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Preface

These three Shiurint, dealing with the Aseres Hadibros and Shovuos, were delivered,
in English, by Rabbi Joseph B. Soloveitchick Z¢"I (reverently referred to as the Rav, by
his countless students and admirers), in 1972 and 1981, respectively. My objective is to
publish, in readable form, my impressions of these Shiurim, after reviewing audio tapes
and various notes taken by the attendees.

I have divided each Shiur into different topics, each designated by a Roman
Numeral. I have further subdivided each topic into numbered paragraphs, and provided
them with appropriate headings. A Table of Contents of the topics and headings is
found at the beginning of this volume.

The first Shiur discusses the moral implications of the Aseres Hadibros. The
second SAiur discusses certain aspects of Shavuos, and the third Shinr deals with certain
elements of Mattan Torah. In order to preserve the tone and flavor of the first Shiur, 1
have retained the language and presentation of the Rav's delivery. The other two
Shiurim have been substantially modified.

In response to suggestions from readers, T have translated all citations from the
Talmud and the Commentators, as well as terms of art employed therein. These
translations appear in italics. Finally, parenthetical comments made by the Rav, and my
suggestions for further references, appear as Footnotes at the bottom of each page.

I'am most grateful to the following individuals who invested enormous amounts
of time and effort in typing and formatting this work: Faige Klein, Malka Stern,
Shoshana (Friedman) Wolnerman, and Aviva Weiser.

I also wish to express my thanks to various students of the Rav, whose modesty
precludes them from seeking public recognition, for providing me with many helpful
suggestions on this work and the prior works. '

I cannot adequately express my boundless gratitude to both my father, Dr.
Aaron Schreiber, and my mother, Mrs. Rivka Schreiber. My parents invested so many
countless hours on my Zorak education, that it is impossible for me to ever begin to
repay them,

The audio cassettes for these Shiurim were supplied by Mr. Milton Nordlicht,
who, single handedly, has collected and disseminated hundreds of audio tapes of the
Rav. T urge all readers, who have audio cassettes of the Rav, to contact him at (718)
261-7770.

Finally, I must express my admiration and gratitude to my wife, Ricki, for her
constant support in all of my endeavors.

Since the transcription reflects my limited understanding of the Shiurim, 1




implore all readers to attribute any errors or omissions to me. This is intended as a
temporary edition. Therefore, I would appreciate that all students of the Rav, especially
those who may have been present during these Shiurim, provide me with their
comments and suggestions, for inclusion in the permanent edition.

I was most encouraged by the overwhelming reception accorded to the four
prior volumes of 390 mw dealing with Rosh Hashana, Chanukah, Purim, and
Pesach, and hope that this volume will be similarly received. It is my foremost hope
that I have portrayed the Shiurim in the best possible light, and that T be able to release
Shiurim of the Rav on the other 01y, in the very near future.

New York, New York B. David Schreiber, FEsq.
May, 1997 (212) 480-0594

B. David Schreiber, Esq.
May, 1997
Copyright Pending
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i THE DIFFERENT ATTRIBUTES REPRESENTED BY ) AND
CPNING

Introduction: The task of a Rabbi.

(1} The purpose of this Shiur is simply to analyze a few Rashis in the
Parsha of the Aseres Hadibros. It is very important for ©°)17, people in the
educational field, and even Taimeidei Chachomim who are already professionals,
to delve into 7"t ™27, the sayings of our Sages and Rabbis, and to understand
them well. We are very careful concerning Halacha; however, we are very
negligent as far as Agadah is concerned.

We live in an era in which tremendous problems constantly arise. Society
is in a state of flux. Many verities are being questioned; many foundations are
undermined. There is exploration, a questing for objectives unknown to even the
people who do the questing, and the Rabbi’s task today is compounded and very
complex. It is important that he should be able, not only homileticaly, but
logically and philosophically, to take modern events and place them in our own
Biblical, Talmudic, and Agadic frames of reference. The ideas which are
expressed herein may be well known to all; however, the frame of reference is
new.,

Rashi equates DPYN with Judgeship and immediate punishment.

(2)  'The first Passuk of the Aseres Hadibros begins:




PINT DIND DT DD AN PN 1T
NG D )
G-d spoke the following words.

Rashi states as follows:

FIMNNIY NPYIS WU OaD P RUR INION PR
PN WY ONY LDV PN O PINYY ORY
ML MVY Gae 710 neyma ooy Dapn

90D PYTLIPPON 12T MY Tindn o
The word DPOR s the term for a judge. There
are chapters in the Torah of such a character, that
if a person observes the command contained
therein, he will receive a reward, and If he never
observes them at all, he will not receive punishment
on their account. One might have thought that the
Ten Commandments are also of such a character,
that no punishment will follow upon the
infringement of them. Therefore, the Scripture
expressly states: G-d spoke. G-d will draw
exacting punishment for if.

The first sentence, is quoted from the Mechilta. 'The Mechilia added the word
YIONY, to exact punishment.! The Mechilta reads:
3977 PYT NON DOPIN PR
The word TPPON is the term for a judge exacting
punishment.
The other sentences constitute Rashi’s explanation of the Mechilta.”

(3)  What does the Mechilta mean that G-d exacts punishment? The

answer is clear. The name PPN, is indicative, according to the Mechilta, of

t is very difficult to guess, but in my opinion Rashi’s text of the Mechilta
was identical with ours. Rashi simply added commentary.

2At this juncture, the Rav explained the latter portion of Rashi’s statements,
dealing with the difference between optional and mandatory Mitzvos. These
remarks are contained in Appendix A.




judgement and of a judge exacting punishment. There is punishment for every
violation, for every transgression. Conversely, for every fulfillment and
implementation of a Mitzvah, there is reward. In other words, the sinner is
punished, whenever the term DPYN appears in a Parsha, or whenever PPN
decrees a law, which prohibits certain actions. The violation of any Mitzvah
decreed by DY99N is punished during the lifetime of the sinner, NN O2V2, in
this world. Retribution is not delayed until man faces his Maker in the World to
Come, as is the case with regard to other Mitzvos.® Rather, any violation of
those Mitzvos which are associated with the name PPN, precipitates punishment
immediately, right here and now. That is what the Mechilta means.

Let us analyze this Mechilta. PON is characteristic of the idea of
retribution and reward which come during our lifetime. Why? How does the
Mechiilta know this?

OYUN governs nature; DNON iYW governs man.

{(4)  Chazzal have dwelt many times upon the distinction between the
term W (the Tetragrammaton) and that of PPYNR.* The Ramban expresses

himself succinctly by saying:

LAY "D 9T PAYDY NDOn) 10 DAPY Dy DMMVYD DY
To practice today, and receive reward tomorrow (i.e. in the world to come).

“The Ramban quotes the Medrash in Bereishis, that with the arrival of man
upon Earth, the name of G-d, which appeared in the first Chapter of Genesis as
PR, was expanded into DPINR MM, The creation of man warranted the
addition of i to LYION.




L0 N N 1M anT) MO O DY NOn DY

The complete name began to prevail in a world

which had been completed with the creation of man.
In other words, as long as man was absent from the world, G-d acted through the
attribute of D°PYN.  However, the very instant that creation was completed by
the emergence of man, G-d began to reveal himself, not only as DD, but as
OPYN TN, Just as the creation became complete, so had the Divine Name.
G-d’s relationship to creation is a dual one: as DPYR, and as M.
Apparently, nature, both inorganic and organic, is ruled by the attribute of

D'PON.  On the other hand, nature, plus man, who is endowed with logos and
speech, is confronted not only by PN, but by MM, as well.

020N denotes the ruler of both the cosmic order and the socio-political order.

(5) What is the distinction between the encounter with D’PPN and the
encounter of man, or confrontation of man, with iMP¥? [PON denotes a
relationship of might and power. 9P, or even O’PON, in Hebrew, and in
Tanach, has the connotation of either stupendous might or of socio-political
power (i.e. being a judge or a ruler). Rashi noted that both these aspects are
represented by the name D'PYN. He wrote:

NI PN .DMIYA IR DOPON TN MYY DPa
95 Dy van VWHY NI DPYN LY

N e B B 1 11 S e}
...On the day on which G-d completed the earth and
heaven... TMN s the genuine name. DPON has
the connotation of both a ruler and judge.”

N is His name, whereas, DPON signifies that He is a ruler and a judge
over all.




In other words, the name of DPYN symbolizes two orders:
(x) the cosmic order (i.e. VOV DION); and
(y) the socio-political order (i.e. VIV DPON).

D72 rules the cosmic order and legislates natural law.

(6)  First, PN stands for causality, the general principle governing the
cosmic drama, in which G-d is the creator and ruler of the cosmos. This general
principle is to be found in EPPIN. For cosmic space, for cosmic dynamics, for
the boundless reservoir of physical energy, for the natural drama, and for the
might and grandeur of the universe. In every aspect of the universe, one
discovers the fingerprints of OPON. In this context, DI is the legistator of
the natural law or of the mathematical equations which rule all cosmic
phenomena, and all cosmic events. DPYN determines physical events. DPIN
reveals Himself with the totality of the causal nexus, and through the individual
events, per se. What is the natural law about which physics speaks, or chemistry,
or biology, if not the expression of G-d’s primordial will, which has been
embedded in organic and inorganic matter. What is the fall of the stone, the roar
of the sea, the flight of the bird, the circular motion of the insect around an
electric bulb on a warm summer night, tﬁe movement of one finger, or one’s urge

for food, if not the manifestation of G-d’s penetration into the depths of nature?
Yiolations of the natural law result in catastrophe.

(7) There are certain phenomena which, prima facie, appear to be

humorous, but within the context of modern society are not funny at all. On the




contrary, they are tragic. [ refer to violations of the natural law. In the Biblical

lingo, the natural law is expressed by:

I wn D’]’:"JN AN
G-d said, "There shall be (light”, etc.).

One can violate not only the moral law or the religious law, but the natural law,
as well. Violation of the natural law always resulis in catastrophe. Rebellion
against the rule of DPON, expressing itself with a causal link to the dynamics of
organic and inorganic matter, ends, necessarily, inevitably, in disaster. For
example, defiance of the law of gravitation, by leaping from the tenth floor to the
sidewalk, will inevitably destroy a human life, instantly. Similarly, a diabetic
who neglects to observe a sugar-free diet, will shorten his life and bring about
death, if not instantaneously, at least gradually. An alcoholic will finally develop
some disease like cirrhosis of the liver, and will end his life tragically. G-d does
not tolerate violators and transgressors of the natural law which He has
established for the cosmos and man alike. When I am speaking about vioclators
of the natural law, I am not referring to maniacs or psychopaths, with suicidal
tendencies, who defy the natural law. Iam referring to historical eras, to cultural
climates, o hedone minded societies, who are driven almost compulsively to
rebel against D7ON, as expressed through the natural law.

8 What is cultural decadence?® What is it characteristic of? 1t is,

SUsually, when people speak about cultural decadence, they refer to the
cultural decadence of late Rome in antiquity. Lately, people have begun to speak
about the cultural decadence of the Western World, generally, and about the
United States in particular. '




of course, characteristic of a tired frustrated society which is over-ambitious,
overzealous, who attempt to reach the impossible, who stand on the brink of
disaster, and who try very hard to violate the natural law. Decadence expresses
itself in a tendency, in a quest, in a compulsive drive, to defy the natural order,
or to defy the authority of the one who has decreed that natural order. People try
not only to defy the moral faw, but the cosmic law as well. What is the curse of
pollution? Who polluted the air? Who polluted the water? Not industry, but
modern man, technologically minded man, man striving for power, for absolute
complete control over the environment. Man who simply defied natural law.
What is the evil contained in synthetic additives to food, which in many cases are
detrimental to human health? What is wrong with them, from a theological,
metaphysical, standpoint?” What is wrong with the drive, the urge, to take toxic
or intoxicating drugs? What is the psychological and metaphysical root of such
mad urges, such anomalous societal demands? It is not limited, nowadays, to a
group of psychopaths; it is now a universal phenomenon, a universal experience.
It has penetrated not only the public schools of America, but unfortunately, the
Yeshivos of America as well. No Yeshiva, left or right, is protected or shielded
from that curse.

From a theological viewpoint, this originates with the defiance of man, the

defiance of the authority of G-d. The defiance expresses itself not only in defying

I am not referring to what is wrong with the food chemically, but what is
wrong with it metaphysically.




the moral law, but in transgressing and violating the cosmic law, the natural law.
It is a rebellion against the Rebono Shel Olam. Such a rebellion which tries to
change the natural law, the natural cause of events and things, must end in
disaster. D*PYR PN, if you try to interfere with the authority of DIYN, as
expressed throughout the cosmic fabric of events and phenomena, PYT NI
VIO, a very strict severe judge will exact punishment.

In a word, the natural law is basically an existential law. Man cannot
reject it, without destroying himself. He either accepts the natural law, or causes

the termination of his own existence. This is VY2V DYPYN.

0798 rules the political order and legislates moral law.

{9)  Rashi added, however, that D’PYN is not only a V2V, but IPPYN
is also a VW), a judge, a ruler of the cosmic order. The name D'PON relates
to G-d’s activity, not only as a creator, architect, and Master of the Universe, but
also as a legislator, king and ruler of human society, of mankind and such.
DPPYN denotes two characteristics of G-d.  On the one hand, DP9 denotes
VY5, unrestricted cosmic and energistic might, in that He created, sustains, and
supports the universe, and without Him, the creation would be terminated, and
the world would be in shambles. DPPOR also denotes social sovereignty and

unlimited power at the socio-political level as king, almighty ruler and judge.®

Sovpon, throughout the Tanach, is used in both senses. Interestingly, the
Halacha derived two injunctions from the Passuk of:

(2" ,am™ v YYPn NS PN

One injunction is against blasphemy, where DON refers to G-d. The second

injunction is against cursing a human judge, where PO is reinterpreted to

8




As PPON, a Judge, G-d is also a lawmaker and legislator.

(10)  What law does G-d legislate? As V'YV, G-d legislates the natural
law, the mathematical equations, the link between phenomena and the cosmos.
As VAW, judge, He legislates the moral law. This law is not related to the
behavior of matter, but to the behavior of man. As matter of fact, inorganic and
organic matter are more obedient than man.

We read in Parshas Noach about the seven universal laws or principles of
morality which were addressed to Noach and his children (i.e. the 1 ™) VIV
M, the Seven Noahide Laws). 1t is quite characteristic that, suddenly, the Torak
there changes the MMM DV into DPYN.  Prior to this Chapter, the Torah
employed the M0 DV when addressing Noah. However, when the Torah began
to speak of the Seven Noahide Laws, there is a sudden change, a sudﬂen
transformation: the MMM OV turns into DYPON. The Torak writes (Genesis:
9,1):

TI9 DMPON MINOT LM TR M) AN DPOR TN
NT 10T 1WA WA CTNLLUNIND TIROINDDY 1)

JIDYTDTNG DTN DT JOW . 90RN
G-d blessed Noah and his sons. He told them be
Jruitful and multiply. .. But, do not eat the meat of an
animal while it is still alive. Do not murder
another human being, etc,

The M1 OV is not mentioned. The moral social laws, which are the foundation

of any civilized society, were placed at the same level as the physical cosmic law.

refer to a judge (as it says: _
0,2 tmmY) DPYND Y an Yya 1pm
the Plaintiff brings the Defendant to the Judges).

9



DYPYN is the legislator of both the law governing the gravitational pull, the
electromagnetic fields, which make the world function, as well as the laws
prohibiting murder, etc. which protect the viability of society.

Violations of the moral law also result in catastrophe.

(11)  Here again, rebellion against pPYN, as legislator of the social
moral law, will end in catastrophe, in the same manner as disobedience of the
natural physical law. Retribution for the transgression of the moral law,” will
be swift and severe.

A society which arrogantly rejects the law of, "Thou Shalt Not Kill nor
Murder," falls apart at its seams. The Hitler Third Reich is the most
characteristic case in point. An individual who is overambitious, overzealous,
opportunistic, unconscionable as to the means he employs to promote and further
his career, will be finally caught in a web of difficulty and contradiction.

As a matter of fact, I believe, that America’s anomalous self-hatred of
today, and her defeatist mood, which is so evident on the campuses, in the
literature, and the press, is a consequence of her arrogant, conceited, and inflated
self evaluation of yesteryear. As a matter of fact, I don’t recognize America
anymore. When I came to America in the 1930’s, America was very self-assured
and certain of herself. She thought that she had accomplished everything that is

good in civilization and culture. The rest of the world were just a bunch of

9When 1 refer to natural law, I do not refer to the patural law in the sense of
Cicero or the medieval scholars. I cannot explain the difference in this limited
Shiur, but I refer to another concept.

10




immigrants, who could hardly sign their names on a check. She thought that
there is an America way of life, which is sacred and which must be imitated by
everybody, by East and West, by North and South. The educational system was
the finest. Man enjoyed unlimited liberty and freedom and so forth and so on.
Finally, America was identified and equated with the Golden Age, with the old
paradise, which was lost to man, because of man’s negligence, and this lost
paradise was found in the United States. Much of this was true; much was
childish, infantile, naive, and due to arrogance and illiterate self-conceit. Now,
America is just the opposite. She has become meditative, introspective, and
suffers from self hatred. Whatever is American is bad; whatever is foreign is
good. She explores the world for new deities, for new idols, and simply is not
sure of herself. We believe in Hashgachah, in G-d’s intervention in history, His
penetration of human affairs, and we know that the mood of today is a result of
the mood of yesteryear.

