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Theoretical Antinomianism: 
Rabbi Mordekhai Yosef of Izbica as a Case Study
The thought of Rabbi Mordekhai Yosef Leiner of Izbica (1800–1854, hereafter also the Izbicer), author of Mei Hashiloah,
 has fascinated sympathizers of “Jewish spiritualism,” both scholars and popular practitioners of New Age leanings, for several decades.
 This 19th century hasidic leader, who had allegedly approved deviating from halakhic rules in certain cases, has been described as “bold” and “antinomian” and has excited the imagination of both those searching for a path through life and influential scholars. Clearly, this enthusiasm for Leiner is not free of ideological motives. The search for thinkers in the Jewish tradition – an unequivocally nomic tradition – who found spiritual expression beyond the confines of halakhic traditions is part of prolonged efforts by various modern Jewish leaders and movements to find lofty sources of legitimation for their own aspirations to similarly express themselves. While this may, of course, be a legitimate cause, critical scholarship must remain vigilant. It should examine such cases thoroughly, along two complementary axes: the text and its context. In other words, for the case at hand, it must examine critically the sources of the ideas, most importantly those appearing in the Izbicer’s Mei Hashiloah, as well as the sources providing insight into his persona and the historical context of his actions. In this paper, I conduct such a re-examination, which yields new and surprising insights into Leiner’s thought. Consequently, I argue the following: (a) the textual inquiry reveals that the Izbicer did indeed write in the spirit of a “soft-antinomianism” that, under certain circumstances, permits and even requires deviation from Halakhah. However, he was careful to qualify and limit his instructions to ideal people and situations that are far removed from actual reality. (b) The contextual examination reinforces the interpretation whereby the Izbicer’s antinomian discourses were not aimed at endorsing (and certainly not encouraging) deviations from Halakhah. Rather, they were an aid in developing an approach that accepts human nature as is rather than struggling against it, an approach that constituted a reaction to the radical positions of R. Menahem Mendl of Kotzk (hereafter also: the Kotzker). 
If this interpretation is correct, however, it leads to a further question: If the Izbicer had no real intention for these radical positions to be acted upon, why did he express them in the first place? The texts themselves provide no answer to this question, and we can only attempt to solve the conundrum through deductions based on the context. Regardless, our deduction work can contribute much towards understanding the broader religious phenomenon represented by the Izbicer rebbe; a phenomenon I call “theoretical antinomianism.”
 The primary purpose of this paper is raising this fundamental question and offering preliminary paths to its solution. R. Mordekhai Yosef Leiner of Izbica serves as the test case for this endeavor.

I begin with a brief introduction to the Izbicer’s life and core teachings as reflected in existing literature (this section is intended primarily for those who are unfamiliar with Leiner and his teachings; those who are, may proceed to the next section). This is followed by a discussion of the problems this sort of interpretation raises. I conclude with a further discussion of the fundamental nature of theoretical antinomianism.
Rabbi Mordekhai Yosef Leiner: a biographical and theological sketch
Rabbi Mordekhai Yosef Leiner was born in 1800, in Tomashov (Tomaszów Lubelski), to a prominent and well-to-do family that claimed many illustrious rabbis as ancestors.
 As a young man, Leiner joined the court of Rabbi Simha Bunem of Pshiskhe (c. 1765–1827) and quickly distinguished himself in this elite group. Rabbi Bunem led a Hasidism emphasizing personal responsibility, ‘truth,’ ‘interiority,’ the study of the Torah (including philosophical treatises) and an avoidance of external collective expressions in the worship of God.
 In contrast to the path of 18th century Hasidism, whose main ideal was the attainment of mystical experience (devekut),
 19th century Hasidism split and variegated into numerous groups,
 most of whom discarded the original ideal and replaced it with what should be called "substitutes for mysticism".
  The Pshiskhe-Kotzk version of Hasidism has sometimes been described, somewhat simplistically, as an "existentialist" one, and its notion that each person should develop his individual path to God was perceived as an ideal of "authenticity".
 After Rabbi Bunem’s death, he was succeeded by Rabbi Menahem Mendel of Kotzk (1787-1859), and Leiner became his disciple.
 
The Kotzker carried his mentor’s teachings in certain areas to further extremes, making them even more demanding, while diverging from R. Bunem’s thought in other areas. The Kotzk hasidic court was known for its strict and forceful rebbe who tasked his disciples, as well for a hasidic doctrine centered on ‘truth’ (or ‘interiority’), ‘holiness’, and constant striving for spiritual elevation. Indeed, hasidic literature is rife with allusions to the Kotzker’s extreme demanding nature, but it seldom explains just how this demanding nature was translated into practice. A perusal of the Kotzker’s collected dicta, though, suggests that his primary and most radical demand was that followers attain ‘holiness’ (kedushah).
 If we were to unpack this term, we would find that the Kotzker attached to it the meaning of “Sanctify yourself by that which is permitted to you”
 primarily as applies to sexual relations in marriage.
 The Kotzker despised the corporal and always sought to suppress it: This was, to a great extent, the primary manifestation of his demand for ‘spiritual elevation’ and the reason he viewed everyone else as narrow-minded. He preached maximum abstinence in marital life, even going so far as to endorse withdrawing from involvement in the affairs of home and family. Apparently, he did not prescribe specific standards, but rather demanded of each follower that he push his limits as far as possible. 
The Kotzker also despised material comforts and worldly pleasures. He opposed compromise with oneself, creating an environment of constant challenges and continuous restlessness. Thus, contra to the conventional perceptions of the Kotzker (as an “existentialist” rebbe) he did not truly demand personal “authenticity”: after all, as rightly noted by Rachel Elior, he himself charted the path and was the arbiter of absolute truth. 
 His complete intolerance to the departure of his disciple, R. Mordekhai Yosef,
 is definitely not an evidence for acknowledgment of a person's right (or even duty) to choose his individual path to God. The demand for ‘truth’ and ‘interiority’ should also be understood quite differently than it has thus far; as contempt for social conventions and as blind obedience to the rebbe’s single truth. The Kotzker scorned the masses knocking at his door, and he abused his students and sharply rebuked them for their weaknesses.

According to the testimony of his grandson, Rabbi Mordekhai Yosef spent thirteen years at the Kotzk court, during which he grew increasingly dissatisfied with R. Mendel’s leadership. Many years later, his grandson compared this period of his life to the time David spent in the cave of Adullam before emerging to claim his crown.
 In 1839, on the eve of Simhat Torah, Leiner hosted a ‘tish’ in the Kotzk court, symbolizing his assumption of leadership. A few days later he led a select group of the Kotzker Rebbe’s students who had similar reservations about his leadership and left Kotzk. Soon thereafter he set up his own court in the distant town of Izbica. The Kotzker subsequently began a gradual process of seclusion and withdrawal from his public leadership role, while Rabbi Mordekhai Yosef warmly embraced his public role and began giving homilies to his disciples. These homilies were eventually collected in his famous book Mei Hashiloah.
 The growing number of Izbicer hasidic followers, including former disciples of the Kotzker, riled supporters of the Kotzk court. Indeed, the Gur hasidim, who saw themselves as the followers of the Kotzker and eventually became the largest hasidic sect in Poland, continued their antagonistic relations with the Izbica court for decades (the Gur court was founded in 1859, years after Leiner’s passing). Rabbi Mordekhai Yosef Leiner died in 1854 and was succeeded by his son, Rabbi Ya’akov Leiner (1814-1878).

The Izbicer’s collected homilies were published posthumously in Mei Hashiloah. The first volume came out in 1860 and created an immediate uproar.
 Additional volumes were published in 1922. The Izbicer’s ideas also appear in the works of his disciples, most famously Rabbi Tzadok Hakohen Rabinowitz of Lublin (1823-1900). These were collected in later edited volumes.

Leiner’s teachings were never written out as a cohesive doctrine, but rather as a collection of sayings in a variety of circumstances, written down by his disciples. These sayings contain many contradictions, yet they also reveal a much more systematic mode of thought than one finds for most hasidic leaders; the Izbicer revisited certain topics from multiple angles and developed a specific set terminology for his discussions.
 The main themes of his thought are summarized below, following the outlines of the existing scholarly literature.

