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The attempt to resolve the conflict between the scholarly consensus on the sources of the Torah and the belief in ‘Torah from Sinai’ is a new reincarnation of the age old conflict between faith and philosophy, between what is perceived to be the Torah’s authority—revelation and transmission—and the authority of the intellect, culture, and science. At the beginning of The Guide for the Perplexed Maimonides presented the contradiction as a seemingly horrifying dilemma between choosing philosophical or Torah truth. Then he demurred, refusing to accept that such a dilemma could even exist, for he believed that it stemmed from both a misunderstanding of Torah and philosophy and the erroneous assumption that the plain meaning of Scriptures obligates us to abandon the science of the intellect and its insights. 
In his discussion of the principles of faith,[footnoteRef:1] Maimonides, under the protective camouflage of a bevy of conservative statements, which assert that every letter in the Torah is ‘Torah from Heaven,’ manages to communicate that the meaning of this phrase is not at all that God “spoke” to Moses. Rather, it is that Moses himself, a prophet unlike any other who preceded or followed him, understood how the Torah had reached him, but in order to provide an explanation human beings could comprehend chose to graphically describe the process as ‘speech.’ Or, in other words, every verse that begins with “And God spoke to Moses” and, all the more so, every narrative delineating God’s speaking with the entire nation, is only proffering an image to the people. The real meaning of these images is that the Torah which Moses wrote is divine.  [1:  Maimonides, Commentary on the Mishnah, Nezeqin, The Introduction to Perek Helek (translated by Y. Kapach).] 

Maimonides even clearly hints in that article of faith that Moses is the author of the Torah, its laws and its stories, which flowed from his intellect and his knowledge. He does this by simultaneously claiming that Moses is not just a scribe, someone who according to the midrash transcribes the Torah as God dictates it verse by verse (see, for instance, Genesis Rabbah, 8:8), but also has “the elevated role of a lawgiver.” 
Under the influence of biblical criticism, which would blossom in the generation following him as the Documentary Hypothesis, Nachman Krochmal (1785-1840), followed in the footsteps of Maimonides, hinting that the Torah continued to evolve in the generation after Moses and was redacted by Samuel the prophet. In his book, The Guide of the Perplexed of the Time [Moreh Nevukhei ha-Zeman], Krochmal averts his attention from Moses and his singular greatness to the nation forming at that time and the unique spiritual share (in his phrase, ‘the spiritual mannah’) at work in its formulation. When Korchmal described the Generation of the Desert, he transformed the biblical narrative, regarding the miraculous exodus from Egypt and the Giving of the Torah at Sinai, with the following laconic statement: 
When the period of the blossoming arrived, the counsel of the supernal directorate was:  Their departure to freedom with much wondrous might as is elucidated in the Torah… and similarly, be strong and take courage, God will take you up, the bond of the people when He gave them in a most wondrous and exalted manner righteous and comprehensive teachings, rules, and laws that complete both the individual and the collective in the best way possible. [footnoteRef:2]	Comment by Microsoft account: לא ברור לי לאן חותר קרכמול במשפט "...יתעלה קשר האומה...." [2:  N. Krochmal. Moreh Nevukhei ha-Zeman (Jerusalem, 5771), 43-44. See Yehoyada Amir, Shiurim le-Emunah Tzerufah (Raanana, 2018), 141-151.] 