One who rejects parental authority, will meet similar treatment on the part
of his children. Promiscuity leads to complete disintegration of the family fabric
and so forth and so on. D'PYN addresses Himself both to nature and to man, and
establishes laws for both nature and man. He legislates both; the behavior of
matter, as well as the conduct of man. Violation of those laws precipitates
catastrophe and swift retribution,

(12)  That is exactly what the Mechilta meant by:

800 PYT L IOND DT DN DPON 13T
And G-d spoke these things, as a judge who inflicts

11




punishment.

The Mechilta means that in the prior passages in Parshas Yisro, the i DV is
employed and not PN, Suddenly, when the Torah is about to tell the story
of the Ten Commandments, of the Revelation at Sinai, and of the Decalogue
which was bestowed upon the people, the name of G-d is changed to DYION.
Apparently, those ten principles, those Ten Commandments, constitute the
foundation for any civilized existence, and are placed on the same level as the
faws governing nature. 79X established the "N 7™, the philosophy of life,
of energy, and the same DN established the law of *Thou shalt not murder’.
Retribution is swift in coming for the violation of either.

In short, the penalty is a natural one. The seed of dest-ruction is inherent
in the act of violation. It is not an extraneous penalty, but actually, catastrophe
is precipitated by violating the natural laws.

M seeks to elevate man.

(13) On the other hand, when the legislator is N™N, when MN
addresses Himself to the people, i.e.,
UMY Y aT™
then, the Commandment is addressed, not to natural man, but to meta-physical
man,to the man who was chosen by G-d. Mitzvos such as Tefillin, Succah,
Shofar, etc., as well as the negative precepts such as 07 ,29N ,N2>1) (i.e. eating
un-slaughtered meat, or the fat or blood of the animal), were destined not 1o save

a natural society from disintegration, but fo raise the latter, the natural society,

12




to a committed covenantal community. Those Mitzvos hallow and redeem the
human spiritual personality. Non-compliance affects not natural man, but meta-
physical man. It prevents man from achieving spiritual transcendental worth and
distinction. The natural moral law, if violated, destroys human dignity; the meta-
physical laws. which are legislated by ™0, if violated, destroys human sanctity
and holiness.

Hence, punishment for violating these precepts is not immediate, not swift
in coming; punishment is delayed until that day in which man will be confronted
by his Maker, and will have to account for his deeds. If the damage is meta-
physical, the punishment is also meta-physical, in the world to come.

i} THE INTEGRITY OF THE DECALOGUE:

The meaning of NYXN DT 9.

(1 The Mechilta, cited by Rashi, then states:
PIMRD NONT DAY YD NN DOPYR 2T
NMATA MIYY NI TN WYTPN MmNy "T)C)'J'J
2 M7 OTRD AR RY NN TR M1
Hakadosh Baruch Hu pronounced all of these words
in one utterance, something which is impossible for
the human being to do, or to speak in this manner.
What prompted and motivated the Mechilta, to comment on the Passuk,
,MIND ORG990 NN DPON 1T
that one derives that all Ten Commandments were formulated and defined in one

utterance, simultaneously, within an infinitesimal period of time?

The word 5D may be interpreted in one of two ways.

(2)  The answer is that the Passuk of:

13




SN IRN DTN YD TN DPOR AT
the word 99 (i.e. all) is completely superfluous. The Passuk could have easily
said:

SIONP DR N DYPON 12T
G-d spoke the following words.

The Chazzal interpreted the Passuk.® The term "D>" has a double
meaning, a two fold semantics. For instance, the Passuk reads,
(3 0™ OrPYY) L Dan M0 YN vy e
All the dwellers of the earth and residents of the
world.
In this context, 92 denotes the sum total of'p.eop'le, objects, etc. It is simply
plain arithmetic.

In this sense, 92 is integrated, piecemeal, simply by applying the method
of addition, of adding up. If one should add up object to object, phenomenon to
phenomenon, man to man, one will finally arrive at the sum. The sum consists
of an additive process of integration, and is integrated of many parts.

| (3)  The word 95 has a second meaning. For instance, look at the

phrase:

SPTana D 89N DD DY TION
Proclaim Thy kingdom over the whole world.

This phrase emphasizes 191D, which means the entire universe, in the sense of

"We have no sense for Hebrew semantics today, but Chazzal knew Hebrew
semantics very well. When they interpreted a Passuk, then even if, prima facie,
it appears to us as if they twisted the meaning, we should, nonetheless, always
look into the semantics of a word. In all cases, we will finally realize that there
was no distortion, and that Chazzal simply followed true semantics.
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wholeness. It refers to intrinsic unity and oneness in totality. ‘Proclaim Thy
kingdom over the whole world.* The whole world should be subject to Your rule
and nothing should be left out. This expression is found in the Chumash as well:

03 Y0 2TR) DOVYTR D90 TN 9D 0
The entire congregation is holy.

It is as a whole, as an entirety, totality, but as an intrinsic totality, and not an
integrated totality. It is not a sum which follows the parts, but, on the contrary,
a whole which precedes the parts. It is not a sum total, but a total in itself.

The rule of Y7152 1213 applies te a NN¥OM and not to a PV,

(40 An Halachic example of this is the rule of 113 190 (ie. 4
majority is deemed to constitute the whole). This rule is not applicable to any
pure mathematical quantities. We employ this rule of 1912 12V only in cases
where, in our Halachic lingo or jargon, we say a NNON is involved, a NY9M is
required.'’ What does N¥9M mean? A configurative whole. An entity which
is intrinsically one. One cannot, under any circumstances, avail himself of the
principle of Y213 1217 in a situation where a pure mathematical magnitude is to
be dealt with. It would be completely absurd to say that fN%D TPt 217 (ie.
most of a T2) suffices. One must eat a TP of Matzah. Why shouldn’t a 117
M3 suffice under the principle of Y2123 Y1117 Similarly, a Mikvah requires

IND V2. Why shouldn’t twenty-one NN'O be sufficient in order to validate

"I believe that if one employs a term in our Halachic jargon, but cannot
translate that term into another language, then it means that the term stands for
nothing. If a term stands for an idea, it must be translatable into any language.
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the Mikvah?

The answer is that it is ridiculous to speak about Y2123 1171 with
reference to a sum, to a mathematical quantity, to a mathematical measurement.
If the O must be three DNOY long, then one cannot say that two DNV is
sufficient because of 17199 1111, Mathematically, two is not three. There is no
equation of two being equal to three. It cannot happen. It is nonsensical.

One applies the principle of ¥ 1117 only in cases, such as YNV,
where no mathematical quantity is involved. By NNV, the M0 (i.e. the
esophagus and trachea pipes) must be severed, and severing a majority of these
pipes is sufficient. The YYD are an entity in a holistic sense, as a
configuration, as a whole, which must be severed. Thus, the incision of ¥ 121
D0 (i.e. of a majority of the thickness of the pipes), suffices since pl2RRE R
15190 NN¥aN (i.e. the majority of the pipes are deemed to constitute the entire
pipes). Though one can never assert in our lingo that Y2122 MY oA (e
a majority of a specified numbér constitutes that number), nonetheless, the
DD are not a YW, They constitute an integrated entity which must be
severed. Thus, 19192 1217 is applicable. The NYON (i.e. the entity) has been
subjected to NMONY. On the other hand, whenever there is MWV (i.e. a
mathematical quantity, a mathematical number), 17190 117 does not apply, since

a majority of a number still is not that number. You cannot say that nine is as
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ten.”? That would be a lie.?®
The Ten Commandments form an integrated and indivisible whole.

(5)  Similarly, the Mechilta and Rashi have interpreted,
SIND DT DD R DOPYN 1™
not in the sense that G-d spoke all of the Commandments, and where 9 reflects

the total of an integrated sum which is added up, preceded by its component

*The principle of Y2332 DYN NYPN is not the same principle as Y1523 111,
since for 12193 1211, one would require a A {i.e. g majority). Thus, one would
need at least six and one half hours. However, even by 12122 oy NP0, one
applies, in part, the principle of ¥133121 (i.e. PMWYTP2 OPA 17 YW o).
The reason is that DY is also an entity and not a MYV, DY is not a sum total
of hours, there are short days as well as long days. DY is not measured and
determined by the number of hours: it is a separate entity. It is a unity, in the
holistic sense, in the sense of gestalt.

“We apply 12133 121 to D13 a1 by the MO YAIR. We do not apply
12322 Yy to Matzah, and require the consumption of an entire IM>. Why does
INOL YIIW differ from Matzah? The answer is that the Mishnah did not
prescribe NPYIN YIIND 2 INNY 9N (e, one must consume Jour units of
wine, each measured by a 7py1M). Rather, it prescribed that one must consume
four cups of wine (MO Y2 1Y INNY IN)). Of course, there is a minimum
prescribed for ©12. The V12 must contain not less than a 7Y, The contents
of the cup must not be less than a mywan,  But, this is an attribute or
qualification as far as the Y3 is concerned. In other words, if it is less than a
TPY*17 then it is not a ©II; it is nothing. But once the volume of the cup
contains a JPY*17, then the Mitzvah expresses itself, not in drinking a P> Wy,
but in drinking a cup of wine. The 1D becomes, in a holistic sense, a
configurative whole, a XNOM, a unity, an entity, to which we apply the principle
of 19102 12aM. 1 will give you another example. What, for instance, if the ©ID
contains, not one MY, but many NMPYa1? Most Rishonim ruled that one must
drink 217 of that large Y2, which entails that he will drink many NP1 on
each occasion. The inference is clear and unequivocal. The Mitzvah is not to
drink a 739, A ™19 is the qualification, is the minimum required for U,
and absent a TPY17, the cup is not worthy of being designated as a ©O1D.
However, the Mitzvah refers to ©1D as an indivisible whole. That is why we
apply the principle of 12105 177,

17



parts, and where the individual objects have priority over the sum. If this were
the case, then it would have been completely unnecessary to emphasize the 72,
all those Commandments. T would have sufficed to say:

,NYND DTN DN DOPON 2T
that G-d proclaimed these Commandments.

Apparently, the Mechilta and Rashi have interpreted 92 NN PPN 1273
AYND D271 in the holistic sense, and translated it as follows: G-d proclaimed
the whole, the entirety, or the totality, of those Commandments. They did not
interpret 92 as referring to each and every one of those Commandments. 75 s
not interpreted in terms of every Commandment; rather, it is interpreted as
referring to the totality, the organic unity of all Ten Commandments. Thus, P
is not superfluous at all. On the contrary, 9, injects a new idea, a new world.

In a word, the Ten Commandments have not been added up, ex post facto.
The Decalogue is not an incidental sum consisting of mutually unrelated precepts.
Rather, the Decalogue constitutes a primordial entity, whose unity and integrity
are inherent in the very essence of the system. In other words, there are not Ten
Commandments. There is one Commandment which branches out into ten
aspects.

One must accept the Ten Commandments in their entirety.

(6)  The practical consequence of this concept is clear and obvious.
The Decalogue is indivisible. One either accepts all of the Commandments, or
none at all. To choose between the Commandments, and to accept those

Commandments which one likes and reject those Commandments which he
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dislikes, to assent to some, and to ignore the other Commandments, is at best,
absurd. All of the precepts were pronounced and promulgated in one utterance,
within an indivisible, infinitesimal period of time.

(7) Throughout Jewish history, attempts have been made and attempts
are still are being made, to split the Ten Commandments. Attempts have been
made to pick out those norms which, in the opinion of dissidents and non-
confonﬁ_ists of all epochs and generations, have social moral relevance, and to
abandon the theological premise expressed in,

29 DY DNN PYR TY D N 0IR
The unity of G-d.

That is exactly what the Mechilta taught. All of the Ten Commandments were
pronounced in one utterance.

Why was this done? Hakadosh Boruch Hu did not have to display His
omnipotence that He can do that. What did His simultaneous proclamation of the
Ten Commandments accomplish? What did it convey to us? Whaf does the
Mechilta reject? What does the Mechilta deny? What does the Mechilta
abandon?

(8 The answer is that the Mechilta sought to demonstrate the organic
unity and indivisibility of the Decalogue. The Mechilta denies the viability of a
secular social morality. One cannot divide the Aseres Hadibros into parts, and
separate the social norms from the so-called theological or ritual norms. One
cannot separate the premise of:

TIVN 0P TN MO0 0 NY L, TPOR T OOIN
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LNIVY TPYN N DY NN RUTE R W0
which constitutes the four cornerstones of our faith in G-d, from the premise of:

Y LGNIN NOY PN RS 20N ND
Thou shall not steal, murder nor fornicate.

Either, man accepts the authority of G-d as the legislator of the moral norm, be

it individual or social, or he gives up his attempts to mold a moral conscience and

to organize a society upon the foundation of a man-made relativistic morality.
This motif which I have isolated from the words of the Mechilta, namely,

JTORN T TINND ]‘JD\’)
The Decalogue was pronounced in one utterance,

is quite popular in Midrashic literature. There are many other D™MNNN,
passages, in the Midrashic literature, which convey the same message, namely,
the inseparability of the moral norm from indomitable faith in G-d or the

indivisibility of the Aseres Hadibros.
Morality can only be fashioned by G-d.

(9)  For example, the Tosefta writes:

(N 7Y NP} 1IN0 MIN ONDN 2 NN
91D DTN PN OTPRY1 Ynd) "M Yyn NOYMm
g cmyiav NTIODIN) Y3 19IDW TV NNV

LD noon )
Rabbi Chanania Ben Chachinaie said, it is written
that one sins against G-d when he falsely denies
having stolen from his neighbor. This is so since
one does not steal from his neighbor unless he also
denies the existence of G-d.

"The Rabbis apparently did not understand why the Torah had employed

the words "N YYn 19YM, one sins against G-d, in reference to one who
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embezzles funds from his neighbor. They answered that wherever there is real
faith in G-d, there is no social immorality. There is no embezzlement. There is
no denial of fact. There is no perjury. One does not take a false oath in order
to suppress information. Stealing, embezzling, and perjury are the result of a
secular ethic, of a man who wants to build his own moral world, and wants to be
the legislator of a moral law which he himself has prepared.

The Tosefta continues with a very strange story.

NN 20001 w0 3 Nav NN BY9
17 N MOWL DY NN DD D MNP
TN T2 770 MK ONIAY M 910N
PRONDT L AND NY L GNN NY NN KD, Tan

S0V 191D TY 37 1910 DR
Rabbi Reuvan once spent a Shabbos in Tiberias.
He met a philosopher’ who asked him a very
strange question. Who Is to be held in contempt
and hate? Whom should society hate? Whom
should society consider a contemptible creature?
Rabbi Reuven answered that society should hate the
atheist, the agnostic, the skeptic, one who denies
the existence of his Maker (i.e. the Almighty). The
philosopher did not understand. He asked, "How
is this so? Why should a non-believer be held in
contempt and hate? Isn’t faith the private affair of
the individual? His skepticism is not harmful to
society.”  Rabbi Reuven answered, "Honor thy
Father and Mother, Thou shalt not kill, Thou shalt
not fornicate, Thou shalt not steal; there is no man
who will violate these precepts until he has denied
the existence of his Maker",

The philosopher had expected Rabbi Reuven to answer that only the fiends of

society, only the arch criminals who inflict harms upon others, deserve to be

“Most probably this was an Epicurean philosopher.
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hated, but not the innocent agnostic or atheist.

The answer to this question came swiftly and unequivocally. The absence
of faith in G-d will eventually lead to the break-down of social morality.
Corruption of man is ushered in by the lack of faith in G-d.

(10) There is another passage in the Talmud which also
illustrates this point."”

TNOT OND IRV YT NNION 1A N UV

WY D NI DY) O Th PITe (NP (YN

PO IR RON NI NI A WIND TS9N

VIR T2 Y NDY DN N"APN MMNY Yl

D UM N MY DY DWW Mo

M RN ,TAN NN PIAN N 71D MNY

OPONA) MO MR NI IINWRIN NN

MO NI TIAT URD IR TIT U (0™

TN TI1T URIY 197 7127 NOn 8ON . PAT

B "y N"Y 9T PUTTP)
Rava expressed succintly and unequivocally that if one wishes to know how
indespensible faith is, he must pay attention to the last few Commandments and
see it thay are complied with by society, or not. The gist of this passage is
identical with that of the previous saying of R’ Chananiah ben Chachinaie, that

social iniquity and immorality are precipitated by the denial of the divine

authority.

157 want to demonstrate that this was not a thought which was just expressed
by just one Rabbi; rather, it was the opinion which all Chachmei Chazzal shared.
Secular morality is a hoax. It might function for some time, but it will finally
break down, and, with its break-down, society will simply plunge into a
bottomless abyss. Modern society has reached this stage.

The gist of this passage is explained by the Rav in the next succeeding
paragraph.
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In other words, the crux of social ethics is faith in a transcéndental,
personal G-d, who expects man to follow in His footsteps, or to imitate Him. At
the beginning, the skeptics said that iPi 857 20N, are socially irrelevant, since
it is possible to organize a society on the foundations of a man-made morality.
However, they have finally realized, that without 23N, man forfeits his ethical
sensitivity and becomes oblivious to the most elementary principles of morality.

(11)  Does history confirm this viewpoint? I believe that the best
demonstration is Russia. People speak about the bankruptcy of religion, and
about the failure on the part of the clergymen and men of G-d. Though there is
a lot of truth to the accusations, nonetheless, as a whole, the accusations are
false. The best proof that such an accusation is false, and undeserving, is Russia.

I do not assert that the West has acheived great morality. Far from it.
Western society is far from being a perfect moral community. It is hypocritical
to a great extent, sanctimonious, and self righteous. Quite often, as we have
experienced it, the West is indifferent to the suffering of the down trodden, weak
people. However, the West is still somewhat sensitive to moral issues. One can
argue with the Government of Britain. One may argue and debate with our State
Department officials. The West tries to justify her actions or her inactions. She
feels, many a time, embarrassed, and from time to time, is ready to correct her
mistakes.

