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[9] 
Pilgrimage to Meron: 

Inner and Outer Peregrinations 

Barbara Myerhoff 

Introductory Note 

Barbara Myerhoff left instructions before she died that her notes 
on Lag B'Omer should be used to form a paper for Creativity/An
thropology. This piece still has the character of a series of notes, and 
has been only lightly edited because it was desirable to preserve her 
inimitable style . I shall therefore summarize her argument to help the 
reader, and end with some words of comment. 

Barbara Myerhoff shows Lag B'Omer, the period between Passover 
and the harvest festival of Shavuot, to be a time of"fasting, continence, 
reflection, and sorrow. " She unfolds the complexities of Jewish blood 
and grain symbolism that demonstrate this point. The pilgrimage to 
the shrine of Shimon Bar Yopai , a saint and scholar, at Mount Meron 
during Lag B'Omer, particularly the receiving of the Torah on the 
mountaintop of Meron-a kind of Sinai-is the experience of "reve
lation" at the end of a time of hardship. Barbara Myerhoff likens the 
whole process to (a) a rite of passage with a liminal phase; (b) the 
hero's passage, in which the hero ventures into the underworld to 
encounter his buried self as Dragon, emerging with a newborn soul ; 
and (c) the shaman's journey, in which the shaman goes through death 
to rebirth, receiving the capacity for flight, a mobile soul . Historical 
paradigms of this process, in particular the hardships of the Jews under 
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the Romans after the fall of Jerusalem in 70 A . D . , at which time Bar 
Yohai took refuge in a cave, are also external features of a deeper 
process in the soul . Her thesis is amply borne out by the prevalence 
of dreaming among pilgrims to the shrine, as she puts it, "the dropping 
into the unconscious that precedes understanding and that generates ,  
through dreams ,  what is not-yet-born. " Thus, historical processes are 
but a part of the long-worked-out religious process whose domain 
spreads from the mundane down beneath the psyche of the psychol
ogists into the deepest levels of the soul. 

Barbara M yerhoff reminds us that Jewish Orthodox teaching insists 
that religious action is not metaphorical at all , but the thing itself. For 
instance, the seder is the Jews' last meal before the exodus from Egypt. 
This understanding colors her dream and the cryptic ending of her 
notes, an ending that also displays much of her typical humor. A 
picture rises to the mind's eye of anthropologists in great yeshiva-like 
halls struggling with abacuses in the hopes of cracking the Rosetta 
Stone-like code of the Pentateuch-according to legend, deliberately 
hidden there by Moses in the form of the gematria, the mystic number 
values of the Hebrew alphabet, a language Moses employed to impart 
the wisdom of the Kabbalah . This sort of research would then seem 
to be all that mattered-just to crack the code . At a certain point we 
can even see that this is right. At other times Barbara Myerhoff s 
dream appears to be nonsense. Carlos Casteiieda's writings have the 
same effect. 

Barbara Myerhoff s piece is many things : it constitutes a challenge 
for the reader to unravel hidden truths; it is a typical Myerhoff tour 
de force of symbolic analysis as is her book Peyote Hunt; it is a game;  
and very seriously, i t  is a study of what kind of world this creative 
persona, Shimon Bar Yohai, touches upon, and the process of his 
drawing others, the Moroccan dreamers, into it . 

I am proud to be associated with what is possibly Barbara M yerhoff s 
last anthropological publication. 

EDITH TURNER 

The ability of an ancestor or saint to give significance to an ordinary 
life through conscious modeling is occasionally deepened to a more 
profound influence when an individual is invaded by a forebear or 
"creative persona" through dreams that provide a powerful, direct 
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experience wherein one may fuse with the life of such a one. Dreams 
of this kind occur during the liminal period of Lag B'Omer, during 
pilgrimages to the tomb of the second-century Jewish saint and scholar, 
Shimon Bar Yohai, at Mount Meron, Israel . Pilgrimage is then at once 
an inner and outer journey, the geographic, collective peregrination 
running parallel to the voyage down into the unconscious, where the 
traveler has a sacred encounter between saint and self. This lower 
voyage provides a personal, unconscious ,  psychic, and subjective di
mension for the cultural occasion of pilgrimage so that history and 
biography blend, and a private life partakes of a larger, collective tale
each enlarging and reinforcing one another. 

