralyzed by guilt and self-loathing for
having these desires in the first place.

Chorosh’s influence on Chaikl is profound. His living example provides a powerful
cautionary tale for Chaikl of what can happen to Chaikl himself. Chorosh warns
Chaikl that when the venom of Novaredok permeates his psyche, it will poison him.

1908) (Tel Aviv: Tel Aviv University, 1978); Gershon Shaked, Le-lo motza: al Y.C. Brenner, M.Y.
Berdichevsky, G. Shofman, ve-U.N. Gnessin (Tel Aviv: Hakibbutz Hameuchad, 1973). Alan L.
Mintz, Banished from Their Father’s Table: Loss of Faith and Hebrew Autobiography
(Bloomington: Indiana University Press, 1989).

104 See The Yeshiva, vol. 2, 215 ff.
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Like Chorosh, he too will feel torn between the forbidden pleasures of this world
(since all pleasures are forbidden when not enjoyed for the sake of Heaven, as
explained above) and the ascetic discipline outlined in the book Duties of the
Heart.105

Chaim Grade’s Conflicts with Mussar

Moshe Chorosh’s views are essentially Grade’s views. The idea that the ethos of
Mussar is a “Torah of self-denial” lies at the core of Grade’s conflicts with Halakha
and Mussar.

Moshe Chorosh hammers this point home for Chaikl by telling him that:

“The Code of Law and the Mussar books emphasize the same thing. In essence, nothing is
permitted if there’s no holy intent in it. Every pleasure is a slice of something forbidden, a piece
of pork fat. You're still faring well so far. You come to Nareva for just a few weeks and then run
back home. You told me last year that in Vilna you live on a street lined with butcher shops.
Looking at your face one can tell that you live on a fleshy, this-worldly street and that the fleshy,
this-worldly street lives in you. But sooner or later the Torah of Navaredok will settle into your
bones and your life. And then the Musernik in you will close the kosher butcher shops and only
the nonkosher ones will be inside you. You’ll enjoy only what’s forbidden, because nothing is
permissible. And then, like me, you won’t enjoy anything but sinning. . .106

To fully appreciate Chorsh’s statement, it is necessary to flesh out this point in
greater detail.

There are two general approaches to Jewish observance: a liberal approach vs. a
rigid approach.107 According to the more moderate view, there is a separation
between religion and life. There is a neutral “secular” ground that is not subject to
the hegemony of religion. If one keeps all religious laws, one can enjoy life like a
secular person. For example, as long as one doesn’t eat non-kosher meat, there is
no sin in enjoying the consumption of kosher meat. Thus, according to this view,
Jewish piety does not require the renunciation of the physical world and its
pleasures. Religion is a crucial component of life but does not encompass the
totality of life.

However, the more stringent and ascetic approach creates a strict dichotomy
between the religious and secular realms. All life is governed by a set of religious
prescriptions and proscriptions. Even actions that are not expressly forbidden,

105 See Ibid., 209.

106 The Yeshiva, vol. 2, 209. See also “The Newspaper Typescript,” 1308.

107 See “The Reader” 287-89, 791-92. Grade explores these two approaches in his story “Leybe
Leyzer’s Hoyf,” in his book Di Kloyz un Di Gas (translated as Rabbis and Wives). The protagonist
Rabbi Yoel Weintraub represents the lenient approach, whereas Heskiah Teitelbaum represents
the stringent approach.
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such as the consumption of kosher meat, must be carried out with a religious
purpose, i.e., that one is eating this food to be healthy and serve God.1°8 There is
no neutral zone that the Code of Jewish law does not govern. For the devout Jew,
religion is not one dimension of life but the totality of life.

Grade writes that he conducted an ongoing debate with the Chazon Ish about this
issue.’9 The Chazon Ish maintained that either one “must or cannot do
something,” whereas Grade claimed that there are things that “one may do”
without it necessarily being an obligation or prohibition. Grade writes “that the
folk (the average Jew) is incapable of living such a lifestyle. Nevertheless, one can
only be in awe of people like the Chazon Ish, who was a Man of God and all of his
deeds were permeated with religious piety.110

Grade apparently interpreted the religion-only approach in light of Novaradok’s
extreme asceticism. Grade blames Mussar for cultivating an attitude of disgust
toward life and its pleasures. Consequently, Grade portrays Mussar in very dark
and gloomy colors as a life-depleting and life-denying discipline.!* Grade seems to
equate the Mussar impulse with a puritanical attitude that requires one to retreat
from the world and adopt a lifestyle of abstinence and austerity. Novaradok
maintained that the Torah and the world are incompatible.'12 The extreme position
of Novaradok seems to have created the perception in Grade’s mind that the
physical world, in all its vibrancy and sprawling vitality, is anathema to religion.

Based on Grade’s writings, I surmise that his encounter with Novaredok and the
Chazon Ish exposed him to a highly ascetic form of religion that he did not
experience in his childhood. I cautiously propose that the more radical form of
religion that Grade encountered as a Yeshiva student created in his mind a strict
bifurcation and presented him with an ultimatum that forced him to choose
between a religious and secular lifestyle.

Initially, Chaikl tries diligently to conform to the religious demands of the
Novaredok and the Chazon Ish, but as he matures, he realizes that his zest for life
and life-affirming attitude prevents him from committing to an observant lifestyle.
Indeed, the first book of poems Chaim Grade wrote after leaving Novaredok is
entitled Yo (Yes). The title encapsulates Grade’s defiance of Novaredok. He rebels
against their philosophy of abstinence and renunciation. Instead of complying with

108 See Rabbi Yosef Caro, Shulchan Aruch, Orach Chaim, no. 231.

109 See “The Reader,” 791:

.AUN (VN OXIE INT |7 XU T'R TTAIXR U2 TX IXT 0O IT AN 15 07N "2 'R (VI M 1Y VART W'N |ITN T
0 XV [y WX TN v WTK; and folder 923, p. 10. See also “The Reader,” 768-69.

10 YIVO RG 1952, folder 828, p. 7.

u1 Cf. C.N. Bialik’s famous poem “Ha-matmid.”
12 See Musernikes, 15.
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Novaredok’s demand to say no to the world, Grade defiantly proclaims yes to the
world and life.

The Ark is Falling — Chaim Grade’s Fallout with Novaredok

I will conclude my analysis of Grade's relationship to Novaredok by discussing
Grade's break with Novaredok as described in Musernikes. It vividly portrays
Grade’s struggle to break free from the constraints of the Novaredok “Torah of self-
denial.”

The dramatic climax of Chaim Grade’s epic poem Musernikes is a chapter entitled
voXD wTp 1R w1, “The Holy Ark is Falling.”13 In the opening nature scene,
Chaim Grade artistically interlaces the subjective, inner psychological conflict
raging within Chaim Vilner’s soul with a dramatic portrayal of the external events
occurring in nature.

The drooping trees in silence bowed their

curly crowns.

Accepting autumn, as a congregation sanctifies the
Name.

A slender sapling groaned, began to moan.

The trees, awakened, turned on him:

Be still, you'll grow accustomed to it soon,

We all long since have learned the same. . .

Chaim Vilner stood and listened in a frozen still-
ness.!4

The opening lines of this chapter describe the transition between summer and fall,
reflecting Chaim Vilner’s liminal and transitory state. Autumn is about to begin,
and the trees stand in a subdued posture, ready to accept their fate. The trees are
a metaphor for the historical Jewish experience of martyrdom. The sanctification
of God’s name (Kiddush Hashem), especially by living a life according to the
standards of Novaredok, requires great sacrifice. The dialogue between the grown
trees and young sapling resembles a dialogue in Novaredok where the elder
students tell the young initiates who are anxious about their loss of vigor and
vitality, “don’t worry, this is the way it is for all of us, you’ll get used to it.”

13 Tbid., 68-74. There are two English translations of this chapter, see Chaim Grade, “The Holy Ark
Falls (from Musernikes),” Translated by Andrew Firestone,
https://www.jewishgen.org/yizkor/Novogrudok/novi85.html#Page185 and Grade, “The Holy Ark
Is Falling,” Translated by Kadya Molodowsky. Jewish Frontier 15, no. 4 (April 1948): 19-21.

14 Grade, “The Holy Ark Is Falling,” Translated by Kadya Molodowsky. Jewish Frontier 15, no. 4
(April 1948): 19. Note: all the translated excerpts from Musernikes in this chapter are quoted from
Kadya Molodowsky’s translation with slight modifications.
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Chaim Vilner stands at a crossroads in frozen stillness, contemplating his fate. As
he experiences the transition between day and night, Shabbat and the weekday,
the Beit Midrash and the world outside, he witnesses the last hums of the summer
bee mingle with the first autumnal winds. The reverie of summer is abruptly
interrupted as autumn winds herald the fall. "The autumn wind wafted a
litany/Sobbing through the leaves, quietly devout."15 The gaiety of summer turns
gloomy as "the trees began to quiver/Tossing their heads, like musernikes at
prayer/A secret, distant outcry."116 The carefree joys of summer are replaced with
the heartrending sobs of Mussar.

Chaim Vilner is stricken with remorse for the time he wasted in the summer
enchanted by nature. The sun sets, and the chants of Mussar stir his conscience
and cast an irresistible nocturnal spell. “The Vilner ran to the Beit Midrash as one
burnt/ out by flame/ speeding to save a last loft remaining . . .”117 As he ran through
winding paths and twisted back alleys, he “swiftly touched his own face—/Cold.
The Cheeks sagging, harsh twitching round/the lips—/Broken-spirited, he went
toward the chapel.”118

The poet then describes the Rosh Yeshiva’s sermon. The Rosh Yeshiva exhorts the
students to repent and peppers his speech with quotes from various verses and
prayers. One of the hallmark features of these sermons is the chanting of verses by
the preacher, which are then shouted back to him responsively in a resounding
echo. Thus, the Rosh Yeshiva preaches: “Teachers and masters, let us now pray
once again:/‘Pure heart create in us, O Lord.” A hundred-headed tossing echo
answered: ‘Pure heart create in us, O Lord.’”119

Between the responsive chants, the preacher stirs the congregation to the depths
of repentance with his moral exhortations. The Rosh Yeshiva elaborates on one of
Novaredok’s key teachings, “In a single hour the truth one may attain/To keep it,
needs a whole life’s pain.”20 Chaim Vilner stands at the entrance, away from the
rest of the crowd, but understands these words as a veiled critique aimed directly
at him in his distant corner. The Rosh Yeshiva’s words pierce his soul, and he
internalizes the message that the way of Novaredok is a lifelong struggle, “And like
a house before collapsing, he sighed and/wailed.”121

15 Thid.

16 Thid.

117 Ibid., 20.

18 Thid. In Yiddish: the Kloyz.
19 Thid.

120 Thid.

121 Thid.
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Chaim is overcome with a heavy feeling. The burden of Novaredok is too heavy to
bear. Chaim Vilner senses the impending collapse of Novaredok under its own
weight. Novaredok may inspire the sanctification of God’s name through death and
self-denial, but it cannot sustain a path of sanctification that embraces life.

The Rosh Yeshiva continues his sermon and reiterates the core philosophy of
Novaredok, that life is a constant struggle to overcome one’s own nature and
inborn instincts of self-interest. “This is the heaviest curse that man sustains/If his
ancient nature he cannot cast away.”122

The worst fate that can befall a person is the inability to overcome one’s natural
instincts. In a climactic frenzy, the Rosh Yeshiva concluded his sermon with a
heart-rending cry, “Our Father, our king, annul the evil decree” of being a prisoner
of instinct.

In response to this hysterical outcry, “Chaim Vilner shook in every limb/Like a tree,
unwilling to yield to autumn its last;/leaves . . . “123 He stands on the threshold of
the Beit Midrash, symbolizing a transitional and liminal space, positioned both
inside and outside. He is caught in a bind between the ethical imperative of
Novaredok and his aesthetic appreciation of nature. Ultimately, he cannot accept
a path of sanctity that demands the renunciation of life and yield to the demands
of R. Aba who seeks to place him in a moral straitjacket that will bind him forever.
The call to martyrdom for the sake of faith can paradoxically have the opposite
effect of killing faith itself in the hearts of those beating with the pulse of life.

Suddenly, amidst the screams, he hears a deafening crash. The Holy Ark is creaking
and starting to collapse. Desperately, the students support the ark and attempt to
prevent it from tumbling down.

The motif of the Holy Ark falling can be interpreted as the poet’s own internal
vision of the Jewish tradition in a state of peril on the brink of destruction.:24
According to this interpretation, the Holy Ark (a metonym for the Jewish tradition)
is in danger of collapsing under its own weight. This might refer to the poet’s
subjective vision of his Holy Ark (his adherence to traditional Judaism) imploding
(as exteriorized in a vision of a Holy Ark collapsing in a synagogue). Alternatively,
it may refer to the powers of destruction, secularization, and assimilation spelling
doom for traditional Judaism in general. Either way, it expresses the poet’s sense
that he is sailing on a moribund and doomed ship.

The narrator concludes the poem with this striking vision:

122 Thid.
123 Thid.
124 Some have interpreted these stanzas as the poet’s premonition of the impending Holocaust.
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Chaim Vilner lay beside the chapel door,

Writhing, desiring to be a rung in ‘rescue’s ladder—
To save!—And could not break across the

threshold;

To voice a cry—his tongue cold frozen in his throat—
Behold! the chapel bodily broke loose beneath

The Holy Ark rose higher, locked in many hands.
Chaim Vilner gripped the floor with fists and teeth
The walls spun by him dizzily—

Roaring away, like doomed Titans in tumbrils to the
guillotine

Far off, their thunder still came distantly:

Our Father, our King—Thy Holy Spirit do not from
us retire.

The muted thunder ever backward rolled

And Khayim Vilner stayed—wounded in his trench,
Blind in nocturnal forest at a burnt-out pyre.12s

In the end, Chaim Vilner cannot rescue the holy ark and his faith. The Ark and its
supporters vanish into oblivion “like doomed Titans in tumbrils to the guillotine.”
The call to martyrdom turns out to be an act of self-destruction. The Holy Ark is
something people can die for, but not something that one can live for.

Chaim Vilner is left wounded in the dark. The disappearance of the ark left a gaping
hole in its wake. The fire of his religious ardor is extinguished and only ashes
remain from the “burnt-out pyre.” Having lost his faith, he feels bereft and
bewildered, but he has no choice but to forge a new path in the “nocturnal forest”
of his soul.

It is interesting to note that the Zamelbikher version of this poem contains a
postscript not included in the later 1939 printing.

In this poignant postscript, the poet writes that the character “Chaim Vilner is no
longer present. The light of the erstwhile Musernik Chaim Vilner had been
extinguished. Only I, (i.e. Chaim Grade), the one who survived the horrors of the
nightmare, remained alone in the night. “I — who found myself in the sacred
horror/Wrote this down on a scroll.”:26

These words, printed in 1938, sound eerily prescient of the horrors about to unfold
in the Holocaust. But regardless of their premonitory nature, their direct meaning
is about the loss of faith.

125 [bid., 21.
126 Chaim Grade, “Musernikes,” in Zamlbikher, ed. Y. Opatoshu and H. Leivick, vol. 3 (New York:
Astoria Press, 1938), 274.
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The tone of the poem's end expresses Chaim Grade’s relationship with Novaredok
at its breaking point. His life as a Musernik has come to an end. But memories of
this nightmare and sacred horror still haunt him, and he feels compelled to write
his memories on a scroll.

Indeed, as I elaborate in chapter four, all of Grade’s writing on Novaredok is
colored by the trauma he experienced there. This trauma undoubtedly influenced
Grade’s decision to leave Orthodox Judaism. However, the negative impact that
Novaredok had on Grade was tempered by the positive effect that the Chazon Ish
had on him, as I will explore in the next chapter.
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Chapter Three — Chaim Grade’s Relationship with the Chazon Ish

In this chapter, I will explore Chaim Grade’s relationship with Rabbi Avraham
Yeshayahu Karelits, also known as the Chazon Ish (1878-1953).127 Chaim Grade
memorialized and immortalized the Chazon Ish in Tzemach Atlas and numerous
other writings.!28 Their relationship had an enduring effect on Chaim Grade even
after he parted ways with the Chazon Ish.

The following remarks from Chaim Grade’s lecture notes speak volumes:

No person in my entire life made such an impression on me like the Chazon Ish. No Gaon, no
Rosh Yeshiva, not Talmid Chacham. Not R. Chaim Ozer,29 not even the Chafetz Chaim.:3°
Neither religious nor secular.

I feel like I am a young boy compared to him, although I am now almost twice the age of how
old I'3* was when I first met him. I take walks with him and quarrel with him. I still think highly
of myself for the fact that I spent seven years in his company. I still feel proud of my yichus
(reputation) in the Yeshiva in Bialystok, among the vacationing scholars in Valkenik, and

127 The definitive critical biography of the Chazon Ish is the book by Benjamin Brown, The Hazon
Ish: Halakhist, Believer and Leader of the Haredi Revolution (Jerusalem: Magness Press, 2011),
[Hebrew]. See also Brown, “Karelits, Avraham Yesha‘yahu.” YIVO Encyclopedia of Jews in Eastern
Europe, https://yivoencyclopedia.org/article.aspx/Karelits_Avraham_Yeshayahu; Mordechai
Hacohen and David Derovan, “Karelitz, Avraham Yeshayahu,” in Encyclopaedia Judaica, ed.
Michael Berenbaum and Fred Skolnik, 2nd ed., vol. 11 (Detroit, MI: Macmillan Reference USA,
2007), 805-6; Marek Cejka and Roman Koian, “The Vision of a Man: Avrohom Yeshaya Karelitz -
Chazon Ish,” in Rabbis of Our Time: Authorities of Judaism in the Religious and Political Ferment
of Modern Times (London: Routledge, 2015), 94-98; Lawrence Kaplan, “The Hazon Ish: Haredi
Critic of Traditional Orthodoxy,” in The Uses of Tradition, ed. Jack Wertheimer (New York: Jewish
Theological Seminary of America, 1992), 145-73. There are numerous additional biographies of the
Chazon Ish written with a more hagiographical bent, see

Shimon Finkelman, The Chazon Ish: The Life and Ideals of Rabbi Avraham Yeshayah Karelitz
(New York: Mesorah Publications, 1989); Kalman Kahane, “Abraham Isaiah Karelitz (Hazon Ish),”
in Men of the Spirit, ed. Leo Jung (New York: Kymson Publishing Company, 1964), 149-69; Kalman
Kahana, Ha-Ish va-hazono (Tel Aviv, 1964); Aharon Sorski, Ha-Hazon Ish be-dorotav (Bene
Berak, 1984); Shlomo Cohen et al., Pe’er ha-dor, 5 vols. (Bene Berak, 1966-1974); Z Chaim
Emanuel Kolitz, Ha-chozeh mi-lita: perakim be-chayei ha-chazon ish (Jerusalem: Rubin Mass,
1990); Zvi Yavrov, Sefer Ma'aseh Ish: Toldot Chayav ve-Hanhagotav Shel Rabbi Avraham
Yeshayahu Karelitz, vol. 6 vols. (Bene Berak: Zvi Yavrov, 1999-2004).

128 See “The Reader,” 568-717, 743-940.

129 Rabbi Chaim Ozer Grodzinski (1863-1940), a religious scholar and community leader in Vilna.
130 Rabbi Israel Meir Kagan (1838-1933), a prominent halakhic authority and Orthodox Jewish
leader.

131 Should be: he. Grade corrected this when he delivered the paper.
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householders in Vilna synagogues, that I am a student of the Chazon Ish, although my Bialystok
Beit Midrash, Vilna synagogues and Valkenik forests are alive only in my mind.32

As I will argue below, one of the major factors responsible for Grade’s inability to
completely break away from Orthodox Judaism, even after he ceased being
religiously observant, was the Chazon Ish's lasting impact on him. The “road not
taken” by Chaim Grade to follow in the path of his rebbe as a Torah-observant Jew
caused him much guilt and psychological unrest. Grade was conflicted between his
feelings of awe and admiration for his rebbe and his need to rebel against him.
Grade’s veneration of his rebbe and his need to atone for his rebellion against him
spurred Grade’s creative talents to elegize the Chazon Ish and erect a glorious
literary monument in his honor.33

Biographical Information about the Chazon Ish

Rabbi Avraham Yeshayahu Karelits was born in 1878 in Kosowa, Lithuania.134 He
received his primary religious education from his father and private tutors.35 R.
Karelits married Bashe Bei in 1906.13¢ They moved to Vilna in 192037 and
emigrated to the Land of Israel in 1933. Rabbi Karelitz was supported by a textile
shop managed by his wife, effectively allowing him to devote all his time to Torah
study.138

Rabbi Karelits published many books containing his insights on the Talmud and
Jewish legal texts. These books were published anonymously bearing the title
Chazon Ish, translated in English as “The Vision of a Man.” The title contains a
veiled reference to his name, as the word wx (Ish) in Hebrew forms the acronym
1MY'w 0ima'K, Avraham Yeshayahu thereby alluding to his name. As is customary
among great rabbinic figures, the title of his book became his moniker.

In his earlier years, the Chazon Ish led a fiercely private life and shunned the
limelight. The fact that he held no official rabbinic post meant that he was not
required to do the bidding of any institutionalized entity other than heed the
dictates of his religious conscience. In addition to his scholarship, the Chazon Ish
was revered for his saintliness and piety. His exemplary benevolent character

132 My translation from Chaim Grade “Der Khazon Ish,” undated, Box 37, Folder 827, p. 1, The
Estate of Chaim Grade and Inna Hecker Grade, RG 1952, YIVO Institute for Jewish Research,
https://archives.cjh.org/repositories/7/archival_objects/1177739.

133 See “Confessions,” letter #32.

134 Benjamin Brown,“Karelits, Avraham Yeshayahu.” In YIVO Encyclopedia of Jews in Eastern
Europe, http://www.yivoencyclopedia.org/article.aspx/Karelits_Avraham_Yeshayahu.

135 Ibid.; Brown, The Hazon Ish, 20.

136 Ibid, 30. In the novel The Yeshiva, Grade refers to her as Rebbetzin Yudes.

137 Ibid, 32.

138 Tbid.
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matched his religious piety, and he exhibited great kindness and compassion
towards others.

The Chazon Ish was a conservative religious thinker who maintained hardline
Ultra-Orthodox views. In various situations, when he felt his involvement was
necessary, the Chazon Ish became a champion of Halakhic conservatism and
ideological purity. This tension between the Chazon Ish’s zealous streak and his
gentle demeanor will be discussed later in detail.

Despite his innate humility and shyness, during the last decade or so of his life, the
Chazon Ish emerged from relative obscurity to become of the most prominent
leaders of Ultra-Orthodox Jewry in Israel after the Holocaust. His reputation was
established on the merits of his saintliness and scholarship rather than by dint of
any official position.

As Mordechai Hacohen and David Derovan point out:

Karelitz was an example of a personality, holding no official position, who nevertheless
became a recognized worldwide authority on all matters relating to Jewish law and life. He
did not head any yeshivah, yet he was teacher and guide to thousands of students. He was
not a communal leader, yet he exerted an enormous influence on the life and institutions
of religious Jewry. He did not publish many responsa, but became the supreme authority
on halakhah.39

By the time of his death in 1953, the Chazon Ish was considered the “Gadol Hador”
(the leading Charedi authority of his generation) and is widely regarded as one of
the greatest rabbinic figures of the twentieth century. The name of the Chazon Ish
is uttered in awe and reverence in the Orthodox Jewish world until today.

Timeline of the Relationship between the Chazon Ish and Chaim
Grade

Chaim Grade first met the Chazon Ish in Valkenik in 1925 or 1926 when he was
studying in the Valkenik branch of the Novaredok Yeshiva.14° At some point, the

139 Hacohen and Derovan, “Karelitz, Avraham Yeshayahu.”

140 For more information and documentation for the following details, see Klingenstein and Zirkind,
“Chaim Grade: Facts of a Life.”

For some additional articles on Chaim Grade’s relationship with the Chazon Ish, see Julio Ben
Shmuel (a pseudonym for Yechiel Szeintuch), “Chaim Grade Un Der Chazon Ish,”
http://congressforjewishculture.org/2012/06/chaim-grade-chazon-ish/; Grade Mechele, “Der
Frayer Musernik, Shrayber Un Poet Chaim Grade,” Der Veker 1, no. 6 (2016): 67-87,
http://www.kaveshtiebel.com/download/file.php?id=28343. See also Shlomo Cohen et al, Pe’er
Ha-Dor, vol. 1, 294.

See also Inna Hecker Grade’s reflections on the relationship between Chaim Grade and the Chazon
ish in “Chaim Grade: A Portrait of the Man,” 20-21; Hecker Grade “Unpublished Introduction to
Rabbis and Wives,” Di kloyz un di gas: dertseylungen, undated, Box 35, Folder 270, pp. 14-24, The
Estate of Chaim Grade and Inna Hecker Grade, RG 1952, YIVO Institute for Jewish Research,
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Chazon Ish notified Chaim Grade of his desire that they study together.24* Chaim
Grade also moved in with the Chazon Ish and stayed in his vacation home in
Valkenik, where he vacationed with his sister and her children.

At one point, apparently in the fall of 1926, Grade interrupted his studies at the
Novaredok Yeshiva in Valkenik and moved back to Vilna, where he spent a lot of
time with the Chazon Ish. The Chazon Ish taught a Talmud class to several students
in the Poplaver Kloyz. Chaim Grade was one of his students.42

At this point, it is important to dispel a common misconception that I have read
and heard on various occasions that Chaim Grade was an Iluy (a Talmudic prodigy)
and therefore the Chazon Ish took him under his wing in the manner of a master
taking on an apprentice.’43 This claim is inaccurate. Although the Chazon Ish
recognized Grade’s intellectual and artistic abilities, Grade confesses that he was
not a great Talmud student and preferred other pastimes to studying Talmud.44
Grade dispels the mistaken notion that he was a serious student with a self-
deprecating quip that, contrary to what people think, “ v17y5ya v DX 22 2R R
VIV DIRDYI B2 IR 1277 0K ART KK 127 “T did not study with him for seven
years. [Rather] I did not let him study for seven years.”145 In his notebooks, Grade
writes that he struggled to keep up with other students, but he believes that the
Chazon Ish maintained a relationship with him to draw him close to Torah.46

Chaim Grade would spend a lot of time with the Chazon Ish in Vilna and on
vacation in the forests of Valkenik, Niemetchin, and other locations. Grade would
accompany the Chazon Ish on walks and assist him with various errands. He would
also visit the Chazon Ish frequently on Friday nights when they would converse

https://archives.cjh.org/repositories/7/archival objects/175240; Hecker Grade, Hecker Grade,
“Chaim Grade - Biographical Information, Undated,” Box 117, Folder 2851, The Estate of Chaim
Grade and Inna Hecker Grade, RG 1952, YIVO Institute for Jewish Research,
https://archives.cjh.org/repositories/7/archival objects/1183027.

141 See The Yeshiva, vol. 1., 333. Cf. YIVO RG 1952, folder 828, p. 11.

142 See “The Reader,” 798.

143 See, for example, Allan Nadler, “WHOPPERS A former student remembers a seminar with
Chaim Grade-and how it changed his life” Tablet Magazine, June 2, 2010, “this prophetic poet, a
former Talmudic prodigy destined himself to be a great rabbi, but who chose instead the life of a
secular poet.” See also Justin Daniel Cammy, “Lecture on Chaim Grade and Young Vilna,”
https://archive.org/download/nybc-online-course-lecture-series-14/Lecture2.mp4, at the 22:05
timestamp, “he appreciated the fact that the Chazon ish recognized him as an iluy, as a genius and
encourages him along in his studies.”

144 See “The Reader,” 678, 789.

145 Grade’s lecture on the Chazon Ish delivered on March 18, 1980 and March 20, 1980, quoting
what the Chazon Ish told him:

VIY7 1M BIRD 1T V1, IOR VO 1T VN

146 See YIVO RG 1952, folder 828.
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about various topics relating to Torah, rabbis and Rabbinic folklore.47 The Chazon
Ish bemoaned the fact that Chaim Grade drew him into conversations on Shabbat
evening and other occasions, thereby tearing them both away from learning.148
Nevertheless, these conversations, focusing on the spirit of rabbinic lore and
Jewish piety rather than the strict letter of the law, would have a lasting effect on
Chaim Grade. In these conversations, the Chazon Ish imbued Chaim Grade with a
love, appreciation, and reverence for Torah and its scholars that would remain with
Chaim Grade even after he no longer felt that he could remain part of the Torah
world.149

During much of this time, Chaim Grade did not study in the framework of a
Yeshiva. Evidently, from the very outset, he did not adjust well to Yeshiva life, and
the studious and ascetic lifestyle of a Yeshiva student did not fit his temperament.
Indeed, Grade’s father, who understood his son’s character, insisted that his son
study a trade rather than go to Yeshiva.15° In the end, Grade’s mother Vella, the
breadwinner, insisted that her son study in Yeshiva. Apparently, she had hoped
that he would become a Torah scholar. As it turns out, her hopes were dashed.
Instead of becoming a Torah scholar, Grade abandoned Orthodoxy altogether.

After leaving the Yeshiva, Chaim Grade lived alone in Vilna with his mother. When
he was not in the company of the Chazon Ish, he spent a lot of time reading secular
Yiddish literature and lived somewhat of a double life.

Chaim Grade’s personal and religious predicament concerned the Chazon Ish, who
tried unsuccessfully to persuade Grade to attend one of the mainstream Lithuanian
Yeshivot in Mir or Radin.!5! Instead, one year?52 Grade decided to extend his annual
High Holy Days visit to the Novaredok Yeshiva Beit Yosef in Bialystok, and he
stayed there for an unknown length of time. Grade realized that the Yeshiva of
Novaredok was unsuitable for him, so he returned to Vilna. It became increasingly
apparent that Grade was gradually drifting away from Yeshiva life and Orthodoxy
and became more interested in his literary pursuits.153 Grade began to publish his

147 Grade encapsulates the essence of the Chazon Ish’s talks about the sanctity of Rabbinic sages in
his poem “Talmidei Chachamim in der lite.” See “The Reader,” 886.