What about Russia, Brezhnev, or Kruschev? Can one reproach them?

Can one debate with any of them? Any rebuke will be scornfully rejected.
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Russia engages in no debate. She distorts fact. She falsifies historical data,
accusing little Israel of imperialism and colonialism, while she herself is the most
brutal colonial imperialistic power in human history. She claimed that the Jews
committed an international crime when they invaded Egypt, in order to protect
the lives of the 1, and to prevent Nasser from massacring two million Jews.
Had Nasser won the war, there would have been another Treblinka and
Auschwitz, and many other extermination camps in Israel. Russia, of course,
maintained that she acted in accordance with international morality. when she
moved against Czechoslovakia. Russia is immoral to its very bone marrow. She
is cruel, brutal, and completely insensitive to morality. Why? Marxism is
fundamentally an ethical credo. It is far more ethical than economical. The
underlying idea of Marxist econometrics is justice. Labor, according to Marx,
creates the economic value system, and hence, the so-called ibber-wurth belongs
to the laborers and not to the investor or the Capitalist. The fascination of
Marxism for Oriental people, for African tribes, lies not in the economic sphere,
but in the ethical motifs. Marxism, at the turn of the century, was the gospel, a
religion. People sacrificed their lives for it. Yet, this ethical doctrine turned into
a gospel of brutality and tyranny. You want to know the reason? I have only
one. The answer was provided by Chazzal. All Ten Commandments were
uttered in one sentence. They are indivisible and indestructible as a whole.

Yahadus integirated faith with morality.

(12)  The indivisibility of the Ten Commandments conveys another idea.
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Chazzal, in stating that the Ten Commandments were spoken and formulated iﬁ
one utterance, while stressing the indivisibility of the Decalogue wished to convey
another idea: they are indivisible in the opposite direction, in the reverse, as
well. This is very important for Orthodox Jews to know, and for the modern Jew
in particular. Just as one must neither separate the social norm from the
theological faith premise, (i.e. to separate the NYIN XY and the 2331 XY and the
QNIT ND and the MIVYN N, from TPYN N ODIN), similarly, one should not try
to accept the theological faith premise without embracing the rest of the
Commandments. What Yahadus has proclaimed, by integrating the principle of
faith into the system of the moral law, is of a revolutionary character.

First of all, there are no secular ethics. The Greeks and Romans were
unaware of this. To them, ethics were secular, because the very origin of the
term of ethics, “"ethos", means social conventions, social concerns, social
agreements, common habits, common customs, but not the law. Herman Cohen
tried to show that Plato was different and understood that the moral law is
absolute and ultimate. It is not for man to break it. If Plato did understand it,
I have a good explanation. Plato visited Egypt,'” and met there, either }1 T2
i1 or Ezra the Scribe. Of course, German Anti-Semites maintained that the
ninth letter of Plato, in which Plato writes that he met with wise men from the

Orient, and learned whatever was possible to learn from them, is not authentic.

"Plato lived in the period of the decline of the First Jewish Commonwealth,
and many Jews emigrated to Egypt at that time.
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Of course, it meant that Plato met with Jews. The German historians could not
tolerate that, and, thus, discredited the letter. If Plato came out with this idea,
which did not emerge in his earlier works, he was certainly influenced by Jews.
This was the first message which the Jews proclaimed to the world: ethics are

decreed by G-d, and man cannot legislate his own moral laws.

~ Yahadus prociaimed the principle of existential unity; the ethos and the ritual are
identical.

(13)  Secondly, the Jews proclaimed another principle; namely, the
principle of existential unity. Existential unity is a sine qua non for the
attainment of the perfect life. Every attribute of G-d turns into a moral norm.
Chazzal said:

3P 41 AW NO0N) N GN RN NN - N
Aany
One must emulate G-d.

Man must try very hard to achieve, at least, relative ontological unity. He
was created m the image of G-d. G-d is one, in the most ultimate and absolute
sense. Man cannot be one in the most ultimate and absolute sense, because man
has within him a contradiction. He has an inner schism. Man must, however,
try to achieve some form of unity. The schism in man’s life is something
intolerable.

Yahadus has insisted that life is not divided into two sectors: the mundane
and the sacred, or the street and the Synagogue, or the office and the house of

worship. Unity is inherent in the very fabric of human existence. The existence

can either be completely mundane or completely sacred. Man is confronted with
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his Maker, not only in the House of Worship, where he is ready for the next
meeting, but also in places where he does not expect G-d to be found.

Owi IMAaY is associated with the entire human existence, with the
complete colorful spectrum of a person’s life. G-d is to be worshipped, not only
through the offering of sacrifices, through prayer, prostration, but also, and
perhaps mainly, through practicing social morality, through displaying kindness
towards one’s fellow man, to extending help to the needy, and treating one’s
subordinate decently.

The personification of that was my grandfather, Rav Chaim. Rav Meir
Berlin once told me that he asked both Rav Chaim and Rabbi Yechiel Epstein (the
author of the JN5WN T1Y) what the task of the Rabbi is. Rabbi Epstein
answered that the task of the Rabbi is to decide Halachic and legal questions.
Rav Chaim answered that the task of the Rabbi is to help the needy, to defend the
widow against powerful people who persecute her, or wish to inflict harm on her,
and to feed the orphans. Rav Chaim’s kindness and Chessed was absolutely
fantastic. As a matter fact, Rav Chaim, in his DR, Ais will, dictated that no
title be inscribed on his tombstone. The children complied with his will, with one
exception: they described him as TON 19, replefe with kindness. 'There are
numerous stories about how he adopted illegitimate children, fed them, and sent
them to school. Rav Chaim served G-d through his kindness.

{(14)  The Commandments of Chessed, to engage in kindness and charity,

cannot be separated from the Commandments which prescribe Emunah, piety, and
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faith. There is no Chessed without Emunah. Nor should piety be separated from
Chessed, humility, modesty. Only Jews undersiood this. The Torah treats the
ritual and the ethos as if they are one, as if they are identical.

The Torah, in one paragraph, writes both:

LOPUND PRn YT
you must be holy,

and,

OTVA R IVNOT 8D 1IN )
you shall not steal, nor embezzle,

and concludes, in the same section:
SN 05N¥Y 2NYY NAY NN D)
you shall offer sacrifices in the prescribed manner

(Leviticus: 19, 5-12).

The transition from rules prescribing ethics to those detailing ritual is so
smooth. Anything can be sacred. Sacredness is not limited to the Temple, where
the sacrifices are offered, but also to places where Chessed is practiced.

‘The Greeks identified religious action with the cultic gesture, and ethos
was restricted to society. In their opinion, G-d was not concerned with morality.
_ Christianity accepted this doctrine of existential unity, in theory, but in practice,
it split the human existence into two areas: the secular and the ecclesiastical.
History tells us of the cruel and inhumane conduct of the Church Inquisitors.

I once read a short report by a German journalist about Franco. He

portrayed Franco as a sincerely devout Catholic, a religious person, who actually

enjoyed religious services. Most importantly, he went to Church every Sunday,
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prostrated himself on the floor, banged his forehead against the cold stones of the
Church and whispered, "Not my will, but Thy will, shall be done.” He was very
sincere when he practiced this. It was not hypocrisy on his part. However, as
soon as he stepped out of the threshold of the Church, as soon as he emerged out
of the shadows of the Church, from the semi-darkness into the sunlight, he signed
a death sentence for a young girl who was caught reading illegal literature. How
did he reconcile these positions? This is the schism in the human personality.

That is what Yahadus hated. Moral schizophrenia was resented by
Yahadus. The integrity and the unity of the Decalogue challenges us not to
separate the theological faith premise from the moral normative system, either
way. One cannot practice morality without serving G-d at the same time.
Neither should one try to serve G-d without an unconditional commitment to
morality.

Orthodox Jews must meticulously observe a moral code of ethics.

{15)  Tam saying this since there is danger that American piety, the way
it was developed in America through the Yeshivos, is oblivious of the moral
norm. I will tell you why. Please don’t call me a Socialist. I am not.
Something strange happened in America. The so-called Modern Orthodox of
America are almost identical with the upper middie class. The proletariat is not
religious.  Jewish Aristocracy is assimilated, and the middle class, the
professionais, have come to back to Yahadus. Unfortunately, the middle class has

a patent on self-righteousness and hypocrisy. We are engaged in a mortal
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struggle with the dissident community, whether they be Reformers,
Conservatives, or Secularisis.’® We are engaged in a two front battle, one on
the front of religious dissidence, and one on the front of secularism. We will win
the battle or we will lose the battle, not by excommunication, not by DM, not
by fist fights, and not by throwing stones.

We will win the battle, only if we understand two things: firstly, to
interpret Yahadus profoundly; and, secondly, if we will be capable of showing the
world that there is depth and thrust to Yahadus, and that Yahadus is a value
system, a hierarchy of ideas, which can embrace the universe. No matter what
kind of social order prevails, no matter what kind of society we are forced to deal
with, whether a capitalist society, socialist society, hedonic society, or
immoralistic society, Yahadus is ready to accept the challenge at any time. A
profound understanding and explanation of Yahadus, will give us victory, only if
we understand the second principle, namely, that we will emerge victorious if the
people, the skeptics, the agnostics, the dissidents, all acknowledge that the
Orthodox Jew is morally superior to all others. If this admission will be
forthcoming, then we will be the winners. If the Reform Jew, Conservative Jew,
or Secular Jew will assert that the Orthodox Rabbi is not superior to the Reform
Rabbi, that both have the same quest for publicity, the same urge for money, the

same vainglory, and the same involvement in secular matters, in politics and

¥The danger posed by secularism is enormous. American secularism has
become a powerful tide. Hundreds and thousands of our youth on the campuses,
are floating with the tide of secularism.
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institutional activities, then we will be the losers.

The integrity of the Decalogue is the only instrument which may give us
victory. Morality cannot be separated from faith; the worship of Hakadosh
Baruch Hu cannot be separated from morality.

[Ilil THE PHILOSOPHY OF MOTIVATION:

The Jews assented to the positive and negative principles.

(1) Rashi cited the Mechilta’s comments on the word “N:1
OND WD DL, 30 9Y PNy YR Thon
The word N teaches us that they responded in
the affirmative to the positive Commandments, and
in the negative to the negative Commandments.
Rashi quoted the view of Rabbi Yishmael, cited in the Mechilta (ibid). However,
he deleted the view of Rabbi Akiva, also quoted in the Mechilta:
Y1 Y0 DV PNV PRV TN MmN R1PY 710
J0 NS
Rabbi Akiva said, that the word WORY teaches us
that they responded in the affirmative to both the
positive and to the negative Commandments.
(2)  Before we analyze the controversy between Rabbi Akiva and Rabbi
Yishmael, we must explain what troubled the Mechilta. Basically, there were two
items that troubled the Mechilta. One was an Halachic issue, and the other was

semantic.

From an Halachic viewpoint, the Mechilta sought to analyze the procedure

As noted, the Passuk reads:
SIOND NOND 07270 NN OYIOR 1)
G-d proclaimed the following words.
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of MNY DWW NOAP, accepting the yoke of Commandments, as far as MM,
conversions of Gentiles to Judaism, is concerned.” The first ThND Y NdaP
was prior to the delivery of Mattan Torah. Basically, the Jews did not know
what the Torah was going to contain, what kind of laws were going to be
decreed, or what Hakadosh Baruck Hu would require of them. They said MWy
V. But then Hakadosh Baruch Hu required of them, that each ™21, each
law, each principle, be accepted individually.
Thus, the Mechilta was prompted to state:
ARD N DV )T DY PRIY PRY TN
They responded in the affirmative to the positive
Commandments, and in the negative fo the negative

Commandments.

Each of the principles were individually accepted.

(3) Secondly, from a semantic point of view, the Mechilia was troubled
by the word “MNY, within the context of the Aseres Hadibros. In all other
Chapters in the Torah the word KD signifies that whatever G-d disclosed to
Moses, was to be, in turn, repeated to the people. Thus,

,IONT YN ONCN aT™
means that G-d spoke certain words to Moses which Moses was to repeat to the
people. However, the Ten Commandments were addressed directly by G-d to

Bnei Yisroel. Moses was not the intermediary or messenger. Hence, the word

“At this juncture, the Rav offered parenthetical remarks about the TN
22N controversy which had arisen in that year (circa 1972). His remarks are
contained in Appendix B.
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NS is completely and entirely out of context. Therefore, the Mechilta
interpreted:
CINND FIONTY DTN U0 NN DOPON AT™Y

that .G—d spoke all of the Ten Commandments, “lDN‘J:l that these words be
assented or confirmed by the Community. Hakadosh Baruch Hu expected the
Jews to accept each Commandment individually. “WND has the connotation of
being accepted, of taking upon oneself, of being committed, of responding to the
great challenge.

Rabbi Yishmael maintained that the Jews accepted the positive precepts and rejected
the negative precepts.

(4) However, the precise nature of the response is not clear. There is
a controversy between R&bbz‘ Akiva and Rabbi Yishmael regarding this matter.
Rabbi Yishmael, who was quoted verbatim by Raski, held the view:
JRD NG DY 0N 5Y POy Y Tnbn
They responded in the affirmative to the positive
Commandments, and in the negative fo the negative
Commandments.
For instance, when G-d declared PPN "1 2N, [ am your G-d, they answered
in the affirmative (}0). However, when G-d declared DVOR T2 P N
OMINN, you shall not accept other deities, they responded in the negative (W),
He held the view that they answered Yea to that which required a reply of Yea,
and answered Nay to that which required an answer of Nay. In other words, they

accepted the positive Commandments (such as *20N) by assenting to them with

Yea, and, likewise, they rejected the immoral deeds listed in the negative
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precepts, by responding with a Nay.

Rabbi Akiva maintained that the Jews accepted both the negative and positive
precepts. ‘

(5)  Rabbi Akiva disagreed. He said:
JNIND 5330 DY PNy PRY Tom
They responded in the affirmative to both the
positive and to the negative Commandments.
The MND teaches us that they answered all Commandments, both positive and
negative, by saying "Yea".
(6)  Whatis the gist of this controversy between Rabbi Akiva and Rabbi
Yishmael? In my opinion, in this controversy is involved the entire philosophy
of motivation. This is of great importance and relevance to modern Jews. This

controversy, which, at first glance, appears irrelevant, harbors a philosophy of

great moral and religious significance, namely, the philosophy of motivation.

The difference between assenting to a negative and rejecting a negativé.

(7} Let us first interpret the two opinions. When I should address
myself to my grandson, and tell him: "Moshe, don’t play nor associate with
Johnny. He is a bad boy." Moshe may respond to my request in one of two
ways. He may say, "No, Zeidy. 1 won’t play with him," or he may answer,
"Yes Zeidy, I shall not play with him." The difference between these two
answers is one of motivation. When Moshe tells me, "No Zeidy, I shall not play
with him," he means to say that he concurs with me as far as my evaluation or
assessment ‘of Johnny is concerned, and that he himself has no intention to

befriend Johnny. He means, "No, I won’t play with him, since he is a bad boy."
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However, what does the second answer, "Yes Zeidy," mean? If I tell him don’t
play with him, he answers, "Yes, I will not play with him." It means, “Yes, |

accept your judgement, even though I disagree with you." The second answer,
"Yes Zeidy," means, "I shall respect your wishes. I myself do not see any harm
in fraternizing with Johnny. He is not such a bad boy, as you think he is.
However, your order will be carried out."

In other words, the whole problem which Chazzal and the Ramban discuss
so many times is implied in this controversy between Rabbi Akiva and Rabbi
Yishmael. Don’t forget that most of the Ten Commandments consist of DAV,
rational norms, not of N, ritualistic norms; of MPOOY MM, and not of
DYO DR PRY MEnN.

(8)  How should one react vis a vis Kiyum Mitzvos? What
consideration should motivate one’s Mitzvah performance, or, on the contrary,
one’s abstention from M71Y? Should the motivation be purely one of
obedience? Should a person act in accordance with the law, because he
experiences normative pressure, under the impact of G-d’s word? In observing,
does one perform the act of surrender z.md submission? This is Yea, 1 W 5V,
This is the view maintained by Rabbi Akiva when G-d proclaimed NN N5, the
Jews responded Yea, we will respect Your decree, the will of G-d.

On the other hand, one may recommend another kind of motivation,

namely, the existential one. One engages in Mitzvos, not under the pressure of

the norm, under the impact of the law, of the divine imperative, but because he
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enjoys doing so. Because due to training, discipline, education and a unique bent
in one’s mentality, one develops an inner urge to act in harmony with the moral
and religious norm. In such a case, one doesn’t act under pressure. It is not the
impact of the imperative which makes him do things, or abstain from doing
things, but simply an inner need, an urge, a drive. It is an ambition, a quest, in
which one finds self-fulfillment and self-realization. This is the view maintained
by Rabbi Yishmael. When G-d proclaimed N 71 N9, the Jews responded, "We
will not engage in murder since we ourselves find murder repugnant.”

Let me give you an example from my own life. When I fast on Yom
Kippur, 1 am completely unaware of the precept and Commandment of TIN 0YN
DMV, one must fast on Yom Kippur. 1 say it in N2t 129N, but I am not
conscious of it during the entire day. I do it, not because of normative pressure,
nor because imperativistic coercion makes me do it. I simply love it. I find
delight, joy, and happiness in fasting, in praying, in cleansing myself, and in
being close to the Rebono Shel Glam. T would be the most miserable, and the
most unhappy, person in the world if I could not fast on Yom Kippur. Itisa
great privilege to engage in DMV X YN, to offer this small sacrifice to
G-d. You know people have many frights, many phobias. One of my frights,
as I get older, is that DY>v1 ©N, I would be forced to break the Taanis because
of reasons of health. Such a traumatic experience, would be, G-d Forbid, as far

as I am concerned, tragic, even fatal. 1 pray to G-d that it will never happen.