Furthermore, a connection runs between the feasts of Passover, Lag 
B'Omer, and Shavuot that adds a vertical/horizontal dimension to the 
here/there, near/far topographic model of pilgrimage, stressing the re
lations between liminal passage through an underworld into the ascent, 
the rise to the mountaintop, the receiving of the Torah, and the re
demption. Looked at this way, the pilgrimage corresponds to rites of 
passage, the shamanic journey, and the hero quest in mythology. 
These new dimensions become clearer when one realizes the impor
tance of dreaming in Meron, and that the pilgrims consider the time 
between Passover and the ascent to the mountain at Lag B'Omer to 
be a time when Jews are asleep, and dreaming. Lag B'Omer (which 
means the thirty-third day in the counting of the omer, the first sheaf) 
is a period of purification with signs of life suspended, a time of fasting, 
continence, reflection, and sorrow; it continues until the harvest. Then 
comes the revelation : the saint Bar Yohai leaves his cave . No longer 
do grain and blood need to be kept so severely apart as at Passover; 
the chometz (leaven) is reabsorbed and readmitted into the home. The 
patterns appear to be parallel . Analogs of the same process call for 
further research, notably the distinctions between: herder (producing 
blood) and agriculturalist (producing grain); the suspended life in the 
Passover period, and harvest and the Torah celebration; the purifi
cation and separation of grain and blood, and not only grain and blood, 
but barley and wheat; normality as distinct from special times-re
joined as the Torah is received on the mountaintop at the height of 
the pilgrimage and The People is brought into being. 

Now how can all this be made real and immediate to each person? 
How can it be the experience of each? How can the social, external 
pilgrimage be made into an occasion for self-awareness? For the drop
ping into the unconscious that precedes understanding and generates 
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what is not-yet-born? Through dreams .  These are the mediums for 
transmuting the public into the private, for using collective symbols 
to speak to the deepest levels of being. "The Zohar teaches that on 
Sinai a voice is heard that divides itself into six hundred thousand 
personal meanings appropriate to each soul there present . "  This is 
truly a dream, coming from within. The dream is the "letter we have 
written to ourselves from some previous reincarnation" (Zalman 
Schachter Shalomi) ,  or the voice of God, or the message from uncon
scious to conscious . "The prophet Nathan scolds David the king who 
has just been told the allegory of his life, saying 'Thou art the man! '  
(2  Sam .  12:7) .  The story i s  not about someone else" (Kushner 1981 :  
21 ) .  The one in  the dream i s  always oneself, coming from within, 
experienced as without . All the psychologies teach: the dream is always 
about oneself. 

"It is said that the teachings of the kabbalah . . .  were first entrusted 
by God himself to a special group of angels in Paradise . After Man 
had been expelled from the garden,  some of the angels communicated 
the lessons to Adam, thinking to help him back to felicity thereby. 
From Adam the teaching passed to Noah, and from Noah to Abraham. 
Abraham let some of it slip from him while in Egypt and that is why 
sublime wisdom can now be found in a reduced form in the myths 
and philosophies of the gentiles .  Moses first studied it with the priests 
of Egypt but the tradition was refreshed in him by the special instruc
tions of the angels" (Campbell 1956: 268). 

Paradoxically, I was called to Israel after Passover in 1983 by the 
myths and philosophies of the gentiles ,  by Victor and Edith Turner 
whose studies of pilgrimages throughout the world-Ireland, Japan, 
and even Disneyland-led them at last to Israel. Victor Turner had 
the capacity to take in the beliefs of others, mingle them with his 
profound devotion to the essential issues of religion everywhere, tem
per, refine, and distill the original "minute particulars" until they were 
measured and raised to a higher, more general level, and then to 
return them to those who gave them, enlarged and purified. In 1981 ,  
I had left with the Turners for a pilgrimage in Japan . It is important 
to name the thing I was seeking. Is it too facile to say my "self'? Shall 
I say my "spiritual self," or my "emerging self'? What I have remem
bered is that Edie and I squeezed ourselves, her bigger form and my 
smaller one, through a hole in the earth under a tree, wriggling mud
covered out of the tunnel into the light, not knowing our new names 
or state, and vaguely smiling at each other. We were profoundly co-
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pilgrims, as we had been the morning before, sharing the sacred saki 
at dawn in a shrine atop a mountain of stairs , at the hands of a priest 
who danced us through a communion more with each other than any 
gods .  Perhaps, then, pilgrimage is for those who cannot leap through 
their own minds to God, but experience it laterally, as agape, and 
trust their fellows to carry part of the burden of possibility. Or perhaps 
it is only about connection in the end. Connection of any kind, to the 
Above or to the Side, to parents or to siblings, will do. Yet there is a 
loftiness in pilgrimage, a vulnerability so acute that it is beyond fel
lowship. I know the most important thing I brought back from Japan 
was in that moment. 

