tance and Relation,” and “Guilt and Guilt Feelings.”'3' He also conducted
a special seminar on “The Unconscious” for the faculty of Princeton
University.

Buber visited the United States again in 1958. He held a seminar for aca-
demics on “Key Religiou.zs Concepts of the Great Civilizations” and partici-
pated in another seminar on existentialism and his own philosophy at
Princeton University, given by professors of that institution and Hans Jonas,
a guest professor. On the way back to Israel, he also spoke at the adult edu-
cation school in Cologne and at the University of Frankfurt.

Before his return, Buber experienced the greatest loss of his life: in Ven-
ice, shortly before the family was to board a ship for Haifa, his wife, Paula,
fell ill and died. Buber’s own health was severely shaken by the death of his
companion of almost sixty years. On all his tours, he had been able to take
on strains that far exceeded the normal capacities of an octogenarian. The
loss of Paula brought on at last the weakness of old age. After having spent
the entire winter more or less ill, in the summer of 1959 he took a convales-
cent trip to Europe. He managed to work for a few weeks in Tiibingen on the
Bible translation. But then he fell ill again in Flims and was unable to attend
the dedication of the gravestone for Paula in Venice at the end of August.

The years 1957 and 1958 were high points in Buber’s creative vigor and
world renown. A clear indication was his inclusion in the Library of Living
Philosophers, a prestigious series of critical studies published in the United
States under the general editorship of Paul A. Schilpp.'*> The volume of es-
says devoted to Buber’s thought was planned and largely completed between
1956 and 1958. The German edition was published in 1963 and the English
version shortly after Buber’s death. Twenty-nine (thirty in the English edi-
tion) noted scholars from the United States, Canada, Europe, and Israel
joined to produce a faithful exegesis and criticism of Buber’s philosophy. But,
as Walter Kaufmann stressed, it was a somewhat dubious procedure to at-
tempt, as the volume did, to “carve up” Buber’s life’s work “into such fields
as ethics and epistemology, philosophy of history and social thought, or even
philosophy in general as separate from Buber’s other interests.”3* Nonethe-
less, in examining Buber’s writings from the varied perspectives, his “atypical
thinking” was greatly illuminated; further, as with the other volumes of the
series, Buber was able to “respond” to each of the essays, to amend the inter-
pretations he found wanting, and to amplify and elaborate aspects of his
thought. Moreover, at the behest of the editors, he prefaced the volume with
a number of “autobiographical fragments.” It was unquestionably an excellent
idea to introduce the element of dialogue in the form of this exchange be-
tween Buber and his critics. And the presentation of respectful academic

131 These lectures are included in Knowledge of Man.

132See note 3 above.

133 Walter Kaufmann, “Buber’s Religious Significance,” in Schilpp and Friedman, eds., The Philosophy
of Martin Buber, 667.
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portrayals by European and Israeli scholars side by side with the views of
American critics resulted in a portrait of Buber’s influence extending across
the continents. He had become, as the Swiss Catholic theologian Hans Urs
von Balthasar put it, one of the “founding fathers of our age.” Buber’s old
friends, followers, and students—such as Hugo Bergmann, Robert Weltsch,
Ernst Simon, Max Brod, and Nahum N. Glatzer—were joined by newly won
disciples in the United States, such as Walter Kaufmann, Malcolm Diamond,
and Maurice Friedman, who edited the volume along with the general editor
of the series.

It may be regarded as a further sign of the importance Buber had acquired
in the New World that the two best books about him that were written be-
tween 1950 and 1960 were both by Americans: Martin Buber: The Life of Dia-
logue, by Maurice S. Friedman,'** and Martin Buber: Jewish Existentialist, by
Malcolm L. Diamond.'** In the foreword to the 1960 paperback edition,
Friedman calls his book the result of a twofold dialogue: with Buber's work
and with Buber himself. The dialogue with Buber himself dealt largely with
adiscussion of Buber’s work, and Friedman's book was the first general survey
of Buber's philosophy. It arose out of a doctoral dissertation that he sent to
Buber in 1950—the beginning of a voluminous correspondence extending
over fifteen years.

At first reading, Buber was delighted with the comprehensiveness and se-
riousness of the dissertation Friedman had sent. He replied at once, and,
during the long period in which the work was being reshaped into a general
account in book form, Buber patiently answered at length all the questions
Friedman addressed to him. On a great many controversial points in Buber’s
works, Friedman had in his hands the authentic written explanation. He was
entrusted with the English version of the lectures Buber delivered on his
tours in the United States and he continued to translate other books that were
published in the United States during the following years.

