150

YUY NYRN PN
D9 MINAOT NP N197a DY mwaT

DTN DY N, DO NN O NWITP

NYINY PINIDI0 NI 2TT GO 1A 10 NINGD
Prepared, Translated and Edited by:
B. David Schreiber



©
B. David Schreiber, Esq.
September, 2005
Copyright Pending

Wholesale distribution of this and prior volumes is handled by Rabbi Yaakov Levitz
(718) 377-0047.



Dedication

This volume is dedicated in loving memory of Rabbi Dr. Walter S. Wurzburger,
Zt"1. For the last three decades, Rabbi Wurzbuger served as the Rabbi of Congregation
Shaaray Tefila, Lawrence, New York, and as a professor of philosophy at Yeshiva
University. He was internationally recognized for his scholarly attainments, most notably
as Editor of Tradition, the prestigious publication of the Rabbinical Council of America,
a position he held for over 25 years.

As one of the first talmidim of the Rav, he absorbed and imparted much of the
Rav’s teachings. Like the Rav, he was a unique synthesis of Talmudic scholarship and
global erudition. Despite his outstanding intellectual achievements, he was a very
humble and modest individual. During the final weeks of his life, he insisted on calling
all of his acquajntances to ask their mechilah in the unlikely event that he may have
offended them.

Rabbi Wurzberger Zt”l graciously offered to review the fourth drasha, “The

Human Dialectic,” o7 5w 21, contained in this volume. I was amazed by the breadth
of his comments on the drasha, his understanding of the cited Latin and Greek terms, his
in-depth knowledge of esoteric philosophical concepts and his familiarity with obscure
midrashim.  His discussions with me were always coupled with humor and wit.

It was an honor and privilege to have known him and it is with reverence and
humility that I wish to dedicate Volume 15 of 271 Mm99 to him.
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Preface

Included in this volume are four drashos delivered by Rabbi Joseph B.
Soloveitchik Z# "l (reverently referred to as the Rav, by his countless students and
admirers). The first two drashos (delivered in 1968 and 1971, respectively) explain the
structure and metifs of the Mussaf Shemonah Esrei rtecited on mwn wwt. 1 have
augmented these with sclections from other drashos. The third drasha (delivered in
1955) deals with some of the motifs of Yom Kippur and is translated from Yiddish. The
fourth drasha (delivered in 1971) discusses the human dialectic.

I have divided the drashos into numbered paragraphs and provided them with
appropriate headings. A Table of Contents of the headings is found at the beginning of
the volume.

In response to suggestions from readers, I have translated most of the citations
from the Talmud and the Commentaries, as well as terms of art employed therein. These
translations appear in italics. The translations are generally not literal. In addition,
parenthetical comments made by the Rav and my suggestions for further references
appear as footnotes at the bottom of each page. Since the drashos contain an exhaustive
explanation of the Mussaf Shemoneh Esrei recited on Rosh Hashanah, 1 have appended a
copy of that text at the end of this volume.

[ am most grateful to Suri (Neufeld} Bender who invested an enormous amount of
time and effort in preparing, typing and formatting this work.

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

The following individuals (appearing in alphabetical order) painstakingly
reviewed and edited different segments of this volume: Samuel Bergman, Danny Gross,
Michael Pantazakor, Yonatan Reich, Rabbi Yitzchak Sladowsky and Joel Yarmak.

The audiocassettes for these drashos were supplied by Mr. Milton Nordlicht, who,
single handedly, has collected and disseminated hundreds of audio tapes of the Rav.

Finally, I must express my admiration and gratitude to my wife, Shani, for her
constant support in all of my endeavors, and to my children, Ari, Baila, Yitzy, Naomi and
little Yitzchak, who spent hours of their vacation fastidiously researching the footnotes
and graciously sacrificing their quality time to allow me to prepare this work.



[ was most encouraged by the overwhelming reception accorded to the fourteen
prior volumes of 2791 NN and hope that this volume will be similarly received. It is

my foremost hope that I have portrayed the drashos in the best possible light, and that I
be able to release drashos and shiurim of the Rav in the near future,

Lawrence, New York B. David Schreiber, Esq.
September, 2005 516 561-8800

516 561-1003 FAX
david@schreiberesq.com
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Introduction

() The Mussaf of Rosh Hashanah expresses the essence of Rosh Hashanah. Marked
by the sounding of the shofar and the recitation of piyutim, the Mussaf powerfully
communicates the motifs of Rosh Hashanah. In addition to the brachos which normally
comprise the standard tefillah of Mussaf, the Mussaf of Rosh Hashanah also contains
three additional brachos, namely, the brachos of malchiyos, zichronos and shofros. This
shiur will first analyze certain themes common to these three brachos. It will then
analyze the merger of one of these additional brachos with one of the standard brachos.
The shiur will conclude with an exposition of the motifs portrayed by each bracha as

well as an explanation of the passukim cited in each bracha.

The brachos of malchiyos, zichronos and shofros charge man to engage in 7% n>ap
oY Mabm on different levels

(2) The first theme shared by the brachos of malchiyos, zichronos and shofros is that
each bracha expresses a different facet of the mitzvah of wmw madn HW noap, the
acceptance of G-d’s sovereignty.

The bracha of malchiyos posits the theme that, by creating the world, G-d
acquired a proprietary interest in the world.! G-d is, therefore, both the King and owner
of the world. The bracha promotes oW Mabn 1y N21p by exhorting man to comply
with the will of G-d and to expurgate avodah zara and idolatry from this world. Though
modern man has progressed enormously, Yahadus still regards him as an idol worshipper
and maintains that this state will not be corrected until the arrival of the Mashiach.

(3)  The bracha of zichronos portrays the motifs of hashgacha and bris. The motif of
hashgacha and G-d’s omniscience relates simply to G-d’s judgment on Rosh Hashanah

! The halacha denominates this interest as ¥92 NAWa MIP Y9N, See, e.g. (T Pro ,3"Y 0) WINP TSP,
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of mankind, in general, and of the Knesses Yisroel in pariiicular.2 The bracha of
zichronos postulates that vis-a-vis Hakadosh Baruch Hu all three dimensions of time,
past, present and future, are merged into one unit. Hakadosh Baruch Hu can not be
characterized as living either in the past, present or future. Hakadosh Baruch Hu
transcends all three dimensions of time. Events which will occur in the future have
already emerged. Events which lie in the past are still transpiring, and events which have
not yet occurred are already in existence. No event is lost. No event dies with the tide of
time. Every action has a reaction, an effect that ripples in time.”

(4) The motif of bris is more complex. The Torah describes two different mimpz
entered into between Hakadosh Baruch Hu and Knesses Yisroel. The passuk writes:?

N3, INN TR Y. Rashi comments:

SN2 T T, PRYINGD TOSY NYYT
Your sanctity originates both with your ancestors and with
vour selection by G-d.

The first phrase, TmaNn 7oy nwTp, refers to the kedushah enjoyed by Knesses Y, isroel
collectively. This bris was concluded with the Avos and invests each member of Knesses
Yisroel with kedushah. This bris precipitates the obligation to perform mitzvos. This bris
is not voluntary. Tt is imposed upon each Jew at birth. Just as one born in the United
States remains a United States citizen and can never legally renounce his citizenship, so,
t00, no Jew can divorce himself from his Jewish heritage.

The second bris is individualistic. It is predicated upon the person’s own decision
to comply with the laws of the Torah. Even though a 10w, an apostate who rejects the
Jewish religion, is still classified as a Jew because of his membership in Knesses Yisroel
obtained through the first bris, nonetheless, the 7 lacks the individualistic kedushas

yisroel derived from the second bris.” The bracha of zichronos, therefore, exhorts Jews

® The Ramban (30 Ty o) elaborates at length that G-d’s nnawn of Knesses Yisroel is
qualitatively different than His nmwn of all other creatures.
¥ This theme is the subject of the M3 Y N27an Yy NwYT appearing on page  of this volume.
MG ST M.
5 AN nwne (in which this passuk is contained) is read prior to Chodesh Elul in order to underscore that
every Jew must renew both ;2 prior to Rosh Hashanah.

In (7P My) NPR YW DIURY My mpvwn 1ap, the Rav cites the Rambam (3#n nwn mabniz 179)

who writes:
LNOM TIRY 319 N NN w1 1oy T

One who engages in teshuva must impanel G-d to witness his resolve
never to repeat the iniquity.



to engage in ooy M M nyap by renewing the second bris on a daily basis, thereby
preserving the integrity of the second bris and its attendant kedushah.

(5)  The bracha of shofros portrays the phenomena of nyov na. It describes G-d’s
revelation at Har Sinai and details the nyow »5» which will prevail following the arrival
of the Mashiach. It concludes with a depiction of the subtle nyow "> which can be
experienced even nowadays by discerning and sensitive individuals. The Shulchan Aruch
commences with the exhortation, "Pnn >y m v, Even in private, one must conduct
himself as if he were standing in the presence of G-d. Unlike Western philosophy and
other religions which espouse that man’s moral duties are bifurcated into kodesh and chol,
30 that one’s conduct at home differs from his conduct in the temple, Yahadus charges
cach Jew with the imperative of experiencing nyow n5» during each and every minute of
his life. Each Jew must therefore adopt a uniform standard of conduct which reflects this
sensation. The bracha of shofros, therefore, obligates each Jew to engage in 2y noap
nY man by conducting himself as if he were always in the presence of his Sovereign.
(6} The tekios which follow each bracha confirm that we accept upon ourselves the
specific omw ma7n 9y nap defined by each of the brachos. In ancient times, the
shofar was sounded whenever a monarch was installed. Similarly, the shojar is sounded
on Rosh Hashanah to confirm our oynw mabn 9y nbap of G-d’s eternal sovereignty
through each of (i) malchivos, our compliance with G-d’s will, (ii) zichronos, our
renewal of the second bris, and (iii) shofros, our commitment to experience NowW N7
and conduct ourselves accordingly. Furthermore, the tekios d 'meyushav are marked as
N NN, the call to teshuva is initiated by G-d. G-d evokes the first bris which
established the kedushah of Knesses Yisroel collectively. G-d, therefore, serves as the
baal tokea and calls out to the Jews, oomwn opw ¥y, “Those who are slumbering
should awake. Those who have sunk into the abyss of sin must rise.” The fekios

d’meumad are characterized as NANYT NOWNN, the reconciliation with G-d is initiated

The Rav explains that one who sins revokes the second individualistic bris. The kedushas yisroel
predicated upon this bris therefore dissipates. Thus, when repenting, the person must renew this individual
bris with G-d and regain the lost kedushah. Accordingly, sy nens, in which the second bris was
initially established, is read on the Shabbos immediately prior to Rosh Hashanah. See also navenin 5y 120
{132 my). [Editor’s Note]

5 The theme of the bracha of shofros is subtle. The mechanical recital of ten passukim in which the term
“shofar” occurs cannot be the objective of this bracha.
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by the Jews. Thus, each Jew serves as a baal tokea.” Each Jew on his own volition
renews his individual bris with G-d and accepts the onw mabn 9y nbap expressed in

each of the brachos of malchiyos, zichronos and shofros.

The brachos each portray ©on¥ mabn 5% nap on both the universal and individual
tevels

(7 Another theme common to the three special brachos of malchiyos, zichronos and
shofros, is that each bracha deals first and foremost with the unique relationship between
Heakadosh Baruch Hu and Knesses Yisroel and then expands that relationship and applies
it to the rest of humanity. Thus, the bracha of malchivos defines Hakadosh Baruch Hu as

the ruler of Knesses Yisroel by citing the passuk: §

LATRDY TN o M NN D2
G-d, the King of Israel and its Redeemer speaks as
Jollows...

The bracha describes G-d’s rule as the sovereign of Knesses Yisroel, of the covenantal
community. The Jewish nation was chosen by G-d and entered into a covenant with Him.
The bracha of malchiyos concludes by describing G-d’s ultimate role as the King of all
humanity. The bracha universalizes the private motif of G-d as "N on by
emphasizing that He is also yn 925y Ton. Of course, the universal recognition of G-d’s
sovereignty 18 an ideal that has not vet been achieved. Most of humanity does not yet
recognize Hakadosh Baruch Hu as X xn 72 9y Ton. The ignorant and the wicked still
deny G-d’s sovereignty. Nonetheless, we assert our belief that all of humanity will
eventually acknowledge G-d as Y 92 9y on.

(8) The theme of universality is contained in the bracha of zichronos as well. That
bracha details the max m3, the specific relationship between Hakadosh Baruch Hu and

Yisroel, and the ensuing judgment of Knesses Yisroel on Rosh Hashanah. It reads:
YIND DMK OINNYYT YN OO N3 oy ooty (MnRD)
09 e Vo e e L I P 0 R g
(As it is written) I will recall My covenant with the Jews of
the Exodus... Blessed are You who invokes the covenant
with the Jewish people.

7 See (142 10y) 111 M7 790,
£ v, ) e,



The bracha also describes the relationship enjoyed by Hakadosh Baruch Hu with the rest
of humanity, and the resulting judgment of all mankind, x> 72 719 OO WD 99T NNN
o1p.  The Ribbono Shel Olam not only recalls events which transpired within the
historical community of Knesses Yisroel, but also recollects events that occurred within
the community of all mankind. The bracha, therefore, emphasizes n2% NINN2 N HN DA
The word »oa denotes that even though Noach was neither a party to, nor a beneficiary
of, a bris, nonetheless, G-d’s 123 applied to him as a member of humanity at large.

(9)  The vision of the universal recognition of G-d is again depicted in the bracha of
shofros. The bracha of shofros explicates a single motif, NPov Nom, the confrontation
between man and G-d. Shofros exhorts Jews to experience the phenomena of 'n a2
The introductory phrase, nyayn oMYy 1MW 9PN Py Wb NN, expresses the
theme that shofar is the instrument of nyaw . Shofar facilitates the reconciliation
between the Ribbeno Shel Olam and man.” The bracha commences with a description of
the confrontation between the Ribbono Shel Olam aund His chosen people at Har Sinai.'®
It immediately adds, however, that in the eschatological era all of humanity will be

confronted by G-d and will perceive the presence of G-d. It cites the passuk:] !

MY YPNY AN DN T RYD Y oW ban vy 5o
JIMRYR

All of humankind will perceive G-d just as they are able to
see a banner placed on a high hill or hear the sounds of
trumpets.

The messianic vision of m»aw Mo is that humanity at large will see, recognize and be
confronted by G-d.

The bracha describes the first incident of G-d’s revelation, limited primarily to
Knesses Yisroel, and concludes with the vision that nyaw n9m will become universal,
embracing all of mankind.

(10)  In conclusion, each of the brachos of malchiyos, zichronos and shofros outlines a
different component of the mitzvah of v mavn Yy nvap. Each facet is first described

in terms of the unique relationship with Hakadosh Baruch Hu enjoyed by Knesses Yisroel.

? The Gernara relates: (MY 13 T MYN UK NIOR) 0T 03091 NaYa Naw, shofar transports the individual
into G-d's inner chambers.

" Though G-d’s revelation at Har Sinai was collateraily experienced by all of humanity, nonetheless, it was
directed primarily at the Jewish people.

H o ) s,



It then universalizes this unique relationship by reference to the eschatological era, at
which time these motifs will be realized by all of humanity and by every creature in the

universe.

The bracha of either malchiyos or yichronos is merged with the bracha of kedushas
hayom

(11)  In order to understand the message of the brachos of malchiyos, zichronos and
shofros, it is first necessary to analyze its integration within the Shemoneh Esrei of
Mussaf. Generally, the Mussaf’ Shemoneh Esvei recited on Shabbos and Yom Tov

contains seven brachos:

(i) Avos; (ivy Kedushas Hayom;
(i1) Gevuros; (v) Avodah,
(1it) Kedushas Hashem; (vi) Hodaah; and

(vii) Shalom."”
Chazal” deduced from various sources that the Mussaf of Rosh Hashanah must contain
three additional brachos, constituting the themes of malchivos, zichronos and shofros.
This would have resulted in the Shemonah Esrei of Mussaf on Rosh Hashanah consisting
of ten brachos: the seven brachos recited on Yom Tov and Shabbos, plus the three

additional brachos of malchivos, zichronos and shofros'™. However, Chazal derived

“ A copy of the Mussaf Shemoneh Esrei is appended to the end of this volume.

B any NrD 97 mwn W noon.

" The (0 san Moy N 9T WD WY NDDNRY) 1A Tequires the recital of all nine (9) brachos during each
Shemoneh Esrei of Shacharis, Minchah and Maariv recited on Rosh Hashanah.

Int {7 y2o0) Nrn g1 0 9, the Rav notes that the bracha of kedusias hayom recited within the Mussaf
of Rosh Hashanah enjoys a different status than the standard bracha of kedushas hayom recited on Shabbos
and on Yom Tov. The standard bracha of kedushas hayom represents a kivum of yyinnn pyn. 1t is recited
in order to define the day as 2 Yom Tov. Cn Rosh Hashanah, however, the bracha of kedushas hayom is
on parity with the brachos of malchiyos, zichroros and shofros. They are all derived from the same series
of passukim in 10N N9 (See 20y a9 a1 v v noon). The recital of the bracha of kedushas hayom,
together with the brachos of malchivos, zichronos and shofros, thus, collectively constitutes a specific
obligation inherent in the tefillah of Mussaf on Rosh Hashanah.

In (v o) 2 o1z 10 190, the Rav expounds on this theme, Quoting the no, he explains that with
respect to the other Yomim Tovim, the bracha of kedushas hayom, as its name implies, reflects the kedushas
hayom, the essential character of that Yom Tov. By contrast, Rosh Hashanah is endowed with a multi-
faceted kedushas hayom consisting of malchiyos, zichronos and shoffes. If so, consolidating either of these
brachos with the standard bracha of kedushas havom (i.e. by concluding the bracha with a double nrmnn
comsisting of bnwr wrpn wNa together with either the phrase, e 92 7¥ 170 or M0 2% o P ¥
123 ny1nn) would not violate the general principle that disparate brachos should not be merged, inaspmich
as each of these brachos, per se, reflects a dimension of Rosh Hashanab. Thus, any of these brachos may
be appropriately incorporated within the bracha of kedushas hayom. The issue debated by the Tanaiim was
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from other sources’” that the Shemonah Esrei on Rosh Hashanah may contain only nine
brachos. Chazal, therefore, directed that one of the additional three brachos be
consolidated with one of the other seven brachos. The Tanaiim disputed the final format
of this consolidation. Our practice conforms with the opinion of R’ Akiva that the
bracha of malchiyos is merged within the bracha of kedushas hayom. R’ Shimon ben
Gamliel proposed that the bracha of zichronos be merged within the bracha of kedushas
hayom. R’ Yochanan ben Nuri ruled that the bracha of malchiyos should be merged with
another bracha entirely, namely, the bracha of kedushas hashem.

(12)  According to both R’ Akiva and R’ Shimon ben Gamliel, the recitation of
malchiyos, zichronos, shofros mandates that one of these brachos be incorporated within
the bracha of kedushas hayom.'® They posit that since the bracha of kedushas hayom
generally expresses the central motif of each holiday, it should likewise express the
identity of the holiday of Rosh Hashanah. They disagreed, however, whether the primary
motif of Rosh Hashanah is that of malchiyos or zichronos. 7

(13)  In truth, Rosh Hashanah embodies both these motifs: x) malchiyos, the day upon
which G-d’s sovereignty is affirmed, and v) zichronos, the day upon which G-d judges

mankind and evokes the bris with the covenantal community.”® R’ Shimon ben Gamliel

which of these brachos depicts the primary character of Rosh Hashanah and should preferably be merged
with the bracha of kedushas hayom.

In (N MmN} (372 12°0) NP DTR >N "ao, the Rav notes that the Rambam omits the requirement to
consolidate one of the brachos of malchivos, zichronos and shafros with the bracha of kedushas hayom.
{See v nYan movar a#a). The Rav infers that the Rambam maintaing that the Mussaf of Rosh Hashanah
does not require the recital of the bracha of kedushas hayom since the bracha of kedushas hayom is already
subsumed under the bracha of malchiyos. Apparently, the Rambam maintains that the essential character
of Rosh Hashanah is malchiyos. [Editor’s Note}

B ey 093 9T M2 NOD) INYANI N FINRY TDIN TYWN T MV UNTYT YW 00N,

' R’ Yochanan ben Nuri’s opinion is analyzed infra, paragraph 16.

" If Rosh Hashanal is primarily a day of malchivos, then the passuk of nyvin o, which defines Rosh
Hashanah, is translated as the day on which the shofir heralds the coronation of the king. It would be
similar to the passuk of 11 792 MM, which most Rishonim interpret as referring to the sounds of the
shofur which announce the king’s arrival. If, however, Rosh Hashanah is primarily a day of zichronos,
then the passuk nyn 0P denotes a day of 1123 effected by the instrument of the shofar (and has the
identical meaning as the passuk nyyn 1o1),

* As will be discussed, infra, paragraph 53, the bracha of shofros portrays the motif of m»ow »%). This
motif is seemingly a product of malchives and zichronos. However, the Gemara did not suggest that the
bracha of shofros be consolidated with the bracha of kedushas hayom. The Gemara states that the bracha

of kedushas hayom may be recited oaly as the middle bracha or as the fourth bracha. It notes:
DT I0IN AW AT RO R, DIPR D01 030 DR I Ieoon oy (018 IR MK 010
(MUY 20D T MIVTT YN TID0R) VEONT IND 9N MEANT 0P D221080 IR TI0IN THNI0T oY (21
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and R’ Akiva disagreed as to which of the two constitutes the primary theme of Rosh
Hashanah and which the secondary theme. In R’ Akiva’s opinion, the central motit of
Rosh Hashanah is malchiyos. The very substance of the kedushas hayom of Rosh
Hashanah expresses n72pin »¢ ymobn, In R7 Shimon ben Gamliel’s opinion, the essence
of Rosh Hashanah is zichronos, the day in which the bris between Knesses Yisroel and
the Ribbono Shel Olam is reestablished.