148 See “The Newspaper Typescript,” 1649. Listen also to Grade’s lecture on the Chazon Ish delivered
on March 20, 1980, side A at the 12:00 timestamp.

149 T am indebted to my friend Yossi Newfield for highlighting this point.

150 See The Yeshiva, vol. 2, 194.

151 See Shlomo Cohen et al. Pe'er Hador, vol. 1, p. 295.

152 1929/5690.

153 See “The Newspaper Typescript,” 1641 that after he returned from Yeshiva he conducted the
seder just for the sake of his mother.
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poetry. His first poems were published in 1932.154 Chaim Grade later joined the
group Yung Vilna where he shined as a secular Yiddish poet.155

On July 1, 1933, the Chazon Ish left Vilna to emigrate to the Land of Israel.15¢ Chaim
Grade dramatically portrays the scene of his rebbe’s departure to the Holy Land at
the conclusion of Tzemach Atlas. In retrospect, the last time Chaim Grade saw the
Chazon Ish as he boarded the train en route to the Land of Israel also symbolically
marks the parting of the ways between teacher and student and Grade’s defection
from Orthodox Judaism. In reality, however, the facts are more nuanced. Even
after the Chazon Ish left for Israel, Chaim Grade maintained a sporadic
correspondence with the Chazon Ish. He even raised the possibility of joining his
teacher in the Holy Land.!57” However, this plan never came to fruition.

Many years after their initial correspondence discontinued and after the
Holocaust, the Chazon Ish sent a letter to Chaim Grade in Paris to reestablish
contact, but the letter was returned to sender.:58 Subsequently, there appears to
have been no formal contact between the Chazon Ish and Chaim Grade.
Nevertheless, Chaim Grade’s youthful friend R. Shlomo Cohen attests that the
Chazon Ish did express concern about Chaim Grade even during the last years of
his life.159

On his end, Grade was hesitant to reestablish his relationship with the Chazon
Ish. According to David E. Fishman, Chaim Grade didn’t want to confront his
rebbe, the Chazon Ish, face to face. Fishman relates that Grade told him:

I would have had to visit him in Bnei Brak, and I know that seeing me as a secular person
would have caused him great pain. I didn’t want to do that. And if I had visited him, he
would have asked me to do teshuvah. I loved him so much, that perhaps I would have

154 See Diamant, “Chaim Grade.”

155 Thid.

156 See Benjamin Brown, The Hazon Ish: Halakhist, Believer and Leader of the Haredi Revolution,
59-61.

157 Chaim  Grade, “Letters from Chaim Grade to the Chazon Ish,”
https://forum.otzar.org/viewtopic.php?f=7&t=5310&p=43671; David Asaf, “Ha-Sofer Chaim
Grade Kotev La-Chazon Ish,” https://onegshabbat.blogspot.com/2011/08/blog-post_22.html; for
a transcription of Grade's letters to the Chazon Ish dated about joining his teacher in Israel, see
“The Reader,” 658-64.

158 See the letter from Shlomo Cohen to Chaim Grade dated 20 Cheshvan 5715/November 16, 1954,
“Letters from Shlomo Cohen to Chaim Grade, 1954-1955, 1962,” Box 69, Folder 1242, The Estate of
Chaim Grade and Inna Hecker Grade, RG 1952, YIVO Institute for Jewish Research,
https://archives.cjh.org/repositories/7/archival_objects/1178499. The text of the letter from the
Chazon Ish to Chaim Grade was published in Avraham Yeshayahu Karelits, Kovetz Igrot Maran
Ha-Chazon Ish, vol. 1 (Bene Berak: S. Greiniman, 1990) letter no. 128, p. 136. See also “The
Reader,” 665-77.

159 Letter from Shlomo Cohen to Chaim Grade dated 24 Elul, 5714/September 22, 1954.
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done teshuvah, and stayed with him in Bnei Brak. But I didn’t want to become that
person.160

Although Chaim Grade did not reestablish a connection with the Chazon Ish, their
relationship had a lifelong impact on Grade, as will be explored below. Even

towards the end of his life, Grade was still trying to come to reconcile himself with
the Chazon Ish.

Between Angels and Mortals: Chaim Grade’s portrayal of the Chazon
Ish

In Chaim Grade’s novel Tzemach Atlas, the character based on the personality of
the Chazon Ish is called the Machaze Avraham, translated in English as “The Vision
of Abraham,” or simply R. Avraham-Shaye Kosover.?6* The moniker Machaze
Avraham is a clever wordplay that incorporates both Rabbi Karelits’ first name
Avraham, and alludes to his title “Chazon Ish” in a slightly altered form. Thus,
Grade’s provides his literary character with a fictitious name that contains a

transparent reference to the historical personality upon whom the character is
based.

The relationship between the Machaze Avraham and Chaikl Vilner portrayed in
Tzemach Atlas is based on Chaim Grade’s memories of his relationship with the
Chazon Ish. Although some aspects of the plot are fictionalized, my extensive
research demonstrates that Grade attempted to describe the general character of
the Chazon Ish and the nature of their relationship accurately.162

Chaim Grade introduces the character of the Machaze Avraham in the novel with
pious reverence. His saintliness suffuses the opening scene as he arrives in the
forest of Valkenick. Nature itself is in sync with the guest’s arrival. “The new
greenery piously swayed along with the old shrubs and trees as though it too knew
of the visitor's prominence.”63 The town's residents also experience spiritual
ennoblement as “news of the visitor transformed the midweek mood into one of
Sabbath holiness.”

160 David E. Fishman, “Chaim Grade: Portrait of the Artist as a Bareheaded Rosh Yeshiva,” Jewish
Review of Books 13, no. 3 (2022): 34. Similar remarks were made by Fishman in his lecture “Grade
and the World of the Yeshiva,”https://archive.org/details/nybc-online-course-lecture-series-14
(listen to the lecture here https://archive.org/download/nybc-online-course-lecture-series-
14/Lecture3.mov, at the 20:00 timestamp).

161 As mentioned above, the Chazon Ish was born in Kosowa.

162 This is demonstrated by the overall coherence between external documentation and Grade’s
reminiscences about the Chazon Ish with the narrative contained in the novel. For more
documentation, see “The Reader,” 744-831.

163 The Yeshiva, vol. 1, 319.
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Grade portrayal of the Machaze Avraham is peppered with hagiographical
flourishes.

Consider the following anecdote:

“Reb Yisroel the tailor, the old yeshiva patron, came from Smargon. He said that when he
had lived in Smargon and was already a father, Reb Avraham-Shaye was a young pupil at
the local beth medresh. Nobody noticed anything special about him. He was a gentle boy,
extremely diligent in his studies. Day and night he stood by his prayer stand, his back to
the congregation, studying. Then one morning after prayers a recluse in the Smargon beth
medresh heard loud crying. The recluse looked around and discovered Avraham-Shaye in
tears, praying before the open Holy Ark. No one else was in the beth medresh at the time,
and the recluse sat in a corner between the stove and the western wall. Avraham-Shaye
didn’t see him and prayed, “Master of the Universe, open my eyes that I may behold
wondrous things from your Torah. I promise to study Torah all my life, just for the sake of
study. Solely for the sake of study. Only for the sake of Torah. I am but a stranger on the
earth; hide not your commandments from me.” The eavesdropper quickly slipped out of
the beth medresh lest the young scholar see him and feel embarrassed or frightened.”164

The chapter containing this quote consists of an exposition of the character of the
Machaza Avraham. Grade highlights that the Chazon Ish devoted his entire life to
the study of Torah Lishma.%5 If one did not know that this above quote appears in
a novel written by a secular Yiddish writer, one would be forgiven for assuming
that it appears in a work of Orthodox Jewish hagiography.1¢¢ This constitutes a
“poetics of piety” that Grade deliberately employs in his literary tribute to the
Chazon Ish as a paragon of Jewish piety.

164 Tbid., p. 321.

165 The concept of Torah Lishma carries with it an entire history of interpretation. See Norman
Lamm, Torah Lishmah: Study of Torah for Torah’s Sake in the Work of Rabbi Hayyim Volozhin
and His Contemporaries (Hoboken, N.J.: KTAV Publishing House, 1989). Colloquially Torah
Lishma indicates a dedication to the study of Torah as an end in itself and a fulfillment of a supreme
religious obligation, rather than as a means to an an end such as to achieve fame, obtain a
profession, or receive renumeration.

166 In fact, a censored version of Grade’s novel containing the chapters about the Machaze Avraham
has been published by Charedi Jews in Israel entitled Machaze Avraham. This version is available
for download online at:
https://forum.otzar.org/download/file.php?id=57836&sid=474dooddc46ed40166600dcb6f29b7
d4, a reformatted version of the same file is available for download online at:
https://tinyurl.com/3r77w4bu. In the introduction, the publisher justifies the publication of the
work — albeit in highly censored version to expunge the pages that offend Charedi sensibilities —
with the rationale that although the author Chaim Grade was a secular Jew nevertheless there is
much that pious Charedi Jews can learn about the Chazon Ish’s piety and exemplary behavior. Had
Grade described the Chazon Ish in an unflattering light, a Charedi Jew would not be eager to read
it. For Grade's remarks about about Charedim reading the chapters in Tzemach Atlas describing
the Chazon Ish, see “The Reader,” 1007-10.
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This reverential attitude, although tempered and punctuated at times with
elements of criticism, appears throughout the novel. To be sure, unlike
hagiographical works that describe saints as nearly perfect people who don’t
possess any shortcomings, Grade’s portrayal of the Chazon Ish is a more nuanced
portrait containing warts and blemishes. Nevertheless, Chaim Grade depicts the
Machaze Avraham with an aura of holiness. For example, when the Machaze
Avraham went to visit Chaikl when he was ill, Chaikl’s “eyes [were] fixed on the
door as during childhood Seders when the door was opened for Elijah the
Prophet.”67 Grade consistently refers to the Chazon Ish as a Tzadik and holy Jew
and even calls him an angel®8 and a D'pYx wx “Man of God.”®9 Chaim Grade
viewed the Chazon Ish not only as a great contemporary Jewish sage but as a
personification of the Jewish saints of old.

First Encounters

The preceding “pious exposition” sets the stage for Chaikl’s first encounter with the
Machaze Avraham. After R. Avraham-Shaye arrives in Valkenik, he informs Reb
Menachem Mendl Segal that he will visit the Yeshiva. Shortly thereafter, he makes
his way to the Yeshiva. However, Chaikl was apprehensive:

As soon as someone in the beth medresh announced that Reb Avraham-Shaye was on
Synagogue Street, Chaikl Vilner slipped out into the anteroom. Since he and his father had
moved into the Vorobeys’ apartment, he spent more time at home than in the yeshiva—all
because of the landlady’s daughter—and he had fallen behind in his studies of the Tractate
Kiddushin, which everyone was studying this semester. Hence he didn't want to be present
when the students pilpulized with the guest—they might notice how far behind he had
fallen. From the anteroom he went into the side room and looked through the window at
Reb Avraham-Shaye making his way along the deserted street.17°

Chaikl is embarrassed about his sexual peccadilloes with Kreyndl Vorobey and is
afraid to be present during the Machaze Avraham’s visit because his Talmudic
knowledge is not up to par. Therefore, instead of meeting the Machaze Avraham
with the rest of the students in the study hall, Chaikl decides to go outside, where
he meets the Machaze Avraham for the first time. After their initial greeting, Chaikl
preemptively tells the Machaze Avraham that he is behind in his studies, thereby
eliminating any expectations that R. Avraham-Shaye might have of him. But R.

167 The Yeshiva, vol. 1, 380.

168 The Yeshiva, vol. 1, 346; see also Grade’s poem “Elegye oyfn Chazon-Ish," in Oyf Mayn Veg Tsu
Dir; Bedarki Eilaikh (Tel Aviv: I.L. Peretz Publishing House, 1969), 42. Inna Hecker Grade writes
that "Chaim Grade always referred to Hazon Ish as "der Malah," "the angel," because of his
extraordinary genius, his moral perfection, his spiritual powers." See Hecker Grade “Unpublished
Introduction to Rabbis and Wives,” 19.

169 See, for example, The Yeshiva, vol. 2, 393.

170 Tbid., 333.
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Avraham-Shaye is duly impressed with Chaikl’s wit, even if he lacks in Talmudic
erudition.17* This impression is reinforced in future meetings.

A fateful and decisive moment in the relationship between Chaikl and the Machaze
Avraham occurs when he tells Chaikl, “It is my wish that we study together.”172

Grade expresses Chaikl’s reaction to the Machaze Avraham’s proposal:

Chaikl always remembered imagining that the entire world had stood still at that moment,
completely transfixed. Reb Avraham-Shaye Kosover’s words entered his heart and
remained there always, like a lake that forever mirrors the surrounding shores.

A deep blue sky, astonished at its own primordial blueness, stretched over Chaikl’s head.
The green meadow, surrounded by tall pines aglow with the dark red fire of sunset,
reminded him of Friday night in the Cold Shul, when all the hanging lamps were lit....173

Chaikl did not emerge from his trance until he was out of the forest and among the houses
in town. “Instead of saying he would teach me,” Chaikl mumbled to himself, “the rabbi said,
‘It is my wish that we study together.” He and I together?”174

This lyrical passage reaching the heights of a poetic rhapsody is extremely
powerful. The manner in which Chaim Grade describes Chaikl’s reaction to the
Machaze Avraham’s wish reflects, in my view, Chaim Grade’s feelings many years
later regarding the fortuitous moment that cemented their relationship.
Notwithstanding Grade’s subsequent departure from Orthodox life, the Chazon
Ish’s request left such an indelible impression on him that more than two decades
later, he waxes poetically about it.

Between Sanctity and Sinfulness

The sanctity of the Chazon Ish also reminds Chaim Grade of his sinfulness
compared to his rebbe. For Chaikl, the juxtaposition of piety and eros are akin to
the flip sides of a coin; due to their binary nature, they create a mental proximity.
He can't think about one without the other.

This tension between the sacred and erotic is present from the beginning of their
relationship:

Chaikl hid his face in his hands and thought of Reb Avraham-Shaye, who had enchanted
him with his simple words and warm smile. But no matter how fervently he shut his eyes
and clung ecstatically to pious thoughts, the hot eyes of the landlady’s daughter blazed
through him, and he knew that this had torn him away from Torah and Mussar.75

171 See Ibid., vol. 1, 335.

172 Thid., 372, Cf. YIVO RG 1952, folder 828, p. 11.
173 The Yeshiva, vol. 1, 372.

174 Ibid., 373

175 Ibid., 353.
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In Chaikl’s mind, the Machaze Avraham is associated with purity and holiness,
thus, when thinking about him, Chaikl tries to conjure up holy thoughts, but this
attempt only backfires. This dichotomy between sanctity and sexuality is further
heightened when Chaikl goes swimming together with the Machaze Avraham:

Chaikl moved away. Something strange was happening to him. He couldn’t comprehend it
while it was occurring, nor afterwards, when he was ashamed to discuss it with anyone: He
didn’t want to see the rabbi naked. He chided himself that it was a wild, foolish notion, for
he went to the bathhouse with his father. Even the yeshiva students went swimming with
their principals. Still, he absolutely could not persuade himself to raise his eyes and look at
the naked Reb Avraham-Shaye.

Chaikl undressed as far away as possible, then quickly jumped into the water, where he
dived and swam back and forth, using the breast stroke. But he took great pains not to swim
near the place where the rabbi stood up to his neck in the river, splashing the water with
his hands.76

This remarkable scene is evocative of the episode of the Burning Bush in the Book
of Exodus'7” where God orders Moses to remove his shoes because he is standing
on sacred ground.

On the one hand, Chaikl’s reaction demonstrates his enormous reverence for his
mentor. Chaikl feels that his teacher is holy, and therefore he does not want to
witness his nakedness. Chaikl’s equates the sighting of R. Avraham-Shaye’s private
body parts with violating the sacred.

On the other hand, the unease that seeing his teacher’s naked body would cause
him highlights Chaikl’s sexual shame. To cite another biblical analogy, after Adam
and Eve ate from the Tree of Knowledge planted in the Garden of Eden, they
covered themselves with fig leaves because they realized they were naked.'78 They
lost their sexual purity and innocence. So too, Chaikl lost his sexual innocence and
experienced a strong conflict between his sexuality and religious piety.

This conflict would only intensify as time went on, ultimately alienating him from
Orthodox Judaism.

At twenty Chaikl still had childish lips, dreamy eyes, and a pale, round, moonlike face. But
his body and the way he moved and walked reminded one of a strong-shouldered young
porter, solid as lead. Although he studied diligently and tried to acquire the traits of a
yeshiva scholar, the merry stories of the boys and girls of Butchers Street confounded his
nights and days. Exhausted by forbidden desires, he went about in a gloomy stupor,
feverish with lust even when he stood over the Talmud. The rabbi sensed his pupil’s hidden
urges and toiled with him at Torah to save him from temptations; but Chaikl was also
reading secular books, which stoked his imagination even more. Occasionally be cast

176 Tbid., vol. 2, 20.
177 Exodus 3:5.
178 Genesis 3:7.
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himself into his studies, and the rabbi radiated joy. But then, gradually, the forbidden
books and his passion for girls would get the upper hand again.79

Indeed, Chaikl’s relationships with women would cause Chaikl great
embarrassment and shame and would be a source of constant guilt for him.
Chaikl’s budding sexual desires and his attempts to ward them off is a feature that
accompanies Chaikl from his arrival in the Valkenik Yeshiva until he leaves the
Yeshiva world. During this period, he has a string of love affairs and sexual
encounters. Chaikl is concerned that his inappropriate behavior would diminish
his status in his teacher's eyes. But beyond the embarrassment Chaikl feels as a
result of his teacher’s rebuke, Chaikl feels even greater internal shame due to the
heightened sense of sinfulness he felt in the presence of his saintly mentor.

On the Nature of Greatness

The difference in stature between teacher and student causes Chaikl to reflect on
the nature of human greatness. He wonders whether greatness can be attained by
human effort or is innate and predetermined.

In one of their first meetings, Chaikl shares his musings on life with the Machaze
Avraham:

Our rosh yeshiva doesn’t talk about philosophy at all, but he speaks constantly about man and
his flaws. He feels that the world is composed of a minority of great people and a majority of
little people. But I don’t agree with this. Of course there are exalted human beings, but I don’t
at all agree with the notion that the world is composed of great and little people, like trees in
the forest.”

“Your rosh yeshiva is right, and not you.” Reb Avraham-Shaye smiled from behind his
mustache. “People are not only divided up like trees in the forest, they’re also sorted out into
large and small sizes like galoshes.”

Chaikl didn’t like the comparison between people and galoshes.180

Although initially Chaikl resists the analogy between people and galoshes, the
more he observes his teacher’s greatness, the more he realizes the truth of his
rebbe’s statement. Chaikl realizes that the Machaze Avraham belongs to a
completely different spiritual league.

During his summer vacation the rabbi also prays at dawn like an angel, Chaikl thought.
Summer or winter, day or night, makes no difference to him. He doesn’t even sense any
great difference between a Sabbath and a weekday. How did he get into this state? Certainly
not by striving for it. He was born an angel. He rose in the middle of the night; it was winter
and a gloomy rain was falling. Another person in his position would feel neglected and
forgotten by the whole world. But he felt that he was with his Creator, who awaited his

179 Tbid.
180 The Yeshiva, vol. 1, 346.
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awakening. And around him there was as much tranquility as if the Messianic Sabbath had
already begun.181

Chaikl’s realization that his mentor was “born an angel” proves his teacher’s
assertion that people are “sorted out into large and small sizes like galoshes.” This
profound insight forces Chaikl to reflect on his spiritual stature and station in life.
If R. Avraham-Shaye was born a saint, Chaikl Vilner was not. If Chaikl’s
psychological disposition is innate rather than acquired, any attempt to emulate
his master’s piety is futile. Therefore, regardless of how holy his rebbe is, he cannot
be a real role model for Chaikl.

Likewise, Chaikl realizes that Tzemach Atlas cannot reach the spiritual heights of
the Machaze Avraham not because he doesn’t try hard enough but because he was
not born that way. In this regard, Tzemach Atlas is much similar in temperament
and stature to Chaikl Vilner, whereas the Machaze Avraham is in a totally different
league.

Ultimately, both Tzemach Atlas and the Machaze Avraham cannot be true role
models for Chaikl. The Machaze Avraham is too holy and thus unrelatable.
Tzemach, on the other hand, is too relatable; he experiences many of the same
struggles as Chaikl. Chaikl cannot emulate the Machaze Avraham, and he does not
want to follow in the footsteps of Tzemach Atlas. Chaikl thus has no real mentor to
guide him in life, and he must forge his own path.

Chaikl’s encounter with the Machaze Avraham’s innate greatness further
reinforces his view, contra Mussar, that the laws of psychological determinism
rather than freedom of choice govern human destiny.

The Tensions between Chaim Grade and the Chazon ish

Despite Chaim Grade’s enormous respect for the Chazon Ish, he occasionally
criticizes his rebbe in Tzemach Atlas. In the following section, I will highlight
several personal and ideological differences between mentor and mentee.

One of the foremost tensions that would later cause a rift between the two is the
non-attendance of the Mechaze Avraham at Chaikl’s father’s funeral.182 Grade
describes Chaikl’s profound pain:

The scholars and well-to-do pious congregants did not come to the funeral, as Vova
Barbitoler had correctly predicted. He himself walked behind the coffin all the way. But
Chaikl was so stunned by grief, shame, and anger that Reb Avraham-Shaye had not come

181 Thid., vol. 2, 192.

182 R, Shlomo Mordechai Grade died on 25, Elul 5687/September 22, 1927. See Grade's Notebooks,
1941-1943, 1940s, Box 1, Folder 12, p. 47, The Estate of Chaim Grade and Inna Hecker Grade, RG
1952, YIVO Institute for Jewish Research,
https://archives.cjh.org/repositories/7/archival_objects/174476.
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to the funeral, he wasn’t aware what was happening around him. In the cemetery’s
purification chamber—where the corpse lay in a white shroud like a snow-covered oak—
when Vella wailed to her son, “Say good-bye to your father,” anger at his teacher constricted
Chaikl’s heart with pain, and he clenched his teeth in silence.

He realized that Reb Avraham-Shaye had not come to the funeral because his father had
been a maskil. I'll never forgive him for this! Chaikl thought. Nevertheless, when he
returned to his studies at the end of the seven days of mourning, he said nothing to the
rabbi just because it hurt him so deeply. He sensed that the humiliation had seeped into
his bones and had become calcified there. He had often thought that the hotheaded and
belligerent Reb Tsemakh Atlas was in reality much less strict and demanding than Reb
Avraham-Shaye Kosover, who studied Torah for its own sake—entirely for its own sake.83

This event had a profound personal effect on Grade and drove a wedge between
master and disciple. He realized that although his teacher was supremely kind and
compassionate, there were limits to his tolerance.

Chaim Grade reflects on the tension in his teacher’s personality in this powerful
passage:

YAIR VOV YYIRI K JUBWNIIKD 1Y UYN 71397 DX ,]727 DYT DIVTIRIIRD ARD (MW LR Ypen
,N17IY 7K IV1IVA D21V (AR ORI VIDVIK 071K 1978K NINA Y DRI TwynY 9yax T bwavp X
Y IKAIVIDW MK YNV Y TK 910w OYTL,JORD 121 1209 172,170 72 1173y YoM T iR
VIR 1227 IR IR ,210Wn X Y1V PIK YORD 121 971,705 yT 1Y [vnipya 01 197BK X

X ,ITIR K TIIRA 127 P15 DIRAYA DT IMD-PRARY YT 7211, 0IKT V1V Y PR IYRD1IKA
LWJAV0 PR LYW

For a long time, Chaikl marveled at his rebbe who in principle is capable of convicting an
entire world for transgressing even one iota [of the law], yet in practice has compassion
even for those who engage in forbidden sexual liaisons, the most severe transgressions in
the Torah. [The reason] he was so strict with my father that he did even come to his funeral
was because my father was Maskil. He was also harsh toward Vove Barbitoler, because the
tobacco merchant converted his passions into an ideology, a philosophy of life...184

By temperament, the Chazon Ish was incredibly compassionate and sensitive;
however, he was a hardliner in matters of ideology, even bordering on fanaticism
in Grade’s eyes.

183 The Yeshiva, vol. 1, 184.

In a lecture delivered on March 19, 1980, Grade remarked that in his portrayal of the Chazon Ish
he avoided highlighting the sharp edges that would depict him as being too extreme, ascetic and
fanatical. See Chaim Grade, “Muser, Musernikes Un Litvishe Yeshives,” Recording of lecture
delivered at Harvard University Center for Jewish Studies on March 19, 1980,
https://www.nli.org.il/he/items/NNL_MUSIC_AL000242682/NLI. Listen to Side A at the 43:45
timestamp.

184 Quote from “the newspaper typescript,” 1273 (missing in the book version of Tzemach Atlas).
See also Grade, “Outline of the Novel ‘Reb Tsemakh Atlas - The Yeshiva,'"13.
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The tension in the Chazon Ish’s personality is portrayed in several places in the
novel. In addition to not attending R. Shlomo-Motte’s funeral, the Machaze
Avraham also did not attend Vove Barbitoler’s funeral. Grade describes the
conversation that ensues between Chaikl and the Machaze Avraham the following
day.

The next morning when Chaikl came for his lesson, the rabbi asked, “What are you, a

professional mourner? It takes time from Torah learning...a ben Torah must not go to the
funeral of a man who humiliated the Torah.”

“Of course, according to your outlook, Vova Barbitoler didn’t behave the way he should have,”
Chaikl replied quickly and angrily. “But if you had watched while a man was lowered into his
grave and covered with earth, you wouldn’t ask if he followed the Code of Law and had enough
faith in Torah scholars.”

Chaikl immediately regretted his remarks. He saw the rabbi’s myopic eyes assiduously scanning
the page with its minute Rashi script. With his little Talmud Reb Avraham-Shaye sought to
cover his face, which was twitching with barely restrained tears. He hunched over as if afraid
of the pupil who had reproached him for forgetting compassion on account of his zealousness
for the law.185

The tension between the Chazon Ish’s compassion vs. his zealousness is a recurring
theme throughout Grade’s writings on the Chazon Ish. As evident from the novel,
Grade’s resentment towards the Chazon Ish for not attending his father’s funeral
strained their relationship and lingered on for many years afterward.

Nevertheless, Grade sought to temper his harsh feelings against his rebbe by
looking at the bigger picture. In the final analysis, Grade felt that the Chazon Ish’s
compassion and empathy outweighed his ideological rigidity and intolerance.86

In fact, Grade fought over the legacy of the Chazon Ish. When Grade’s erstwhile
colleague and fellow student of the Chazon Ish, Rabbi Shlomo Cohen published a
biography/hagiography on the Chazon Ish entitled “Pe’er Hador” (The Splendor

185 The Yeshiva, Vol. 2, 186. This is based on actual events. However, the story did not occur with
Vove Barbitoler but with a renowned Vilna figure. Grade mentions this incident in his notebooks.
See YIVO RG 1952, folder 828, p. 2, and folder 829, pp. 5-6. Grade also recounts the incident of the
Chazon Ish’s non-attendance at the funerals in a lecture about the Chazon Ish delivered on March
20, 1980. listen to side B, at the 27:05 timestamp. This is one of many examples that demonstrates
that many of the details mentioned in the novel Tzemach Atlas are based on actual events, albeit
fictionalized.

186 Grade expresses this point in his notebook and lectures. See also YIVO RG 1952, folder 827, pp.
12-13; folder 828, p. 11; folder 813, p. 17. This tension is also illustrated in the novel. See The
Yeshiva, vol. 2, 156 regarding Chaikl’s feelings about how the Machaze Avraham’s attitude toward
Ronye who was attracted to Tzemach Atlas “He felt that the rabbi’s compassion for the woman was
greater than his anger with her for desiring a man not her husband.”

61



of the Generation), Chaim Grade was outraged.'8” He felt that Cohen presented a
false portrait of his rebbe as a zealous fanatic and “guardian of the faith” who
vigorously fought against his ideological opponents. On the other hand, Grade’s
own vision of his rebbe was that of a benevolent sage and saint. Although the
Chazon Ish was an ideological hard-liner, Grade felt that this aspect of his rebbe
did not capture his essential nature, which was primarily chesed (benevolence) and
not gevura (severity).

This tension of stringency vs. leniency, especially in relation to the Halakha is one
of the salient motifs of Grade’s fiction.188, Grade explores the dialectical tension
between leniency and stringency in matters of Halakha and its relationship to the
psychological traits of sensitivity vs. harshness. As in the case of the Chazon ish,
Grade felt that a rigid approach in Halakhic matters could often inflict harm on
others. In Grade’s eyes, the severity of the law clashed with humanistic values of
compassion and tolerance. The perception that Halakha and its practitioners can
be harsh and unforgiving was another factor that alienated Grade from Orthodox
Judaism.

The Parting of the Ways

Grade describes the final phase of Chaikl’s relationship with the Machaze Avraham
before the latter’s emigration to Israel as emotionally fraught and tense.'89 The
Chazon Ish was deeply aggrieved that Chaim was drifting away from Orthodoxy,
and he even summoned his mother, Vella, to inform her about her son’s impending
departure from traditional Judaism.19¢ After Vella’s meeting with the Machaze
Avraham, Chaikl meets his rebbe to vindicate himself. He explains to the Machaze
Avraham that:

“I wanted you to know that I am not the cow who kicks the milk pail and spills the milk because
a rage or a passion sweeps over me, as you told my mother. 'm not one of those rebellious
slaves who doesn’t want to bear the yoke of Torah and mitzvas because he is happy when his
burden is light. I have a different outlook on life.”91

187 See “The Reader,” 769. Letter to Yehudah Even Shmuel dated 2 Iyar 5727/May 12, 1967, in “The
Reader,” 701-5.

188 Grade explores this tension in the novel The Yeshiva between the characters of Tzemach Atlas
vs. the Machaze Avraham (the former representing stringency and the latter leniency). It is the core
conflict explored in Grade’s novel The Aguna (Reb Levi Hurvitz represents stringency, and Reb
David Zelver represents leniency). See Grade’s introduction to Di Aguna and his letter to Rabbi
Gershon Weiner, both of which appear in “The Reader,” 1030-37. Grade also explores this conflict
in his unpublished novel Der Beys Harav and other writings.