The foundation of the Izbicer’s doctrine is the notion of God’s will. The divine will encompasses the entire world and nothing can exist or occur without it. Man’s actions, speech, and event thoughts, are all determined by Heaven.
 Man’s nature is determined by Heaven and thus, his flaws are Heaven-sent as well.
 Man may be under the impression that he is exercising free will, but was in fact made to feel this way because God wishes him to make every effort. God’s existence is the only reality and, therefore, He determines all of man’s actions. This may not be how world appears to us; it may appear to exist independently, but that is because we are only able to perceive the world’s superficial layer – its ‘hue’ or ‘garment’ – and are unable to see its reality – its ‘depth’. God’s will is concealed in our world.
God’s will is not confined to the existing world, but also contains a normative aspect: God wishes for a certain person to do something specific or act in a certain manner under certain circumstances. God’s will was revealed in the Torah, and this provided the ‘rules,’ that is; the halakhic commandments. But our surrounding reality, with all that occurs in it, is laden with divine messages that also convey God’s normative will.
 Unfortunately, that will is hidden to us here as well, and we are at best able to apprehend its ‘hues’ rather than its ‘depth.’ Thus, for example, when a person identified a certain deficiency (hisaron) in oneself, it was undoubtedly placed there by God’s will; but what does God’s normative will demand in this respect? Did God plant this deficiency in order for him to overcome it, or the opposite, so that he is ‘defeated’ by it? Ostensibly, a deficiency (that is, an inclination to sin) would most likely imply that God wishes the person to overcome it. But, what about impulses that cannot be overcome through the greatest of efforts? In such cases, it is likely that God wills the person to be ‘defeated’ by the forces implanted in him; but perhaps man can, in fact, overcome this deficiency and it is merely his “biases” (negi’ot: the forces stemming from man’s desires and distorting his rational judgement)
 which lead him to choose the easy path and blame God’s will? This conundrum keeps man in a constant state of doubt. 
The Izbicer does not shy away from this doubt, which he views as the believer’s fundamental state of existence. He calls for man to constantly strive to understand God’s will, even when it is concealed. He presents two main types of religiosity: one, embodied by the biblical Joseph and by the tribe of Ephraim who followed in his footsteps, does not search for God’s will in lived reality, but rather is satisfied with acting in accordance to the ‘rules’; The other type of religiosity, embodied by the biblical Judah and the entire tribe of Judah, seeks to understand the ‘depth’ of God’s will in all its manifestations, above and beyond the ‘rules.’ Indeed, this search (berur, often translated as “clarification” or “self-scrutiny”) sometimes leads one to the conclusion that the essence of God’s will contradicts such ‘rules.’ The Izbicer did not shy away from the obvious consequent conclusion: “this matter will sometimes demand action that contradicts Halakhah.”
 And if this provocative declaration was not enough, the Izbicer suggests, using thinly veiled hints, that one indication that a specific act is the will of God, is the fact that a person feels an uncontrollable urge to commit that specific act. Such an urge, if the person can honestly determine that it cannot be overcome, is no other than an expression of God’s will implanted in that person. The clearest expression of this position is found in the Izbicer’s thoughts on the ‘beautiful woman’ (Deuteronomy 21:10-14): “sometimes, man’s impulses overcome him to the point where he is unable to move under any circumstance, and then it is clear that this is by God, as found in Judah.”
 This section reveals the secret of Judah’s paradigmatic character: One way of knowing whether a certain force is derived from God’s will is simply the fact that man feels that this force is more powerful than he – even in the case of sexual desire! Indeed, the Izbicer’s central discussion of Judah actually pertains to the story of Judah and Tamar, in which Judah transgressed sexually. 
Leiner is empathetic and understanding of the types who wish to avoid doubt and stick to the safety of the ‘rules,’ but seems to sympathize primarily with the other type; those who face doubts head-on. The first approach is rooted in fear-of-God and humility, and it is seen by Leiner as a “contraction” or “self-narrowing” (tzimtzum) approach; the second approach is rooted in love for God, and is viewed by Leiner as an expression of “expansion” (hitpashtut).
 Both terms are borrowed from the Kabbalah, where they refer to the divine light emanating onto the world, but Leiner here applies them to mankind. In the future, he promises, the “expansive” approach will persevere, since God’s will shall no longer be hidden, but open and accessible to all.  
Three main innovations have thus been identified by scholars in the thought of the Izbicer: (a) his “religious determinism,” i.e. his bold denial of free will,
 a hasidic version of the doctrine of predestination; (b) the constant doubt regarding the ‘depth’ of God’s will as opposed to its visible ‘hues’
; and most importantly, (c) “legitimization of transgressions”: The Izbicer’s supposedly ‘bold’ and ‘antinomian’ call to diverge from Halakhah when a person is certain that this is “the depth of God’s will.”
 It is this final element of Leiner’s thought that we focus on in the discussion below.
The Izbicer’s antinomianism: textual and contextual issues
Several scholars have already objected to the characterization of Leiner’s theology as fully antinomian. Shaul Magid has described the Izbicer’s approach as ‘soft antinomianism,’ because he does not disqualify religious law in its entirety, but rather suspends it under certain circumstances, usually extraordinary ones.
 Furthermore, nearly all scholars of the Izbicer have noted that he set conditions for actions that contravene the Halakhah: such actions are permitted as an exception rather than the rule,
 and only a man who has transcended his personal “biases” may be certain that he is not being misled by his heart. Nonetheless, scholars usually believe that, even within these limitations, the Izbicer opens the door to deviations from Halakhah. This, in and of itself, is enough to consider him a “bold” thinker who challenges the supremely nomic Jewish tradition.
We find, however, such an interpretation faulty on a number of levels: Textually, it tends to minimize the value and validity of the exceptions for deviating from the Halakhah; Contextually, that is, historically, it tends to overlook the simple fact that there is not a single shred of evidence of deviations from Halakhah in the Izbica hasidic court, be it among its successive rebbes or among its followers.
 These two points should be elaborated.
First, textually: Leiner discusses the limitations on deviating from Halakhah numerous times, and these limitations are, furthermore, extremely strict; to the point that they leave no opening for actual deviations in the real world. Thus, for example, the Izbicer determines that true insight into the will of God is possible only when the person has no relationship to the matter at hand,
 when he is completely free of desires,
 and when one can derive no pleasure from the deviation from Halakhah.
 If the desire anticipates the thought of committing the act, “then the act requires self-scrutiny (berur), since perhaps the desire emerged out of some bias (negi’ah) caused by a worldly delight.”
 In another, somewhat opaque text, he reiterates that when a man brings himself into a position where he is “affected” in favor of the deviation, he is incapable addressing God’s will, and furthermore, warns that in such a case the man would be doubly responsible for the sin.
 In some of the texts, the Izbicer stipulates explicitly that the path of expansion (hitpashtut)  may not be taken until the person at stake adopts the opposite qualities of fear-of-God and humility.
 In yet another place, he is even more exacting, determining that only when a person is “perfect”  is he allowed to worship God through “expansion”; only then he is guaranteed to be fulfilling God’s will in all his actions.

A sin for the sake of Heaven, the Izbicer elaborates, can be sacred only if it is acceptable both in the eyes of God and of men.
 Similarly, he warns that “a man must not think himself clever enough to transgress against the laws of the Torah even by a hair, and he should see that he also appears innocent in the eyes of people.”
  Moreover, transgressing for Heaven’s sake is appropriate for certain specific individuals, while Halakhic law is the well-trodden path intended for the masses. Thus, even when the act of transgression is aligned with God’s will, it should be avoided so as not to mislead others who may not be worthy of this path.
 
If all this is not enough, the Izbicer mentions elsewhere that a man wishing to act in accordance with hitpashtut “must hold himself,” from doing so
 and in yet another place, he simply states that this path is not at all suitable to our times, since “now … one cannot reach the depth of God’s will through any way other than the Torah and commandments.”
 Indeed, a large portion of the Izbicer’s discussions of “holy sins” are in fact explications for the actions of biblical heroes and righteous leaders of the distant past.
Which leads us to the historical context. The fact that there is no historical evidence of halakhic transgressions by Izbica’s rebbes or their followers cannot be seen as mere happenstance. In such cases, we cannot simply say that the fact that “we haven’t seen is not evidence” (Mishnah, Eduyoth 2:2). As noted, the Izbicer hasidim were engaged in bitter rivalry with the Kotzk court, and later also with the powerful Gur hasidim, who undoubtedly were “lying in wait for them,” grasping at any act that might justify their denunciation. If such acts had occurred, and even there were merely rumors of such acts, the Izbica’s enemies certainly would have used them in their propaganda. The silence in this respect is a clear sign of the absence of such acts.

The above paints a rather “dull” picture of the hasidic court in Izbica: No  “boldness,” no deviations from the Halakhah; rather, it was an established group listening to Verter (hasidic homilies) on elevated figures from the distant past who sought God’s will and in exceptional cases allowed themselves to deviate – a privilege reserved for people of their spiritual stature. In other words, the Izbicer hasidim cannot be characterized as a group following “soft antinomianism;” rather, they are characterized by neutralized antinomianism or, as I have suggested above, theoretical antinomianism. If this is the indeed the case, the question arises: why did the Izbicer rebbe dwell on this topic so much, and what was the purpose of his homilies on the subject?   
This brings us back to my question about theoretical antinomianism: what is its purpose? What is the point of antinomian expressions if they are immediately neutralized? To state this more bluntly: why would one write: “You may, and sometimes even should, be a bad boy, but only if you are smarter than Einstein, more benevolent than Mother Theresa, and funnier than Charlie Chaplin” rather than simply stating “be a good boy”?
  There are a number of possible answers to this question: Sometimes it is an expression of adherence to a radical tradition even when it has transitioned into a nomic one (this is one of the possible explanations for the existence of theoretical antinomianism among Hungarian rabbis);
 In other cases, it might be a means of stirring up spiritual agitation; and sometimes a means of justifying the sins of one’s forbearers and establishing their holiness. Additional explanations abound. 
In this specific case, the question should be answered at two levels: the particular, relating the specific circumstances of the Izbica Hasidic court; and the universal, relating to theoretical antinomianism in general. At the particular level, I argue that theoretical antinomianism enabled the consistency of “following through” on the Izbicer’s hasidic path, which developed to a great extent in response to the Kotzker tradition. At the universal level, I wish to argue, following Joseph Weiss, that theoretical antinomianism is in fact a utopian phenomenon and should be understood within the broader context of utopianism.

The particular level: the Izbicer’s theoretical antinomianism as a response to Kotzk   
 Existing scholarly literature appears to be overly focused on the ‘radical’ and ‘bold’ aspects of the Izbicer’s thought and, therefore, tended to neglect other aspects that might illuminate his approach and, specifically, his personality. Contextually, the existing scholarship has not paid enough attention, in my opinion, to the issue of the relationship between the Izbicer and the Kotzker, or to the Izbicer’s character as a leader and person.
 Textually, I refer primarily to the Izbicer’s “ethic,” and in particular to the part of his theology which addresses the desirable and undesirable qualities of the human soul.
  These can better illuminate the Izbicer’s doctrine as a whole and account for his allegedly radical expressions.

