Tae CONCEPT OF HARMONY IN JUDAISM
David Rubin

THIS CHAPTER WILL ADDRESS THE CONCEPT OF HARMONY IN JUDAISM as it appeared
in the Hebrew Bible (Tanach), Midrash and Talmud, and later rabbinic writings —
the Torah corpus from antiquity to the post-modern period.*

For the purpose of this analysis, ‘Judaism’ is defined as a way of life that
incorporates a system of law, ethics and morality based upon the Torah, where
Torab (lit. ‘teaching’) denotes the Tanach, the rabbinic works of late antiquity
and the body of Jewish literature centred upon them, and the precepts and modes
of behaviour that flow from them.> ‘Harmony’ (from the Greek term, appovio —
harmonia, meaning ‘union’ or ‘fitting together’) is used here in its modern sense
of a state of agreement between two or more divergent entities, its sense of
correspondence and sympathetic resonance between two entities, and its applied
concept of agreeable artistic composition, as in the pleasing quality that arises from
a combination of contrasting notes, parts, or elements.>

INTRODUCTION

Academic research has ascertained the prevalence of cross-cultural engagement
and mutual influence between the ancient near east and ancient Greece.* Thus,
although the term ‘harmony’ is of Greek provenance and its meanings owe much
to ancient Greek mythology and Hellenistic philosophy, a similar idea might
conceivably be found in Judaism.s

Indeed, many ancient cultures embraced concepts of harmony. Native
American peoples emphasised the interconnectedness of all living things, and the
harmony of spirit, mind and body.® The Japanese term wa referred to an individual
whose conduct and aspirations were in harmony with society.” It might be posited
that the type of harmony stressed by a particular culture or society indicated the
aspects or elements that society considered important for its survival or success.

Whilst difficult to specify a single (classical) Hebrew word that equated fully
with all the concepts of harmony outlined above, three individual terms, ovw
Solom (or salom; ‘peace’), 1 yahad (‘together’), and naxon tif’ereth (‘beauty’ or
‘splendour’), conveyed separate elements thereof.

The word, Solom, and the noun, soleim (complete), originated from the
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triconsonantal root, woa SH-L-M, related to the Akkadian word salamu that had
the connotation of ‘being complete’.® Though usually translated as ‘peace’, Solom
essentially denoted a state of perfection and wholeness, either in wellbeing, as
in Gen. 37.14, or through the coherence and agreement of conflicting forces, as
evinced in Job 25.2 and Isaiah 45.7.

The word yahad related to R ebod (‘one’) and was primarily used to denote
unity. Hence, in Psalms 133.1, yahad described brothers dwelling together in
social harmony.® In Job 38.7, it described the harmonious singing of the morning
stars.™ The term tif’ereth (from the root W89 pe’air, ‘glory’) was used, in the early
and late modern periods, to depict the beauty of harmonious balance.”* If yahad
denoted the ontological state of togetherness, and Soloi described its wholeness
and perfection, tif’ereth referred to the appealing quality of that state. However, as
the term generally used to express concordance between individual interests was
Solom, most of this research will centre on that term.

How Two BEcoME ONE

In Judaic thought, solom did not merely indicate agreement between conflicting
parties. It frequently entailed the introduction of a third element that caused the
opposing sides to blend and meld and cooperate with each other.”™ The resultant
state was a conglomeration of ideas, each individual position recognising the
validity of the other.’s

The unifying element was a common focus or purpose, often portrayed as the
desire to serve Gd, that incorporated a degree of self-nullification that catalysed
cohesivity between opposites. Thus, in the Midrashic reading of Job 25.2, fire and
water make peace in heaven.™ The Biblical phrase ‘fire flashing in the midst of the
hail’ (Ex. 9.24) was understood by the Midrash as fire and water making peace to
do G-d’s will.”s The buffalo and lion are natural enemies, but, in the chariot of G-d
(described in Ezekiel 1.10), says the Midrash, ‘there is peace between them; they
love each other’.*¢

In a similar vein, according to the Misnah (c. 50—200 CE, collection of laws and
traditions appertaining to Biblical and rabbinic injunctions), if participants of a
learning debate are arguing ‘for the sake of Heaven’, both sides of the argument will
remain valid and endure.’” Arguing for ‘the sake of Heaven’, or the absence of self-
interest, was the lynchpin that bound the parties, such that “Torah scholars increase
Solom in the world’, in spite of — or, indeed, because of — their debates.™ Thus,
R. Samson Rafael Hirsch (1808-1888) taught that true peace between peoples
was unachievable unless the parties were in harmony with G-d, their differences
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dissolving through mutual self-abnegation to the Significant Other.*

Self-nullification, to attain spiritual harmony, was especially stressed in the
esoteric writings of the modern period (c. sixteenth to twentieth century). Here,
self-effacement was a means of attaching to the supernal worlds, to approach a
state of harmony with G-d, allowing one’s finite being to unite with the infinite
Being, causing opposite elements to unite.> Thus, R. Elimelekh of Lizhensk (1717-
1787) taught, if you are completely self-effacing, you will hear G-d’s voice.*" In the
words of R. Dovber, the Maggid (‘Preacher’) of Mezritch (c. 1700-1772), by seeing
oneself as nothing, one could ‘transcend time, and access the world of thought,
where everything — life and death, sea and dry land - is equal’.>*

Moreover, self-effacement created a receptacle to receive G-d’s Presence and
blessing: the quintessential So/om.> The only antinomian prayer with magical
overtones and directed to angels (both aspects frowned upon in normative halakha)
to survive in the main Jewish liturgy concerned domestic peace and harmony.>
Clearly, Solom, the harmonic balance of opposing influences, played a key role
throughout Judaic culture.