The distinetion between anticipation and obedience.
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(9 Inshort, the problem is what is the teleology, or the causality, of
Mitzvos: obedience, or anticipation of spiritual hedone? Should a Mirzvah be
ireated as an extraneous norm imposed upon finite man by the infinite inscrutable
will of G-d, or as an inner urge whose realization enriches and enhances life and
exalts the personality?

Most Chachmei Yisroel were prone to distinguish between mvaﬁ}n and
*0aWN. This was the opinion of Maimonides as well. He devoted, to that
problem, the Sixth Chapter of the 710 iDMV.? In deciding whether the
motivations should consist of moral pressure, of the impact of the imperative, or,
of an inner questing for the Mitzvah, of self-fulfillment and self-satisfaction and
of the quest for some spiritual hedone, most Chachmei Yisroel were prone to
distinguish between D> and 3>0aWN. They declared that the compliance with
0’ should be a pure gesture of obedience and subordination, while the
implementation of D09V should be a result of an inner moral need that G-d
implanted in man when the latter was created in His image. The mere fact that
man carries within himself the imagio-dei, is characteristic of human moral

nature, and that doing good is as indispensable for man as food or air.
Maimonides distinguished between DN and DPvaYN,
(10) Maimonides stated in unequivocal terms, in D279 NNV, that

relative to the DN (i.e. the rituals), one is not allowed to say W12 YWAN MW

*'The problem of MY MY as opposed to NMYN AN NPR (who is
superior to whom), also revolves about the same issue.
pe
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N (i.e. I do not eat pork because I don’t like the taste of it), but, rather, N7N
IOR NN VAN (i.e. { would enjoy eating it, but it is forbidden). This
means that with regard to D2, abstention is due to obedience, surrender and
to normative pressure. However, with regard to D"09VD, a similar statement
would impress us as absurd. One should abstain from violating DVAWN because
of an inner need and not just because the Torah forbade it. However, as far as
PPN are concerned, man should act out of obedience, complete surrender,
complete subordination, under the impact of divine word, of the law which was
legistated, formulated, and foisted on ‘man. G-d also expects man to act with
dignity and to reject sin, injustice, cruelty, because all those things are
abominable and repugnant to man. Man should take the initiative, and reject
them. Man’s rejection will comply, of course, with the will of Hakadosh Boruch
Hu, but the motivating consideration should be human dignity and human
sanctity. Man should not act because a norm was foisted on him. There is no
need for external normative pressure. The rejection should be an act of inner
mental indignation. That is the Halachic reason why MMXNNM IO were
introduced for PN DR PV MNN(i.e. ritual), and not for those PV NN
MIND DR (i.e. those Mitzvos which govern the conduct of man vis a vis his
fellow man). The Rambam states:

YY TN OTN ,MNY DTN PAY myn 92

(2 7ohn MDA MOYNH XMWY nmruyY 0Mp

All Mitzvos relating to the conduct of man vis a vis

G-d require a Bracha before they are performed.

He specified P02 DTN P31 M0 in order to exclude YPAND DTN P2Y MXN.
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The purpose of the Bracha, basically, is to emphasize our acting in deference and
submission to the divine will. After all, the basis of the Bracha is, YT TUN
NPNY PN, you have sanctioned us and commanded us.

Reeiting a Bracha on NI PIHOYW WY Han,

(11} The question arises, why did Rabbeinu Tam® permit women to
pronounce a Bracha over MM YOtV NWY MNN (i.e. Mitzvos which are time
sensitive and from which women are exempt)? Doesn’t this indicate that a Bracha
is not completely dependent upon the normative element, inasmuch as this
normative element is absent from the performance by women?

The Rambam, however, disagreed with Rabbeinu Tam. He ruled® that
women do not pronounce a Bracha over those Mitzvos. He felt that the Bracha
is inseparably related to the imperative, and not to the fulfillment of the act. In
NPRY PIMNDI VTP WK, the emphasis is placed upon MY He has
commanded us. If left to ourselves, we would not engage in such acts as Shofar,
Lulav, Succah, Tefillin, Tzitzis etc. The rationale for all those Mifzvos is
unknown to us. Human reason cannot grasp the purpose, the central motif, and
objective for them. However, for 172N OTR 12W MNM, which are subsumed
under D09V, whose rationale and theme are comprehensible, whose
implementation is motivated, not by normative coercion and discipline, but,

mainly, by existential need of lonely man created in the image of infinity, 16 do

2y A" 97 MV YN MaTin
20" N MO At 0"any
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Mitzvos, because by practicing morality man feels that he will come nearer to his
Creator, there is no Bracha. The performance is spontaneous, not coerced, and,
hence, a Bracha is not required.
Apparently, this is the opinion of Rabbi Yishmael.
ARG WD DY N N DY Py P
They responded in the affirmative to the positive
Commandments, and in the negative fo the negative
Commandments.
They answered Nay to the negative Commandments, such as NNIN RY. They
answered that we are ourselves reject murder. They answered Nay to 2331 N7;
we ourselves reject embezzlement, thievery, and theft. They answered Nay to
GNIN R, we ourselves reject promiscuity. They answered Nay to MIyn XD
PV CTY TV we ourselves understand the abomination of perjury, and so forth
and so on.
The opinion of R’ Yishmael concurs completely with that of the Rambam.
When Hakadosh Boruch Hu proclaimed Ny X2, they answered in the negative,
"Nay, Almighty, we shall not murder, for we ourselves despise bloodshed and
hate fo extinguish a life."

Rabki Akiva required normative motivation even for D¥0o¥N,

(12)  Rabbi Akiva had a different approach. He maintained that they

answered Yea, in the affirmative, to all of G-d’'s pronouncements, including the
negative precepts. In other words, they answered Yea to DN N9, to 9N K7,
etc. This means that their response was that we shall surrender to Your will.

We accept the norm. We shall comply with it. Rabbi Akiva apparently insisted
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upon normative motivation even regarding D09V, Even though a negative
precept is acceptable to, and understood and sanctioned by, any civilized society,
be it feudal, be it capitalist, be it socialist, it still requires commitment and
surrender to G-d. When G-d announced NYIN N9, the community responded,
with a Yea. Yes, Almighty, we shall listen to you, and live by Thy will.
Why is this necessary? 1 believe and am inclined to say that if the
Halacha were up to me, then I would be guided by the old rule:
PN N YPIND NI 29D D090
We rule as Rabbi Akiva whenever he disagrees with
one of his contemporaries, but not when he
disagrees with many of his contemporaries.
I would accept Rabbi Akiva’s idea of motivation and his interpretation. Surrender

and obedience are not only necessary for {7, but are most necessary for

D0aVN as well. Why?
H is difficult to distinguish between 021 and D09,

{13) I believe that the clue to resolving this problem lies somewhere
else, namely in the fact that there are no sharply delineated territories or realms
between those of non-rational precepts and those of rational laws. A clearly
defined distinction between DM and DY09YY is almost non-existent. It is a
sheer illusion. Of course, the heartland, the central area, of D»Wawn, is
illumined by a rationale, is explorable by the human reason, is accessible to the
logos, and one’s conscience is sensitive to O"09WN. This is true only as far as
the central area is concerned, the heartland of DVOWYD. However, the peripheral

territories are as strange and alien to the reason as the most mysterious {20,
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Along the periphery, the cultivated, friendly, and attractive scenery of the central
heartland of the D™0aWN turns suddenly into a wild jungle, which the human -
mind and human hand are incapable of opening up. If DDOWN are assented to
only because they need no assent, since the VAWM was not only promulgated by
the Almighty, at Sinai, but legislated, experienced and defined by man himself

as well, then the periphery of VaWN will be rendered void and null.
"The peripheral areas of D09V are as obscure as the O,

(14)  Let me illustrate my thought. There is a law against theft, XD
117N, which restricts embezzlement. Everybody will confirm such a law.
Everybody assents to such a law. The thief is held in conternpt. The émbezzler
is despised by society. Assent in this case is simple. Every normal person is
repelled by the ugliness of the act, by dishonesty and corruption. All that is
correct. No one, with the exception of some psychopathic types, will approve of
stealing candy from a child, or money from a blind beggar.

But what about another sort of theft, which was depicted so often in
literature, particularly by Victor Hugo, in Les Miserables? A poor man, just out
of prison, with no prospects, steals a loaf of bread from a bakery in order to
sustain his life. The proprietor of the bakery shop will not suffer. The loss
incurred is infinitesimal. Why punish the poor starving man? Is it a crime or
jsn’t it a crime? If you ask me, "Why should stealing be considered a
transgression, in such a case, if my conscience is the final arbiter, is the final

authority about stealing, about VOWN?" I have no answer. I would set him free.
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I would tell him that, on the contrary, it was quite courageous on his part o
break the window-pane and steal the loaf of bread. Can the human mind explain
it? There is only one answer to the problem: Stealing was forbidden by the
Almighty, and we gave our assent, with Yea, we will abide by Your will,
whether we understand it or not, whether our conscience will be sensitive to that,
whether our conscience will accept the act. We promised to abide by Your
inscrutable will.

{15) Murder is a horrible crime, of course. Man, no matter what
persuasion, faith, or ideology, will indignantly condemn murderers and the act
of murder. Yet, what about the situation which Dostoyevsky portrayed so vividly
in Crime and Punishment, to which he devoted hundreds of pages? I would have
answered the problem in one sentence. He could have saved a lot of paper and
time studying and analyzing this problem. He described, on one hand, an old
woman, a miser of the worst kind, mean, cruel, a hoarder of golden coins and
gems, a usurer, a loan shark, who sucked the blood of the unfortunate ones who
were caught in her spiderweb, who would evict old, frail and senile people on a
winter day, in below zero temperature, and, on the other hand, there is a young
brilliant student, who cannot afford to continue his medical studies, who must
helplessly watch his sister being sold into white slavery and be exported to some
Oriental country. A few hundred rubles could have solved all his problems. The
old mean woman refused to give in. Why not murder the cruel, mean miser who

refuses to lend the money? In a moment of despair, he kills her. Who has the
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right to condemn him? Human conscience will not condemn him. But G-d has
the right. Why should we consider that murder as evil? Again, the answer is
Rabbi Akiva’s "Yea", because the Almighty has forbidden murder, however

convincing the motive may be.

Obedience to (PVOVY must be motivated by the Commandments and not by Man’s
conscience.

(16) If the sinfulness of murder were only a result of our moral
judgement, then why not permit abortions? As a matter of fact, it happens in
modern society. Abortion is murder according to Jewish Law. The fetus is
alive. The liberals of today don’t like that position. The liberals of today have
simply lost the criteria of morality, what is moral and what is immoral; they are
absolutely confused and perplexed.”® A fertilized ovum, after it has lived for
forty or fifty days, is a living organism. Potentially, it has everything that a
human being, at the age of forty, possesses; all the talents, all the capabilities.
But, if human conscience is the judge, then, of course, inconvenience on the part
of the mother is more important than the extinction of life. The human psyche
does not find abortion as repugnant as the killing of a child. But if the Almighty
is the judge, if the answer to NYN NY is Yea, not Nay; if we refrain from RY
MY not because the act is abominable, but because we will abide by Your will,
then abortion is murder.

If murder is based solely on moral reasonableness and sensitivity then why

#The liberals of today support Al Fatah. The intellectual community of
America is sympathetic to the Al Fatah terrorists. Only a small minority still
sympathizes with the Jews.
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not allow euthanasia? Left to its own conscience, society, little by little, simply
destroys the very fabric of its morality. Why not kill a person who suffers from
an incurable disease? The same liberals are fighting for the liberalization of the
laws against euthanasia. If euthanasia is permitted, then the road to murder is
open. One can drive with tremendous speed towards outright murder. If NY
MXIM is just nurtured by our sensitivity, then for the sake of transplanting a heart
into a young man, the doctor may kill an old man. One doctor in England has
already proposed that if a patient is above the age of seventy or seventy-five, then
the hospital should not provide him with any treatment, since he will soon die
anyway. It is not just some psychopath or some madman. It was a leading
physician in Great Britain.

Rabbi Akiva maintained that man must not rely solely on his own morals
and sensitivities, even pertaining to D09V, Certain areas are not accessible
to human moral exploration and illumination. On the other hand, if society
should actually permit violations of those peripheral areas, then the whole moral
system will collapse.

(17)  The Passuk says:

WYN N71O09UN TN NiZh N DT DN
Q"0 ,0™ AP AYND MAVIND YO0
And you shall observe my rituals and laws, and not
engage in these abominations.
If you want to meticulously observe the t:pos}wn, which form the very

foundation upon which civilized society rests. If you are concerned with the

moral integrity of the community, and if you are seriously determined to protect
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the community from all the abominations and excesses, practiced by the people
who lived in Canaan before you, then train the community to observe the D0
as well as the DP0OWN. Firstly, NN DN DMWY (i.e. one must observe the
D7) and only then »0aWX NN (i.e only then can the (POAYN be observed).
If that occurs, then, MOYNM MAYNT 9on Wyn &5 Teach them how to
surrender one's intellectual pride and arrogance and commit oneself to the
Almighty, even though his reason is unable to comprehend the moral necessity
and practical utility of the ). Even though the mind scoffs at the acts in which
the people engage; nonetheless, if you want to preserve the integrity of the moral
law, then tell them to accept the D>, Teach them how to abstain from an act
which holds out great promise and teach them how to do something which is
sometimes very painful.

That is the basic reason why secular ethics has failed. Because the
element of 773 is not understandable and not comprehensible to secular man.
When everything is reduced to VOWN, there is no morality.

[Ivl THE UNIQUE RELATIONSHIP BETWEEN G-D AND THE JEWS:

G-d addressed the Jews as their redeemer and not as their creator.

(1)  The Passuk reads:

DN NN TIRMIN WR PPN DN
I am the G-d who redeemed you from Egypt.

Rashi writes:

D9 DTN PNV NNNINN 2NN ONTD
That act of taking you out is of sufficient importance
that you should subjugate yourself to Me.
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"This again is derived from the Mechilta. What prompted Rashi and the Mechilia,
to say so? What motivated them?

(2) Apparently, Rashi and the Mechilta were bothered by the old
problem which was raised in Sefard, by Rabbi Yehuda Halevi,”® namely, why
didn’t the Almighty introduce himself as the creator of heaven and earth?

Rashi answered that the fact of creation is the source and basis of the
universal relationship between G-d and man; of the G-d-world confrontation. Of
course, since G-d is creator and sustainer of everything, from the outskirts of the
universe, down to the blossoming rose in my backyard, I am always confronted
with Him. He is omnipresent and watches over everything and everybody. That
is the universal G-d experience which Abraham discovered. Abraham discovered,
not the G-d who took the Jews out of Egypt, because Abraham lived before the
event took place. Abraham discovered the G-d who created the world, heaven
and earth, the empty stretches of the uncharted spaces, every insect, and every
flower. Chazzal say that Abraham just looked upon the world and saw the world
illumined by intelligence, by order, and he asked, "How can this world have no
ruler?" Abraham then chose to enter into a covenant. This is a unique
relationship.

The universal relationship versus the individual relationship.

(3)  What is the difference between the universal relationship between

®Rabbi Yehudah Helevi asked this question of the Ibn Ezra, who addressed
the issue in his commentary to this Passuk. See also, "W 1IN RN 190
n"D 0.
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G-d and the world, which is based upon the act of creation, and the unique
singular relationship between G-d and the covenantal community, or between G-d
and the people of Israel? What is the difference? It is unique; it is singular. Of
course, the normative aspect, as far as the covenantal relationship is concerned,
has been multiplied by a hundred times. The universal moral code consists of
only seven principles; the Jewish moral code consists of six hundred and thirteen
Commandments. The difference, however, is more fundamental than this. From
the metaphysical viewpoint, there is a difference between the universal
relationship and the single relationship. Within creation, G-d is the ruler, G-d is
the master, G-d is the law maker, G-d is the architect, G-d is the king. Man
surrenders to G-d. Within the covenantal community, G-d is not only the ruler,

law and creator, but also teacher, comrade, friend and counselor.

G-d established a unique relationship with the Jews when he redeemed them from
Egypt.

(4) Chazal commented on the Passuk of D80 NN TINNI TN,

that it can be read:

LMD NN TN OININYY AR
I have gone out with you from the land of Egypt.

We both were oppressed. We both were in bondage. We both gained freedom.
This singular relationship which binds G-d with man, within one fellowship, is
a result not of creation, but of DD NAONY.

That is what Rashi meant. The only reason why a unique relationship has

been established between G-d and the covenantal community, is because He has
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taken us out of Egypt.
Had G-d said:

SGY DN DNV N OINOD YR
I have created Heaven and Earth,

then there would be absolutely no explanation of his revelation at Sinai, and the
establishment of a new community or of a new relationship between Him and His
people. While at the cosmic level of the G-d-man confrontation, G-d owns
everything, man nothing; within the covenantal community, the relationship is a
mutual one. G-d owns man, but man owns G-d. We say DR DNNAN IOR
APV PUR PN, G-d is the G-d of Abraham, Isaac and Jacob.