189 See The Yeshiva, vol. 2, 371-380, 389-393.

190 See Ibid., 375-377. The Chazon Ish’s meeting with Vella Grade is also described in his poems,
see Chaim Grade, Oyf Mayn Veg Tsu Dir, 44-46.

191 See The Yeshiva, vol. 2, 379.

62



The perception that people reject the Orthodox lifestyle primarily because they
cannot control their passions is a common trope that persists until today. Grade
thus feels the need to correct this misconception and justify his rebellion against
Orthodoxy as ideologically driven rather than motivated by sheer lust.

In the wake of their growing rift, Chaikl experiences mixed emotions. On the one
hand, Chaikl feels relieved that once his teacher leaves for Israel, he will be free to
become secular.192 On the other hand, Chaikl feels guilty for betraying his rebbe.

The climactic scene in the novel describes Chaikl’s leave-taking from his rebbe as
he boards the train in Vilna en route to the Land of Israel. The actual farewell
between Chaikl and the Machaze Avraham is charged with emotional restraint:

Through his tears Chaikl saw the rabbi and Reb Tsemakh Atlas bidding each other farewell...
“Go to your teacher,” Chaikl’s mother whispered, pushing him ahead of her....

“Thank you, rabbi.” The fruit peddler wept before Reb Avraham-Shaye, who stood among the
bundles in the dark, narrow corridor “You’ve done more for my son than a flesh-and-blood
father. Forgive him for having caused you anguish. I pray to the Eternal One that my son will
never forget what you taught him.”

A heavyhearted silence enfolded Reb Avraham-Shaye. He shook hands with Chaikl, hesitated
for a moment over whether to say something, then sighed softly. “At a time like this, it’s hard
to talk.”193

The subdued farewell between teacher and student betrays the gushing emotions
raging just beneath the surface. The Mechaze Avraham is at a loss for words to
express his feelings toward his student at this moment. One can only imagine his
deep sense of sorrow and foreboding, contemplating what the future holds for his
beloved student Chaikl.

Whereas the Machaze Avraham’s reaction is muted, Chaikl’s reaction is laden with
pathos.

The platform was now overrun with people waiting for another train. Reb Tsemakh Atlas
and Chaikl Vilner still stood beside each other in the crowd; they were like an older brother
with a younger one. They stood like two trees at the roadside on the edge of a town, while
on the horizon a dense forest sways and rustles. But the two trees are always sad and
pensive because the man who lived near them and watched over them has gone off into the
wide world and will return no more, return no more. Reb Tsemakh Atlas and Chaikl Vilner
realized that many other trials awaited them in life, but both had a feeling that all their
struggles would be illuminated by the radiance of the man of God—Reb Avraham-Shaye
Kosover, the author of The Vision of Avraham.194

192 See The Yeshiva, vol. 2, 374-375; “The Newspaper Typescript,” 1640; Grade, “Chaim Grade
Reads from His Work and Is Interviewed by Abraham Tabachnick Part 1,” at the 47:23 timestamp.
193 The Yeshiva, vol. 2, 392.

194 Tbid., 393.
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The significance of the novel's last sentence and grand finale is enormous. Grade
rewrote the ending of the story several times. These revisions underscore the vital
role the Machaze Avraham plays in Chaikl Vilner’s life. 195 In the final published
version of the novel Grade deliberately chose to end the novel with the name of his
mentor. Indeed, the novel commences with the words “Tzemach Atlas” and
concludes with the words “Reb Avraham-Shaye Kosover, the author of The Vision
of Avraham,” thus juxtaposing and bookending the two ideological opponents.
The polarity between these two main protagonists fuels the dynamic tension of the
narrative. The interaction between these two characters is like the interplay
between light and shadow.19¢ If at the beginning one might think that the main
hero is Tzemach Atlas, in the end Grade makes it abundantly clear that his personal
hero is his rebbe, the Chazon ish. At the end of the novel, Tzemach is no longer
Chaikl’s mentor; they are more like brothers standing on an equal footing. Both of
their statures equally pale in comparison to the presence of the Chazon Ish’s
incomparable greatness.

When Chaim Grade wrote his literary reenactment of his leave-taking from his
rebbe he knew then what he did not know at the time of his rebbe’s departure,
namely, that he would never see his teacher again and that their paths would
diverge. However, although they part ways, Chaim Grade cannot sever his bonds
with his rebbe. In reality, Chaikl Vilner’s youthful notion that upon his rebbe’s
departure to Israel, he would be able to sever their bonds is naive and ill-founded.
The greatest proof of this is that more than three decades later, Chaim Grade still
cannot let go of his rebbe. Despite his rejection of his rebbe’s teachings, he insists
on being illuminated by his radiance. The last scene of the novel is pregnant with
ambiguity. It symbolizes the to-and-fro dance of rupture and reconciliation that is
reenacted in perpetuity through the medium of literature.

The very personal nature of the relationship between Chaim Grade and the Chazon
Ish seems to have complicated Grade’s ability to leave Orthodox Judaism
completely behind. Whatever guilt Grade felt for abandoning religion must have
been exacerbated by his feelings of guilt and betrayal toward the Chazon Ish. In
various letters Grade hints at the contributing role that guilt played in his literary
tributes to the Chazon Ish.197 On some level, Grade’s literary tribute to the Chazon
Ish is an act of atonement and restitution for all the pain he caused his rebbe.

These sentiments are expressed in Chaim Grade’s poignant poem on the Chazon
Ish, “Amud Ha-eish” (Pillar of Fire):

195 See “The Reader,” 395-401.
196 See below chapter 4.
197 See “Confessions,” letters #27, 29-33.
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In this powerful stanza, Chaim Grade appeals to the Chazon Ish, his spiritual
guide, whom he compares to the Pillar of Fire that guided the Israelites during
their sojourn in the desert:

Pillar of Fire! Forerunner in the desert of my wanderings!

Because I devoted all my talents and dedicated my energies

to sing the song of the poor and pious community—

redeem me from the desert in my heart and its fever.

Although I did not devote my energies to the Torah

I repaired with fine gold its torn and tattered parochet.

So, help me in the merit that I am the resurrector:9 of your fellow congregants
[who worshipped alongside you] in their decrepit prayer shawls.

In these lines, Chaim Grade seeks to reconcile himself with the Chazon Ish and
redeem their relationship. Although Grade did not follow in the footsteps of his
teacher, he believes that he rendered his rebbe and the Orthodox community a
service by singing their praises.

The Chazon Ish imbued Chaim Grade with an appreciation for Torah and the Torah
world. The lasting effect of the Chazon Ish is noticeable in Grade's appreciation of
the rabbinic world, even though he had profound criticisms of the Orthodox world
and felt that he had to leave it behind.

Although he abandoned religious observance, Grade retained a love and reference
for traditional Judaism. The traditional Lithuanian Jewish sensibilities of awe and
reverence for Torah scholars remained deeply ingrained in Grade’s psyche. It was
this pious sensibility that Grade sought to convey in his portrayal of the Chazon
Ish. Inna Hecker Grade sums it up best when she describes the novel Tzemach
Atlas as "a cemetary [sic] with a magnificent mausoleum for the Hazon Ish.”200

198 “The Reader,” 919.
199 i.e. the literary rehabilitator.
200 Hecker Grade, “Chaim Grade - Biographical Information, Undated,” 103, 193.
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Chapter Four — Chaim Grade as a Liminal Jewish Writer

Part 1 — Chaim Grade’s Weltanschauung

In the previous chapters, I explored the personal and existential conflicts that
Chaim Grade experienced with traditional Judaism. Grade realized that the Jewish
religious view of humanity and the religious duties expected of him as taught by
his spiritual mentors were incompatible with his nature and psychological
disposition. Consequently, Grade felt he could only achieve self-actualization by
breaking with Orthodox Judaism.

In addition to Grade’s psychological conflicts, his encounters with himself and the
world around him give rise to philosophical tensions. Grade’s experience of himself
generated a paradigm shift in his understanding of human nature and the world at
large. In the novel Tzemach Atlas, Chaikl Vilner articulates a coherent
philosophical approach in opposition to his religious upbringing, as I will explicate
below.

A crucial aspect of Chaikl Vilner’s identity, in addition to his artistic and poetic
talents, is his philosophical disposition. Chaikl, the “young philosopher, 201 follows
in his father’s footsteps. But while his father, the maskil R. Shlomo-Motte
remained a traditional-religious maskil, Chaikl’s philosophizing borders on the
heretical.

Chaikl’s aesthetic orientation to life shapes his philosophy of life. This occurs when
he encounters the beauty of the Valkenik forest. While Valkenik is geographically
close to Vilna, topographically, it is worlds apart. Chaikl’s Vilna is a densely
populated urban center characterized by squalor and cramped quarters. In
contrast, the Valkenik forest revealed to him a natural oasis and an aesthetic
paradise far removed from the grim and grime of city life. Not only does the forest
set Chaikl’s imagination on fire, but it also causes him to view the universe in a new
light. Chaikl’s aesthetic experience of nature sparks unorthodox theological
reflections.

Chaikl shares his philosophical ruminations with the Machaze Avraham:

I've never been in this forest before and didn’t realize how beautiful it is. As I was walking I
thought: Imagine, I might never have set foot in the Valkenik woods and never discovered how
beautiful they are. Dense forests and inaccessible mountains covered with ice and snow exist
in the world. People say there are stars that can’t even be seen with a telescope. We don’t know

201 The Yeshiva, vol. 1, 345.
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how many or what they look like. How can we say that everything was created expressly for
man, for him to use and see the wonders of the Creator, if man knows nothing about the billions
of stars, the ice-covered mountain peaks, and the dense forests? Then Maimonides was right
when he said that the world wasn’t created for man but was ordained by the Creator in His
wisdom.202 The Ultimate Wisdom created everything for the sake of its own existence.”203

Chaikl’s aesthetic appreciation of the forest sensitizes him to the vastness of
nature, thereby challenging the rabbinic worldview concerning humanity's central
role in the scheme of existence. At this stage, a philosophical seed begins
germinating in Chaikl’s mind. This nebulous idea will take time to crystallize, and
its full logical implications will only become clear to him as he matures.
Unbeknownst to Chaikl, this minor breach will, in due time, develop into a full-
scale fault line that will shake his faith to the core.

Chaikl will realize the full implication of this idea during a meeting between
Novaredok mentors and students to dissect the character flaws of each student
(n1 i 1m in Novaredok parlance). This unique Novaredok institution is called
a va’ad (literally a committee). Grade reenacts a va’ad session to great literary
effect by subverting it. Instead of Chaikl being the “defendant” who is put on trial,
it is the philosophy of Novaredok itself that Chaikl puts on trial.

In one of these va’ad meetings, Chaikl and Moshe Chayit Lohoysker) express their
heretical views. Chaikl states that:

“Man is not the crown of creation, and the world was not created for him. Man is even more
profound and interesting if we look at him as a part of creation and not as its ultimate
purpose. He is just a little room in that great structure of creation, and we must get to know
the entire structure. That’s why we should realize that the little room precedes the objects
placed in it. That is, the very fact of man’s creation and his habits precede his direction in
life. Hearing birds singing makes a man feel better, because birdsong reminds him that last
night’s bad dreams and the new day’s worries are not eternal. Even if he doesn’t think of it,
man senses that creation didn’t begin with him and won’t end with him. He knows that
birds generally have a shorter life span and are more vulnerable, but nevertheless they sing.
This perception gladdens mortal man’s heart. He shouldn’t regard himself as the center of
all existence and should understand that he can’t know himself if he doesn’t know the world
around him.”

With these sharp words, Chaikl undermines the foundation of Novaredok’s
theological-philosophical worldview that the purpose of the creation of humanity
and the giving of the Torah is that humans should attain moral perfection.

202 See Maimonides, The Guide of the Perplexed, section 3, chapter 13. Trans. Shlomo Pines
(Chicago: University of Chicago Press, 1963), 452-53.
203 The Yeshiva, vol. 1, 345.
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This view is emphatically reinforced and articulated in even more radical terms by
Moshe Chayit Lohoysker:

“Chaikl Vilner is right. Man himself precedes his path in life. That holds true for the
individual as well as for the multitude. When an individual dies, God, who is nothing more
than his character traits and feelings, dies with him. When a people perishes, its folk
character, its way of life, and its vicissitudes in history go with it. There is no truth outside
of man. Man decides whether things are true or false. The same truth doesn’t pertain to
every person—my truth is different from yours, as Vilner correctly said ...”

Chaikl sprang up. “I didn’t say that! "Because you don’t have the guts to say what’s on your
mind—but that’s what you meant,” Lohoysker said, laughing”...204

As discussed in chapter two, Chorosh’s role is to clarify and sharpen Chaikl’s views
by spelling out the full logical implications of his emerging doubts. Chaikl’s
intuitive insight that “the very fact of man’s creation and his habits precede his
direction in life” is interpreted by Moshe as an articulation of a full-blown
atheist/secular existentialist worldview.

Chayit essentiality paraphrases the views of the French Existentialist philosopher
Jean-Paul Sartre in his “first principle of existentialism” that "existence precedes
essence. Sartre writes that:

Atheistic existentialism, which I represent, is more consistent. It states that if God does not
exist, there is at least one being in whom existence precedes essence—a being whose
existence comes before its essence, a being who exists before he can be defined by any
concept of it. That being is man, or, as Heidegger put it, the human reality. What do we
mean here by “existence precedes essence”? We mean that man first exists: he materializes
in the world, encounters himself, and only afterward defines himself. If man as
existentialists conceive of him cannot be defined, it is because to begin with he is nothing.
He will not be anything until later, and then he will be what he makes of himself. Thus,
there is no human nature since there is no God to conceive of it. Man is not only that which
he conceives himself to be, but that which he wills himself to be, and since he conceives of
himself only after he exists, just as he wills himself to be after being thrown into existence,
man is nothing more than what he makes of himself. This is the first principle of
existentialism."205

The Existentialist philosophy articulated by Chaikl and amplified by Moshe flatly
contradicts the foundational premise of Mussar. More than other streams in
Jewish thought, Mussar espouses what can be termed an “anthropocentric
theology.” Whereas other groups (such as Hasidism) focus more on cultivating a
direct relationship with God, ritual observance, and communal worship, Mussar is

204 Thid.
205 Jean-Paul Sartre, Existentialism Is a Humanism (New Haven and London: Yale University
Press, 2007), 22.

68



hyper-focused on the individual.20¢ A fundamental tenet of Mussar expressed by
R. Moshe Chaim Luzzato (1707-1746) in his Mesilat Yesharim (The Path of the
Just), a foundational Mussar text familiar to every Musernik, is that “the
foundation of piety and the root of perfect service [of God] is for a man to clarify
and come to realize as truth what is his obligation in his world and to what he needs
to direct his gaze and his aspiration in all that he toils all the days of his life.”207
Individual human obligation and the pursuit of personal perfection is the
foundation of Mussar’s entire enterprise.

According to Novaredok, the entire purpose of existence according to the Torah is
to attain sheleimut ha-adam (human perfection) through the attainment of virtue
and the cultivation of a perfect moral character.208 In contradistinction, the
existential-humanistic worldview asserts that existence precedes essence. In other
words, human existence precedes any ideology and purpose. Humans create their
own meaning; they were not created in order to accomplish any preordained goal.
Thus, human existence is inherently valuable as an end in itself and doesn’t require
extrinsic justification by fulfilling a higher ideological, religious, or ethical purpose.

As a result of his religious conflicts, Chaim Grade’s philosophy of life undergoes a
radical Copernican shift from a religious-ethical worldview to an existential-
humanistic approach. Grade’s secular existential-humanistic weltanschauung is
diametrically opposed to the religious-ethical worldview that formed the basis of
his former religious identity.

Between Psychological Determinism and Moral Freedom

Another cornerstone of Chaikl’s philosophy is his view of human nature. Unlike
the religious-ethical approach that stresses the importance of freedom of choice,
Chaikl believes in psychological determinism. He believes that just as the existence
of nature as a whole is subject to fixed physical laws, likewise, human existence is
subject to fixed psychological laws.

Chaikl expresses his views to the Machaze Avraham thus:

Torah scholars always talk about: opposites, about good and evil, truth and falsehood,
beautiful and disgusting. By so doing they think they’re making good, true, and beautiful
all one concept and bad, false, and disgusting the other concept, on the other side of the
fence. Actually the world is full or things—like the stars and the grass—that are neither good

206 See “The Reader,” 473.
207 R. Moshe Chaim Luzzato, Mesilat Yesharim 1, Trans. Rabbi Yosef Sebag,

https://www.sefaria.org/Mesilat_Yesharim.1.1?ven=Path_of_the_Just._Trans._Rabbi_Yosef Se
bag&vhe=Shechem_Messilat_Yesharim&lang=bi.
208 See “The Reader,” 481-82.
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nor bad. not true or false, not smart or foolish. They live their own lives and astonish us
with their eternal laws, to which they are always subjected.

Even the concepts of good and evil can be looked at from another point of view than that
of the Torah scholars. Torah scholars control everyone to see if his deeds are in accord with
the law and his feelings with the Mussar books—but they are blind and callous toward
people themselves. There is also the way of the poet and philosopher, which doesn’t judge
man, an approach that teaches until we understand that bad traits and habits can’t be
pulled out like rotten teeth like thorns from a garden. Heredity affects man from within
and environment from without. And by showing the entire chain of cause and effect that
dominates man, the poets and philosophers redeem man from the darkness within him.
They fulfill the mitzva of redemption of captives by helping man to better understand
himself and indeed, to become better ...”209

Chaikl’s musings echo Spinoza’s deterministic approach to nature and the human
condition.2¢ This naturalistic understanding of human psychology is totally at
odds with the Torah and Mussar view of human nature. Essentially Chaim Grade
champions the view of psychological determinism over the Judaic view that
maintains that humans were endowed with moral freedom. He, therefore,
concludes that Novaredok’s philosophy is wrong. Human psychology and behavior
cannot be reduced to a moral calculus and cannot be overruled by an ethical
decision-making process.

Grade’s approach to Novaradok is paradoxical. On the one hand, he is drawn to the
heroic ambition of the Musernikes to attain ethical perfection, what he terms nwpa
nmHwi (the quest for perfection).2!* On the other hand, he believes that this goal
is beyond reach and an exercise in futility. As a result, the preoccupation with
perfection inevitably leads to compulsive perfectionism and a debilitating sense of
inadequacy that is self-defeating. The Musernik’s ambition to become a moral
superhero will inevitably backfire.212 Instead of becoming a Hercules, the thwarted
Musernik will suffer the tragic fate of a doomed Sisyphus. According to Grade, the
discrepancy between the intended goals of Novaredok versus its practical results
could not be more contradictory. Novaeredok believed that a person could
transcend the ego and successfully achieve mastery over the instincts; Grade
believed that the path of Novaredok does not lead to self-transformation but to
self-destruction.

209 The Yeshiva, vol. 2, 378.

210 See Johan Dahlbeck, Education and Free Will: Spinoza, Causal Determinism and Moral
Formation (London: Routledge, 2018).

211 See “The Reader” 565.

212 See Ibid., 498.
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The character of Tzemach Atlas is the best illustration of this point. The central
theme of the novel is the question of psychological determinism vs. freedom of
choice. As Grade writes in his own words:

Y KDL DTDW PIDD IR M, LIYOW ARDITNMAY [T 115 TR WY YT IR DAYV [ANT DYPIIN0Ia T
YRywv Ty OTK ART IR DX YR 115 91071-90 YT AV (01 OYT [227P1Y0MK NTWHT 1A 1T UK
JAVY PRV T IYRIDWR Y 215 NAK WOIYR YT YPKRD TR Y PP 112005 [vn [ ]aTmwys
MY P15 JLORLWYA VP TVAY? JIK DY 211K K AR .DYYARID WwIBKINDTS qWDOXK [X 1K DXT
AV O TR 773 TIK JUBRWITRY yyT 115 qYpIRLWw 121 1Y 7T [Y22IKT DX ,TI130 127 [IX DROVX

The Musernikes believed that a person is born evil, as stated in scripture,2:3 but he has the
freedom of choice to choose the path of goodness. The bottom line of everything I have written
on this theme can be succinctly summarized as follows: is a person indeed free to determine
their way in life? This is an old philosophical problem. But I portray it in the living characters
of Tzemach Atlas and his environment, who wrestle with themselves to be stronger than their
passions and follow the path of righteousness.214

Indeed, the entire novel Tzemach Atlas refutes Tzemach’s credo that people
possess the freedom of choice to “live according to what they understand to be
right.”215 The unfolding plot of the novel demonstrates that in situations of conflict
between one’s ethical convictions vs. their innate psychological nature, psychology
wins out. Tzemach cannot extricate himself from the constant battle between his
id and superego because his psychic apparatus and conflicts are more potent than
his moral convictions.

Grade affirms his view that human nature is governed by psychological
determinism against the Novaradok notion of the power of moral freedom by
deconstructing Tzemach’s character and demonstrating how his trajectory is
propelled by the laws of psychological determinism rather than freedom of choice.

Evidently, Grade’s views regarding psychological determinism strongly influenced
his decision to leave Novaredok and Yeshiva life. Grade apparently felt that his own
psychological constitution was fundamentally at odds with the religious lifestyle
demanded of him. Instead of trying in vain, like Tzemach Atlas, to combat his
nature, he realized that he had no choice but to accept and validate his innate
psychological disposition, even at the cost of rejecting the Orthodox lifestyle. Grade
sums this up in his own words: X wviyn YT LRIV ART IR Y2 ,PYNK 12 R

213 See Genesis 8:21.

214 Chaim Grade, “Address from Chaim Grade to the Grade Book Committee, Dated May 30, 1967,”
Tsemakh atlas: di yeshive, 1967, Box 31, Folder 241, p. 3, The Estate of Chaim Grade and Inna
Hecker Grade, RG 1952. YIVO Institute for Jewish Research,
https://archives.cjh.org/repositories/7/archival_objects/175211.

215 The Yeshiva, vol. 1, 30.
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mb 1 “I left Novaredok because I maintained that a person is not free [to change
their nature].”216

Grade’s repudiation of Novaredok and Orthodoxy entailed a complete shift in his
outlook on life. Grade sums up this point in one powerful sentence:

21 718 7N YT 021 YN DRI TR T 22 THRIM PR, WOIYA YT U, DRI TR DTpwTT 1D 1IN v
DOV YT IR WOIAYVH OYT {311 pYTIK X 12 .2 PR IRD 1Y DX DI R AR 15

“The essence of Judaism is God, not man. Since God is no longer the core of my life, I don’t
belong in Yeshiva. So I left to search for man in the world.”217

Part 2 — Chaim Grade’s Ambivalent Relationship toward Traditional
Judaism

In the final part of this study, I will discuss Chaim Grade’s ambivalent attitude
toward traditional Judaism and how this influenced his portrayals of Orthodoxy in
his literary works.

Several studies focus on Grade’s work as a “literary monument for a vanished
world”28 and analyze Tzemach Atlas within the context of Holocaust/Yizkor
studies and literary depictions of Eastern-European Jewish life. Based on the
preceding analysis of Tzemach Atlas and Grade’s other literary writings, I maintain
that in addition to commemoration and memorialization, Grade’s literary works
should also be viewed as a personal exploration of his unresolved religious
conflicts.

Reading Tzemach Atlas as a coming-of-age memoir or bildungsroman, yields a
portrait of an artist as a young man who struggles to form his identity amidst
competing worldviews and lifestyles.219 Chaikl Vilner finally decides to break with
Orthodox Judaism. In this regard, the autobiographical element of the novel can
be compared to the contemporary genre of OTD memoirs, describing the
experiences of exiters from Orthodox Judaism. But in addition to recounting the
process leading up to Grade’s defection, I also believe that the novel sheds light on
Grade’s attitude towards Orthodox Judaism post-defection.

216 See Grade, “Muser, musernikes un litvishn yeshives,” YIVO RG 1952, folder 862, p. 19. See also
“The Reader,” 565.

217 Chaim Grade’s Notebooks Containing Various Titles of Prose, undated, Box 49, Folder 758, p.
30, The Estate of Chaim Grade and Inna Hecker Grade, RG 1952, YIVO Institute for Jewish
Research, https://archives.cjh.org/repositories/7/archival objects/174554. It is unclear whether
Grade is writing about himself or just stating a general idea; either way, I believe this sentiment
accurately reflects Grade’s own views.

218 See footnote #2.

219 See Stohrer, “Existence and Its Reflection,” 178.
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Several scholars point out the nature of the dialectical approach that characterizes
Grade’s writings.220 As Susan Slotnick points out, “Conflict is at the center of
Grade’s writing... It is a tribute to Grade’s internal consistency that passages of
reconciliation... are overshadowed by the central tensions, ever unresolved, that
are the dynamic essence of Grade’s best works.”22t Grade is very effective in
describing conflict but not in effecting reconciliation. He masterfully portrays both
sides of the dialectic, the thesis and antithesis, but provides no compelling
synthesis.

Chaim Grade’s dialectical approach is not merely a literary device but a reflection
of the inner conflict that raged within him. Grade’s defection from Orthodoxy did
not resolve his conflicts, and he continued to struggle with an ambivalent relation
toward Judaism for the rest of his life.

I believe that Chaim Grade’s ambivalent approach toward Orthodox Judaism in
general and his religious mentors, in particular, is expressed in his polarized
depiction of the two great protagonists in the novel, namely, Tzemach Atlas and
the Machaze Avraham.

There is a profound difference between Chaim Grade’s attitude toward Tzemach
Atlas and the Machaze Avraham. While Grade occasionally criticizes the Chazon
Ish, he does lampoon him by turning him into a caricature. The Chazon Ish is too
great a figure in Grade’s eyes to skewer and satirize. On the other hand, Tzemach
Atlas and his cohorts are suitable candidates for Grade’s sarcastic and satirical
purposes.

The interplay between Tzemach Atlas and the Machaze Avraham yields a literary
effect that can be compared to projecting alternating sequences of dazzling lights
and dark shadows onto a screen to create a maximum contrasting effect. The
striking contrast between light and shadow authentically captures how the author,
Chaim Grade, feels about the characters he’s portraying.

Tzemach Atlas and the Machaze Avraham are antithetical characters whose
relationship to each other is like the relationship between darkness and light.
Whereas Tzemach Atlas breaks off his engagement Devorele Namiot due to his lust
and pride, the Machaze Avraham refuses to break off an engagement with a much
older woman and endures tremendous matrimonial challenges not to offend his
wife. Whereas Tzemach Atlas is tortured by religious doubt, the Machaze Avraham
is an exemplar of true faith. Tzemach Atlas and his cohorts, the so-called

220 See Ibid., 89-92; Susan Ann Slotnick, “Chaim Grade's Central Concern,” The Jewish Book
Annual 37 (1979-1980): 106-15.
221 Tbid., 115.

73



practitioners of Novaredok ethics, are infested with vice, ulterior motives, and self-
righteous arrogance. In contrast, the Machaze Avraham, despite his shortcomings,
shines as a paragon of moral virtue and humility. Tzemach Atlas’s grandiose
ambitions to become a moral superhero result in abject failure, whereas the
Machaze Avraham’s profound humility and utter lack of pretense make him a
revered moral and religious hero.

One of the exquisite ironies of the novel is that the only character who comes close
to personifying the religious ideal and ethical perfection that Novaredok demands
is their staunchest critic, the Machaze Avraham. In the end, their roles are
completely reversed. Tzemach Atlas, who is supposed to be a moral visionary and
guide to others, lacks clarity of vision and cannot guide himself (let alone others)
on how to extricate himself from the morass of his psychological conflicts.
Paradoxically, it is the opponent of Mussar, the Machaze Avraham, who has the
clarity of vision to illuminate the path of others. Paradoxically, the person who
comes closest to attaining the Novaredok ideal of the perfect person, the nowi nx,
is their chief ideological opponent, the Chazon Ish himself.

A sensitive reader will sense the sarcasm and satire with which Grade portrays
Tzemach Altlas and his students. To use a crude analogy, Tzemach becomes a
“punching bag” onto whom Grade can release his feelings of anger and contempt
toward Novaredok. On the other hand, Grade’s overall portrayal of the Chazon Ish
is marked by reverence and awe bordering on adulation. Grade’s literary lampoon
of Tzemach Atlas is inverted in his paean to the Chazon Ish’s piety. As Ruth R.
Wisse insightfully remarks regarding Grade’s writings on the Chazon Ish, “here
piety has quite replaced artistic independence as the moving impulse of
narration.”222

Based on the above, I suggest that the highly polarized description of Tzemach
Atlas vs. the Machaze Avraham not only conveys what Grade felt specifically
regarding Novaredok vs. the Chazon Ish but also captures the intensity of Grade’s
love-hate relationship toward traditional Judaism in general.

In my opinion, Grade’s portrayal is not that of a detached observer who is capable
of producing a neutral and balanced report. On the contrary, as a passionate
participant, Grade is a deeply engaged and biased reporter who expresses his
mixed feelings and divided opinions about traditional Judaism with great pathos.
Grade paints a complex portrait containing the beauty and blemishes, light and
shadow, and the virtues and vices of traditional Jewish life. In this manner, he
strongly deviates from the Maskilim whose polemical and satirical writings contain
an indictment of traditional Judaism. He also deviates from neo-Chassidic writers

222 Ruth R. Wisse, “In Praise of Chaim Grade,” Commentary 63, no. 4 (April 1977): 73.
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who romanticized and idealized the lives of Ultra-Orthodox Jews. Grade thus
differs from many writers who engage in either one-sided vilification or
valorization of Ultra-Orthodox Judaism

Grade’s relentless internal battles with himself (“1™%x 7 v WHYIIRT YI71107)223
fueled the creative energy for his writings. His literary works give artistic form to
his inner turmoil. Thus his art imitates life. The theme of dialectical tension that
characterizes his writing reflects his inability to achieve resolution and synthesis
in real life.