CosMmic HARMONY

Harmony between heaven and earth was an overriding theme in the Midrashic
analysis of the Genesis account.> Man was created as a product of both the
celestial and sublunar spheres in order to ensure solom (harmony) in the cosmos.>
His bridging the animal and the divine, through the union of a physical body with
a G-dly soul, enabled conflicting elements within the macrocosm to coalesce.>”

Likewise, when the Midrash ascribed the variation in divine names in the
opening two chapters of Genesis (the first chapter used Elogim (‘powers’ or all-
powerful); the second chapter, the tetragrammaton (understood to denote love and
mercy) in conjunction with the name Elogim) to G-d’s combining loving-mercy
with harsh judgement, so as to create the world through Solom, it was asserting
Solom-harmony as the underpinning of creation, and the heart of G-d’s relationship
with the world.**

Isaiah associated Solom with harmony in creation when he described G-d as
‘forming light and creating darkness, making Solom and creating evil’ (Is. 45.7).» In
the Canaanite pantheon, Salim, represented not only the completion of day, but, as
numen of dusk, the blend of light and darkness at sunset.>°Similarly, Solom denoted
the manifestation of a new state, the union of light and darkness: G-d created
harmony that married the conflicting elements.>*

According to the parallelismus membrorum in Isaiah 45.7, Solom (‘harmony’)
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paralleled light and was the antithesis of evil.3* The relationship between Solom and
goodness was also suggested in Psalms 34.15, where ‘do[ing] good” was conflated
with ‘seek out Solom and pursue it’.33 The connection between goodness and
light, first portrayed in Genesis 1.4 (“The L-rd saw that the light was good’), was
underlined by the rabbis’ exegesis on the word ‘good’, in Exodus 2.2, to denote a
luminescence surrounding Moses’ birth.3+ This is especially significant in view of
the connection of light with G-d evinced in Isaiah 60.1-3.

Hence, as well as being essentially good, Solom (‘harmony’) was associated
with the Divine.’s In Numbers 6.26, the ultimate deific blessing was Solom.>¢ In
Isaiah 45.7, only G-d had the power to create Solom-harmony.’” In Job, only G-d
could impose harmony in the celestial realms: ‘He makes peace (Solom) in His
heights’ (Job 25.2).3® Thus, the Midrash insisted that true Solom has to be divinely
gifted to the world.

This idea is underscored in the frequent mention of Job 25.2 in the daily liturgy
(in the Qaddish prayer, in Grace After Meals, and in the thrice-daily silent devotion)
where ‘He Who makes Solom in His heights’ (vnitn2 02w 1iwd) is beseeched to cause
harmony and peace to reign over humanity, suggesting that, ultimately, only G-d
can affect true peace over humankind.*

[saiah 45.7’s parallelism was echoed in the Morning Prayers, where G-d is
blessed for ‘forming light and creating darkness, making Solom and creating all’.+*
This Tannaic (c. first century cE) liturgic text substituted the word ‘evil’ — as it
appeared in Isaiah 45.7 — for ‘all’, with the implication that Solom effected the
subsequent creation of all.

Yet, in this parallelism, ‘creating all’ becomes the antithesis of Solom and
mirrors ‘darkness’. This rabbinic amendment possibly reflected a concept expressed
by the Roman poet Ovid (43 BCE-17/18 CE): ‘though fire and water fight each
other, heat and moisture create everything, and [therefore] this discordant union is
suitable for growth’.#* In other words, if Solom is a state of concordance between
opposing factors, its shadow is their discordant union, but it is a chaos that results
in creation. The liturgical blessing thus ameliorated the ‘evil’ expressed in Isaiah
45.7 to a chaos that engenders growth.

GREEK PARALLELS

According to the Midrashic gloss on Job 25.2, G-d ‘making peace (Solom) in His
heights’ involved imposing regulation and order on natural and supernatural
forces.# In this sense, divine harmony was analogous to the Greek deity, Harmonia,
that presided over cosmic stability and was responsible for connecting dissimilar
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items into the xdouog kosmos, the divinely ordained order of the natural world.+
The antithesis of Solom, 1 ra (‘evil’), that paralleled darkness in Isaiah 45.7 and
signified disharmony and chaos, was similar to the Greek goddess Eris, daughter of
night and darkness, and the antithesis and nemesis of Harmonia.*

Like Harmonia and Eris, harmony and disorder were described in Isaiah as
ever-present. However, rather than the kosmos being permanently created out of a
primordial void (kbaos ydog), as in Greek cosmogony, according to the Midrash,
the dynamic harmonisation of Solom — the primeval force that predated the creation
of the world — needed to be continually crafted.*® Cosmic harmony, the equilibrium
between natural forces, was not a given. The potential for chaos was ever-present.
G-d creates the Chaoskampf and quells it by effecting Solom.+”

Furthermore, since G-d is its creator, ¥1 7a (evil or chaos) was seen as a necessary
part of cosmic balance. As noted in the liturgical text above, chaos can instigate
growth. Thus, the Midrash saw pain and suffering, the evil inclination, even death,
as so integral to the divine plan as to be alluded to in creation’s climactic statement
‘G-d saw all that He had made and behold, it was very good’ (Gen. 1.31).4® All
were part of an over-arching harmony and cosmic order.