Lag B'Omer falls between Passover and Shavuot. My 1983 Passover 
shortly before I made the pilgrimage to Meron, Israel, with the Tur
ners was spent as a pilgrim in Fairfax, Los Angeles .  I attended seven 
varied kinds of seders , ranging from secular to gay feminist to an 
ultraorthodox one with the Naftali Estulins of Chabad. I hired my son, 
Matthew, then twelve, as my field assistant to help me keep track of 
all that cannot be written down, and to draw him into my concerns . 

At the Estulins' Passover, we are instructed to be very careful with 
the shmure matza, "guarded" matza that has been watched to see that 
nothing crept into it of chometz. Chometz looms as a very large part 
of Passover, more than I had ever imagined. The neighborhood has 
deposited its foods containing chometz at the Chabad storefront shul/ 
bookstore, which has symbolically bought it so that all remaining 
homes are officially clean; chometz is locked away or sealed in cup
boards .  (So too all of lsrael is "bought" by non-Jews wherever it may 
have come in contact with chometz for this period-Vimala Jayanti, 
personal communication) . The separation issue looms and grows . 
Whole congregations, too busy to kosher their homes completely, 
depart literally for the desert (Palm Springs), where in luxury hotels 
they live through this period. Riv-Ellen Prell-Foldes writes me de
spairing, exhausted letters about the difficulty of integrating her sched
ule as a professor in a secular world with the requirements of the 
holiday: she is spent but has done what is required. The Estulins not 
only clean cupboards ; they wash the ceilings , empty out the pockets 
of the clothes in the closet, change the sockets of electrical outlets . It 
is mad, obsessive, fierce . New clothes are bought. Thousands of dollars 
are laid out for this very expensive matzot. I see perhaps for the first 
time how Orthodox Judaism rivals the Mexican Indians' religion in 
terms of consuming money, attention, time, requiring one to be al-
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together inside this world of religion, and so making dim the competing 
secular spheres .  It levels, absorbs, transforms .  In my childhood seders , 
as even now in most places ,  people only spoke of the things that in 
the Estulin household are performed at Passover. 

As Matthew and I enter, we step through a doorway into an ab
solutely new world. The Estulins really recline at the Passover table, 
they do not merely say they recline ; even Shlime, the two-year-old, 
precariously and mischievously hangs out over the edge of her high 
chair. Reh Naftali eats a matzot sandwich, holding the pieces in both 
hands as he leans, closing his eyes rapturously, as I have seen the 
Indians eat peyote . This is how mere matzot becomes what it is sup
posed to be. Perhaps the real religious lessons are only learned through 
others who already know, in whose very beings it is the genuine reality, 
and only when we see them actually in Paradise can we understand 
the absence of metaphor in all religious experience . 

This is iconic, pointing at nothing else but the essential experience 
itself. Here is something to explore in the anthropology of experience . 
Again, only ritual can actually give us experience as our own . Only 
performance, never merely discursive symbols, makes us the embod
iments of the stories we tell . A rabbi instructed me about experiential 
time . In Judaism (in all religions ,  I believe), time does not extend 
before and after, running over us or through us from beginning to 
end. There are no anniversaries ,  no previous events celebrated again . 
All is new and for the first time. Time enwraps us, or rather we circle 
around it as in a Copernican universe or as a typefont ball strikes 
letters out on the page; each hit is fresh, though the characters repeat . 
This sense is even beyond Richard Schechner' s restoration of (imagi
nary) behavior (1985: 35-1 16) .  It is the first storage, experienced, not 
commemorated. 