This tension also captures Grade’s liminal position vis-a-vis traditional Judaism.
Victor Turner defines the state of liminality as “ambiguous, neither here nor there,
betwixt and between all fixed points of classification.”224 Although Grade left the
strict religious world of his upbringing for a secular literary career, he was unable
to completely sever his bonds with the yeshiva world he had abandoned.225 As the
Machaze Avraham predicted to Vove Barbitoler, “even if Chaikl leaves the Torah,
the Torah will remain with him and in him.”226

To be sure, once Grade left Orthodoxy he never became a ba’al Teshuva (a returnee
to Orthodox Judaism).227 Nevertheless, his most intimate correspondence reveals
that he remained a deeply torn and conflicted person.

Chaim Grade’s trajectory matches the profile of what Shnuer Zalman Newfield
terms “the trapped exiter.”228 Newfield developed a typology of exiters, which he
divides into three basic categories: 1) the trapped exiter 2) the hybrid exiter 3) and
the disconnected exiter.229 He explains that trapped exiters:

... appear to be and believe themselves for the most part to be functioning members of
secular society, albeit facing some challenges. On closer analysis, however, they are unable
to substantially replace the goals and means of their community, despite having exited.
Rather, they feel they are stuck, living in a no-man’s-land, as it were, uncomfortable and
constantly struggling with the alternative goals and means that they find in the outside
world.230

Religious deconversion often precipitates a deep existential void and identity
crisis. Defectors from religion must find a new sense of purpose and direction to
fill the vacuum of meaning generated by the loss of faith. Sometimes the religious

223 See “Confessions,” letter # 22.
224 Victor Turner, Dramas, Fields, and Metaphors: Symbolic Action in Human Society (Ithaca, NY:

Cornell University Press, 1974), 232.

225 See “Confessions,” letters # 16-23.

226 The Yeshiva, vol. 2, 49.

227 See “Confessions,” letter # 11.

228 Schneur Zalman Newfield, Degrees of Separation, 12-13.
229 Tbid., 12.

230 Tbid.
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exiter cannot fully recover from the loss of meaning that resulted from their
religious disaffection. This situation is exacerbated when the defector cannot forge
a new sense of identity to replace their former religious identity. In such instances,
the existential void generated by the rupture from religion continues to gnaw away
at them, often resulting in the “trapped exiter” syndrome. Like those who suffer
from complicated grief, the trapped or “complicated” exiter cannot overcome their
loss of faith and completely dissolve the ties with their former religious identity.

Grade fits this description of the “trapped exiters” who define themselves as
secular, but their rupture is complicated. Their defection is accompanied by
feelings of guilt and nostalgia towards their former identity as a result and thus
cannot make a clean break with their past.

In this regard, Grade is different from other secular Jewish writers who were raised
within Orthodoxy but left it behind and transitioned more smoothly into a secular
identity, or managed to create a viable synthesis to bridge the gap between worlds.
These individuals would fit the category of Newfield’s “hybrid exiters” who he
defines as those who “adopt new goals and means while simultaneously
incorporating a limited amount of their former community’s means and/or goals
into their new lives.”231

Unlike the luminaries of the secular Jewish national renaissance such as Achad
Ha’am, Chaim Nachman Bialik, and Micha Yosef Berdichevsky, who attempted to
provide ideological alternatives to their former religious convictions in the form of
Zionism and various nationalistic and secular ideologies, Grade was not a
ideologue who articulated an alternative version of Jewish national
existence. Grade speaks poignantly of his inability to formulate a new secular “Ani
Ma’amin” (ideological credo) to replace his lost faith. He writes, “my mind and
heart have not been illuminated by an idea, an artistic vision of what our national
life should look like going forward.”232 The existential question plaguing an earlier
generation of defectors from Orthodoxy, powerfully captured by Mordecai Zev
Feierberg in the title of his short story ”|x7 (Wither),233” constituted a vexing
problem that Grade was incapable of solving. Unable to articulate a vision for a
Jewish national future, Grade revisited the ruins of the collective Jewish past and
devoted his literary creativity to elegize the vanished religious world of his youth.

231 Tbid.

232 See Chaim Grade, “Di problemen fun der haynttsaytiker yidisher literatur,” Box 53, Folder 887,
pp. 6-7. Papers of Chaim Grade and Inna Hecker Grade, RG 1952, YIVO Institute for Jewish
Research, https://archives.cjh.org/repositories/7/archival_objects/1177799.

233 See M.Z. Feierberg, Whither? & other stories, translated from the Hebrew and with an
introduction by Hillel Halkin (New Milford, Ct: Toby Press, 2004).
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Apparently, Grade could not synthesize the contradictory aspects of his Jewish
identity pre- and post-rupture into an integrated and holistic gestalt. The
incongruity between the religious and secular was too profound to be bridged. The
fissure remained an open wound. Grade can therefore be situated among the ranks
of the tlushim, uprooted and dislocated intellectuals tormented by the
unbridgeable chasm between the religious and secular aspects of their identity that
continues to plague them throughout their lives.

Chaim Grade’s own experience is marked by profound rupture and discontinuity.
He experienced a double rupture 1) his break with religion and 2) the destruction
of his native Vilna and the civilization of Eastern European Jewry during the
Holocaust. These twin ruptures compounded Grade’s existential experience of
alienation and dislocation.234

I would like to suggest that the Holocaust also spurred Grade to intensify his
engagement with his religious past. Paradoxically, the irreparable rupture of the
Holocaust provided the necessary conditions to make Grade’s attachment to
traditional Judaism both safe and necessary. It was safe because the devastation of
the Holocaust was so brutal that Grade could never return to his native religious
homestead, and it became necessary because, as a survivor, he felt the need to erect
a literary monument to a vanished world.235

It seems that Grade felt anxious about his religious past. Once he broke with
Orthodoxy, he tried to maintain a safe distance from it. He would only engage with
it when he felt secure enough in his identity that the boundaries between his past
religious identity and current secular identity wouldn’t be blurred. However, the
anxiety of the past influencing the present is the most significant indicator that the
lines separating the two are porous and malleable.

Moreover, it would seem that the trauma of Grade’s dual rupture was largely
responsible for Grade’s paradoxical relationship to traditional Judaism. On the one
hand, the experience of rupture — and the fissure in his identity that it created in
its wake — was so strong it unwittingly caused him to fixate on the very thing he
wanted to leave behind and forget. On the other hand, the rupture caused him to
experience his relationship to Judaism as essentially a thing of the past. The
Holocaust compounded Grade’s sense that, at least for him, the traditional
Judaism he was raised in was buried in the ashes of Vilna and Auschwitz.

234 For more insight about the ruptures in Grade’s life, watch the interview between David E.
Fishman and Lyudmila Sholokhova, “Chaim Grade’s Journey: From Vilnius to New York and Back
Again,”https://www.youtube.com/watch?v=2_tVpzkCnFY.

235 See “Confessions,” letter #20.
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Thus, to a large degree, his engagement with traditional Judaism was a holdover
from the past; a way of connecting to his xmipir1 xoqm (literally: knowledge
acquired in childhood. Figuratively: the religious upbringing he received in his
youth).23¢  This relationship to traditional Judaism can be termed “the
performance of Yizkor Judaism” (i.e., performing Jewish rituals as a way of
commemorating the victims of the Holocaust and the vanished world of Eastern-
European piety). In Grade’s case, this act of commemoration didn’t only
memorialize the collective pre-Holocaust Jewish past, but also connected Grade to
his own religious past.

Based on the preceding analysis, I would like to argue that one of the significant
aspects of Grade’s writings is his attempt to come to terms with his religious past.
Grade’s literary activity was essential to maintaining a vital link to his severed past.
Unable to assuage the phantom pains of his break with tradition, Grade felt
compelled to replace his former religious commitment with an artistic
commitment to recreating a world that had been physically destroyed but was still
very much spiritually alive within him. By erecting a literary monument to a lost
Jewish world, Grade simultaneously exhumed the remains and resurrected back
to life the angels and demons of his lost religious past that continued to inspire and
haunt him in the present.

The foregoing analysis is also instructive for the current discourse regarding
religious deconversion. One of the dominant myths shaping the production and
consumption of OTD narratives is a secular fantasy of personal liberation and
emancipation. This modern-day Exodus myth feeds off a prevailing secular notion
that views the kulturkampf between religion and secularism as a war between
oppression and liberation. According to this myth, the religious exiter invariably
achieves personal redemption by escaping the shackles of religious bondage to
bask in the light of secular freedom. As Naomi Seidman writes regarding the
portrayal of the OTD experience in the 2020 Netflix hit series Unorthodox, it
fashions a “narrative frame that translates (Hasidic) treason into (secular) bravery,
(family) abandonment into (individual) empowerment, the mess of human
relationships into an epic tale of universal appeal.”237

Freedom is one of the core values of Western humanism, especially Americans who
regard “Life, Liberty and the pursuit of Happiness” as “unalienable rights” that are
“endowed by their Creator,” and sacred values enshrined in the Declaration of
Independence. Consequently, the fight for liberty these exiters pursue is perceived
as a noble — if not sacred — cause.

236 I'm indebted to my friend Yossi Newfield for clarifying this point.
237 Seidman, “My Scandalous Rejection of Unorthodox.”
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Many narratives in the current crop of OTD memoirs are deliberately crafted and
designed to promote this secular Exodus myth. This is the cultural myth and
fantasy that many of the promoters of OTD memoirs want to purvey to an eager
audience. This highly biased and selective perspective on religious defection often
misrepresents the experience of many religious exiters themselves who, rather
than living happily ever after, are often riddled with conflict. The heroic tale of
brave escape often obscures the harrowing journey of religious defection.

Far from achieving liberation and emancipation, Grade experienced a profound
rupture that plagued him for the rest of his life. Rather than being “a liberated
exitor” Grade remained “a trapped exitor” for the rest of his life. Instead of
narrating a naive fairy-tale fantasy of bondage and freedom, Grade highlights the
tug-of-war between worlds that characterized his own experience.

Chaim Grade’s Life and Art: Between Parochial Commitments and
Cosmopolitan Aspirations

Chaim Grade was deeply torn between his parochial Jewish commitments and
cosmopolitan aspirations. His life and art were a battleground where he waged war
between his Jewish roots and universal wings. Chaim Grade had to balance his
need for artistic independence with his commitment to commemorate the
decimated world of Vilna/Lithuanian Jewry. In numerous letters, Grade
distinguishes between his poetry, which encompasses the entire range of human
experience, and his prose, which depicts the parochial Jewish world of Lithuanian

Jewry.

Here is an example of one such powerful letter that Chaim Grade wrote to Abe
Bornstein that speaks for itself:

It was only until the age of twenty that I found myself in a rabbinic environment; for the next
40 years I have lived a thoroughly secular life. As a result of being cast between two world wars
and due to my exile in Russia, Poland, Paris and America, I have witnessed and experienced
more than the shared experience of entire generations of writers; with a passion bordering on
madness, I don’t stop buying and reading world literature in all genres, including music and
painting; I've always had a deep interest in social questions, an even greater interest in
metaphysics, and psychological problems; the erotic complexes were the bane of my life — and
notwithstanding all this I still cannot tear myself away from Jews and Judaism even in one
novel, in one story.

In poetry, I am universal; in prose [I am] thoroughly Jewish-traditional to the extent that a
particular vulgar element in the Jewish literature denies that I am a bona fide prose writer. At
best, I am regarded by them as a local Vilna writer... I am not a religious writer — who knows
whether I'm religious at all — rather, I am a traditional writer of a people and lifestyle that no
one knows better than I. But this alienates me from the world and its readers in all languages,
besides Jews of your generation — Avraham — in Yiddish, and a larger group — the traditional
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Jews of all sectors — in Israel... The writer within me is an old-time Jew, and the human within
me wants to be thoroughly at home with the world of today.238

Grade’s oscillation between traditionalism and secularism and between
parochialism and universalism is reflected in the dialectical relationship in his art
between his poetry and prose. As a poet Chaim Grade was cosmopolitan; as a
novelist, he remained a citizen of Vilna. In the end, Grade’s secular humanism and
universal interests did not assuage his Jewish identity crisis. At most, he indulged
in temporary flights of cosmopolitan escapism. However, he was too deeply rooted
in his Jewish identity to flee from it permanently.

Chaim Grade’s strong parochialism was partly based on the conviction that he was
spared by divine providence to memorialize and immortalize Lithuanian Jewry.239
This burden was not borne lightly, and Grade felt he had to wage war with himself
and suppress his cosmopolitan appetites to remain faithful to his people and life’s
mission at the expense of international popularity and greater critical acclaim.
Ultimately, Chaim Grade’s enduring literary legacy is his niche and parochial
writings about Lithuanian religious life. Despite Grade’s departure from
Orthodoxy, in many ways, he remained both in mentality and temperament a
former Yeshiva student. It is the nature of these unresolved tensions that this study
seeks to illuminate.

238 See “Confessions,” letter #19.
239 See Ibid., letter #20.
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Addendum

Chaim Grade: Confessions of a Tormented Writer

The Yiddish poet and novelist Chaim Grade (1910-1982) was a deeply conflicted
and lonely figure. Having left the strict religious world of his upbringing for a
secular literary career, he could never completely sever his ties with Orthodox
Judaism. Thus, he remained a liminal figure who straddled both religious and
secular worlds and harbored an intense love-hate relationship with traditional
Judaism until his death.

This addendum will present a selection of Chaim Grade's hitherto unpublished
letters to his friend Abraham Bornstein. These letters are held in the archives of
the National Library of Israel.240 This collection contains approximately 330
letters. The first letter is dated January 3, 1949 and the last is dated January 14,
1982. These letters cover almost the entire American period of Chaim Grade's life,
from his emigration to the United States in 1948 until his death in April 1982.

Abraham Bornstein was the proprietor of the Boston Book and Art Shop, which
distributed and published art books. In addition, he was a patron of the arts and
artists, most notably Chaim Grade himself.241 The initial acquaintance of Grade
with Bornstein seemed to be related to the former's interest in art books. Many of
these letters include detailed requests and discussions about art books. While the
relationship between them may have begun as a business relationship, eventually,
it turned into an extraordinary friendship. Chaim Grade regarded Abraham
Borstein as one of his closest confidants and frequently shared some of his most
intimate thoughts and feelings with him. Consequently, this collection of letters is
a veritable treasure trove that reveals many interesting facts about Chaim Grade's
life, both as a person and as an artist.

240 National Library of Israel, Abraham Bornstein Archive, ARC. 4* 1503, series 03. This series
contains 59 folders. The first 36 folders contain the letters ranging from 1949-1982. More
information about the archive 1is available at: https://tinyurl.com/4embybcs and
https://tinyurl.com/yc28724m. This archival collection contains only Grade's letters. Photocopies
of these letters and additional material related to Chaim Grade are held in the Abraham Bornstein
Papers, P-937 at the Wyner Family Jewish Heritage Center at NEHGS, Boston, Mass.
https://jewishheritagecenter.libraryhost.com/repositories/2/resources/149. Bornstein’s letters to
and about Chaim Grade are held in YIVO collection RG 566, folders 27 and 28, and the Estate of
Chaim Grade and Inna Hecker Grade, YIVO collection RG 1952, folders 1199, 2314, 2453, 2459,
2467, 2489.

241 For more information, see http://findingaids.cjh.org/?pID=1471085.
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In this section, I will present letters related to Grade's relationship with Judaism
and the Yeshiva world in Yiddish transcription242 and English translation.243

These letters amply demonstrate Chaim Grade’s agony as a talush, an uprooted
and dislocated writer who occupies a liminal space between religion and secularity.
I chose letters that eloquently and poignantly attest to this persistent psychological
tug of war between the pull of secular humanism and the push of traditional
Judaism. The letters presented here only contain a small representative sample of
the entire cache of letters, but what they reveal is illuminating.

I have divided the letters into four categories: 1) the conflict between traditional
Judaism and aesthetics, 2) reflections on Judaism and religion, 3) confessions of a
writer torn between the yeshiva and the secular world, 4) Chaim Grade's
relationship with the Chazon Ish. Each section will contain several introductory
paragraphs providing relevant background and contextual information. Following
the introductory remarks, I will present excerpts of the letters themselves. Aside
from offering several remarks and annotations, I will let the letters speak for
themselves. A certain degree of overlap between the various sections is inevitable.

Part 1 - The Conflict between Traditional Judaism and Aesthetics

Abraham Bornstein was the proprietor of Boston Art and Book shop.
Consequently, many letters in the collection include detailed discussions about
artists and works of art. These letters also outline Grade's numerous requests from
Bornstein to supply him with books as gifts or for purchase. Above all, these letters
reveal Grade’s remarkable fascination — if not downright obsession —with the
visual arts; indeed, based on the letters, it is possible to characterize Chaim Grade
as a connoisseur of the visual arts.244 In addition, they provide a glimpse into his
intellectual, literary, and reading interests.

242 Note: I transcribed the letters as closely as possible to the way they appear in the original. I have
not attempted to standardize the transcription according to the YIVO standard of Yiddish
orthography which Grade himself did not completely follow. Grade's own orthography is
inconsistent especially regarding the use of diacritical marks, hence the inconsistencies in the
transcription. While I tried to replicate the letters as closely as possible, I did not endeavor to offer
an exact transcription.

243 Note: on several occasions I did not translate the complete original Yiddish text presented
herein. The translation is a loose and approximate translation. I tried to maintain a balance between
a literal and colloquial translation. The words contained in parenthesis all appear in the original
letters. Whenever I added words of explanation, connection, or elaboration I included them in
square brackets. All words contained in square brackets are my additions. The words that are
underlined appear this way in the original letters.

244 In fact, in one letter Grade relates that although the yeshiva did not allow him to pursue a career
as a painter, when he was a child he did engage in sketching and drawing.
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The conflict between aesthetic appreciation and traditional Jewish values is a
recurring theme throughout these letters. Judging from their tone, it seems that
Chaim Grade perceived this to be at the very heart of his struggle with traditional
Judaism and expresses his deep resentment and disdain against traditional Jewish
society and its scholars for alienating the creative and artistic souls in their
midst.245

Letter #1

1951 ,yyn 9,px=11
,TTOWINN] DITANK AYAYMD 111

IRD PARDLW W IR PART PR LIVTRT 1D 712 OXT IR TIK YD1 1T IVRIpKA AT X
TTI72IRD 1Y IWNW 1970K XD JIXDHZIPD DIVIRI 1D Y1572 7 1K b IK WO T
71D JVIMIYHK DI TIRD AN VIR 118 DIYHIYP YOYPXI TT DI NITOM 110 YLIWwya 7
DNXT 12 127772 1¥ D11 D IWAN TIRD .DMPIVW IWPIRIT IWWIMA YT 17 UPPRnID ywrT
L NIDMW IR TIRIT WM DI VARDW DIRIVW IYPRINI YT 11D 1971DK 711 ,y0NyD

New York, March 9, 1951
My Dear Abraham Bornstein,

I received the book and also the book about Rodin.246 I thank you immensely for
the books, particularly the pictures of Rodin’s sculptures. It is difficult to find a
connection between the history of Hasidism and the nude bodies of Rodin, but it
is good to take a break from Jewish piety with Gentile serene beauty. But it is not
good to remain with the latter because even the serene beauty smacks of Gentile
pleasure and intoxication...

245 Note the following from Inna Hecker Grade, "Chaim Grade: The Challenge of God," Judaica
Book News 9, no. 2 (Spring/Summer 1979): 18:

But we do know that the young Chaikl Vilner of The Yeshiva suffers because his stern, saintly Rabbi
Avraham-Shaya fails to understand his artistic nature. The great rabbi is utterly incapable of
understanding that by being a poet and artist Chaikl Vilner/Chaim Grade will creatively serve God
and man.

246 Auguste Rodin.
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Letter #2

1955 7117 26 ,pIK*=111
,OTIAK WPIYIRT ™M

DRITIRD TIW2PDHIIN 7T IKD 17XT DX YOIV IR K 737w 777 IR 9711 LYK
Y312=DO1IP T IR MIR Y IR YNIRD IR

,ATIR YYD TN

MK WII=DONP 7N ,IYI2 AMIK TIRN=5Y2 K 72 X IX PIITITR OYT [ART UOIP 1T
DYRIT 'R AR .DTPIRNW YUDITY 7T U1 IR DY IR, KT 37K .00 M1 L1

DY DMYAKA M VORI IT YN DKM JART KT OMB0 ¥ IR 7T MK IK PYII00YTND
D1 DY PTMR YNV VD2 17 04 ,VYIBYA DY AR IR, PrI9TTVANIK [Y1IVA [IW 10073 ,1X3
JITIRIVOTIR

77T KT IR DPTTIVIRD D1 TIK DRAW? YIK AV OVINW K [YAIRDYIIK XYL [AKT 1™
DIXI DIKT IX ;IR ANIT DIV IR WOYNVDRIVA K Y1V 1K DIRI DIKT IR, DAKIVA
DRI YOK D11 DOIYTZ 1T WOKI DIV ] DOXN T,YYKTIDOIIN ]I DHIKTRI U1 'K
'R T VITYRD YT IR QY7 IR IK VT Y JORT V17 11D DIYTIOYA AV TDOKIT, AW IR
TORI WT IR DR A JAVP DY IR NAR YT IR, DITIVAIRIIRD YT D7 VIKID VT
YT K WMYATIW 1ay7 17 115 N1270 1T VAR DM I Woayn K N A

1Y IR VPTIVAK 1P YRIpYA DYDHW 1Y 112 X 2111, 010W0Y MY IVITT DTYAIRIIKD
TAMMIK VYR KT ORI K ,MD21P IR DT IWOOK YT K DOYIRITIXD Y1V paXow
PIDIRITN X [DXWKD D7) DRIT DX 12720 K K IR 25 DID™MIY 1MI007IK

,JATIWRD 1Y 77 IRD 7T DAY ORI ORI L[V W WAKPTIYAK DIKOYIVDIIN

TT7 WIAKPTIYAK 7T YA5YN 1Y DPRwITI=0OK KP1T 7 1D DIKNIYT VR (V1 DIV TINIRG
JDNIRIYRI=YIOKVONI X [AKIT 712720 [ 1D

TTYHI YOR IR MUWIRD YR WM K DRI IR ,IVNW TR 03T 10M 2V AR

DOTIR WM NID D1, N0 YOR [BYW [BIRT VIOV YATIW YWITN YA T 1D YITYARIY
D0 -JART IMKY .P1YTI0 OYT 71D 77 1IRD YA .0™M80 'R VIYKIIBOIN TT PR
12Y5 DHIRTRI IR VIR, DTTOM AWK 1Y PIKTYA YT IRV §77 TK 97 TIX Q1K
VAYTmSOMIK (VA VP 050 TT I8 1K ,DTT0M Y17 KO VAR T VI [wmy
197BK .DYTIRYD YAV DAYOVA JARM MM MR DR WOV YPTIvayY Tp Ui ,DYTIRYDY
T UHILY (YA TIK [WOIYVA YpTIyays [yn Unyl JRAKT JWhIKDDTT K 02w [vn [y
YWISYAIRMY YIYTT AR IWORNA 1T 111 IR DD IR DIV ™Y KD 1D 0K K IR ]TIK
DIV IR VOYOWYIPYIIR TIK WWTI0P YWIARIVYIYI VIV [RUVAIK JOORDWYA
121 DHIRTRA T K DRI, IYNN JAMIWR 5711 R 11T K IR IR .DIYLONYp vy
YWTTT NP YN D1 WAR AR IR P RTP TR0 1T M WY T ,qYP0p ywTTT IR
V21 TV ,PT VIDWIRD YT VA HIRT DYTIRI TIX,PYILRYD 172 17K 11 .vo0w
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TT VAN, T30 I W YT PR VAT YWITIYIRID V17T YAV VAN
JAVY IR B-DONP T PRLTIIST]IN ]I IR T AIYIIK

7K D IR IRV TIK,IVATW IWIVIIERD 1P TV Y D71 T IR DT YDy TID
IR KT K DRI WD AT PART K IKI YD1 1Y TTI0 YT 10 1V [OVIDYIRTIK DT
IXD 70 I WYLDITP DINK I IRD 10 WIYTIVLWIRD F70MIK UM N2 K YDy 7T
AV2IvTiye 1m

IYIVAVIVAIVIIXK [T
e fiabRatily
New York, June 26, 1955
..My Dear Abe,

You might have the impression that I am a glutton for books, for art books just as
much as (holy) books. If yes, it is not the worst weakness. But I nevertheless
maintain that the desire for books must also have a limit. When you escorted me
to the train, you were already impatient. I felt it, although you were too polite to
show it.

We began a conversation about Israel which we didn't finish. I told you that in
Israel I would be rescued, and I thought that there I would not have to seek
inspiration, as it would seek me out. Although you don't read everything I write,
you read enough of my pieces to see that I live in the past in poetry and prose. The
truth is that this goes against my nature, since by nature, I am a person that lives
in the present. But the reason why I write about the past is twofold. First, because
I arrived in America too late and was too deeply rooted in the culture of the Old
Country, to start here anew; and second, because I live in an environment that has
not created a unique, interesting Jewish life that would be worth writing about.
Particularly when they expect me [to describe] old-Judaism, for which the
American Jews of my milieu have nostalgic feelings.

But living from memory is difficult, and every month that passes by, I gain a deeper
understanding of the tragedy of contemporary Jewish writers who need to draw
everything from themselves, not their surroundings. [Therefore] I search for
inspiration in books.

But this is depressing. Let's say, for example, Chasidim. If I would seriously
consider describing Chasidim, I would need to live among them. My Chasidim,
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however, don't exist, and in books, all you can read about are theories, not how
living people lived out these theories. Even when writing historical fiction, we take
living people and push them back in time two thousand years, just like the painters
who dressed up their evangelical figures in Venetian clothing and placed their own
contemporary churches in the background.

When a Jew like me would like to describe women, I would need to search for them
in Jewish streets and listen to how they love and fight. But I don't have any Jewish
streets, so I search Lautrec's24” works. Afterward, we need to ensure not to import
his French women into the Jewish community of Vilna, but I need to get ideas from
memory and art, not life.

Nevertheless, I guard against becoming a "paper" writer and don't allow myself to
be consumed by the pull of books. But I thank you very much for allowing me to
find in you a friend with so much understanding for me as an artist and person...

Letter #3

1957 ,AyaARUPK 11,pIR1=1m
’3'[1}{ ']y']y'ﬁu '[‘1‘773

X171 K 27 X, DI10 10 1 1Y NYO=nyn [YINI K K 72 11071=01
ANIT X DRILIP1YYT 27T SV IR IV DIKDYIVDIIN [T 77T DY DY 1K ,2719)
127752 DOXNYA DI ANRIT UK 27717, A T K TIRDYALIVIVAIY TIK DIRIDYL DIRT
< TIR M1D1I=017 A9 DY A0 IR 10K

D71 .7Y272=D0NP TIK WUPKIKI 1 DI MIDMW PX [91YYT DYDY 777 K YY1 DYIX
IR JOVIVA AYD ¥aY50Y 'K '3 IRDPYIIR 7T K1 JORIITK YR DX 9 PR IR,
TYT.0MBD TTIY JRLYA BRI K T IR ART OYTIRD YITA=D0I1P T UIYLYYAYA 1 T03
IR PIOY TIB DITIABK TIVAIR JAM1 1Y 299 7T AR K KD, D1 1K 7T [wyY 010
..pLYLOY

A1V ORDYAITN TIR WHIYIA K 1D W0 X . DIIDOMNIR JLIKDYIVDIIN [X 'K AKT AIRD
1K 5=, ,N"WKI,NITTO="R 17D YR TH0IPIY T AV 197 IR DY KD .OYIvI
YT IR 707 WRIN 1D AYDITT YT AV IR KT IYDITT YWTT V11 DYDY DRITIRD .KIM

™D, WIMKIYDLYY M0 PIYI YIYOYII [P KD KD TR DITTWDIYA YT 1D YLyl

YTV IR DRI R PV T DY IR LWTMIKDDII=091p 110 IR Wy To1=w0KIRD D
..ITTO

247 Henri de Toulouse-Lautrec.
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New York, October 11, 1957

...I spent the entire Yom Kippur with my friend, a rabbi from Brooklyn. I believe
that you would be interested to hear what I thought and saw when I was there. I
traveled there because I did not want to be alone and carry the Vilna Yom Kippur
within me...

Now I will tell you something about my character and art books. Do not think that
I want to grab as much as I can. After your departure, I spent several days perusing
the art books. Afterward, I reached out for the sefarim [holy books]. The chasm
between them is great; however, I like to swing over the abyss of ethics and
aesthetics...

Letter #4
1958 ,7K1IK? 4 ,IYVOYWLKI=TIPKIID XA 'K
,DTIAK WYL N

TTAY" X "I JUPRIL VY TINDN MY 1T 1YY,V K AR LMY DOYIT V..
TOPRIV YUIRNIYT Y1772 IR .NIAR="PD T DRI TIKA 72A%VT X DPINTYA VAT DX ",
X .DOT DYIVATIK 17T 1K [IK YI¥TIRID IWUOK W T YT 18 DO OYT VI D0y
TIW DO TT ;7T ID XD 73 K TOK T WK 0K T ID WK 7 YT 1AV (YK
777 M 12V TWHK DWW DIVKY [T 1Y [VAIRAIYT T DIXKT W DO IR TN
DIPWITM JIK DIAVA 'K DRI DONP YT LM YIX IR 7T 72K K 24917 JOMIINR 1Y
TVAYP 7T ORI K ,0IYD0M Y111 7T 1D DYITIR DI M MDY KT 037D 'K DR
VWITIYIRID 7T 1D D12V 10w N JUHRWTIRD K1 P72 K .0MOY 7T 10 VINBK
.0V

On the train: Syracuse-Rochester, January 4, 1958

...When you have time, study the Talmudic tractates Sanhedrin and Avoda Zara,
which are printed in the same volume as the Pirkei Avot. In both tractates, you'll
see the spirit of the old Jewish tradition and also your own spirit. Our entire life,
we either go away from ourselves or go toward ourselves. You are already going
toward yourself, and apparently, you've reached out for your father's Chumashim
[Pentateuch]. Perhaps we should meet midway? I am still struggling between art,
which is enjoyment, and Judaism, which is duty. At least gladden me with one of
the new masters, so I can take a respite from [looking at] the crosses. I yearn for
the landscapes and quiet lives of the French Masters....
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Letter #5
1959 ,79111 ,pK=1m
,OTIAK WYL 1N

VT2 77 1K, DIAIKT DOATIW 1T .DIKDYIYOIIN YT IVIIVA K PARRYIYT 1D 1A 7.
D11 77T DORI IR .IPR W T RAYP PTTYIW T DOZID 1T IK DOIP LI T [PIYDIR
ANNKIYIYT Y127 [ D 10 DR IWYTID T DPIRIIRD DONP T IV prIAW voByA

K 1771 D21 ORI K ,0IMYID101 DY T 1M [AVaYa DONP YWMYITTIYY) T 01 170 1K
DY MIKY AN .M JOTYY DRI PIVAW IR YIZKDOKI ,DERWITNS ,y270 11D VIYAIRDYL
L TIR YA T YA T 02D (YN IX PIANIN K TIR'D LJTXD DYIN

New York, July 1, 1959

...Your letter from Denmark was very interesting. You write that we are both
captivated by art, and you feel guilty about your Jewish roots and identity. I
wouldn't feel guilty if the art would calm me. Alas, neither my rabbinic upbringing
nor idolatrous art provides me with the equilibrium not to be a hostage of love,
passion, nostalgia, and madness, which tear me asunder. But let's leave it for now.
It's a tragedy that we feel younger than we really are...