Accordingly, Isaiah declared, ‘He Who makes harmony and creates evil: I am
G-d, Who makes all these’ (Isaiah 45.7).# Similarly, Jeremiah declaimed, ‘Do not
[both] evil and good emanate from G-d?’ (Lamentations 3.38).5° In this theology,
G-d creates all: the good and the untoward, harmony and discordance. ‘Lightning
and hail, snow and sleet, whirlwinds; each carry out His word” (Psalms 148.8).5
Though Solom is a divine blessing, its antithesis, discordance, is not a curse. It was
viewed as a necessary evil to provoke creation and growth.s*

Ultimately, all that G-d does was seen as part of His harmonious plan for the
good of His creations.’? It was up to man through his faith, theurgy, or attainment of
henosis, to reveal the good inherent in even the most challenging of G-d’s actions.s*

HARMONY WITH THE ECO-SYSTEM

In Judaism, the creation of humanity in G-d’s image is considered both axiomatic
and far-reaching.ss As G-d created both harmony and chaos, so it is in humanity’s
power to engender ecological harmony or, alternatively, to cause chaos and
destruction. Thus, the Midrash had G-d saying to Adam,

See how beautiful and splendid My works are! All that I have created is for
you. Take care not to spoil or destroy My world, for once you spoil it, there is
no-one to repair it after you.s¢
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The Midrash placed man firmly at the helm. He alone was responsible for the
preservation of the planet. Though the ebb and flow of cosmic harmony and
chaos are part of the divine order, man, through his choices and actions, had the
power to disturb that balance. Irresponsible neglect of the biosphere, or wanton
destruction, could lead to his own devastation. Ergo, if he spoilt the world, there
would be no-one to restore it.

Precedent for man’s charge to live in harmony with nature and his responsibility
for the earth’s upkeep can be found in Genesis 2.15, where G-d was described as
placing Adam in the Garden of Eden for the prime purpose of ‘tilling and tending
it’, and in the psalmist’s declaration, ‘The heavens are G-d’s but He gave over the
Earth to man’.57

Based upon the Genesis account of creation, the Midrash saw maintenance
of the natural environment as a principal element in the principle of imitatio Dei.

After the L-rd your G-d shall you walk’ (Deut. 13:5). Can one walk after
G-d? [...] ‘In Him shall you cleave’ (ibid.). Can one [...] cleave to the [Divine]
Presence? [...] But, just as, from the beginning of creation, the Holy One,
blessed be He, was, before all else, occupied with plantation, [...], so you,
when entering the land, occupy yourselves first with planting ...5%

Since G-d engaged Himself in planting, so must man. World conservation was
deemed so important that, according to the rabbis, ‘if you have a sapling in your
hand and someone tells you that the Messiah has arrived, stay and complete the
planting, and only then go to greet the Messiah’.5?

Biblical ordinances likewise demanded ecological responsibility. In
Deuteronomy 20.19—20, the Jewish people were instructed not to destroy
fruit trees, an injunction understood by the rabbis to include the unwarranted
destruction of any item of value.®

[The righteous] will not destroy even a mustard seed. They are distressed at
every ruination and spoilage. If they can, they will endeavour, with all their
power, to save anything from destruction.’

In a similar vein, the Deuteronomic commandment (22.6—7) to refrain from taking
the mother bird together with its young was interpreted by various medieval
commentaries as an injunction to preserve the species.®* Ecological responsibility
was also demonstrated in Leviticus 25.1—7, where the Torah was mindful of
the fact that if nothing was planted in the sabbatical year, wildlife may suffer.
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Accordingly, storing of produce for one’s own cattle was only permitted so long as
the herbivorous animals of the wild also had sustenance.® Indeed, causing pain to
animals was largely regarded as Biblically prohibited.®

As will be further explored, these and similar ordinances were seen as part
of an all-embracing principle that Solom (harmony in all its aspects) was equal
to G-dliness. Through performing actions that resonated with harmony, societal
or cosmic, one approached the Divine, an idea analogous to Plato’s statement,
that ‘through association with kosmios (that which is divine and orderly), [one]
becomes divine and orderly’.%

HARMONY IN THE G-DHEAD

“What’s in a name? That which we call a rose, by any other name would smell
as sweet’.®® A name, William Shakespeare (1564-1616) philosophised, has no
inherent connection with its bearer.’” In contradistinction, Torah saw Gd’s name
as having innate meaning, expressing the nature of His revelation, allowing
humankind to perceive His attributes and relate to Him.5®

Accordingly, when the rabbis commented (on Jud. 6.24: ‘G-d is Solom’) that
‘G-d’s name is Solom’, they were ascribing harmony as a key to understanding
G-d.® Though G-d’s incomprehensibility is an essential tenet of Judaism, harmony
was seen as an integral quality of the Divine.?

This quality was apparent, too, in G-d’s Ineffable Name. According to
Maimonides, as well as the kabbalists, the Ineffable Name denoted G-d’s essence,
and described His ‘absolute existence’ and His causing existence.”” Medieval
commentaries saw the Tetragrammaton as deriving from the words ‘He was, Is,
Will be’ (7> mim 7).7> In the liturgical poem, Adon Olom (27w 17R), ‘Master of the
World’, this description of G-d’s transcendence was described with the adjective
tif’oroh [Ren] (‘beauty’ or ‘harmony’), implying that G-d’s beauty and harmony
becomes apparent through the unfolding of world history.”> Furthermore, as
creation was seen as structured and beautiful, G-d’s Name, responsible for its
constant manifestation, expressed cosmic harmonic unity.”+

In the Midrash, G-d’s attribute of Solom was seen as harmonising two opposing
aspects of the divine nature: severity and loving kindness.”s Here, too, Solom was
analogous to the Greek goddess Harmonia, described by Hesiod (c. 700 BCE) as
the product of the god of war (Ares) and the goddess of love (Aphrodite).”