(5) It is interesting that this Passuk of the Decalogue represents the
first time that G-d took His name, changed it into a possessive noun, and said
TPOR N0, I am Thy G-d, You own Me; 1 am your property. I own you
as creator; you own Me as a member of the covenantal community. G-d said,
TRON N DI, [ am your G-d. As N, G-d is the creator, the maker, the
source of reality, the source of being. Whatever exists, has its roots in My
infinite being. Whatever exists, quests for Me. I am at the beginning and at the
end. The point of depaﬁure is the destination as well. As such I am a (P,
Unlike DYON, TN cannot be changed into a possessive noun. 1M means
existence par excellence. Iam G-d. Everything is in Me. Everything exists by

Me.
G-d demonstrated His humility by establishing a relationship with the Jews.

(6)  G-d didn’t just reveal Himself as i"; He added that T am also
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Y. 1 have chosen to relate Myself to you, as a people, in a very singular
way, in the covenantal way. | will be PR, your G-d, in a very private, very
unique way. My presence in your historical drama will differ from My
intervention in the universal history.

The Ramban emphasizes, time and again, that G-d’s presence in Jewish
history, is completely different from His presence in universal history. In a
word, DN I, lets Himself be pronounced through the medium of the
possessive noun. This is an act of DINNY, a contraction of G-d’s presence. The
same G-d, 717295 NI DV M DV, whom the universe cannot contain,
descends from His transcendental recesses, into a small, weak, slave community,
joins it, and introduces himself as TPON.

That idea came to expression when G-d said:

NN DD Y9 D nyn YN NONo Y oYM

L0, 0™m )

You shall be my special nation, since I own the

entire universe.
This is the universal relationship between G-d and the universe, between infinity
and finitude, and the unique relationship between a small, down trodden people,
and the Almighty G-d, who humbles Himself to enter a small, poor, humble
community, which is held in contempt and hated by mankind.

Shabbos symbolizes both Creation and Exodus.

(7) That is what we recite in Kiddush:

JNonan NXI2T NN TV NaW
You have given us Your holy Sabbath with love.
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The Kiddush refers to two aspects of Shabbos. Firsily, TMUNTY MYynd DL
Shabbos is the symbol of the vastness of G-d’s presence, of His infinity, of the
boundlessness of the universe which was created; of G-d’s act of carrying and
sustaining the universe. The universe exists by Him, in Him, and not the
reverse. Secondly, Shabbos symbolizes the humble actions on the part of G-d,
of G-d’s leaving infinity, leaving His transcendental abode, and inviting Himself
into the poor Jewish home, into NN YIIWN DY DN VAN, four cubits by four
cubits.

As the Medrash says,”

NN IR ONAYIN OIN VD NRY 100 WD
ONTSD ND DMYN MY DMHYUN N
I (i.e. G-d) do not think as you. If I wish the entire
universe cannot contain Me. I am infinity.
ST I NN N DN
If I desire, then I can descend from infinity into the
Holy of Holies, and contract myself (912°12) into
an area of a square cubit.

That is exactly what Shabbos symbolizes. TPYRIA NVYYNY 3w,
symbolizes the infinity of G-d (i.e. MOVaAn NT), Chessed, where G-d
inundates the universe. 18 MAOYYY IO, on the other hand, symbolizes the
humility, the Y, on the part of G-d, to contract Himself and to join in a

covenant with the Covenantal Community.

(8)  Such a community is in trouble and has always been in trouble,

*This Medrash was cited by the N YO in the name of the Mizritcher
Maggid.
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Gentiles do not understand us. Jews begin to doubt the rationality of our
existence. Such a community, we hope and pray, will survive.

y"aovn
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APPENDIX A

It is unclear which Chapters Rash/ refers to. Most commentators assumed
that the Commandments and the Chapters referred to by Rashi, are those which
are to be observed only when the conditions specified are present. For example,
if one wears a garment with four corners, then he must provide the garment with
Tzitzis. However, if he does not wear a garment with four corners, then he is not
commanded to provide the garment with Tzitzis. If he does put on a garment
with four corners, and provides them with Tzifzis, he receives a reward.
However, he does not incur punishment by not wearing the garment.

Another example is the Mitzvah of NPYN, erecting a railing. If one
builds a house, and the house has a flat roof, upon which people walk, then he
must build a railing around it in order to prevent people from falling off the roof.
However, one who does not own a house, or if the roof is slanted, not flat, and
people do not walk on the roof, then there is no need for a NPYN, a railing. If
one Builds a house with a flat roof, and constructs a railing, then he is rewarded.
But, abstaining from building a house with a flat roof does not result in
punishment.

"The same scenario prevails by Mezuzah. If one lives in a house and there
is a door frame, one must nail a Mezuzah to the door frame. If there is no door
frame, there is no need for a Mezuzah. However, if one constructs a door frame,
and places a Mezuzah on it, then he receives a reward.

Rashi, thus, meant, that one might assume that the Aseres Hadibros belong
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to that class of Chapters, of the so-called MW MW, opfional Mitzvos. In
other words, he referred to that kind of Mitzvah which is binding only in certain
situations, under certain definitive circumstances. There is no duty upon one to
involve himself in those circumstances, in order to incur the imperative or the
duty. However, if one places himself in such a situation, and complies with the
Mitzvah, then the reward is assured.

Why did Rashi think that one could regard the Aseres Hadibros as TNND
mMWhn? Firstly, most Commandments in the Aseres Hadibrog are negatives and
the entire concept of ™MW MY cannot apply to negative imperatives such as:

ND PV TY TV MY ND G0N N L NYn KD
Smhn

These negative precepts enjoin one from engaging in these acts under all
circumstances. How can one assume that he will not be punished if he does not
kill someone, and, yet, receive a reward for not killing? Secondly, even with
regard to the three positive Commandments, these are absolute imperatives which
are always obligatory and not limited to specifically defined circumstances. How,
then, can one assume that he will not be punished if he does not observe them?
For example, how can one assume that he will not be punished for failing to
observe Shabbos?

1 suspect that Rashi refers to something else. Rashi apparently thinks that

since the Aseres Hadibros constitute the principles or the roots of the system of
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the YN 2N, then each WY in the Aseres Hadibros, somehow has a
corresponding WY, which requires that the person engage in the exact opposite
action (i.e. the action which is the reverse from that which has been prohibited
by the N2 itself).

For example, the injunction of NN N5, Thou shall not commit murder,
corresponds to certain positive Commandments which require man to support,
help, promote, save, and to protect life.® The same is true of 233N X2, and
the same is true of PY TY TY11 7MIYN K®I. On the contrary, one should tell the
truth, 97N 77N 71, and so forth and so on. Each NMWYN N in the Aseres
Hadibros is linked up to an WY in other Chapters, which requires man fo engage
in the positive action which is the reverse .of that sinful action which has been
prohibited by the Ten Commandments. All of those NYY MY are binding.
Consequently, if one does not fulfill these positive Commandments, he will be

punished. This is the only way in which I can interpret Rashi.

"“"This theory was developed by R’ Saadia Gaon and concurred with by most
Rishonim.

®This is the Mitzvak of V9 P9, saving life.
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APPENDIX B
T is now (i.e. circa 1972) a very popular topic. I do not want to talk
about it. I do not like to talk about politics, but, I am very dissatisfied with the
solution that the Rabbinate of Israel has found. It has not enhanced our prestige.
“There was no Kiddush Hashem involved. The issue should have been thought
out, and the law amended to NN T2 7 (i.e. that converts be accepted only
if they follow the procedure prescribed by the Halacha). Now it is suspended in
mid air. They have solved this problem, but, next day, they will be confronted
with another problem. A league of DWY1Q DOXNOWN, sinners and agnostics,
write the editorials in the Israeli newspapers. One of the editorials in the Haaretz
could have been awarded the prize in Nazi Germany. It read:
N DNYN O PN PN N DT
We don’t care if you are Jewish. Even the ugliest
Gentile is preferable to a Jew.
It is not criticism. It is not atheism. It is not agnosticism. It is plain, mean
hatred, of a very low caliber. However, Orthodoxy has not performed well.
Their prestige would have been enhanced if they would have quit the government.
I am sorry to say so, and I wrote so to Mr. Shapiro. I did not want to publ'ish
my statement. I do not belong to those about whom Chazzal said:

YWY DY DOO TRITIND) PN VP AN
A"y "y 97 DNo9)

1 do not like to give orders. I do not give instructions. All I can say is that those
are my thoughts. If you want to accept them, you may do so. Otherwise, you

have a right to reject them.
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In my opinion, if Jews and Rabbanim want to correct Eretz Yisroel, to
redeem Eretz Yisroel, and to make the people more pious, we should go and settle
in Erefz Yisroel and tell the people what to do about it. 1 do not believe that
those in YWY N have the right to tell those of Erefz Yisroel what to do. As
an observer, | believe that we emerged from the battle without dignity and
without glory. It is a temporary solution. The problem will come up again. We
have lost a great deal. How can a N3, a convert, who is married to a Kohen,
who dwells in a VYYD YW N2 (i.e. a secular Kibbutz), where the kitchen
is not Kosher, where they do not have Kosher food, and wheré Shabbos is not
observed, ever be deemed to have accepted the Mitzvos ™2o5n 91y nvap)
'nY)? 1 cannot comprehend it.

[ want to emphasize something else. I read in the Israeli press of an
interview by a certain Rabbi. When asked how he could convert this woman
when he knew very well that she would return to her husband who is a Koken,
which is contrary to the Halacha, that a Koken may not marry a convert, he
responded that there are Poskim who permit a Koken to marry a convert. I will
tell you frankly. I am not a great scholar, but [ am not an ignoramus either. I
challenge the Rabbi to identify those Poskim, which are contrary to explicit
passages in VYechezkiel and countless Mishnayor, which state that it is
Pentateuchally enjoined. I will be frank with you. We enjoy freedom of
interpretation. But, this is not interpretation. This is a fraudulent distortion. A

VI may not marry a Kohen.
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Finally, people know my attitude towards Eretz Yisroel. 1 consider the
emergence of the State of Israel as a miracle. The State of Israel is the dam
which stops the tide of assimilation. I know of many Jews who were oblivious
to their Jewishness, but who woke up because Eretz Yisroel challenged them.
Somehow they felt that they are summoned by Eretz Yisroel. t5Wy 0N, if Eretz
Yisroel should go down the drain, then a tide of assimilationism will sweep
throughout the world. Iknow this. However, we are not ready to exchange the
identity of our people for a State. If there is a choice between a State and the
identity of our people, then we must choose the identity of our people.

It is important for the leaders in Eretz Yisroel to recognize this. After all,
the immigration to Erefz Yisroel is recruited mostly from Orthodox young men.
A very small number of immigrants to Ereiz Yisroel come from the Reform or
Conservative circles. It does not pay to please some small group of Jew haters,
but to lose the sympathy and love of Orthodox Jewry. To make a mockery of

MM is beyond me.
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SNV IIDINDY THVIVY O Ty
SN OATIDI0 NDT TR0 N
N'HYUN LY
S CTYT T Y DY TV DY)

i AN ANALLYSIS OF THE KEDUSHAS HAYOM OF SHAVUOS.
Shavuos does not oceur on a specific date.
(1)  The Torah did not establish the Holiday of Shavios on a specific
date. The Gemarah comments:
DNY9Y MYV DHYa vnnl  DNYS NNy
LAY Y T MY URY) Yava
The Holiday of Shavuos can occur on either the
fifth, sixth, or seventh day of the month of Sivan
(depending on whether the months of Nissan and
Iyar contain thirty days or twenty nine days).
Shavuos differs from the other Holidays with regard to 3N 2. It is not limited
to a specific date of the month in the same manner as the other Holidays.”
Shavuos is established by VWP NAV, the counting of forty-nine days from the
second day of Pesach. Thus, Pesach is the YYD, forms the basis, of the Holiday

of Shavuos.*®

PNowadays, Nisson is always a thirty day month, and Iyar is always a twenty
nine day month. Thus, Shavuos always occurs on the sixth day of Sivan.

¥The Rambam (1" WTIND WIT? MDY ") 919) had raised the question

of why, nowadays, Shavuos is observed for two days, given that, within a few
weeks after Pesach, the messengers of the Sanhedrin invariably informed the
Jews in the Diaspora of the correct date on which Pesach had occurred . Thus,
during the time of the Sanhedrin, Shavios was observed for only one day (i.e.
on the fiftieth day after Pesach) by all Jews, both in the Land of Israel as well
as in the Diaspora. He answered that, nowadays, Shavuos is, nonetheless,
observed for two days, T TV WA POND NOVW Y1D, in order not to discriminate
among the Holidays, and to maintain a sense of uniformity for all of the
Holidays.
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(2) The Rav explained that the reason why the date for the Holiday of
Shavuos is indireétly established by the Holiday of Pesach, is that the Holiday of
Shavuos is an extension of the Holiday of Pesach. Shavios also commemorates
DN 0N, the Exodus. The purpose of DN MY was Mattan Torah.
Though DMD NN occurred on Pesach, nonetheless, the goal of NRON
DY N0 was only realized on Shavuos.

This theme was developed by G-d during His initial dialogue with Moses
at the Burning Bush. The Passuk states:

NN TRONIA CTINOY IDIN WK MIND 7Y
RN DY DOPOND NN YTV, DMNDN OV
A2™ 3 )
This is the sign that I have sent you: After you
release the people from Egypt, you will serve G-d
on this mountain.
In other words, G-d told Moses that the purpose of D80 MY would only
be realized at Mattan Torah, and that, at the very moment that the Jews will be
freed from Egypt (i.e. DY NN TN¥IN1), they should start to count the days
which will lead to Mattan Torah. DY) TOY, per se, was not the most
important event. Iis importance wasonly that it was the first step towards Mattan

Torah, towards:

RO NN DY DOPORD NIR NTAVD
Serving G-d on this mountain.
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The Heliday of Shavuoes Is an appendage of Pesach.

(3) The Torah refers to the Holiday of Shavuos as WA, Chazzal,
on the other hand, always describe the Holiday of Shavuos as ¥1IMY.%
Interestingly enough, Chazzal refer to Shemini Atzeres as 30 SV PN 210 0P,
even though the Torah refers to it as MNY. Why is Shavuos the only Holiday
which Chazzal refer to as NI¥Y?

The Rav answered that the term 18V emphasizes that Shavuos is not a
WNY 93 00 OV, a Holiday whose date is established independently >
Rather, Shavios is an appendage to Pesach. Rashi noted that the word 13y,
generally, means to overstay and refrain from going away, to do something which
is not necessary. He wrote (with respect to why the Torah refers to the eighth
day of Succos as MNY) as follows:

P30 T TIY NTIYOY 1 AN PaRY TOND
1DY 090 NYiZAD 0 NN L1090 AL RS TRLY

23 Y DO DY WD LThR DY Y Ny
L1030 NP TROT TNy

31
L0 2] TIoN D MY an v
This was also employed with respect to the last day of Pesach and to Shemini Atzeres. See, infra,
Footnote 37.

#The one exception to this is the reference to MNOVIVW'T NOM appearing in
N"Y "0 9T MMM NOON.  On the other hand, the Torah, refers to it as
WYY, and never as NNY. The Torah describes the last day of Succos and the
last day of Pesach as N8y, This is discussed, infra, Paragraph 7.

**Clearly it is an independent Holiday as far as the Y271 M2 and the other Mitzvos
are concerned.
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This is analogous to a King who invited his children

Jor a week long feast. When the time to leave
arrived, the King asked his children to remain an
extra day, since their departure would be painful
Jor him.

Similarly, Chassidim recite in the Tefillah:
ST 2N NONY OPNY DY NN DD yom
This translates:
AN DV DINYN NI ODNYN 0P DR N nm
AND00
You have provided us with an eighth day, which is
a day which would otherwise not be necessary.
The eighth day of Succos is an XN NNY, an exfra day. In a similar manner,

Shavuos is the NINY of Pesach, an extension of the Holiday of Pesach.

The controversy between the Pharisees and the Sadducees.

(4)  The question arises, that the Gemarah® quotes the 12N
T73YM* which relates that a special holiday was established on the date upon

which the Pharisees seized control of the Sankedrin from the Sadducees, and

Mnterestingly, in Tefillah, we recite i IMYNAWN 2N, and not NINYN N
M. Apparently, the M>TTM NI DWIN were reluctant to employ their own
terms in the Tefillah, and always referred to the Holidays with the terms
employed by the Prophets and the Torah. Since the Torah referred to the Holiday
as ("0 "0 DT MMV N, Chazzal incorporated this term into the
Tefillah.

BN L, N0 9T Mhm

*The MMYN N2 was a scroll, authored during the Second Temple, which
recorded the various mini - holidays established to commemorate certain miracles
and other momentous occasions which occurred in that time.
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voted to establish the Holiday of Shavios as the date which is precisely fifty days
after Pesach. The Gemarah states that on that day:
ST DY VTN DT A0WIYT NN IR
The Holiday of Shavuos was established as the
Jiftieth day following Pesach.
Why did the Gemarah here refer to Shavuos as NOWAVY, and not as 17INY, as was
their custom?

(5) Prior to this event, a long-standing controversy had raged between
the Sadducees and the Pharisees as to the interpretation of the Passuk which
states:

M0 L3 NOP) N2 NNk DoY DNHaY?

You shall count (fifty days commencing) on the

morrow of the Sabbath (and celebrate Shavuos on

the fiftieth day).
| 'The Sadducees maintained that "NIVN DNMN", on the morrow of the Sabbath,
meant Sunday, and that one is obligated to commence the WM A0 on a
Sunday. They further maintained that this should commence on the Sunday
immediately following the start of the harvest. Thus, Shavuos, which is seven
calendar weeks later, would, de facto, always occur on Sunday. The first day of
the harvest was arbitrarily selected each year, depending on the climactic
conditions, and changed from year to year. Accordingly, Shavuos also occurred
on a different date each year. Thus, the Sadducees rejected any bond between
Pesach and Shavuos.