R’ Shimon ben Gamliel conceded that in all of the other tefillos recited on Rosh

Hashanah, the bracha of kedushas hayvom is the standard bracha of:

Y OV DD DY TIIN NN
which concludes:

JIOIN D IR WP NIND P2 DY o0 NG
However, R’ Shimon ben Gamliel ruled that in Mussaf, the bracha of zichronos should
be merged with the bracha of kedushas hayom. In his opinion, the Shemonah Esrei of
Mussaf was arranged as follows:
(1) The first three brachos, concluding with the expanded bracha of kedushas
hashem and the 7709 |1 y221 paragraphs;
(i)  This was followed by the bracha of malchiyos, which contained the
infroductory paragraph of ...79 Mm@ 12 bv and the ten passukim culminating with
the passuk of TNN TPIN T YN yov;

(1i1)  The bracha of malchiyos concluded with the petition:

TI21... 711222 112 DDIYN D3 5Y TI9N PAEN PN I
¥ XIND D2 9Y 190 1 NN TN 1Y 0991 NN D990

The bracha of malchivos was followed by the bracha of zichronos, as merged
with the bracha of kedushas hayom. It read as follows:

(1) It commenced with: ...o¥2WN YN IKRON 290 DHINA NN,

(ii) It then introduced ... 2IN2...13 TN 033, DD "WYHD 103 NN

(i)  This was followed by the compilation of the ten passukim;

Apparently, this requirement precludes the consolidation of the bracha of kedushas hayom with the bracha
of shofros, since the bracha of shofros is neither the fourth nor the middle bracha of the Mussaf Shemoneh
Esrei. [Editor’s Note]

12 According to R’ Shimon ben Gamliel, the conclusion of this dracha did not contain the words wTpn
P9I @1 SN since that phrase is reserved for the bracha of kedushas hayom. Rather, the bracha of
malchiyos exclusively depicted the motif that G-d is yaxn 52 9y Ton.
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(iv)  The succeeding paragraph of the bracha of zichrenos contained the
petition:
TN DY .LTIAY 20 TS T IPIEAN PN DD
TP ORI ORI MAND LUTINN2 DRAVIRY 12T NN ONPIN
I DMWY
(v)  This was immediately foilowed by the phrases normally contained in the

bracha of kedushas hayom:

NONEN TION NYIY TRNNIPPIN M PMNna NeIp
SIMND TTANY 1Y N0 e

{vi)  The bracha concluded:

NDD 99 DNY PRI, D2 NI NN TNV D2 1001 00
T ARN T, NN BANY2 DPTNIVIRT PRYY DT TTIAD
TN P IR WD A0 0N

The bracha of man qovw was thus consolidated with the bracha of kedushas hayom.
Our practice conforms with the ruling of R’ Akiva. The structure of the bracha of
malchiyos, as consolidated with the bracha of kedushas hayom, reads as follows:
(i) NHAWT YTINIY LOINOVN 01 L NIM TN,
(i1) The introduction to malchiyos, consisting of the paragraph of 77 mpI 10 o
and the compilation of the ten passukim; and
(iiy  The bracha concludes with the final portion of the bracha of kedushas
hayom recited during each of the other tefillos of Rosh Hashanah, namely,

1M PINAI VYR .. 09N 53 DY 1D, DMAN PN DR
01 INAIWY YTPN NIND 72 7Y TN T INR TN T wPIn
AT

The bracha of malchiyos should be merged with the bracha of kedushas hashem

(16) R’ Yochanan ben Nuri rejected both R’ Akiva’s and R’ Shimon ben Gamliel’s
proposals. He maintained that the bracha of kedushas hayom should be independent and

separate. In order to maintain a nine — bracha structure, he proposed that the bracha of

% The Rav often quoted R’ Chaim who ruled that, on Rosh Hashanah, the pronouncement of G-d as 2y 1on
NNN 93 is intrinsic to the essence of the day. It is inconceivable to celebrate Rosh Hashanah without
simultaneously crowning G-d as the universal sovereign. Thus, the bracha of kedushas hayom recited
during each of the fefillos must contain the phrase \INn 22 9y Ton (1 nnr 712) immediately prior to the
recital of 111910 0 9w wpn. Accordingly, R’ Chaim ruled that one who omits the phrase 92 2y 720
¥me in any of the tefillos recited on Rosh Hashanah must repeat that bracha. This is in contrast to the
ruling of the {7 o arapn o) NN M and the (779 S92 oTN »N 290 who limit this to Mussaf. See
(N2 YD) MM TP YN N90; (1 10) 390 WAy 190; (7 N 0 pow) 1asn xn 9o, [Editor’s Note]
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malchiyos be merged with the bracha of kedushas hashem (i.e. the bracha of onn
vTpn).  According to R’ Yochanan ben Nur, the paragraphs of 77ha yn 121, which
constitute the prefatory components of the bracha of kedushas hashem, serve as the
introduction to malch.z'yOSZl. R’ Yochanan ben Nurl formulated the bracha of malchiyos,
as merged with the bracha of kedushas hashem, as follows:
(i) The bracha commenced with the introductory paragraphs of n jom
SANAYITINTD DT 1920120 90 9920, TTHO.
(i)  This was followed by the petition of .. pwyn 93 5y 7727 0 AN T20Mm
TUTR Y w2
(iii)  The ten passukim of malchiyos were then recited, T ' MM 2122
LT v oy T ool followed by passukim from Kesuvim and Naviim,
AN 21N DO TTAY T N A9 N Mns eI 1T, and concluding with
TRN T RPN T IO WY 1IIND N TN,

(1iv)  The bracha concluded:

NN 1ND L THOD APON PN TAY NI AN V1T
AATET TINN 1 ANN TN DPT2 YR WITRR IPM vavna

Following the recital of the bracha of kedushas hashem, R’ Yochanan ben Nuri
recited the bracha of kedushas hayom, commencing with wnana nnx, followed by »am

nron and concluding with ©91wn 95 5% TN MNP PR

*! Although R’ Akiva’s opinion prevailed, nonetheless, the 719ann m7on retained the paragraphs of 0 1o
719 and incorporated them within the standard text of the bracha of kedushas hashem. See:

2 (Z7703) D 30 M 90, (W07 FIRY) Ney D QT 107002 DNDY PND IPIT WITN 1A,

{377y 2 way nao [Editor’s Note]

2 The succeeding phrase, NPIZ5H T NTI Y PR 02D N9 YT AT 2IM0, contained in our
text of this bracha was subsequently introduced by the mi»onn »v7or in accordance with R’ Akiva’s
practice. R’ Yochanan ben Nuri, however, inserted at this stage the ten passukim of malchiyos,
commencing with the passuk T 07wh o .

B R’ Yochanan ben Nuri did not conclude the bracha of kedushas hashem with the phrase NN 72 7y Ton
even though this brache incorporates the bracha of maichivos. He apparently maintained that the sole
word "(evTEn) Tonne is an acceptable conclusion for the bracha of malchivos.

* The Rav theorized that R’ Yochanan ben Nuri employed the standard nomn of 52 5y 1o 1 nnN 2
I3 P 2R wTpn s, contained in all of the other fefillos, as the concluding statement of the
bracha of kedushas hayom.

The (v 1) mwn Wy ronRd oD writes that, according to R’ Yochanan ben Nuri, the bracha of
melchiyos consisted of the paragraph of 1% mi7 12 5 together with the ten passukim. The v adds that,
according to R’ Yochanan ben Nuri, the bracha of kedushas hayom concluded with the statement, »a
N O PNer wipn; the phrase XD Y2 Yy 1o was not recited (peither in Mussaf nor in the other
tefillos).
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(17) R’ Yochanan ben Nuri’s rationale is that malchiyos should be recited on Rosh
Hashanah at the very first suitable opportunity (i.e. that the passukim be placed within the
framework of the very first bracha which expresses the motifs of malchiyos). Since, on
Rosh Hashanah, two brachos contain malchiyos motifs, namely, that of kedushas hashem
and that of kedushas hayom, R’ Yochanan ben Nuri theorized that it is preferable to
mtroduce all of the passukim of malchiyos in the bracha of kedushas hashem, the first of
those two brachos.

(18) R’ Yochanan ben Nuri conceded that the tekios are not sounded immediately
following the bracha of kedushas hashem; the tekios are deferred until after the bracha of
kedushas hayom. R’ Akiva questioned this ruling:

25 9y Ry, HPEYNY VN 199N OR
If the tekios are not sounded immediately following the
recital of malchiyos in the bracha of kedushas hashem, why
are the brachos and passukim not similarly deferred?

There are two possible explanations for R’ Yochanan ben Nuri’s decision to both
incorporate malchivos within the bracha of kedushas hashem and yet defer the fekios
until after the recital of the bracha of kedushas hayom. First, R’ Yochanan ben Nuri
maintained that it is more important that all of the sets of fekios sounded during the
Shemoneh Esrei occur in immediate sequence, without interruption or separation by any
bracha other than those of malchivos, zichronos and shofros. If the tekios were to be
sounded immediately following the bracha of kedushas hashem, as merged with the
bracha of malchiyos, the intervening bracha of kedushas hayom (which is not merged
with either zichronos or shofros) would interrupt the continuity of the tekios. The bracha

of kedushas hayom, a bracha devoid of tekios, would intervene between the fekios of

In (0 oy (32 1090) NoN QT 10 199, the author offers another rationale for R Yochanan ben Nuri’s
decision to sound the iekios following the bracha of kedushas hayom. He explains that, according to R’
Yochanan ben Nuri, the mitzvah of tekias shofar requires the accompanying recital solely of the brachos of
kedushas havom, zichronos and shofves. The bracha of maichiyes merely complements the other brachos,
but is not, per s¢, part of this obligatory recital. Indeed, the recital of the bracha of malchiyos is derived
from another passuk entirely (Le. 027N 1 »N contained in TmMona nvne, as opposed to the others
derived from a passuk in VW nena). The bracha of malchiyos is, therefore, extrinsic to the integrated
unit consisting of the brachos of kedushas hayom, zichronos and shofros. R’ Yochanan ben Nuri, therefore,
ruled that the rekios should be sounded following the bracha of kedushas hayom and not following the
bracha of malchivos. [Editor’s Note)
3wy qmy a7 men v noon. The Rav’s interpretation of this question is exhaustively discussed in:

(30 — T 1y} (2 AN NOR; (31 1000 N 0T 9110 190; (272 my 1n) 270 mxn 9o, [Editor’s Note]
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malchiyos and the tekios of zichronos. He therefore proposed that the tekios of malchiyos
be sounded only following the bracha of kedushas hayorn.26

(19) R’ Yochanan ben Nuri also reasoned that even though the bracha of malchiyos is
merged with that of kedushas hashem, nevertheless, the succeeding bracha of kedushas
hayom portrays another aspect of malchivos. It is, therefore, more appropriate that the
tekios, which in essence confirm the verbal prayers of malchiyos, be sounded at the
conclusion of all of the brachos which explicate the multiple themes of malchiyos (i.e.

the bracha of kedushas hashem as well as the bracha of kedushas fmryonfz).27

Malchiyos expresses faith in the universal acceptance of G-d’s sovereignty over both
patural law and moral law

(20) Having analyzed the general structure of the brachos, it is now possible to
understand the theme of each bracha.

The bracha of malchiyos commences with the sentence:

STV IMINOTIA PPD MIKAZ ORI T2 M) 12 9
We anticipate the day when You will be revealed in Your
majestic splendor.

This paragraph expresses our faith and hope that humanity will ultimately experience

(-d’s power and grandeur at the universal level. The bracha stresses:

W TP NINOME T TON INANT TAYI NP w1 N1 9N
LDan v oo

All of humanity shall seek You,; even the wicked shall return
to You. Eventually, all of humanity shall recognize and
perceive You,

It repeatedly emphasizes that all of humanity will eventually acknowledge G-d’s absolute
sovereignty.
(21)  The bracha of malchiyos then states ron T2 M29n00 ¥, the Kingdom is Yours. It

then supports this statement by citing three passukim from the Torah. The passukim are

36 See (99191 1) (DWW NP Y 19D
7 As will be explained in paragraphs 32-39, the vision of malchiyos portrayed in the bracha of kedushas
hashem differs markedly from that described in the bracha of kedushas hayom.
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arranged in the order that they appear in the Torah. However, the arrangement reflects a

conceptual structure as well.”® The first passuk” cited is:

ST 097 7o M
G-d's reign is established forever.

Grammatically, the word 71717 is not limited to the future tense; it may also denote the
present tense. Thus, this passuk does not merely express the belief that G-d shall reign in
the future forever and ever. Rather, the passuk explains that G-d is the Sovereign both
presently and for eternity.*® He rules the cosmic process. He rules history. He determines
all events. G-d’s eternal reign is a reality. It is not something that will be obtained only
in the future. This passuk, therefore, bolsters the prior phrase, 200 Tow mavnn », since it
confirms that G-d is the present and eternal Sovereign.

(22)  The bracha explores two distinct facets of G-d’s sovereignty, only one of which is
presently accepted by all of humanity. It asserts that G-d’s reign expresses itself in the

two laws which He formulated when creating the world, namely, the natural law and the

* The (x73,379) P2 19 nnon Twn notes that the order of the passukim cited by the Gemara conforms to the
passuk T O9WY Tigmy M Ton m,Ton 0, which first references the present, followed by the past, and
concludes with the future. Thus, the Gemara arranged the order of the passulim as:
present - 13 Ton nYONT MY PPN (1)
past - 1o e nm (i)
futore - 7 9w Tiony 0 (iil)
The passuk of yoy Y /it describes the present. The passuk of 770 113 *n portrays the past and the
passuk of 19 02W2 TO0> 1 represents the fuiure. He explains that the passukim are predicated upon the
intensity of man’s sensation of G-d’s presence. With respect to humans, anything which is presently
experienced is of greater significance than that which has been previously experienced. Something which
has not yet been expetienced is of lesser significance.

Likewise, on Yom Kippur, the bracha of the kedushas havom cites three passulim which are also
arranged in the same order of present, past and future. These passukim are:

present - Y737 TYWH NHID NI 1IN N (1)
past - ay2 7nn (ii)
future - by 142 M 01733 (iiE)

The nnon Twn notes, however, that, with respect to G-d, who exists in all three dimensions of time, and
for whom the past, present and future are all equally and simultaneously experienced, the past has more
significance than the future, and both the past and future have more significance than the present. The
reasont for this is that the past has already occurred, the future is regulated in the same manner as the past,
and the present is merely a very small dimension in time. Yeshayahn therefore describes G-d, 'n 9N 12
QIR PN OTYIANT PN MK PUNT D o Ton. The past is noted first, followed by the future, and
concludes with the present. [Editor’s Note]
® (v o) mnw.

*The Targum interprets 7191 in both the present and future tense. He writes: moy>1 0oy anp nvmabn M
002y, As noted, supra, footnote 24, the mnon Twn interprets this passuk in the future tense.
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moral law. The Rambam®' explains that both the natural law and the moral law are
comprised of the same principles and that these two laws regulate both human history as
well as the cosmic order. Man, however, with his limited intellectual capacity does not
understand the transition between the moral law and the natural law. That remains an
enigma. Thus, many philosophers maintaiﬁ that the natural law of the universe is
indifferent to moral values. Yahadus rejects that view, even though Yahadus cannot fully
rationalize the occurrence of evil and misfortune. Yahadus maintains that there is an
undeniable transition from the divine moral law to the divine natural law. Often, it
appears as if the natural law and the moral law are mutually exclusive, contradictory and
irreconcilable. Nevertheless, one of the central tenets of Yahadus is that the natural law
and the moral law form a single indivisible unit. The laws of the Torah and the my1n »»
are not only abstract ideals; they are natural principles which guide the universe and the
cosmic drama. Conversely, the natural law expresses a much higher law, namely, the
moral law.

(23) At this time, the Kingdom of G-d is to be found solely in the natural law. The
natural law is )71 M3, the primordial will which created and regulates all of creation,
both organic and inorganic, both intelligent beings as well as the beasts in the field. The
fact that nature behaves in accordance with certain regulated patterns is the premise upon
which the natural law is based. Nature’s unalterable behavior confirms Hakadosh

Baruch Hu’s absolute sovereignty. The passuk states:

DA TN YT OWYM B TIAD D00 DR
The heavens relate G-d’s glory; G-d’s creations span the
heavens.

The Midrash comments:”

LSO INNYY GO DRV MO LLUIITYTR NIIRY IRD MY
Has the Earth ever changed its pattern, its mode of
behavior? Huas anyone ever planted wheat and reaped
barley?

My 979 3 oomn v tan. See also (1 ST73) DYWAYn 9 Nnon TYn 190 who interprets the passuk,
DIMIND 271203 N MNm 7100 as referring to G-d's applying the laws of the Torah in formulating the
laws of nature. Thus, the phrase >»nan> Y refers to the vaon 19, [Editor’s Note]

2, om) Donm.

B aery 73 ) WIRA TS (130 A9 vios,
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The consistency and regularity of nature, the absence of anomalies, all attest to D¥ Imaon
i’1apn. Man has no control over the laws of nature. Man cannot interfere with nor alter
the laws of the universe. As far as natural law is concerned, man has accepted G-d’s
absolute and eternal sovereignty. This element of faith is expressed in the passuk of '
T 0PN TV, G-d’s reign is established forever.

The passuk v w5 79 0, thus, denotes that G-d currently is the King of the
Universe. G-d sustains the universe and is responsible for the ongoing cosmic processes.
He established the rules of nature and maintains its regularity. We, therefore, do not
need to pray for the establishment of G-d’s kingdom over nature. As far as the natural
law is concerned, no one can rebel against G-d since no one can change the natural law.
All humans are subject to and have accepted the natural law even though the natural law,
at times, appears indifferent, quirksome and malicious. Natural law represents ¥ ymodn
nrapn.

{(24)  The same is not true of the moral law. Had He elected, G-d could have imposed
the moral faw upon man in the same manner as He imposed the natural lJaw. G-d could
have created man as He did the angels, having no options other than to comply with

G-d’s will. G-d clected to grant man the absolute freedom and opportunity to comply
with or reject the moral law, G-d provided man with unfettered mywan nvna, free wifl.
Unfortunately, on the whole, man has at best accepted the moral law only partially,
thereby rendering n»apn v wmivvn seemingly incomplete. Ironically, what interferes
with m#apn ¢ 1madn is G-d’s own decision that man be endowed with freedom of
choice. Were man not endowed with freedom, there would be no contradiction, no
collision, between man’s will and nrapn v Wiy, But G-d, in His inscrutable wisdom,
wanted man to be free. He challenged man to accept the moral law voluntarily.

(25)  G-d’s sovereignty over the moral law is, therefore, not yet universally accepted by
the entire humankind. The bracha expresses our belief that in the future all of humanity
will eventually crown the Ribbono Shel Olam as the King of the Universe. Man shall
ultimately recognize and accept G-d’s moral faw in the same manner that it
acknowledges G-d’s sovercignty over the natural law. The bracha concludes that man’s
realization of G-d will inevitably occur since non Tow mobnn, the Kingdom is Yours.

Humanity already acknowledges G-d’s sovereignty over natural law. The day will
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eventually come when humanity will also acknowledge His sovereignty over the moral
law. Just as G-d’s sovereignty over the cosmos is undisputed even nowadays, so, 100,

G-d’s dominion over the moral law will inevitably be accepted as well.

The passuk of 1 ton nyam depicts the Jews’ periodic acceptance of G-d’s
sovereignty
(26)  The bracha then cites another passuk™ to associate the sovereignty depicted by 'n

T3 oY v to the Jewish people:

MY PITN D SN Dy PNG NI L2970 PIN 0N KD 0NN
2 TR M

He sees no iniquity in Yaakov nor evil in Yisroel. Yaakov's
G-d is with him. The sound of the trumpet heralding the
King’s arrival is among him. ¥

This passuk reflects that Yaakov has distinguished itself. The chosen community
occuples a unique position because this community has already recognized G-d and
accepted the moral law. The passuk explains this, 11 7on nym, the sound of the trumpet
heralding the king’s arrival is among him. Just as a trumpet announces a king’s periodic
visits to a city, so, too, Knesses Yisroel periodicaily experiences G-d’s presence. 36
Everyone who hears the sounds of the trumpet heralding the king’s arrival rises to greet
and accept the king. This analogy suggests ooy mdbn 5y noap, the acceptance of G-
d’s sovereignty. The Jewish people are confronted with Hakadosh Baruch Hu from time
to time and become close to Him. However, for the time being, G-d’s sovereignty is
limited to the covenantal community. “¥1 D95 79 7 is not recognized by anyone

other than Yisroel.

* (o i)l fanl

* Chazal offered various interpretations of the phrase 12 790 nymim. Most commentators (see, e.g. AN
NNAD ,MPIN) interpret 13 790 ny1m as the sound of the shofar which heralds the king’s arrival. This
analogy denotes onw nmavn My nyap, the acceptance of G-d’s sovereignty, as will be detailed in this
paragraph. The Targum disagrees. He writes, 13171 1nobn npovy. He translates the word mynn as niyn,
a friend. Thus, 11 790 nyvim has the connotation of one who is the companion of the King,

The Gemara {3y 279 97 MWN WO N2on) notes that the passuk of 12 120 Ny may be cited i either of
the brachos of malchiyos or shofros. Apparently, Chazal understood that the sound of the shofar heralds
the arrival of the monarch. They, therefore, sanctioned the passuk’s incorporation within the bracha of
malchiyos. On the other hand, Chazal also recognized that shofar serves as the instrument of nyrow "o,
They, therefore, conceded that it may also be incorporated among the compilation of passukim contained in
the bracha of shofros. Our text of the bracha of malchiyos employs this passuk to reflect that occasionally,
from time to time, the Jews are motivated to confront Hakadosh Baruch Hu and become closer to Him.