In kabbalistic thought, this state of harmony became the objective of theistic
worship.”” G-dly efflux, realised through the performance of mitsvoth (‘good
deeds’, lit. ‘commandments’: Divine instructions of sacred behaviour or ritual
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conduct, or, according to the mystical conception of the term, ‘connections’ to
G-d), caused a balance of the cosmogonic extremities.”® This celestial harmony
then influenced the Sekhinab (lit. ‘that which dwells’), G-d’s perceived presence
on earth.”

Similarly, when the Zohar identified three ‘bonds’ in the G-dhead that
harmonised polarities of deistic consciousness at three levels of its integrational
manifestation (G-d’s ‘knowing’, harmonising His wisdom and understanding;
His attribute of truth harmonising His loving-kindness and harsh-might; and
Solom — harmonising victory, the projection of self, and majesty, a passive element
of the G-dhead), it was identifying harmony as a key aspect of the divinity.*

Especially in Lurianic Kabbalah (after its teacher, R. Isaac Luria, 1534—
1572), G-d’s administration of this world was seen to be the product of a
harmonious gestalt of six attributes, the so-called ‘extremities’ (nMzp getsovoth)
of divine conduct, outlined in I Chronicles 29.11: “To you, O G-d, is the greatness
and the might and the glory and the victory and the majesty, indeed all that
is in the heavens and earth’, where ‘all’ was viewed as the sixth attribute, the
harmonious blending of all elements of creation.® Through theurgical practice,
involving esoteric intentions and unifications (yichudim), the kabbalist sought to
harmonise the divine emanations and sweeten the attribute of harsh judgement,
to bring about the sublime revelation of #if’ereth (‘glory’ or ‘beauty’), the deific
‘beauty’ inherent in the harmony of cosmic balance.®

Though tif‘ereth was seen as the balance of the six extremities, and the beauty
inherent in that concordance, it was specifically the sixth attribute, termed yesod
(‘foundation’), appended to tif’ereth in the kabbalistic “Tree of Life’, that was seen
as the element that caused the polarised components to blend and coalesce, the
divine transmitter of Solom (harmony and peace) to the lower spheres.®

Through yesod, G-d infused the Sekhinah (Divine Presence) with supernal
light, and the Divine Presence interacted with the world. A synonym of Solom
in kabbalistic literature, yesod facilitated the transmission of divine love, the
spiritual vibration that united Heaven and Earth, the divine element that could
connect with the numen of the underworld.®

ToRAH AS SOLOM
‘The heavens recount G-d’s Glory; the firmaments tell of the works of His

Hands. [...] The L-rd’s teaching (Torah) is perfect; it revives the soul’ (Psalms,
19.1, 8).%
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The psalmist contrasted the heavens, which speak of G-d’s Glory, with G-d’s
teaching, which bespeaks a perfection that revives the soul.* According to the
Sifre’s (early Midrash , c. Too CE) exegesis of this verse, as G-d was perfect, so the
Torah was perfect, such that it engendered perfection in its adherents.?”

Similarly, as G-d was called Solom, so Torah was called solom.®® While
Maimonides interpreted this as meaning Torah’s engenders peace and harmony
in the world, the Zohar saw Torah as a metaphysical manifestation of G-d’s
attribute of solom.*

In this respect, Torah was an abstract logos, the inner soul of the written
and oral law.>° This view was based upon an early Midrashic statement that the
world was created according to an order and system whose root is the Torah.>®
In the words of R. Menachem Azariah da Fano (1548-1620), ‘the Torah is the
imprint of G-d, and the world is the imprint of the Torah’.>* As G-d was Solom,
so Torah was Solom, and thus the cosmos bespoke solom. %3 Solom-harmony was
the mainstay of the world.

Indeed, harmony was a predominant theme throughout the Torah. The
Sinaitic revelation of G-d speaking to the entire population (Ex. 19—20), was
only possible through the populace uniting, ‘as one man, with one heart’.>* Laws
and ordinances are overridden in order to achieve social harmony and peace.s
Though truth is the seal of G-d, uttering falsehood an abomination, one is
allowed to utter an untruth to preserve matrimonial harmony.** G-d even allows
His name to be erased for the sake of peace.””

Since G-d is called Solom, and Torah is Solom, through living the Torah’s
precepts, one achieves a state of harmonic resonance with G-d.*® Such was the
power of harmony, and the resultant resonance with G-d, that even were a society
to worship idols, the accuser (‘satan’) could not affect them.”

According to the kabbalists, this harmonic resonance had cosmic
consequences, such that sustainment of cosmic harmony was man’s responsibility.
As R. Meir Leibush Weiser (1809-1879) wrote:

G-d arranged the world that it be affected through man’s actions, for good or
otherwise. This has been likened to two harps, a larger and smaller, placed in
an auditorium in a specific position. If the smaller is played upon, the larger
will vibrate. Similarly, G-d arranged the world, the larger instrument, to play
according to the melody played by the smaller instrument, man.