The thirteen years Rabbi Mordekhai Yosef Leiner spent at the court of the Kotzker Rebbe were undoubtedly a difficult time that left him bitter. His desertion from the Kotzker’s court and the subsequent harassment by Kotzker hasidim were probably also traumatic.
 Consequently, it is worthwhile considering to what extent one can explain the Izbicer’s doctrine as a reaction to that of the Kotzker Rebbe. Certainly, the styles of leadership with which they led their respective hasidic courts were immensely different. While the Kotzker rebbe rebuked his students and berated them for slacking in their efforts at ‘elevation,’ the Izbicer is depicted as an amenable, welcoming man who offered his disciples comfort and support.
 
The Kotzker’s approach to attaining holiness entailed, as noted, the imposition of strict norms in all that pertains to abstinence from worldly pleasures. He preached avoiding the pleasure of eating, the quest for money, and most importantly perhaps, sexual congress. David Biale described him as “perhaps the most extreme ascetic in the whole history of Hasidism.”
 Even if there were other hasidic leaders who equaled or surpassed him in austerity, the Kotzker nonetheless features on the list of the most abstemious figures in Hasidism. Several of his injunctions on the subject were collected in later posthumous works ascribing such quotes. As usual in hasidic thought, most of them build on verses, but not on their plain meaning. : “Thou shalt not commit adultery” says the verse, and Rashi explains: “adultery is said only about [intercourse with] a married woman.” The Kotzker gave his own interpretation to Rashi’s comment: “about the woman married to the person himself.”
 Interpreting Jacob’s words to Laban (Gen. 31, 40) in a non-literal fashion, he states that man’s religious achievements in the day depend on his being “[as] ice at night”. The verse says: “When a man shall sanctify his house to be holy unto the Lord…” (Lev. 27, 14). The Kotzker interpreted the verse as follows: “A man is called holy only when his house [=marital life] is sanctified.”
 One of the Kotzker’s grandsons testified that he saw an inscription quoting his grandfather to have said: “The Torah portion Kedoshim [Lev. 19, 1 – 20, 27] begins with the words ‘Ye shall be holy’ and ends with the words ‘their bloods are upon them’. [This means:] May it cost you with blood, but be holy.” The “bloods” mentioned here insinuate not only the highest degree of sacrifice but also, almost certainly, to the term “boiling of the blood” [retihat hadamim] that in rabbinic literature indicates the inflammation of sexual desires.
 The Torah’s permission to marry the captive “beautiful woman” (Deut. 21, 10-14), which the Sages interpreted as an outlet for the Evil inclination, was re-interpreted by the Kotzker as room for the man to show that he overcomes his evil inclination out of his own choice, even when the Torah does not mandate it.
 

These hyper-halakhic norms, which are not part of the positive law of  Halakhah, are defined in rabbinic terms as “stringencies”, “fences”, “safeguards” or “pietistic virtues” (‘humrot,’ ‘gedarim,’ ‘syagim,’ or ‘midat hasidut’). They are often justified using the classical line of reasoning, based on the Midrash for the verse “Ye shall be holy” (Leviticus 19: 2), whereby the verse means “Sanctify yourself in what is permitted to you.”
 The Izbicer’s position regarding these hyper-halakhic norms is not clear, because of the   seeming contradictions in his thought, but it appears in general to have been negative.
As a rule, Leiner does not necessarily perceive “holiness” to refer to the holiness that a person achieves by his deeds, but also, and perhaps primarily, to the holiness of the People of Israel by virtue of their very being and relationship to God.
 Nevertheless, the Izbicer speaks positively of “Sanctify yourself in what is permitted to you” in several places,
 and even pronounces that going beyond the letter of the law is an expression of love for God.
 When a person vows to accept the “fences and safeguards,” he thereby completes the Torah and all of creation, “as if he had become God’s partner in the act of genesis.”
 According to the Izbicer, the fences and safeguards assist man in following God’s laws, and anyone who does not accept any fences or safeguards is called a “scorner” (letz).
 In contrast, when a man guards himself from desires, God dwells in him always.
 When a man wishes to enter a place harboring spiritual danger, he should guard himself against dangerous qualities (anger, lust), or alternately, set comprehensive safeguards.

Alongside this advocacy for fences and safeguards that a person accepts freely in order to avoid transgressions, Mei Hashiloah also contains quite a few expressions of reservation. Fences, according to Leiner, are not the essence of the Torah.
 One can and one should attempt to attain holiness by following the Halakhah and its “fences” (probably referring to regular halakhic law rather than to hyper-halakhic norms); but even if one fails to attain it in this manner, one still contains the holiness imbued in him by God’s will, which promises a Jew that he will purify his heart.
 The above indicates that, according to the Izbicer, the principle of “sanctify yourself in what is permitted to you” does not require abstinence from the worldly pleasures permitted by Halakhah, but rather that they be indulged “with temperance (yishuv hadaa'at)
 rather than impulsively.”
 Furthermore, according to the Izbicer, the people of Israel wished to achieve a state in which “they could expand (hitpashtut) to all they desire and have no need for fences and safeguards,” and God instructed them that if they were to look to the “Giver” – that is, God Himself, he who enables them to achieve this state –then “you will be permitted to expand to all pleasures from above, and still everything will be [done] in holiness.”
 (Note that even when enjoying all the pleasures of the world it is possible to attain holiness). As a rule, the Izbicer awaits the time and circumstances where fences and safeguards will no longer be necessary.
 He sometimes phrased this even more radically: someone who restricts himself without understanding the purpose is “a fool,”
 and furthermore, strictness where it is not necessary could ultimately lead to a violation of the prohibition “Thou shalt not add thereto”
 (which, according to conventional rabbinic interpretations, is a prohibition against adding further laws beyond those written in the Torah or derived from it). Leiner interprets the verse “a perverse and crooked generation” (Deuteronomy 32:5) to refer to what he sees as two deviations from the right path:
Perverse is one who persists against God and does not follow the will of God because he is constantly indulging his own pleasures; and crooked is the opposite, [one] who adopts ascetic practices and altogether unnecessary restrictive norms, and one who tortures himself too much, which is also a transgression, as is said: “he that is cruel troubleth his own flesh” [Proverbs 11:17].

Indeed, in the eyes of the Izbicer, those who torture themselves too much and those who transgress for the sake of bodily pleasure are equally guilty. This rebuke certainly could have been aimed at the Kotzker Rebbe. And if this wasn’t clear enough, the Izbicer is even more explicit elsewhere—denigrating both those who “spare” their body too much and those who torture it, noting that: “the righteous man who denies his body worldly pleasures, is called someone who is not on the path to God.”
 
The Izbicer’s various declarations for and against fences and safeguards are not necessarily contradictory. A number of sources reveal that the Izbicer believed that at the beginning of man’s journey, and especially when “desire is strong in him,”
 he must adopt the path of “fear-of-God” and “restriction” (tzimtzum), which entails total obedience to the rules of Halakhah, and sometimes even hyper-halakhic fences and safeguards.
 At this stage the fences and safeguards are an expression of virtue, since the individual determines them in accordance to his personal spiritual character, that is, with intention to God’s will that is focused on him
 (although there is a certain amount of ambiguity here as well, since this stage is usually characterized by a lack of clarity as to the will of God).
 However, as one progresses in one’s worship of God to the stage where one is completely pure and refined, one may adopt the path of hitpashtut, including exposure to worldly pleasures.
 In the Izbicer’s own words: “after you fence yourself in forcefully and resolutely, you shall be constrained on all sides and you will be allowed to expand yourself to everything you wish and you will need no fence.”
 At this advanced stage, pleasures are not forbidden because they are infused with the same holiness as the perfect man himself, and they are the will of God.
 At this stage, one may also abandon the fences and safeguards with which one constrained oneself, since they were only appropriate for the time and situation in which they were initially adopted.
 Moreover, at this stage it is “good to be a little immersed in desire, rather than totally dry.”
 All the same, anyone familiar with the ways and occupations of the hasidim knows well that no one would dare declare that he had completed the process of purifying his soul, that he was completely free of all desires and negi'ot and that he is capable of focusing himself entirely on the “depth of God’s Will.” The path of “expansion” (hitpashtut) remains, here as well, mere “theoretical antinomianism.”
Now we can proceed to unpack the Izbicer’s “theory of doubt.” Man is undoubtedly doomed to doubt, and doubt is often the difference between locating God’s will through the “rules” and finding it above and beyond these rules; scholars of the Izbicer have sought to identify this doubt with the existentialist feelings of a believer in search of the way, however, in fact, doubt plays a different, much more conservative role for the Izbicer: doubt elicits constant self-suspicion, a fear that one’s notions of God’s will are nothing but an illusion caused by one’s biases (negi'ot), and that these notion ultimately lead one to follow the “rules” – traditional halakhic rules. Indeed, the Izbicer repeatedly declared that in any situation where there is doubt, and even in a situation where there is no doubt but there should be, man is required to adhere to the qualities of fear-of-God and humility
; the very qualities of restriction (tzimtzum) and limiting expansion. 
As demonstrated in the previous section, when it comes to immediate reality, the Izbicer does not approve of deviating from Halakhah; nor does he appear to be enthusiastic about “fences and guards”, and certainly not about excessive sexual abstinence, as we have shown here. Abstinence is seen at most as a temporary means of dealing with a specific challenge, but Leiner generally rules out extreme asceticism. Ultimately, he supports the ‘middle road.’
 In practice, this means the traditional mainstream halakhic path. If one rules out “less than Halakhah” as well as “more than Halakhah”, one is left with Halakhah.