36 Paragraph 27, infra, clarifies why Yaakov’s recognition of G-d is deliberately analogized to 72 nynn,
the sound of the shofar which announces the periodic arrival of the king.
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(27)  There is a gradual ideological ascent from the theme expressed by onys b m
vy (i.e. that G-d’s sovereignty over natural law is already established) to that portrayed
by 12 o rwyam (i.e. that G-d’s sovereignty over moral law is recognized only by the
Knesses Yisroel). The idea becomes increasingly enhanced with each succeeding passuk

and reaches its climax with the third cited passufk,

TR PO N
G-d rules over the Jewish people...

The difference between the passuk 12 7on nym and the passuk 790 w2 > is that the
passuk of 100 112 >y suggests an ideal of malchiyos that is more exalted, namely, the
Knesses Yisroel's consistent recognition of G-d as their sole sovereign. In contrast, the
passuk of 12 o0 nym concedes that nrapn Y¥ 1maon has not been realized consistently
and uninterruptedly by Knesses Yisroel. Unfortunately, the history of Knesses Yisroel is
not one of uninterrupted and unabated acceptance of opw mobn My nrap. Jews have
had both ups and downs. Jews have often rebelled against G-d. The Torah characterizes
the Jews as rebels, 11 0y o0 o1 np™, during their forty year sojourn in the desert. One
may infer from the analogy of the sounds of a shofar that the passuk depicts the Knesses
Yisroel’s only sporadic acceptance of G-d’s sovereignty. A king who is constantly
among his people does not need to be announced. The shout of the trumpet is
unnecessary in the permanent capital of the monarch. If a king is always present, then,
by definition, he never leaves the people. Since the passuk equates G-d’s sovereignty
with a trumpet which announces the king’s arrival, the passuk implies that the Jews’
acceptance of G-d has been intermittent. Thus, when G-d’s sovereignty is acknowledged
by Knesses Yisroel, it is a novel sensation, akin to the arrival of a newly crowned king.
Jews fall, but inevitably rise again. Jews retain the talent, initiative and faith to rise ever
again against opposing forces. This is the concept of teshuva and the message of nyrm
12 7on. Whenever Jews have risen, the sound of the trumpet of the king was heard.
Whenever Jews fell, whenever they sinned, the King disappeared.”

The third cited passuk, 790 yrwa >, denotes that G-d has resided, and will

continue to abide, with 1w forever. The zigzag lines along which Jewish History

7 n ,315) 011, Most commentators write that 1 refers to the Jewish people.
B (113 o) D7,
* v is the act which causes Hakadosh Baruch Hu to absent Himself from His peopie.
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previously developed will become a straight line, marked by G-d’s permanent residence
among His people.

(28)  In conclusion, T3 0wy 7o m reflects the prevailing universal acceptance of
G-d’s sovereignty over the nataral law; G-d’s absolute rule over the cosmos. The passuk
of apya N van no reflects the sporadic acceptance and rejection of the moral law by
the Jewish people. Jewish history contains episodes of nun followed by episodes of
teshuva, of falling and rising, of coming close to G-d and then somehow drifting away
from Him. At times, Jews heard the sound of the trumpet and responded. But on many
other occasions, the trumpet was not blown because G-d was distant and removed.*’
Eventually, G-d’s absence was ultimately reversed. G-d’s 079 oD terminated and
Jews again heard the sounds of the trumpet. Jews again experienced OPIIN N NP
“yonnp; they heard His footsteps. This process of acceptance and rejection has
continued throughout Jewish history. The final passuk, or Y 2, depicts the
complete and unabated reconciliation between the Ribbono Skel Olam and the Jewish
people, and G-d’s permanent residence among Knesses Yisroel. The arrangement of
these passukim portrays a gradual progression which reaches its climax in the final

passuk.

The multi-passuk conversation between the oy *nng and the 395 Ton is classified
as a single recital of maichiyos

(29)  The bracha then cites passukim from Tehillim. The first passuk cited is:

,0ON YVINT NN MY D IONT 1IN VTR AT
The Kingdom is G-d's, and He is the ruler over all the
Natiowns.

The words 77n and Swin are not synonymous. on denotes a sovereign who 1is
voluntarily accepted by the people, a monarch who is invited to become the ruler. A
Swin is a tyrant, one who forcefully asserts his authority over others. The ultimate ideal

and goal of creation is, n:Y0AN N7 °2, that people comply with the moral law in the same

manner that they accept the natural law; that they accept G-d as a on, and not as a 2vn.

This ideal, however, is not yet realized. At the present time, D11 vy, G-d rules as a

% This alienation by G-d is termed ©»9 non. In recent history, the Nazi era is a stark example of non
ona.
! om ) muraa,
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tyrant. G-d’s natural law, imbedded in the universe, is imposed upon humankind, and
G-d’s moral 1aw has not yet been accepted.

The bracha then cites the passuk: ¥

91 530 NON QN INON AW M Y LAY msd TR N 1EN)
,0I30

G-d is crowned with pride and majesty as He regulates the
universe’s existence.

This passuk describes the natural kingdom of G-d. G-d is the ruler of the universe, N
VN 51 san 0. The natural law is imposed upon mankind; all humans are subject to
its rules. It is impossible to free oneself from the authority and rule of natural law.

The next passuk cited is:

STYAD 120 NI DY NN INYINT 0N DY INY 10NN
Allow the gates and doors to open and welcome G-d.

The passuk appeals to mankind to accept G-d with dignity. The term T125n T9n has the
connotation of one who is invited, of one who is voluntarily accepted. The next passuk
poses the question raised by rebellious man, 1350 o v, who is G-d? Why should
man welcome and accept G-d? The next passuk immediately responds, 1 21an 1ty 1
Nz N, G-d is a warrior. In other words, G-d already rules the natural world; His
will 1s unquestionably carried out and implemented by nature. Not only does man
comply with the will of G-d in the natural sphere, but so does every creature, every grass,
every flower, every blossom and every particle of dust. G-d is a Yvnn. He is a warrior,
nenon N, If G-d wishes, He will forcefully overpower man. It is, therefore, useless to
resist. The passuk, therefore appeals to man to accept G-d voluntarily. G-d wishes to be
crowned as ‘a5 190, as the sovereign over the moral law as well as over natural law, as
a King who is voluntarily accepted by all.** This ideal will ultimately be realized. The

next cited passuk predicts that at such time of universal acceptance,

STYADN 770 MIN MpaN m
G-d will be treated as the King of dignity by all of humanity,
all humanity will crown Him as their king.

2 on 38y ©9nm.

B 7 7739 oo,

* The sequence of this and the next cited passukim are more exhaustively discussed, infra, in paragraph 30
and in paragraph 40,
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(30)  Interestingly, the bracha of malchiyos cites only three passukim of malchiyos
from the Toral and three passukim from Naviim. However, it cites numerous passukim
from Tehillim. After citing 1250 Ton NI DY NN NI OIYNT oYY N as the
final and third passuk of Tehillim, it then cites the remaining three passukim of that

chapter of Tehillim, as well.*®

FIBNTHD 2N NN DY A TN TR P12 {N)
STI207) TOR NI O OINNG AN O2YUNT DY INY (1)
70 TI20N Ton N MIPIY TN Pon Ny N0 ()

The question is compounded in that the Gemara,”® in discussing the passukim of that
chapter, questions whether the passuk 121 T12o10 79n Mt M, an inquiry rather than a
declarative statement, may be recited as one of the passukim. It appears from the
Gemara’s discussion that it is not even necessary to recite three complete passukim. 1t is
merely necessary to recite three statements of qon, even if all the statements are
contained in a single passuk.*’ If so, the cited passuk om»wxy ©WY Y, in which the
word T7n appears, certainly constitutes an adequate recital of 7on. Why, then, are three
additional passukim cited?

(31)  The Tosefta formulates the issue differently, and the m>ann »7on apparently
accepted this position. The Tosefia™ discusses the number of recitals contained in the

folowing four passukim:

STIADT 720 NI, 00 NNS INYITT DUNT OIYY INY (N)
JIDMRYH T2 0 AN Y AN TR0 Ton Ny ()

ST20R 7O NI ODIY NNS INYY DIYWUNT DIV OINY ()
U0 120N Ton NN NYPAN N7 TN M NN R (T

D29 V1IN AT 727 12N 1392 TRNY TNN 72 1IN Y0P 120
CTHNGD

R’ Yossi maintains that each passuk constitutes a different
recital of malchivos. R' Yehuda disagrees. He maintains
that all four passukim constitute a single recital of
malchiyos.

According to R’ Yehuda, the issue is not whether multiple repetitions of the term Tonin a

single passuk constitute a single recital. The issue is also not whether the recital of

* All of these passukim are contained in T 19 oA

6% T 29 4T MR WY ToDR.

*" The Rambam, however, rules that ten passuldm must be cited {n#n 99%mn ya). This is seemingly contrary
to the Gemara’s conclusion. See N"SPN 10 NN 0.

BN mm ams rwh WNT naon.
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several passukim serves as a commensurate number of recitals. Rather, R’ Yehuda
maintains that a recital is obtained only if a theme of malchus 1s expressed fully. These
four passukim collectively express a single theme. All four passukim are, therefore,
classified as a single recital. The passukim collectively describe that Dovid addresses
himself to humanity to open their hearts and accept the dominion of the Mavi 7o, The
term 09 *nno refers to self-assured and arrogant man. The passuk exhorts arrogant man
to receive the 7y15m 79n, to accept G-d’s moral law and His commandments voluntarily.
The entire conversation, question and answer, in both the first two passukim and the last
two passukim, constitutes a single theme. They are therefore classified as only one recital.
In contrast, the other cited passuk “nm 3y 1 was vad M 790 71 is a complete semantic
entity. Likewise, the passuk b2 Semm novnn M2 is a single integrated unit. Each of
these passukim therefore constitutes a separate recital. However, the four passukim
commencing with DY >N WNWIM DPYNY YWY WY are not individual semantic units.
The theme is not completed until the entire conversation, question and answer, contained
in the four passukim, is completed. The m>ann y7on accepted R’ Yehuda’s opinion that
these four passukim constitute a single recital. They, therefore, cited all of the passukim

as the final recital from Tehillim.*

The paragraph of 9909 )9 1539 portrays a pessimistic vision of man’s redemption

(32)  As noted, the paragraphs of 779 11 1921 contained in our text of the bracha of
kedushas hashem”’ initially served as the introduction to the bracha of malchiyos
formulated by R’ Yochanan ben Nuri.>! On the other hand, the paragraph of mp 12
1o constitutes R’ Akiva’s introduction to the bracha of malchiyos. Apparently, in
addition to disagreeing whether to incorporate malchiyos within the bracha of kedushas
hashem or within the bracha of kedushas hayom, R’ Akiva and R’ Yochanan ben Nuri
disagreed as to the nature of man’s ultimate acceptance of G-d in the eschatological era,

when the vision of malchiyos will ultimately be fully realized. R’ Akiva expressed his

* The nwann YTon probably was Rav, as indicated in the Yerushalmi which refers to the Shemoneh Esrei
recited on Rosh Hashanah as 177 nmivy.  The Gemara relates that Rav personally concumed with R’
Yehuda’s ruling of Tnxo 0915 oapin.

0 See paragraph 16.

! That text was then followed by the compilation of ten passukim and concluded with the bracha of 1opn
AT,
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vision of malchiyos in the paragraph of 72 mps 1 »n; R’ Yochanan ben Nuri articulated
his vision of malchives in the paragraphs commencing with 7712 171 1223,

(33) The difference between these two visions is striking. 2 The paragraphs
cotnmencing with 719 1 1923 contain our petition that G-d compel man to accept and
acclaim Him. This paragraph is predicated upon the pessimistic premise that man will
never voluntarily acclaim G-d since man is stubborn, unintelligent, wicked and evil. The
paragraph anticipates that G-d will coerce man to embrace His maon by causing man to
live in crisis and to be confronted with catastrophe. By causing man to be frightened. By
causing man to come face to face with complete destruction.”® We, therefore, pray 1o
TUYN 93 98 NN D 1IN Y, G-d shall instill His fear in all creation. Man will accept
G-d only if man is first pushed to the brink of complete annihilation. Without first
experiencing dread and overwhelming fear, man will never accept G-d. Unless coerced,
man will never acknowledge that evil is harmful and that an atheistic society facks moral

order.™

52 1 (i roy) FYEN WA 1on5 T 1wy, the Rav explained that according to R’ Yochanan ben Nuri the
word 1911 is not to be understood in the imperative tense (i.e. “You should instill...”). Rather, it is to be
understood as TTna yNnY ponn 2N, we believe that in the eschatological era (G-d shall instill His fear in all
of mankind. The proof of this is the next paragraph VDY W D718 1233 which can only be understood
as an expression of faith and not as an imperative. [Editor’s Note]

53 This depicts the more extreme scenario which will be enacted only if G-d’s other attempts to mduce man
to return to Him will fail. However, G-d will initially merely cause man to fail in certain areas of his life,
be it social rejection, financial ruin or depression. These frustrations can also lead man to accept G-d and
acknowledge the truth. See, infra, paragraph 40.

* People often criticize religion as morally bankrupt. They point cut that observant people have not
obtained the optimal moral stature. Admittedly, people of faith have not always succeeded in developing
their utmost potential, But it is wrong to maintain that religion has faled. To demonstrate religion’s
success, it is instructive to analyze the atheistic society of the former Soviet Union. The Soviet Union
marked the first fime in human annals that a nywan niabn was founded, a government based upon atheism
and the complete systematic rejection of religion. Atheism formed the substance of the political philosophy
of the communist society. It was not just a corollary, a concomitant; nor was it a secondary motif,
Communism was predicated exclusively upon atheism. The zeal and ardor with which the Soviets
persecuted all kinds of faith and religion, and the wickedness and ruthlessness which they employed, was
unparalieled in human history.

It is also instructive to compare Communist man with Western mait. Admittedly, Western man lacks a
great deal. Western man is not too honest nor overly good natured. However, one can at least address
Western man. One can make moral demands of Western man. One can reprimand him. Western man will
listen to criticism. He retains feelings of shame. He is embarrassed afier engaging in something immoral.
He will try to apologize and defend himself. Although this is not proper teshuva, since confession is
indispensable for feshuve, Western man’s attempts to justify his actions demonstrates that he has a
conscience. Could one ever converse with the former Soviet Union? Could one ever reprimand its leaders?
Did the Soviet leaders ever demonstrate shame or embarrassment? Their arrogance and ugliness were the
product of atheism, of a society which was completely oblivious to moral values.
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(34)  The term e employed in this paragraph depicts, not merely fear, but horror and
terror. The Torah describes o as follows:™

L9813 00 IBNIT HPIAT CTONA PONI MY DY I 0Thay
STNOA TN T3P THAN D P OO0 TR 2

You shall be fearful day and night, and lose your zest for
life. You shall clumor for daytime during the bitier nights,
and look forward to nighttime during forturous days, from
the constant dread of your existence.

Tna denotes much more than fear; “n9 entails terror, the complete paralysis of human
intelligence and zeal. “ng is experienced by one who lives in constant crises. The prayer
FINTAY 71 92 9Y TN TWYR 93 9y PN T TN 1 102 contains the petition that man be
confronted with a series of terrifying calamities so that he will be compelled finaily to
acknowledge G-d. The term nmN, a synonym of Tna, characterizes man who is
completely overpowered by a grisly horror, by man who is gripped by an irrational terror
bordering on insanity. The situation depicted by the prayer of 77na yn 213 is that
humanity will live through a series of crises, marked by terror, horror, and total insecurity.
Man will be seized by a constant feeling of doom and this will lead to man’s universal

acceptance of G-d’s sovereignty.

TITRN 092 WYY DPNININ T2 PI0Y NNRYY W 70 TN
STNET MYYT NN

All of creation will feqr You and prostrate themselves
before You. They will form a single group to comply with
Your will,

This is the vision of malchiyos expressed by R’ Yochanan ben Nurl in the bracha of a1
TINS ).

(35) The vision expressed by R’ Akiva’s formulation of malchiyos, contained in the
paragraph of % mp) 1 YW, is completely different. R’ Akiva’s vision of malchiyos is
much more optimistic. He belisves that man will ultimately accept G-d’s sovereignty
willingly. He therefore formulated the bracha of malchiyos without reference to fear and
horror. The bracha of 4% mp1 12 b contains the petition that the Ribbono Shel Olam
should enlighten man. The Ribbono Shel Olam should enhance man’s intelligence and

sensitize man’s conscience and heart, so that he will finally recognize wyTpn D¢ ym2dn

3 (o 1) BAAT.
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a1, The bracha 19 MY 12 YY) expresses the view that, on the contrary, man will

redeem himself voluntarily. Thus, the prayer states:

50530 D29 YPOY NN DD PON NRT
The wicked shall return to You (G-d). All of humanity shall
recognize G-d.

There is no mention of coercion, no reference to fear and horror. On the contrary, man
will suddenly understand and acknowledge the existence of G-d and rush to comply with
His will.

(36)  In other words, man will ultimately accept G-d’s sovereignty in one of two ways,
either voluntarily or through compulsion. 7ng yn 12 portrays the vision in which man
redeems himself only after he is traumatized, ©dby TvnN NN It envisions the
Ribbono Shel Olam establishing His kingdom by confronting man with the absurdity of
man’s life, by forc:i'ng man to acknowledge his complete worthlessness and compelling
man to recognize his nonsensical pursuit of meaningless trivia. This is the vision of 1
7119 1. On the other hand, the vision expressed in the bracha of T2 mpy 12 7w is that
G-d shall establish 20n 7112 wyTpn v 1mavn, not through 9, fear and terror, but by
facilitating man’s enlightenment and encouraging man to utilize the full potential with

which he is endowed. These two approaches are dramatically different.”®

56, . . .
A similar theme is expressed by the (0,07 : 02w NYIo) NN Ten. He notes that the passuk states:
LINTA MINEN T DN VIRWN D LTIaND B TUND TO2) BN 2 0N
LY WY T T AT

At such time as G-d shall expand the boundaries of Eretz Yisroel, as
promised to your ancestors, because you have complied with His will,
then vou shall designate three additional cities of refuge.

The 7mon 7wn questions the syntax of the passuk which conditions the expansion of Eretz Yisroel on two
events which are not necessarily compatible, namely, the covenant with the 4vos and the compliance with
His will. Why are both conditions raised? What is the nexus between compliance and the expansion of
Eretz Yisroel?

The nnan Jun explains that there are two different visions of the ultimate redemption of man in the
eschatological era. Yeshayahu (17> D) writes noya and mwnw, in s designated time and at the
accelerated time. This is interpreted by the Gemara (xry V'8 §7T PYTNIV) o mean, NUYL D3 N, MIVNN DY,
if the Bnei Yisroel are deserving, G-d will accelerate the arrival of the Mashiach, if they are not deserving,
then the Mashiach will not arrive until the designated time. The nnan Twn theorizes that in the event that
the Brei Yisroel will merit an accelerated redemption, there will not be a change in the composition of
nature: the world will continue to be governed by the natural principles which presently prevail. As the
Gemara notes; (17¥ 19 §7F 71372 TDUR) 7151 BPahn TIIYY KON UDR NPT M0 22 P2 PR INIDY AN,
However, in the event that man is not redeemed until the designated time, if man will not accept G-d
voluntarily, then it will be necessary for G-d to overwhelm man and alter the entire human mode of
existence in order to compel man to recognize G-d. That will be facilitated solely through a substantial
transformation of nature and of human conduct. Man will be so overcome by G-d’s presence that he will
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The vision depicted by 7719 35 ¥ is of the destruction of evil

(37)  There is another distinction between the bracha of 75 M 13 Yy and that of o1y

7119 311, The bracha of 119 yn 1021 contains the phrase:

NN YN 23,1930 WY Y2 AT DY, NOPR NI
NOIND Y PTY

Evil will be subdued, wickedness and evil will dissipate as
smoke, and the dominion of evil will completely vanish
from the Earth.

Man will struggle with evil and destroy it: n9an Yy N9 NYwN Y0, wickedness and evil
will dissipate as smoke. The bracha of 75 mp3 12 Yy depicts a different perspective. It
envisions NINM Y2 WYY Payny, idols and false ideals will be rejected. It does not
mention the community of evil, the N1t nbwnn. Rather, it envisions that the oo, the
idolatrous philosophies and false ideals, shall be abandoned. N >¥wa 92 PON NN, the
wicked will return to You. In a word, the bracha of 15 mpy y2 5y exhorts man to engage
in teshuva. By contrast, the bracha of 7108 yn 1327 petitions for the destruction of evil.
Sometimes man becomes so evil that he exceeds the limitations of feshuva and
can no longer return to G-d. He becomes so corrupt that he can no longer be reformed.
He must be destroyed. For example, feshuva was unattainable for the Dor Hamabul,
Sodom and Amorra. The Rambam writes’’ that sometimes man may descend so deeply
into the morass of evil, that Hakadosh Baruch Hu will prevent him from repenting and
reforming his ways.  One whose very substance is so thoroughly defiled and corrupt,

whose entire personality has been contaminated by evil, forfeits the facility to engage in

be compelled to recognize G-d. If this will be the case, then mwnn mn? will be markedly different than
N O,

The noon Jen concludes that if nywnx, if the amival of Mashiach is accelerated because of man’s
voluntary acceptance of G-d, then it will be necessary to designate additional v My, since the same

rales of nature will prevail. The passuk, therefore, writes:
TINITY NS0T U3 T N2YN YD U793 NN Y ONY

G-d will expand the land of Eretz Yisroel only if man voluntarily complies with G-d’s will. In such a
scenario, the arrival of Mashiach will be accelerated, the rules of nature will remain unchanged, 7> nso»
o7y wHw Ny, and it will be necessary to designate three additional vopn My, Accidental homicides will
continue to occur. However, if man is compelled by G-d to accept Him, then this mitzvah will not apply
since the rules of nature will be so altered that there will no longer be situations of violence which would
necessitate the construction of additional vopn my.