Beyond harmonic resonance with the macrocosm, kabbalists saw the Torah as a
manual of how to be in resonance with G-d. The Torah’s divine commandments
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and precepts were seen as examples of imitatio Dei, in line with the Talmudic
statement that G-d performs the Torah’s mitsvoth.’™ Their pure performance
caused harmonic resonance with aspects of G-d, enabling G-d to dwell within the
person, the person to unite in unio mystica with G-d.™*

AESTHETIC HARMONY IN THE TORAH

Pythagoras (fl. sixth century BCE) was credited with the notion that mathematical
harmony underlies the structure of the world and determines beauty.* Pythagorean
cosmogony was based on geometric harmonic relationships: the universe’s various
elements related to each other in numeric proportion (harmonia), and those
proportions and numbers were the bedrock of reality. o+

A similar view, stressing numbers as the fabric of cosmic structure, appeared
in the Sefer Yetsirah (‘Book of Formation’, ¢. second to fifth century cg) and in
later kabbalistic writings.™s For R. Joseph Gikatilia (1248-after 1305),

The world exists through letters, the letters exist through heshbon (numbers
and mathematics), and heshbon exists through G-d. [...] The existence of
all heshbon is G-d’s name. [With it] He created the world, and arranged it
[the world] according to heshbon. |...] Everything He created is through the
exactitude of heshbon and only operates according to heshbon.™°

Numbers comprise the cosmic metastructure. They exist through the name of G-d.
Since G-d’s name is Solom, it follows that the numeric structure underlying the
world is one of deep harmony.**7

For the Pythagoreans, beauty becomes apparent through harmonious
proportions.™ The golden ratio (its recognition attributed to Pythagoras but
formally defined by Euclid, third century BCE) was extolled by the Pythagoreans
as the most perfect proportion, and therefore, one that conferred an aesthetic
pleasing quality wheresoever it appeared.™

In the words of Euclid, the golden ratio is realised when, in dividing a line
into two segments, ‘as the whole line is to the greater segment, so is the greater
to the lesser’.”™ This ratio also gives the proportions for the golden rectangle. An
approximation of these proportions is known as the ‘rule of the thirds’ (a ratio
widely used in photography).™*

Gary Meisner noted that the dimensions of both the Ark of the Covenant (Ex.
25.10) and the Copper Altar (Ex. 27.1-2) were of the golden rectangle.’** The
notion of beauty through harmonious proportions, and particularly, the golden
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ratio, can also be found underlying the rabbinical ideal dimensions of various
mitsvoth.' This is especially noteworthy in view of the rabbis’ exegesis, of (Gen.
9:27), ‘May G-d expand Yépet and dwell in the tents of Sem’, that the beauty of
Yépet (understood by the rabbis to refer to Greece) should dwell in the tents of
Sem, by incorporating Greek beauty in Judaism’s practical observance.'™

Indeed, based upon the verse ‘this is my G-d and I will beautify him’ (Ex. 15.2),
R. Ishma’el saw it as a divine injunctive that mitsvath be aesthetically pleasing.'*s

“This is my G-d and I will beautify him’ (Ex. 15.2). Is it possible for a person
to beautify his Creator? But [the interpretation is] I will beautify Him with
mitsvoth: 1 will make before Him a beautiful sukkab (temporary shaded
dwelling constructed for the festival of Sukkoth), a beautiful lulov (palm-frond
used in ritual service on the festival of Sukkoth), a beautiful sofar (typically a
ram’s-horn), beautiful #sitsith (ritual fringes), a beautiful sefer Torah (Torah-
scroll), beautiful zefilla (‘phylactery’).’™

As the Jew approaches G-d through mitsvoth, beautifying the mitsvoth effectively
beautifies his experience of G-d.

Each of these mitsvoth listed by R. Ishma’el had specific dimensions that
could be seen to approximate to the golden ratio or derivatives thereof, or were
guided by simple proportions. The minimum size of a sukkah, as outlined by the
Talmud, was 7 x 7 x 11 hand breadths, the approximate dimensions of a golden
rectangle.”” The minimum size of a Sofar, ‘so that it can be held [in a fist] and seen
on both sides’, again gave the approximate dimensions of a golden rectangle.**

Tsitsith (ritual fringes) were made up of a braided segment followed by free-
hanging tassel strings.”™ According to the third century CE Sasanian sage, Rav,
the ideal ratio of the braided segment to the tassels was one third braided versus
two-thirds tassel, a rough approximation of the golden ratio, as in the ‘rule of the
thirds’.r>

Similarly, a mezuzahb (lit. ‘doorpost’) scroll (parchment inscribed with certain
Biblical texts affixed to the doorpost of a house) was to be affixed to the base of
the top third of the doorpost.” This, too, conformed with an approximation of
the golden section.