The differences between the Izbicer and Kotzker are also apparent in their ethics. Although the Izbicer’s principles in this realm are not always explicit, they are strongly suggested. As noted, the Kotzker used to rebuke his disciples forcefully and even aggressively in order to steer them onto the path to holiness and elevation.
 A perusal of Mei Hashiloah suggests that what the Kotzker’s disciples saw as righteous wrath, the Izbicer saw as mere expressions of “anger,” a quality he is most contemptuous of. The Izbicer opposes anger to yishuv hada'at (“equanimity”) or nayha (“composure”), that is, to patience, moderation and restraint.

Rabbi Leiner directs that one should be strict with oneself, but gentle with others.
 Anger is a fault of the gentiles (whom the Izbicer is less than fond of),
 while the virtue of Israel is that they are composed even when angry.
 When a person feels anger or desire, he should not pray.
 Even those who are unintentionally angry will be punished.
 Even when one is forced into a dispute (a conflict), one must conduct oneself with moderation and patience.
 The Izbicer even suggests a behaviorist solution in order to overcome anger: a person should conduct oneself with grace, even towards those one is angry with, and thus gradually remove the anger from deep in one’s heart.

Another important part of Leiner’s ethics has to do with the relationship between anger and desire.
 As noted, the Kotzker was focused on battling human desires – sexual, as well as for other earthly pleasures – and his “holy wrath” was employed primarily in pushing his disciples to transcend them. While the Izbicer certainly understood the rationale behind this method, he ruled it out. He is relatively tolerant of desire, even if he sees it as a reprehensible and lesser quality. Since human nature is the result of God’s will, powerful desires are also the outcome of His Will, and thus are often beyond one’s control. In such cases God does not intend for the individual to overcome them, but rather “defeats” him. Leiner provides at least two concrete examples of situations related to sexuality where deviation from Halakhah is permissible in order to focus on “the depth of God’s will”: The story of Judah and Tamar (Genesis 38), where the Izbicer defends Judah, and the story of Zimri and Cozbi (Numbers 25), where he defends Zimri son of Salu, who is usually reviled in traditional commentaries. Neither of these stories, it should be noted, are mentioned in passing or as part of some local discussion, but rather were brought up in paradigmatic arguments that the Izbicer referred to again and again, both explicitly and implicitly, in other parts of Mei Hashiloah.
 As noted, the Izbicer was willing to accept that strong sexual urges, where “man’s desires overcome him to the point of immobility,” indicate that the desire is God’s will.

The two negative qualities of anger and desire appear in many of the Izbicer’s homilies, though not consistently. They are often presented as opposites,
 but with his usual inconsistency he also argues at least in one place that the root of desire is anger.
 The Izbicer argues in other places that anger is a remedy for desire,
 thereby admitting the efficacy of anger and even perhaps advocating its use. In yet another homily, he states that such use should be made “just a little,”
 while in other places he asserts that anger is worse than desire,
 and that it has no place among the people of Israel.
 Thus he argues that anger should be expunged completely, even at the expense of overcoming desire. A study of the context for these discussions leaves almost no doubt that they are in fact a critique of the doctrines of Rabbi Mendel of Kotzk. As Faierstein has already noted, the Izbicer’s perception of anger can and should be seen as opposition to the Kotzker’s path.
 Leiner actually suggests that the Kotzker wished to escape desire, but in the process fell into a more serious sin: anger. Indeed, in one homily the Izbicer stated that “the heart cannot be free of thoughts and wishes for even a single moment, and when one removes thoughts of desire from one’s heart, they are replaced by thoughts of anger and the like.”
 The solution to this conundrum, the Izbicer argues, is to fill one’s heart with love of God.

But here we may ask: If every negative quality is the result of God’s will – which is why the Izbicer is relatively tolerant of sexual desire – why shouldn’t he be equally tolerant of anger? Is this not also God’s will? In a discussion seemingly addressed directly at the Rebbe of Kotzk he purposely abandons from his passive stance to emphasize that a leader of Israel must be “good to all of Israel” and should treat them with mercy rather than anger: After all, “the quality of anger has no place in Israel.”
 According to the Izbicer, a man who accumulates anger – even a righteous servant of God – cannot be credited for everything since he does not share the fundamental character of the People of Israel.
 The Izbicer is familiar with the various excuses with which hasidim justify the anger of the Tzaddikim: that anger is necessary for a proper rebuke; that it is anger for the sake of Heaven; or anger rooted in love and caring; or holy anger at sinners and evil men. He does not find these excuses convincing. In his opinion, a forceful rebuke is only effective when used against exceptional people such as Moses, while ordinary people must be rebuked amenably.
 The anger of the wise scholars can be positive – after all the Izbicer could not reject anger completely when the Talmud is amenable – but only when it is well aimed and precisely measured. Even the slightest exercise of excess, can doom one to the abyss
. Even righteous anger can thus be wrong.
 Leiner rejects all attempts to justify anger with the argument that it is rooted in love (often drawing on the verse “ whom the Lord loveth he correcteth.” Proverbs 3:12). Love, he states, must be expressed is a pleasant way rather than by “stricture”
 (hakpadah – a word often used to describe the more lofty anger of the Sages). There are also some contradictions in the Izbicer’s stance on anger at transgressors: in some places he deems it permissible,
 while in others he determines that even they should not be rebuked too harshly.
 “Every Jew who stumbles [sins], stumbles into the Lord Almighty’s bosom,” he argued.
 Even the righteous, Leiner argues, view the world through “garments.” and through these lenses they see the Lord’s anger and follow it from this perspective. However, when, in the time of Redemption, God removes these “garments,” all will see that He was never angry at Israel and, thus, the anger of the righteous will disappear as well.

Historical accounts of Rabbi Mordekhai Yosef Leiner leave no doubt that his personality was very different from that of the Kotzker Rebbe.
 Their common teacher, R. Bunem of Pshiskhe, said that R. Mordekhai Yosef was like “the waters of the Shiloah that go softly [Isaiah 8:6] but penetrate into far depths.”
 Unfortunately there is a dearth of sources from his own times, and scholarship must make do with later sources. However, the fact that descriptions in these sources are extremely consistent, even when they are unrelated, supports our confidence in their reliability, at least until more reliable sources that contradict them are found. Below I excerpt Trunk's description of the Izbicer’s personality, as contrasted with the Kotzker:  
Reb Mordekhai Yosef was an excellent conversationalist, loving to talk and preach Hasidism. The hasidim were brothers to him, and ger regularly joined them in mystical communion. This alienated him even more from the Kotsker's standoffishness. If one of the hasidic students tried to explain the Kotsker's eccentric habits by saying that he had been elevated to the rank of an angel and behaved like one, Mordekhai Yosef answered sarcastically that there were enough angels in heaven and here on earth what was needed was a rabbi to study with his hasidim.

The portrait of the Kotzker emerging from both theological and historical sources reveals that the he sought to uproot human nature in a great storm and bring about “elevation” by radical means. The Izbicer, in contrast, pronounced that man’s nature, including all his “deficiencies,” was God’s will and, therefore, one must learn to accept them as given, with composure and Yishuv hada’at (temperance), and attempt to fathom God’s will from them. The rebbe, the spiritual leader, should not be angry at the hasid who had not achieved perfection, but rather help him make peace with himself and make the most out of his situation. According to Faierstein, the dispute between the Kotzker and the Izbicer was more personal than theological,
 and there is certainly some validity to this argument, but it was the different temperaments of the two leaders that ultimately shaped their different methods (or perhaps it was the reverse). The Kotzker’s anger at a hasidim who were unable to overcome their desires or inclinations were not merely a matter of personality, but also an expression of his views on the struggle against human nature. The moderation and inclusiveness the Izbicer displayed towards such followers were likewise, not just a matter of personality, but also an expression of a fundamental position of acceptance and tolerance toward imperfect human nature. 
All this indicates that the Izbicer’s goal was to instill calm. He had no great demands, restlessness or bitterness, but rather the temperate acceptance of oneself and one’s qualities. His attitude towards sexual desire is derived from this as well: it is worth fighting, of course, whenever it leads one to transgression. But when one feels something more powerful than oneself, one doesn’t have to take unreasonable measures against it or wallow in guilt, but rather understand that this is a force that is part of one’s nature, instilled by God. And if it was instilled by God, then it is God’s will and suppressing it would be going against God’s will.
Assuming this analysis is correct, we may now attempt and answer the question of why the Izbicer rebbe needed to employ his antinomian-seeming arguments. If he was willing to recognize the “deficiencies” in human nature as a product of divine will, the question begs: how far can this be taken? Do you also accept the results of these deficiencies, that is, transgressions? The Izbicer’s response is that in an ideal world, where man truly fathoms the will of God, the answer would be yes. However, in our real world, where man faces “concealment” (of God and truth) and must be wary of his negi’ot -  the answer is no. Thus, the Izbicer is able to maintain the consistency of the central argument that leads him to antinomian radicalism, while at the same time neutralize that radicalism by turning it into a purely theoretical issue and returning to the fold of Halakhah. 
The universal level: theoretical antinomianism and utopia
The above explanation appears to provide a compelling response to the question of why the Izbicer needed to employ (neutralized) antinomian arguments in his debate with the Kotzker rebbe. However, it is worth taking this discussion one step further: Is there some greater, perhaps even universal, significance to theoretical antinomianism, beyond the confines of a specific hasidic debate in the 19th century?