See, however, (120 NN} (347 40 (NPY 2 71 20 NODRY OPDAT) SrnY w30 e who clies other
opinions who dispute this portrayal. [Editor’s Note].

7yt men mann 1 P,
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teshuva. He is doomed to total annihilation, both in this world and in the world to come.
This is the vision of man contained in the bracha of 719 10 ya11. It does not contain a
petition that man reform and engage in feshuva. Rather, it describes the hope that evil
shall be completely eradicated. 72ayn » ;nvan Y N> IYWAT 921,712 AP D2
NINF 0 pT mownn. There is no feshuva; only the complete destruction and
extermination of evil. At times, man is challenged to combat evil and destroy it.
According to Kabballah, the mitzvah of pony 99%v nx nnpn nnn represents the conflict
between good and evil (in that Amalek personifies evil). Thus, 719 0 Y221 is the prayer
for ¥ M, the extermination of evil. Both evil and evil doers should completely
perish from the world.

(38)  On the other hand, the bracha of 79 M 12 W envisions universal teshuva and
recognition. TRwa WP w1 1 Y PV MaYna o 1pnb. No one should perish. No
one should be exterminated. All of humanity should redeem itself, cleanse itself and
return to G-d. Thus, 79 My 12 90 is a prayer for y4n Pprn. Man should be cleansed,
reformed and redeemed.

(39)  Both prayers represent the viewpoint of Yahadus. Both visions of malchiyos are
correct. R’ Yochanan ben Nuri maintained that the passukim of malchiyos should be
recited within the vision of malchiyos depicted by 119 yn 1211, the petition for yn w0,
the extermination of evil. By contrast, R’ Akiva merged malchiyos with the prayer for
Y7 VM, feshuva. Sometimes the vision of 71N 1 1921 is more suitable; at other times,
we must have faith in man. We must not despair. We must encourage man gradually to

return to G-d until the final A1) 1s obtained.

The conversation between the ty *ans and the “hasn 1on marks the discord
between y99 ‘n¥*a and ¥ PP

(40) The passukim of Tehillim recited in malchivos reinforce the two visions of
malchiyos. The first cited passuk of 11220 o0 NI 0D NN INYIM OPYNT DIYY INY
is an appeal for man voluntarily to permit the 71201 Ton to enter his world. In theory, the
1297 90 can enter without man’s assistance. G-d does not require man to open the
gates for Him. But when Hakadosh Baruch Hu enters involuntarily, then yn ez

ensues. Hakadosh Baruch Hu then emerges as the G-d of war, monon 1 /. On the
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other hand, when Hakadosh Baruch Hu: enters by invitation, when man voluntarily opens
his heart to G-d, then Hakadosh Baruch Hu enters as Tyaon -7on, a kind and benevolent
G-d, and not as DY N

The first passuk appeals to man D NN XYM W D Y. The second
passuk contains a slightly different request, o9 >nna ey owNy oww e, The
second passuk employs the verb v, as opposed to the first passuk which employs the
verb "y, The difference between 1Nwam and ww is that the verb eI is in the
Yym tense and means to “be raised” or “elevated” by a third party. By contrast, the verb
WY is in the 59 tense, and means “to lift oneself” on one’s own volition. These two
passukim also reflect the dual themes of malchiyos. 1f the way to Hakadosh Baruch Hu
is paved with Tng, fear, horror or terror, then that presumes that man has not raised
himself voluntarily. On the contrary, something caused him to be elevated and coerced to
return to G-d. This is denoted by the first passuk 05w >nna wwim (i.e. man will
involuntarily be raised and be compelled to acknowledge G-d). Many people return to
Hakadosh Baruch Hu because of distress, when they discover that their lives, which were
previously devoid of Hakadosh Baruch Hu, are meaningless and frustrating. The passuk
DY N9 I depicts man who engages in soul searching and realizes that the riches
and fortune that he so painstakingly accumulated do not provide him with happiness. He
realizes that his children are alienated from him and do not share his values. Some
people are very stubborn; they lock their hearts and minds to sparks of feshuva, regret or
contrition. In the privacy of their homes, they acknowledge that they have failed, but
they refuse to concede this publicly. Others are not that stubborn. They do not block the
gates and engage in teshuva. But it is not 09 N9 WY, it is oo nng wwam. Their
repentance is precipitated by frustration and failure. This is the vision of involuntary
compliance expressed by the bracha of 79 1 1o
(41)  The second appeal is 09 >nNo 1w, Man is exhorted not to wait for catastrophe
to strike, for fear to overcome him, or for failure and frustration to overwhelm him. He is
warned not to delay until a crisis unexpectedly shatters his dreams and visions. He is
encouraged to return to G-d voluntarily, oy *nno Y, to embrace G-d voluntarily and

engage in teshuva. This is the second vision expressed by 72 mpy 1o oy



In conclusion, T2 My 1o Y3 portrays a vision of teshuva, yan ywon; the bracha of
179 30 121 defines a vision of coercion, yvn 9wra. Both visions are accurate. At times
NN NN N TY AN Pan, Beth Din employs corporal punishment to compel
recalcitrants to perform mitzvos. At other times, G-d extends a willing hand and arouses
the person to return to Him voluntarily.

(42)  The bracha of malchiyos then cites passukim from Naviim:

SN TID RN DD CRRD 290 DR PTAY YT 2
DDPITN PROTYIINY IINN DN PIUNT NN ITN

The prophets relate, “I am the G-d of Israel. I am the first;
I am the last. There is no other deity.”

The passuk stresses that G-d is Ynaw» 19n. For the time being, G-d is recognized solely
as bnae» Ton. But, in fact, He is mpay ', the G-d of hosts; He rules over every detail.
There is not a single phenomenon which is not determined by G-d, opIN proTYDI.

The final passukim portray a vision of G-d’s universal acceptance.

DI WY 90 NN VYD N N2 DYDY 10RD
ANTP KW DY NINA P2 Y Tond n mm N 2enn
TN DY TRN

In the end of days, G-d’s name will be one. G-d will be
universally recognized as the Sovereign.

(43)  The bracha of kedushas hayom recited in all of the tefillos on Rosh Hashanah (as
well as in the Mussay) is a petition for feshuva.®® It states 99 5y TI90 PAYIN PPINY DPIN
1Y NPV NN YD Ja T w703 1o oyn. [t exhorts mankind to recognize G-d’s
glory, engage in feshuva and accept oyaw madn . Thus, Chazal viewed the essence of
Rosh Hashanah as a day of feshuva and incorporated this fundamental precept within the

bracha of kedushas hayom recited during each fefillah on Rosh Hashanah.
The bracha of zichronos portrays 50459 nnawn and its moral imperatives

(44)  The motif of the bracha of zichronos differs from that of malchiyos. Unlike the
bracha of malchiyos in which both motifs of 72 mp) y2 by and 7719 15 1223 constitute a
homogeneous theme of the universal acceptance of G-d’s sovereignty, the bracha of
zichronos is multi-faceted. The D™y 190 writes that the bracha of zichronos reflects

moe nmwn.  Hakadosh Baruch Hu sees and remembers everything. It depicts the

58 Interestingly, the text of this bracha was accepted by R’ Yochanan ben Nuri even though he maintains
that the more likely scenario is that of 7T 30 102, the extermination of evil. [Editor’s Note]
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Ribbono Shel Olam as simultaneously concerned with both the universe as a whole, as
well as with each person individually. Prima Jacie, the Ribbono Shel Olam should not be
concerned with any single individual. The individual is a very insignificant creature and
plays only a minor role in the cosmic or historical drama. Yet, G-d is aware of each
person and judges him.

{45)  The tenet of Mo npawn is twofold. First, it teaches that the Ribbono Shel Olam
is concerned with each and every individual and with each and every single event in that
individual’s life. Second, it expresses the moral corollary that the communal good should
never preempt the individual good. One should not devote all of his efforts to assist the
entire Jewish community and not devote any time to help an individual. One should
never discount the value of the individual. Since Hukadosk Baruch Hu's mvolvement in
the world encompasses both 1w nmwn as well as 19999 nmwn, the same should also
be true of man. One’s universal concern should never conflict with his concern for the
individual. Even though Hakadosh Baruch Hu rules the entire cosmic drama, from
momentous events on earth to the insignificant flight of nebulae at the outskirts of the
cosmos, He is nonetheless equally concerned with helping, caring for, and protecting

each and every individual.
The bracha of zichronos describes that G-d exists in all dimensions of time

(46)  The bracha of zichronos contains another message as well.

22 TIN DN NN LOTP MY 52 TR0 09I WY 1M AN
TR0 TRDY N2 M 20 O hvann

You remember the entire cosmic process and Judge all of
creation.  You recall all events and account for each
creatire,

In Hebrew, the word Y2 can mean either the “whole” or “gach”. In this sentence the word
Y917 92 means the whole of creation, in ifs entirety. Yet, the next phrase n Y3 on
{70 o1 M), relates that each creature is remmembered by Him. The conjunctive oy,
which bridges these two phrases, illustrates the difference in meaning between the first
and second phrase.

The next sentence portrays a different perspective.

AT DD N0 TV 020 NOIN NFIN T P YT M) Ion
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All is revealed to You; Your vision extends uniil the end of
all generations.

This sentence expresses the tenet that time, in all three dimensions, past, future and
present, is simultaneously revealed to the Ribbono Shel Olam. Though G-d is concerned
with the endless and infinite future, nonetheless, way1 M7 U2 TPANT M2 PN NOIN 79, He
judges every inconsequential spirit and soul.

Thers is no difference between, on the one hand, the Borei Olam’s concern with
infinity itself, both in the physical sense, with respect to the boundless cosmos, and in the
historical sense, with respect to all of the future generations, and, on the other hand, His
concern for each and every individual. Both the collective as well as the individuals are

remembered on this day.

P9I PRY NI P D217 DWWV 100
You recall the activities of Your infinite creatures.

(47) The bracha of zichromos also portrays different nuances of the nmwn of
Hakadosh Baruch Hu. 1t details the hashgacha at the level of cosmic rule and dominion,
of the historical rule and dominion, encompassing all generations from the beginning of
time until the end of days. Tt describes both the boundless hashgacha, infinite in its scope
and breadth, as well as the hashgacha which is limited and confined to the individual, to
the poor and seemingly worthless creature. The next sentence gquates YN 72 2% 7D
N1 o, referring to the entire creation, with VTP WIN NYVD, relating to each
individual.

Basically, Rosh Hashanah is a day of teshuva for Knesses Yisroel, for all of
humanity and for each person individually. On Rosh Fashanah there are two N2y 210N,
On the one hand, since it is a Yom Hadin for the entire nation as a whole, as a multitude,
the entire community must engage in teshuva. Furthermore, since each individual is
judged on this day, each individual must engage in feshuva. The bracha, therefore,
stresses LYY *wyn vt naN). The communities, as well as the individuals, are judged.

The entire humanity is therefore challenged to engage in teshuva®

% The Rav often spoke of the requirement that the community engage collectively in teshuva for Non
o2 and that individuals engage in teshuva for ren mon. See, e.g. (69 DY} NYAN by 90,

Tn a novel letter contained in (@YW ATANY (272 1D} MY 7oy nMv, the Nya Mo points out that
unlike afl MO8 Monn where the volume of solids and liquids enjoined are uniformly established as a
719 or w37, respectively, the volume of liguids enjoined on Yom Kippur is a2 don, a subjective

-30 -



The bracha of zichronos relates G-d's involvement with all of mankind

{48)  The bracha continues with a description of the Flood and G-d’s rescue of Noach

and his family.

TNYIND, DA PYIV? 2T TN, N2 NANNI NI NN DY
NI 1D 0V L OMIYIMD Y380 WA U0 NRYY D1a0nn 20 NN
B £ )

Moreover, You lovingly remembered Noach. You recalled
him with words of salvation and mercy when You caused
the waters of the flood to destroy all creatures because of
their evil misdeeds.  Consequently, his memory was
recalled by You...

Two questions present themselves, First, why is Noach introduced within the bracha of
zichronos? Second, what does the word a1 (i.e., that Noach was also saved) contribute
to this bracha?

Apparently, Noach was rescued for two reasons. First, through Noach, Hakadosh
Baruch Hu saved humanity. Had Noach and his family drowned, the entire humanity
would have perished. Second, Noach was saved as an individual, as someone who
deserved to be rescued. The passuk writes:® mn =73 pr7y >moxay gmx va. Thus, the
conjunctive ox expresses that both rationale were equally applicable to Noach. Noach
was tescued because G-d did not wish to exterminate all of humanity. The phrase nx on
nMov nanNa Ny also extols Noach’s individual merits. G-d saved Noach because He loved
him. One cannot really love humanity as a whole. One can love only individuals. Thus,
the phrase 719y nanna relates exclusively to Noach as an individual. Noach was saved
on his own account. Fven if humanity could have been saved by another method, Noach

would nonetheless have been spared.®!

amount predicated upon the quantity of liquid which each person can hold in his mouth. On the other hand,
the volume of solids enjoined on Yom Kippur is uniformly established as noan n1105. He explains that the
former subjective quantity of liquids corresponds to the v mom, which vares from individual to
individual, while the uniform quantity for solids corresponds to the a7 8vn, which remains the same for
the entire comrmunity. [BEditor’s Note]

8 pa ) owen,

' The (5 my) (pnma a2 oany (1Y Y (na e van) mve maax presents an elaborate halachic
discussion of the parameters of G-d’s nmawn of non-Jews. He notes that the Rambam and Ravad

{1 MO20N NYIN Mo 379) dispute whether an animal slaughtered by a pon-Jew obtains the same level
of M52y M as an animal which dies prior to being slaughtered. The Ravad maintains that the actions of
non-Jews are fialachically insignificant. Thus an animal slaughtered by a non-Jew is regarded as having
died on its own and is impugned with n92) nMmo. The Rambam maintains that a non-Jews’ aciions do
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The two ™42 encompass both the individual Jew and the Jewish community

(49)  The bracha then describes the miax 191, It cites the passuk:ﬁ

DAMAN NN M3 AN DPINR 19D DR NN 0PN Y™
17V P PRNT NN

G-d heard their groaning. G-d remembered His covenant
with Avraham, Yitzchak and Yaakov.
This passuk can be understood in light of another passukﬁj which states:

DNPYY AR LDOINND YN 1Y DY AN OINY OGN D 0N
LN T YD, PN 190 TNV

1 have seen the affliction of my nation in Egypt. I have
heard their shrieks of pain when he is tortured. I am aware

of his suffering.
The latter passuk vacillates between the singular and plural. The word tnpys is in the
plural. Bat, ywan and »2won are in the singular. Apparently, the Ribbono Shel Olam
told Moshe that He was concerned with two separate issues. First, with the Knesses
Yisroel as a whole, since if He would not redeem and liberate Knesses Yisroel, the
covenantal community could not arise. Second, He was also concerned with the pain of

cach individual Jew.* The passuk should, therefore, be interpreted as follows:

LDV FING O TWRONY 23 NN NN 10 mialagl]
I have seen the affliction and cries of My nation, the
Knesses Yisroel collectively.

L PYHN 90 SNYDY

I have also heard the shrieks of pain of each individual
tortured Jew.

have halachic significance. Thus, a non-Jew who slaughters an animal precludes the imposition of nrmY
73 (on the Pentateuchal level).

The naya ;s theorizes that this dispute is predicated upon the question of whether G-d’s nrawn extends
to each non-Jew individually or if G-d’s nnwn embraces mankind collectively. If G-d’s nmwn pertains to
each person individually, then his actions are meaningful. In the above case, this would preclude
imposition of 1923 N, even though the action is still insufficient to permit the animal to be eaten. On
the other hand, if G-d’s prwn does not relate to each non-Jew individually, then their actions are
halachically meaningless and the animal is constituted as no2a) INDIY.

The neys Moy extends this question to the debate (i PATME 19 Mmown) whether one must perform
ny1p when hearing a non-Jew desecrate G-d’s name (through q17) in the same manner as when hearing a
Jew desecrate G-d’s name. Again, the resolution is predicated upon the extent of G-d’s nnawn for
indjvidual non-Jews. If the nrawn extends to each non-Jew individually, then the act of 91, which
intends to usurp that nnawn (and to deny G-d’s role) is culpable and requires Ny, Otherwise, the 9117 s
inconsequential, and Ny is not required. [Editor’s Note]

62 g, 1) i,
© oy ) mpw.
A community, as a collective, cannot feel pain; only individuals experience pain.
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Likewise, the initial portion of the cited passuk R N PN yow», formulated in
the -plural, denotes that Hakadosh Baruch Hu responds to the cries of each individual.
The concluding portion of that passuk, 1312 NN D PYN N, formulated in the singular,
portrays that G-d attends to the bris entered into with Knesses Yisroel as a whole. The
covenant embraces both the Knesses Yisroel, collectively, as well as each person
individually.

(50) The Torah describes two separate mimna. The first bris is recorded in nwao
smna. It was entered into at Har Sinai. The second bris, recorded in 013y nwn9, was
entered into in 4rvos Moav, in the fortieth year following the Exodus and immediately
prior to Moshe’s demise. While the first bris was finalized with the Knesses Yisroel
collectively, as a community, the second bris was concluded with each individual

separately. As the passuk stresses:®

DY DONPY DMV DYWNT DY) DI DN DN
PV TN NINOD LLANTT TPI20 NN D73 90N DITIT 02NN N
FOPT OV N NN YR DN LL.ND

You are all present, your leaders, chiefiains, elders and
Judges... I am concluding a covenant not only with you...
not only with those who are physically present but even
with those who have not vet been born.

The second ma nm o was concluded with each individual separately. Moshe was
compelled to enumerate each category of individuals to bind, not only the individuals
who were physically present, but also the millennia of unborn individuals. Had the nn»>
72 been entered into with the people collectively, as a nation, it would have been
unnecessary to enumerate each specific group, whether currently or hereafter existing. In
contrast, when the Ribbono Shel Olam concluded the covenant at Har Sinai, He did not
add 91 02729 DonN N9, to specifically include all unborn individuals, since the »»© M2
was entered into with Knesses Yisroel,. collectively, with the entire community as a

1% teach us oomn NN PN, the Knesses Yisroel as an entity will

corporate entity. Chaza
survive in perpetuity. The entire Knesses Yisroel remains bound under the »»o 112, For
example, when the United States concludes a treaty with another state, it 1s unnecessary

to specify that the treaty is binding upon both present and future generations. A treaty

55 (ay o) o,
56 Ny 10 o7 RN noon.
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concluded between states embraces the present as well as the future generations.
Likewise, the >»0 m1 was entered into with witp »0 N> navnn, with the Knesses
Yisroel in totality. wy1i7 ny embraces all of its members. 1t was, therefore, unnecessary to
specify DOwpy 0VY ,OPYNY, the leaders, chiefiains, and elders, since a nation’s
existence transcends that of the individuals which it comprises.

(51)  The bracha then cites three passukim from Tehillim:

ST DINT 1IN PIINDSD AWM 10T 90ND 1IN0 TR 2T
G-d instituted reminders of His miracles since He is kind
and merciful.

In his siddur, R’ Saadya Gaon®’ adds an additional passuk:™

ST GIND MY 2T I o i
Recall forever Your covenant with the thousands of
generations of Jews.

R’ Saadia Gaon apparently reasoned that the bracha of zichronos requires the recital of
passulkim that petition G-d to remember the bris. The passuk PmNS237 nwy 12 contained
in our text is, therefore, inadequate inasmuch as it does not call upon G-d to remember
either the Knesses Yisroel or the bris.”’ He, therefore, selected an additional passuk, 1151
11 BYWY, in which we appeal to G-d to recall the bris with the Jewish people.™

(52) In conclusion, the bracha of zichronos is a heterogencous bracha. First, it
discusses Y921 muna NMYR even in the absence of bris. G-d spared Noach even
though He had not entered into a bris with Noach., G-d’s mrawn is not limited to Klal

Yisroel. G-d’s nmwn extends to the entire world, to all of mankind. Everybody is under

57 (y137 mow) 1 TR M D

See (N7 /ny) 271 v 19v who notes that the Rav’s practice was to recite the passuk PINGaI? nwy o8
[Editor’s Note]
(v 110) 18 @ M.
i 0 merely means that G-d instituted mitzvos which remind us of His miracles,
7 The introduction to the bracha of zichranos speaks of 11127 in general, of mona NN and M=o PN,
and describes how the Ribbono Shel Olam is concerned with the individual as well as with humanity as a
whole. The passulim also speak of G-d’s nnawn of both non-Jews and Knesses Yisroel. The bracha
subsequently discusses the two mmma. The concluding refillah of 110 117213 WIIT VAN TN PPITN
1090, however, is limited solely to the bris. Tt ignores the motifs of nnywn. Many of the mynn Ty
therefore preface the concluding tefiflah with the paragraph N T N9 PMAN PRI BPIWR which
references the motifs of nvna nmwn.  (Historically, X1 noy originated as the noonn of zickronos.
Subsequently, it was introduced into the Shemonah Esrei for Yom Tov and Rosh Chodesh as well),
According to the text of the nvnn My, the nnomn of zickronos corresponds both to the introduction and to
the passukim, since the paragraph of M) nby addresses itself to 7019 NMwn as well as M7 NNy,
The petition of W72 w101 is addressed to the individual, while 9xw 5193 Ty Y3 1on is addressed to
the community in general. It is unclear why in our text of zichronos, the nn»nn ignores the motif of
universal 7°7721 Iog nMawn,
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the protection and supervision of G-d, and G-d is concerned with each individual.
Additionally, the bracha describes that G-d exercises a specific nmwn with Knesses
Yisroel.”' This unigue nmwn originates in the two mima2 entered into with each

individual and with Knesses Yisroel collectively.””