Malcolm L. Diamond’s book also sprang from a reworked dissertation. As
the subtitle, “Jewish Existentialist,” suggests, Diamond considers Buber’s
particular personality and achievement to consist in the integration of the
I-Thou experience of God with Jewish religion. When Buber speaks of God
as the “eternal Thou,” this expression must not be interpreted as a modern
concept different from the living God of Judaism. His interpretation of the
Bible and his existentialist I-Thou philosophy confirmed and supplemented
each other. ‘

Diamond wrote his first enthusiastic letter to Buber after Buber had given
his Bible course at Columbia University in March 1957. The three months
of Buber’s stay in Princeton in 1958 had been, Diamond said, “a revelation”
to him. Buber had corresponded perfectly with the image his works commu-
nicated; but beyond that, his irrepressible humor and the freshness and lack

134 Chicago: The University of Chicago Press, 1955.
135 New York: Oxford University Press, 1960.
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of constraint with which he responded to everyday life in America had sur-
passed all expectations.

According to Buber, the fundamental religious attitude of Jews is their
experiencing in “the dialogical situation” the ultimate insoluble contradiction
of life as a theophany. Judaism has survived, he contends, by accepting the
world of contradictoriness—without shortcuts or simplifications—as the
world that by God’s will in due course will be perfected into “the kingdom.”
Judaism views the whole of world history as the dialogue of God with his
creation. Diamond regards the consonance of Buber’s own I-Thou experience
with the fact of biblical man’s being summoned as the essence of this “Jewish
existentialism.” He lays weight on Buber’s having passed the existential test-
ing of his faith during the Holocaust. Buber was later to draw a parallel be-
tween the trials of those years and the question put to Job: How is a life with
God possible in an age in which Auschwitz exists? Buber points out that Job,
too, received no answer to his remonstrating with God—for the true answer
was that his “eyes saw him” (Job 42:5).!3¢ The awaited answer is for God to
appear once more to his people; this people, remonstrating with God like Job,
must call for God’s help: “Though His coming appearance resemble no earlier
one, we shall recognize again our cruel and merciful Lord.”'*’

Wialter Kaufmann first became acquainted with Buber as an interpreter of
the Bible. He heard him lecture in July 1934 in Lehnitz, when Buber was
discussing the four principal forms of biblical style: narrative, prophecy,
psalm, proverb.3® Kaufmann, later a professor of philosophy at Princeton,
came to the United States from Germany as a young man in 1939. He was
never Buber’s disciple, but he occasionally sounds like a rebellious son. The
image of Buber remained a fixed point that he kept before his eyes when he
undertook one of his “philosophical flights” into the realms of religion and
philosophy—Aflights that often turned into breathtaking nosedives.'*°

Through Buber, Kaufmann became aware of the breadth of the Bible. It
alone would not fail him when the rest of the world’s theologies buckled
under the strain of his critical rationality. Kaufmann called the Bible “reli-
gious poetry” and thus went a step beyond Buber, as he usually did—but, as
is almost always the case with Kaufmann, it is necessary to append some
additional statement in order to understand him. Thus we might also cite:
“Prayer is poetry or blasphemy.” From Buber he learned that God cannot be
conjured, or possessed by objectifying him; he knew that the God of Moses
must manifest himself through a summons. But the most Kaufmann himself
was capable of was a “dialogue without faith,” in the mood of the Ninetieth

'3 The Prophetic Faith, 195.

137“The Dialogue between Heaven and Earth,” in Buber, On Judaism, 225; “Zwischen Himmel und
Erde,” in Buber, An der Wende: Reden iiber das Judentum (Cologne, 1952), 107.

1330n Buber's classes on the Bible in Lehnitz and elsewhere in Germany during these years, see
Simon, Building in the Ruins, 66.

139Gee Kaufmann, Critique of Religion and Philosophy (New York: Doubleday, 1958), sections 65, 71,
77, 83, 89, 98.
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Psalm, or coming as a sudden rapture. He said further that to write a good
poem would be the best language of this dialogue, but, if he did not manage
to produce one, he was nevertheless speaking with God, despite his lack of
belief. Paradox as the medium of experiencing God, which Buber makes a
point of, was in Kaufmann carried to its extreme.

Buber’s “question of Job” presented an existentialism of waiting and en-
during; but Walter Kaufmann truly took issue with God. For Buber, the God
of Israel who conceals himself is an indubitable certainty; he couches this
difficult concept in his image of the “eclipse of God.” The book of Job comes
up again and again in Kaufmann'’s correspondence with Buber. And Buber
cites as his own that profession of faith expressed in Job 19:25-26:

But I know that my Vindicator lives,

In the end he will testify on earth;

This, after my skin will have been peeled off.
But I would behold God while still in my flesh.