Before attempting to answer this question, I must note that despite extensive searches, I did not identify theoretical antinomianism in other monotheistic religions. Antinomianism does exist in these religions, but in such cases it is carried to its logical conclusion, going all the way in its opposition to religious law or suspending it; at nomism certainly exists in them all; but I was unable to find a theologian who presented his readers with an antinomian fantasy and then proceeded to undermine it with unmeetable conditions and other such limitations. Nomian authors do sometimes present antinomian descriptions  of a distant past or, most of all, of a distant future, but in those cases they clarify that their descriptions apply to those periods and do not present them as belonging to the present under theoretical, unachievable conditions. All the same, the problem raised by this phenomenon is universal in my opinion, because it refers to the fundamental issue.
As noted, Joseph Weiss has described Rabbi Mordekhai Yosef Leiner’s thought as “religious utopia.”
 Weiss was referring primarily to the fact that the religious freedom the Izbicer longed for, as well as his view that all of Israel’s sins weren’t in fact sins, belong to a longed for future, to the days of redemption. Indeed, my analysis of Mei Hashiloah indicates that acting in accordance with the “depth” of God’s will, that which is above and beyond laws, will only take place “in the future”: that is, in the time of the redemption to come, when all blinds are removed and man will be able to fathom the essence of God’s will directly.
 The idea that the commandments, or at least some of them, will be abolished in the times of the redemption is known since the time of the Talmud,
 and had been developed in the kabbalistic tradition for centuries before Leiner.
 Against this background, his conception that the commandments will remain in place, and only in occasionally one will be allowed to diverge from there in order to reach a deeper level of God's will - seems anything but radical or "bold". For the sake of precision, we should note that the Izbicer discusses such action also in the reality prior to redemption, or utopian times, but his description remains utopian in nature, since the characters acting in this way are utopian figures representing ideal qualities, total attention to God’s will and elevation above all negi’ot. Theoretical antinomianism is theoretical because it is utopian. It is not applicable to this world because it depends on a reality that cannot exist in this world. Therefore, a true understanding of theoretical antinomianism is linked, and perhaps even contingent upon, understanding the nature of utopia. 
Why, then, do people write utopian books? If they themselves are aware that their visions cannot come true, why are they compelled to imagine them, and all the more so, in such length and detail? The authors of classical utopian novels probably did not contemplate this question, but scholarship and research about them certainly did. Most of them emphasize the change-promoting function of utopia. According to Lamartine's famous saying, "Les utopies ne sont souvent que des vérités prématurées"
 ["Utopias are often none but premature truths"]. This dictum reflects the idea, shared by many later authors, that utopias are not just unrealistic dreams, but descriptions that open the mind, and sometimes even give the impetus, to advance a change. I would call this the change-promoting or, in more extreme cases, even the revolutionary function of utopia. According to Karl Mannheim, "Utopias […] orient conduct towards elements which the situation, insofar as it is realized at the time, does not contain".
 Furthermore,
[T]he relationship between utopia and the existing order turns out to be a "dialectical" one. By this is meant that every age allows to arise (in differently located social groups) those ideas and values in which are contained in condensed form the unrealized and the unfulfilled tendencies which represent the needs of each age. These intellectual elements then become the explosive material for bursting the limits of the existing order. The existing order gives birth to utopias which in turn break the bonds of the existing order, leaving it free to develop in the direction of the next order of existence.

Ernst Bloch, who dedicated much of his work to the analysis of the utopian visions and their presence in various spheres of culture, speaks about "the utopian function". This function comes to existence when "hope itself, this authentic expectant emotion in the forward dream, no longer just appears as a merely self-based mental feeling, […] but in a conscious-known way".
 This function is that one that catalyzes action: Its imagery ideas "extend, in an anticipating way, existing material into the future possibilities of being different and better".
 Working in this way, the imagination of the utopian function "is distinguished from mere fantasizing precisely by the fact that only the former has in its favour a Not-Yet-Being of an expectable kind, i.e. does not play around and get lost in an Empty-Possible, but psychologically anticipates a Real Possible".

Lyman Tower Sargent, in his popular yet instructive book on utopianism, summarizes six main motivations identified by scholarship on the subject. Sargent refers to socio-political utopias and dystopias, but his analysis holds true, with the requisite adjustments, to religious and other utopias as well: 

Literary utopias have at least six purposes, though they are not necessarily separable. A utopia can be simply [1] a fantasy, it can be [2] a description of a desirable or undesirable society, [3] an extrapolation, [4] a warning, [5] an alternative to the present, or [6] a model to be achieved.
 

A few thinkers and scholars, however, noted that besides its change-promoting function, utopia might have an opposite role. Bloch himself warned against utopias that do not fulfill the "utopian function". What he called "abstract utopias" or more pejoratively "pure wishful thinking" is a premature form of utopia, "still predominantly without solid subject behind it and without relation to the Real Possible".
 Such a utopia "is easily led astray, without contact with the real forward tendency into what is better".
 In his Marxist approach he adds that this type of utopia is not only infertile, but also harmful, as it strengthens the existing order:  "[T]he undeveloped utopian function is the widespread and ripe old platitude of the way-of-the-world philistine, of the blinkered empiricist whose world is far from being a stage, in short, the confederacy in which the fat bourgeois and the shallow practicist have always not only rejected outright the anticipatory, but despised it.".
 In other words, the utopia can serve a function that is opposite to the change-promoting function, one that we may call the conservative function of utopia. 


Similarly, Paul Ricoeur, also embracing a Marxist point of view on the subject, discerned conflicting functions of both ideology and utopia. In an overtly judgmental way that only Marxists and critical theorist can afford, he simply called them the positive and the negative functions of utopia (and ideology).
 On the one hand, there is the positive one:
This development of new, alternative perspectives defines Utopia's most basic function. May we not say then that imagination itself — through its Utopian function — has a constitutive role in helping us rethink the nature of our social life? Is not Utopia — this leap outside — the way in which we radically rethink what is family, what is consumption, what is authority, what is religion, and so on? Does not the fantasy of an alternative society  and its exteriorization "nowhere" work as one of the most formidable contestations of what is?
 
But then comes the other function, the negative one: 

The nowhere of Utopia may become a pretext for escape, a way of fleeing the contradictions and ambiguity both of the use of power and of the assumption of authority in a given situation. This escapism of Utopia belongs to a logic of all or nothing. No connecting point exists between the "here" of social reality and the "elsewhere" of the Utopia. This disjunction allows the Utopia to avoid any obligation to come to grips with the real difficulties of a given society. All the regressive trends denounced so often in Utopian thinkers — such as the nostalgia for the past, for some paradise lost — proceed from this initial deviation of the nowhere in relation to the here and now.
 
Utopias, says Rachel Elboim-Dror in her excellent discussion of the topic, "may also encourage passivity, despair and acceptance of the evil".
 Like satyres and tragedies, they may put our sense of guilt to sleep", and so "we lose the sense of responsibility our deeds and discover the pointlessness of hope and change".
 Authors of utopian works often feared that "utopias, that is supposed to criticize and evoke action for change, will become pleasant and narcotizing, thus helping its readers to escape the present instead of agitating a struggle for improvement".
 However, even if utopia does not soothe the conscience and "narcotizes" the readers by its artistic qualities, it presents the ideal world in colors so different from those of the present world – that the gap between them seems unbridgeable.  
I would suggest, therefore, an additional purpose, beyond the six described by Sargent: [7] reconciling with that which cannot be radically transformed. Literary utopias sometimes do not inspire a desire for radical change, but rather emphasize the distant, unnatural, and therefore unattainable, nature of the longed for goal, and thereby, perhaps paradoxically, lead to acceptance of the impossibility of fundamentally changing nature. That is why I named it "the conservative function of utopia". 
This conclusion is relevant to other statements that are not intended to be implemented in practice, such as positions that turn out to be purely “theoretical.” Such statements may be expressions of “fantasy,” but clearly there is more to such fantasy in religious literature such as Mei Hashiloah. It may be a “description of a desirable society” [2], or more precisely, a desired spiritual state. Certainly, a spiritual state where a person can allow oneself to deviate from Halakhah – a state of perfection, free of  negi’ot and a full and clear understanding of God’s will – is desirable and it clearly represents the author’s ideal. Moreover, the very description presents a fascinating and compelling goal for the reader, who at the very least aspires to approach this ideal [6]. At the same time, it is also an extrapolation [3] of contemporary hasidic exemplars, which also reaffirms their “prerogatives” to behave differently from everyone else, even if it does not permit them to deviate from Halakhah in practice. On the other hand, it is also a warning [4], in this case not against descent into dystopia (which apparently is what Sargent was referring to), but rather against giving up completely on the aspiration to achieve God’s will directly – a perspective notably associated with the opponents of Hasidism, the Misnagdim. It is undoubtedly an alternative to the present [5]. As noted, the Izbicer states in several places that the utopian state of fathoming God’s will without “concealment” will be achieved in the future, with redemption, when people will also be attuned to His will directly, with no need for “rules.”
Contemporary research literature on utopia and utopianism has emphasized to the extreme the change-promoting aspects of utopias – aspects that undoubtedly exist – while neglecting to sufficiently develop a discussion of the reverse: the acceptance-promoting or change-neutralizing, or at the very least activism-neutralizing, aspects of utopianism. When utopia is presented as a visionary future state, or alternately as totally imaginary, it can lead the reader to passivity, relegating the utopian state to divine intervention in a distant future (and this, in fact, is one of Marx and Engels’ arguments against utopian Socialism).
 We thus may add to Sargent’s purposes of utopian literature the “acceptance effect” (or, more extremely, the “anesthetizing effect”) [7]: The Izbicer rebbe did not preach radical change, but rather indicates that it is possible and even desirable to accept the limitations of human nature under present conditions in an unredeemed world.
Nearly all of Sargent’s purposes of utopia, with the exception of [1], transform the description of a “theoretical” state into a powerful tool which can actively shape and deploy reality, even when the theoretical state itself is unachievable. The same is true of theoretical antinomianism. The Izbicer did not want people to feel that they were realizing God’s will; he wanted them to aspire to that state, and for that aspiration to cause them to better themselves on the one hand, and to be aware of the uncertainty of their condition on the other. At the same time, however, he did not want this awareness to lead people to deny their physical bodies or their weaknesses, but instead to accept them. The release from these weaknesses and their effects are left to the utopian state.
This might appear to be a complex message, but if we were to focus on the bottom line, we would find it quite straightforward: The Izbicer rebbe does not support the actual lowering of Halakhic standards, that is deviating from Halakhah, nor does he support raising those standards, that is hyper-halakhic norms allegedly aimed at achieving transcendence above frail human nature. If so, what does he support? The plain answer is that he supports the Halakhic standard itself. Indeed, as noted above, the Izbicer noted explicitly in one of his homilies: “now … one cannot reach the depth of God’s will through any way other than the Torah and commandments.”
 The Izbicer, the enfant terrible of late hasidic thought, thus turns out to be an almost conservative thinker, preaching loyalty to tradition and to Halakhah, while at most dreaming of an alternate reality, which he relegates to visions of the distant past and future.
One more consideration must be added to this discussion, one which has nothing to do with utopias, but is relevant to the religious world view of a traditional theologian as he deals with biblical texts: the neutralized antinomianism enables a defense of biblical heroes without transforming them and their problematic actions into role models. This reasoning confirms a view of the Izbicer rebbe as thinker loyal to tradition and its values, since it establishes the saintliness of the biblical forefathers.
Conclusions and perspectives