The bracha of shofros deseribes the physical manifestations of 75¥ »o)

(53)  The bracha of shofros portrays three facets of m»ow n9m. The first two forms of
12w Ny are the 19w M9 experienced in the past at Mattan Torah and the nyaw 1%
which will be realized in the future, in the eschatological messianic era, Ypn» XN B2
v vowa. The bracha of shofros commences with a description of the nyow M)

experienced by the Jews at Har Sinai.

DAYA f .DRY 3TY YT oY Y TS PYI I NN
LT DNYRYT

You revealed Yourself in a cloud of glory to Your holy
people. From the heavens You allowed them to hear Your
voice, .,

The bracha concludes with a description of the ny>w »b) which all mankind will
experience at the end of days, when the sound of the shofar will herald the arrival of the
Mashiach. The latter form of n»aw »5 to be recognized rnn 012 will be characterized
by ey pya v, One will be able to see G-d, so to speak, and feel His presence, not only
conceptually but physically as well. Just as the nyaw 29 at Har Sinai assumed the form
of actual sensory and auditory perception, likewise, the n»ow no in the eschatological
era will be a physical sensation and not a mere abstract concept. Man will actually see
the Ribbono Shel Qlam’s majesty, perceive His glory, and sense His grandeur in a
physical sense.”” 1w M will be an almost physical sensation. G-d will expose
Himself, not only through people’s minds, but through their five senses as well. One will
be able to touch Him, hear Him, see Him, feel Him and be with Him. It will be not only

an intellectual abstract experience or a mystic-like experience; it will be a sensory

™ The unique nnawn enjoyed by Knesses Yisroel is elaborately discussed by the

(10,377 - NIV YY) 11 Ie.

™ Additional facets of the bracha of zichronos are elaborately discussed in the n1Ha3 NoM2 Dy NWAs
contained in this volume.

™ Attempts by modern Jewish theologians to distort n»w »5 are due to a lack of faith and to ignorance,
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experience, similar to the perception of colors and dimensions of objects. This is vividly

portrayed by the imagery of the passuk cited in this bracha:

IAMY WPNY INAD DMA D) NI TR 0 Dan vawy b
YRYn

Une will perceive the presence of G-d as concretely as a
banner waving on a hill and as loudly as the sounds of the
shofar.

The ny»ow 1o is identified with wan, sight and wown, sounds. Tt will be experienced
by man’s five senses. It is impossible not to see a banner billowing on top of a hill, or not
hear the piercing sound of a shofar blast. There is also nothing exceptional or miraculous
about that. Likewise, the passuk promises that, in the eschatological era, one will see G-d
in the same manner as one sees a banner on the top of a hill. In those days, everyone will
hear G-d’s voice, not as a mute internal voice, but as the normal external sound of a
shofar. One’s ears will respond to G-d’s voice in the same manner as WnPWN 19 NP3,
as one hears the piercing sound of a shofar blast.” This type of n»ow »5% occurred at

Har Sinai and will occur N125 15,

The halacha requires that one experience nyaw 5 in his daily life

(54)  There is a third transitional type of n»ow »») which bridges the revelation
experienced in the past with that to be revealed in the future. Unlike the npow no at
Har Sinai and that of 8125 TnyY, which are of supernatural and apocalyptic proportions,
this third form of n»aw »b is very subtle. It cannot be seen with the naked eye nor
experienced with the senses. But, it is nonetheless very real. It is the n»ow »o
experienced nowadays by discerning and sensitive souls. Knesses Yisroel could not exist
without this form of n»ow »bm. G-d’s presence is a permanent concept, a constant
experience in our lives. Even the halacha recognizes the sensation of n»ow »om. Of
course, this transitional tepid form of nyaw »on is not marked by perception, physical
sensations, or by G-d exposing Himself to our five senses. We are not yet worthy of this
reality, of the n»ow ") of the eschatological era. However, the halacha has never

abandoned the idea that each Jew must develop in himself the ability to experience the

™ The passuk does not convey the message that one will merely see a banner and hear a sound of the shofar.
That would not be remarkable. Rather, the imagery depicts the ordinariness of the manner in which G-d’s
presence will be seen and heard.
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Ribbono Shel Olam. Though we can neither see G-d nor hear G-d, each Jew must still
experience the presence of (G-d. We must feel that we are not alone. The Chovos
Hal.evavos writes that even if one is lonely, even if he is isolated in the forest, he should
nonetheless feel that someone is with him. There is an intuition, an experience, a sense
that “T am with somebody.” This is the root of faith, of emunah in Hakadosh Baruch Hu.
(55) ltis easy to pay lip service to this concept, to mindlessly recite each day pnonm 2N
fnbw nnnpxa. That, however, is insufficient. A Jew is required to develop within himself
the ability” to feel closeness with the Ribbono Shel Olam, to feel His breath in one’s face,
to see Him in every phenomenon, in historical events and in the majesty of nature. One
must perceive G-d, not only in miracles, but in natural phenomenon as well, and
particularly in one’s own destiny.

(56) The sensation of experiencing that one is ' »97 is a halachic imperative. There
are many halachos which can be understood only in the context of this halachic norm.
For example, tefillah does not exhaust itself in the mere recital of words. Tefillah
requires something more than nn3; fefillah requires that man feel that he is in the
physical presence of G-d, ny»awn nab 1w2."® This halachic requirement is denominated
as 192w nmay. One must actually feel that G-d is in his immediate physical proximity.
This is not an abstract concept. It is an halachic imperative.”’ One’s heart must react and
respond to this experience. Without the requisite kavanah which derives from this
sensation, fefillah 13 meaningless.

Similarly, the mitzvah of simchas Yom Tov is described by the Torah as the joy
obtained by being in the presence of G-d, 'n »ab. The Torah writes /1 292 onnee’® and
1192 nom”’. There is no greater simcha, joy, gaiety or hilarity than being able to sense
that one is '1 »9Y. One who becomes drunk, is not necessarily happy. On the contrary,

inebriation often masks inner grief and disappointment; it is just a facade. Rejoicing fully

" This ability can be developed; otherwise, the kalacha would not demand it.

76 See nrm nram MavhN T MoN OYA VAT PN,

"If this halachic dictate would have exhausted itseif merely in thought, in abstraction, it would be
denominated as nwaw Ny, and Dot as A93W TR,

See (Mo My} (VDY 2N M ATAR HYN YNY 'orY TH93n e who elaborates on this theme and adds that
the mitzvah of shofar is a facet of the mitzvak of tefillah (i.e. one must pray through the medium of the
shofar). Thus, both tefillah and shofar have the facility of enabling, and indeed requiring, one to sense that
he is 'n n9b. [Editor’s Note]

78 (1, 2mm) M,
0y vy oy,
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is an inner experience of the mind. The emotion of joy need not manifest itself in
physical activity, such as dancing, singing, or jumping. The halacha defines joy as the
sensation that man experiences when he is close to his origin, the oYy N3, when man
feels rooted. He senses that he is not a mere transient being, a bubble floating with the
tide, but that he is a stable permanent being. He is aware that someone guides and cares
for him. It is difficult to define and circumscribe this sensation. Man can attain this
sense of self-worth solely by being close to the Ribbono Shel Olam. One who tejoices
without being close to the Ribbono Shel Olam, experiences only a superficial sensation
which does not penetrate the depths and inner recesses of his personality. In fact, the
genuine joy of being /1 9% does not conflict with fear or with teshuva. The mitzvah of
simcha applies on Yom Kippur as well. The Rishonim reconciled simcha with viduy,
charata, and complete self-negation, self-disapproval and self-castigation. Since simcha
is obligatory on Yom Kippur, one is required to sense that he is /n mob. Likewise, the
mitzvos of tefillah, Yom Tov and Shabbos presuppose the sense of being 1 29Y.

(57)  The same is true of one who studies the Torah. The Gemara tells us:™

SOV TIPOUY YNNI PO 2VPY TNN
A solitary individual who engages in the study of Torah, is
transported into the presence of G-d.

This statement does not merely describe the reward that awaits one who studies Torah.
Rather, Chazal require man to experience the presence of the shechina and that is
achieved through Torah study. One who delves into the intricacies of the Torah, who
incorporates the Torah into his persona, will experience an intense spiritual sensation of
being 'n »9Y. One who is delighted when he resolves a complex o and recognizes
that he has discovered something meaningful, something cleansing, derives a redemptive
feeling of unparalleled rapture.

On a personal note, the Rav related® that he could not have survived his prior
year of triple aveilus without immersing himself in Torah and discovering in the Torah,
not so much consolation, as redemption. Aveilus is experienced by one who thinks of
himself as a transient being, as 122 Y O DPN. An avel is one who perceives that he

is as uprooted as a twig tossed by the winds of a hurricane. The avel feels that no one is

50 Ny 11 97 272 Noon.
" In 1967, the Rav lost his wife, mother and brother, This Shiur was delivered in the following vear, 1968,

- 38 -



aware of his birth nor concerned with his death. The avel senses that the world will exist
just as it was before he was born, and it will continue after he dies. These are the
sensations of aveilus. Simcha is the contrary sensation, and in times of distress one can

draw on the solace of Torah to achieve the simcha of i nab.

Rosh Hashanah comimemorates the joy experienced by confronting G-d

(58) Rosh Hashanah celebrates the privilege of experiencing 'n »ab. The kedushas
hayom of Rosh_ Hashanah is defined by malchiyos, G-d’s coronation. This presumes that
people sense that they are 'n "9, In order to crown G-d, the people must first percetve
Him.

There are two types of nyaw " One type of nyow "o is objective. It is as
objective, real and impersonal as nature. This occurred once at Matian Torah and will
again occur with the arrival of the Mashiach. The halacha, however requires that during
the long interim period, man should experience a second type of m»ow "o, albeit a more
muted and subtle 33w "9, Though this type of 1»ow »9) does not have any physical
manifestations, it can be discerned by sensitive individuals. One can experience the

presence of Hakadosh Baruch Hu by engaging in Torah and tefillah.

The bracha of shofres cites passukim depicting that shofar is the instrument of »57
nPaw

{(59)  Prior to introducing the passukim from Naviim describing the myow »b) at the
end of days, the bracha cites the required three passukim from Kesuvim. As noted, these
passukim portray the nyow "o experienced nowadays. It is inconceivable that, during
the long interim period between Mattan Torah and Mashiach, Hakadosh Baruch Hu
should be distant and removed from His people. It is incomprehensible that the past two
thousand vyears should be marked by nrow o, of G-d being enveloped n
transcendence and alienated from His people. The passukim from Kesuvim describe the
present day phenomena of nyaw n9n. In contradistinction to Naviim which prophesize
the future, Kesuvim describe the present. w1 025 paw ndaNy To00 1 TOMIN, Kesuvim

depicts the feelings, sentiments and emotions experienced by Knesses Yisroel nowadays.
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Accordingly, the bracha cites passulkim from Kesuvim to describe the present day »sm
1379V,

(60)  The first cited passuk reads:

B w1 Y O Y
G-d rises with the shout of the shofar.

According to the Ramban® this passuk refers to Rosh Hashanah. He explains that the
word #nyn reflects Y11 o0, and the word Mo depicts oonmn srn. The Ramban
maintains that Rosh Hashanah is characterized as oonma 1. Its core is comprised of p,
but its outer layers are enveloped with p»ann. This is symbolized by sounding a ny>pn
both prior to and subsequent to the man. The nyn is bracketed by the two nwrpn,
the mma% nowaand the ANy Avws.

The Torah often obliquely identifies myyn with 1 nn. For example, the

passuk states:%

DYDY, DONN 17NN I8N DY DONIND DRNDHD 1NN 1)
SiEng

And when you wage war in your land against your
oppressors, you shall sound the trumpets.

YN is the response to 0NN 9NN 80, to distress. The word ny»pn, on the other hand,

manifests joy. For example, the passuk states:*°

JNENI VR L 0ohnnY DY
You shall sound the trumpets when you rejoice.

Thus, the cited passuk 12w 912 e nyrana 79N noy refers to Hakadosh Baruch Hu

first as {p1n nPR) o*p1oN and then as (o*nan nTen) n. This symbolizes that Rosh

.00 vy oo,
:i (T2, 272) MK 1Y 112970 L) (VAR TR 04 M) MV YRS YT,

The (wown) (To-33 ,319) 1NN 19 fRON Tun writes that G-d’s judgment is in effect o since it is
motivated by compassion for His people. On the first day of Rosh Hashanah, the reading from the Torah
relates the episode of Yitzchak’s birth. Yitzchak represents n»11 Nopin. On the second day of Rosh
Hashanah, the reading relaies the story of the npy. This represents 17 npnna in that the 77 of Yitzchak
is ameliorated. He adds that Yaakov represents the merger of 17 and 00 and is represented by the m1n
of mnan. Thus, if the witnesses came to Bais Din prior to Mincha (which represents the amelioration of
YT by the emergence of the nPn of nnan), then Rosh Hashanah is established as a one day holiday.
However, if the witnesses came subsequent to Mincha, and 1w onbi sopiom, the o was disrupted,
then R’ Yochanan ben Zakai instituted that both days be observed as Rosh Hashanah. In such a case, the
177 extends for two days. However, inasmuch as a oon nypn precipitates G-d’s v in the same manner
as NP (see 2vy 1 9T n3w noon), that measure of  NNDW servés as PTN NPRRN in respect of the second
day. [Editor’s Note]

8 o vy 3.
8 s Ke)iulalyialal
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Hashanah commences with ¥ but subsequently converts it to wnm.?” The Midrash
describes Hakadosh Baruch Hu as sitting on the throne of p7 on Rosh Hashanah morning.
After Bnei Yisroel sound the shofar, He replaces that throne with the throne of oM.
The malchus on Rosh Hashanah eve is established upon the principle of strict justice, 1.
After sounding the nyrin, the facet of trpoN is transformed into 17w, and the nn
DINNIN emerges.

(61)  The bracha of shofros then cites the passuk:

117910 9392 WHIT 9T TIPY PIVININAD 10N
You shall sound the trumpets and shofor when in the
presence of G-d.

This refers to the sounding of shofar on Rosh Hashanah. Chazal® have derived from this
passuk that i the Mikdash both the shofar and the trumpets are simultaneously sounded
on Rosh Hashanah.*

(62)  The next passuk cited is

NI DNOEYD N 0D 0 DPY NUOT MY UTIND WPN 10N
APYOPIONT Lavn

Sound the shofar on the holiday which is obscured. This is
Yisroel's law and the G-d of Yaakov's judgment.

The shofar will announce the arrival of Hakadosh Baruch Hu in the time of Mashiach
just as it did when the Torah was delivered on Har Sinai. The passuk states,” “a1e 9p
MDA R 0y 22 T . Thus, shofar is the instrument which heralds ny»ow ».
This is true even today. When one hears the shofar sounded on Rosh Hashanah, he must

feel the presence of the Ribbono Shel Olam, the unseen reality. The Gemara tells us:*'

20T 07991 AV ONING P2 N 1
Shofar transports man to the throne room of G-d.

Tekias shofar transforms man’s mundane environments and surroundings into the >¥1p

TR, Shofar is the instrument of nysw 9.

7 oop1on describes G-d when exercising P10 non; i describes G-d when exlubiting oonnn e,
8 Ny 1 9 Tyen ey Toon

% The rationale for this coupling is extensively analyzed in {51 2y #7029 D01 Na0.

% (vro o) mnw.

 ary W a1 mawn A noon.
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Tosfos™ cites the opinion of R’ Shimshon ben Avraham, who writes that: o
nOYH N Pan novann. The nbrn mnan, a long drawn out sound, represents 7120

N, G-d s withdrawal from mankind. This is predicated upon the passz;k:93

S DY 0N YANn Tena
Following the sound of the shofar, the Jews may ascend
Har Sinai.

Thus, just as the extended sound of the shofar marked G-d’s withdrawal from Har Sinai,
50, too, the extended teruah marks G-d’s withdrawal following Rosh Hashanah.

In conclusion, shofar is halachically related to ripaw »on. That is the message of
the Kesuvim cited in 7w »12121. During the long interim period, connecting our
glorious past with our great future, there is a subtle n3ow "o, Man is unable to perceive
the Ribbono Shel Olam with his five senses. However, there is a muted experience of
n»ow N> which the halacha commands us to make a reality. We are required to

encoutter the Ribbono Shel Olam.

Shira is recited on Rosh Hashanah after the shofar ushers man into the presence of
G-d
(63) In accordance with the dictates of the Mishnah, the bracha of shofros cites three

passukim from Kesuvim:

A9 TP T NYIIN OPEN TIDY (N)
ST IO MAT W MY N ININNG (1)
AN DPD N MY NN WD ()

Inexplicably, the bracha then cites all of the passukim comprising the final chapter of
Tehillim, »MM2>2 M99N WY W12 Eon 1wTpa b 0bn n-bbn annn. These latter
passukim do not seem to contribute anything meaningful to the bracha, and indeed seems
to contravene the Gemara’s ruling that only ten passukim should be recited. Moreover,
the Gemara™ writes that the ten passukim recited for each of malchiyos, zichronos and
shofros correspond to the final chapter of Tehillim, in which the verb 1990 is recited ten
times. Why should the structure of the brachos of malchiyos, zichronos and shofros be

dependent upon the number of times that the word bn is repeated in that chapter?

97

TNPY PTIN (3Y 375 T) MWD UK NODN.
B (o oy minw.
M Ny 39 97 nawn W moon.
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Furthermore, why was this chapter introduced following the recital of three other
passukim from Kesuvim?

(64) The answer to these questions can be found by analogy to another halacha.
Chazal write” that when entering Yerushalayim, the by »0y would sing the following
chapter of Tehillim,”

NP 0aY UV DY OV M LYY 1 1YY OMmING NNy
JHD mnd

I rejoice when told that I will travel to G-d’s house... The
tribes of G-d ascended to that city to praise G-d.

When entering the Bais Hamikdash, the 231>y would sing the chapter of p 1991 -1
W71, The first response of a Jew who enters the Bais Hamikdash and is confronted by
the Ribbono Shel Olam, is to sing shira, a hymn to the Borei Olam, accompanied by
MDY, prosz‘mf;ftz'(m.97 The Bais Hamikdash was the physical location of 1 »ab, the
area where man found himself in the presence of G-d. Nowadays, we can no longer
physically be b» nbw since the Bais Hamikdash is in ruins. Nonetheless, though we
have lost the physical arena of /1 %9Y, we can still experience the sensation of being 99
M once a year, on Rosh Hashanah, after both engaging in tekias shofar and reciting the
passukim contained in the bracha of shofios.

The sensation of being 'n »9b is initiated by the recital of the first three passukim
cited from Tehillim, since, as noted, those passukim charge man with the obligation to
experience the sensation of 'n »13% even nowadays. Thus, as soon as the three passukim
from Tehillim are recited, a new situation emerges; the Jew suddenly finds himself
confronted by the Borei Olam. He is in the presence of G-d, /m »aY, just as if he had
physically entered the Bais Hamikdash. He must therefore offer the same shira offered
by anyone who entered the Bais Hamikdash, namely, w1pa 9p ¥won n-99n.  The
experience of »»t 0299 M9 accorded to the mitzvah of tekias shofar does not occur
immediately with the fekiyos d’'meyushav, since the ftekivos d’'meyushav lack

interpretation. The tekiyos d'meyushav satisfy the mitzvah of myn ov; they do not

% Trom 111 MY T OrIRT 1R Y T NN,
o (N, 2701 ©Yrnn,
7 As the passuk states:
D2 WP INA UMD NI

They shall prostrate themselves before G-d on the holy mount of
Yerushalayim,
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discharge nyyn yaor.”® The primary requirement of the mitzvah of shofar is that it create
an environment in which man finds himself /n Y, face to face with the Borei Olam.
The very moment that man finds himself ' »99, in the inner chamber of G-d, be is
obligated to engage in shira.

(65)  The final chapter in Tekillim, yer1pa 9P 19on n-mvbn, portrays this confrontation.
When one enters the Ribbono Shel Olam’s abode, when one stands face to face with Him,
one declares Wpa 9P 1990 N-nstn, praise G-d in His holy Temple. One who is in the
presence of G-d, is the equivalent of the angels in Heaven. The angels in Heaven offer

shira since they are always in the presence of G-d. The passuk cites:

AR NPT IMIIN
The angels sing shira in the heavenly abode.

The Gemara® describes that shira is initiated daily by the angels, and not by man. The

text of Kedushah therefore reads:

DT NYIMN DNTRRY OV YW TOY NN YR
We sanctify Your name, in the same manner as the angels
and celestial beings.

The angels initiate shira because they are constantly 'n »ab. Likewise, man who enters
the Bais Hamikdash, the physical house of G-d, also sings shira. Similarly, one who 1is
suddenly transported into the presence of G-d, /n »aY, through the medium of the shofar,
must also sing the same shira of Y1z b Whn n-"bbn.

(66) In other words, the recital of the chapter of wpa bp 1991 constitutes a Afyum of
the mitzvah of shira. It does not constitute one of the passukim of the bracha of shafros.
All of the required passukim of shofiros are recited prior thereto. Rather, once the Jew i3
transported into the presence of G-d through the sounds of the shofar and the recital of all
of the required passukim of the bracha of shofros, once he experiences the sensation of
being 'n »9Y as if he were physically in the Bais Hamikdash, he is obligated to sing the

chapter Yw1pa Yp 1990, the shirg sung by the bx1 > after entering the Bais Hamikdash.