God’s appearance, coming though it will immediately before his death, will
redeem Job from the remoteness of God.

Buber was again in Europe in the summer of 1960. He spoke at the Ba-
varian Academy of Fine Arts as part of the lecture series “The World and
Reality.” His subject was “The Word That Is Spoken.”'* In September he
participated in a conference in Paris arranged by the World Jewish Congress
on the situation of Soviet Jews. Here he delivered the major address “The
Jews in the Soviet Union.” 4!

The conference was prompted by concern over the Soviet government’s
policy toward Russian Jews, who were not being permitted to lead their own
cultural and religious lives. In addition to well-known Jews, prominent non-
Jews were invited, persons whose names carried moral weight. In October of
the same vyear, in spite of poor health, Buber also traveled to the Mediterra-
nean conference on cultural cooperation arranged by Mayor La Pira of Flor-
ence. Here he had unofficial talks with cultural representatives of the Arab
world. He made a dignified and moving presentation of the Jewish cause,
doing his best for international reconciliation.

In 1961, Buber’s health was so unsatisfactory that his doctors forbade him
to travel to Europe. A planned rest cure in 1962 at the Sonn-Matt Sanatorium
near Lucerne was nearly canceled when he fell gravely ill, but he went after
all, and the stay proved remarkably effective in restoring him to health. In
1963 he received one of his greatest honors: the Erasmus Prize was conferred
on him by Prince Bernhard of the Netherlands. In his address, “Believing

0 Both lectures appear in Buber, Logos: Zwei Reden (Heidelberg, 1962). The second, “The Word
That Is Spoken,” is included in Knowledge of Man, 100-110.

#“Discours sur la situation des juifs en I'Union soviétique,” La Terre Retrouvée (September 1960):
36—40; “The Jews in the Soviet Union,” Forum (Jerusalem) 5 (1962): 7-15.
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from writing to you to express my gratification. It seems almost too good
to be true that at last I will have the opportunity of making your personal

acquaintance.
You probably do not remember my name, although you were good enough
to comment on my writings to some friends [ . . . ] who met you at the He-

brew University early in 1948. At any rate, I am able to spare you an account
of myself since Ernst Simon, with whom I became well acquainted when he
was here last year, will, I hope, tell you something about me. All I want to
say at this time is that I am indebted to you as to no other living man for the
spiritual revolution in my life that brought me back to Jewish religion. Your
writings and the writings of Franz Rosenzweig—as well as the personal in-
spiration of your creative life—have had an immense effect upon me, not
merely on my thinking but on my very existence. It is a kind of debt that in
its very nature can never be fully repaid.

I am looking forward with the greatest eagerness to your coming here in
the fall, when I shall at last be able to see and speak with the man to whom
I owe so much.

576. Martin Buber to Walter Kaufmann
[original in English]
« Jerusalem, February 27, 1949 »

Dear Doctor Kaufmann,

I have read with pleasure the article! you kindly sent me. It is written with
real knowledge and understanding. But I think more should be done in order
to answer the question: Why this ambivalence? It could be shown, for in-
stance, that Nietzsche wished to be a Socratic man and did not succeed,
because he had no immediacy in human relationships; and then, that “Soc-
rates” means devotion to eternal values by asking about them without accept-
ing any formulated one[s], and Nietzsche despaired more and more of being
able to deal with eternal values, till out of this despair he came to deny their
very existence and to proclaim in their stead “new” values, which, of course,
were no values at all. The two motives could even, I think, be shown as being
ultimately one, the only human place for the living reality of the eternal val-
ues being the immediacy of relationship.

I hope to meet you next autumn or winter, when I shall have to lecture in

New York.

1“Nietzsche’s Admiration for Socrates,” Journal of the History of Ideas 9, no. 4 (1948): 472-91.

<536



par excellence, as the God-ordained challenge to the world. What you aroused
in us, my dear Professor Buber, was thus not curiosity or scholarly cogni-
zance; your responses to me, which pleased me so much at the time, have
permitted us to become much richer in all our thoughts and actions, because
they challenged us. And this letter is intended to permit myself to thank you
for it. May you accept this thanks.

680. Walter Kaufmann to Martin Buber
[original in English]
« Seattle, April 26, 1958 »

Dear Professor Buber,

Just now I started a letter to you in German and suddenly find that after
citing the first English book title I lapsed into English. So I begin all over
again—in English, because it comes to me so much more easily when I write.