Letter #6
1959 ,LDNMK 22 ,PIRI=1M)
,DITIAR WYL 10

IR DRI 118 K AV A1 17 D115, 715 YDIRDYIYDIIN K YT 97T K P SmMy...
5911 KPITT ....JORIW K 1Y NP DRI AR K AV DAI1SM T [IK 70 'K DPRITYADTIR
DI T 5111, IYDIKDYIVLIIN IR T9 OKT 1K DM -"T105N AV 51DMIK 217w X
U192 YayeTu yartn

New York, August 22, 1959

...In the meantime, I'm sending you a very interesting poem, in my opinion, about
a woman chiseled in stone who dreams about a mountain that comes to sleep with
her... Precisely because I write so much about Talmidei Chachamim [Torah
scholars], the poem is all the more interesting because it shows my treyfe blood.

Letter #7
1965 ,AX1M2ybd 11,pIR1-171
DK WYL

YT OTIR YNV DITK JUIYI T2 71K ,27 K DD K OYITK PAKTOR DIVPYA D AR PX...
TV .JIW ]3™MPIRD D127 IR L RIRPTIVAKR" SYORT OY™ PR T I8 N0
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DI VIVIPOTT PIK LOAITIVINIIR N JART DMOM-TTMON WANTTIVY M1 YT DHIRTRI
YT D VAR LPITIVAM YT DY IR U1 7K 1D Y0 T ANDhYayT vy P v m
YAy IR VAT 07127 11707770 1 DATYYAIVIAIN YT T IR AR DT yuny
YOMIYA X [AKIT [DIKT YIOY,YWIZMOKP DIYTINIRD ,DMI2N 1Y 107, NUwin=uonp
DI7YRI W91 1K "IN YT 511 Mve91p0 I TIYORD IR TR ARV T-10p

IR DX YIY2ATIWYA OXT IWAK,DIVIIIKD [YV1IY2 DY XK TTIIK 7721 ,NNRK Y0 op vyt
MWYNIT 1070 K X [VIVA D1 DXN17P YInyo 7177 [AKT IXT . DIVINKD [V1va 01 KT
TOI IYNIVW DY KT ANIYTIW K AMK [IK,TWYNA YT 11D PXIRAD 7T M1 WIYTIK DyhY
K TAV1 7T DITIRT DY V11 .5VTRR (UM YNRDW HIRT DYIUIXD IWDIIMYYI K, DPRD
IYWLMIRITD T YO OXT M YT DOIRT 1T 7T 1D M1 [YAIRDIKD ,27 K WK, 12w
TT 71 DPID T T VIR YYINI K 7 0 DYT YN DTYIYA DRNPIMR DRT A0
SJTIRIKDRAD 1K DOIP WAV IRD TIRDDIN 'R DYPMywoKa

New York, February 11, 1965

... I could not refuse [the request] of my friend, a rabbi, and last night I attended
his son's wedding in the new hotel "Americana"... where rabbis have already
infiltrated. You had to see how tens of Torah scholars surrounded me and
discussed my new story, "The Rebbetzin." On the one hand, it was very charming;
on the other hand, my conviction regarding the primitive understanding of rabbis
in artistic matters was reinforced. [This stands] in contrast to priests, particularly
Catholic Priests, who are required to possess a certain degree of cultural
appreciation and sophistication [of art including] painting and sculpture because
Biblically-themed images adorn their churches. True, our tradition forbade
iconography, but the written word was never prohibited. Nevertheless, scholarly
Jews never saw in any narrative plot anything other than the moral of the story. A
description most conform to the facts; a sketched portrait must match the model.
[However,] when it comes to a yeshiva or a rabbi they demand from you only to
see the good. The Lubavitcher Rebbe once spoke with me about this for an entire
night. They speak exactly like the Bolsheviks in Russia, for whom art is
propaganda.

Letter #8
1965 ,7217 20 ,p"Y7-IX1D
DR WYL TN

M AMIW N PR TIVDW 1 VAV [OVIVDIIR VPIOTT Y111 TX 01301 17T UM 1 K.
N IRD W5TYW 197DK 1K pYOKIZAM [ 1D DIYYRID 90 .LDITA 1T M YN K1 VLW
PITIVINYY DI YLITT WWTT LIV K T VP VA IX,IXD DM YYD K .DYXD

1¥ K AR KT JW0IYA [WMyHEYW K KD PIUIMI D VI MK prvp=721 1yaK .qin
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571 7K K1 ,PIDMI D1 WINBA TN YT DMA0 YWrTMY 0 K VAT [P0YKIVA K DY
...DII TP TOYAIRD L7

YT PTTIYOW T IVYAIRT M PR LVIYKTIB0IK K NNKA (YITT YI1=D0Np 1T VAN
DXT D11 YR1DIMP DY [VITT DR, VTR R DWIKT T IR DONP KI WA
WOKD YOVOITP YR VAT ORILAKI=TRIT K TIK DTIRI2DY K1Y URTp DY 113 ,va5yr
M1 73N 1D IRLRDIVARP TIWIRMIVI 7P U1 R DI, p10Mp=27 PR T PN R

.. DTIRNANY

Swan Lake, July 20, 1965

...However, the art books are truly an inspiration. There is a constant struggle
within me between the hunger for art and the thirst for holiness, which are almost
never identical, until we get to a Rembrandt and Van-Gogh who are holy artists.
Although I immerse myself in bible-criticism, I don't know of a more inspired
commentator of the Tanach than Rembrandt...

Letter #9
1969 , IK1IKT 9 ,pIKI-17
,DIMIAK YYD N
Y212 T LPWIADMANK 1T PN ANT PIY AV MY X DM

X ,DIRIVYA PR ART MWIT T [VIy"D 0m . PwummMIRDRD IR 2 D MwaT 17 :1
IRIBW IYOTMY K MK IRIDW K 18 JYYIYAIR O™ U1 09K YITYRD SE

073 .AN32W 77N K 7T TN 718 SYaw 110 XD N ,vn IR MwT yabyik 1179k
1, ]WAT 118 UMPIYSIYIIYE TT,1100 MWRTTINT IYOVARIYTIRD YT Y KT UESYA 1M
;YA IR DMPATID LI ,YIR-7T UM T DIV DRN OY1Y YT, VAT 1A [0 T
072 VYN YIK OXT .07 TR DAYVNIVAITR DO - 77T 12 DOYRT 1T Y11 - 17 MK 1
JORSIRD-NTTINTA M7 yay™S 01 DYTIRI IK MWTT T AWK

.-JRATID IRVPKT 718 "OMPWTT TIN" A K DPWYI 1T ART K 22

S9N K"K DRIT ANKYR .. ANKRYRI K 19 IWUPRIND ]3Y71V 1D TR 12 0Ty 3
OKT Y 95M,wD1vn YWMYYuDITR-WIR MWD YT ,NIMA-TAWT WD YT PR Y
S MORIYLIZ YN 7T IK VY5 v

New York, January 9, 1969

Two days ago, I sent you three books...
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...The third book - of a similar character [as the previous book] - is from A.
Golomb248... Golomb has another "virtue." He is the typical yeshiva-bochur
[student], the typical anti-artistic person, regardless of how much he studies and
talks about literature...

Letter #10
1969, XK 14 ,pIKT-1M)
,QMAXK YYD 17N

07130 T TM%N 17.727723 LIRT X IX POXD 115 [ANVAIN 7T DT VOIP VTN ...
1777 DYT 1Y DXV D7 IK DONP TR IVIRDWIKD DRI M1 DY IWIK DRI JART

11D [YVRIpYA VAT VRIRD VIR YOK TIK DO 1T IK IYYD0ITP YIVITIINK .W1YDIVING
JIT K TV T DBIVW DRI PIAMT OYT VIRIKD 777 V17w JART LMY 7 K K .pORD

73 0TIp PR IYOLRYD JWITT 1D YDIWYA 1T 00T - 1T 112 MyORND 11D 139V 1T v
1D DY ,LAKLWYI JART ORI LTIRTVPX TIK LOYIIYLIIR [WMNY DEXWIAM 1D YLIWYL 1T
-DHNMIT IT VAR ,YOYA 51D WAIRIVALY DY IR TTURIVLID YT DM .DOYVITIYLIIK 10,210
T IVIIDIDR JWDIYVADPIRD 127172V TIX [V1IVA VAT MOKIYDI? QYW YT 11D vhyw
-DPYRD K1Y VYA A112YI0W YT TR - YD [IK YOVTIVR M1 - VYA D1 DY VI 110K
DRV

New York, January 14, 1969

...0Our art originated from the folk and stayed there. The Torah sages had little or
no appreciation of art and no need for it. Our artists, and art in all its forms,
emanated from the folk. Still, in my days, respectable Jews despised the masses
who pushed and shoved to listen to a cantor. The situation regarding Jews and
painting — you already know. The history of the Jewish theater is, first and
foremost, the history of camaraderie and partnership between the underworld and
actors, who, in most instances, stemmed from the underworld. Literature fared
much better, but the main creators of Yiddish literature were and remained folk
people. Even when they were not — like Mendele and Peretz — they strove to [create
a] folk literature.

Letter #11
1977 ,Ayanyvbyo 16 ,75191M
,DITIAK WYL N

TR . YIRORDLAY M T KIK KD VTV TP U, A"OWN NI ,T1W NAW 27 PR DI
1270 yay5uyY YK 119 DRT BX DITT UPND T R W

248 Abraham Golomb.
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Mayfield, September 16, 1977

...Today is Erev Shabbat Shuva249 5738, not the appropriate time for a poem like
“Egyptology.”250 Nevertheless, I am sending it to you precisely today for several
reasons...

You should know the truth that I am not yet a ba'al teshuva [a penitent], a_frum
[religiously observant] Jew. This poem contains so much treyf content, as much
unkosher content as is possible to be contained davka [specifically] in the heart of
a ben-Torah.

249 The Sabbath during the Ten Days of Repentance (the Sabbath preceding Yom Kippur).
250 Published in Di Goldene Keyt, no. 99 (1979): 6-7.
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You should chalila and chalila [God forbid; under no circumstances] show it to
your Chasid. "Is this the same writer who wrote the poem 'A Kaddish'?"25t — he'll
scream and spit.

Yes, I wrote this poem [Egyptology], after I wrote the poem "A Kaddish", which
contains, for example, the following stanza:

To the sanctuary in my heart, I turned my eyes.
And looked whether oil still remains in my Eternal Light.
And for the light of witchcraft which deceitfully bewitched me,

Oh, a Yitgadal v'yitkadash sh’mei raba. [Glorified and sanctified be God’s great
name].

Letter #12
1981 ,AX112yD 25,pK1-17]
,OMIAK YYD ™

11D 277 YT KON IVIYTD DY DTIN T VAR JAMWYAINK VIV DWIY TV K 1T P R
TIX (VIDXIAKITRD) iT8-71271 111 JUIRIVKI DY LY DR, IWWOMNIRINT (277 VTR
Yn11h 1T ORI ORT . TY WOWLIYNR=0D X 'K ODXT WK ,A11IYDOYI=DX] K TWHK
YWIDyvuoy DIw 1P D DYIX JIK DT IR DRIV D11 DK 17 DRT VIYTTIR UoyN
VWTyoDuoITR DI LIDYINT I DYT 1Y DIIDIYT LR, WIYTIVOWIRD [IXK WIYHIYIR]

X U1 12792y VAN VAT ,IT2720 VNI YT UK 11D DIYLIIIIYT T ]AKT NN
YWIT YIYTIR VIRDWIKD D71 777 DRI ORI ,OXDWHK W11 1Y J¥IRT IR DKW pIyva

T IV DEIKTRD JART 7= .JLMIYDILIK IRD DIRNAYI 1971DR DY LXIT WHLOIP
LJITIDA YT IR IRDMYD YOKNA 11D ,7POOKPRDINK POIRA X 1D [VIKTUKD

New York, February 25, 1981

I am hereby sending you a poem I just wrote yesterday. But you must read it by
yourself without the help of our beloved Lubavitcher [friend], who will consider it
obscene (pornographic) and perhaps even blasphemous, even though it is a deeply
humane poem. The fact that our frum [religiously observant] world never had, and
still doesn't have, any aesthetic need and appreciation has led to the phenomenon
of young people with artistic souls who distanced themselves from their religious
environment but retained a longing in their hearts for their ancestry, who did not
understand them. It even caused other Jewish artists to become anti-Semites.

251 Published in Di Goldene Keyt, no. 97 (1978): 34.
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Non-Jews had to become the patrons of Mark Antokolsky,252 the painter Levitan253
and others like them...

Part 2 - Reflections on Judaism and Religion

This section contains Chaim Grade's letters discussing his attitudes toward
Judaism, religious observance, and Jewish identity. After he left Jewish
observance, he never fully returned to it. Nevertheless, the letters reveal that Grade
did occasionally and selectively observe certain rituals (such as occasional prayer
with a Talit and Teffilin, Yom Kippur synagogue attendance and eating Shmura
Matza on Pesach). It appears that nostalgia played a significant role in this. In the
last decades of Grade’s life, he maintained contact with the Lubavitcher Rebbe,
Rabbi Menachem Mendel Schneerson, and his emissaries, who encouraged Grade
to strengthen his connection to traditional Judaism and religious observance.254
However, to the extent that these efforts possibly intensified Grade’s engagement
with tradition, it was highly sporadic and erratic. Grade never returned to the
Orthodox fold or any other institutionalized religious framework.

On a theological level, Chaim Grade expresses doubt and ambivalence (for
example, he questions divine providence, Jewish chosenness etc). However,
despite living a secular lifestyle, he never declares himself a dyed-in-the-wool
atheist or agnostic. On the contrary, he regularly refers to God and, at times,
demonstrates deep traditional-religious sentiments. These letters reveal that
Grade was continually tormented by perpetual doubt and ambivalence toward
religion and the Jewish tradition.

Letter #13
1965 , DDA 27 ,PW7-IK1D
,OTIAKR WYL TN

WIDYIRYD=WIDRIRDTE IR SYIRIXITE 11112 JDIKDYIYLIIK YT [T Y prTAYVRIpRTIY. .
7T TN LYITTIR IR T 0T AR UK [I00YIPY D11 DMpwT 2NK I, DIYIVA 1001
KD .DHXWIDM IWPIWITT YT 15 JORVDITY T UM [YRTOW DRI T TIMRDY TIK
,DITYOYI TTIIR DRI AITIRDIYT YPMIRI=01MD 71K, JAKT Y115 T DRI NAK 1K WaAKR

252 The sculptor Mark Matveyevich Antokolsky. For more information, see Herman Rosenthal,
“Antokolski, Mark Matveyevich,” Jewish Encyclopedia,
http://www.jewishencyclopedia.com/articles/1609-antokolski-mark-matveyevich.

253 The painter Isaac Ilyich Levitan. For more information, see J. G. Lipman and Herman Rosenthal,
“Levitan, Isaac (Isaac Ilyich),” Jewish Encyclopedia,
http://www.jewishencyclopedia.com/articles/9865-levitan-isaac-isaac-ilyich.

254 See Dovid Zaklikowski, Dear Rebbe: Rabbi Menachem Mendel Schneerson Corresponds with a
Singer, a Writer, a Sculptor & a Holocaust Survivor, Revised Ed (Brooklyn, NY: Hasidic Archives,
2021), 245-313.
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V9P PIYIRT DM, DI T
imkkin| 'l"l"'[
Swan Lake, August 27, 1965

Returning to your very interesting letter: as a matter of principle and
philosophically-theoretically speaking, you are correct that if Judaism wants to
exist in the future as an idea, it must reform itself and conform to the conclusions
of modern science. However, it is also true what religious Jews claim, namely, that
the experience of millennia has taught us that Jews were able to persevere because
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they stubbornly live in the spiritual ghetto-freedom from old forms and beliefs.255
The God of Spinoza and Einstein doesn't know of any mitzvot [commandments] or
even nationalistic loyalties. Einstein remained a Jew, because he was too noble and
proud to distance himself from an oppressed people. But I am not concerned that
God should have a Jewish nation. Let Him worry about it Himself. Neither I nor
you could prevent the annihilation of the Jews who were once alive.

I would rather like to relate the following anecdote:

Several years ago, on Yom Kippur I prayed with my rabbi in Brooklyn. Among the
congregants, there were several young men who were extraordinarily pious. Based
on the way they swayed, their tune, and how they wore their hats, I could determine
the yeshiva they attended in Poland... They are all great scientists working at the
Atomic Energy Commission in Washington. Although I did not converse with
them, I am sure that there is no way they can synthesize their knowledge of modern
science with old Jewish theology, and certainly not with the practical
commandments, [namely], the scrupulous and pedantic observance of every
custom, based on belief or superstition, according to the Shulchan Aruch.

Whatever they might answer me, I know the true answer: they are not interested
in reconciling the two. [Life] in the upper spheres leaves them cold. [In order to
cope with] their daily routines, they need Sabbaths and festivals to warm them with
memories of their youth, provide a spirit of Gemiitlichkeit, and cradle them in an
unforgettable melody. Their [attendance at synagogue] is not due to the
hypocritical, godless convention that every citizen must belong to a church or
synagogue if they don't want to be considered a communist.

No scientific discovery will free Man of his longing for religious intimacy, which is
expressed exclusively in traditional forms...

Letter #14
1980 ,7117 29 ,pIXT-1M)
,OITIAR YY1 1™

YWITIOM MY 7T 71D M M2 DM PYN AW Y DARTYAY 77T AR PR IR, PIAVIVA K.
7T DYAIRT LMY YT IR, D377 YTAYIE 7K PYNIK TR 711D VIR DRN, UMY
[27D LI DRI ORI, IRAIYAIT IWIVTIT K ,IVDINIY YT DR CJYPYTIR D1 9K 77 07n
DYK IR Y - JRIIN IR [T A0IAY TR DORNYA TIK 27180 VIRV 1M Py IR
TDYNYLRA :DYAVA K VI MY [VIpya

YT K 2701 K" LDXRPDK FNY M DTYIYI DRT Y AR, D5 TMIY Y IR DIV ART K
TN T LXIT DX LRI K KT TIR'D IX,IV37T D21 LI 72 K IR TN YT P oy

255 The meaning of this sentence is unclear to me.
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New York, June 29, 1980

... I remember that I promised you that I would write about the two Chasidic
gentlemen who came to visit me. One of them left for foreign paths [i.e. left the
Chasidic community], and the second one is struggling not to leave. The latter, a

256 See Richard F. Shepard, “The World of Chaim Grade,” Moment 5, no. 8 (1980): 45 who relates
the following words from an interview with Chaim Grade:

"A half-dozen years ago, I met a young rabbi who made it his business to convince me to
return to Torah. He gave me t'fillin—I have always had my tallis—and every time I go away I
take them with me, even if I don't use them. Some time later, this young man called me. What
do you want, I asked him. Do you want to make me a baal tshuva?

" 'No,"' he answered. 'I want you to make me a baal tshuva.’

"He visited me and told me that the Torah was good but that he no longer believed that there
is a God. I asked him if he had read my book, The Yeshiva, about Zemach Atlas, a young rabbi
who had lost his faith. I asked him how, if he no longer believed, he could continue to live such
a life as he did, in Orthodoxy.

"I said that before the Holocaust, this problem was a personal crisis, but not a problem
for the Jews. Now, however, the problem is not to judge whether there is a God or whether
there is no God. It's a question of Jewish survival. I am sure that there is a Jewish God.
After that, you can deal with all philosophical, intellectual and theological problems. But what is
important for the Jewish people is that there is a Jewish God.
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fine young man, who brought me Tefillin and also tried to influence Inna to become
a penitent - came to me with a plea: Save me!

I thought he was having doubts, but he spoke like Tzemach Atlas, "I believe in the
ethics of the Torah, but I'm not sure that there is a God who gave the Torah."
Eventually, he admitted in exasperation that he had already moved away from the
Torah further than I thought... "Don't tell me how far you went astray," I told him.
I instructed him to read The Yeshiva, where he'll see that even Ba'alei Mussar
[people seeking ethical mastery] had doubts.

However, the answer that Tzemach Atlas couldn't find because he lived before the
Holocaust, I can share with this Chasidic young man because we already live after
the Holocaust, which gave us the answer. [Namely,] even a person who cannot live
for himself as a Jew, must be able to live now as a Jew for the sake of the Jewish
people. In fact, a Soviet Jew who was married to a Christian woman and had two
uncircumcised sons told me, "I don't believe in God. But I believe in the Jewish
God." He meant that he believes in Jewish destiny, and even when this way of life
is detestable to us as individuals, we need to live for the sake of the klal [collective],
like my poor, despondent mother who lived for my sake.

Since he asked me about the difference between Spinoza's philosophy and the
philosophy of the first Chabad rebbe,257 I answered his questions and concluded
that the solution does not lie in finding the points of contact between the rationalist
Spinoza and the great Chasidic mystic. His personal salvation, I told the young
man, consists of him not ruining his family's traditional way of life, not chasing his
pious parents into their graves, and not impoverishing the Jewish nation with
another person who uprooted himself from our midst. He answered, "besides you,
only the rebbe knows my predicament, and I must write to him what you answered

2»

me.

3 - Confessions of a Writer Torn between the Yeshiva and the Secular
World

One of the great ironies of Chaim Grade's life and art is that the writer who left the
yeshiva to pursue a secular literary career would become the person most closely
identified with the literary memorialization and recreation of the yeshiva world he
abandoned.258

257 Rabbi Shneur Zalman of Liadi (1745-1813).

258 See Morton A. Reichek, “A Writer in Search of an Audience: Profile of Chaim Grade,” Present
Tense 5, no. 4 (1978), 42:

At 22, Grade left the yeshiva... Today he comments “I never was a really good yeshiva bocher [boy],
because I was interested in girls, in love affairs." He recalls: "So terrible! And then the books. All
the time I was already reading secular literature in Yiddish and Hebrew. And then I have the big

98



As a talush (uprooted figure), Grade was deeply torn between the yeshiva world he
could not escape from and a cosmopolitan cultural life he deeply craved but was
unable to satisfy fully.

In his letters, Chaim Grade speaks candidly and poignantly of his inability to shed
his identity as a yeshiva student decades after leaving that world. In discussing his
role as a writer, he distinguishes between his poetry which encompasses the entire
range of human experience, and his prose which depicts the parochial Jewish
world of Lithuanian Jewry. These letters, some of the most powerful in the entire
collection, vividly describe the agony and torment of someone caught between two
worlds.

Letter #15
(71"D>wn) A"Own ,TMN-NNNY IRYIN ,pIK-11
;DMK WIYTL 1N

DXIT VN .70 DIY [0H Y1V TR "X 93710=y 717 DWIY 17710 DK TPK'D VN payvIva X
9711 71K 11X ,N1270 Y7772 77 DX WK LDINK (X DITIRYAITX V1511 K DORAYT 717 KD
TR DYXAYT LT .21V=017 PNYA 551N K ART,AT=YIRIVITRIYT [YNIYA IR 12 R
DR LHYYIT MK, LIV WIYA K M1 .NAW IX 210=017 7P L1 KT X IK,RIDW ™
.. DX

New York, Motzei Simchas Torah 5725259

I remember that my first book of poetry Yo [ Yes]26¢ came out around the time of
the Passover Seder. An evening [gathering] was arranged for me on that occasion.
Because of these two reasons, and because I was still a revolutionary youth, I
desecrated the festival [did not observe the laws of Passover]. Since then, I have
been punished that no days are festivals or Sabbath any longer. According to how
a person conducts himself, so does God help him...261

Letter #16

DOHYYIT IVIYT .APNIZA WRIVDMI — T YLK PR [IVYN VI DYSARID YT TR DI
NYPILOMA.DWPW YWIRYIAYT - PR VN IR - [T VKT VP VR ORIWI=7IR D11 IR
DX 777 DAY YN TV IWTRYIE K PR [AVY D171 DT, UIYDRA DRI DDA

mouth to say what I think. So how can you be a good yeshiva bocher when you say everything that
you think with such chutzpa as I did it?"

259 The accurate date appears to be 5726, corresponding to October 1965.

260 y1 (Yo), 1936, Box 1, Folder 1, Papers of Chaim Grade and Inna Hecker Grade, RG 1952, YIVO
Institute for Jewish Research, https://archives.cjh.org/repositories/7/archival objects/174465.
261 The meaning of this statement can be inferred from the continuation of the letter where Grade
describes both his and Abraham Bornstein's extremely hectic schedule, which seems to indicate
that he has no time to relax from work and properly enjoy a Sabbath or festival.
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New York, January 13, 1967

The problem that currently wears me down is spiritual exile. The Land of Israel
does not help in this regard. [Living in Israel] one can be — and there are! — Hebraic
Gentiles. The spiritual exile that torments me entails living in a foreign culture.
Who is coercing me? The fact that I left the Beit Midrash for the wider world forced
me to want to know the world and its best cultural expressions. But the tragedy is
that I was never able, and perhaps didn't want to, completely tear myself away from
the yeshiva. Thus, I and many others of my generation remain dangling between
two boundaries. Since the Jewish religion is also a national identity marker, it is a
lot more difficult for an authentic Jew to live in a foreign culture than, say, for a
Frenchman to live in the English culture because the same Christian civilization
unites them and is stronger than the differences that divide them. You once
expressed it in a picturesque manner. "My father had five old Chumashim [the
Pentateuch] and they never went out of fashion. Today, another book comes out
every day on a specific theme, which displaces all previous books on the same
theme."

Letter #17
1975 - (21"2wn) 1"5wn ,71515=017 27V ,ARLIT 751D
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TR DHRWPIVA 1D DX 77 DI PINKT OXT KD DIMT W (VAT T LANRT (OXKVIY))
M1 517, 02MPYA 1M VM T IART DXN,DIPWINT IR PIA="12 11D YAV K IR pava R
JINK YT IR PIRD YNV (YT

Y ORI ,Y7RI23 VYA IR Y 9117,1962 1D YK D OYT K1 YR R pava R TIX
R71IK,YOV0VA YRR 1T BXOK IR BIOK 17731 11D ORT IR ,D9WNT IK 7T 01hya
12 TIX TT7 IR I8 ™M%P K I TR 2 IR M pAVTIYA IR LMY T IR BRIK IR

M .IM9P DIIRA IWITI PID T T M LR DITNIVA JARTT T DM, VIVIIVIIRD IRV
1YY LORNAYT OY 172 'K Y70

7T Y LOMYT WLYBW LWIY DX, [WLIYA 'K YDOPT Y™ DXT KT 'K DXT UK [IX
ORI K VNV TR Y YRR M

ARTIYIPIZA IR LIMYA K9P IR 1T LY T UK
[akEln il ki
Mayfield, Erev Yom Kippur, 5737262 - 1975

In connection with our conversation, I want to write to you something about Yom
Kippur.

I prayed today with a tallit and tefillin. But whether I'll attend Yom Kippur services
at the local Conservative Synagogue, I don't know. The altered prayer book and
abridged Judaism doesn't bother me, only their mentality. Even among Orthodox
Jews, I cannot tolerate the "weekdayness" [mundane attitude] which seeps in
immediately after Kol Nidrei.

In 1962 Yom Kippur fell on a Monday, just like today. I visited Israel for the first
time. On Friday, I was in Bnei Brak where I visited the gravesite of my rebbe, the
Chazon Ish.263 On Yom Kippur, I was in Jerusalem, where I stumbled across
synagogues and later described this experience in poems.264

During that time, I became more acquainted with Shazar, Rabbi Yehuda Even
Shmuel [Kaufman], with Colonel Ze'ev. They are no longer around today. My heart

262 The accurate date is 5736 corresponding to 1975.
263 See “The Reader,” 832, 873-884, 901-2, 925, 939-40, 681-683.
264 See the poems in Grade, Oif Mein Weg Tzu Dir.
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is consumed with longing for them. I also miss those people from Bnei Brak and
Jerusalem who quarreled with me, because they remained steadfast in their faith.

I yearn even more for the Chaim Grade of 1962, because he was fortunate to be in
Jerusalem and have the strength to go up and down mountainous streets, up and
down in the kloyzn [small, intimate synagogues]. I remember how I entered a
kloyz of Yemenite Jews and froze because they cried exactly like the Jews from the
Vilna street kloyz. How fortunate was I then!

And this is the saddest aspect in [the lives of] people, that only in retrospect does
one realize how fortunate one once was.