% The mitzvak of shofar has two components: ny1n ov and nyn v, The mitzvah of nyn o
exhausts itself in the technical performance of sounding the shofar. The mitzvak of nyyin o3 is obtained
by interpreting the mitzvah of shofar through the recital of the brachos of malchiyos, zichronos and shofros.
This was a favorite topic of the Rav, explicated by him at length in numerous shiurim.

See, e.g. (39 3N ({105 M) XUA W MNY 90 {141 /0y 131273 010 190,

9 quy 13 o1 P9IN PoON.
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The chapter of wpa Y Won is in effect a kiyum of shira. It is a concomitant of
experiencing 11 »99, and manifests the spiritual rapture obtained on Rosh Hashanah.

(67)  The bracha of shofros concludes by citing three passukim from Naviim:'"

NI DYTIING NI DT 19 PR NI O TP 1IN
DY WNIPN N3 M7 DOV 07NN YIND DI YN

On that day a great shofar will be blown. Those lost in the
land of Assyria and those cast away in the land of Egypt
will return, and they shall prostrate themselves before G-d
upon the holy mountain of Yerushalayim.

It immediately cites the passuk ypm 9wa opon ™. Hakadosh Baruch Hu Himself
will sound the 71 19w described in the prior passuk. Everyone will hear the voice of
Hakadosh Baruch Hu. These passukim again depict that the ny»>w » of the
eschatological era will replicate the nyaw "9 experienced at Har Sinai.

The brachos speak of the ransom that Jews will pay in the future. Eventually, all
Jews will return to G-d; not one Jew will be lost. Thus, the conclusion of the dracha of
shofros discusses the rebuilding of the Bais Hamikdash, ma D5vmh proan NN
LTUTEn. We assert to G-d that, without Jews, there will be no drama of shofros. There
will be no ransomn, no hope, only a bleak future.

Thus, the kedushas hayom of Rosh Hashanah commences with the greatness of

man, his descent into the abyss. He is ransomed temporarily. But, in the future, the
complete reconciliation between man and G-d will be consummated.
(68) The Ramban'®! questions how Chazal deduced that Rosh Hashanah 1s a Yom
Halin. He answers that the fact that Rosh Hashanah precedes Yom Kippur suggested to
Chazal that Rosh Hashanah is a day of judgment. Though the experience of ' »ab is
initiated on Rosh Hashanah, it continues beyond Rosh Hashanah and concludes on Yom
Kippur. The sensation of 'n 2% experienced on Yom Kippur is not precipitated by the
shofar; it is derived through teshuva. The climax, the apex, of the 'n »ab experience is
attained on Yom Kippur. The Aseres Yemei Teshuva are based upon the experience of
/i MaY initiated on Rosh Hashanah. The Gemara'® notes that the passuk'® m w7

AP INYNL NN WNNN3, seek G-d when he is near, refers to:

100
01

(3 1) yen,
{7,373} TN nYIab 1IN U,
102 Ny s 7 e W noon,
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LDYTIYIN DPY IV WY PRV D5 TR N
On those days, G-d is very close to the Jews, /%

The Aalachic imperative of /i 0% must be cultivated

(69) The experience of ' naY, the sensation of being in the presence of the Ribbono
Shel Olam, can be cultivated and developed. This sensation elevates the person,
enhances his personality and allows him to reach previously unattainable spiritual heights.
The sensation of 1 waY should manifest itself particularly in the refillah of Rosh
Hashanah and Yom Kippur. By definition, the mitzvah of tefillah entails that one feel
that he is ' 9%, Since Rosh Hashanah is the day of an intensified 'n »ab experience, the
tefillah of Rosh Hashanah must be meticulously performed. The tefillah must be recited
with understanding and intellipence. One must realize that there are no superfluous
words or statements.

The experience 'n 97 is further enhanced through the study of Torah, particularly
of the halachos of Rosh Hashanah and Yom Kippur. If preceded by intensive Torah
study and meaningful fefillah, the kedushas hayom of Rosh Hashanah will become the
most exalted and noble sensation of the entire year.

(70)  On a personal note, the Rav added that he descends from a very sober, level
headed and perhaps overly rational family. This emphasis upon rationality and halacha,
upon precise logic, and upon the reluctance to succumb or to surrender to any emotion
when explaining or analyzing halachic concepts, did not prevent him or his forbearers
from experiencing the kedushas hayom of Rosh Hashanah and Yom Kippur with their
hearts and souls. It is absurd to assume that somehow the mind is in contlict with the
heart. Only ignorant people believe that one becomes emotional only if not endowed
with a high degree of intelligence and that intelligent people lack emotion. On the
contrary, emotion unaccompanied by logic and perception is a transient sensation. [t
does not take long for such emotions to expire. Admittedly, emotions coupled with
intellect are often not as loud as mindless emotions, which must be given vent by dancing,

shouting or singing. The mind is modest and does not like loud talk nor loud people.

30 L) TR,

o4 Interestingly, R° Yonasan Eibishutz recommended the omission of many of the pivutim from the
Shacharis and Mussaf on Rosh Hashanah in order not to delay the performance of the mitzvah of tekias
shofar. As noted, shofar ushers man into the presence of G-d, and this experience should not be postponed.
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Emotions are plebeian; the mind is an aristocrat. One who engages in Torah is not
precluded from experiencing emotions. His emotions will be somewhat muted,
controlled and hidden; one should not disclose his emotions to others. Nonetheless, this
will not diminish the emotion nor lessen its intensity. It certainly will not affect its
beauty, splendor, and exaltedness.

The Rav vividly recalled hearing R” Chaim recite Kiddush on Rosh Hashanah, It
left an indelible impression upon his mind. He remarked that in later years he would be
unable to conjure the proper mood on Rosh Hashanah eve unless he would first reproduce
and recall the Kiddush recited by R’ Chaim. When R’ Chatm recited the phrase nnN »
VO DY NIDN 1390 7YY NN 07N, the entire ambiance changed. One detected a
stormy sea of emotion raging under R’ Chaim’s cerebral mask of sobriety and
indifference. R’ Chaim would be intensely experiencing the /n %9 sensation. To
R’Chaim, the kedushas hayom was not just an abstract concept; it was an experience, a
reality. As a child, the Rav also heard R Chaim recite 719 1n 303y as well as the avodah
of Yom Kippur. The avodah, therefore, became infegrated in the Rav’s persona.
R’Chaim would recite it calmly, without raising his voice. Watching R’Chaim during the
avodah, one felt that R’Chaim had been transported to the Bais Hamikdash, and that he
was physically 1 79,1

The survival of Knesses Yisroel throughout the generations, throughout a
millennia of persecution and abuse, in a myriad of hostile environs, is due to the Torah,
But it is not just the Torah of our minds which allowed us to survive, but also the Torah
of our hearts, to the great experiential tradition of being 'n 9y, in the presence of the
Ribbono Shel Olam."® Without this experience, the Knesses Visroel could never have
persevered. We must therefore make every effort to recreate the mood and emotion of
being confronted with the Ribbono Shel Olam and enjoy the 11 »ab experience in the

most intense fashion.

' Rabbi Walter . Wuszburger, Zt”], to whom this volume is dedicated, often related that he spent the
seder with the Rav and the Rav’s family on many occasions. What impressed him the most was not the
Rav’s elaborate and brilliant Torah excursions on the Hagaddah, but the way the Rav would break down in
uncontroilable weeping while reciting the second portion of Hallel. Witnessing the Rav’s overwhelming
emotional depths was a most inspiring and unforgettable experience. It taught him the importance of o
N, of experiencing G-d with one’s heart, and not just with one’s mind. [Editor’s Note]

"% One who has experienced the sensation of being 1 »aY will develop an inner revulsion against sin and a
compulsion to perform mitzvos and study Torah.
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39991 YV 15930 By HwaT
AYRBET PYNYRYIID NN 1Y PR
NS Sy
1435599 T 11 ST DY TN DY)

Introduction

(O The subject of this exposition is the first piyut recited in the Mussaf of Rosh
Hashanah, which so elaborately depicts the motifs manifested by the bracha of zichronos:

L0 92 VYN PN, 077 VYD NG TaN()

.OPTaY DYAY 11 DT, DN 2 DI NYM(1l)

183 NOY PR NN NN DTN PYNIN(HD)

SIS AT VAURT PPN AN AN O M(EV)
LEPTIN WA 11 YT, D) MY 2330 (V)
EOINYY TS 11 TRYY DN TR0 DY 1u»(vi)

(i) On this day G-d dons his judicial robes in preparation
for trial. He examines the deeds of each day of the year.

(ii) All creatures approach You with dread. You weigh
their actions and redeem them.

(iii) Man was created on Rosh Hashanah. He also sinned
on Rosh Hashanah.

(iv) G-d, acting in man’s defense, widened the narrow path
(and granted asylum to Adam). G-d ordained that day as
an eternal day of judgment.

(v) The one who shaped the hills and rocks implanted a
small sapling so that the ancient rocks could be fashioned.
(vi) The creators are equal to those who live among the
planted trees and vindicate those who are trapped. z

Man is judged ©n, on Rosh Hashanah, because he frivolously wasted oy 93, the
other days of the year.

(2) The first verse of the piyut states:

D7 92 VYN PIN3 0PN 09T IND TN
On this day G-d dons his judicial robes in preparation for
trial. He examines the deeds of each day of the year.

' This segment initially appeared in the first volumme of 27 ;N3 190, [ have substantially reworked and
included it in this volume since it supplements many of the themes contained in the first drasha. {Editor’s
Note]

* T have provided a free and simplistic translation in order to introduce this complex piyut in an
understandable setting. A more descriptive translation and analysis is advanced by the Rav in the
succeeding paragraphs. [Editor’s Note]
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The piyut anticipates that man will attempt to suppress all thoughts of the yom hadin
since nothing is more frightening than a trial of one’s actions. People will, therefore,
attempt to reassure themselves that the yom hadin will be deferred. The paytan, therefore,
admonishes humanity: wxn 7ax, “G-d is already dressed in His judicial robes. He is
ready to start the trial. Judgment is imminent and unavoidable.”

The final words of the four phrases comprising the first two verses present a
dialectical tension. 1N, foday, contained in the first phrase, is contrasted with ow 2,
every day, contained in the second phrase, and o, ferror, contained in the third phrase
is contrasted with By, ransom,” contained in the fourth phrase. Moreover, though the
two phrases 0pn vavy and oy Yo nwyn PNa seem duplicative, they each present different
themes and both reflect a profound sense of irony. ©» 92 nwyn 112 does not mean that
G-d judges today (i.e. on Rosh Hashanah) man’s daily activities (i.e. ov 52). That would
indeed be a mindless repetition of the prior phrase o1n vawy which already establishes
that today is a day of judgment. Rather, the phrase o 92 nwyn 102 contrasts 01 9 with
ovn. Tt criticizes man for not realizing that o» 9, any day, could have become ©vn, the
singular day, the life altering day and/or the designated day. The phrase 01 55 nwymn ypna,
therefore, rebukes man for squandering the few precious days of his life in the mundane
routine of ©¥ 92 and for not realizing that each day could have become ©17, the special
day. Man could, and therefore should, have treated oy 9, each day, with the same
sobriety and seriousness that he treats oyn (i.e. Rosh Hashanah), the day of judgment.
The wasteful, unplanned, tiresome, repetitiveness of ©w Y3 is the ultimate crime.
Yahadus has a profound awareness of time. Man’s primary offense is that he wastes the
time he is allotted, his most precious gift. Man does not utilize his youthful vigor
properly. He acts as if he has an infinite supply of o1 9>, failing to realize that each day
could have become the 01>, the most important day in his life.

3) Thus the phrase 0y b3 nWyn N2 01N VoYY o 7o denotes that G-d judges man
o, on this special day, accounting for all of man’s trivial and routine deeds on o 22
(i.e. each day). Man refused to recognize that each day could have been converted into
something significant, the first day of a long life devoted to Torah and mitzvos. He

dismissed any need to return to G-d or to make each day important. Man could have

? The interplay between ovx and -9 is discussed in Paragraph 4.
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saved himself by treating oy b2 as ovn. It is man’s trivializing of every day, oy 72, the
mortality of ©v b, the wasteful repetitiveness of oy ¥, which is the source of fright on

v, on the day that he must account for his wastefulness.

The bracha of zichronos contains the message that G-d accepts certain forms of
ransom

(4) The second verse of the piyut states:

017D ©297 OPT 01N 9 DI NY
All creatures approach You with dread. You weigh their
actions and redeem them.

The terms oy~ and oo are contradictory. thvn has the connotation of being fearsome,
awesome, dreadful; it refers to G-d. On Rosh Hashanah man realizes that he will be

convicted and therefore is fearful of G-d. The passuk tells us:*

L) 0T TRWYD DR TN NPTNG YNND
Can man be exonerated by G-d? Even the angels are
fearful of G-d’s verdict.

(G-d’s verdict would appear to be clear and irreversible; man cannot be acquitted.” If G-d
were to judge man, he would be found guilty. Thus, orx expresses man’s complete
confession of unmitigated guilt, with no hope of pardon. This fear finds expression in the
oft-repeated term ». On Rosh Hashanah, man confronts G-d face to face and is
terrified of the inevitable guilty verdict. Man has no defenses, no attenuating
circumstances and no excuses. 0PN connotes G-d’s approach and man’s resulting dread
and hopelessness.

(5) Yahadus never conchudes with o, despair and resignation. Yahadus promotes

hope. Accordingly, the verse concludes

BPTOUIEY 2 0T
G-d will weigh their actions and redeem them.

The word ©y»19 is synonymous with the word 1079, a ransom.® The sensations of byx
and 019 are mutually exclusive. One experiences oK, dread and horror, because he
has no hope of 1979, of being ransomed and pardoned. Conversely, one who anticipates

redemption does not experience o, This duality characterizes the central motif of

Yo e 3w,
7Pz 70T TN 1 PN PRIY NINAT OK.
5 This is also the meaning of the word n912.
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zichronos. After being convicted, oy ©bab 13 D1, man is suddenly ransomed and
redeemed. G-d accepts ransom from man.
The mechanics of 1079 are, however, complex. On the one hand, the passuk

stai‘cs:7

A9 DYPWND WP N, WON DT NTA ND NN
Man cannot be redeemed; he cannot offer ransom to G-d.

In the same vein, another passuk states:®
STOY TN AN
G-d rejects man’'s ransom aitempls.

These passukim conclude that those who are convicted will be punished and condermned,
However, other passukim legitimize the concept that G-d accepts ransomnl. The

passul tells us:’

9NN NN IR TNOD POV ¥ DR
G-d accepts ransom even if it is one in one thousand.

Apparently, G-d does accept certain forms of ransom even while rejecting other forms of
ransom. Rosh Hashanah thus emerges as a day of ransom. Initially, man experiences
oy, absolute horror. He acknowledges his complete and unmitigated guilt. He
dreadfully anticipates a verdict of complete annihilation, leading straight to the grave.
Man experiences total dejection and loss. At the last minute, man desperately offers a
ransom and substitution, and G-d in His infinite grace accepts the ransom and pardons
man.

Why? What prompts G-d to accept certain types of ransom?

The n1py episode portrays the mechanics of 1912

(6)  The resolution to this enigma is contained in the story of pny nppy.!® Since it
serves as the prototype of acceptable ransom, 22 nnn Ny Wby, Avraham offered the
ram instead of Yitzchak, the oy is central to the kedushas hayom of Rosh Hashanah. If
G-d were to reject substitution, Rosh Hashanah would be a day of complete hotror and

terror, a day of complete self-negation. The ransom which G-d accepted instead of

7 om orp) .

v 1) 2N,

Py ) AN

19 See also (191 0y 111971 117 790,
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Yitzchak could not have been the ram; G-d was never interested in Avraham’s offer of a
mere animal. Rather, the y7a which G-d accepted were the events leading up to the
nppy.  Those preliminary events and actions transformed the symbolic PPy into a
reality. G-d wanted Avraham to lose Yitzchak, and Avraham did, in fact, lose Yitzchak.

The 71y epic is analogous to a patient who contracts an incurable and malignant
disease. The doctors inform the patient’s family of his terminal condition. At that
moment, the family has essentially already lost their relative, even though the patient has
not yet actually died. The family is so devastated by the news that when the actual death
ultimately ensues, they feel relieved. They love the ill person; they cherish his company.
Yet, they must watch him slowly deteriorate. They do not inform him of the seriousness
of his condition. They lie to him and reassure him that he will quickly recover. They
smile and laugh in order to conceal the severity of his illness from him. At the same time,
they know that his grasp on life is tenuous. They would sacrifice anything for him; yet,
they must helplessly witness his protracted demise. The excruciating and horrible
experience of watching a loved one slowly and painfully deteriorate, suffer and die is
much more terrible than death itself.

Likewise, when G-d told Avraham to sacrifice Yitzchak, Avraham was consumed
with dread for three days. He never advised Yitzchak of his intended fate. He shrugged
off Yitzchak’s inquiries, now9 nwn n»px?  Avraham could not and would not disobey
G-d’s orders. Thus, Avraham lost Yitzchak as soon as G-d told him nbwb wbym, “Give
him up; he is Mine.” It was not necessary for Avraham actually to wield the knife and
slaughter Yitzchak in order to comply with G-d’s directive, w9 woym. Avraham lost
Yitzchak as soon as G-d’s communication was delivered to him. Consequently, when
Avraham was suddenly advised not to harm Yitzchak, he felt as if he had been given a
new son. He untied Yitzchak, placed him on the ground and regarded him as a stranger
whorn he had never met.

(7 The 79 related in the npy expresses that the tmperative of N2Wr MoYm was
reinterpreted and redirected. nY> vym no longer referred to Yitzchak’s physical
destruction, but to his metaphysical death. As far as Avraham was concerned, Yitzchak
had already died before the three-day journey had even started. The nbw> wnbym, which

should have resulted in Yitzchak’s physical destruction, was redirected to Avraham’s
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perception of his death. Yitzchak did not have to actually die; the 9n was offered in his
stead.

() The analogy is clear. G-d lays claim to ail of man’s assets. Man’s lalents, loved
ones and riches all belong to G-d. G-d can take away whatever and whenever He
chooses. G-d’s claim is total and absolute. G-d could have demanded Yitzchak’s
physical destruction.  G-d, however, accepted Yitzchak’s metaphysical loss in
substitution. That type of ransom is acceptable to G-d. The »N itself was not the actual
instrument of ransom; it merely symbolized the substitution which consisted of Avraham
having lost Yitzchak during the three long days that they traveled to nyian a0, following
G-d’s demand of minyy vy,

(M The piyut contains another message. It employs the term vawy rather than
viaws. ' There is a significant difference between these two words. The word vawd, a
derivative of the word oovaw, denotes punishment of the guilty, the application of the law.
The word vIawy, a derivative of the word vawn, denotes a trial in which the defendant’s
guilt has not yet been determined and at which he may yet be acquitted.

Since the word vowy, to punish, is employed, the phrase DPD VOV INHD TON
translates as, “This day was ordained as the day upon which man is punished.” In truth,
man is @ priori guilty, poxe 82 PW1TPa 0. Man’s guilt is never in doubt. Modern man is
not accustomed to this type of thinking. He thinks that G-d owes him a debt. He
complains to G-d whenever he is confronted by adversity. This is especially prevalent
among Orthodox Jews who often rail against G-d when tragedy strikes. This contradicts
the Torah perspective which teaches that man is guilty and, therefore, deserves whatever
G-d accords to him.

(10)  The concluding phrase of this verse 1s:

.OYT797 O9aT 11 L»T
G-d will weigh their actions and redeem them.

e Gemara (xvy o 97 N1 7o) tells us that Navan 9y 2128 PR 9w NN, the ashes of Yitzchak
smolder on the altar. This is understandable only if Yitzchak was actually offered on the namn, albeit in a
metaphysical sense, See also (47 'n¥ 11157 1 qap for an elaborate discussion of other forms of ransom
demanded by G-d. [Editor’s Note}

2 The word vow is the singular form of oywaw. In Tanach, the word most often used is 009w, in the plural;
the singular form vow is rarely employed.
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Man can pay ransom and avoid the full sentence. The typical ransom is similar to the
n7py which took place in the metaphysical sense, with Yitzchak’s having survived
physically. Thus Rosh Hashanah emerges not just as the day in which man’s complete
and unmitigated guilt is determined, but also as the day on which man’s attendant ransom
is accepted in lieu of a full sentence.

The sound of the shofar, of the ram’s horn, is reminiscent of that original ram
which was offered instead of Yitzchak. It symbolizes that, though guilty, man may avoid
his fate by paying a ransom. The piyut continues, therefore, to describe the mechanics of

this ransom.

Though created by G-d, 44, Adam did not comply with G-&’s instructions, 35 N

(11)  The Tannaim disagreed as to whether the world was created in Tishrei or Nissan.
Nonetheless, the paytanim consistently accepted the opinion that man was created in
Tishrei. For example, the bracha of zichronos contains the statement vy 12NN 9V0 M,
as well as the statement, also found in the brachos of malchiyos and shofros, N0 QI
oY, If so, the very first Rosh Hashanah occurred on Friday, the Yom Hashishi on which

Adam was created. The third verse of the piyut, therefore, continues:

S0 O PYROD

Man was created on Rosh Hashanabh.
AN ND PR M

He also sinned on Rosh Hashanah.

Adam was told not to eat from the ny7n Y, and he promptly violated that injunction.