The wonderful Erzihlungen der Chassidim' have arrived. Many thanks!
The small size of the volume had led me to suppose, when I saw it in Europe,
that it could not be more than a selection from Die chassidischen Biicher.> What
a difference in appearance between this little book and Hasidism and Modern
Man, which the publisher has managed to stretch out over 256 pages, pre-
senting it as volume 1! The Way of Man, According to the Teachings of the Has-
idim is quite as wonderful as Friedman, in his introduction, claims it is. But
though it seems especially well translated, he withholds the translator’s
name.? Who was it? And he changes the title by substituting of Hasidism, for
of the Hasidim.* Such a small step—and yet surely in the wrong direction. I
still hear you making fun of “isms” in the dining room in Lehnitz® and feel
sure that you did not only mean “Nationalsozialismus.” But to the American
public you are being presented in terms of “isms” and doctrines.

If by now you have read my essay on you for the Schilpp volume,¢ I should,
of course, love to have at least a brief reaction to it. I suppose, as always in
my work, the positive and the negative are mingled in your reaction: surely,
you must feel some sympathy for at least some of what I am trying to do—in
that essay, in my Critique,” in my work generally—but from your persistent

! Tales of the Hasidim.

2Hasidic Books. The first edition, published in Hellerau in 1928, contains 717 pages; the second
edition, issued by Schocken Verlag of Berlin, is 750 pages in length.

3The translator was Ronald Gregor Smith.

4The original German is Der Weg des Menschen nach der chassidischen Lehre—literally, “The Way of
Man According to Hasidic Teaching.”

5In July 1934 Kaufmann attended a conference for teachers and youth leaders at Lehnitz bei Oran-
ienburg, organized by Buber’s Center for Adult Education. The conference, conducted by Buber
together with Ernst Simon and Adolf Leschnitzer, dealt with pedagogical questions pertaining to the
instruction of Bible, Jewish history, Hebrew, religion, and German.

¢Walter Kaufmann, “Buber’s Religious Significance,” in Schilpp and Friedman, eds., The Philosophy
of Martin Buber, 665-85.

" Critique of Religion and Philosophy (New York: Doubleday, 1958).
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silence (never one word of comment since you wrote me a few lines about the
first article I published, on Nietzsche and Socrates, ten years ago) I gather
that, all in all, you feel more repelled than sympathetic. But your disap-
proval—and apathy or lack of interest is surely a form of disapproval, too—
does not help me as long as it remains so totally silent. In spite of the unfor-
gettable hours in your house and the colloquia in Lehnitz, Columbia, and
Princeton, your attitude toward me is somehow more in keeping with that of
the old Goethe than with that of Martin Buber. To be sure, one does not
deserve or merit anything more, but it is a disappointment.

I should not mail this if I were not still hoping. [ . . . ]

681. Martin Buber to Walter Kaufmann
« Princeton, April 28 [1958] ~»

Dear Professor Kaufmann,

I was very dismayed that such a misunderstanding could arise between us.
You must surely have felt at our last meeting that you have been accepted by
me in toto. For some years now, it has been technically almost impossible for
me to write letters about writings. I have repeatedly read your Critique'—
some statements of your position with decided agreement, others with de-
cided disagreement, everything with a strong feeling for this uninhibitedness
and directness. 1 did hope that I might be able to discuss the Schilpp essay*—
which I had to read along with more than twenty-five others—with you after
all (someone told me you would probably be here for a while in May. In writ-
ing, then. Your essay is undoubtedly one of the very best in this book, and it
is gratifying that it discusses some things not treated elsewhere in it. (I have
pointed out a few factual errors to Friedman with a request to forward them
to you; since he has evidently not done so, I am enclosing them on a separate
sheet.) As you see, this is by no means “a mixture of positive and negative
things,” but I have simply read your essay with enjoyment and profit. And
now please practice a little “imagining the real”? and consider the entirely
different time dimension of a man my age.

682. Atallah Mansur to Martin Buber
[original in Hebrew]
« Acre, May 4, 1958 »

My dear Mr. Martin Buber, Shalom!
Forgive me for bothering you with this letter. I am a young man, a son of
this country, and on my identity card I am designated as an Arab. I was born

1 Critique of Religion and Philosophy.
*“Buber’s Religious Significance.”
3 Realphantasie; see letter 567, n. 3.
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686. Walter Kaufmann to Martin Buber
[original in English]
« Princeton, November 23, 1958 »

Dear Professor Buber:

When I got back to Princeton I heard that your wife had died. The day
you came to Princeton the first time and talked with Einstein we had lunch
together, the three of us, and later, at dinner, I sat next to your wife and felt
somehow that we were not strangers, though I had never seen her before that
day. From the dedication of a little Schockenbindchen bought in 1934,' I knew
that many of the books that had helped to form me and become part of me in
my teens had been Zwiesprache [dialogue] with her. I was happy to see her
again last March, felt at home with her in your home here, and was stunned
when I heard of her death. One often assumes that a man’s work must be a
great comfort to him at such a time; but perhaps there comes a weariness that
makes one weary of one’s work, too. I remember finding a degree of comfort—
not more than that—reading the 90th psalm when my grandfather died, just
a few days after I arrived in this country. I was all alone.