The placement of the zefillin (‘phylacteries’) can also be seen to be in accordance
with the golden section and simple proportions. The boxes housing the ritual
texts are to be perfectly square.™* The left strap from the head-phylactery was
to reach the navel, whilst the right strap reached the covenant of circumcision,
accentuating the golden section proportions of the upper torso. (Others opined
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that both straps were to reach the navel; this would accentuate the golden section
vis-a-vis the entire person).”>* Likewise, the location of the arm phylactery vis-
a-vis its strap that reached until the middle finger, accentuated the golden ratio
proportions inherent in the arm.'s

A similar ratio could be seen in the proportions of the minimum sizes of the
willow and myrtle branches vis-a-vis the palm-frond (lulov): the palm-frond was
to be three handbreadths, plus one handbreadth with which it was held, whilst
the accompanying foliage was two handbreadths, plus the one handbreadth
holding it.**¢

The ideal dimensions of a sefer Torah outlined in the Talmud, its height
equalling its circumference, adhered to a simple ratio of 1:3, another type of
golden or Euclidean rectangle.’>” The horizontal black lines of the Hebrew letters
written in ritual texts, in relation to the white parchment, displayed a ratio of 1:3,
close to the dimensions of the golden ratio.™*

Besides the golden ratio, dimensions of other mitsvoth conformed with
simple proportions, consistent with Marcus Vitruvius Polio’s philosophy (c. 80—
70 BCE; after c. 15 BCE) that simple mathematical proportions that mirrored the
proportions and symmetry in nature were definitively beautiful.*>

The Midrash, above, presented alternative interpretations of ve’anvaibu (Ex.
15.2).7° Abba Saul saw ¥MIRY ve’anvaibu as consisting of the words XM "R ani
vo’hu (‘T and He’); he thus interpreted the verse as an injunction of imitatio Dei:
‘as He [G-d] is merciful and gracious, so you be merciful and gracious’.3* R. Jose,
son of Durmasqeith, understood ve’anvaibu to mean ‘I will make Him an abode’,
from the root M nevai ‘an abode’.’>*

The three opinions might be viewed as variations of the same theme."s3 How
does one improve on the appearance of G-d? How can one beautify the Infinite?
Through introducing an element of the Infinite into the finite. According to the
Midrash, G-d desired an abode in the physical world.’3# Building a sanctuary
allowed man to approach G-d and G-d to be immanent, the macrocosm in the
microcosm. Likewise, through imitating His attributes, one resonated with the
perfection and harmony inherent in G-d, allowing the Whole to be expressed in
the part. By beautifying mitsvoth, the harmony and beauty expressed in G-d’s
creation are articulated in the spatial and temporal spheres.

CONCLUSION

This exploration saw harmony as central to the Judaic ethos, manifest in its lore
and culture, its Mosaic and rabbinic literature, its esoteric philosophies, and both



Tae CONCEPT OF HARMONY IN JuDAISM 513

its nomian and antinomian traditions.

Though related to the terms yahad (‘together’) and #if’ereth (‘glory’), the
modern sense of harmony was found to be closest to both the Bible’s and the
rabbinic notion of Solom (‘peace’). Fundamentally good, Solom was seen by the
rabbis as the blueprint of creation, the backbone of society, the essence of the
Torah, and the name of G-d. Uniting polarities, it was synonymous with spiritual
light and G-dly revelation.

Rabbinic works of late antiquity were replete with concepts distinctly
similar to the ancient Greek ideas of harmony.’ss The Midrashic description of
Solom as representing the union of G-d’s loving kindness and strict judgement,
and denoting cosmic stability, was observed to be analogous to the Greek deity
Harmonia - portrayed in Greek mythology as the product of Ares, god of war,
and Aphrodite, goddess of love — who connected dissimilar items into the divinely
ordained order of the natural world. In a similar manner, the opposite of Solom, ra
—‘evil’ — was comparable to the Greek goddess FEris, the antithesis of Harmonia.

However, in contradistinction to Greek mythology, 7a (‘evil’ or ‘chaos’) was
seen as a part of the divine plan, necessary to engender growth. Though the
revealed state of Solom implied cosmic stability, there was a hidden, overarching
state of Solom — peace, harmony and goodness — that included evil and chaos.
Reflecting that philosophy, the Torah instructed one to choose life (Deut. 30.19),
to attach to goodness, whilst channelling any destructive leanings to good.?3¢

In its interaction with nature, humankind must be wary of impairing the
cosmic balance, a theme underscored in both Biblical and rabbinic ordinances.
Accordingly, the Torah was called Solom, as it engendered harmony in the world
and stressed Solom above all else.

In kabbalistic thought, Torah was the manifestation of G-d’s attribute of
Solom (‘harmony’). Termed yesod (lit. ‘foundation’) in kabbalistic nomenclature,
Solom — or harmony — was an integral facet of G-d, the divine element of love
through which He connected with the lower spheres. By personifying Solom,
through the performance of mitsvoth and theurgical practice and through its
expression in one’s social, domestic and marital relations, one achieved harmony
with that aspect of G-d.

As both G-d and the Torah were called Solom, the Torah was seen as an
instruction manual for imitatio Dei and the attainment, thereby, of unio mystica.
Though absolute Solom could only be achieved through G-d’s blessing, observing
the mitsvoth caused one to be in harmony with G-d, such that through self-
abnegation to G-d and His precepts, and emulation of His attributes, man can
resonate with and thus manifest Solom.
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Finally, harmony, in its sense of beauty of form and structure, was found to
be present in the mitsvoth. Based on Biblical exegeses, the rabbis saw beautifying
mitsvoth as part of the Biblical injunction of imitatio Dei. Furthermore, their
beautification appeared to conform with Pythagorean concepts, as the dimensions
of several mitsvoth, both Biblical and rabbinic, were found to be in accord with
the golden ratio and rectangle, and simple proportions.

To summarise: in Judaism, man is to attach to Solom, harmony and peace,
in all manner of human expression: socially, morally, aesthetically, and through
theistic worship. The notion of being in harmony with G-d was central to the
rabbis’ understanding of the mitsvoth. Though, ultimately dependent upon Gd’s
blessing, through acting in harmony with the Deistic expression, man effects its
revelation.™?