(12) The ultimate achievement for a Jew is not merely 172 navm, complying with
G-d’s laws, bat ZWpa'tn 123, cleaving to G-d, communing with G-d, serving as a w0
navs™, a prism through which G-d’s glory is reflected. Man must become an abode for
the shechina, its ultimate resting spot. In essence, man is charged with becoming G-d’s
friend and companion. Similarly, the passuk ™ >m nyvin wopbx is interpreted as
portraying that G-d is my companion, my associate. Man’s task is to develop a close

relationship with G-d.

i3 (272,17 DATY AT Y.

o DR UNTAL
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The kedushas hayom of Rosh Hashanah reflects this ideal - the potential

friendship, companionship and association between man and G-d. Man was created to be
the friend of G-d.">  Association with G-d, in and of itself, precipitaies joy and
celebration. Yet, on the very day he was created, 983 N9 pn iy, man alienated himself
from G-d by violating the precept; the incipieat companionship between man and G-d
was abruptly terminated.
(13)  Thus, on the very first Rosh Hashanah, man initially became the companion of
G-d and then immediately lost that companionship; their friendship dissipated. The piyut
contrasts the term 131, created (i.e. with respect to the creation of Adam) with 13n (N0),
not complying (i.e. with respect to violating the injunction not to eat from the nyTn \W).
As a 1y1, a being created by G-d, man is expected to abide by the will of his Creator.
Nonetheless, this creature 13y N9; Adam failed to comply with his Creator’s instructions.
Although he was a 131, he acted as a 181 ND.

Often, man refuses to comply with the will of G-d since he refuses to admit that
he is a creation. At times, he views himself on equal footing with the Ribbono Shel Clam,
DY on»M. Man is too vain and proud to concede that he is a created being, and not
a creator. By sinning, man usurps the Divine authority. This is modern man’s primary
folly. Modern man tries to control the universe, genetics, physics and astronomy. He
dreams of ultimately ruling the cosmic drama and achieving immortality. On Rosh
Hashanah, man commemorates the initial companionship between G-d and man, man’s
subsequent attempts to usurp and replace G-d, and the resulting alienation of man from
G-d. We commemorate man’s emergence as the mpivn oy, as well as his expulsion
from the divine presence. Adam was found guilty on that first Rosh Hashanah. G-d
could justifiably have punished Adam for trying to usurp G-d’s role. Nonetheless, G-d,
the intercessor and defender of all mankind, even of vain man who attempts to defy G-d

and who alienates himself from G-d, intervened and spared Adam.

The first Rosh Hashanah set a precedent for each subsequent Rosh Hashanah

(14)  In the fourth verse of the piyut, the Paytan describes the reason that G-d deferred
Adam’s punishment on that fateful Rosh Hashanah.

1% The word ny1n is interpreted as my», friendship (with G-d). See (k72 ,¥73) P73 19 DIZPIIN I,
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AN T VOVAY 1PPN AN RN Yoo om
G-d, acting in man’s defense, widened the narrow path
(and granted asylum to Adam). G-d ordained that day as
the day of judgment.

The phrase 281 11, G-d widened the narrow path (and granted asylum to Adam),
refers to the Midrash'’ which explains why Adam did not die after violating the
injunctiorn,

B mnn mn non TYaN DY)
You shall die on the day that you eat such fruit.

The Midrash answers that 0y refers to a day in the life of G-d, (i.e. one thousand years'")
as opposed to a day in the life of man. Similarly, the phrase 1321 1102, G-d widened the

narrow path, in effect means that G-d extended the short day of nwon mn N T7oN 0,

which would have otherwise dictated that Adam die on that very day, into a day in G-d’s

terms.

(15) If Adam deserved to die, why then was he pardoned? Adam certainly lacked the

ransom that was available to Avraham? Indeed, the Rishonim debate whether Adam ever
repented. Tt seems that Kayin was the first one to discover teshuva and that Adam lacked
Nonn MmN, If so, why was he absolved? Modern man similarly lacks nonn n7on.

There can be no N»Y9T NMWRN, @ reconciliation initiated by G-d, without a priot
NNN9'T NN, a reconciliation initiated by man. How then can modern man hope to be
pardoned on Rosh Hashanah? Who redeems the unworthy?

The Paytan answers: Yon» m. G-d suddenly switches roles - from judge to
advocate. Chazal note the contradiction between the passukg 9 which states ND2 5y 2¥Y 7,
G-d sits on His throne, and the passukzl which states 23 m, G-d stands. They answer
that initially G-d sits as a judge, but when He realizes that man is guilty, G-d immediately
switches roles; he rises and serves as man’s advocate.

(16) The question of who pays the required ransom and consequently how man is

redeemed, is answered in the conclusion of this verse: 1¥nM MMTHY vawny Wwpn, Gd

¥ The word 1 refers to G-d, as in the passuk, TMING I DL

Y pha mgan vaTn.

¥ ) o,

(1 %) oS o Tova 0w 92800, Indeed, Adam fived for one thousand years, less the seventy years
he transferred to Dovid.

2o ) Innven,

2 on 1) oIy,
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ordained that day as an eternal day of judgment. Whatever occurred on that first
mysterious Rosh Hashanah, 233 175, recurs every subsequent year. The day on
which man was created, the day on which he sinned, was judged and found guilty, the
day on which he was then ransomed and pardoned, that day is vownb yppn. That first
day established a precedent for all subsequent generations. The entire series of events
from guilt to ransom is replayed every Rosh Hashanah. 1317 mnytb, man lives through
the same drama every subsequent Rosh Hashanah. Every year man begins by attempting
to become the companion of G-d. He then rebels against G-d, is judged and found guilty.
G-d then becomes man’s defense counsel and ransoms him. Each Rosh Hashanah
replays that sequence of the events: companionship, alienation, judgment and ransom.

(17) The question remains, how does evil man pay the ransom? What are the
mechanics of the ransom? The answers to those questions are contained in the fifth verse

of the piyur:

JDYTINY MY 23N N0
The one who shaped the hills and rocks planted a small
sapling.22

The bracha of zichronos portrays G-d’s multi-dimensional ommniscience

(18)  The bracha of zichronos depicts a comprehensive view of creation from G-d’s
omniscient perspective. The bracha portrays three different facets of this omniscience.
The first message of the bracha of zichronos is that when G-d views His creatures, He
sees, not only those that currently exist, but also those that existed in the most distant
past, at the twilight of creation, as well as those that have not yet come into existence.
While man sees only the present, fleeting moment, G-d operates in three dimensions of
time. The past and future are not a reality as far as man is concerned. What was
yesterday is gone; what will happen tomorrow has not yet arrived. Man’s time awareness
is limited and reduced to a single dimensionless point, the present. This single dimension
of time is fleeting and cannot be captured. Thus, in effect, man’s awareness of time is
non-existent. Unlike man, G-d’s existence is infinite. G-d does not share man’s division

of time into three dimensions, since G-d views everything through the gaze of eternity.

* The Paytan merely classifies and reformulates the answer provided in the bracha of zichronos. This
answer encapsulates the message of Rosh Hashanah.

- 58 -



To G-d, all three dimensions merge into one. G-d sees the past and future as occurring in
the present.

The bracha of zichronos depicts this tension. It relates:

, B TIWYD 0N NN
G-d remembers all creations.

The word 091 captures all three dimensions of time. Thus, this bracha declares that G-d
remembers and judges His creations in all three time dimensions. It conveys the message
that D1p M 95 19, G-d judges all those creatures that previously existed, even

though they are no longer alive in the present. The bracha adds:

JSPUNIINY MANDI PNM MDY 9213171 797
All secrets and hidden matters are known to You, from the
beginning of time, through the present and into the future.

SPPY TN NI PRI LTI NDD 189 INOY PR
You do not forget the past. The future is not hidden from
You™

The phrase nnow 1 denotes that G-d has not forgotten those people who existed in the
past. The phrase 13y 9o PNy manifests G-d as recognizing the anonymous people who
have yet to be bon. The secrets of the future and the mysteries of the past are all

revealed to G-d.

DT PO TY 0121 N9 IV D3 13T RN
You remember and are aware of creation. You look and
gaze into future and see everything which will occur.

As far as G-d i{s concerned, there is no difference between potentiality and actuality.

Whatever has potential, is actual and real. This is the first message of zichronos.

G-d judges man based upon remote principles of caunsality

(19)  The second message of the bracha of zichronos is that G-d’s judgment extends to
the furthest reaches of causality. When man is judged on Rosh Hashanah, he appears
before the Almighty, not as a lonely isolated being, but as part of a great cosmic drama.
His deeds are examined and scrutinized, not just in relation to himself, but in light of past
events which impacted upon him and upon the formation of his character and abilities.

Man’s actions are affected by his genetic code and by an endless chain of causality.

* The phrase mmvyn 7o refers to the past. The phrase MmN M refers o the mysteries of the future.
Both the past and the secret are equally revealed to G-d.
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When G-d judges an individual, He judges not only the person, but his parents, ancestors
and everyone else who shared in his development and formation. G-d will judge not only
the present society in which the individual is found, but all prior societies that had even
an indirect influence on that individual. A deed in the very distant past may have

influenced an individual’s character hundreds of years later.

G-d judges man based upon his impact on the future

(20)  The third message of zichronos is that G-d judges the individual with respect to
the future as well. The past is determined by causality; the future is defined by its finality.
Furthermore, the individual is placed within the frame of reference of events to occur in
unspecified times in the future. The impact which this individual may have on future
occurrences and persons is carefully scrutinized. G-d determines what, if anything, this
individual wiil contribute to future generations. What future accomplishments can this
individual be currently credited with? An individual may live in one generation, exert no
influence on society and fail to accomplish anything during his lifetime. Nonetheless, he
may have a profound impact upon future generations. A grandson of his may make a
valuable contribution to the welfare of our people or to mankind.**

In conclusion, a person is judged, not just by his deeds within the present
dimension of time, but also by the deeds of both his forefathers as well as his unbom
descendents. (G-d takes into consideration the conditions and circumstances of the past
which had their impact upon him. He also weighs man’s present culpability vis-a-vis the
future, weighing what impact that individual may have on future millennia. The
individual is judged as the link between those who existed in the past and are no more,
and those who do not vet exist. G-d judges both in retrospection and anticipation. An
individual may be found guilty for not performing better; for wasting a great potential.
However, G-d may apply mitigating factors to this sinful individual, since He sees that
some future silent generation, perhaps thousands of years hence, will retroactively

legitimize this individual’s existence. Sometimes, the individual’s existence is validated

* In other shiurim, the Rav explained that the statement 1332 0N3Na ©Y10 1190) DI 20

(any » 972y n2wn) does not only refer to those inscribed in the Book of Life and those condemned to die.
It also denotes that even the dead are judged for actions performed during their lifetime, but whose
consequences were not realized until that year. [Editor’s Note]

- 60 -



and justified, solely in retrospect, thousands of years after his demise. At other times,
even when one is found guilty, G-d nevertheless acquits him, since the guilt 1s not
attributed solely to him. Certain events which occurred thousands of years prior to his
birth contributed to his guilt.

(21)  Retrospection and anticipation are the primary themes of zichronos. G-d judges
individuals based, not oaly upon their own conduct, but on the future conduct of their
descendents. That would be unthinkable in human courts. The immediate past, such as
the defendant’s home environment and poverty, are mitigating factors used in modern
courts. But the distant past - and certainly the future - is never taken into consideration.”
No one but G-d is omuiscient. Only G-d can judge with retrospection and anticipation.
(22)  The mitigating circumstance and the ransom that saves mankind lie primarily in
the future. The past may explain, but the future provides the ransom. What saves man
the usurper is his eternal endowment. Man cannot destroy himself even if he so wishes.
Man retains an inner endowment implanted by G-d. Even though he is mired in filth,
man’s inner moral core is indestructible. No matter how deeply enmeshed in sin,
regardless of how soiled and sordid, there remains in man something pure and noble
which reflects eternity.

We need only revisit the npy to understand how, in an instant, the same ram
which was 1pa 7202 w1, trapped by its horns, can be saved. The ram portrays
modemn man. The homs reflect man’s grandeur, creativity and power. Man is caught in
the thicket of the mundane and cannot extricate himself. The same arrogant, vain and
blasphemous man can, as the ram so many years before, be suddenly elevated and offered
as a korban. Modern man’s personality will change once he realizes that being a usurper
causes him to lose everything good and that one must sacrifice everything for G-d.

(23)  This is the role of teshuva. One can never predict man’s actions. Even though
one is so completely intoxicated and addicted to sin that he can no longer return to G-d,

nonetheless, the unrealized nobility and incorruptible good that resides in the recesses of

B The (' ,172) ©MS NWAS KON TN cites the passuk (71 /3 27o0) which, when describing Mmare 21,
adds that: oY ¥ X ©NAY, they were childless. The nnon Tvn explains that 21y 1Ty Were punished at
that particular time solely because they were childless. . If they had sired children, their punishment would
have been deferred in order to protect those children. Unlike man, G-d’s verdicts take into account even
the collateral effect on third parties that will ensue as a result of the verdict. This again depicts the multi-
dimensional range of G-d’s judgment. [Editor’s Note]
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everyone’s personality is transmitted to future generations. On Yom Kippur man is
charged with regaining his stature and altering his character. Rosh Hashanah, however, is
directed at the man who is not powerful or courageous enough to change his life. He can
take comfort knowing that his potential will not be wasted; his incorruptible core will be
transmitted to future generations.

24y The passuk?®® tells us: Navn MWV W s, Only G-d can extract purity from
defacement. Chazal’’ interpret this passuk as referring to Avraham, who was born to
Terach. Avraham was a great visionary, endowed with enormous intellectual abilities
and with unusual wan mm>.  He possessed discriminating judgment and precision,
together with unlimited kindness. He derived these qualities from his parents. Terach
did not realize his own potential; he wasted it. But, his moral core was indestructible,
and this endowment was transmitted to his son, Avraham. Avraham’s greatness is
attributable to Terach, who in turn derived his endowment from his father Nachor. Only
G-d can facilitate the extraction of v from nNpv. Whatever is beautiful in man, is
passed on to future generations. Man can never lose his greatness, even though, at times,

he attempts to squander it.

G-d accepts as ransom the potential which lies in each individual

(25)  Even as one gains insight into G-d’s benevolence, the question remains, what
ransom will G-d accept from us? What was the ransom offered by Adam, who did not
even acknowledge his sin? Adam’s ransom consisted of his great potential. Adam’s
great potential was not realized immediately. Adam’s immediate descendents were not at
all remarkable. Adam’s great potential was realized only 20 generations later with the
birth of Avraham. But on that first Rosh Hashanah, on that initial day of judgment, on
that very first Friday, Adam was credited with Avraham. Though not prepared to
sacrifice anything himself, Adam was credited with Avraham’s readiness to offer
Yitzchak as a sacrifice 20 generations later. G-d spared Adam because an anonymous
descendant 20 generations later could arise only if Adam would not be condemned to

immediate death.

% (i ) amN,
2
(v, ) BN nvAa nan e,
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(26)  This thought is expressed in the fifth verse of the piyus:

OV NI 1D DY, DYINY DIYD) 28T 0
The one who shaped the rocks and hills (ie. G-d),
implanted™ a small sampling at that time, so that the
ancient rocks could be fashioned.

The nyw, the implanted sapling, refers to that special facility wherein man is regarded as
if he were already born at the time when those first rocks were formed.

In other words, Avraham was, so to speak, regarded as baving existed at the time
that the first rocks were formed during the days of creation, as expressed in the sixth
verse of the piyut:

JOYISYY TN TRDY O NRT DY) IS
The creators are equal to those who lived among the
planted trees and vindicate those who are trapped.

Our ancestors are treated as thongh they lived at the time when the world was shaped.
The phrase o3y nnn further implies that the 4vos are regarded as partners with G-d
shaping and creating the world. The piyut explains itseif: o>mxyy P73 12 055 This
concept was devised in order to vindicate and justify those who are trapped and cannot
pay the ransom (i.e. Adam).

(27)  The subject of the fifth verse is a3 n, the creator; the verb is mpv. The verse
teaches that G-d (the creator) implanted a potential in nature (i.e. the Avos, who are
portrayed as DMy wxIn 12 319°), and that potential is deemed to have been born at the
time that the world was created. ©DxPR NN Y *awrd. G-d invited the 4vos to
participate with him in forming the world. This was necessary in order P73 31 022
DIRYY, fo vindicate those who are trapped. Even if man should sin, there will still be
future generations (such as the 4vos) to ransom and redeem him. The purpose of
was realized in the Avos, who epitomized the principles of morality that G-d infused into
nature,

The fifth and sixth verses should therefore be understood as follows: The One
who shaped the rocks and hills implanted a potential in nature (i.e. man), with the result
that the Patriarchs were deemed to have been bomn at the time of creation. They are
regarded as having fashioned the world together with G-d. This concept is necessary to

ensure that somebody will be able to ransom the sinner.

8 yiy»o means (He) implanted.
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(28)  Adam was ransomed since G-d judged him, not as an individual, but as the father
of humanity. Thousands of years later, his descendant Avraham justified the pardon
awarded to Adam. Thus, the drama of the 7Py is deemed to have occurred on the day

of creation.

Modern man is vindicated solely by reference to both the past and future

(29) Adam had no past. Only the future could ransom him. On the other hand,
modern man is ransomed by reference to both the past and the future. The message of
zichronos is M DM WNRY PRy sropy. We are too small to pay the ransormn. We
are not ready to participate in the awesome drama of npy. But Avraham already paid
the ransom for us. G-d judges us, not only as individuals, but as descendents of Avraham.
On the other hand, we have the faith and trust that the future will also justify our
existence. There is a great potential in each of us which will be ultimately realized by our
descendants. The potential which G-d implants in every being will, in the future, be
translated into deeds. The future, thus, validates our continued existence.
(30)  The bracka of zichronos contains the petition: 07P v Mmwn VTP, We ask G-d
to help us realize the drama that occurred in the distant past as if it recently occurred. We
also petition G-d to spare us on account of the future generations, of our unrealized
potential. Finally, we exhort G-d to recall Avraham’s decision to sacrifice his son, nNm

TPy 797, and to accept a token ransom instead of complete punishment.

yraben
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Introduction

(1) Yom Kippur is designated by the Torah as a wnp Npn, a day of holy assembly,
and is included among the compilation of moadim contained in Parshas Emor and

Parshas Pinchas. The Torah tells us:”

NN DI 02V PO YNIP NIPR MIWN YIND MY
LT AW ONATPM VN ND TRDD B2 0D Thva)

And on the itenth day of the sevenih month, you shall
declare a day of holy assembly. You shall afflict your souls.
You shall not perform any work, and you shall offer burnt
offerings to G-d...

Yom Kippur’s status as a &7 xpn has multiple ramifications. It requires the offering
of the korban mussaf. It also prohibits the performance of work, Wwyn N7 moNon Y2, and
mandates the observance of the five innuyim, 02>V NN o,

In sum, Yom Kippur is a wT% napn similar to Shabbos and the other Yomim
Tovim, albeit with certain permutations. Thus, the bracha of kedushas hayom, Y1pn
DN B I, has the connotation of a day on which the korban mussaf is offered,

work is enjoined and the innuyim are observed.

The controversy whether the kedushas hayom of Yom Kippur is identified with
Shabbos or with Yom Tov

(2) The precise nature of this wTp xIpn is the subject of a controversy among the
Rishonim. The Rambam maintains that the kedushas hayom of Yom Kippur is in essence
identical with the kedushas hayom of Shabbos. They are one and the same. There is no

difference between the quality of the kedushas hayom of Shabbos and that of Yom

! This shiur was originally delivered in Yiddish. An excellent Hebrew synopsis of portions of this shiur
appears n {xrnp — NUop my) 103 Y18 119 277 M0N0 190,

< 0v,om3) n2Tnn.

3 The Rishonim debate if the Xn»RT 2N applies to all of the o»wy or only to eating and drinking and if
the penalty of N2 is imposed for violations of each of the o™y, See, e.g.,

MDY NWE NINPAY MSYAN Nea Dran (e feT) ey 249 9°7) T DTh msTin

SPT-r) UIV) DN DD BY U IN MM 3MOR KN nany poyn . [Editor’s Note)
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Kippur. There are no features of either "1o>N or 7 which are contained in one but not
in the other." Thus, the Rambam tules® that whenever Yom Kippur and Shabbos occur on

consecutive days, they constitute one single kedushah.®’

*Tn other shiurim (See, e.g., (Woum) oy v M ) the Rav was troubled by this identification. He
noted that the bracha of Yom Kippur concludes omiovan om Sxawr wion, unlike the bracha recited on
Shabbos which concludes nawn wipn. The format of the bracha suggests parity between the kedushah of
Yom Tov and that of Yom Kippur.

The {271 vy nmaw msbin 8esh oy 1N sotes that when the Rambam describes willful violations of the
taws of Yom Kippur, he writes m12 23wya nn1t 9y parn. He refers to Yom Kippur as My, the tenth day,
He does not refer to it as Yom Kippur. However, when describing unintentional violations of the laws of
Yom Kippur, he writes, Dm0 012 nxwn y29p 1oy pasn. The now N explains that the Rambam
concurs with the view of »27 that Yom Kippur provides expiation for every sin, except for ®nv7 iy,
viglations of the laws of Yom Kippur, per se. Thus, one who willfully performs work on Yom Kippur will
not obtain the kapparah of that Yom Kippur. The Rambam therefore denominates a day on which the
violator will not receive kapparah as 1wy, a day deprived of kapparah, vis-a-vis the person who willfully
performed nonon and thereby rejected the facility of kapparah of Yom Kippur. On the other hand,
unintentional violations of the laws of Yom Kippur will be absolved even according to »a7. The Rambam
therefore refers to the day in which the unintentional violation occurred as ©ean ov». The Rav
questionied this answer since it assumes that »17 maintains that ar unintentional NPT a2y will be
expiated on Yom Kippur even though unintentional violations nonetheless constitute an 801 frvay. The
Rav noted that »21 never distinguished between willful and non-willful violations of Yom Kippur.