In Judaism, there are in particular three such events : Sinai, where 
we all really were there to receive the Torah, all six hundred thousand 
(as in the poem of the Yiddish poet Jacob Gladzstein) : "Our whole 
imagined people received the Torah at Sinai .  In Auschwitz we gave 
it back. " We are those who received the Torah at Sinai, as we are one 
with the ancestors on Passover; there is no "as if. " Through perfor
mance we become them. (So too, with the Huichol pilgrims in Par
adise, Wirikuta, where it is not a matter of acting, only of being, not 
imagining but experiencing. ) The two other such events in Judaism 
are Passover and Rosh Hashana. We are all there when the world is 
created, new, each new year. These days are not anniversaries .  Here 
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religion is like poetry, making new, scouring off the rust of inatten
tiveness and habit to take us into the experience ourselves .  Kabir, a 
fifteenth-century Indian mystic, said, "Unless you have lived through 
something it is not true . "  Lawrence Kushner said, "And God spoke 
to each one at Sinai so as not to frighten them-in the voice of their 
parents" (1981 :  59) . All genuine learning is the selfs disclosure to 
itself. The voice issues with such clarity that the ones who learn refuse 
to believe it is their own. At Sinai everyone is a student. According 
to our myth, all hear the voice of the Teacher. But not only is it a 
clear, publicly audible, external voice, it is also a voice that is the 
sound of our own breathing, a very precious alert silence . This then 
is the revelation, that what is without is also within : the primary human 
yearning for this unification is that toward which all religion and sci
ence move. 

There at the Estulins, we eat maror, bitter herbs, that are so strong 
we really weep. "More, more, eat up!"  Reh Naftali shouts lustily at 
Matthew. "If you eat this, it is your suffering for a whole year. Your 
mother will not be able to scold you again, until next Passover!" 
Silently, I agree. If Matthew can pull this off, I may vow never to 
scold him again, any year. We are admonished not to let our matzot 
crumble as we eat it, not even to let the crumbs fall to the tablecloth 
where they may be in contact with wine; the moisture leads to fer
mentation. Nor do we eat anything that grows now, not lentils or 
sprouts . I begin to see this holiday as forbidding growth, fermentation, 
and that the proscription means life and regeneration. 

There are very deep oppositions abiding here. They concern the 
conflict between the slaying of the lamb, the near-slaying of the first
born, and the use of blood to signify simultaneously life and death 
associated with animals and the natural . These seem to be kept rigidly 
separate from the growing of plants , the fermentation from seeds , of 
grain, the domesticated bloodless life of sedentary farmers . There are 
many oppositions always, some practical, some symbolic, between the 
ways of life of herders and planters . They compete for land, but more 
important, depend on absolutely differing life rhythms; the planters 
live by controlling nature; the herders must live alongside it, not 
entirely differentiated from its connection to their own blood, their 
own lives. As with hunters , the life of the herd is continuous with 
one's own line, and it is only among such people that sacrifice of an 
animal is really substitutable for human life . Was not Israel in a state 
of transition here, not unlike the Huichol Indians' transition from 
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hunting to agriculture (Myerhoff 1974:  57-58)? And was not the lamb 
the master's god? The spring lamb, the paschal offering, was an Egyp
tian god to be slain by the slaves ,  as an indication of the coming of 
their rebellion and flight to freedom. It is the blood of this lamb that 
was smeared onto the doorposts of the house, as a sign not to God 
(who already knew) but to the slaves ,  to set themselves most dra
matically apart from their masters' way of life and from their bondage, 
and, of course, to identify blood as a symbol of their unity and identity 
as a people . 

Now if we step back and look at the greater and lesser pilgrimage 
cycle, that without and that within the self, what do we see? If there 
is pilgrimage without, there is also an inner geography imposed 
on the landscape and performed by actual movement. If the inner 
pilgrimage is a journey of self-completion, and if it is always the 
same, in the form of a rite of passage (classically a three-part move
ment) , that is, in/out/in-with-a-difference; old/in-between/new; social/ 
psychological-reflexive/return-to-social; and so on, then it can be seen 
that the pilgrimage also conforms to the shape of the Great Hero 
passage, as delineated by Campbell (1956: 36-37) . The hero sets forth 
from the everyday world to descend into the underworld and en
counter the buried self as Dragon; he brings something back from the 
struggle, crosses the threshold of earth in order to ascend to the upper 
world of flight, to freedom, and above all to the achievement of con
sciousness ,  in short, self-awareness ;  he then returns to the mundane 
world but with a newborn soul acquired in the process. The shaman's 
journey corresponds to this : first, being called; then the death/rebirth 
through dismembering and being reassembled; finally, the ever
abiding capacity for flight and the ability to move freely through under
and upperworlds :  the acquisition of a mobile soul. 