Krochmal not only eschews pointing out the overt miracles, he even clearly hints at the narrative in the book of Deuteronomy (4:5-14), which instead of emphasizing the events that took place at Mount Sinai emphasizes the superior quality of the laws and commandments that Moses was called upon to learn.
For both of these thinkers, clearly these insights do not in any way erode belief in the divinity of the Torah. In fact, the opposite is true, these insights are the necessary condition for holding on to faith in an appropriate manner.
Both guides for the perplexed were following an even older scholarly tradition. The midrash opines that different people hear the voice of divine revelation differently, in keeping with their individual human abilities or “strengths.”[footnoteRef:3] Every instantiation of the voice in the text, every segment of speech granted the reader is therefore an interpretation derived from his or her human ability to contain it and interpret it. The Kabbalah taught that, in truth, the Torah is the self-revelation of God; all the layers of meaning attributed to it (the plain meaning, the homiletical one, and even the mystical one) are merely human vestments clothing the internal essence.[footnoteRef:4] Benjamin D. Sommer, a contemporary Bible scholar, points out that even the Elohist source apparently read the Torah this way.[footnoteRef:5] [3:  See, for instance, Exodus Rabbah, Exodus 5:5 (Sefaria.org): “Come and see how the voice would go out among all of Israel - each and every one according to his strength: the elders according to their strength; the young men according to their strength; the infants according to their strength; the sucklings according to their strength; the women according to their strength; and even Moses according to his strength, as it is stated (Exodus 19:19), ‘Moses would speak and God would answer him with a voice’ - with a voice that He could withstand. And so [too,] it states (Psalms 29:4), ‘The voice of the Lord is in strength’ - it is not stated, ‘in His strength,’ but rather ‘in strength’; in the strength of each and every one, and even the pregnant women, according to their strength. Hence one would say each and every one according to his strength.”; Cf. Mekhilta de-Rabbi Yishmael, Yitro, ba-Hodesh, 9: “And the entire people see the voice…and how many voices were there and how many torches were there, rather it was vouchsafed to each person according to his strength, as it says ‘The voice of the Lord is in strength’ (Psalms 29:4).” ]  [4:  For instance, Nachmanides writes in the introduction to his commentary on the Torah: “We have yet another mystic tradition [kabbalah shel emet] that the entire Torah is comprised of Names of the Holy One, blessed be He.” See too, Zohar, Yitro, 87a (Pritzker edition): “Torah is entirely a Holy Name, for you cannot find a word in Torah that is not included in His Holy Name. Therefore one must be vigilant so as not to err in His Name and betray it.”]  [5:  For more on this matter, see TheTorah.com symposium: Revelation and Authority. ] 

Paradoxically, the Torah’s divinity and the authority of the revelation are founded upon and strengthened by the apprehension that the biblical text was written entirely by human beings, that the entire Torah is a product of human culture spanning many generations and infused by many of its adherents’ traditions, as they stood in the presence of God, formulating and reformulating what they took to be the words of the Divine, coming together and developing into what they understood to be the commandments of the LORD and the Torah of life.
[bookmark: _GoBack]Franz Rosenzweig, one of the greatest Jewish thinkers and Bible readers in the twentieth century, knew this truth very well. For him too, the Bible, the Torah are human, the product of development and redaction, writing and reading, interpretation and creativity. Its history and its readers: “the days of their lives” are the very elements that illuminate the sanctified text on their behalf. And there are those who will briefly illuminate “through the human actions in the Bible that which is super-human…. And for the duration of one heartbeat the Divine encapsulated in that human writing will be absolute and clear” for its readers.[footnoteRef:6] This is Torah from Sinai. This is the Torah of life. This is studying Torah with the best tools that scholarship and science have made available to us, the interpretation and the tradition, the love and the awe. [6:  Franz Rosenzweig. Naharaim. Translated from the German: Yehoshua Amir (Jerusalem, 1960), 50. Rosenzweig explicitly states that his belief (which he shares with Buber, his partner in translating the Bible) “in the sanctified-uniqueness and the revelatory nature of the Torah” provides nothing substantive to aid us in outlining the developmental process or the philological value of the Masoretic text (Ibid., 26 [minor changes made to the published translation in the Hebrew]). In Rosenzweig’s opinion, the Torah is a unification, in so far as the series of redactors perceived its sources to comprise an exalted unification. The Bible [and the Torah] should be read, according to Rosenzweig, from the perspective “of the final redactor, or in other words: of the first reader”(Ibid., 33).
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