
has to go into the world and discover the meaning for 
himself. Sartre believes that man has to create his 
own values. Buber and Frankl, in disagreement, main-
tain that values cannot be created; they exist, they 
are given; they have to be discovered. Similarly, there 
is meaning; one has to discover it for one's personal 
life. One cannot tell anyone what the meaning of 
one's existence is; but meaning confronts man and he 
has to respond to it. 

Meaning must be both objective and personal 
A serious problem is inseparable from such a position. 
If man alone can discover the meaning of his life, if 
he has to find it, to choose it among many other pos-
sibilities, then clearly everyone is to choose the mean-
ing of his own existence. But if it is up to man, to 
everyone individually, to choose, who is to decide on 
right or wrong? Every choice of each person is as 
valid as that of any other. There are then no objective 
standards by which to choose and to decide. While 
the practice of human kindness toward all may be 
meaningful for one person, genocide may be an 
equally meaningful meaning to another. Yet, meaning 
must be personal, it has to be the meaning of my own 
life; it cannot but be subjective. But if so, the distinc-
tion between right and wrong disappears. The flood-
gates of anarchy, everyone doing his own thing, have 
been opened on mankind. 

Torah and mitzvot are our guides 
Is there a solution to the problem? On the one hand, 
meaning has to be subjectively meaningful; it has to 
be the meaning of my own life. On the other hand, it 
cannot be altogether subjective. It has to be validated 
by some recognized, accepted, objective standard or 
law. 

The solution would seem to be: the subjectively 
chosen meaning has to be found or discovered or 
created within an objectively given frame of reference. 
For a Jew this objective frame of reference is the 
Torah and the mitzvot. It determines for all Jews in 
common the meaning of being Jews, i.e., to live in ac-
cordance with the will of God as revealed in his Torah. 
Outside of this objectively given frame of reference 
there can be no meaning in being a Jew. In fact, even 
a person who does not practice Judaism can only be a 
Jew, if he is qualified to be one in conformity with 
the objective standards that determine what it means 
to be a Jew. 

But we choose our own paths 
However, while the objective frame of reference de-
termines the meaning of being a Jew, it does not de-

termine the specific meaning in the life of this speci-
fic Jew or of the other. In other words, that subjec-
tive meaning which is essential for every individual in 
his own personal, unique life situation is not deter-
mined by Torah and mitzvot. It is here and here alone 
that Buber and Frankl come into their own. It is up 
to every individual to discover the subjective meaning 
of his own personal life, what to do with one's life 
within the objective frame of reference. Others may 
advise him, may help him, but ultimately the choice 
must be his own, the decision must be his. 

No one can really tell anyone what the meaning of 
one's life should be. This is just as well. Only a pup-
pet could be so instructed. It is of the very essence of 
human existence to search for this personal meaning 
to one's personal existence, to formulate it, to dis-
cover it. It is of the very essence of life's adventure 
and man's creativity. It may even be that while the 
meaning of one man's life is something very tangible 
and definite, that of another is the search for it. It is 
told of the Baal Shem Tov that lying in his death bed 
he was heard saying: "Now I know what I have lived 
for." 

As far as a Jew is concerned, though he might often 
feel frustrated, depressed, dejected during the search 
for not being able to discover the subjective, personal 
element in the meaning of his existence, as a Jew his 
life can never be completely meaningless, for he 
shares with all other Jews in the objective meaningful-
ness within the frame of reference of Torah and 
mitzvot. 

The meaning we create 
Harold M. Schulweis 

I have often wondered how it is that on Rosh 
Hashanah, of all days, no passage from the first two 
chapters of Genesis are found in the Machzor. How is 
it that among the multiple biblical verses which com-
prise the Malkuyot-Zikronot-Shoferot trilogy none 
are selected from the book of Genesis? What more ap-
propriate and obvious readings for the Torah service 
on Rosh Hashanah than those describing God's crea-
tion of the universe and man? In its stead the tradi-
tion chooses to recite the biblical narrations dealing 
with the difficult banishment of Hagar and Ishmael 
and the awesome conflicts surrounding the near sacri-
fice of Isaac. 