Having explored the writings of Rabbi Mordekhai Yosef Leiner of Izbica, we appear to have arrived at a new interpretation of his teachings, one in which they are much more conventional than assumed by most scholars and neo-hasidic admirers. As I see it, the Izbicer doctrine developed largely as the antithesis to the Kotzker doctrine; an extreme reaction to the extreme experiences of Rabbi Leiner at the court of Rabbi Menahem Mendel of Kotzk. While the Kotzk hasidim primarily battled desire, and viewed righteous anger as a means of disciplining men, the Izbica hasidic court fought against anger and, while it never approved of desire, it did not view it as harshly as it did anger. While Kotzk created an entire system of norms demanding of individuals “holiness” beyond the Halakhah, Izbica generally disapproved of such demands. While Kotzk thought of God’s will primarily in terms of “ought” (God’s will is that so and so ought to be done), Izbica emphasized its “is” aspect (God’s will is what is). Kotzk represents the demand that human nature be uprooted, while Izbica represents acceptance of human nature, teaching that even man’s desires and lusts are the will of God. 
The hasid’s question to Rabbi Leiner here is obvious: if man’s lust and desires are also God’s will, then is it also God’s will when he transgresses the Law because of them? The Izbicer, ostensibly committed to consistency (despite the many contradictions in his teachings) would reply: In principle yes, but only in principle, since in the present reality of the yet to be redeemed world, there is never any way of knowing whether it is indeed God’s will or one’s own will dressed in spiritual excuses. In the present reality, where one is unsure of God’s will, you must always be suspicious of yourself: suspect that your self-judgment is contaminated by your  negi’ot (biases) a, and accordingly follow the safe path of the “fear-of-God” and “restriction.” It is now clear why there is no evidence of transgressions by the rabbis of Izbica or their followers. The Izbicer’s antinomianism remained theoretical and utopian, aimed at goals other than practical guidance of hasidic life. In practice the Izbicer remained a true conservative and never legitimized deviation from the Halakhah; he most certainly did not require it. This was left as an object of yearning for an alternative historical reality; part of the general yearning for a distant future. 
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� For more on Rabbi Bunem of Peshiskhe, see: Michael Rosen, The Quest for Authenticity: The Thought of Reb Simhah Bunim (Jerusalem: Urim, 2008); Glenn Dynner, Men of Silk: The Hasidic Conquest of Polish Jewish Society (New York, N.Y. : Oxford University Press, 2006), pp. 26-41, 106-114, 167-168, 179-194; Abraham Joshua Heschel, Kotzk: In Gerangl far Emesdikeit [=Kotzk: In Struggle for Truthfulness] (Tel Aviv: Hamenorah, 1973), vol. 2, chap. 11, pp. 383-425; Tzvi Meir Rabinovitch, Bein Pshiskhe LeLublin [Between Pshiskhe and Lublin] (Jerusalem: Kesharim publications, 1997), pp. 293-369; Alan Brill, "Grandeur and humility in the writings of R. Simhah Bunim of Przysucha" in: Y. Elman and J.S. Gurock, eds. Hazon Nahum: Studies in Jewish Law, Thought and History presented to Dr. Norman Lamm (New York and Hoboken: Ktav, 1997), pp. 419-448; Hannah Kehat's Mishefkhah Hatorah Letalmud Torah: Temurot Baidea shel Talmud Torah Ba'idan Hamoderni [=Since Torah Became Talmud Torah: Changes in the Concept of Torah Study in the Modern Age], Jerusalem: Carmel, 2016, pp. 469-578. Uriel Gellman has recently proposed a more moderate interpretation of Rabbi Bunem, viewing his more radical image as later, not necessarily reliable one: Uriel Gellman, Hashevilim Hayotzim MiLublin: Tzemihatah shel Hahasidut BePolin [=The Emergence of Hasidism in Poland], Jerusalem: Shazar Center, 2018.  His approach has been partly accepted by Tsippi Kaufman, "'Vehineh BeKohelet Mahabil Hakol uveShir Hashirim hippukh mize': Ledarko shel Reb Simha Bunem MiPshiskhe" ["'In Ecclesiastes he takes everything as vanity, while in the Song of Songs he goes the opposite way": On the path of Rebbe Simha Bunem of Pshiskhe"], Tarbiz 82, 2 (2014), pp. 335-372.  


� Gershom Scholem wrote about mysticism that “[T]here are almost as many definitions to the term as there are writers on the subject.” Gershom Scholem, Major Trends in Jewish Mysticism (New York: Schocken 1954),  3–4. In order to avoid extraneous semantic discussions, I clarify here that when using the term “mysticism,” I refer to an experience that I will describe below as the ideal at the outset of Hasidism, meaning an experience that reaches the point of Unio Mystica experience, or “self-annihilation,” or, at the very least, to the point of what Gershom Scholem called “Intimate communion with God.” Gershom Scholem, “‘Devekut,’ or Communion with God,” in: Gershon D. Hundert, Essential Papers on Hasidism (New York: NYC Press 1991),  275). There may be those who wish to argue that some of the non-mystical ideals I present below are other—perhaps softer—types of mystical ideas. It is therefore important to me to be semantically coordinated with the reader. The term “mystical” will serve in the discussion below in the strong sense outlined above, or will rank close to such an experience, and particularly such as lead to it, while the “borrowed” meanings that deal with intellectual-mystical concepts or other spiritual states of mind that do not reach the degree of such an experience, or at least something close to it, will not be considered here as mystical.


� Due to this process, 19th century Hasidism was neglected by early scholars of Hasidism who perceived it as a period "waning" and "degeneration". More recent studies, however, view is as the "golden age" of the movement (David Biale et al., Hasidism: A New History, Princeton: Princeton University Press, p. 259). 


� I developed and articulated this argument in a previous article: Benjamin Brown,"'Substitutes for Mysticism: A General Model for the Theological Development of Hasidism in the Nineteenth Century', History of Religions 56:3 (2017), pp. 247-288. 


� See, for example, Rosen (supra, n. � NOTEREF _Ref529728341 \h � \* MERGEFORMAT �6�); Abraham Joshua Heschel, A Passion for Truth, New York: Farrar, Strauss and Giroux, 1973, chap. 2, pp. 85-116; Kotzk, supra, n. � NOTEREF _Ref529728341 \h � \* MERGEFORMAT �6�, pp. 13-18. I employ the term ‘existentialist’ only to denote an accepted, not necessarily true, representation of R. Bunem and the Kotzker; I endorse Jerome Gellman’s critique of its use in a hasidic context: Jerome I. Gellman, “Hasidic Existentialism? ” in: Y. Elman and J.S. Gurock, eds. Hazon Nahum: Studies in Jewish Law, Thought and History presented to Dr. Norman Lamm (New York and Hoboken: Ktav, 1997), 393–417.  