The Pharisees argued that "NIVWM NN, the morrow of the Sabbath,

refers to the day following the first day of Pesach. Thus, WWn NS0 should
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commence on the second day of Pesach, and the Holiday of Shavuos should be
observed on the fiftieth day thereafter. The two Holidays of Pesach and Shavuos
were, thus, inextricably bound together. This issue was the nub of the controversy
between them.

(6)  Accordingly, in order to counter the Sadducee’s view, Chazzal
utilized the term M8y {and not Shavuos) which conveys the message that this
Holiday is dependent on, and inextricably linked with, Pesach. This terminology
was instituted immediately after the episode related in T3VN NN, in which

MOVIAVT 2N A (i.e. the Sanhedrin voted that the Holiday of Shavuos
should always occur on the fiftieth day following Peasch). However, when the
Gemarah initially relates the episode of how the Pharisees defeated the Sadducees
(and established the Holiday of Shavuios as the fiftieth day following Pesach), it
employs the words MOVIAVT NN, since that was the last time that the Holiday
was called by such name. Immediately after that victory, the Rabbis decreed that
the Holicay be called 178y, and not 2OV or Shavuos.

Similarly, the Medrash in NN YIS states:

JYINY NN AND DM YIYY D350 RPN
The Rabbis decreed that the Holiday of Shavuos be
renamed as TINNY.

In conclusion, the term NNNY conveys a special message. It reminds us
of the heroic tenacity of the Rabbis in battling the Sadducees. The Sadducees
preferred the term Shavuos inasmuch as it was consistent with their view that the

Holiday occurs after seven calendar weeks, each commencing on Sunday.
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Chazzal implemented the change from MY 3N to TNYY to denote that this
Holiday (of 1M%Y), is part of Pesach and not a ¥oxY 392 3N, a Holiday unto
itself. It, thus, does not occur on a specific date reserved for 318y, but is the

fiftieth day after Pesach.
The meaning of the word NNy,

(7) Why, however, did Chazzal choose the term 5118y and not any other
term? The Rav answered that the Torah employs the word MY with respect to
the last day of the Holidays of Succos and Pesach.” The Mitzvos which are
associated with these individual Holidays (such as Marzah and Succah) are
obligatory only on the first day of these Holidays, and not on the latter days of
these Holidays. The last day of each of these Holidays is denominated as "Nnxy",
In other words, the term NNV indicates a Yom Tov which is provided with
Kedushah solely with regard to MDRDN, abstention from work, and not with
regard to any other Mitzvos! Its VN TWNTP, intrinsic sanctity of the day,
expresses itself solely with regard to MONDX "OWN, and not with the:
performance of any Mitzvos.® The nomenclature of NNV, thus, captures the
nature and substance of these Holidays as days in which work may not be

performed, but on which specific Mitzvos are not required.

The Torah writes, with respect to Succos:
A2 0"3 RM) ROT MNY.LYT KON OPnYn opa
Similarly, with respect to Pesach, it writes:
P Y0 DT PR Y INY Wavn opn

¥The DNYM NV which is offered on Shavuos, is a Karban, and not relevant
outside of Bais Hamikdash.
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Similarly, Shavuos has no specific Mitzvos™ which are limited to Shavous
and are characteristic of its OV DWW, intrinsic sanctity of the day, such as

Matzah, Succah, or the like.®
The Targum transiates Shavios ns I,

(8)  Interestingly, the Passuk states:

¥t is, however, part of the [PY3% WOV with regard to 7, elc.

“The Rav added, in response to a question raised by one of the students, that
the 122 (i.e. the first fruilts which are to be brought to Jerusalem), are not
related to the Kedushas Hayom of the Holiday of Shavuos. With respect to
D01, the Passuk writes:

("2 ,N"D MaTmIa) TR NYTH DN 0OIMPNA 0YI0AN 0ra)
On the day on which you offer the first fruits to bloom.
This refers to the DNYN >N, which are offered in the Temple on Shavuos, and
not 1o PO per se.

The DY "NY are called D22 since:

3" T MNI) WITHN R KON PRI PN DhYD MY
Both the N2 and the individuals could not offer any SN0 comprised of VN
grains prior to the date on which the DO YNV were offered.

Thus, the OMYN NV were the first fruits offered from the WM crops.
Individuals could not offer their own M52 (which were classified as W),
prior to that. As the Gemarah states:

S0 9T MMN) DR NIV D70 I NN O0ND1, M0 Proan PR

Aaty
One may not offer any of the ™M (including N2 prior to the time in which
the TNON YNV are offered (i.e. on Shavuos).

Similarly, the Mishnah writes:

A" 'S YN0 THON) MMNYT DT DD PRan P
However, there is no Mitzvah for individuals to offer DYNMD2 on Shavios. There
is no nexus between the Holiday of Shavuos and 07102,  Coincidentally,
Shavuos marked the first day on which P were generally offered, since
1122 could not be brought until after the NN YNV were offered on Shavuos.
However, D>1102 could be offered at any time after Shavuos, until Chanukah.

Thus, the term D*MD2N D refers solely to the date upon which the "NV
D2 were offered, and this is independent of the Holiday, per se. It was for
this reason that it is called 102N B and not O*22M M.

66




TOOWTN DD DOOTPNT DNDAN orm
("2 .1 D) Domyava
On the day on which you offer the first fruits to
bloom, on your Holiday of Weeks.
The Targum translates the word "DOIMY1IWA" as "NOMINYA" M The "1
and other commentators had cited this Targum to explain why the Holiday of
Shavuos is referred to as DN,

‘The Targum felt that the word DDMMWIAVI, your weeks, means the
Holiday which was precipitated by your counting of weeks; by the individual and
special weeks (or seven day periods) which were generated by the Jews, as
opposed to the standard weeks which commence on each Sunday. This is
contrary to the view of the Sadducees, who maintained that V2N 19D must
commence on Sunday, and that the seven weeks of counting are the seven natural
calendar weeks, and not seven day periods starting on any day of the week
selected by the Jews. The Pharisees rejected this view since, if correct, the
Torah’s use of the term DDXIWAVY (i.e. your individually designated weeks), is
misplaced. The Targum concluded from this that "¥2WN TYY90 must commence
on the second day of Pesack, and, thus, the weeks of the 9D are not the
natural weeks, but the special seven day periods instituwted by the Jews.
Accordingly, the Targum translates DDAV as oMYA (e, your TNNY)

which means that the Holiday is one which is completely generated by you (i.e.

the Jews). This change serves only one purpose, namely, to refute the view of

“'This translates, in Hebrew, as, D90 NNy, the TNNY which belongs to
you.
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the Sadducees, and to emphasize that it is a Holiday created and precipitated by

our counting.*

]

which must be read prior to the Holiday of Shawos®, have long troubled the

THEY ORDER OF THE PASSUKIM 1IN THE NN,

The arrangement of the Passukim of the NNDN is seemingly inverted.

(1)

The order of certain of the Passukim contained in *Mipna nvha, -

commentators. The Passukim® are arranged as follows:

RN NDY PR T 20 290D PRND WIR 1DV
17X DO DOINYIT DI Y PInipn 009

("3 I109) ONAR NV G0 DNyl
One man will trip over the other, as if he were
pursued by a sword; yet, there will be no pursuer.
They will be unable to resist your enemies. The
remainder of them will be disintegrated because of
their sins and that of thelr father’s sins.

MW DOYHNI DMAN Y MY 0Ny e Ynmim

(’n P09} MpPa MY 195N N G D319V
They will confess their sins and their father’s sins in
rebelling against Me, and for treating Me with
indifference (and ignoring Me).

“In 11708 0 PR9) NN NYVIA the Torah states TYIAY AN OWVYY. The
Targum did not translate MYYAVY as NNV, However, in the present case, where
the Torah designated the Holiday in terms of the counting of weeks, and that the
Holiday is generated by such counting of weeks, the Targum felt it necessary to
qualify that the weeks are not the standard weeks, but seven day periods
established by the Jews. Having decided to explain this, the Targum complied
with the Rabbinical institution that the Holiday be referred to as NNy,

“On many other occasions, the Rav explained the nexus between Shavuos and

the MN2IN, which must be read prior thereto (Megillah: 31b).

“These are found in Leviticus: 26, 37-41.

68




NN DN TN P03 DY CTIR O G
LY MR 1N IR0 DOV 034D VIO 3N 0NN

AN P09)
L in turn, will treat them with indifference (and
ignore them). I will exile them to the lands of their
enemies. Thus, will their insensitive hearis become
obedient and their sins accepted.

AN PPN TP NN QR 2PV TN N N0
N09) MO W MO OOAM OIPT1 NN

{2
I will remember my covenant with Jacob, isaac,
Abraham, and the Land.

DMOND N2 DIPanN YIND PN DN 0 9
LT PI09) oM YT 90D
Even though I have exiled them fo the land of their
enemies, I will not allow them to disintegrate, nor
rescind my covenant with them.
DIMRN ODRNN WN DNYUNT 72 TRY Mo
(N PI09) DMIND NN
I will recall My covenant with their forefathers,
whom I redeemed from the land of Egyp!.
(2)  The Ramban raised the question that the order of the Passukim is,
prima facie, inverted, in that it first reads that DNY IR YN (.e. the Jews will

confess their sins), but the consequence of that confession will be,

0 DNY CTON OIN 9R
I will ignore them,

and,

LMW NN O OONNTTN
I will exile them.

The opposite should be true: Once the people realize their error and express their

repentance (YTINiM), then G-d should react favorably and not negatively!

YYDN requires  complete admission of guilt.

69




(3}  The Rav explained that the answer lies in the form of M7 which
the Jews employ. The Passuk reads:
TUN DOYNI ODPAN Y IR0 ONY DRI
L7171 Y 199N RGN ) 0D
They will confess their sins and their father’s sins in
rebelling against Me and for treating Me with
indifference.
The Passuk says that the Jews will admit both their sins and their father’s sins.
Implicit in the Jews’ >YT11is their contention that their sins are not entirely their
fault. Rather, the Jews will claim that their fathers introduced them to the sinful
tifestyle and mode of living, and, thus, they are not totally to blame. This type
of NOMN INON, acknowledgment of sin, is incomplete. MNOMN nion, by
definition, means that the person unconditionally accepts blame for his wayward
sins, and does not assign blame to anyone but himself.
The Passuk continues that the Jews treated G-d with D, indifference.
The Rambam writes® that the word ™7 " implies that the events which ook
place occurred on their own in the nature of things. Similarly, the Jews will claim
that their sins are ", are not their fault and could not have been avoided.
There were dynarnic forces which prevented the Jews from doing the right thing.
Thus, the Passuk means:
,OMAN NY NN

They will repent, but they will ascribe their sins to
external forces such as their father’s sins.

A1) PN YN MOYTm N P9
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This NONN NN is deficient, since it is not accompanied by YT DYDY,
acknowledgement of the justice of punishment. The Jews try to defend themselves
and refuse to take responsibility for their actions. True NONN NN, however,
is realized only by those who plead guilty and offer no excuses. As we say in
LR RAT K

STV PR WY DAL YD
You have acted in truth, and we have sinned.

There are no extenuating circumstances or excuses. We are absolutely guilty.
The very moment that one casts blame on his parents, his N\OM N3N becomes
deficient.

{(4)  G-d’s reaction to this incomplete V1"V is found in the next Passuk:

LLLOMI YO DMINR TR
I will exile them to the land of their enemies.

Rashi explained that Passuk as follows:

NOV DNV N0 NN R DROAN 0NYL IR
DYV o P2 WON NI DI B
NN DN TRV NIN DM OPN DN DMYYIND

293D NNND YRR RO
I will personally exile them. This is a blessing in
disguise. I will not permit the Jews to resign
themselves to assimilation; I will send my prophets
and cause them to refurn to Me.

G-d will exile them, but G-d has promised that He will not permit them io
assimilate into the nations.
Teshuva is a two-fold gift.

(5) Teshuva is a gift from G-d. There are two concerns which Teshuva

addresses:
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x} Firstly, whether G-d will accept the penitent or not. If G-d would apply the
principle of NN, fruth, there would be no hope for the sinner. TN, fruth,
dictates that G-d should punish the sinner, and not forgive him; and,
y} Secondly, will the sinner ever change his ways? Will he become so involved
with his sins that he will never be stimulated nor motivated to do Teshuva?
(6)  With regard to the first concern, the Yerushalmi points out that Teshuva
is not justified from the viewpoint of NON, fruth. It says:
12 MR NUNY W RO ,NNoNT 1ORY
NI TV VTP HNY YT T oNon
N2UN OHIYTY) 1D 95 DWW DV 0
1" ats mon
They asked the Angel of Wisdom what course should
the sinner take? He answered that the inigquities
and the sins should pursue the sinner forever.
There is no justification to excuse the sinner. G-d
answered that the sinner should repent, engage in
Teshuva, and he will be forgiven.
Teshuva defies all principles of logic and philosophy. Teshuva runs counter to
TN and truth. No one understands the concept of Teshuva. Only G-d can
understand it. G-d is TON 27, all kindness, and G-d has promised that He will
forgive the sinner.
There is a second concern, however. Will the sinner ever become so
spiritually or morally depraved that he will be beyond hope? G-d addressed this

concern by promising not only to accept the sinner and to forgive him, but to

motivate the sinner to do Teshuva. G-d will not allow the sinner to sink into the
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TN WY V"N, the depths of debauchery.® G-d has promised to guard the
sinnet from complete alienation and disintegration of the personality. G-d has
implanted in the recesses of each Jewish soul the longing to return to G-d. The
sinner will always feel unhappy and will long to return to the Jewish fold. He
may feel that he lacks the courage to do so, but he will always retain that core
of Jewish feeling.

(7} The Torah writes that, after hearing the V10D 3™, the thirteen
principles of truth, justice, love, kindness, and Teshuvah, Moses prostrated
himself.*

The Gemarah® asks which words of the TYTD 3™ caused Moses to
prostrate himself: was it that of OR TW (i.e. that G-d mercifully waits for the
sinner to repent), or, that of TN (i.e. that G-d is the G-d of truth and dispenses
Justice). The view which maintains that Moses prostrated himself aﬁer hearing
the word YW, maintains that he did so in order to acknowledge that the concept
of Teshuva, which is contrary to N0NR, is the greatest of all gifts. The view
which maintains that Moses prostrated himself after hearing the words TN
DPON, maintains that he did so in order to acknowledge that the greatest gift is
G-d’s patience in guarding over the sinner, strengthening him, and preventing him

from complete disintegration and deterioration. This latter component, which

A Y qow NN NN Y FDRR TN 0 Y.
O T MR INMY DY T
ENY R G PIT0
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guards the sinner, may be even greater than that which allows G-d to ignore
N, and to accept the sinner’s Teshuvah and repentance.

Gd’s response to deficient Teshuva.

(8)  This is the meaning of the Passukim. The Jews sin and
acknowledge their sins. Nonetheless, this acknowledgement is not sufficient.
They claim that their sins resulted from their parents’ environment:

LDMman Py NN DY INOTnRm
They will confess their sins and their father’s sins in
rebelling against Me, and for treating Me with
indifference.
Their Teshuva is not yet complete since they still blame their parents for their
own sins. They do not unconditionally. repent and acknowledge that they
themselves are the ones to blame.

Nonetheless, since they have begun the process of Teshuva, since they
have engaged in MAWN NN, rudiments of repentance, G-d promises them:
MMV IN - OO NOND O YNNAM

IROENT W0 TN RLL.ONAN
I will personally exile them. This is a blessing in
disguise. 1 will not permit the Jews to resign
themselves to assimilation; I will send my Prophets
and cause them to return fto me.
G-d, Himself, will join them in exile. G-d will not allow them to deteriorate nor
to assimilate with the other nations. G-d will watch over them, since, absent this
protection, they would assimilate completely and could never be redeemed. G-d

will patiently wait for them to do Teshuva.

(9) The Passuk (ibid) continues:
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2109) MY MNP W ,50 0139 VD IR
(N"D

Thus will their insensitive hearts become obedient

and their sins accepted.
Interestingly, the Passuk does not say that G-d will forgive their sins and accept
the Jews” Teshuva. Tt only says that DN 1NV N, their sins will be accepted.
G-d will not forgive them at this stage, since their Teshuva is still deficient.
However, G-d will not destroy the Jews nor allow their enemies to annihilate
them. G-d will patiently wait and will not alienate them.

The two covenants between the Jews and G-d.

{10)  This is then followed by:
e PN O NN G 3PV 70 NN TION
SNOTN VORI, NIOTN OPNaN M N

I will remember my covenant with Jacob, Isaac,
Abraham and the Land.

This first YR, the Patriarchal Covenant, corresponds to (and is-the reason for)
G-d’s infinite Chessed in guarding the exiled Jews and waiting patiently for them
to do Teshuva.
The Passuk continues:
DONONY MY D2 NING ONPa NG D) 9N
DTN TP 1970 ,BM500 DNoOY N

Even when I have exiled them to the lands of their

enemies, 1 have not despised nor rejected them, nor

allowed them to disintegrate, nor rescinded My

covenant with them.