Pagan new year celebrations stress creation ^ 
Such omissions suggest to me a deliberate decision to { 
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deflect attention from the creation event and to place 
emphasis elsewhere, upon the human moral struggles 
of the patriarchs of our people. It is as if the rabbinic 
or pre-rabbinic focus meant to repudiate the ideology 
of archaic religions which have at the heart of New 
Year celebration the ritual miming of the cosmogonic 
act. At each New Year the victory of the gods in cre-
ating cosmos out of chaos is celebrated through a 
choreography which relives the primordial event. In 
reactualizing the eternal repetition of this myth of 
creation, religious man finds the meaning and guar-
antee of the meaning of his life. Only the sacred time 
exemplified in this original event is truly real. History 
offers no meaning and no hope for salvation. Man is 
not a historical being and preservation of his mem-
ories has no value. After the mythic act of divine 
creation, it is all over. The liturgical time of the calen-
dar, cyclical time, has been created only to be 
periodically repeated. The circle is closed, the serpent 
holds its tail in its mouth, profane time is swallowed 
by sacred time. Is it conceivable that during the 
twelve day Babylonian New Year, the epic of creation 
should be omitted? 

Rosh hashanah stresses creativity and moral striving 
The Jewish tradition is differently related to creation 
and the conspicuous deletion of the creation legend 
throughout the High Holy Days dramatizes that 
unique relationship. The Rabbis never weary in re-
peating their understanding that everything created is 
incomplete, unfinished, imperfect. Creation is the be-
ginning not the end of the world. What is celebrated is 
not the sacred time of creation but the givenness of 
creation, that plenitude of potentiality which enables 
us to continue shaping moral order out of amoral 
energy. The mustard seed must be sweetened, the 
lupine made soft, the wheat ground and human na-
ture worked at — for everything created requires re-
pair. Not the metaphysics of creation but the ethics 
of creativity is celebrated. Our attention is therefore 
drawn not to the seven days of creation, but to the 
struggles of father Abraham with sibling claims and 
contradictory voices from heaven testing his faith and 
moral sensitivity. His salvation is not found through 
ritual identification with the gods of creation; not 
through imitation of nature but in its moral transfor-
mation is his meaning to be discovered. 

The quest for meaning is never completed 
Meaning is not handed down by creation or by belief 
in creation. Meaning is wrested out of the obduracies 
of personal and collective history, out of concrete, 
profane time which is real. We build our meaning-

cosmos out of selected me/nories, e.g., Abraham at 
Sodom and Moriah rejecting genocide and infanticide 
as incompatible with his understanding of Elohuth. 

The quest for meaning is not over, for it is no more 
complete and finished than is creation. Meaning is not 
one and not given once and for all. Events are pris-
matic and meanings are varied. They go through end-
less gilgulim (cycles) of refinement and qualification. 
And there is no guarantee that this is "the" meaning 
for all times and for all men. It is of coufse tempting 
to proclaim that the divine plan is given and secure, 
that meaning is absolute, immutable and guaranteed. 
But history, profane and concrete, has taught us the 
terrible price which such certitudes demand. To pro-
mise meaning on the grounds that creation has God's 
purpose in it and later to admit that we cannot know 
His purpose, is first to raise a dust of expectations 
and then complain we cannot see. If meaning is re-
lated to Divine purpose, then not to know what God 
means to will is to smother the promise of meaning 
under a blanket of ignorance. 

Jews search for moral purpose, not absolute meaning 
Even if creation may be argued to imply purpose, it 
offers little evidence for meaning. Pagans too believed 
in creation and so presumedly does Satan. Not sheer 
purpose but the moral quality of that purpose, not 
the will of God but the moral character of that will 
can satisfy the hunger for meaning. For Jews it is the 
morality of revelation, the morality of purpose, the 
morality of creativity which must be known before 
revelation, purpose and creation may be sanctified in 
celebration. Not the mysterious Subject and His in-
scrutable will in creation and revelation, but the 
moral sacredness in creativity, choice and discovery is 
essential for the celebration of meaningful Elohuth. 
We are not forced to accept the loaded options of-
fered us: God's guarantee or moral anarchy, one ab-
solute meaning or absurdity. Other alternatives as-
sume a more modest appreciation of the human pre-
dicament which is destined to filter every claim, 
whatever its alleged source, through human heart and 
mind. The relativism of meaning derives from our hu-
man condition. That predicament is not avoided 
through reading one's own idea of meaning into a 
text only to get it back with the blessing of absolute 
authority. 