May you and Rikl both have a healthy and happy year.
Yours,
Chaim
Letter #18
1979 ,AKNIKY 12 ,pIR-17)
,OITIAK WYL 1N

DIATOK T VP IR TIKLTIRT 0 K PYTIK (W VI 271=N"1 DY T ]27WYL QKT IR DI
TR T PR INGTIR YT IR 911,77 BIIK DOKD T K .OKMIVORD DYT priayvaynd vy
7K DX MNAM 77,77 1170Y701IK DX WNRy2aKI0 77 .12 118 pYTIK D1 DYIX 172

- DTIKD IR DRI IK 217 IR DKM, TTOVT YUIYOW IR YD Y11 ,iIKIW 1K V215 177,770

YWBLIMIRIND AT 77T KD L OVIVIVIIVA K 118 071 ,72=T20w JRI0AM K 1D TR YOK
,ITTIN 12 777 L W IR [ 1T KD - PIA="12 PR IR TT7P102 K 0A0 Yatn KD [0
TX IV2IVTIVD 70 IRD VAN AKD [TV 172750 IR A9 1Y, TIR DRI YPIYITR YT O
YPIKI-1 718 DM VIYDUWRINIK WK VIVDIWKD 17 KD IR M1 ,110pyB0oyIys

KX D T WEIDPKTINDIN IK K 172 - 1797700 2779 IR 1Y D71 'K DXA YT ORIL,0NTY
T1N20MIK TV TN R PUN0IA KLIBRID=D172 [TV [ K AKDRYD X ,BXP 1IV2X N1O0
PIVI V1T IR IR VPRD IR 20110 115 DXIIVTI VT 70 KT DX Y DI .DYI 1D
WA N2 1D DMK BRI KT R A

Imkkin] 'l”“[
New York, January 12, 1979

...Many years have passed since I wrote the Beys Harav,25 I can see myself very
well while reading the material. A shudder goes through me, because I realize that

265 The novel Beys Harav was serialized in Der Forverts from November 11, 1973, until May 30,
1976. Earlier versions appeared as Dos Alte Hoyz (serialized in the Tog-Morgn Zhurnal 1965-1966)
and Zin and Tekhter (serialized in the Tog-Morgn Zhurnal 1968-1971). Chaim Grade considered
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I have not left the yeshiva even now. The problems that interest me, the battles I
wage, my loves and hates, my good and bad protagonists, what I praise and criticize
— all of it is from [the perspective of] a current yeshiva boy, not a former one. To
your young Lubavitcher rabbi, and my friends in Brooklyn and Bnei Brak, I am no
longer a Ben Torah, because their only yardstick is whether I lay tefilin every day.
But from my perspective, as well as in the eyes of the circumcised or uncircumcised
Gentiles266 from the New York Times who don't judge me based on whether I lay
Tefilin — I remain an Orthodox Jew with a Talit wrapped over his head, a
theologian in every drop of blood, and a Musernik in my every angry outburst. So
why do the Judenrat of the Times need me?267 And indeed! In my work, I have not,
after all, left the Beit Midrash.”

Letter #19
1973 yY_’yn 5 y71$"11]
;DTN WYL 1N

H7IX A1IPITNDMIN K JIK DOIP IWWIAKDIINIRG YT PV AWV TWOKT 1172 1T K.
TIX YW T 7T DPIMIKD YT RKT DY WY 1D YIBRIXDID YWIAKIK 1T MK LYBKITN
YT WY DTN JPTOYRI K IVIVA JART 7T 1T LIDRIRDTD YaySayuoRYvMm yayouomp
VWM IR ANWOTVONK IYWIAKIK T K YIBRIRDID WOV ORDD IR WV
TIY TTTIVTNAIRD' PO DIIRIIEYA DXIT DX IWIDWIRD YOOV YT 1IN

DX DX, DY IWIY? IR IWIDWIKD IYDOYIA YT .0"1n0 YT V1A DK ANy ow
VTN WY 1D WOV 207K 07K POXD YWITT OXT [N INNK YW 1T 0Oyuwyl

T JORDIY IIKINE 1Y ITIIX JOOYIA OYT IKD DIXIVKA DRIT Y IK,PIRD IR Yoy
DRI 0"217 T .90 T [V1IVA PR - YIDRIRDID VIVRIVIIK YT UM TINK ywrn
JPYORDO™MK DM PRWW TN YW IT IR [TMIND 1Y VARKIDTNK [T IKD OYOWYL
DYT IK IXLTITTIIND 1Y YAKIDTIN [K IKD DOYDWYL 7T DT M2 TN 1D 1N

™1 97, YIDKINDID DIW 7P L1 DI LATVW T DX TN YT 1D VIPONNA T VIVWKI
TIK VIBRINDD 1T Nya " Twoynm" AanpyYBuiR , NI1vaniT )1k vMaya 1K TR ywrTs
YT IK IR IR L JUOKRITVA DR M9 T 20w [2yYwoIyn (VRN (DMK Y TITaRa
TYTIITRD K K IR 12V5WDIVNR 1oY21Mya DY D1 DYV DX DYDY 1K K1)
WLV A YT IN [WIYBYWKA [YIRDD ,IVITDW [YITT ORT M1, "YIIRIVORP" yayouya
'R TIX J17D27IR T K DIVYPR-DHNT YT K OXT . JIVTIK DY DYITK 1D 7791080 'R
TIR'D DX VI FINIQ 1D LIPIDMT T - HRINW JAK T 127 1D ANYYTIVAINK VT

this as one of his great works on par with or even surpassing Tzemach Atlas but tragically he did
not live to complete this work.

266 "Circumcised Gentiles" is a derogatory way of referring to the assimilated Jews of the New York
Times, which Grade regards as "Gentilized Jews."

267 This may be an insult and accusation against the treasonous deeds (in his opinion) of the Jews
who work at the New York Times who do the Gentiles' bidding just like some members of the
Judenrat were accused of doing during WWII.
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YN/YATIW YTV 7P U1 17 IR LOKIWT IR YRYSARID YIYYIK KA [1T00TRY'0
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TTTIK 27w L R VP YN VIV D YR IR 129V QRKp K, PI7ANIK K 1 KD
K 1w . YPROR-PIRT V71 K MR A0 WIR 11D DRI IR IK, D KT 0o
DOKINW ]AK ITTIT 127 [RWHK DY K Y11 ,'DpKIT X' 11772 DY 1D DXDORDXD

1777,0MPAVAVIVINYAIR U

104



yaxaomn

New York, March 5, 1973

...In your letter, you wrote about Moorish art and its influence on Europe. The
Arabic philosophy of that time strongly influenced Jewish and Christian medieval
philosophy. The Jews saw a major rift between the widespread Aristotelian
philosophy in its Arabic interpretation and the Jewish Torah. The leading figure
who tried to spiritually “unite” these two streams was the Rambam. The leading
figure of that era who placed the Jewish Faith and Jewish Nation above and beyond
any other religion and faith and considered it senseless to try to reconcile the
Jewish faith with the prevailing philosophy — was Yehudah Halevi. The Rambam
sought to demonstrate how the Torah is compatible with Aristotle. The Kuzari of
Yehudah Halevi sought to demonstrate that the Torah's greatness is characterized
by its incompatibility with any philosophy because the Jewish Faith is based on
revelation, whereas philosophy is founded upon the impoverished human intellect.
Yehudah Halevi maintained that prophecy and the prophet do not belong to the
conventional human species but belong to a separate divine category, comparable
to the separation between rocks, plants, living creatures, and the human species.
This is the main emphasis in the introduction and translation of Rabbi Yehuda
Even Shmuel — the holiness of prophecy with which only the Jewish Nation was
chosen: the chosen nation in the chosen Land of Israel, for which bloody battles
were waged by Cain and Abel, Isaac and Ishmael, Jacob and Esau...

The more I read the Kuzari, the angrier I get — to the extent of jumping up out of
bed! — from the naiveté, from the unforgivable delusion of chosenness, the
conversion of every legend into a historical argument — how can a modern person
assent to this!

At the same time, however, my heart burns with envy on account of the exaltation
— not self-contentment — of a medieval Jewish poet, who is so happy with his lot of
being a despised, downtrodden, and oppressed Jew, that no one in the world is
more fortunate than him! And no Jewish writer is — or needs to be! — so envious of
him as I, because I also inhabit the same enchanted circle, because I cannot uproot
myself from the yeshiva, from the Beys Harav [rabbinical court] and from the
Chazon Ish — even if I were to shed my skin!

I grew up in a rabbinic environment until the age of twenty; for the following forty
years I have lived a thoroughly secular life. As a result of experiencing two world
wars and due to my exile in Russia, Poland, Paris and America, I have witnessed
and experienced more than the combined experience of entire generations of
writers; with a passion bordering on madness I don't stop buying and reading
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world literature in all genres, including music and painting; I've always had a deep
interest in social questions, an even greater interest in metaphysics, and
psychological problems; the erotic complexes were the bane of my life — and
notwithstanding all this I still cannot tear myself away from Jews and Judaism
even in one novel, in one story.

In the poems, I am universal; in prose [I am] thoroughly Jewish-traditional268 to
the extent that a particular vulgar element in the Jewish literature even denies that
I am a bona fide prose writer. At best, I am regarded by them as a local Vilna writer.
Indeed, the truth is that more than one Gentilized Jew started reading my works
in English and was disappointed. The same 'luck' will befall The Agunah, if it is
released, because no Yiddish or Hebrew writer knows as thoroughly as I traditional
Judaism, which is unfamiliar even to secular Jews. They open their eyes wide in
wonder when they learn that such problems still exist in Israel. I am not a religious
writer, who knows whether I'm religious at all, I am a traditional writer of a people
and lifestyle that no one knows better than I do. But this alienates me from the
world and its readers in all languages, besides Jews of your generation — Avraham
—in Yiddish, and a larger group — the traditional Jews of all sectors — in Israel.

In order not to suffer on account of this, I would need the exaltedness and
enchantment with Jews and Judaism of a Yehudah Halevi! The writer within me
is a thoroughly old-time Jew, and the human within me wants to be thoroughly at
home with today's world. This is a personal tragedy, a battle I cannot win. More
than this, I cannot write. You won't want me to get another heart attack from
exertion. Send me a photocopy of this letter, a Xerox. And I'll send it to Rabbi
Yehudah Even Shmuel.

With devotion,

268 Similar statements were made by Grade in the interview that was published as "A Conversation
with Chaim Grade" in Harold U. Ribalow, The Tie That Binds: Conversations with Jewish Writers
(San Diego; New York: A.S. Barnes & Company, 1980): 55-56:

RIBALOW: [...]Tell me, are there other differences between your poetry and your prose?

GRADE: Of course. A deeper difference is that I have a special complex, something I myself cannot
explain. I am a generally “human” or “humane" writer in poetry. I write of love, and even more
about nature. I have whole books about nature. Naturally, too, I have written lyrical, menschlich,
poems. And, more than anything else, about the Churban, the Holocaust. Also, on my mother, a
great deal about my mother, the Churban, the yeshiva, and on themes relating to man. In prose, I
confess, I cannot get out of the synagogue courtyard. Not that I don't desire to.

RIBALOW: You can't escape?

GRADE: I cannot, although I have written a few “worldly" things.

RIBALOW: You are saying that you are parochial in your novels and universal

in your poetry?

GRADE: Yes.
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Yours
Chaim
Letter #20
1977 ,LLNNK 8 ,T5DMN
,DTAK WYIYTL 1N

TAMIWONIK 77T PR SV HRAWIYTIR [K) 20T=N"1 DMK YNYIRT D™ DX TR WA
DYT 2798 YIYDYAVAITIK IK M1 T 1D PAKIDXK 7703 'K §IKT (UY2IK YT 11D DYYRI8 DY
YL™MIY ,DRYUK ANY 7372 250 77T ™2 1A79 K] 21DOYNVIRD VAV IR " :pIRTYA
".J11 VMDY QYT Y1 500 71X DX TT IR MY ™11y 400 510

;N2 OXT PrIAW 12 PR IR 970 IR YIS [P0 1D TN TT Y 1Y D7 T W R VAN

AR X VITRA PrIAYUY 9M PR'D YYP™ UM T PR SRIw=553 oyt an0=n1 v

7™ LR MW T IR, YW KA IR 2191 KT TIK -T30K PR K KT

DIYPYA AR IR DXIT 11T 10N DY T [PPa"RIKD 1Y 13,12y 7™ DIKD 1K DYNYLRIVA

Imkkin] 'I‘H'[
Mayfield, August 8, 1977

...It is even worse that when toiling over Beys Harav (and at another time I'll write
you about the process of this work), I must constantly chase away from myself, like
a stubborn fly, the thought: for whom are you toiling?...

But I do not listen to the words of my Yetzer Hara. I feel I owe this book, the Beys
Harav, to the Jewish people, and you and Rikl. It’s constantly strange to me. I have
so little faith, and yet I believe with complete faith that Providence saved me and
allowed me to live to immortalize the great generation I knew.

Letter #21
1978 ,Ayanyvsyo 22 ,pIK1-17]
,OMIAK YYD ™

ORT ™M ,12VY IVAIRITIRD [ATK 1779 IR 7T H7DIRD 1K Y1 DX TIK W11 IR 0oy DXN...
77T LI YR VA IR IR PR VT IYR POX - XY 40 DI YT Y11 PR PINTOMIR DY PP
IX - DI WHIYNA IYONI K IR .WDIYN TYONIA [P D PK YR AMK,DYKD YoM P
T K JIN 177DV3 YBID DRI DRI IVITK KIK . JERID=0172 JUDIYYP DY 172 wIyn Yoy
;Y127 YLOIYW 7T TIK DM NNK X §7IK 1YDITT OYT UIXNA OXT.DIPNIK DY 171 70
TVITT YOR OXT - T2 11D PN 1T 197DK,LEXWIYDOTTN="KIBW TIN VAR L IVANDMIKD
JaRyY M52
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P DYT AR AR IR KT IWTIK (K DMK 07,7997 7K DRT D™ K Dpa1s IvaR
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"IN - YITYIOTIR

September 22, 1978

...I don't have an answer for the following conundrum, no matter how much I
torment myself:

There is no human theme that I haven’t written about in my poems except for my
erotic feelings for a man because I don't have them. However, when I come to write
prose, I am compelled to convert all my observations and experiences into
traditional forms and the old Jewish way of life. I can cite tens of examples of how
thoroughly secular phenomena refuse to take root within me in their universal,
commonly-experienced form until they are transformed and receive a Jewish form.
A friend from Detroit openly swore that “all the scuffles of Tzemach Atlas in Lomze
and the other towns, Grade wrote based on his experiences in Detroit and
Chicago...”

The editor of the Forverts, Weber, read both volumes of Tzemach Atlas and was
deeply captivated by them but made a most-interesting remark:
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“We understand Chinese life if it is depicted well. And you can portray things very
well. Nevertheless, I know that many readers of the Forverts don’t understand you,
and even for me, Shimon Weber, many places [passages] were strangely
unfamiliar, despite being very interesting. This is because of the Jewish philosophy
which you explicate so deeply and thoroughly like no one before you. The secular
Jews who constitute your readership in Yiddish — and certainly in English — know
very little, or nothing at all, about such deep Jewish content — therefore, even the
Chinese are, in the meantime, more understandable to them than [the life you
describe in] your writings. For you to reach these people,” — Weber concluded —
“it will take a long time. You must learn — patience!”

Letter #22
1979 ;2117 4 ,pAKr-111
,OITNAK YYD
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T VP 7Y L JART MIKD - [PYTOIR XY OYYARIE KIK (VP 'K 27K 11X .77 KD ]2 1wyl b1
DYY2RID YT M1 DYVIYIARD YN IR DY K - DIPpWITN qyayouoyn 11D 1ayY=0pYRD X
YIRITIRI IR WWIY YT LYINTIRID YT DM [DNYP IYIK T [DIXNIYLIIK 1D

YW MK 172 DARPID XK [T VWM IR DM TT KD IK D711 DMYWRD IRDRPIDI0ORD
.DPYD IWYIDNRIPY :YNIYY

D772 YPITIT 51 JuP-N1O0 IR TIRA K U T KT ORI T717ay=5Ya T, 0o DX
IVIIVA TR [2V90PYRD YTTIIK VAR .OIX 1D Y0V 1 DYDY MAiT T KT VAVp
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VARV PrTIYVLW K [DYOWDIYATR OY'T DI DYITRIK IR, WIDKIPY D11, 21DIKITIK
™7 21YnyoaNIs yayownayn mYa vm 117 1T VN [V YW M LYW wrhyyho DX
DX [KAKT K TIX . JYRY72KID yIyowoiyn-17 77 DM WAIKIAYADT TN [VIrT ywrT»

TX 77 KD - DXD [TV O7IKLIKAKD WWOKD X YT TYIKTD K K BX 1T 01D

1 TIK DYDLTIRZIBRD 1217 1D YIT=1¥7 OYT 77T 11D IR 270 . JXNKD IWDIKOYIYDIIRKNDINK
IVIORVOKI - O7IX J2Y7 DRI WIY™H DM YIYAIAKD 7

imkkin| 'l‘ﬁ‘[

New York, June 4, 1979

I don't know what to start writing to you about after such a long break. Lately, I
don't write even the most essential letters, so busy am I, and after all that, I'm
pressured by my thoughts and inner struggles. Besides the wars I wage with myself
that my sick self-love shouldn't bother me, I'm also conducting a hopeless battle to
uproot myself from my traditional world, which holds me in hostage to such an
extent that occasionally I feel like someone bound in ropes, with my enemy
standing with his knee on my neck. This image I read — it seems to me — as a boy
in a Disraeli novel about the false messiah David Alroy.269

Approximately five decades ago, I closed the Gemara — but I still cannot tear myself
from it. I traversed the world — and still lodge in the Vilna synagogue courtyard.
Many times, I decided: enough!270 I also lived in Paris; during all my years in Yung-
Vilna I was deeply concerned with social problems; I've devoted myself — and still
devote myself — to painting and music; few have suffered so much as I from the

269 Grade is referring to Benjamin Disraeli's 1833 novel The Wondrous Tale of Alroy.

270 Similarly in Ribalow, "A Conversation with Chaim Grade," 59-60, Grade states:

I'll tell you another thing. As I studied in a yeshiva until I was in my twenties, I've got certain kinds
of books. I'm not a formal scholar... but I do study and have studied. So I collect books. And I say
to the books, "Wait awhile; I've already looked into your pages.” Then, for the time being, I occupy
myself with worldly books, perhaps because I want to tear myself away from the world of the bais
medrash-and I can't. So I become exhausted from the effort. Finally, I see that I won't become a
worldly man. I won't get away from the grip of the bais medrash, and I tried in vain. I'm too deeply
rooted in the bais medrash. For twenty years, I learned there and for forty years I've been out of it.
These twenty years-these accursed twenty years-don't let me break free. So I return to the ancient
books and I ask myself, Why did I go away? Where did I go? I ask these questions and return to the
Jewish book shelves. Then, again, I turn to the goyish side. But then I'm back to the Jewish shelves.
See... here's Graetz's history ... and Dubnow's history ... and the religious Jewish history by Yawitz,
in Hebrew. Ahah here's Raphael Mahler's Marxist version of Jewish history, in four-five volumes.
And, see, here's Dinur's modern history, full of good material. I read them till T “overeat," till I'm
overtired and then go back to the worldly shelves of books. And once in a while, I turn to an old love
of thirty years-Spinoza. He couldn't get away from the Jews either.
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problems between man and woman — so why shouldn't I write a secular novel?
Indeed, I am currently writing such a novel27* about secular people living during
the aftermath of the Holocaust. I am told that the secular people I describe are
sufficiently alive [i.e. realistically portrayed and brought to life]. But deep in my
heart, I feel deeply depressed by these worldly people and their problems. Even the
language they speak becomes banal and mundane. There isn't one problem that I
could reveal that people didn’t write about before me. And if I could explore such
a problem — let's say, whether there can be a folklife based on secular Judaism — it
is even more limited than the problem of submitting oneself to tradition vs.
fighting against it. The cynical and vulgar counterfeiter, Bashevis Singer knows
that for the Gentiles, only one Jewish theme is piquant: exotic sex. This means that
the sinner should be a Jew with a beard and a Talit Katan [four-cornered fringed
garment], because the Henry Millers [of the world] can depict sinful Gentiles better
than him. But our folklife was unique, not exotic, and the universal human [aspect]
was always accompanied by the particular Jewish [aspect]. How can we depict
Jews who only need to deal with human problems? [Conversely,] the Jewish
[problems] always existed alongside the purely human problems. A novel that
divides them is a flat or false novel; at any rate — such a novel is uninteresting to
me. Consequently, I chase away the Yetzer Hara [sinful urge] of seeking popularity
and must satisfy myself with readers who live for nostalgia!

Letter #23
1980 ,"n 14 ,pIX™-1M)
,OTAR YY1 1™

DIYVTIRIYAIINT AR R V1971 1D KT 40 TOKA TIK 127w 1D pYIIK 172 1 K 50 W
TN DIVTIRIYIINT R ART DY TIRD KT IK [KDDIKIDNK 1D [¥YVIYIA 1T 172 TIKY 01N
TYA571 1D JOTMBK VI T VP TIK 21T PR YOK KD R QYD PYNDoYTND .uoy YuMT
SJAVTIR M [ATW TIK AVATDRI9ME VI 110 JOTIBK KT T 2 K VN PIK .G

KIX LNIIP

Marilyn Finkler Memorial Award
".M1PN M I8 JOTIBK D T DRI N IK M DITKT IR T VARV IK
May 14, 1980

... Fifty years have already passed since I left the Yeshiva and nearly forty years
since I departed from Vilna. I wandered across Russia until the borders of
Afghanistan and Iran. Afterward, I wandered across two-thirds of the globe.

271 Grade is referring to the novel “Fun Unter der Erd“ which was serialized in Der Forverts from
March 25, 19779 until June 27, 1982.
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Nevertheless, I still live in the Yeshiva and I cannot tear myself away from the Vilna
Courtyard. And when I do want to uproot myself from my holy sanctums and write
like others, a Marilyn Finkler Memorial Award272 comes along and warns me not
to cut myself off from my source."

4 - Chaim Grade's Relationship with the Chazon Ish

Chaim Grade considered Rabbi Avraham Yeshaya Karelits, also known as the
Chazon Ish (1878-1953), as his rebbe and an ideal religious role model and saintly
figure. His regard for the Chazon Ish was so great that Grade remarked in a
lecture273 that if one did not know that he was leading a secular lifestyle, one could
easily mistake him for an ardent follower akin to a zealous Chasid praising his
rebbe in glowing terms! It is remarkable that despite his secular pursuits and
critical questioning, his reverence for the Chazon Ish remained intact. This
reverential attitude permeates his numerous writings and is poignantly expressed
in his letters, as demonstrated below.

Letter #24
1961 ,"5113 ,PTIRDINND-PIKI=11
,DITIAK WIY™L 11

2711 ,7K7 62 1D LYY IR JORWIYT T URT WY IR, DIVITYL DXN=KI ART K.
TR WIDOTYDPRIND AR, T K KD K VP OXT.P17T=0172 1217 X118 JUI0V DKIT WY
DIYIYAIX, IR VIRV DT IWTIR WT 11D IYITTINYA K - DI IR TIK OXT1,M2 X IXD Oy
JART D71 DYITP AV [VAVP M IR, DK DIDIY PYDIKA DX ,IVPIRKDD Iy V1IVA 1K
2571 KD T HYDW JAIRDWYA IR Y M 071 [J]O1 711 12,9009 DAYOYA DRI Y IR
TR ITM22 DIYPYI AR XK VIIINYT KIR Y1V RI1PNA JAKT DY 52w yuimy

=TT YT L7120 1 IR DK IR Y2722 TRV 10D TR TIK DAYOYA DR DX [wvivn
YUPINTY K DK PV T P IR CIMTYA-5YA TIK TNKR-5YA K YNV TR Y D LwR
SR ID YNRYRD 7T PKR'D IX J27TIWYI 7 DRT NIRTRD L DDHMPOIIRD OYT MK [IX YIYRD

0™ - A T
New York, Montauk, July 3, 1961

...I just heard that Hemingway shot himself at the age of 62 because he suffered
from high blood pressure. This [action] can also be carried out by a Jew, but
characteristically it is the manner of a Gentile who is, in essence, an idolater. On
the other hand, I think that the Stoic whom Montaigne quotes is correct, namely,

272 For more information, see http://newspapers.lib.sfu.ca/cjn2-30239/page-8

273 Dated March 20, 1980. The lecture can be accessed online here:
http://primo.nli.org.il/primo_library/libweb/action/dlDisplay.do?vid=NLI&docId=NNL_MUSI
C_AL000242688.
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that we can never say about someone that they lived a good life until we know how
they died. Imagine how many writers were envious of Hemingway. I knew only one
person who lived and died happily, and that is my rebbe, the Chazon Ish, because
he was a man of faith and trust.274 I'm sending you a published poem about him,
as well as the manuscript. Moldov wrote to me that this is the poem of the year.275

Letter #25
1961 ,7yanyxyT 20 ,pIKT-11)
,2ATIR YYD TN

Y1 YOR,WIR I YT PN, IVIRART Y1713 IR DIYT2IWY AR IR DR [W0IVN YOK...
YA TTIDIDR IR YYP 7T ,IVIID T DIIYIVAITTIR IR IR 1A 11OV

New York, December 20, 1961

...All the people I described in my novels, with the exception of the Chazon Ish, all
my heroes are myself, including the women, the cats, and even the trees....

Letter #26
1962 ,ijn 16 y71$"11]
,OITIAK WYL TN

VY™ TIK T¥T 7T IX,PIWDRARY [IK WVPI0W 1IN [H1IYADK 77 AT DX 1K

DRT IR ™M "TIRI2NYI 15 [P VT TR YRYKD YUOYA 7T IK [IX,IVT19 Y1) OYITRIN
K "WIR-TITA" 71D 027 YT I DTV U1 VORI YA IK TIK PYIDKRS=NPD pyn 1o
LYY YUIRAIYT T UK 71D 7207 YT MK

New York, March 16, 1962

.... Just now Meir Shtiker and Avraham Tabatchnick called me to tell me that they
are sitting together and reading my poems, and that the best poem is "The Elder of
Rembrandt" as well as the poem about Toulouse-Lautrec. And [they also told me
that] no one would have believed that the author of the "Chazon Ish" is also the
author of the aforementioned poems...

274 See Reichek, "A Writer in Search of an Audience," 43:

I asked Grade why he writes with such affection about a life he no longer shares. "I know these
people and these are the people Ilove," He responded. "They live a genuine life. I envy [observant
Orthodox Jews] because I know how deep they feel. I envy anybody who can be happy. After all,
who is rich? The man who is happy with what he has, especially if what he has is small."

275 Grade is referring to the poem "Amud ha-Eish" [The Pillar of Fire] published in Grade, Oif Mein
Weg Tzu Dir, 44-51.
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Letter #27
1967 IR1IK? 12;1"3WN , VAW WM WK ,pIK=17)
,DITNANK WYY 1N

IYNW TIK M OYIMA" AV D112 K [T 7T DR IR 1Y YYIRA 1T 7 bobya 1T
YT T IR (2L IVAY™D , PAKIP [T IYOMIN TK L, D7 DYAIRD JITDIVYIRD T

7™ 7T VDI VOININ D IN,VPIRI D21 11 MK IR T - 712 770 1D YEMpIRD

'K DYBY 217w 77T [IK [ IDAVYIRP 7072 K 1K DY KT Lo, vaRa” pny
V17 11D IR TIK, 910 [uwIY 11D BT 1T ML "ORDOK My 5710 JuTY [ VI NIDTY
2171 YLIWYA YPTTIVIKDY K [DXW TR VP "M 71" WAnDw X VANoTIYyT Vv TR
71D YAV D1 ,0YIVYD YWIDKIY YIDVIX [ATWRI DIYPYI 1K DOXN 'K ,1M

YT 177MIKD 1Y 27Y X IXD DOYDWYL 7T DR IWAIT=DMYWKI YA Y=y wRa
D1 ,1AMAVIANR (W DM DK YARIKPIR 1Y ,IVIVID TYIRPTIVAR 1D PRAWYA J]AKTA
MY 57170 JUIMNY 7 X IR YD 17 DI TR Y AR IYT T Y 113 ,1aM0)
77K .YDOIN [ KT IVITT DRI IYATIIW YAyt b 151D QyaIK 1771DK K 0117 "oXDUK
D™ [Y7P™1IT UM OYVINW YITT IR DITIAR=TITN OYT 1IVT27W 1Y JU7T Vs TIyy BR 27
JOYIYYD Yay917mIya YIYYINK VIVTIK 72 [IK [DXPW 71 A7 [IKD DIXITALTTRD T ]
D12 712 [YIRA 1D IWWHORNADVK T IXK,PIRNA 717,71 DIKT,DARIYA DXV 170 DR IWITK
DX JIK .YIyDMY DY IKD YT 1270K . DIMWIYT DITIAR=TIN YT M1 DM YT N
TTIRD ,D0I9=YNIT 11K M52 DM VYMHHIRD ,?VIW="IYIRP DYIVIORI 1D DX OYT IR
1D WAKT 177 ©11,01=5Y2 [P L - ITTIAY IWDHIVIRD 7T 'K TIKA JWITAIN0 Oy T 'K
PKIDRYD L1570 M DPTVDTIAIKD VI . WIVDIZRYI TIK WWOLIMA IR VPIRTYA Vpiyioa
ML, WIDOTTNW AVKT IR PRDINA U1 WK DIYW M1 DINR2A=wIDINAKT U1 57P0IK ™M

TN Y M1 DOA-TMON YT YTYW YT IR DIV IR DIMIRDA KD VIY00Y OyT v
YR IR 511 IR ORI MDKIYYIZ YW YT PR IYOYYY [IK IYOWIY YT IR A
VIR 1D ,07" PYAD PrTIYLW M LAYYD WIR=]IM YT ,I7IN0 NAAK 70 PR YO ™M
TIK JT7771K2 K 7711 DXT DX "?277710 KD PIR=7T 1K DHRWAIY SI07IK 17T 1Y vIp

YT IK,IKTI 7 1K PYNY DYT KD IR .YIYTOW Iy pyiaN Iy 121oa 1ty

TIRD Y271 [T 197DK DT IR ANIRDW YR U [VAYTY 1278K T OKT D110 qyuTy
STWYNIT=11D70 K KT OXN Wy [wHaam

O™ 7T, VHRWATY VI VYA T
New York, Rosh Chodesh Shvat 5727, January 12, 1967

You always ask me to write you a letter unrelated to business. It is difficult for me
to concentrate... Nevertheless. I will focus a little and write you something
regarding my second volume of Tzemach Atlas. As you know from the first volume
and from my other stories like The Aguna, I can weave a suspenseful tale. Believe
me, I would also be able to depict erotic scenes, no worse than Bashevis Singer.
However, Bashevis Singer sought to please the coarse appetites of American
readers or to feed them with Jewish superstition, not [genuine] belief, in order to
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be successful. He is not my exemplar. But in my second volume, I sometimes
depart even from those writers whom I model myself after. I devote tens of pages
to describe the Machaze Avraham?276 and his conversations with Chaikl while they
go to bathe, at night before going to bed, and other mundane situations.