� The life and teaching of R. Menahem Mendel are wrapped in mystery (For a recent history and critical analysis of the descriptions of the Kotzker, see: Morris Faierstein, Truth Springs from the Earth: The Teachings of Rabbi Menahem Mendel of Kotsk, Eugene, Or.: Pickwick Publication, 2018, pp. xii-xiv, 20-25). The Kotzker's figure was romanticized already by his contemporary maskilim: Marcin Wodziński, Haskalah and Hasidism in the Kingdom of Poland: A History of Conflict (Oxford : Littman Library of Jewish Civilization, Portland, Or., 2005), pp. 190-192. He did not leave any written works, and most of the information we have about his is from later sources, much of it of hagiographic character. Some of these portray him as a stormy, demanding type of a Jewish existentialist thinker, enthusiastic for "truth", preaching for self scrutiny, "authenticity" and a demanding ever-going process of self-improvement. Abraham Joshua Heschel, who based much of his description on such sources but built his own interpretation above them, even compared him to Kierkegaard (supra, n. � NOTEREF _Ref530739140 \h � \* MERGEFORMAT �10�). This portrait has been challenged by some later scholars, notably Jacob S. Levinger, who believed that the main sources for the Kotzker's authentic sayings are the writings of his grandson, R. Shmuel Burnstein of Sokhatchow (Jacob S. Levinger , "Amarot authentiot shel haRebbe miKotzk" [="Authentic dicta of the Kotzker Rebbe"], Tarbiz 55,1 [1986], pp. 109-135). However, Levinger himself admits that in those sayings "we cannot easily find something that makes the Kotzker special in relation to his teachers, nor can we find any revolutionary tone in them" (p. 121). In a later article, he allowed for a slightly more flexible methodology (idem,"Torato shel haRebbe miKotzk leor haamarot hameyuhasot lo 'al yedei nekhdo R. Shmuel of Sokhatchov" [=The Kotzker Rebbe's teachings according to the dicta attributed to him by his grandson R. Shmuel of Sokhatchov", Tarbiz 55,3 [1986], pp. 413-431), but, as Dror Bondi sharply noted: "Even this narrow opening does not enable him [Levinger] to present the figure of the Kotzker Rebbe by no more than six short and occasional point, that do not comprise a whole picture and do not add much color to the pale image portrayed in the purely scientific methodology" (Dror Bondi, "Petah Davar" [=Introduction], in: Abraham Joshua Heschel, Kotzk: Bamaavak Lehayei Emet [=Kotzk: In the Struggle for a Life of Truth; a translation of chapters 1-8 of his Yiddish book cited above], Israel: Magid Publication, 2015,footnote 35, pp. xxxi-xxxii). Levinger approach was criticized, in various aspects, by other authors, among them Pinhas Sade, Michael Rosen and Hannah Kehat (see Bondi's summary and references, ibid, pp. xxxii-xxxiii, and Faierstein, pp. 23-25). My own approach is that the Kotzker should not be treated in a different way from all other hasidic masters. The main sources of all the hasidic rebbes' sayings are the writings of their followers. Scholars do not totally refrain from using such sources, but treat them in the way of "Respect them and suspect them". Briefly: First-hand sources are preferred over second-hand and more; earlier sources are preferred over later; but even the less preferred sources may be accepted if they do not serve a "political" purpose and do not contradict more reliable sources. Compare: Immanuel Etkes, The Besht: Magician, Mystic and Leader (Waltham:‎‪ Brandeis University Press,‎‪ 2005, pp. 1-6, 203-248. I also fully agree that dicta should be understood through text and context, as stressed by Rosen, The Quest for Authenticity (supra, n.� NOTEREF _Ref529728341 \h � \* MERGEFORMAT �6�), pp. 297-298. 


� Another supreme value in his thought was the dedication for Torah study. This topic is discussed in most of the works cited above, at the previous footnote, as well as in Kehat (supra, n. � NOTEREF _Ref529728341 \h � \* MERGEFORMAT �6�), pp. 499-521. 


� BT Yevamot 20a. See below, note � NOTEREF _Ref499672199 \h � \* MERGEFORMAT �60�.


� For his approach to this-worldly concerns see, for example: Heschel, Kotzk (supra, n. � NOTEREF _Ref529728341 \h � \* MERGEFORMAT �6�), chapter 7, pp. 221-248; idem, Passion for Truth, pp. ===; Faierstein (supra, n. � NOTEREF _Ref530741305 \h � \* MERGEFORMAT �11�), pp. 59-60. While Heschel's analysis is basically convincing, he seems to underestimate the centrality of the value of sexual abstinence in the Kotzker's teachings, as well as the scope of his demands. Heschel presents the Kotzker's sayings on this topic as reflecting mainly the standard he set for himself, while at least some of these sayings clearly reflect his demands from his followers as well. 


� Elior (aupra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�), pp. 405–409.  


� Heschel, Kotzk, vol. 2, pp. 562-564. 


� Heschel, Kotzk (supra, n. � NOTEREF _Ref529728341 \h � \* MERGEFORMAT �6�), vol. 2, pp. 505-512, 544-545. 


� Rabbi Gershon Henech Leiner, introduction to Mei Hashiloah II, p. 3a. See Samuel 1, 22:1.


� יש להעיר כי דרשות אלה נאמרו במקורן בעל פה ביידיש, והחסידים העלו אותן על הכתב – כנראה בעברית אך אולי ביידיש. מי שאסף אותן והכין אותן לספר הוא ר' גרשון הניך, ואין לדעת מה הייתה מידת מעורבותו בעריכה ובתרגום של הטקסט המקורי. יש לציין כי בזמן האחרון התחדדה בספרות המחקר המודעות לפער שבין הדרשה המקורית שביידיש לבין נוסה הנדפס בעברית, במיוחד בעקבות עבודתם היסודית של דניאל רייזר ואריאל אבן-מעשה בנושא זה: דניאל רייזר ואריאל אבן-מעשה, "דרשתו האחרונה של הרבי מגור בעל ה'שפת-אמת' ומשמעות שפת היידיש לחקר הדרשה החסידית', קבלה 30 (תשע"ג) 127-160; 


Daniel Reiser and Ariel Evan Mayse, " 'Sefer Sefat Emet', Yiddish manuscripts and the oral homilies of R. Yehudah Aryeh Leib of Ger", Kabbalah 33 (2015) 9-43; idem, "Second thoughts : unknown Yiddish texts and new perspectives on the study of Hasidism", Zutot 14 (2017) 88-98. 


וכן: 


Arthuer Green, "On translating hasidic homilies", Prooftexts 3,1 (1983) 63-72


ואולם, כל עוד אין בידינו דבר מן המקור היידי, עלינו להסתמך על הטקסטים הנאמרים בעברית. יתר על כן, גם אילו היה בידינו טקסט ביידיש הוא לא היה מעביר לנו את המקור ה"טהור" והראשוני של הדרשה (ה"אורטקסט", כלשון החוקרים הנ"ל), שהרי זו נאמרה במקורה בעל פה, והחסיד שהעלה אותה על הכתב בהכרח קיצר אותה וערך אותה על פי זכרונו. עלינו לסמוך אפוא על הטקסט הנדפס שבידינו, כפי שנעשה בדרך כלל במחקר משנותיהם של הוגים חסידיים. עם זאת, יש לציין שתי עובדות חשובות (א) רייזר ואבן מעשה השוו את דרשותיו של ה'שפת אמת' בנוסח היידי שהגיע לידיהם לבין הנוסח הנדפס, וגם לאחר ניתוחם המעמיק לא מצאתי הבדלי תוכן גדולים ומשמעותיהם בגופי הגות, אלא יותר בסגנון ובנימה. גם אם אין ללמוד ממקרה זה על הכלל כולו, על כל פנים הוא מרגיע במקצת את החשש מן הפער הלשוני, במיוחד לאור העובדה שטרם מצאנו מקרה הפוך, בו ניכר בעליל כי פער זה השפיע על תכנים ממשיים. יתר על כן, החוקרים הנ"ל מדגישים לא אחת כי לעתים דווקא הנוסח הנדפס עשוי להיות אמין יותר. (ב) בהגותו של ר' מרדכי יוסף אנו מוצאים אוצר מילים קבוע, שבמידה רבה ייחודי רק לו, ומכיוון שגם בנו ונכדו מיעטו להשתמש באוצר מילים זה בחיבוריהם העצמאיים יש לנו סיבה טובה לשער, מבלי לקבוע מסמרות בדבר, כי הטקסטים שבידינו משקפים ברמת אמינות גבוהה יחסית את דבריו המקוריים של ר' מרדכי יוסף . 


� R. Ya'akov is often considered as less radical than his father, but since the father was probably much less radical than is commonly accepted (as I will demonstrate below), the son should be considered as more faithful to his teachings. On R Ya'akov's theology see Wiskind Elper (supra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�). 


� Ben-Dor (supra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�), pp. 6-7. In his memoire, Yechezkel Kotik recalls his shock at the famous sermon about Zimri, which he read in the book of an Izbicer Hasid employed by his father. It was this shock that led him to abandon Hasidism when he came of age. Yechezkel Kotik (David Assaf, ed.) What I Have Seen: The Memoirs of Yechezkel Kotik, (Hebrew). Tel-Aviv: TAU Press, 1998, pp. 295-296


� For example: Abraham Yehoshua Heschel Frenkel, Mei Tzedek (Brooklyn: Author's publication, 1984); Yehudah Y. Spiegelman and Elhanan R. Goldhaber, Likkutei Mei Hashiloah (Bnei Brak: Izbica-Radzyn Institute, 2005). 


� In the following paragraphs, some of the Izbicer’s commonly used terms are presented in double parentheses.


� For a discussion of the Izbicer's contradictory statements on this issue and an attempt to resolve them see Hefter (supra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�), pp. 46-64.


� For a discussion of the Izbicer's concept of human deficiencies see Faierstein (supra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�), pp. 55-57. 


� This should be compared to other hasidic thinkers who deliberated on the relationship between the Law and other aspects of divined will. For thorough discussions of the topic see: Yehoshua Mondshine, “The fluidity of categories in Hasidism: 'Averah lishmah' in the teachings of R. Zevi Elimelekh of Dynow”, in: Hasidism Reappraised (Ada Rapoport-Albert, ed.), London 1996, 301-320;  Ariel Evan-Mayse, “The ever-changing path: visions of legal diversity in hasidic literature”, Conversations 23 (2015), 84-115; Maoz Kahana and Ariel Evan-Mayse, “Hasidic Halakhah : reappraising the interface of spirit and law”, AJS Review 41:2 (November 2017), 375–408, esp. at 397-407.


� Negi'ot is difficult to translate. It comes from the expression noge'a badavar, .i.e. someone who has an interest or is otherwise biased regarding the matter at stake (and therefore is unreliable concerning it). "Biases" is probably the closest translation.