If the Pythagorean philosopher or Native American seek to be in harmony
with nature because they value nature above all else, the Jew must seek Solom and
harmony in all its forms, because G-d is in $o/om and the root of the mitsvath is
to realise harmony with G-d.™*
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Bathro 21a; Zohar 111, p. 284a.

79 R. Hayyim of Volozhin, Nefesh HaHayyim, ibid.

8o Zohar 111, 1ob; 142b.

81T Chronicles 29.11: 7R 27W2 %3 % TIM AXIM NIRONM 77207 72747 77 72. See R. Mose
Hayyim Luzzatto, Kelalej maamar ha-chochma, 1.7, available online at http://www.daat.
ac.il/daat/mahshevt/mahadurot/klaley-2.htm [accessed 19 May 2019].

82See, for example, R. Hayyim Vital, Pri Eits Hayyim (Korzec: 1785),Sha’ar Ho’ Amidobh,
Ch. 1; R. Elimelekh of Lizhensk, No’am Elimelekb, s.v. Im Beboqothai (p. 66b).

8 Zohar 111, 31a, 115b; R. Mose Cordovero, Tomer Devorah (London: 2003 [Vienna,
1589]), Ch. 5, p. 12715

84 R. Hayyim Vital, Pri Eits Hayyim, Sha’ar Ho’Amidoh, Ch. 20; Cordovero, Pardes
Rimonim, Ch. 23.10, 21.

85993 N2 MR 1 NI (L] WP T YT Awym O-X 7129 0790n 2w - Psalms, 19.71,8.

86 Qimbhi, ad loc.

87 Midras Soher Tov, 1; Pesiqta Derav Kahana, 12:19; Midrasch Tanchuma, Ex. 12.1;
R. Yehudoh Loew of Prague, Tifereth Yisroel (Jerusalem, Sifrei Maharal, 5744), Chapter 2.

88 Numbers Rabbah, 11.10; Pesiqta Zutratha, Leviticus 52b.

8 Maimonides, Misneb Torah, Section: ‘Laws of Chanukah and Purim’, 4:14; Zohar,
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Tanchuma, 1.1; Gen. Rabbah, 8.2; Lev. Rabbab, 19.1.

91 R. Judah Loew ben Bezalel (Maharal) (c. 1512-1609), Nethivoth Olom (Warsaw:
1873), p. 3b; R. Mose Hayyim Luzzatto (1707-1746), Adir BaiMorom (Machon Ramchal:
2018), p. 110.

92 M QW oW opYRa awn ana - R. M. A, da Fano, Yonath Eilem, Ch. 1; see
also, Ex. Rabbah 32:4; R. Menachem Nochum Twersky, Meor Einayim, (Square, N.Y.)
Pp- 16, 94, 292, 294, 427. Cf. R. J. Gikatilia, Ginath Egoz, p. 289: ‘the world’s continued
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9 Pirgei Ovoth (‘Ethics of the Fathers’), 1.18; Zohar, vol. IIL, p. 176b; Sabbath 88a.

94 MR 292 77X WX - Mekhilta, Ex. 19.2.

95 Avodah Zarah, 26.

96 Ex. 23.7; Yoma 69b; Sabbath 55a; Yevamoth 65b; Bava Metsi’ah 23b.

97 Leviticus Rabbah, 9.9.

98 R. Don Isaac Abravanel, Abravenel on 1 Samuel, 3:3; Maimonides, Guide to the
Perplexed, 1:10, 61; R. Judah Loew ben Bezalel, Derech Chaim (Machon Yerushalayim,
2005), Ch. 4, Misnah 8.

99 Midras Sifre on Numbers, Ch. 42.
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o1 B’rachoth 6a; Todros Ben Joseph Ha-Levi Abulafia, Ozar ha-Kavod (Warsaw, 1879),
ad loc.; R. David ibn Zimra, Magen David (Amsterdam, 1723).

2 See R. Mose Cordovero, Tomer Devorah.

193 See, for example, Klaus Mainzer, Symmetry and Complexity: The Spirit and Beauty
of Nonlinear Science (New Jersey: World Scientific, 2005), p. 35.

o4+ Lippman, ‘Hellenic Conceptions’, p. 8; Giuinter Berghaus, ‘Neoplatonic and
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2 (Edinburgh Univ. Press, Autumn, 1992, pp. 43-70), p. 44, quoting Jula Kerschensteiner,
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Bury (Loeb Classical Library, 1929), pp. 56-59; also, Plato, Theaetetus, trans. by H. N.
Fowler (Loeb Classical Library, 1921), pp. 234-6.
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edited by Aryeh Kaplan (Red Wheel/Weiser, second revised edition, 1997), p. 5.

96 R, Joseph Gikatilia, Ginath Egoz, p. 289: ’the existence of the world is through
letters, the existence of the letters through numerics, and the numerics exist through G-d’
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97 See: R. Judah Loew, Tif ereth Yisro’el (Warsaw: 1835), Ch. 25.

198 Rhyys Carpenter, The Esthetic Basis of Greek Art: Of the Fifth and Fourth Centuries
B.C, (Pennsylvania: Bryn Mawr College: 1921), pp. 107, 122, 128.