Once someone told me, I think it was Yudl Mark, that the atmosphere of the entire
book changes from the minute the Machaze Avraham appears. Even the day
becomes brighter. And in this realm of the golden[...?]277 soaked in blue and
summer light, I show the Mitnagdic Gaon (genius) deeply immersed in his work;
not a miracle worker, not a raconteur of dazzling thoughts, but [I portray him]
thoroughly and realistically. Not spiritualized like Peretz; not theatrically like An-
Sky; not romantically glazed like Sholem Asch; not brutal and half shund-like
[trashy, scandalous] like the elder Singer; but authentically etched.

In portraying the Talmid Chacham authentically, I am the first and last in the
Yiddish literature. More than anything else, I want to portray my Ahavat ha-Torah
[love of Torah]. The Chazon Ish constantly asked me: "Chaim, from where do you
have so much love and respect for Torah?" I want to be the objective illustrator of
this phenomenon. For this purpose, I deem it appropriate that the second volume
should be less suspenseful, even if it is tiresome for a juvenile reader who needs
a[n exciting] plot.

Letter #28
1967 ,"m 17
,DITANK YYD 1N

TIV2IK 7DD PV WIYIIIDHONK [7IYIYT IR 1AW 7T R YN OXn wayTIK K.
JUDYLRID YHIRW 1HINYIDMIK DRI OXN,WIR=]1

oM T
May 17, 1967

... Another time I will write you or relate to you in greater detail about the book
on the Chazon Ish which evoked harsh protests.278

276 The literary character who is based on the Chazon Ish.

277 T was unable to decipher this word in the manuscript.

278 Grade is referring to Shlomo Cohen, ed. Pe'er Hador: perakim mi-mesachet chayav ve-
yetzirato shel gaon doreinu Rabbi Avraham Yeshaya Karelitz, baa'l Chzon ish, vol. 1, (Bnei Brak:
Netzach, 1966). In a lecture that Grade delivered on March 20, 1980, he sharply criticized this book
for portraying the Chazon Ish only as a lover of Torah and a religious zealot who couldn't tolerate
anyone with more moderate views than him, while overlooking the aspects that endeared him to

115



Letter #29
;1969 ,m1 18 ,pKT-1m
,OTIAR WYL 11

"DIVWIRD Y PHMT YN DTN WOIYA K DARIYI DRIT WX TYIDHIK ARDKIOD V...
DRI T JTOK T IR VPV 119V Vit 1D S2Bw X DWIY M prIImIpavn KT 1K'D
152 D, WBIVA YWILOYI 1D 1K DYMOHIRD [YNVI TR DYNYIRIVA 7T ART PRI
77T JART IYATIW P IK W PID PYIIN 72 K M KT Yy TOKA W TN -1a
V11 IR D11 12D IKDIYT IR M DOV VYK YT WAIK DIVIATRNVIDTIK 11K
Y17 T1B0TK XK (VP LVIKID 1Y NP DY (Y11 IWAK . YRYL yay2iyn YOX 118 Iy TD
ANT K . JUIRDWYA YW12T YWMIDIZ 7717 K [WOIvn 11K DY YT DM VANIRDIVT
D25 PIR DYVIVAITTIR 1T IR KARPIW [IX DIRODYT 1D WDIYN [YN1v YRNITK 01 (M
AN WZLYLWINOP K 1V DIRDYI DN TINK TR K [ROVIIK R KT PIK-171 1D yarmw
TRDYA YPRD IR AKT MK J¥727 K 1D P07 X IRDYAIK 'K AR YBIDIRDP DIva™w oy
T ORI WARPIW YT DOXNIYA AR IR IK (Y0 w7 An0myayT v PR

211 IR IK DYIX . DHYWYI-OYN YWIAKD 177 JIK DXPUK MTAY - 77K JORD 1K DIKTYAITINX
VORLWYA TN DY 'K LYIPIRD ,RIKDID [WIDDMYDYD K 7K JIX 79K 7T [VBIVPIRD
71D FYBWIT 7T 1K DXT IX 27773 K, D11 D111 K 20V K 10 DXMIRD YPpHT K27 XK 1D
TTIVPIYAITIK TIK DINIVAITIR 7 IR 00 1K DI N IR OKT Y a0 1N

TT IR IR [PTITOMNK T VP K IK,DMON-TT5N 11D YN 1T 1IK 77N 1Y DhRwaD
T¥IRATIX 7T DIV K VT, 015-T2W7 YIVHRWKD 77 71T 1D JOOXDWYA 11K 01917y
7K TIX YOYYIVIAKD X DK DYT DOV 1 5711, paKbw Iy oy 11D 117 IR .0MK

D7 1777, VHRWAD VI JOKIBW YTAYID ¥ D 1T [MOK T OYT T 0OWIKRD

New York, May 18, 1969

The psychologist Alfred Adler said, " Man knows much more than he understands."
Remarkably, I can recognize myself only in the mirror image of my heroes. The
street where I grew up was full of worldly (secular) people, not just Bnei Torah. 1
left the Yeshiva nearly forty years ago, and few writers have crisscrossed the globe
like me. Therefore, my poems address all possible themes. However, when it comes
to prose, I can express my experiences with the world and people only through [the
prism of] Lithuanian Rabbinical figures.

I took people from Detroit and Chicago more than once and transplanted them into
Vilna. I dressed up a New York writer with a beard and morphed him into a small-
town rabbi. I dressed up the writer's Xanthippe in a wig of a rebbetzin. I actually
did this in the story "The Rebbetzin." When I wanted to criticize Chicago Jews, I
rebuked them harshly [through the depiction] — of Tzemach Atlas in his Lomzhe

the folk, namely his love of Israel and the love of humanity. The lecture can be accessed online here:
https://drive.google.com/drive/folders/1HIder36sRb3z0q9siUJIXLEyru1y-U.
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flour shop. When I want to characterize myself as a pessimistic philosopher, I
incorporate these elements in the personality of a hunchbacked rabbi. Why do I do
it? I don't know. I believe that this is due to the influence of my rebbe. In my youth,
he glorified and instilled in me the love of Torah and Torah sages to such a great
extent that I can express aspects of myself only through the gallery of Yeshiva
scholars I invent in my imagination. I suffer significantly as a result. My world [i.e.
literary horizons] is regarded as very narrow, thereby shutting the door to
[translation in] other languages.

Letter #30
;1969 ,7YARVPX 31 ,pK1-171
,OITIAR WYL 11

'K 1DV WYTYW K YAV TTOV VI 11D DOV YT VI 1002w 117 1T PX..
77X XNV 'D1ND 1Y DANTYA AT IR DX KT OYT AV 777 10 K VAN . pavn yarn
IR IR D51 [ENODIAK IOV VAT 11D DTIRNDYA DXNITINK U W AR

11D VP 7R AN YT2IW IR ORI DOV YT 1D DINKA YIDWIKD T YOWIRMANKD
D7IRITT T 'R DYIVLIIR 197D 7P LI AT XK YN K1 JDMPVIK U1 1OV VTN
TIVDID YT U YR IR IR, DMV (B0 [P L [ART T 5T, [woayn yayouoyn

77 IR LRIT Y DRI, IR DAY WIR-TITT YT ORI "TTpa T 1K DXT .0y

VIV LYY YT IR OYTIRD ART IR ORI YR 11D 90 1275293 71m PR, DYWODBYWYAITMIXK
....DAYOVA IR

New York, October 31, 1969

You write in your letter about the world of my heroes, which I faithfully depict in
my works. However, I must tell you what I once told Professor Lieberman279 about
this: this is not the first time I'm trying to run away from my heroes because
Gentiles and Gentilized-Jews don't understand anything about the world I depict.
But I cannot run away from my heroes. Furthermore, I don't have any deep interest
in thoroughly secular people, either because they lack depth of spirit or because I
don't appreciate their depth. This is the "revenge" that the Chazon Ish is taking on
me. That which he told me stuck with me more than everything else that I later saw
and experienced in the world...280

279 Professor Saul Lieberman (1898-1983) from the Jewish Theological Seminary. See also Saul
Lieberman, "Chaim Grade: A Testimony", translated by Allan Nadler in Jewish Review of Books,
volume 8, no. 1 (Spring 2017): 44-46.

280 In a telling interview, Chaim Grade confessed that until the Chazon Ish left Vilna for Israel he
did not leave traditional Judaism. The interview can be accessed online here:
https://archive.org/details/ChaimGradeReadsFromHisWorkAndIsInterviewed ByAbrahamTabac

hnickPart1 636.
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Note: the following excerpts are from the letters of Chaim Grade to
Dr. Yehuda Even Shmuel Kaufman?28:

Letter #31
v"3Wwn 1170 wTIN WK1 ,"M 18

DRI WIR-IM YT OXN VRIVNWOTIK D1 VYR [VN? YOK 119 TYORN YIVYINRIVA OXT...
D1 M LR Y7173V 7P 1D JUORMAVADK D17 DRI Y .LYWHYWYATTIR M 'R
TN NAAK 7T DM YPIDYAIR 7 ORI Y IR, TIRN 7P 10 970 MK LIVPYA

May 18, 1969

The salty waters from all oceans cannot rinse out that which the Chazon Ish
murmured into my ear. He did not prevent me from any sin, nor was he able to
cure me of my desires, but he imbued me with Ahavat ha-Torah, the love of Torah.

Letter #32
1967 1yanyvbyo 27

JWIR P PYN 'WRT Ty YRYRD 1779 IR NMY VAVITK Y173 701 7K IRRYT X0 o X
IYT IYAIR DO YT LAVIIVIDTIK AR R DRI DY IRD [OWKA 77 DRI NI T I
TINRD TUTNY 1D YOLIBXKP 0 K .VIYT LIYIVADMINK UK AXT KD1A 717N 7T WK ,TN
1771 IR U TMON YT DX IWONIK KD DR VNP VAKT IR DTIAK TN Py vt
MK YRIPIRD" 17,57 YUY K W TIR'D IK FTOWHKLINAKD K 1D AIRDIX X 1120
N1 R RT 9711 K TIR .ORDITT IX DMAKD §71IK DIV YR DK 7K bOYLW b1

Ty ORI YA IR, JOIZVA 0 K 77 11D DXIT 720 70 . JVANITIRD [ O1IK KOK 1OKDIYT
TVI119IDRLITIINT NANAK 7 DIYTIRINDG 1K W DRIT,BRP 137792 17 110 JUORVA LXK
V1 TR IR ,DYT IO PAIVTIN TIK,LTIIN T VP [3YI2IKD 1K IR JOORIYA ART R
VA5 5P TN 12 11D K1, YTRA DT DOURARI NID 1D

September 27, 1967

Many times, I am reminded of my own words in my poem "The Pillar of Fire"282
about the Chazon Ish that his merit should protect me for weaving a parochet283
for the Torah even though I have stopped studying the Torah itself... My rebbe

281 From the Genazim Archives Collection #421, papers of Dr. Yehuda Even Shmuel (Kaufman).
Photocopies of these letters are also held in Chaim Grade’s archive. Even Shmuel (Kaufman),
Yehuda, 1960-1974, Box 93, Folder 2327, Papers of Chaim Grade and Inna Hecker Grade, RG 1952,
YIVO Institute for Jewish Research,
https://archives.cjh.org/repositories/7/archival_objects/1182397.

282 See Chaim Grade’s poem “Amud ha-Aish” in Bedarki Eilaikh, 46.

283 the parochet is the curtain that covers the Torah Ark containing the Torah scrolls in the
synagogue.
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suffered a lot on account of me, but besides his regard for my common sense and
clarity of thought, he was also impressed with my love for Torah, even when I was
violating the Torah. In tribute to this, I don't allow myself to be swayed by the
novelist Chaim Grade, only by ben the Torah Chaikl Vilner.

Letter #33
1974 "yanyvbyo 20 1"2wn wn
LI OYT L0 10 D YRR T DY TIK TP IR T R

MW VI R P TIRDYAPYIIN TIK Y W TIR DIVIVI DK D 7T AT K DT WORD
KT PIYIYD IR YOYOLY IYaTIR

September 20, 1974

I continue to converse, argue, and try to reconcile myself with my rebbe, the
Chazon Ish, even though we took leave from each other more than forty years ago
before he emigrated to Israel.

119



Bibliography

Almagor, Dan. “Ma No’eh Ilan Ze : Al Ha-Yachas Le-Tave Be-Yetzirato Ha-
Mukdemet Shel Berdichevsky.” Yediot Acharonot, February 2, 1979.
https://benyehuda.org/read/17953.

Asaf, David. “Ha-Sofer Chaim Grade Kotev La-Chazon Ish.”
https://onegshabbat.blogspot.com/2011/08/blog-post_22.html.

Attia, Patricia R. “Runaway Youth from Ultra-Orthodox Jewish Homes: A
Qualitative Study.” ProQuest Dissertations and Theses. Dissertation,
ProQuest Dissertations Publishing, 2008.

Bacon, Yitzchak. Ha-Tzair Ha-Boded Be-Siporet Ha-Ivrit (1899-1908). Tel Aviv:
Tel Aviv University, 1978.

Behr, Jessica January. “Coming and Going: Movements in-and-out of Orthodox
Judaism.” Dissertation, ProQuest Dissertations Publishing, 2018.

Bernstein, Dainy. “From Scandal to Emotional Vulnerability: The Trajectory of
OTD Memoirs and Fiction,” 2020.
https://dainybernstein.wordpress.com/2020/10/30/from-scandal-to-
emotional-vulnerabilitythe-trajectory-of-otd-memoirs-and-fiction/.

Biletzky, Israel Ch., and Joanna Lisek. “Grade, Chaim.” In Encyclopaedia
Judaica, edited by Michael Berenbaum and Fred Skolnik, 2nd ed., 8:24-25.
Macmillan Reference, 2007.

Bornstein, Abraham. “Abraham Bornstein Papers, P-937 at the Wyner Family
Jewish Heritage Center at NEHGS, Boston, Mass,”
https://jewishheritagecenter.libraryhost.com/repositories/2/resources/149.

———. “Bornstein’s Letters to and about Chaim Grade.” YIVO collection RG 566,
folders 27 and 28, and the Estate of Chaim Grade and Inna Hecker Grade,
YIVO collection RG 1952, folders 1199, 2314, 2453, 2459, 2467, 2489.

Brown, Benjamin. Lithuanian Mussar Movement: Personalities and Ideas. Kefar
Ha-Noar Ben-Shemen: Modan, 2014.

———. “Karelits, Avraham Yesha ‘yahu.” In YIVO Encyclopedia of Jews in
Eastern Europe.
http://www.yivoencyclopedia.org/article.aspx/Karelits_ Avraham_Yeshayah
u.

———. The Hazon Ish: Halakhist, Believer and Leader of the Haredi Revolution.
Jerusalem: Magnes Press, 2011.

Cammy, Justin Daniel. “Grade, Chaim.” In Jewish Writers of the Twentieth
Century, edited by Sorrel Kerbel, 380-83. New York; London: Fitzroy
Dearborn, 2003.

———. “Grade, Chaim.” YIVO Encyclopedia of Jews in Eastern Europe, 2010.
https://yivoencyclopedia.org/article.aspx/Grade_Chaim.

120



———. “Lecture on Chaim Grade and Young Vilna,”
https://archive.org/download/nybc-online-course-lecture-series-
14/Lecture2.mp4.

———. “Yung-Vilne’: A Cultural History of a Yiddish Literary Movement in
Interwar Poland.” Harvard University, 2003.

Cappell, Ezra, and Jessica Lang. Off the Derech: Leaving Orthodox Judaism.
Albany: State University of New York Press, 2020.

Caro, Yosef. Shulchan Aruch, Orach Chaim.

Cejka, Marek, and Roman Kofan. “The Vision of a Man: Avrohom Yeshaya
Karelitz — Chazon Ish.” In Rabbis of Our Time: Authorities of Judaism in the
Religious and Political Ferment of Modern Times, 94-98. London:
Routledge, 2015.

Chorosh, Moshe. “Notebooks by M. Kharash about Tacitus and the Jews (In
Polish, Latin, German, Greek). Notecards Containing Newspaper Excerpts
on Various Topics.” Notes and research., undated, Folder: 4059. Records of
the YIVO - Vilna Aspirantur, RG 1.3. YIVO Institute for Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/167974 Accessed
April 10, 2022.

Cohen, Shloyme. “Letters from Shlomo Cohen to Chaim Grade, 1954-1955, 1962.”
Box: 69, Folder: 1242. The Estate of Chaim Grade and Inna Hecker Grade,
RG 1952. YIVO Institute for Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/1178499.

Dahlbeck, Johan. Education and Free Will: Spinoza, Causal Determinism and
Moral Formation. London: Routledge, 2018.

Davidman, Lynn. Becoming Un-Orthodox: Stories of Ex-Hasidic Jews. New
York: Oxford University Press, 2015.

Dawidowicz, Lucy S. From That Place and Time: A Memoir. New York: W.W.
Norton, 1989.

———. “Lecture on Chaim Grade.”
https://archives.cjh.org/repositories/7/archival_objects/1183485.

Diamant, Zaynvl. “Chaim Grade.” Leksikon Fun Der Nayer Yidisher Literatur
(Biographical Dictionary of Modern Yiddish Literature). New York:
Congress for Jewish Culture, 1958.
https://yleksikon.blogspot.com/2015/09/chaim-grade.html.

Enstedt, Daniel, ed. Handbook of Leaving Religion. Leiden: Brill, 2020.
https://openresearchlibrary.org/content/4aac1520-94d7-46cd-bd32-
25203f9c8e90.

Etkes, Immanuel. “Lipkin, Yisra’el Ben Ze’ev Volf.” YIVO Encyclopedia of Jews in
Eastern Europe, 2010.

121



https://yivoencyclopedia.org/article.aspx/Lipkin_Yisrael_ben_Zeev_Volf.

———. Rabbi Israel Salanter and the Mussar Movement: Seeking the Torah of
Truth. Translated by Jonathan Chipman. Philadelphia; Jerusalem: Jewish
Publication Society, 1993.

Fader, Ayala. Hidden Heretics: Jewish Doubt in the Digital Age. Princeton:
Princeton University Press, 2020.

Farber, Shlomo, ed. Ha-Yarah Bi-Lehavot [Olkeniki in Flames: A Memorial
Book]. Tel Aviv: Vaad Yotse Olkenik veha-sevivah, 1962.
https://www.jewishgen.org/yizkor/valkininkai/valkininkai.html.

Feierberg, M.Z. Whither? & Other Stories. Translated by Hillel Halkin. New
Milford, Ct: Toby Press, 2004.

Feinberg, Chaim. Leaping Souls: Rabbi Menachem Mendel and the Spirit of
Kotzk. Hoboken, NJ: Ktav Pub. House, 1993.

Finkelman, Shimon. The Chazon Ish: The Life and Ideals of Rabbi Avraham
Yeshayah Karelitz. New York: Mesorah Publications, 1989.

Fishman, David E. “Chaim Grade: Portrait of the Artist as a Bareheaded Rosh
Yeshiva.” Jewish Review of Books 13, no. 3 (2022): 31—34.
https://jewishreviewofbooks.com/jewish-history/12568/chaim-grade-
portrait-of-the-artist-as-a-bareheaded-rosh-yeshiva/.

———. “Grade and the World of the Yeshiva.” https://archive.org/details/nybc-
online-course-lecture-series-14.

———. “Mussar and Modernity: The Case of Novaredok.” Modern Judaism 8, no.
1(1988): 41-64.

———. “The Mussar Movement in Interwar Poland.” In The Jews of Poland
Between Two World Wars, edited by Israel Gutman and Ezra Mendelsohn,
247—71. Hanover: Published for Brandeis University Press by University
Press of New England, 1989.

Fishman, David E., and Lyudmila Sholokhova. “Chaim Grade’s Journey: From
Vilnius to New York and Back Again.”
https://www.youtube.com/watch?v=2_tVpzkCnFY.

Glen, Menahem G. Israel Salanter, Religious-Ethical Thinker : The Story of a
Religious-Ethical Current in Nineteenth Century Judaism. Brooklyn, NY:
Yashar Books, 2005.

Gold, Ben-Zion. The Life of Jews in Poland before the Holocaust: A Memoir.
Lincoln and London: University of Nebraska Press, 2007.

Goldberg, Hillel. Israel Salanter, Text, Structure, Idea: The Ethics and Theology
of an Early Psychologist of the Unconscious. New York: KTAV Publishing
House, 1982.

122



———. The Fire Within: Illuminating the Generations. Vol. 2. New York:
Mesorah Publications, 1992.

———. The Fire Within: The Living Heritage of the Mussar Movement. Vol. 1.
New York: Mesorah Publications, 1987.

Govrin, Nurit. Alienation and Regeneration. Translated by John Glucker. Tel
Aviv: MOD Books, 1989.

Grade, Chaim. “A Yom Kippur Nakht.” Yidisher Kempfer 34, no. 1023 (1953):
83—92.

———. “Address from Chaim Grade to the Grade Book Committee, Dated May 30,
1967.” Tsemakh atlas: di yeshive, 1967, Box: 31, Folder: 241. The Estate of
Chaim Grade and Inna Hecker Grade, RG 1952. YIVO Institute for Jewish
Research. https://archives.cjh.org/repositories/7/archival_objects/175211.

———. “Chaim Grade Reads from His Work and Is Interviewed by Abraham
Tabachnick Part 1, Audio Recording.”
https://archive.org/details/ChaimGradeReadsFromHisWorkAndIsInterview
edByAbrahamTabachnickPart1_636.

———. “Der Chazon Ish.” Recording of lecture delivered at Harvard University
Center for Jewish Studies on March 18, 1980
https://drive.google.com/drive/folders/1QIoCM6RVUW__gxSu_lILa8IjpZdh

ebfph?usp=sharing.

———. “Der Chazon Ish.” Notebooks on the Chazon Ish. Box: 37, Folders: 827-
829, The Estate of Chaim Grade and Inna Hecker Grade, RG 1952, YIVO
Institute for Jewish Research.
https://archives.cjh.org/repositories/7/resources/556.

———. “Der Chazon Ish.” Recording of lecture delivered at Harvard University
Center for Jewish Studies on March 20, 1980.
https://www.nli.org.il/he/items/NNL_MUSIC_AL000242688/NLI.

———. “Der Chazon Ish Fun Chaim Grade - Rabbi William Berkowitz’s Dialogue
with Chaim Grade.” Der Algemeyner Zhurnal, July 4, 2007.
http://www.ajournal.org/generic.asp?id=3642;
https://www.nli.org.il/he/items/NNL_MUSIC_AL000242683/NLI.

———. “Der Novaredker Sheyvet.” Box: 16, Folder: 158. The Estate of Chaim
Grade and Inna Hecker Grade, RG 1952. YIVO Institute for Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/175128.

———. “Der Novaredker Sheyvet.” Box: 16, Folder: 159. The Estate of Chaim
Grade and Inna Hecker Grade, RG 1952. YIVO Institute for Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/175129.

———. “Der Talmid-Khokhem in Der Yidisher Literatur, Box: 54, Folder: 922,
The Estate of Chaim Grade and Inna Hecker Grade, RG 1952. YIVO Institute
for Jewish Research.”

123



https://archives.cjh.org/repositories/7/archival_objects/1177835.
———. Di Agunah. Los Angeles: Yidish natsionaln arbeter farband, 1961.
———. Di Kloyz Un Di Gas: Dertseylungen. New York: Shulsinger Brothers, 1974.

———. “Di Problemen Fun Der Haynttsaytiker Yidisher Literatur.” Box: 53,
Folder: 887. Papers of Chaim Grade and Inna Hecker Grade, RG 1952. YIVO
Institute for Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/1177799.

———. “Di Yeshive in Der Yidisher Literatur.” Recording of lecture delivered at
Harvard University Center for Jewish Studies on October 29 1981.
https://www.nli.org.il/he/items/NNL_MUSIC_AL000242678/NLI.

———. “Dray Hoyptmotivn in Mayn Shafn.” Box: 37, Folder: 813. The Estate of
Chaim Grade and Inna Hecker Grade, RG 1952. YIVO Institute for Jewish
Research. https://archives.cjh.org/repositories/7/archival_objects/1177723.

———. “Farfirt Bin Ikh Fun Zind, Fun Sheynkayt Un Fun Stires, Box: 40, Folder:
456.” The Estate of Chaim Grade and Inna Hecker Grade, RG 1952, YIVO
Institute for Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/174732.

———. “Grade’s Notebooks, 1941-1943, 1940s.” Box: 1, Folder: 12. The Estate of
Chaim Grade and Inna Hecker Grade, RG 1952. YIVO Institute for Jewish
Research. https://archives.cjh.org/repositories/7/archival_objects/174476.

———. “Grade’s Notebooks Containing Various Titles of Prose, Undated, Box: 49,
Folder: 758.” The Estate of Chaim Grade and Inna Hecker Grade, RG 1952.
YIVO Institute for Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/174554.

———. “Letter from Chaim Grade to Prof. Gershon Wiener about His Book The
Agunah, Box: 4, Folder: 120, Papers of Chaim Grade 1952-1968, RG 566.
YIVO Institute for Jewish Research,” 1954.
http://67.111.179.150/F?func=direct&local_base=CJH01&doc_number=000
134128.

———. “Letters from Chaim Grade to Abraham Bornstein.” National Library of
Israel Archives, ARC. 4* 1503 03.
http://aleph.nli.org.il:80/F/?func=direct&doc_number=002800898&local
_baseNNLo1.

———. “Letters from Chaim Grade to Dr. Yehuda Kaufman (Even Shmuel).”
Gnazim Archive, collection number 421. https://tinyurl.com/ycx23969.

———. “Letters from Chaim Grade to the Chazon Ish.”
https://forum.otzar.org/viewtopic.php?f=7&t=5310&p=43671.

———. Machaze Avraham: Machayei Maran Ha-Chazon Ish.
https://tinyurl.com/3r77w4bu;

124



https://forum.otzar.org/download/file.php?id=57836&sid=474dooddc46ed
40166600dcb6f29b7d4.

———. “Mayn krig mit hersh raseyner.” Yidisher Kempfer 32, no. 923 (1951): 33—
44.

———. “Muser, Musernikes Un Litvishe Yeshives.” Recording of lecture delivered
at Harvard University Center for Jewish Studies on March 19, 1980.
https://www.nli.org.il/he/items/NNL_MUSIC_AL000242682/NLI.

———. “Muser, Musernikes Un Litvishe Yeshives.” Box: 53, Folder: 862. The
Estate of Chaim Grade and Inna Hecker Grade, RG 1952. YIVO Institute for
Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/1177774.

———. Musernikes: Poeme. Vilna: Yidisher pen klub, 1939.

———. “Musernikes.” In Zamlbikher, edited by Y. Opatoshu and H. Leivick,
3:222—74. New York: Astoria Press, 1938.

———. “Musernikes.” In Doyres: Lider Un Poemes, 77—130. New York: Yidisher
Kultur Farband, 1945.

———. My Quarrel with Hersh Rasseyner: Translated and with an Introductory
Essay by Ruth R. Wisse. Mosaic Magazine, 2020.
https://mosaicmagazine.com/wp-content/uploads/2020/12/My-Quarrel-
with-Hersh-Rasseyner—Grade-and-Wisse-Mosaic—December-7-2020.pdf.

———. “My Quarrel with Hersh Rasseyner.” In A Treasury of Yiddish Stories,
edited by Irving Howe and Eliezer Greenberg, 579-606. New York: Schocken
Books, 1973.

———. My Quarrel with Hersh Rasseyner. Translated by Herbert H. Paper, 1982.
https://archives.cjh.org/repositories/7/archival_objects/1177301.

———. My Quarrel With Hersh Rasseyner. Translated by Ruth R. Wisse. New
Milford, CT: The Toby Press, 2022.

———. “My War with Hersh Rasseyner: A Story.” Commentary Magazine 15
(1953): 428-41.

———. “Outline of the Novel ‘Reb Tsemakh Atlas - The Yeshiva.”” Tsemakh atlas:
di yeshive, undated, Box: 31, Folder: 240. The Estate of Chaim Grade and

Inna Hecker Grade, RG 1952. YIVO Institute for Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/175210.

———. Oyf Mayn Veg Tsu Dir; Bedarki Eilaikh. Tel Aviv: I.L. Peretz Publishing
House, 1969.

———. “Talmidei Chachamin in Der Lite.” Der Yidisher Kempfer 35, no. 1054

(1954): 17-24.
https://archives.cjh.org/repositories/7/archival_objects/174927.

125



———. “Tamtsis Fun Di Vikhtike Muser-Sforim.” Box: 54, Folder: 923. The Estate
of Chaim Grade and Inna Hecker Grade, RG 1952. YIVO Institute for Jewish
Research. https://archives.cjh.org/repositories/7/archival _objects/1177836.

———. “The Holy Ark Falls (from Musernikes).” Translated by Andrew Firestone.
https://www.jewishgen.org/yizkor/Novogrudok/novi85.html#Page185.

———. “The Holy Ark Is Falling.” Translated by Kadya Molodowsky. Jewish
Frontier 15, no. 4 (April 1948): 19—21.
https://archive.org/details/sim_jewish-frontier_1948-04_15_4/.

———. The Yeshiva. Translated by Curt Leviant. 2 vols. Indianapolis: Bobbs-
Merrill Co., 1976-1977.