� Sefer Mei Hashiloah, I, Vayeshev, p. 15a.  For further comparisons of Judah and Joseph, and of the tribe of Judah with the tribe of Ephraim (descended from Joseph), see ibid, Vezot Haberakhah, p. 66d; ibid, II, tetzaveh, p. 18c; ibid, p. 19b; ibid, tisa, pp. 19c-d; ibid, beha'alotkha, pp. 29c-d; ibid, Psalms, pp. 49a-b; ibid, III, Vayigash, pp. 69a-b. This same topic was also studied by Faierstein, Ben Dor, Cohen, Elior and others: See note � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2� above.  


� Mei Hashiloah, Ki Tetze, p. 62a. 


� See Seeman (supra n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�), pp. 261-269. 


� Weiss, "Torat Hadereminism" (supra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�; Morris Faierstein, "The Deterministic Theology of Rabbi Mordecai Joseph Leiner of Izbica", Proceedings of the Rabbinical Assembly of America 51 (1990), pp. 186-196. 


� Elior (supra, n.� NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2� ); Ben-Dor (supra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�); Cohen (supra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�). 


� This is common to most of the scholars mentioned in footnote � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�, above. 


�  Magid (supra, n. , � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�), pp. 215–216


� See for example, Mei Hashiloah, II, p.25a. 


� This fact was pointed out by Allan Nadler in his book review on Shaul Magid's Hasidism on the Margin,  in the Jewish Quarterly Review, Vol. 96, No. 2 (Spring 2006), p. 281. See also Hefter (supra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�), p. 50. 


� Mei Hashiloah, II, beha'alotkha, p. 28c; ibid, I, hukkat, pp.52a-c.


� Mei Hashiloah, I, tetzaveh, pp. 29b-c. 


� Mei Hashiloah, I, lekha, pp. 7c-d. 


� Mei Hashiloah, I, Yitro, p. 25d. 


� Mei Hashiloah, III, Bo, pp. 69b-c. 


� Mei Hashiloah, I, Berakhot, pp. 9c-10a. Also ibid, Shelah, p. 49d. 


� Mei Hashiloah, I, Noah, pp. 5b-c. 


� Mei Hashiloah,I, Shelah, p. 49c. 


� Mei Hashiloah, I, Shelah, p. 49d-50a.


� Mei Hashiloah, I, Vayera, pp. 9c-d. 


� Mei Hashiloah,  I, Noah, p. 5c. 


� Mei Hashiloah, I, Hukkat, pp. 54d-52a. 


� Indeed, we know many cases where religious authorities wanted to keep certain principles on paper but diminish their applicability to minimum. Thus, for example, the sages of the Talmud preserved the biblical laws of capital punishment, but minimized their applicability through an almost impossible bar of required evidence for conviction. But in that case, as in most of the other similar cases, the Sages found the law before them, and had to minimize it through legal qualifications. This is not the case with the Izbicer, who did not have any "duress" to discuss the question and to raise the issue in the first place.


� See Benjamin Brown, “The Two Faces of Religious Radicalism: Orthodox Zealotry and “Holy Sinning” in 19th Century Hasidism in Hungary and Galicia”, The Journal of Religion  93:3 (2013), pp. 341-374. 


� One notable exception, as mentioned, is Faierstein’s article, "Kotsk-Izbica Dispute" (supra, n.� NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2� ).


� Important exceptions in this respect are Heschel, Faierstein and Seeman. 


� The Izbica tradition tries to play down the acuteness of the rift and the tensions that followed it: R. Yeruham Leiner, Tiferet Yerhuham (Brooklyn: Deutsch, 1968), p. 149. 


� See below, at footnotes � NOTEREF _Ref499685252 \h � \* MERGEFORMAT �121� - � NOTEREF _Ref499685264 \h � \* MERGEFORMAT �123�. 


� Biale, Eros and the Jews (supra, n. � NOTEREF _Ref463964729 \h  \* MERGEFORMAT �Error! Bookmark not defined.�), p. 130. Biale adds in a footnote that ‘Ger Hasidism, which derived from Kotzk, lacks this ascetic element’ (p. 273, n. 30). This is certainly not true for the days of the Beys Yisroel and onward.


� Namely, his wife. R. Menahem Mendel of Kotzk Emet Veemunah, (R. Yisrael Yaalov Araten, editor), (Jerusalem 2005), paragraph 612. 


� Emet Veemunah, para 895.


� Emet Veemunah, par. 812.


� Emet Veemunah, par.  809.


� BT Yevamot, 20a. This instruction is well known thanks to Nachmanides’ commentary on Leviticus. Ibid.


� Mei Hashiloah, I, Vayetze, p. 12a-b. ; ibid Mas'ei, 55c-d; ibid, Ekev, p. 59a. 


� See, for example: Mei Hashiloah, II, Kiddushin, pp. 63c-d; ibid, Shemini, pp. 24b. 


� Mei Hashiloah, I, Beshalah, p. 24c. 


� Mei Hashiloah, I, Matot, p. 54d-55a. Also ibid, p. 55b. 


� Mei Hashiloah, I, Psalms, p. 3c. 


� Mei Hashiloah, II, Kedoshim, p. 25c. 


� Mei Hashiloah, II, Mas'ei, p. 33c.  Elsewhere, however, he stipulates that man should not test himself at all and should never knowingly put himself in danger spiritually, even if it is for the sake of honoring Heaven. Mei Hashiloah, II, Yitro, p. 16c. 


� Mei Hashiloah, I, Bo, pp. 22a-b. 


� Mei Hashiloah, I, Kedoshim, p. 38d.


� The Hebrew term Yeshuv hada’at – a key concept in the Izbicer’s doctrine – is difficult to translate. Faierstein suggested “calm and careful consideration” (supra, � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�, p. 87) and Seeman used “cognitive and emotional equanimity” (supra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�, p. 266). See his in-depth analysis of this concept. 


� Mei Hashiloah, I, Kedoshim, p. 38c.  Likewise, also see: Mei Hashiloah, II, Psalms, p. 49d.  A late and hostile source tells us about his objection to the common hasidic custom of not eating Gebrokts (a matzah cooked with water) in Passover: Avraham Yissakhar Binyamin Alter, Meir Einei Hagolah (Piotrkow: Fullman, 1928), I, article 235 (pp. 33a/65).


� Mei Hashiloah, I,  Shoftim, p.61c-d.


� Mei Hashiloah, I, Beshalah, pp. 23d-24a.


� Mei Hashiloah, I, Shoftim, p. 36d. 


� Mei Hashiloah, II, Shemini, p. 24a.  


� Mei Hashiloah, I, Haazinu, p. 65c. The Izbicer refers here to the Midrash on this verse: Regarding Hillel we found that when he wanted to better his body, he said that he was going to reward the kindness of his lodgings, and explained that the body is the lodgings of the soul. In support of this he quoted the above verse from Proverbs. Midrash Leviticus Rabbah 34:3. It is also presented in the context of the Talmudic debate over the nature of the ascetic: “R. Eleazar explains that he is termed sinner, that is because he defiled himself … Resh Lakish says: He is termed pious [and termed cruel], as it is said: The pious man weans his own soul but is cruel … R. Jeremiah b. Abba said that Resh Lakish said: A scholar may not afflict himself by fasting because he lessens thereby his heavenly work.” BT Taanit 11a–11b. Addition in square brackets is my own, following the suggestion of the Maharsha.


� Mei Hashiloah, I, Hagigah, p. 20c-214. Elsewhere R. Leiner qualifies this and argues that rejecting the pleasures of this world is a sin, but that when this is aimed at revealing God’s true will, it is good: This is Joseph’s quality. Mei Hashiloah, II, Naso, p. 28a-b. See also Heschel's discussion (supra, n. � NOTEREF _Ref529728341 \h � \* MERGEFORMAT �6�, vol. 2, pp. 643-646), that focuses on the Izbicer's opposition to humras (stringent or restrictive norms). 


� Mei Hashiloah, II, Matot, pp. 33a-b. 


� Mei Hashiloah, I, Matot, p. 54d-55a; ibid., p. 55b; and some of the sources in the following notes. See also Hefter (supra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�), p. 65. 


� See for example, Mei Hashiloah, IV, Toldot, pp. 73a-b. Sometimes the weakness is not individual, but collective: Mei Hashiloah,, II, Kedoshim, p. 25d. 


� See for example, Mei Hashiloah, I, Shemini, p. 34a. 


� Mei Hashiloah, II, Korah, pp. 31a-d; ibid, I, Reeh, pp. 59d-60a. 


� Mei Hashiloah, I, Proverbs, p. 7b. 


� As is apparent in Mei Hashiloah, I, Ruth, p. 1a; ibid, Proverbs, pp. 6a-b.


� Mei Hashiloah,  II, p. 33a. 


� Mei Hashiloah, I, pp. 64c-d.  


� For example: Mei Hashiloah, I, Beshalah, pp. 22c-d; ibid, Tzav, pp. 33a-b.


� Mei Hashiloah, II, pp. 5c-6a. 


� It is noteworthy that Hefter, basing himself on an analysis completely different than the once suggested in this article, also reaches the conclusion that “R. Mordechai Yosef is entirely loyal to traditional Jewish religious sensibilities. The theology of the MH infuses meaning into our mundane observance of the Torah and can actually serve as a basis for deepened commitment to Torah and consciousness of God in our religious experience” (Hefter, supra, n. � NOTEREF _Ref499670936 \h � \* MERGEFORMAT �2�), p. 45. See also Heschel, Kotzk (supra, n. � NOTEREF _Ref529728341 \h � \* MERGEFORMAT �6�), vol. 2, p. 642.
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