G-d will always watch over the Jewish people. He will comply with this first

YV, the Patriarchal Covenant. This marks the end of the first stage of exile.
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(11} The second stage of the exile is illustrated by the succeeding
Passuk which contains the second MY R, covenant. It reads:
I OTNAT WUR DNIYNY YD 0ND ONon
NN DOPOND DNY IPNY DN 1Y DN NI
I will recall my covenant with their forefathég
whom I redeemed from Egypt.
This second TMVVOR, the covenant with those who were redeemed from Egypi,
corresponds to (and is the reason for) G-d’s promise that the Jews will ultimately
engage in Teshuva, and that this will lead to their final redemption. When,
finally, the right moment will arrive when they will be ready to do Teshuva, and
to obtain total forgiveness and expiation, G-d will accept the Jews’ Teshuva. Such
Teshuva will, in the end, lead to the final redemption. |
(12)  What is the difference between these two T2, covenants?™ The
Rav explained that they represent two very different MNVIN, promises, which
in turn cofrespond to the two-fold gifts of Teshuva:
x) Firs{, that G-d will wait patiently until the Jews finally decide to do Teshuva
and to return to Him; and,
y) Second, MWD N0AP (RONN NNN0) (i.e. thar G-d will forgive the Jews and
accept their Teshuva).
The Patriarchal Covenant results in G-d’s loyalty to the Jewish people.

(13)  The first 2R represents G-d’s expression of loyalty to the Jews.

This first MY is the covenant with the Patriarchs, who were the first to express

“We quote both MYVt in the Mussaf of Rosh Hashana.
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their loyalty to G-d. Just as the Patriarchs were loyal to G-d, so, too, G-d will
remain loyal to their descendants, the Jews. G-d will be as loyal to Jews as their
parents were to Him. G-d will wait patiently for the Jews to repent. He will
watch them and prevent them from assimilating.®

(14)  This is exactly what the Passuk means:

LOMIAN Y R DY DN

they will acknowledge their sins, but they will rationalize that their sins are due
to their upbringing. G-d immediately responds that He does not accept this type
of Teshuva. 1t is incomplete. G-d will exile the Jews; He will punish them.
However, G-d promises that he will bring the Jews back to Him. He will watch
them and prevent them from any attempts at complete assimilation and spiritual
disintegration.

The Passuk concludes:

LO0MY TN 1N I
Then, their sins will be accepted.

The Torah employs the word Y™, their sins will be accepted, and not the word
NYON, Jorgiveness, since at this juncture, the Jews still have not performed
complete Teshuva. This first Teshuva cannot change the sinner nor cleanse him,
but it enables the MM to survive the NON {so that he does not deteriorate). G-

d, however, promises that the Jews’ sins will not destroy their spiritual sensitivity

*The Rav related that many people had told him that if they knew that it was
possible to reverse their experiences of the last forty years of their life, then they
would also do Teshuva. But, they felt that it was impossible to do so. They felt
that their circumstances did not permit them to change.
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before G-d comes to their aid. This is the first i772% on the part of G-d. As
long as the Jews have an infinitesimal feeling for G-d in their hearts, G-d will be
loyal. Moreover, MDIN N Wi The loyalty encompasses not only the Jewish
people, but of the land of Israel as well. This is the N3t of loyalty, of
devotion, of not deserting the violator.
The covenant with the Jews results in G-d's acceptance of Teshuva.
(15)  Then comes the second iTPDt.
DINN NN IWR DONYRT TP DR Oon
DPOND DD NYND DN NIND
I will recall My covenant with their forefathers
whom I redeemed from Egypt.
G-d will be the G-d of the Jews. G-d will protect the Jews in the same manner
that He protected them when He redeemed them from Egypt. G-d will defend
the Jews and will be their G-d once they have done complete Teshuva.
Uttimately, the Jews will engage in complete Teshuva, and G-d will accept them
and redeem them at that time, just as He redeemed their forefathers in Egypt.”*
This is crystallized by the words at the end of the Passuk, containing the
second NOR, namely, DOND ONY TPND. This is the final acceptance 01; G-
d’s sovereignty as king of the Jews.
In the interim period, however, G-d watches over the Jews, even though

their Teshuva is incomplete. This is expressed by the first NPIR, the

Patriarchical Covenant of loyalty. y"aovwm

'The above thoughts were essentially expressed by the Ramban.
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i THE LESSONS OF JETHRO AND THE AMALEKITE WAR.

Jethro's visit is recorded prior to Marian Torah.

(1) It would have been more appropriate for the Torah to have
recorded Jethro’s visit in TMYYNa NWI9,% where the Torah discusses other
aspects of his visit, Moses’ attempt to dissuade him from departing and his
dialogue with Moses. Nonetheless, his arrival, reception by Moses, the advice
he gave, and his departure are related in the Chapter which immediately precedes

Mattan Torah.”® This Chapter concludes:

L&D ,N Y)W OO0 O™
Jethro returned to his own land,

This is immediately followed by the next Parsha which discusses the preparation

for Mattan Torah and which commences:

LCPND NI INOUN D DAND WADUR W

N, 0M MmN PO 3T N3 TR OP3
On the third month following the Jews’ departure
from Egypt, on that day they arrived in the Sinai
desert.

Why did the Torah arrange the Chapters in such order?

The war with Amalek is alse recorded prior to Mattan Toreh.

2pta 7y 2T
NG, Y
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2 There is also another individual, namely, Amalek mentioned in the
Chapter preceding Martan Torah, even though he is seemingly unworthy of being
recorded among the significant events preceding Mattan Torah.

(3)  Immediately after describing the miraculous parting of the Red Sea,
the Torah™ provides us with a precise and detailed report about the MYON, the
places where the Jews stopped and in which they did or did not have water. This
is described in detail and is followed by the story of Manna and their subsequent
encampment at D197  The Torah then describes their battle with the
Amalekites.

Why did the Torah precede the story of Mattan Torah with a description
of the battle with the Amalekites?

The divergent reacti_ons of Jethre and Amalek to the Exodus from Egypt.

(4}  In order to understand Mattan Torah, Jews must know and

appreciate both the story of Jethro and that of Amalek. Rashi® writes that

Jethro’s departure to his house (N7 YN Y2 9") was to accomplish TN PNT

WA 032, to convert his household to Judaism. Jethro had a share in Matian
Torah, and decided to exchange paganisfn for Judaism. He went home
determined to convert his household to Judaism. Why is it important to know

this?

AN AT MDY
TN Y
R AN MY
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It is also important to know the story of the other individual who was
immensely impressed with the story of D) TROY® but who was determined to
erase it {the story of 1Y MY) from the pages of history, and to annihilate
and exterminate the Jews who dared to leave Egypt. Apparently, this story is
also indispensable to an understanding of Maitan Torah. Why?

(5) Jethro was a Gentile; he was, what might be called today, the
Archbishop of Midyan. He came to camp with the Jews with an open mind. He
wanted to observe for himself what the Jews had accomplished and were about
to engage in. He stayed with the Jews, and was so overwhelmed by their
conduct, that he renounced paganism and embraced Judaism. This is one
illustration of a Gentile’s reaction to Jews and Mattan Torah. Chazzal did not
describe Jethro as one of the DWW NYOW Y PON, a saintly Gentile. Rather,
they portrayed him as a decent person, whose positive reaction should have been
emulated by other Gentiles who witnessed the exhibition of Mattan Torah. |

The Amalekites were also impressed with the Jews, but their reaction
differed from that of Jethro. They believed that a nation which could defy Egypt

-and Pharach, gain freedom from Pharaoh, and defeat the Egyptian regime, while
having different laws from those which prevailed all over the world,” should be
exterminated. Amalek came, and DP9 DR OY DNSN, they attacked the
Jews. The Jews had not threatened Amalek in any manner; yet, Amalek attacked

them anyway. This ‘was their reaction to DN TIRONY,

SEY 9O MNY DN,
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Why is it necessary té understand the divergent reactions of Jethro and
Amalek? Why are their reactions so important? What change did Jethro's
reaction generate in his homeland of Midyan? What were the conclusions drawn
by the Amalekites which precipitated their attack on the Jews?

The first Tablets were delivered in public.

(6) The answer is complex. In RWYT D NYUI9, when the 7 orah tells
us of G-d’s command to Moses to ascend Mount Sinai and engrave the text on the

second set of Tablets, the Torah says:

021" i) oy Ny NS YR
No one should ascend the Mount with you.

Rashi writes that the first set of Tablets were destroyed since they were
aécompanied by too much publicity, and were affected by an Y0 Y, an evil
eye.® G-d, therefore, counselled that the second set of tablets be given quietly,
with modesty and anonymity. As Rashi writes:
JTPIND A Y T2 PR
It is always preferable to act modestly when
engaging in important undertakings.
(7)  The commentators raised the question that if the first Tablets were
shattered because they were given publicly, why then did G-d originally suggest

that they be given in this manner?

-Similarly, we recite in the Mussaf Prayer of Rosh Hashana,

58

LT IMRWTEL PRV O DY NURIN Y AYY ND W DTN
MNF PR N9 T PRV PY 1N DOoY
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V9N GIYY P Mpa
You appeared on Mount Sinai with loud thunder and
noises.
We emphasize that the Torah was accompanied by the blast of a Shofar and
exposed to the whole world. Every king and kingdom in the world was aware
of Mattan Torah.”® G-d’s original intention was not for an intimate and modest

affair, but for a public multi-national affair.

(X" 0" DY) PP I0YY Y N
G-d demonstrated His strength at Mattan Torah.

Yet, this publicity was harmful and caused the destruction of the first Tablets.
Why did G-d arrange it s0?
The publicity of the first Tablets exposed the Gentiles to a new moral code.

{8)  The answer is that the first set of Tablets had 1o be given publicly,
even though G-d knew that, ultimately, this publicity would cause their
destruction. G-d wanted the world to know that the Jews received the Tablets,
and that the Tablets contained a new moral code, a new outlook, and a new set
of laws. It was not important for the other nations to accept this code and live
in compliance therewith. It was, however, crucial, that they be aware of it, and
if, as a result, the Tablets would be shaitered, then G-d would provide a
replacement set.

Interestingly, the primary theme of Skhofros on Rosh Hashana is the M)

NYDV, the intense demonstration of G-d’s prowess, which resulted from the

Y As a matter of fact, they were so disturbed by Mastan Torah, that they went
to Balaam to consult with him about it (Numbers, Chapter 22).
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publicity, the P2y MMP.  Without the D711 MM, and the ensuing
publicity, there would have been no Mattan Torah. The Y1 PV could not have
been avoided since it was essential that every human being know about it. Even
Balaam conceded that,

PP YD vy N
G-d demonstrated His strength at Mattan Torah.®

Finally, the great vision was to be franslated into reality, and the whole world had
to know that YN MY MDY, G-d resides in His people. The fact that G-d
gave the Torak to the Jews is symbolic of His choosing the Jewish people as an
ONO DY, the chosen people. G-d offered the Torah to all of the nations,
however, they refused to accept it since they felt that they would be unable to live
in accordance with it. The Jews accepted the Torah, and, as a result, became the
N29N0 DY, the chosen people.

(9} Moreover, G-d wanted Mattan Torah to be a public spectacle,
since, eventually, a time will come when the whole world must realize that the
Tablets given to Jews contain the truth, and it is worthwhile to accept them in the
same way that the Jews accepted them so many years ago. The Torah was
offered to everybody, and must eventually be accepted by everybody. The Jews
were the only nation who took advantage of the offer, but the offer was extended

to every human being. The Jews were sensitive, and understood the exaltedness

%The Chapter of DYIX 27 'N 9P, in which this Passuk is contained,
expresses the entire story of Mattan Torah. It is contained in Chapter 29 of
Psalms.
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and beauty of a life which is lived in compliance with the laws of the Torak. No
other nation understood this concept. Nonetheless, G-d felt that He must expose
all of humankind to this event and allow them the opportunity to accept it.

(10) In the end of days, in the eschatological era,

ST DY) TN MW TAN T e RO O3

On that great day G-d shall be one and His n.;z(/’n\z

shall be one. (All will recognize the greatness and

uniqueness of G-d).
All of humanity will accept the Torak at that time. The purpose of the public
spectacle of Mattan Torah was so that G-d could, eventually, convert the entire
universe to become the residence of G-d. All will accept the reign of G-d. The
purpose of Mattan Torah was not for the individuals, but to convert the entire
cosmos, the whole universe, into a divine residence.®!

(11)  Will humankind eventually accept this and finally realize the
greatess and importance of a Torah lifestyle? The Torah answers in the
affirmative, and offers the story of Jethro as proof. Who was Jethro? A human
being, though not even one of the 09N MXIN ¥1ON. He was a decent and
sensitive fellow.® Jethro was confronted with the B’nai Yisrael. He looked into

their lives and was so impressed that:

L(BY 2"W7) 1P I IR PNY NN IR TN

S1As the Torah writes:
0,0 DY) DDINT MDY YT Y W

“’He came either before or after Mattan Torah; he certainly did not arrive
during Mattan Torah. Both views are cited in X"Y "0 47 PN NION.
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He departed for his home, to convert the members
of his household.

If this can be accomplished with regard to one person, then the same event can,
and will, occur, not only on an individual scale, but on a universal scale as well.
We recite in the Tefillah of Rosh Hashana:

W MO YD P NV NN D D 9Dy

TIOR3 TNV WN DD TR0 Y N

AU 9931 IMO9NY ToN YR OION

There will come a day, when every creature will

recognize his creator, and every living being will

declare that G-d is the king of the Jews, and his

reign encompasses all of creation.
Jethro is the proof that N1Y TNV, at the end of days, when our eschatological
vision will be realized and implemented, some people will come to recognize G-
d.

Anti-Semites will react as Amalek did.

{(12) The Torah also wanted us to know that there are certain people
who will never be converted, even though they may be powerful and strong, and
even thoﬁgh they may be the most progressive peoples in the world. They
understand that the Jew represents something unique, but they will not be
impressed by this understanding. On the contrary, their response to that
realization will be one of malice, vicious hate and a desire to destroy.

The Gentiles will react to Mattan Torah, in one of two ways, either as
Amalek did or as Jethro did. Jethro was an average human being, sensitive, and
with sense for truth. He reacted positively to Mattan Torah, and encouraged his

household to convert to Judaism. Amalek, on the other hand, was insensitive.
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He was fhe incarnation of evil, and regarded Mattan Torah in a completely
different manner.

(13)  Jews must always realize that there are pmﬁ)le who ha;te us simply
because we are unique and live by principles which they resent. This is the root
of Anti-Semitism. Anti-Semitism is not caused by economic competition, nor by
political considerations. Rather, Amalek attacked us without provocation, and for
no reason, other than that we were a unique and separate entity. Amalek and
their descendants will continue to react this way throughout history.

In conclusion, the Torah describes the two episodes of Jethro’s visit and
Amalek’s attack, prior to describing Mattan Torah, in order to teach us that
Gentiles will react to us in one of two ways: either as Jethro or as Amalek, and
we must be prepared for both reactions.

[iIl THE TORAH’S PERSPECTIVE ON SUFFERING:

The Torah describes Mattan Torak as M%) D11,

(1) The Torah writes:

DN NOIND TNYY N NNYD DU Uhing

ANCLO™M MNY) P 120 N T 0
On the third month following the Exodus from
Egypt, on that very day they arrived at the Sinai
desert.
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What does the emphasis of i OV, on that very day, signify? The
Gemarah® answers that it signifies that they arrived on Rosh Chodesh.*® The
Rav, however, provided a different explanation.

{2)  The Rav explained that the Torah was referring to a prior
conversation which took place between Moses and G-d. When Moses had argued
against accepting the divine mission to go to Egypt and redeem the Jews, G-d told
Moses:

NN CIONING L, PDNOYY DN R NG T2
SRT 00 DY DOPION NN PTAVN DD 0N
_ A" mmny)
This is the sign that I have chosen you: When you
will release the nation from Egypt, you will serve
G-d on this mountain.
Moses argued that G-d should select someone more capable, one who could
perform better. G-d told Moses that he was the only one whom G-d could select;
no one else could accomplish that task. G-d told Moses: "The proof (or sign)
that I have chosen you is that you will serve Me on this mountain.” What does

this answer mean?

The goal of Exodus was Mattan Torah.

3 The Rav explained that G-d told Moses that he had misunderstood

G-d’s mission. G-d told him: "You are under the impression that I need you as

Sr'y v'e 9T My

“The Gemarah compared the word Mt with the same word which appears in the Passuk of,
LPYTN WRG DOY RN VTN

This month shall be the first month for you.
which was delivered on Rosh Chodesh.
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a diplomat to negotiate a peace treaty with Pharaoh, and that you were selected
because you are a good diplomat. This is incorrect. There are many others who
are better diplomats than you. You were selected in order to perform the mission
of:

LIROY 0N DY DN PYTayn
to serve G-d on this mouniain.

The political .aspects of DN MAOY are not important. The exclusive purpose
of O NNOYY is all important, and that purpose is to receive the 7orak on this
mountain." G-d needed a teacher, not a diplomat, and, therefore, Moses was the
ideal choice. Moses was a teacher par excellence.

In other words, the purpose of D8 NNOY was not political freedom,
nor economic independence, but to receive Torah and Mitzvos. Moses was the
most suitable leader for that purpose, and G-d, therefore, insisted that he accept
the mission.

(4)  Accordingly, the Passuk of:

DD YIND TN ¥ AINGD wbwn whina
LN, 0™ TmNY) 0P 20 NG D DA
On the third month following the Exodus from
Egypt, on that very day they arrived at the Sinai
desert,
means that the purpose of D*¥M TN was realized at Mattan Torah. Moses
did not have to wait long for the realization of the promise. This realization was
attained immediately after they left Egypt. ‘Thus, the MM DP3 means that the

purpose of DM NN came to realization on that day; the Jews did not have

to wait long for the realization to occur. The Torak continues:
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JP0 I N3
they came to the desert.