9 Alexey Stakhov, The Mathematics of Harmony: From Euclid to Contemporary
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Mathematics and Computer Science (New Jersey: World Scientific, 2009), p. 40; Euclid,
Elements (Santa Fe, New Mexico: Green Lion Press, 2002), Book VI, Definition III; Mario
Livio, The Golden Ratio: The Story of Phi: The World’s Most Astonishing Number (New
York: Broadway Books, 2002), p. 10. See also, Johannes Kepler (1571-1630), Mysterium
Cosmographicum (Tubingen, 1596) trans. by A. M. Duncan (Abaris Books, 1981):
‘Geometry has two great treasures: one is the Theorem of Pythagoras: the other the division
of a line into extreme and mean ratio. The first we may compare to a measure of gold; the
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o Buclid, Elements, Book VI, Definition III.

1 Ritendra Datta, Dhiraj Joshi, Jia Li, James Z. Wang, (2006) ‘Studying Aesthetics
in Photographic Images Using a Computational Approach’, Computer Vision — ECCV
2006: Lecture Notes in Computer Science, eds. A. Leonardis, H. Bischof, A. Pinz (Berlin,
Heidelberg: Springer, vol. 3953, pp. 288—301), p. 294; 1. Christopher McManus, Fanzhi
Anita Zhou, Sophie I’Anson, Lucy Waterfield, Katharina Stover, Richard Cook, ‘The
Psychometrics of Photographic Cropping: The Influence of Colour, Meaning, and Expertise’,
Perception, (US: London, Pion: vol. 40, issue 3: 2011), pp. 332-57; Kamila Svobodova, Petr
Sklenicka, Kristina Molnarova, Jiri Vojar, ‘Does the composition of landscape photographs
affect visual preferences? The rule of the Golden Section and the position of the horizon’,
Journal of Environmental Psychology (Elsevier: 2014, pp. 143—152), p. 144. See also, Livio,
The Golden Ratio, p. 1825 Sarah Kent, Composition (London: DK Adult, 1995); Alan
Pipes, Foundation of Art and Design (London: Laurence King Publishing, 2003), p. 222.

1> Gary Meisner, The Golden Ratio — The Divine Beauty of Mathematics (New York:
Race Point Publishing. 2018), p. 55.

13 Regarding the golden ratio in tsitsith, see Mois Navon, ‘Rav’s Beautiful Ratio: An
Excursion into Aesthetics’, Threads of Reason (Ptil Tekhelet, 2013), pp. 104-114.

4Oy 9N 19U nYh oov-8 1923 Megillah 9b; see R. S. R. Hirsch, The Hirsch Chumash,
Gen. 9.27.

5 MRy h-x 71 Sabbath 133b; Mekhilta de-Rabbi Ishmael, Ex. 15.2.

116 The translation combines the Mekhilta (271 w22 qwsR 21 X DXy ', 3MIRY -8 77
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8 MiSnah Ro$ Hasanah, 3.6. Interestingly, the hand is included in the Lurianic
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9 See Menahoth 39a, based upon Numbers 15.38.

20 Menahoth 39a; Maimonides, Misneh Torah, Section: ‘Laws of Tsitsith® 1.8; R.
Joseph Karo, Kesef Misneh ad loc; see Mois Navon, ‘Rav’s Beautiful Ratio: An Excursion
into Aesthetics’, Threads of Reason (Ptil Tekhelet, 2013), pp. 104-114.

21 Deut. 11.20; Menahoth 33a.

22 Menahéth 3 5a.
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Menahoth).

4 Maimonides, Misneh Torah, Section: ‘Laws of Tefillin’, Ch. 3; R. Asher, (end of)
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25 Menahoth 36b/37a.

26 Mli$nah Sukkah, 3.1-3.

7 Bava Bathra 14a. Regarding the Euclidean Rectangle, see Stakhov, Mathematics of
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28 Menahoth 3oa.

29 Vitruvius, The Ten Books on Architecture, trans. by Morris Hicky Morgan (1914),
edited by Tom Turner (2000), Book 1, Chap. 2.4; Book 3, Chap. 1.1; Livio, Golden Ratio,
p. 161. (Thomas Aquinas (1225-1274) similarly wrote, ‘beauty consists in due proportion,
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(Thomas Aquinas, Basic Writings of St. Thomas Aquinas: Volume 1 (Indianapolis, Indiana:
Hackett Publishing, 1997), p. 47.)

3° Mekhilta de-Rabbi Ishmael, Ex. 15.2.

BTV AN I ANR A8 2V PN RYT AR 17 7217 1 AR IR XY Xax. Mekhilta de-Rabbi
Ishmael, Ex. 15.2; Sabbath 133b; Rasi, ad loc.

132 Mekhilta de-Rabbi Ishmael, Ex. 15.2.

133 See R. Hayyim Vital, Ma’amar Pesi’othov Shel Avrobom Ouvniu (Ahavath Salom,
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134 Midrasch Tanchuma, 7.16.

135 See, for example, Morton Smith, ‘Palestinian Judaism in the First Century’, Israel: Its
Role in Civilization, edited by M. Davis (New York, 1956), p. 71; Henry A. Fischel, ‘Story
and History: Observations in Greco-Roman Rhetoric and Pharisaism’, American Oriental
Society, Middle West Branch, Semi-Centennial Volume (1969), edited by D. Sinor, p. 82;
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Early Hellenistic Period (Wipf and Stock Publishers, 2003); Lee 1. Levine, Yisra’el L. Levin,
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Press, 1998).

3¢ Deut. 30.19, 6.18; Misnah B’rachéth 9.5.

137 Misnah, Uqtsin, 3.12; TY, Berachoth 17b.

138 Cicero, De Finibus Bonorum et Malorum, trans. by H. Rackham (Loeb Classical
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