For all your books and essays that I have read, I am not at all confident
that I quite understand your religion—or rather that the way I do understand
it may not perhaps strike you as a transposition if not a distortion. For I have
not remained an outsider, agnostically suspending judgment, but have appro-
priated and made my own much of your thought, but perhaps changed it in
the process. There has been an intense dialogue between your writings and
myself, but it was not possible on the very few occasions when we came face
to face to continue this Zwiesprache, or at any rate to carry it as far as I might
have wished.

Your good letter last April had all the warmth for which I could wish—
and still was disappointing. You said that you simply lack the time “to write
letters about writings,” and added that you had read a lot in my Critique, much
“with decided agreement and other [parts] with decided disagreement, every-
thing with a strong feeling for this uninhibitedness and directness.” I got the
impression that you understood that for me this book was not merely some-
thing I had written but in a sense my life so far, and that in your hands it
was a question—alas, more than one question—to you. Tantalizing words
that I have quoted here: with what may you have agreed? with what dis-
agreed? You did not say. [ . . . ]

“To write letters about writing”—it sounds so plausible and is for all that
such a far-reaching rejection—a personal rejection in spite of all your kind-
ness. In your house in Princeton you told me that one has to select the best

1 Zweisprache (Dialogue), Schocken Library, vol. 16 (Berlin, 1932), which bore a dedication “To
Plaula]. The abyss and light of the worlds / Time’s need and eternity’s yearning / Vision, event, and
poem / Were and are dialogue with you.” Translated in Between Man and Man, 1-39.
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students for one’s seminar [ . . . ] and that was the only way one could give
them something—and I understand the difference between writing letters
and talking with people in a seminar—but there are also human relationships
in which a letter may be a better form of communication about some of the
things that matter most to two men than a dialogue in a seminar before twenty
other men and women. How many are there in my generation whom a few
words from you about what they are trying to do and are doing might help as
much as they would help me? Foolish question, neither capable of any answer
nor at all rhetorical. If only I could get across to you the paradox I feel that
troubles me. Having written so much, you clearly feel that there is so much
more you want to write, so much more that must be said in print, that you
cannot take the time to write me: of course, it would not be a paradox if it
were almost anyone but you. But in explaining to me why you cannot write
me about what matters most to me, you disparage writing—though your rea-
son for not writing to me is precisely because writing is so much more impor-
tant to you, meaning writing for publication. But what you write for
publication concerns the absence of true dialogue and the need for true
dialogue.

You know that I treasure this and that remark that you have made to me,
though they are remarks you might have made in general. But to the questions
which I have asked you “upon the knees of my heart,” albeit in what I have
written and not orally (which makes the quoted words double appropriate),
you have not answered, pleading lack of time. How can your age keep that
from being a rejection?

In the October issue of Commentary 1 have published a little piece on you.
They called it “The Stature of Martin Buber” after I objected to “The The-
ology of Martin Buber.” My original title—the piece is a multiple review and
includes the paperback Moses as well as Pointing the Way—was “Martin
Buber: Pointing a Way Back to Moses.” This review does not aim at any re-
sponse, and I am not sending it to you. No doubt you have Commentary at
hand in any case. A couple of weeks ago, the Jewish Publication Society fi-
nally published Judaism and Christianity: Essays by Leo Baeck, which I trans-
lated and wrote an introductory essay for. In the spring, probably in April,
the Beacon Press [Boston] will publish my next book, From Shakespeare to
Existentialism. It deals with Shakespeare, Goethe, Hegel, Kierkegaard,
Nietzsche, Rilke, Jaspers, Freud, Heidegger, and Toynbee. But the Critique
is less of a book, just another book, than anything else I have done.

It is the thing about which I feel: “But if once I have accomplished that
which is holy and dear to me, the poem, then welcome, O silence of the world
of shades! Contented I shall be, even if my lyre does not accompany me on
that downward journey; once I lived as the gods live, and that suffices.”> I am
doing lots of other things with heart and mind, but can still repeat Holderlin's

*From Holderlin, “An der Parzen” (To the Fates); italics in original.
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