Creative questioning reveals meanings 
Meanings there are which are not invented nor flung 
down upon us from above. There are meanings dis-
covered by our people through their experienced 
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transactions with their environment. Not "the" 
beginning but many beginnings shape our world; not 
one meaning, one revelation, one interpretation but 
many are called for. And all remain open and subject 
to scrutiny, rational debate and judgment on the 
table of consequences. 

Menachem Mendel of Kotzk counselled the hasid who 
experienced "terrible thoughts" questioning Judge 
and Justice and meaning in the world. To every an-
guished doubt of the hasid, Menachem Mendel re-
torted — "and so — what do you care?"And seeing 
that the hasid truly cared advised him not to worry 
about his doubts, "for if you care so deeply, you are 
an honest Jew and an honest Jew is entitled to such 
doubts." In beginnings worlds are created. In creativ-
ity, meanings are formed. 

T'shuvah, a personal view from Jerusalem 
Yaffa Ganz 

We here in the land of Israel are living in momentous 
times. One wants to be part of the great events, to in-
fluence them and leave one's mark upon them, and 
not just to be passively swept along in the tumul-
tuous stream. So we fuss and fume at what govern-
ments and elected officials do, perhaps we demon-
strate, protest, send in checks and mail off letters. 
And y^t how feeble this all seems when measured 
against the enormity of the decisions and happenings 
which will shape our future. We remain furious and 
impotent. 

Yet in the personal, private sphere which we call our 
own lives — perhaps the one sphere where we can do, 
change, influence, — we are at least as ineffective 
against the forces of our own yetzer hara (evil in-
clinations) as we are against the greater outside forces 
of world events. What great changes have we suc-
ceeded in creating in our lives in the past month or 
year? Do we serve Hakadosh Baruch Hu (God) today 
with greater simchah than we did last year or do we 
still do things mainly from habit or fear of punish-
hient? Do we give more thanks daily, even if only si-
lently in our hearts, for our countless blessings? Do 
we try and see our troubles and problems as Hashem's 
(God) way of making us humbler and more dependent 
upon Him and His goodness and as a means to bring 
us closer to t'shuvah? Do we manage to hold back 
the unkind word to someone (perhaps someone near 
and dear) who annoys us? Or is our tongue just as 
quick as it has always been? When we say a brachah 
(blessing or prayer) for the hundredth time that day, 

the thousandth time that month, do we take a few 
more seconds than we used to in order to listen to the 
words and realize their significance? 

Change in our world begins with ourselves. 
As someone who is very interested in the "major" 
events surrounding us in Israel today, and as someone 
who is very unhappy at the state of these events and 
at my own individual inability to influence them, I 
find myself terribly disillusioned at the knowledge 
that I am seemingly just as ineffective at changing my 
own private self into something better. One thinks and i 
tries . . . , then forgets and relapses back. We think agaim • 
and are ashamed and so try again. We can only pray 
for Hashem's help in succeeding. 

Each new day places me on my own personal battle-
field. Twenty four hours of sixty minutes each of op-
portunities to fulfill my personal raison d' etre, twenty 
four hours of sixty minutes each of opportunities to 
(chas v' chalilah) fail in some measure. When one ac-
cepts the frightening responsibility of one's life and 
how it is spent, there is suddenly no time to criticize 
others, no sense in all the pettiness we engage in, no 
pleasure in the silly things which fill our days. And 
this, in turn, makes it easier to fill our time with 
mitzvot and ma-asim of ahavah (love), with men-
schlichkeit, with more tolerance of Klal Yisrael who 
do not know what Torah is. 

Perhaps in this lies the real salvation of Am Yisrael, in 
the continuous progress of each individual in the ways 
of G-d. And perhaps in this lies also our tremendous 
potential for influence on world events, our own per-
sonal and important contribution to the coming of 
the Mashiach. 

On my mind 
Seymour Siegel 

I am a rabbi who usually sits in the pews. 

On the High Holy Days, I am a congregant who oc-
cupies the pulpit. 

It is always a thrill, an inspiration, as well as a frus-
tration to preach on the High Holy Days. 

The thrill comes from seeing so many Jews at one 
time. The sages were wise to ordain the recitation of 
a berachah, when seeing a multitude of Jews. The ques-
tion is always in my mind — why do so many Jews 
come to the synagogue on the High Holy Days? I 
(Though it is certainly true that not every Jew attends I 
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