Now if the shape of these-the inner pilgrimage, the hero's passage, 
and the shaman's journey-are seen as one, certain phases must reg
ularly reiterate : the period in the underworld, or liminal phase, must 
precede revelation (consciousness) , which usually occurs at the top of 
a sacred mountain, or some such image of height and flight. Returning 
to the Passover-to-Shavuot period, we can look for some corresponding 
phase, characterized by being in the desert or in the underworld, to 
precede the receiving of the Torah at Sinai on Shavuot . All through 
Lag B'Omer intimations of this occurred. It is not enough that Simeon 
Bar Kochba and his sons hid from the Romans in caves for twelve 
years-a story associated with Shimon Bar Y ohai' s refuge in his own 
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cave . It is not enough that the Jews wandered during this time in the 
desert ,  genuine liminals .  It seems there is something even beyond 
this social and psychological level ofliminality, deep in the underworld 
where the genuinely new occurs, something to correspond to the 
unconscious, to the place/time of exploration, encountering nameless 
chaos, that leads to regeneration, social and personal. 

Various shamanic symbols find their place in this phase. One is fire :  
the use of fire to separate Paradise from this world; the fire of the 
Angel Gabriel and his sword; the fire of the Huichols in Wirikuta 
which marks exactly the point where the sacred touches the secular. 
"At the center of the fire they carve a small shallow depression out of 
the earth. This is spoken of by the Huichol pilgrims as 'the cavity of 
the world. '  It is a doorway to the center, and Ancient Ones come and 
go through it" (Myerhoff 1974:  106). The Huichols' fire is also the fire 
of creation, utility, and transformation, at once hearth, Clearer-of-the
Fields , and Grandfather-of-the-People . The Judaic fire when lit brings 
in the Sabbath and cannot be extinguished until the invisible sacred 
world of Paradise departs after the Sabbath-closing rites of Havdalah 
(separation). Separation again is effected through fire, and so forth. It 
is to fire, the beacon fire on the roof of Bar Yohai's tomb, that the 
hair of the small boys is consigned after the initiation rite of haircutting 
is performed, separating them from the community of angels, making 
them into real mortals . 

Moreover, the symbolism of the underground is everywhere : Lag 
B'Omer is in a period of mourning, of purification, between Passover 
and Shavuot, the moment of lifting of grief when new clothes may be 
bought, hair cut, weddings arranged, and life affirmed. It is a time 
when no harvest is permitted, with the exception of the offering of 
wheat (barley was offered at the Temple on Passover) . All is suspended 
until the first fruit ceremonies of Shavuot. "The counting of the Omer 
period is prescribed in Leviticus . . .  which enjoins the bringing of a 
sheaf (omer) of the harvest to the Temple priest the day after Passover, 
and keeping count seven full weeks thereafter. On the fiftieth day, an 
offering of grain from the new harvest is to be brought to the Temple . 
These seven weeks between Passover, which marked the ripening of 
the barley harvest, and Shavuot, which was the feast of the wheat 
harvest and of the first fruits , were crucial to the agricultural economy 
of ancient Israel. The counting of Omer served as an expression of 
Israel's faith in God's ensuring a fruitful year" (Vainstein 1953 : 130-
32) . So Lag B'Omer is the brief respite, bracketed by the two harvests, 

[2 19} 

This content downloaded from 67.243.146.89 on Tue, 12 May 2020 03:28:19 UTC
All use subject to https://about.jstor.org/terms



Barbara Myerhoff 

keeping the Israelites from full life;  it also means preserving the not
yet-ripened crops from a too-early harvest. Again, as with the Huichols 
on their pilgrimage, all is in suspension between the holy days that 
mark the end of the pilgrimage cycle and the first fruits ceremonies .  
Much growth is still in the earth, under the ground, to be protected 
and preserved until harvested and commemorated with offerings and 
sacrifices .  What could the connection have been in the time of the 
Temple between the sacrifice of the paschal lamb of Passover and the 
Omer? "What is underground must be preserved. "  What substitution 
may have occurred for this? Could such a substitution underlie why 
the sacrifice and the sheaves are kept apart? 

"When the Holy one brought us back to Zion, we were like ones 
in a dream" (Psalm 126: 1) .  

Here is the answer: the Jews are dreaming while they are awaiting 
the Torah. Here is all the underworld one needs:  here is the falling 
into the darkness where a soul is achieved, clarified and made public, 
made into the inner and outer on Sinai. It is through the dreaming 
that the rite of passage becomes collective pilgrimage, that the mi
crocosm and macrocosm finally merge . 