The realization took place as soon as they arrived at the mountain, even prior to
the time when they actually received the Torah. Their arrival at the mountain led
to the implementation of the promise of:

R0 DY PYN PTaYn

The meaning of 0707,

{(5)  The next Passuk reads:

92701 DALMY 2T N DYTann Wom

L(2,0™ My NN T IRAOY OV M
They departed from 197 and arrived at the Sinai
Desert. They encamped in the desert, and the Jews
encamped opposite the mountain.

A question arises. The Torah had already stated, in the prior Chapter,®
that they departed from the town of 019" Why, then, did the Torah repeat this
information here? Furthermore, why did the Torah repeat twice that they set up
their camp (i.e. 711 T3 M and 793702 VOMY)?

(6)  The Rav answered that the Torah referred to a basic change which

occurred to Jews at that time, namely, that:

W0 D) DN 0Y M
and the Jews camped opposite the mountain,

(i.e. Y™ is used in the singular tense), which is interpreted to mean as one
community and as one entity. One of the commentators noted that, normally,

people with livestock do not encamp at the foot of a mountain. These areas are

' 9109 ™ P19
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usually rocky and very barren. Vegetation cannot grow there. People will
generally spread out over a large area to find food. Here, the Jews surrounded
the mountain, even though there was no food. Moreover, a few days prior to
arriving at Mount Sinai, they had encamped in @9R.®¥® When they discovered
that they did not have food or water, they complained and were ready to kill
Moses. Yet, suddenly 7 7332 DMWY, they encamped at the rocky barren
Joot of the mountain, even though it offered no food. The Jews did not care
about this; they set up their camps as close to the mountain as possible. They
| forgot their problems and need for food. They were attracted by the mountain.
What brought about this radical change?

(7) The Rav answered that the fact that 7970 WON, they traveled
Jrom D197, brought about this change. Their experiences in 797 brought
about this transformation. What did they learn at 0>191? What is the story of
D7Tan? At DO, they learned of Amalek’s irrational hatred of Jews, and
realized that if they did not accept the Torah, their life would consist of many
frequent D»197 experiences.

One must comply with the Torah in order to counter >0 experiences.

(8)  The concept of D197 addresses itself to man and teaches him that
all of his hopes and dreams will not be realized nor implemented if he does not
conduct himself in accordance with the laws of the Torah. >7°97 is not only a

geographical location. It is much more than that. D797 is a basic concept and

8N IO CTNY
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one of the tenets of the Jewish faith. Man must, from time to time, live through
D197 experiences. Sometimes, man feels that his whole world has collapsed.
He has a sense of complete hopelessness and frustration. Everyone has their own
719" experiences. Man learmns from these D197 experiences that he cannot
win the battle without complying with the laws of the Torgk and without
conducting himself in accordance with the Torah way of life.

The battle with Amalek was not completely settled by Moses. The battle
continues to this very day,” and will not be completed until the end of days.
Amalek is not a Bedouin tribe. They are not a specific people or nation;® they
are more than that. Amalek represents a state of mind. Amalek represents man’s
defeat. Man’s mind is a very powerful tool, but one which can be easily defeated
by personal experiences. Everyone experiences D797, moments of
hopelessness. In order to protect oneself from the misery which those

experiences precipitate, one must accept the Torah.

%"The Torah writes:
RO YT TN T T POnYa TNY nhon

%0n other occasions, the Rav quoted Rav Chaim as saying that any nation,
which at any time, desires to annihilate the Jewish people obtains the status of
Amalek. He proved this from the fact that the Rambam, when describing the
Mitzvah to exterminate the people of Canaan, writes that this Mifzvah does not
apply, nowadays, since DOt TAN 12D, those nations have long disappeared; and
have been absorbed by other nations. (See 7'M D250 MO N"9.} Yet, in
the very next sentence, when he describes the Mitzvah to exterminate the people
of Amalek, he does not add that the people of Amalek have disappeared. Rav
Chaim inferred from this that Amalek is not a specific genetically identifiable
tribe or race, but a status imposed on any nation which desires to annihilate the
Jews. The Rav felt that Nazi Germany was certainly deemed to be Amalek
{Editor's Note].
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(9)  This is what happened to the Jews. They experienced an encounter
with Amalek at 194, and, to escape this misery, they came to >0 72171 to
accept the Torah. >0 2710 provided the solution to the DP9 experience.

Chazzal teach us that the reason why we do not have all the answers to
our many questions is that our minds are limited. However, we will succeed in
resolving these issues, despite their complexity, if we depart from 077197 and go
102°0 1271 . How will coming to "0 2110 solve these problems?

Rashi, on this Passuk, comments:

PO 2T NNIY PO 10y Wpn
PIM PO N ITVNI VPO 127D e
J1IN3
Their departure from D197 is comparable to their
arrival at Mount Sinai. Just as they repented from
their sins when they arrived at Mount Sinai:
similarly, they repented from their sins when they
departed from D',
In other words, D>1°97 is not a geographic location. D191 is a cleansing and
cathartic experience, which enables man to reach great heights. Judaism teaches
that suffering and being defeated is a cathartic experience. It is a "N, it
purifies the soul. What is one supposed to do in order to cleanse and enhance
one’s experiences and make them meaningful? One must willingly accept the

D¥197 experiences.

The Ramban’s theory that incurring losses serves as an expiation for sin.
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(10) In a similar vein, the Ramban® &eveloped two concepts of
Karban:™
x) The first is of one who loves G-d and willingly wishes to offer something to
Him. His sins will be forgiven when he offers a Karban as a means of Kaparah;
and
y)} The second concept is of one who is not willing to offer a Karban but is
compelled to do so by law; or, of one who suffers a loss, involuntarily, as a
result of his sins.

The first form of Kaparah is demonstrated by one who commits a sin, and
the next day distributes money to charities with the hope of obtaining expiation
for his sin (M9OM N1N). This is the first form of Karban. The second form
of Karban is illustrated by one who loses money in a business venture. The
Ramban said that this latter form of Karban also generates Kaparah even though
the Karban (the loss) was taken from the person unwillingly (i.e. that G-d caused
him to suffer this loss).

(11) D197 represents those Karbanos which the person does not
willingly bring, nor incur. Nonetheless, every human being is exposed to D797

at many levels. These experiences are also a 13231, a4 form of expiation, and

should inspire the person to do Tesiuva.

®With regard to NONYNN VYV,

"The word Kaiban refers not only to animal sacrifices, but to all losses
suffered by man.
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(12) Thus, the inner meaning of the Passuk is as follows: WO
79", whenever man lives through 171°97, whenever he suddenly discovers
that there is evil in life,” his reaction should immediately ,>20 7170 WY,

he should engage in Torak and comply with the Torah way of life.

Man must willingly accept suffering,

(13)  The Ramban’s theory that Karbanos (losses) and WO, suffering,
which one incurs involuntarily, serve as a 1991, @ means of expiation, can
greatly assist and enhance contemporary man. Often, contemporary man does not
willingly accept 110>, He tries to defy them even though it is impossible to do
so. 'This attitude is very characteristic of modern man. Modern man has one
fixed idea which he regards as basic and rudimentary, but which actually
precludes him from accepting other approaches. Namely, man wants to be
successful. He wants to be a victor. He wants to defeat others at all levels, i.e.,
economically (by earning and spending money), socially, etc. He does not want
to be limited. He wishes to earn and spend unlimited amounts of money. He
wants to exhaust all possibilities and to mobilize all means to increase his power
and his enjoyment of pleasﬁre. Once he is confronted with retribution, instead
of surrendering and accepting sutfering to expiate his sins (as the Torak teaches),
he tries to resist and fight against those experiences. This attempt at resistance

will not be successful, and man will not regain his peace of mind. The Torah

"las when the Jews were confronted with POy N,
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prescribes that we should accept these M0 and thereby resolve our problems.
This is DXTM0 WO

Aging is a cathartic experience.

(14)  For example, the experience of old age, if accepted properly, is a
very cathartic and creative experience, since ihere are certain dimensions exposed
to older men, which are not discernible to younger men. There are certain
experiences which can only be understood by older men, and not by younger
men.

In the past, people recognized this fact, and aging did not present a
problem. Nowadays, however, old age has become a serious problem. People
try to avoid admitting their age. They try to avoid aging, even though it is
impossible.

King David said:

M1 DR .MV DWaY Ond huay oon?

00 N o) Thnd Sny DN MY Dnv
Some people live to be seventy, but if he has
courage he will live to be eighty. Nonetheless, the
days are filled with toil and agony.

Rabbi Yaakov Herzog Zt’! once told the Rav that when he was in
Washington D.C., he was invited to a meal with Secretary of State Dulles, who
was about to celebrate his eightieth birthday. After Rabbi Herzog arrived, Mr.
Dulles informed him that the reason why he was invited was so that he could
explain the following passage:

LTV DONNY MM DD
If he has courage, he will live to be eighty.
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What 171123 must one possess in order to live to be eighty years old? Dulles was
disturbed by this.

(15)  The Rav explained that in order to live 1o eighty with dignity, one
must be courageous. This courage manifests itself in being able to accept one’s
age, and acting in an age-appropriate manner. It takes much courage not to get
frightened by aches, pains, and changes. It takes fortitude to carry on and
continue with life, even though many human functions are negatively affected by
age. OId people are frightened by change, especially if accompanied by pain and
discomfort. They become hypochondriacs.

‘The same is true with respect to intéllectual capacities. Often, old people
feel that they cannot be creative anymore, and are not responsible for their
actions. Elderly people shed their responsibility and discard the I-awareness
which identifies them as part of human society.

The Passuk, thus, should be interpreted as follows:

Y DOINY MM oN)
if an old man ignores his pain and studies. Torah, if one has the courage and
strength of character to forget his problems and to study Talmud (instead of
watching television and wallowing in self-pity and defeat), then old age will be
a much more pleasant experience than that enjoyed By contemporary old men.

(16) Nowadays, the elderly complain that they do not know what to do
with their time. One old man approached the Rav recently and told him that his

greatest problem was trying to occupy himself during the day. The Rav told him
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that finding something to do is not the problem; the problem is trying to ensure
that G-d does not take away your time. Years ago, when one got old he would
study Torah the entire day and night. The elderly felt that time was a precious
gift and utilized it to their fullest extent.

Man overcomes defeat by accepting the Toralt way of life.

(17)  Old age (M) is the most typical demonstration of man’s defeat.
Man becomes old solely in order to be defeated. Man must be defeated as the
penalty for the ZWOT{PN RON, for Adam’s original sin. G-d penalized man by
declaring T2 MNNN VTN NP, thorns and weeds will grow on your fields
etc.”? Man will be defeated in the end. Man will be frustrated, and his dreams
will remain unrealized. Man will pay a high toll for crossing the bridge of life.

This is the ef{perience of 199, 1t must be understood not only in terms
of the historical story of Amalek but within the frame of reference of the human
tragedy and of the human metaphysical éxistence. "The only answer to the D727
experience is NN T30 oM (i.e. to accept the Torah). The historical D189
which the Jev?s in the desert experienced was the encounter with Amalek. But,
in truth, each generation lives through its unique D127 which are experienced
by men on a variety of levels, and in a variety of areas. In order to find an
answer to these DYPON experiences, man must live like a Jew in compliance with
Torah and Mitzvos.

] THE HUMAN ROLE OF THE MESSIAH.

72This is symbolic of man’s defeat and frustration.
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Will G-d serve as the Messiah or will He appoint a human being?
(1) The Passuk states:

Y P T PUN NP LDOPON SN AYY wm

TN XY T APV TPAY NT A NS

73,0 )

Moses ascended the mountain of G-d. G-d called to

him and instructed him to address the JSollowing
words to the Jewish women and men.

(2)  The Talmud™ raises an interesting question. It states:

1DV SRAWY PYn 0nY PR OIMIN Y50 n
JPPIRN A IMYoN

Rabbi Hillel said: There will be no Messiah Jor the
Jews, since their claim to a Messiah was already
exhausted in the days of Hezekiah (i.e. when
Sancheriv was defeated).
Rashi explained that Rabbi Hillel opined that a human being will not be
sent to redeem the Jewish people. Rather, G-d, Himself, will redeem the Jews.

Rav Yosef, was shocked by this statement. He said:

29012 W DY N qOP 27 N
G-d should forgive Rabbi Hillel for his view.

(3} Rabbi Hillel, of course, believed in the redemption of the Jewish
people, but believed that there would be no need for G-d to send a human being,

since G-d, Himself, will redeem the Jewish people.

PRV 0N 9T PITMD
"The Rav noted that this was not NoWIM 997 but a later generation NN,
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Why was Rav Yosef so shocked by Rabbi Hillel’s view? What is so
terrible about Rabbi Hillel’s view, that there will not be a human role in the
redemption of the Jews?

Moses asked that G-d personally redeem the Jewish people from Egypt.

(4)  Apparently, this argument was already addressed by Moses during
his debate with G-d when G-d sought to entrust Moses with the mission of
redeeming the Jewish people. Moses questioned G-d as to why it was necessary
for Moses to go to Egypt. He asked G-d to deliver the Jews by Himself without
any agent. Moses felt that, as a human being, he was frail and lacked the
capacity to serve as the redeemer. This is what Moses meant when he told G-d:

¢ T W) YR T N NoY
Send whomsoever you please.

Moses asked G-d to deliver the people by Himself, and not act though humans
of limited capabilities.

G-d disagreed. Though G-d later did act in certain aspects without any.
agents,” nonetheless, He insisted on acting, in part, through Moses. Had
Moses not accepted the mission, it is possible that the Jews would not have been
redeemed from Egypt.

(5}  This is why Rav Yosef was so shocked when he heard that Rabbi
Hillel had suggested that there will not be a human Messiah and that G-d will act

on His own. Apparently, the role of the human being is indispensable for the

75As it says in the Hagadah Shel Pesach:
SRR KDY NN IRV MDY IR LT RDOIN SO MY N
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~ redemption of the Jews, both in the days of Moses and in the eschatological age
of the Messiah,
(6)  This is borne out by the sequence of the Passukim which read:
‘JN“IW" 12301 0NN D2 DO M
XD a2 i mmv) Pmavn hiA)
1t was in those days...and the Jews groaned under
the tasks of their slavery.
TINY) DOPIN VI ONIY 02 NN DPYN N
1"
G-d saw the Jews’ plight, and sympathized with

them.

AN INMY) NN DY TR v
And Moses was a shepherd.

The third Passuk (i.e. and Moses was a shepherd) immediately follows the
first two Passukim which describes the Jews’ misery. The DV, grammatical
notation, on the word "nwm" is a V2", a comma, which denotes a separation
from the previous words. The Passuk, thus, means that G-d knew and had
sympathy with the Jews;” nevertheless, the whole future and destiny of the
Jewish people was dependant on Moses. Without Moses there would have been
no Geulah.

Moses’ debate with G-d.

(7 Where was Moses when the Jews were slaves in Egypt? The
Passuk answers that Moses was tending his father-in-law’s sheep. The Rav

explained that Moses had given up on the Jews. That was why he argued so

“DPON Y1 means not only to know, but to sympathize as well. See
Ramban.
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strenuously with G-d. He felt that the Jews deserved their plight. Moses argued
against accepting G-d’s mission based upon his own prior bitter experience after
saving the YN YN and being reprimanded by DVANY INT.” At that time
Moses said 1277 Y1 ON, the matter is now known. Rashi explained the
word “111N, the matter, does not refer to the slaying of the Egyptian. Rather, it
refers to the reason why the Jews continued to be enslaved. At that moment,
Moses thought that the Jews deserved to suffer. Moses rationalized that the Jews
deserved to live in slavery. He was a young man of eighteen when he killed the
Egyptian. He then fled Egypt and remained in exile for close to sixty-two years.
He completely forgot about his people until his debate with G-d at the Bufning
Bush. G-d insisted that the redemption from Egypt could not be realized without
Moses. It was necessary that Moses get involved in that particular drama. Had
Moses refused to accept the mission, then it is possible that the Jews would not
have been redeemed.

Thus, the Passuk says DPIR Y™, G-d sympathized with the Jews. He
was réac[y to recalculate the years and redeem them at that point. However, the

big question mark of Moses remained. The next Passuk tells us that Moses was

7In that episode Moses had risked his life in order to save YNT from being
killed by an Egyptian. On the next day, Moses rebuked Y17 for hitting DPIN.
Instead of being grateful, 1T threatened to inform Pharaoh that Moses had killed

the Egyptian.
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far removed from his people”™ and as long as Moses refused G-d’s invitation to

act as O-d’s agent, the redemption process could not commence.

The difference between Moses® response at the Burning Bush and that at Mount
Sinai.

(8)  When G-d introduced Himself to Moses, He had to call out twice,
"Moses, Moses." Moses did not answer G-d the first time. At first, Moses did
not realize who G-d was, until G-d identified himself as

PPN PPN DIEAR OPION AN PUN
The G-d of your father, of Abraham, Isaac, and
Jacob.
The Medrash says that G-d imitated the voice of Amram, Moses’ father, in order
to convince Moses to believe in G-d. We can infer from Moses’ behavior that
he was far from enthusiastic about accepting the mission.

9) How differently Moses acted in the desert, when it says,

DPON ON NV UM
And Moses ascended the mount.

Moses ascended without hesitation and without argument. Moses ran to the

mountain ready to fulfill G-d’s mission. G-d then called out only once to Moses.
S0 PON NN

G-d did not have to call him twice. On the contrary, Moses took the initiative

and searched for G-d to request further instruction on how to complete his

mission.

The word MWNY is, therefore, punctuated by a *W>11 to demonstrate this
separateness.
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In conclusion, both DN NNONY and Mattan Torah were dependant upon
one person and on his readiness to accept the mission.
yrabein

D00 TN TN INNYY KNI
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