———. Tzemach Atlas, The Newspaper Typescript.
https://drive.google.com/file/d/1kn205ljn7NZfoMhlmt_ FRSMWbMTzUZo
g/view?usp=sharing.

———. Tzemach Atlas, Original Serialized Newspaper Version.
https://drive.google.com/drive/u/1/folders/1IVVWrNGM5mhogMD4dHKov
eZE7hqUPvyKC.

———. “Tzemach Atlas: Perakim Shelo Pursemu.”
https://www.nli.org.il/he/archives/NNL_ARCHIVE_AL004109831/NLI.

———. Tzemach Atlas [Di Yeshive]. 2 vols. New York: Shulsinger Brothers, 1967-
1968.

———. “Zalman Urievitsh.” Box: 52, Folder: 826. The Estate of Chaim Grade and
Inna Hecker Grade, RG 1952. YIVO Institute for Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/1177737.

Hacohen, Mordechai, and David Derovan. “Karelitz, Avraham Yeshayahu.” In
Encyclopaedia Judaica, edited by Michael Berenbaum and Fred Skolnik,
ond ed., 11:805—6. Detroit, MI: Macmillan Reference USA, 2007.
https://link.gale.com/apps/doc/CX2587510754/GVRL?u=nypl&sid=bookm
ark-GVRL&xid=eec986¢6.

Hecker Grade, Inna. “Chaim Grade: A Portrait of the Man.” Judaica Book News
9, no. 2 (1979): 19-22.
———. “Chaim Grade: Reminiscences.” Midstream, October 1986, 35—37.

———. “Chaim Grade: The Challenge of God.” Judaica Book News 9, no. 2 (1979):
15-18.

———. “Chaim Grade - Biographical Information, Undated.” Box: 117, Folder:
2851. The Estate of Chaim Grade and Inna Hecker Grade, RG 1952. YIVO
Institute for Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/1183027.

———. “Unpublished Introduction to Rabbis and Wives.” Di kloyz un di gas:
dertseylungen, undated, Box: 35, Folder: 270. The Estate of Chaim Grade

126



and Inna Hecker Grade, RG 1952. YIVO Institute for Jewish Research.
https://archives.cjh.org/repositories/7/archival_objects/175240.

“Hidur Mitzva.” In Talmudic Encyclopedia, 8:271—84. Jerusalem: Yad Harav
Herzog, 2000.

Hurwitz, Yosef-Yoizl. Sefer Madreigat Ha-Adam. Jerusalem: Machon Nishmat
Chaim, 2008.

———. Some Gems from the Mind of the Alter of Novardok: With an
Introductory Essay, “The World of Novardok.” Edited by Chaim Shapiro
and Avrohom Zelik Shafronsky. New York: Avrohom Zelik Shafronsky Torah
Award Fund, 1979.

Ibn Paquda, Bahya. Duties of the Heart. Translated by Rabbi Yosef Sebag.
https://www.sefaria.org.il/Duties_of the_Heart.

Jordan, Blake. “Dead Blossoms” Land, Language and Memory in Chaim Grade’s
Reconstruction of Jewish Vilna.” Sonoma State University, 2011.

Kagan, Berl. “Chaim Grade.” In Leksikon Fun Yidish Shraybers, 169-70. New
York: Berl Kagan, 1986.

Kahane, Kalman. “Abraham Isaiah Karelitz (Hazon Ish).” In Men of the Spirit,
edited by Leo Jung, 149-69. New York: Kymson Publishing Company, 1964.

Kaplan, Lawrence. “The Hazon Ish: Haredi Critic of Traditional Orthodoxy.” In
The Uses of Tradition, edited by Jack Wertheimer, 145-73. New York: Jewish
Theological Seminary of America, 1992.

Karelits, Avraham Yeshayahu. Kovetz Igrot Maran Ha-Chazon Ish. Bene Berak:
S. Greiniman, 1990.

Katz, Dov. Pulmus Ha-Mussar. Jerusalem, 1972.

———. “R. Yosef-Yoizl Hurwitz.” In Tenuat Ha-Mussar, 4:179-349. Jerusalem,
2016.

———. Tenuat Ha-Mussar. Vol. 5 vols. Jerusalem, 2016.

Klibansky, Ben-Tsiyon. The Golden Age of the Lithuanian Yeshivas. Translated
by Nahum Schnitzer. Bloomington: Indiana University Press, 2022.

———. The Golden Age of the Lithuanian Yeshivot in Eastern Europe. Jerusalem:
The Zalman Shazar Center, 2014.

Klingenstein, Susanne, and Yehudah DovBer Zirkind. “Chaim Grade: Facts of a
Life.” In Geveb, December 2021. https://ingeveb.org/pedagogy/chaim-
grade-facts-of-a-life.

Kolitz, Chaim Emanuel. Ha-chozeh mi-lita: perakim be-chayei ha-chazon ish.
Jerusalem: Rubin Mass, 1990.

Koslowe, Benjamin. “The Appeal of ‘Off the Derech’ Memoirs.” The

127



Commentator: The Independent Student Newspaper of Yeshiva University,
March 19, 2019. https://yucommentator.org/2019/03/appeal-off-derech-
memoirs/.

Lamm, Norman. Torah Lishmah: Study of Torah for Torah’s Sake in the Work of
Rabbi Hayyim Volozhin and His Contemporaries. Hoboken, N.J.: KTAV
Publishing House, 1989.

Levin, Meir. Novarodok: A Movement That Lived in Struggle and Its Unique
Approach to the Problem of Man. Northvale, N.J.: Jason Aronson, 1996.

Lieberman, Saul, and Allan Nadler. “Chaim Grade: A Testimony.” Chaim Grade:
A Testimony 8, no. 1 (2017): 44-46.
https://jewishreviewofbooks.com/articles/2534/chaim-grade-a-testimony/.

Lisek, Joanna. “Chaim Grade.” In Dictionary of Literary Biography, 74—82.
Volume 333: Writers in Yiddish, edited by Joseph Sherman,. Farmington
Hill, MI: Thomson Gale, 2007.

———. “Chaim Grade.” In Dictionary of Literary Biography, edited by Joseph
Sherman, 333:74—82. Farmington Hill, MI: Thomson Gale, 2007.

“List of OTD Memoirs.” Accessed April 7, 2022.
https://sites.google.com/site/challengingsinai/resources/reading-list/otd-
memoirs.

Luzzato, R. Moshe Chaim. Mesilat Yesharim. Translated by Rabbi Yosef Sebag.
https://www.sefaria.org/Mesilat_Yesharim.1.1?ven=Path_of_the_Just._Tra
ns._Rabbi_Yosef Sebag&vhe=Shechem_Messilat_Yesharim&lang=bi.

Maimonides. Mishne Torah.

———. The Guide of the Perplexed. Translated by Shlomo Pines. Chicago:
University of Chicago Press, 1963.

Mark, Yudl. “Chaim Grade’s Tzemach Atlas.” Di Goldene Keyt 60 (1967): 248-55;
66 (1969): 225-33.

Mechele, Grade. “Der Frayer Musernik, Shrayber Un Poet Chaim Grade.” Der
Veker 1, no. 6 (2016): 67—-87.
http://www.kaveshtiebel.com/download/file.php?id=28343.

Mintz, Alan L. Banished from Their Father’s Table: Loss of Faith and Hebrew
Autobiography. Bloomington: Indiana University Press, 1989.

Miron, Dan. Bodedim Be-Moadam: Li-Deyoknah Shel Ha-Republikah Ha-
Sifrutit Ha-Ivrit Bi-Techilat Ha-Meah Ha-Esrim. Tel Aviv: Am Oved, 1987.

Mirsky, Yehudah. “Mussar Movement.” YIVO Encyclopedia of Jews in Eastern
Europe, 2010. ttps://yivoencyclopedia.org/article.aspx/Mussar_ Movement.

Nadler, Allan. “Whoppers: A Former Student Remembers a Seminar with Chaim
Grade-and How It Changed His Life.” Tablet Magazine, 2010.

128



https://www.academia.edu/39327987/WHOPPERS_A_former_student_re
members_a_seminar_with_Chaim_Grade_and_how_it_changed_his_life.

Newfield, Schneur Zalman. Degrees of Separation: Identity Formation While
Leaving Ultra-Orthodox Judaism. Philadelphia: Temple University Press,
2020.

Pelka, Lea. “Vilna in Two Novels ‘Der Mames Shabosim’ and ‘Der Shulhoif’ by
Chaim Grade.” Bar-Ilan University, 1998.

“Photos of Valkenik Synagogue.” https://www.radzima.org/eng/object-
photo/synagoge-8658.html.

Pilnik, Shay A. “A Literary Monument for the Vanished World of Lithuanian
Jewry: The Work of the Yiddish Writer Chaim Grade.” McGill University,
2005.

Potok, Chaim. My Name Is Asher Lev. New York: Fawcett, 1972.
———. The Gift of Asher Lev. New York: Knopf, 1990.

Reichek, Morton A. “A Writer in Search of an Audience: Profile of Chaim Grade.”
Present Tense 5, no. 4 (1978): 40-46.

Ribalow, Harold Uriel. “A Conversation with Chaim Grade.” In The Tie That
Binds: Conversations with Jewish Writers, 47-61. San Diego; New York:
A.S. Barnes & Co., 1980.

Rosen-Zvi, Ishay. Demonic Desires: Yetzer Hara and the Problem of Evil in Late
Antiquity. Demonic Desires: Yetzer Hara and the Problem of Evil in Late
Antiquity. Philadelphia: University of Pennsylvania Press, 2011.
https://doi.org/10.5860/choice.49-6839.

Rosenstein, Cheryl. “The Yeshiva World of Eastern Europe as Seen through the
Prose Works of Chaim Grade.” Hebrew Union College, 1990.

Rosenthal, Herman. “Antokolski, Mark Matveyevich.” Jewish Encyclopedia.
http://www_jewishencyclopedia.com/articles/1609-antokolski-mark-
matveyevich.

Rosenthal, Herman, and J. G. Lipman. “Levitan, Isaac (Isaac Ilyich).” Jewish
Encyclopedia. http://www.jewishencyclopedia.com/articles/9865-levitan-
isaac-isaac-ilyich.

Ross, Tova. “How Ex-Frum Memoirs Became New York Publishing’s Hottest New
Trend.” Tablet Magazine, 2014.
https://web.archive.org/web/20140110093312/http://www.tabletmag.com/
jewish-arts-and-culture/books/158130/ex-frum-memoirs/2.

Roth, Cecil, Shalom Sabar, Annette Weber, Hillel Kazovsky, Haim Finkelstein,
Haim Maor, Samantha Baskind, Pnina Rosenberg, and Ziva Amishai-
Maisels. “Art.” In Encyclopaedia Judaica, edited by Michael Berenbaum and
Fred Skolnik, 2nd ed., 2:491—521. Detroit, MI: Macmillan Reference USA,

129



2007.
https://link.gale.com/apps/doc/CX2587501373/GVRL?u=nypl&sid=bookm
ark-GVRL&xid=5755a98e.

Schwarz, Jan. “Better a Jew Without a Beard Than a Beard Without a Jew’:
Confrontation and Elegy in the Novels of Chaim Grade.” In The Multiple
Voices of Modern Yiddish Literature, edited by Shlomo Berger, 30-55.
Amsterdam: Menasseh ben Israel Institute, 2007.

———. Imagining Lives: Autobiographical Fiction of Yiddish Writers. Madison:
The University of Wisconsin Press, 2005.

———. “Prose of the Askenazi World: Chaim Grade and Yitskhok Bashevis (I. B.
Singer).” In Survivors and Exiles: Yiddish Culture after the Holocaust, by
Jan Schwarz, 210—-37. Detroit: Wayne State University Press, 2015.

Seidman, Naomi. “Heretic in the House.”
https://www.hartman.org.il/program/heretic-in-the-house/.

———. “My Scandalous Rejection of Unorthodox.” Jewish Review of Books 11, no.
2 (2020): 42—44.

Shaked, Gershon. Le-Lo Motza: Al Y.C. Brenner, M.Y. Berdichevsky, G.
Shofman, ve-U.N. Gnessin. Tel Aviv: Hakibbutz Hameuchad, 1973.

Shepard, Richard F. “The World of Chaim Grade.” Moment 5, no. 8 (1980): 41—
45.

Shlomo Cohen et al. Pe’er Ha-Dor. 5 vols. Bene Berak, 1966-1973.

Slotnick, Susan Ann. “Chaim Grade’s Central Concern.” Jewish Book Annual 37
(1979-1980): 106—15.

Sorski, Aharon. Ha-Chazon Ish Be-Dorotav. Bene Berak, 1984.

Steinberg, Nancy Pauline. “Lived Experiences of Young Adult Orthodox Jews
Who Have Chosen Attrition from Orthodoxy.” Dissertation, ProQuest
Dissertations Publishing, 2021.

Stohrer, Chanah. “Existence and Its Reflection in Prose Works of Chaim Grade.”
Bar-Ilan University, 1999.

———. Existence and Its Reflection in Prose Works of Chaim Grade. Jerusalem:
The Dov Sadan Publishing Project, 2020.

Stone, Ira F. A Responsible Life: The Spiritual Path of Mussar. New York: Aviv
Press, 2006.

———. “Mussar Ethics and Other Nineteenth-Century Jewish Ethical Theories.”
In The Oxford Handbook of Jewish Ethics and Morality, edited by Elliot N.
Dorff and Jonathan K. Crane, 118—33. Oxford and New York, 2013.

Szeintuch, Yechiel. “Chaim Grade, the Fourth Classic Yiddish Author?!.”
https://www.academia.edu/28654074/Chaim_Grade_the_Fourth_ Classic_

130



Yiddish_Author.

———. “Chaim Grade Un Der Chazon Ish.”
http://congressforjewishculture.org/2012/06/chaim-grade-chazon-ish/.

———. “The Literary and Intellectual Biography of Chaim Grade: An Overview on
His Poetry and Prose.”
https://www.academia.edu/28655505/The_ Literary_and_ Intellectual_Biog
raphy_of Chaim_Grade_an_Overview_on_his_Poetry_and_ Prose.

“The YIVO Institute and the National Library of Israel Jointly Acquire the Estate
of the Late Yiddish Writer, Chaim Grade.” https://www.yivo.org/The-YIVO-
Institute-and-the-National-Library-of-Israel-Jointly-Acquire-the-Estate-of-
the-Late-Yiddish-Writer-Chaim-Grade.

Turner, Victor. Dramas, Fields, and Metaphors: Symbolic Action in Human
Society. Ithaca, NY: Cornell University Press, 1974.

Ushpizay, Devorah. “The Educational Theory of Rabbi Yoseph Yozel Horowitz
(‘Sage of Novhardok’) Based on His Book, ‘Madregat Haadam.”” Bar Ilan
University, 1989.

Weintraub, Shlomo. Novardok. Vol. 2 vols. Bene Berak: M. Weintraub, 2014.

———. The Alter of Novardok: The Life of Yosef Yoizl Horowitz and His
Worldwide Impact. Translated by Esther Ilana Rabi. Rahway, N.J.: Mesorah
Publications, 2020.

Weissman, Susan. Final Judgement and the Dead in Medieval Jewish Thought.
Oxford: Littman Library of Jewish Civilization, 2020.

Winston, Hella. Unchosen: The Hidden Loves of Hasidic Rebels. Boston: Beacon
Press, 2006.

Wisse, Ruth R. “In Praise of Chaim Grade.” Commentary 63, no. 4 (April 1977):
70-73.
Yavrov, Zvi. Sefer Ma’aseh Ish: Toldot Chayav ve-Hanhagotav Shel Rabbi

Avraham Yeshayahu Karelitz. Vol. 6 vols. Bene Berak: Zvi Yavrov, 1999-
2004.

Zaklikowski, Dovid. Dear Rebbe: Rabbi Menachem Mendel Schneerson
Corresponds with a Singer, a Writer, a Sculptor & a Holocaust Survivor.
Revised Ed. Brooklyn, NY: Hasidic Archives, 2021.

131



NINIONRT N B50 IR DR Sw vabmanka o mhy NhpwiT - w1 pab

Oy 19w DI0PIYENP A TIKYIND LTIXA 07N YW mY1y NHpwiT NK JMaK W00 pana
-NNT 02 NDPWITNA M1¥7P IRPIIIDIP 12YN TINIA D7 YW 07T NMH101970 N2, N

.ﬂ"?N"YJUU’TPN-ﬂ’UD’Jh1H TwnS NMoIn

MmOy omIRa 0Pn 5w nwISMianKit 1o Noayn Swonyava PIX o ,0oo
1573 N1 IYIIP1 NWAWA-1T OMWP NIV NMTITIRD NPTy ONRY N0RITINDING
mnT i KITLCIRIW-TANK SW 0TMwp NDIYRI TIRNY AOWHRW NOPITINTINRT N1
AT RKITW PR W2 mMOYIw 1920 NI 1N2yY O 021010 XY 1N1NNIhAw vp

JTOPITINTINTT QY 19w YIPiT MK 2157 NI AN 2 K

NWNN MM W D10 D0BNNY TIRMA Sw TMDIRW X 2y 10p1Th (DIX]
IR YW INw 1 X 5 .07RLIIT OMNTT 07T DX 171K X5TI017 N%120 nnooit
TP AT 1YW NYHLINRA 1T, T2 TN 1N KT D127 N1NAR MO PITINTIRT DR

19X 0™MIND K 0NN 5w Dyav DK 1RO QRIw

Vil



2°1D 221071 0MNT DT SW DM 0 KT IR SW N0y 0wan oIRwIan iR
nwan Y NRHLNA NMIYP NINT MPTIRY WA IR 13900 DMy NN mMprix
037y ,127%M N11%210 Sw 0o 01TV OV WAANN 711 1119210 101170115210 Nhom
™Y1 [BIN2 TPNRNIY DWW NI MpTIXK Sw 0,13 DY Nt GTIRD My orean vnw
DUYNNAM "NNM>ntT nmyen 53 X Dim ATt 2 ,0mnn YW Thna
1771VT 10N NX WN1DRA 719N0 1T N5 NN RN LNNT TN Mon DIw DY

ATIRT W D2t NHpWiT NXY DMLOUNIN

Q'pAbIT NMoN
TYX TRIND IR DR DW 1IpT - WA pab

JODLR ARY (1172 IRINNIT 1D WY WA PPN W AN1TwIR DX MNIK WK paba
NN NN INMYNAY Y7apna TWRINT NI Mannmn o2ws Sprn Sw nons
D217 N1 Wwni 1275w 02 57 1701 L,V 1K Yo 5w 15102 .N1TDNOKT 1TMwnn
7AW Nnm NS Nbo (MR SW o2 ama Xim LN Swoonnd awRn 5

A1 53 qwn©% Py rwnn NI NN 1225 NNARIKT 1M

1012 NYIAN oY IR S ovmamn - nw bl

MK §TIW PIT7T211 2W 01T NYIIN 2750 DY TIKIA DM SW NN DK [MAK, Wi piba
;P12 5w N™MIVOIT T7P0 YK 1 NTIRY WY INnWwIA R %2 onin Rwm
NX TTIRI2 070 YW MNI1NHOIT 17K NK MNAKY 15w NMYpi NMomT me1voha 11X
PITITANG IR W P Nas orn 0 I pah L pITIinan Swomnioi»inm n1ovin

%W N0 ITHIIPIBIT NX NN

IR TITAT QY IR 07N Sw nonM Nayn - wbw tal]

M2 WK TIAT WK A0 DY TIK72 070 DWW D0MT NOIYNR NX TRaX SwUOwn Ak
'['1Tl'l'7 ONMAW OYBWT NX YK .DMPWYIT 112710 TAXD TIXKNA W 17an51 vy 191X
ANTRYY 7RON T DN NOyn 1w 191K T1IXY M0 i) j‘ﬂx'? TN O DY WK

JOPTTINTIRT 1NAY 1853 N1VIYIANKT NO0IONT

Vi



TIXTAW D137 OIRWY D 79K DINN 0T OV IR 070 SW 0enianm Dwpoenpn
.01B2 PHBR FNY 711721 5552 11ANDA MA

19X D10RYDHNP TWISW SW NN NK TIYp2 DIOX
1T 120 punoR A vpPhNpn (1

MTMm T7MA 13570 DMt 77N TR ,NnnT MIpaT Yy Nooian nnnion T
DI LTAXY 1152 LN KP1 TILN NAWIY WYNKRD NoLHNI KT LIPTONOKR 13Myn
,07X1 ND13 N2 N2 1123, WP NXK NHMY ™1 NININIK N1M5Wwha 0'po1y 0NN
MR NOPITINTIRG NITT .R1T31 NNT 77w N2 0™ 1IN 50 Namd
PR 7Y NoM 71072 Sw o 1931 NI NIINIK ANYY 1153 7Y NN 13Myn

AT TIpna wnpi ,1% it n

T ,IN12 NANDNR NNOX MY YA 1M D7 N1INIK NINNWDA (MW ,TIXK 0N
INPIWN 2% N0 NITITNT IN2 NMWNOX 13V 10D 120 KW 17 2 Mwani
D93 7137 NWINN 1Y NIRRT TIRD DWW NTONORT MNWNNT N1NIRD NN
IRWI 1TIVA TPIRD 1IYYD AR N1 2107 1IRW W KT IR DD NITMonT NI
MIOIYM MWK VT 9232 MMM TN wannw 5% vIb LNOPITINTIRG MY 2N
,LMPINT DT MNDOT PW TNopa Awl 0 TR L, OTNNINGT 1Twa% 0man

121500 PR qwn1naT Swibiom

LMK 11919700 1727 T 0m 1A vPENPn (2

LA50N 1PPHY HRIW? 2771 W DTIOM 0T NY1M 5932 (T pNK) 10 ooy
NWAYIIT NIMT 111017702 1217 .NMDIT NITWIKT NIMNDNT TRKRnn ,vIba 1" TMoM
NN .NMVIT ONTWIR NYOW YW NWTIHNRT TR DI 112 NXK K12 DP9 KRW 111K
ONXNTA NWDIRIIVIX M5YNTY NMWOT0HI1 NINDNINTA NPWIRT NK 1M1V KT 10mi
,70IMIT DINKW YV ITTIRIA DM .TWARKND TIRKD D122 0701 D000 WA KT ,730
yavi Yw (NAy1Dn) NIKYRT OV TAXK Tpa 191y 19K ,P1TI31 Nio1 e Sy Tmma
wnn? 1N137 1K 5932 P TNIRNT 0 NYMN TRWR NWInn winy D1pna WK
MnSw MWW 90miT NMIYIKTK DK TIR 017 ,07wHK n52 0101 0w TIv0
NK NAAT NORIVIVOMIPR TTAY YRIK KT, 101707 WK 017ph N1on X1 NMomn

25237 53 Dy 'WwIKT 0P NR NOWRAR 0YAn

.OMVLDINAIT 0 7Y NP NIPTIR [ vPYENP (3



MY 19712pn 1T 1PN .1933-1923 01w 112 YA DMWNNNA [R1712 DTIKINNAT DWW
NTmT % 127 yIpo Ty MW 02w DU TIRNA SWomIyni 121 Ynnnw
IR 5w 11 Sy 0Py 01NT YBWT NMpNn W TN RN 1R N0
2w ANTWIRY, IR TAY [T PITITA1 PW 101 N2 D2 17T, N1AYYNRT 1N1w)
7N DWW 212 DNYTIAN AR, WINK I DA Y11 ,(1953-1878) Y191p 1My DTNAK 201
1MW M PADA TR O W OAMNT TN DMWY KN NTTInT T w
MRS VANAW 77T [AK,1933 M9 HSRAWT PIRY WK I W Ny o1 DY DPNon 10N

JTOPITINTINT 1 TIX 0™ W PN NK jaon

MNPV MW 5 WI7M Sp i Sw Invnia NK IRNNT 2170101 DX (D DX MK TWwWHK
DWw"HNTT NYDIN K AYRWA AR M7 IORWA IR HW NT1D70 v1272 K10 N0
DINYY? SW DMKINNT N0 N0PITINTIKGT NITT (1 0phy? onenn (fayw? nrent)
WY1 NMOPITINTINT NITTHT N2MY 90N DK MNKNRT TrmMou N0 xR aoXwa
DIRYY? ZW DMKIAN 11277 .07IV10 DITIEM 02177 1771 NI DUWwA TIRGD N1T91010
MRV NYDHIN Sw NINw 012 0NN DMpnNn Sw qbw Nybhina Y 1apna mMdn nbxwa

TIORWA

n™MIn L1 %Y NI %W DK 1O1R TAKRY 1251 72w 1Ta%Ww 010 DTN 0TI10 DawT
TMNWA? TN OMIAR D70212 D510 DYIK TR DAY DTN 1K 7KW IR
7T NMONT DY TR 070 2W YIpi, i 1phna DT 1KY 15D, NRTNNIYY N1 nnayn
PNAT MW SW MOPITINTINT [0 ©YMN 1DIXA PRANAY MYy XY 0%1yn XM ,237n
MIRYIND .X71 [DIRQ KDINIT KW Py P10 1WA 11T TIOPITINTIRT [0 15W "0nIRILiT
12 Py .0™MNb KXP 0wp ohnp Sw "Ybl Yo"l DUTHING IR YW ININIKI 11,700
DAYYN DTNTRRIYHNP 1AW 1DINT 1227 pRON 1M TIPnd Whnwn Tk 0 h 5w 171570

OYW NM™MIpnT DMK MYHpn pnam MaR 1T o 171 0T 12 Sw onmn nx

DMWY FINKDA W MDY iTIRA 0 Sy 117“735 mNITN 191D AN Yy M Apnn
LIMANT TN KW pnn n1nHoY M

NI oy TIRNa oen Sw owpthbnpn

MPTONDX 12 VPIZENPIT (1 TR YW 172 DM DWW P HHhNp YAPWw NP 1T 1A
NI MIPTIN 172 LPIYHNPIT (3 NIWK TAP137007 ™M1 10N 172 VPPHNPT (2 NITMD
11 N3 OuY™ DOW PHIRRN AR D YK DWRhnpa MNOma .OTvuonimin 0onyy



2¥pn

WTTMT MHI0N TN D127 1ya Awm (1982-1910) TR DT T MW 18101
NYTIT K TN N1 T 7YY MINKT N1 IRIWT INRYW 1pnn Sw ionTi
2721w PYINRT NI 02T DR QY IR X Y . 0052 Mt oYy nR 5951 Xud
MW 07 DY 1MWwp NK XDN [5IXA pnaY 112 7%y X2 ,NM5 I Nn1nno mmp N2

A7 10 TV NINI0NT NITTIT 153 N'I%117 0K D10 NOyn 0Mp KM, woiw

N3Yn1 NI OV TR 070 5w DR Ye0pn MmNt KT 1T Ipnnn Sw Mpyn Rea
0”71 YW 1720521 17772 157D 1DIRA TPINN 1T 71N .N'NT10NR T NI oY N2Mnm 1wy
SNT VPRIVENP YW ININHOIT NIRINT SW N1 AT VDN YW M2 Tpnd TR

KT T¥731 077 DY IR 07 SW DR a0 11K 13 X [AAN T N pnt nORw
?2NIDPITINTIRM NYIT QY 170 N3N Sy yiawn

NN KT ApPnniTnavn

NPTV 1971217 12T SW 1D102W 1TV TR DT INNW DR thnpn Nk mn? (1
N0 NT NI N

PNAT IAKRY NMMI0NRT NI 1050 IR 070 SW 0PN 0m NR b (2
LTOPITINTIRT QY 1YW

M7 DR IR SW MR Y wibwi 5w ninonnn Mmpan Ty b (3

111D DIT 1N NINoNI
OOULR MY 11

%N] 05VR MAY JIWKRA PO ,DHVR ANRY 121771 ,17W NI NIV TRPRNK, T P YD
,072N51 03 113 ,([1970 ,721y 0y :271aK YN] X npnSn mw pon L, [n"own 121y Oy (21K
.77 oM 15w 0P YhNPI NR 0TANT NIRYYT Non

MY MWK NINTT SW 1NIKYNT 172 KT DH0R MRy (0100 YW nmpwit niTpnn
W NN PO MW N9V NYyNvIa 10177 N2 P11 YW 01 091va 0OuX
77T NR NIKTY AWHK,N127 NAan (TR 070 YW n1n80i1 1T 1) Wb Sprn
DI TINK SW AN w2 AR D1pwiT D715 w1a% fTHNATILINY 1370 (11D

AvI5M Hpn SwaninT NYYNRA OIXKINniT



nrmn

man "7 %W TN NS apmyn napm Mnoavin NXK YRns MM myna L nwK)
,MYPIPM NTAT MAYAT AT 9phmn bp7MIb P NIRY TV IND0TR Sy IRDA-191D
127 17722 72 190 131 2pY MNDTw NIRRT NIWIYPRM T Yaw ,5Wni 21wnit

12O PN 790N 93 IR TIRA

17aN5 Dy NN o Tyw AR PRI RN OO AP 25 DT NTIN DX YV1ATY DA yna
0™ 5w 1M1y YW 0Nt 011172 1180 'R NMyw 11750 onwn Wl TR oM ow
MIMIYAT 1237 01 Sw NI MY NIDTMAT NaINT 1A n5yin MNP TR

AT ATNA DWRANN

WIT1IT N127N1 NND0 , IWS5 119191 w1 N120N% NMMIKDT MwI? MM yna 01
DLP™MIDA 137N DIIPW DTN DIPIAVAT 712V 27AK PN NDIONAMIK,'YTON M1 Dw oy

pin

WIT10 N12NY7 DTNINTA MwAan
V1P AWYWITT ING YINDDI™N YVINININN]
The National Authority for Yiddish Culture



TELAVIV NU'01]IIN
UNIVERSITY QYINTN

27K 5n nvwnamN
TPLAR 1ONDY ALY W'Y M b uSpbn
W Mbo 51500 - n1nbob Nt

1112 PO NI A VPOLBNPT ;IS WP 1A
YIRNA QT D10 Hw 1T

aNINn nmpb 712 NMAYs WA ar ,Mam
M.A. - "ITVION2MNR PO
aax bn nvronanxa
" by

TP AT M

No"Ta Ao amayn

IRDA-1O1D mam ™

2022 13nam