Evidence of dreaming accumulates, from my own experience and 
that of others, including Yoram Bilu' s scholarly work on the dreaming 
at Meron in which he describes how the Moroccan Jewish women 
pilgrims see the figure of Bar Yohai in their dreams,  in a very personal 
form. He demands, even against the wishes of their husbands, that 
they journey to the shrine; he anticipates their future, gives names 
for their children, teaches them about the continuing of life and death 
by allowing them to deal with their missing or slain soldier-sons and 
-daughters, announces the impending conceptions of other children, 
creates their connection to the actual land by announcing (in the 
logically inconceivable yet universally sensible logic of the psyche) 
that the Moroccans' ancestor saints are buried here in this new land 
of Israel-making the rupture of immigration the dream and illusion, 
the connection the reality. 

We see them dreaming in the shrine: the old women, curled up on 
the white benches surrounding the tomb, their bodies heaps of colored 
cloth, not really here at all ; the much more corporeal rotund men in 
jalabiyas (long outer garments) , slippers awry, prayerbooks splayed 
on their bellies, lost to us, gone to their soul's destination. That night, 
Victor Turner, sleeping at the field school around the slope of Meron,  
has a dream. He says : "I was walking up the hill toward Meron, when 
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I was met by a young yeshiva bocher [student] in sidelocks, shtreimel 
[traditional fur hat of the Hasidim] ,  caftan, and beard. In his hand he 
carried something green, possibly myrtle, the kind they bring to the 
Western Wall on the Sabbath . The Hasid was standing in such a way 
as to protect me from the crowd. We spoke . I was holding a book. 
Before, we were going in opposite directions .  I turned, and we went 
up the hill together into the light of the dawn. We were exchanging 
wisdom; there was some expression of surprise, something that hadn't 
been seen before. The Hasid was carrying on my studies, I could hand 
over to him. I felt I was watching my own youth walk away with both 
relief and regret. "  

And we the scholars , on the scholars' holiday, talk of these and other 
matters through the Sabbath. I learn this : that Shimon Bar Yohai' s 
teachings were supposed to have been drawn from the chokma nistara, 
or hidden wisdom of Moses , finally incorporated cryptically in the first 
four books of the Pentateuch, from which it can be extracted by a 
proper understanding and manipulation of the mystical number values 
of the Hebrew alphabet. The lore and techniques for rediscovering 
and utilizing it constitute the Kabbalah. 

As we ponder, it slowly occurs to me that we are surrounded by 
spring flowers and paradoxically housed in bunkers , a life/death con
trast that is literal . And then I remember a dream I had and recorded 
before I came, a dream that prefigured all this, before I had ever seen 
a picture of Bar Yohai. The dream occurred some time after Passover 
when I was immersed in questions about how to do religious studies, 
how to approach absolute belief with a relativistic perspective . I was 
learning nothing new, Reh Naftali had told me, since all was already 
recorded in the Torah. This seemed the very opposite of the "every
thing is new, never reexperienced" character of sacred time. How 
could it be both at once? 

Here is my dream : I am in a small white square concrete box (later 
identified as a bunker) on a bunk bed, with several middle-aged, white
haired women (variations of myself?), a jazz musician friend, and a 
safer scribe (holy scribe who writes out the Torah) with a long, square, 
white beard. He is poring intently over his work, utterly absorbed 
and silent through the dream. Atop his book is an abacus .  The jazz 
musician invites the women to speak in turn about deeply personal 
things . All begin to talk at once, and into the din I try to articulate a 
great understanding I have achieved .  No one listens in the dream, 
but I awaken with the understanding intact and realize that it is a 
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lesson to myself about my questions concerning the proper attitude 
with which to do a study of the anthropology of religion. Here is the 
teaching: 

If one does religious study in a proper and religious manner, this 
is well done . But there will be no new information, since all that is 
religious is already known, eternal and immutable . 

If one does a religious study with a nonreligious attitude, this is 
improper and will not give a valuable interpretation; there is no hope 
of an understanding. 

If one does a nonreligious study with a religious attitude, one is a 
fool. There is only dogma, no new information. 

If one does a nonreligious study with a nonreligious attitude, one 
is a bore and boring. This is mere secular trivia, for engineers , not 
anthropologists . 

How is one to learn, then? 
Perhaps the clue is in the abacus,  not a computer nor an adding 

machine, but an ancient and very precise instrument, never mechan
ical-the device here for probing beneath the words into their iconic 
value, the gematria: the mystery that underlies the talk. 
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