In (12 my) ¥ Pon 290 M 79w, the Rav explained that the piyut of R’ Elazar Hakalir depicts Yom
Kippur as endowed with a tri-partite kedushah. R’ Elazar Hakalir maintains that the kedushas hayom
which results in nanon won differs from the kedushas hayom which precipitates », and that both of
these differ from the third kedushas hayom which results in kapparah. The Rav noted that the Rambam
maintains that the kedushas hayom which precipitates nanbn 1IN is one and the same with that which
precipitates »1¥. The Rav went on to explain that it is for this reason that the »7y v was permitied to eat,
if necessary to discharge his function of delivering the goat to the desert (See Ny 170 9T ¥n1 noon). He
reasoned that since the nondn 1w is suspended, as the oy v actually carried the goat, in violation of
an NN MK, likewise, the 0y are also suspended. The Rav concluded by quoting the opinion of
(Mo a7 N0V noor) erwn who apparently disagreed. See also:

(2 TIDK N N2 TNOG; (T 0 (WY 13N Y TTIR) PRYTE NOURY TN N,

The {1751 230 ©Y MM Kra) Mve may discusses that there are two dimensions to Yom Kippur. One is
the Yom Kippur cbtained through 17 n»3 nywap (which relates only to the offering of karbonos and 710N
Aarrn); the other relates to all of the other o1n mn.

In (142 /ny) (nr1n0) Maya mox, he adds that with respect to 01, the Rambam (871 WY NROIWD N19)
writes: PPNV NPIRND 11 Mavy | msan ora v nInN mxn, However, with respect to 1anon Mo, the
Rambam writes: (v DY) WY NoNonn niaws vy misp. He does not refer to the day as D900 on
with respect to NN MO,

The nva mox explains that kedushah of Yom Kippur vis-a-vis ty differs from the kedushakh obtained
vis-d-vis nonbn. The kedushah which precipitates 0y originates with the passuk mn ©vn Dxya, which
infuses Yom Kippur with kedushah on the day which is actually the tenth day of Tishrei even if the bais din
did not designate it as such. The term Dyy¥a denotes unaiterable definitiveness. In contradistinction, the
kedushah of Yom Kippur which precipitates nonon Mo originates with its designation by the bais din.
To underscore this, the Rambam stresses that the noxon N is effected only 1wya, on the date actually
designated by bais din. By contrast, the 0¥ is effected on 0noan o», the actual day on which Yom
Kippur should have takem place, irrespective of bais din’s concurrence. The Rambam therefore
denominates that day as 011970 OV, the day invested by G-d with the facility of kapparah.

The association of noxbn M with 17 702 nyap is based upon the Miya max theory that R* Akiva and
R’ Elazar dispute whether or not the 1an51n 10N enjoined on Yom Kippur and on the other Yomim Tovim
is obtained autorpatically without any initiation by the bais din. He explains that in 47 mywn v noon
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(3)  The Gaonim and the Rosh c'iis;ag,ree.8 They maintain that the kedushah of Yom
Kippur is identified with the kedushah of Yom Tov. It is not constituted as a kedushah of
Shabbos. Thus, R’ Shmuel bar Chafni Gaon and R’ Shalom Gaon write that the bracha
of the kedushas hayom recited on Yom Kippur should incorporate the entire paragraph of
TIVIE N3 DR R e generally recited on Yom Tov.” They reason that if Yom
Kippur is included within the compilation of the moadim in Parshas &mor, it must share
the mitzvah of simcha with the other moadim.'’ Admittedly, the way Yow mron
normally permitted on Yom Tov are enjoined on Yom Kippur, nonetheless, the parity
between the Kedushas Hayom of Yom Kippur and that of Yom Tov is maintained with

respect to the essential character of the Kedushas Hayam.“ This is bolstered by the

(279), R’ Elazar derives the manon 1o from the word wip Mpn. On the other hand, R’ Akiva derives it
tfrom the word nnavw. The difference is that wip napn, if associated with moNDR Mo, presumes the
invocation and establishment of the holiday by bais din. Thus, the noNOD MO is precipitated solely by
bais din and not obtained independently. It is necessary for bais din to consecrate the day n order for the
MoNT MOIN to take effect. Flowever, if the nanom Mo is derived from the word nnav, then the MoK
monbn vests aatomatically and bais din's designation is not required. See also:

{173% 3 AR00) IR AT Nab,

This theory has ramifications which exceed the scope of this shiur. [Editor’s Note]

* (e ParPy MY A7) 87 INN NYITP TAR DH Y Y N,

% This has ramifications regarding the laws of prinn »ary and »eon. Thus, if Yom Kippur occurs on Friday,
one whoe places an eruv on Friday in one direction, may not alter the eruv for use in another direction on
Shabbos, since both days constitute one indivisibie kedushas hayom. This rule is predicated upon Yom
Kippur and Shabbos merging as a single day of Shabbos. In contrast, whenever Shabbos and Yom Tov
agcur on consecutive days, the two kedushos do not merge inasmuch as the twa kedushos are distinct from
one ancther.

Another ramification relates to whether one who performs work on Yom Kippur is classified as a 70w,
an apostate, in the same manner as one who performs work on Shabbos,

See (av) 1 10 TN 190 [OrIUn SR TUEND 190 100 AN0Y N Y00 (NYN) IR D Y. In contrast,
one who performs work on Yom Tov is not classified as a vmn. See also (070 y070) 27N BTP 270N 190.

On a more practical note, in certain communities in Poland people would greet each other on Yom
Kippur with the salutation of Good Yom Tov. In Lithuania, they did not utilize that greeting since they
regarded Yom Kippur as endowed with the kedushas hayom of Shabbos. [Editor’s Note]

7 Admittedly, Yom Kippur differs from Shabbos in that the penalty for deliberately violating Yom Kippur
is ™o, and not nopo, and in that it includes the observance of the inmuyim. Apparently, these
ramifications do not affect the definition of the kedushas hayom. They are only concomitants which are
mcidental to the kedushas havorm.

£ {5 y07D) MW WY NDDIRT T 9 W,

® They write that MW >nw 9w ¥mn, which refers to the Yeshivos of am1ama) ko, adopted this practice.
" According to the Rambam, the mitzvah of simcha is not practiced on Yom Kippur.

" 1n other shiurim, the Rav quoted some Achronim who write that in fact Yom Kippur is endowed with the
kedushah of Yom Tov. However, since the oy are enjoined on Yom Kippur, the wo) 723 monNon are
also enjoined. Had the o1y been permitted, wo 7o monon would likewise have been permitted. They

support this assertion from the passuk which merges the nonon MO with that of "My, The passuk states:
DRNIN NINT MY TUR YN B9 10 LR 0P DXY2 WAN NZ 12800 90
_(fb‘,\jﬂ:) ’}HDJ ijn) [aladalt)a)
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Mishnah's"” ruling that, unlike Shabbos which does not suspend aveilus, Yom Kippur
cancels aveilus in the same manner as the other Yomim Tovim. The Mishnah apparently
maintains that Yom Kippur’s kedushah is more closely identified with that of Yom Tov

than with Shabbos. ©

The 590 mun are formulated in terms of frvay

(4 The Rambam inferred that the Torah’s description of Yom Kippur as pnay naw
enjoins not only the performance of melacha and the observance of the innuyim, but
mmposes an affirmative obligation of nrpaw, cessation. One must take concrete measures
to avoid the forbidden activities. Thus, the Rambam writes:

' (Drmym) YN BT PNy NN NS PV nav
One must abstain from engaging in work and participating
in pleasurable activities.

The word 37, used in the conjunctive sense, associates the nanon M with the ooy, The Achronim
thus maintain that Yom Kippur contains elements of both Shabbos and Yom Tov. Under the aegis of xpn
v, Yom Kippur is endowed with kedushas Yom Tov, and wa) 9298 miandn are permitted. However,
under the rubric of 13w naw, Yom Kippur is constituted as Shabbos, and the oy and the 57X nonon
a3 are therefore enjoined.

Interestingly, whenever the Torah describes the Shabbos characteristics of Yom Kippur, it refers to Yom
Kippur as 112w naw. However, when portraying Yom Kippur’s Yom Tov characteristics, the Torah refers
to Yom Kippur merely as wnip Nnpn.

The ¢n ) M nwna roys mas writes that Yom Kippur differs from Shabbos. With respect to Shabbos,
each minuie of Shabbos constitutes a new obligation to observe Shabbos. Therefore, the Gemara q7 M)
{nry 3o writes that a minor who attains the age of majority during Shabbos is obligated (o observe Shabbos
from and after that moment, even though the prior moments were not marked with a normative obligation.
The same is not true of Yom Kippur. One who was a minor at the commencement of Yom Kippur and
attained adulthood during Yom Kippur, need not abstain from eating and drinking during the balance of
Yom Kippur. He reasons that the Torah writes (with respect to ©1%), 7771 DN D¥YI IN¥N XY JUN waA 7.
Thus, with respect to 0, Yom Kippur is regarded as osy, a single unit, If the observance of any portion
of the unit is not obligatory, the balance of the unit is also not obligatory. (He concedes that this distinction
may only apply te 01 and not to Nan&R BEN).

He adds that the Gemara (xvy 872 91 XY navn) employs one passuk to enjoin the performance of work
(and the oY) on Yom Kippur eve and another passuk to enjoin those same performances on Yom
Kippur day (See (ow) oww> moom). The nwva moy infers from this duplication that Yom Kippur is
provided with two separate 10, one with respect to the night and another with respect to the day. The
kedushah of the day and the kedushah of the night are distinct. Therefore, one who was a minor on Yom
Kippur eve, but attained adulthood during the night, would be obligated to fast during the day. [Editor’s
Note]

" 2y v o Y0 TR RooN.

"R’ Hai Gaon discontinued the practice in Bavel of reciting nhnws oviyn .nxew, in the bracha of
Kedushas Hayom of Yom Kippur. It is likely that this practice was discontinued in Europe after the
Crusades. During that time of turbulence and persecution, many revisions were made to the siddur. For
example, the recital of yn 1 ax prior to tefillas Mussaf on Shabbos was instituted at that time.

o ey nmaw mavnn . Many other editions of the Rambam contain a different text of this
sentence.
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Likewise, when discussing the injunction against eating on Yom Kippur, the Rambam
writes: 1RV NPOND MAYY NYY NN, one is obligated to abstain from eating and
drinking. He does not merely write /mws Yand Mow, one is enjoined from eating and

drinking. Rather, he phrases the injunctions against the performance of work, eating and

15,16

the innuyim in terms of nmav, cessation, an affirmative act. By subsuming both the

issur melacha and the innuyim under the single term #nypawe, the Torah teaches that
there is an explicit nwy myn to abstain from eating and indulging in the innuyim, Just as
there is a specific nwy msn to refrain from performing melacha on Yom Kippur (and on
Shabbos).”” The Rambam, therefore, stresses'® WY MNN OYEP 1 0NN 9, one who
abstains from eating fulfills an affirmative commandment. In contrast, one who refrains

from eating nrhox mbonn does not obtain a nwy opp.’’
The kedushas hayom of Yom Kippur precipitates kapparah

(5)  The kedushas hayom of Yom Kippur precipitates kapparah, expiation. This is
distinct, however, from that facet of the kedushas Yom Kippur which enjoins the
performance of melacha and innuyim. This distinction is borne out by the halacha that
kapparah is obtained only on Yom Kippur day (and possibly even only at the conclusion

of the day). The Gemara® explains that the passuk’’,

...DNNUN Y510 02NN 91107 DYDY 1907 N B
On this day you shall obtain expiation from all of your
iniquities...

% In other shiurim, the Rav noted that categorizing the D™y in terms of Nn»aw serves to enjoin their
performance even when not pleasurable. Thus, for example, on Yom Kippur y0yn 2¥ npxe 20 is
enjoined, even though permitted for an avel.

See (ND Y} (2 AN (17 09} (R AN DT0ND (9 1070} NP DT 1170 190 (12 08 170 370 NN 130,
{Editor’s Note]

' Moreover, the Gemara derives the injunction of the innuyim from that of melacha. See

N#Y NP9 T N0 N2on. See the elaborate exposition of this equation in (1737 /0¥ {2 ,170P) NONY PR,

" One who refrains from performing in melacha on Shabbos and does not violate the W of 9> nwyn &7
naron, also obtains an affirmative vy Dz of naw nrmraw,

¥ ey nnvaw mabnn k.

' In other words, nraw on Yom Kippur is a nwy ovp and not merely an nwy 110,

20 9y 13 97 N0 TOOR.

2oy vroy map.
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relates solely to the day of Yom Kippur, and not to the eve of Yom Kippur. In addition,
one who is permitted to eat on Yom Kippur (because of illness), nevertheless, obtains the
kapparah of Yom Kippur.

In sum, the kedushas hayom of Yom Kippur which results in kapparah is distinct
from the kedushas hayom of Yom Kippur which prohibits the performance of work and

mandates the observance of the innuyim.
Yom Kippur is constituted as a taanis tzibbur

) As noted, Yom Kippur is categorized either as a Yom Tov or as Shabbos.
However, Yom Kippur is also classified as a faanis tzibbur in the same manner as Tisha
B'Av and the other raaniyos tzibbur. A taanis tzibbur is imposed as a response to 113,
distress and calamity. Yom Kippur, too, is an n1% ny since it is a yom hadin, the day on
which all of mankind is judged. A day of judgment inevitably provokes anxiety and
stress.  Thus, mnn o, Yom Kippur, the day on which man’s fate is sealed, is
categorized as a faanis tzibbur.*

There is a fundamental difference between a mere day of fzom and a faanis
tzibbur.  Tzom and Yom Tov are not necessarily mutually exclusive concepis.
Theoretically, it is not inconsistent for the Torah to require that one engage in simcha
and simultaneously refrain from eating and drinking.23 A faanis tzibbur, on the other
hand, presupposes ms ny. A taanis tzibbur is convened solely in response to distress and

tragedy, which by definition prectudes simcha and joy. As the passuk notes,”*
NN DDA MNNINAT OMPIML..O02NN TINA INR DY
DTN DRV, DPPION
When you wage war in your land against an enemy who
oppresses you, you shall sound short blasts on the trumpets.
You shall be remembered by G-d and rescued from your
enemies.

The halachic response to distress is to initiate the mitzvah of npw by sounding the

nyisn and abstaining from eating and drinking. The Rambam stresses, Pz nvy msn

It is also important to note that a taanis tzibbur is imposed in response to events which affect the entire
commuuity, and not to events which affect only individuals. Thus, Yom Kippur, a day of tzara for the
entire humanity, is constituted as a faanis tzibbur "NNN .

# For instance, on Yom Kippur, one is required to obtain the rapture and joy of being in the presence of
(-d even though he is not permitted to eat or drink.

*n 7 a0a.
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mNena . In order to petition G-d to rescue the community during an nas ny, it is

necessary to engage in npw. npwt is distinet from refillah. As the Rambam writes: 2

TINDY PV Y RINY 02V NN NDIYRT TR M AN
LD YT OOMN DIPWED 033w D01 W

Sounding the trumpets facilitates teshuva.  Whenever
confronted with disaster, they should cry out and sound the
trumpets. This will enable them to realize that their evil
deeds have precipitated the crisis.

The Rambam defines npwy as wordless prayer, the prayer of an animal who bellows in
pain. The passuk promises that one who engages in npyy will obtain the benefits of
DOPYN M1 97 o, Jews are assured that the faanis tzibbur will result in kapparah
and in complete redemption. Since Yom Kippur is classified as a taanis izibbur, the
kapparah granted on by Yom Kippur must relate to that specific ethos of m1y which
causes Yom Kippur to become a faanis tzibbur. This component of taanis tzibbur is
incompatible with Yom Tov.

(7) In conclusion, Yom Kippur manifests two contradictory motifs, simcha and tzara.
Yom Kippur is endowed with a mmyn bw mon; it is constituted as a fast-day, inasmuch
as it is a day of zara, crisis. Yom Kippur is a day of npwi, a day in which man reaches
out to G-d in prayer and supplication,n P P o'pnypn . On the other hand, Yom
Kippur is also constituted as a Yom Tov and wmp xpn. Interestingly, the motif of 1y2
TNy Ty experienced on Yom Kippur, which motivates man to engage in feshuva, N2avi
TIN T 7Y, inevitably converts Yom Kippur into a day of joy, of finnws orin, since
man experiences relief at having obtained kapparakh and expiation. R’ Akiva, therefore,
stresses, DMINVR TN M M99 YN DDWUK; simcha is obtained by one who realizes that

his sins have been absolved.®

Man can approach G-d through @nn mnnyy which precipitates joy and optimism
(8} These two seemingly mutually exclusive motifs, the rapture of nnnw o>1n (or

as R” Akiva®’ expresses it, 0vnon onx o »ab 9N DWN), as opposed to the distress

5 90m mawn marnn N P,

* In (rrow-Tow oY) 190 wa1 190, the Rav adds that the absolution of one’s sins causes man to renew his
relationship with G-d and o once again experience the sensation of being #n 29, This resurgence
constitutes the most intense form of simcha. [Editor’s Note]

T amy 9 97 NRD MDD,
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and crisis of TINYMY 79 783, are predicated upon two different methods by which man can
approach G-d. Man can approach G-d stressing that man is the most unique of creatures,
DTN MnY, or man can approach G-d as the lowest of creatures, 0NN mvaw 2

On the one hand, man can address G-d through ©Nm »pnY, as the exemplary

. 9
creature created 0N 0932, Dovid Hamelech stresses, 29

A0 I T DYPIND VYD IIONM
You have endowed man with divine qualities. You have
invested him with majesty and grandeur.

Chazal teach:™°

JWNODNDNRD ARTE ANN N3
Man, if he acts appropriately, is greater than the angels.

Although the Rambam’' maintains that angels are superior to man, the Chachmei
Kaballah disagree and maintain that man is superior to the angels. Man’s approach to
G-d with dignity and stature is marked by simcha. Man can approach G-d thrqugh
elation and simcha when he recognizes that he is meritorious, that he can contribute to
society, that his life is worthwhile and meaningful, and that his conduct has reached its
potential. With this confidence and self-assurance, man may experience the simcha of
being the paradigm of all of G-d’s creations. When in the thrall of such exuberant
sentiments, man may be secure that he is not merely biding time, nor mindlessly counting
the days and weeks. Rather, he senses that he fills a need for society, and he develops
self-confidence and emunah in himself.

Modern man lacks a sufficient degree of self-confidence. The Torah writes:”> nn
71 9Py 10 NYn. Noach earned G-d’s favor only after his fellow citizens acknowledged
him as »nn» nt. Only after Noach obtained the approbation of his fellow man, was he
able to win the confidence of G-d, /1 >¥2 10 Nx0 NN, Only a person who is "y N N3P
myy, who is satisfied with his accomplishments, self worth and stature, can eventually

M OPYa 0 N¥p, be vindicated by G-d. This is the reason why Jews experience simcha on

% See (246 my) wn 190 MnM 20w for further discussion.

20y, n) o,

o n) N v

U yem nmnn e Motmn 1. See also (X M) NNIND PO {4 110) MPeA o NEan YR 190 who proves
that man’s stature exceeds that of the angels from the angels’ usage of the name n/n first articulated by
Adam. [Editor’s Note]

2 0m m TN,
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Yom Kippur. Though 921 xOn nnnw px, joy generally expresses itself in material
consumption, nonetheless, Yom Kippur, a day of material deprivation, is constituted as a
day of simcha. In Yahadus’ weltanschauung, simcha is not predicated solely upon eating
and drinking. Simcha is precipitated to an even greater extent by one who senses that he
is ' »ab, by one who confronts G-d and experiences the spiritually meaningful sensation
of being in the presence of G-d. This experience infuses Yom Kippur with simcha. The
Mishnah writes:”

DN B L. TN AW D2 P ND
There were no greater holidays than that of Yom Kippur.

On that day, Jews are reconciled with G-d, and communion with G-d inevitably produces
the greatest degree of happiness and satisfaction.

(9) The drashos of the Lekutei Torah™ dedicated to Yom Kippur are composed as a
Shir Hashirim celebrating man’s reconciliation with G-d. He writes that Yom Kippur is

marked by the sentiment of,

Pommyna nam nny nn Y No
How beautiful and pleasant is the love and yearning
between G-d and the Jewish people.

This sensation was also expressed by R’ Akiva, 0nun onx 295 YN 0UN, how
Jortunate are the Jewish people that they are purified by G-d. Man obtains kapparah by
entering before the presence of G-d, 'n %ab, through wxn Moo, through self-
confidence, as the supreme and elite creature endowed with almost divine-like
intellectual and spiritual talents. ©ponn vyn onm. This sensation precipitates the
most intense form of simcha and elation.

It is for this reason that Yom Kippur suspends m>an. On Yom Tov, the Jew is
obligated to be in a joyous state of mind, PN 1 »9b nnnwy. A day endowed with
simcha cannot simultaneously be constituted as a day of m>an. Likewise, Yom Kippur,
the day in which man experiences yinvn ' »ab, the day in which man obtains a full

reconciliation with G-d, is infused with simcha, which, perforce suspends m>an.

3 3ny 0 4T noavm noon.
* Authored by R’ Shneur Zalman of Liadi.
B v ren v,
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Man can approach G-d through tn mbew, with pessimism and self-abnegation

(10) As opposed to the joyous approach of oTnn mnmiy, man can approach G-d through
humility, self-negation, and o1nn mbaw . He engages in feshuva and obtains kapparah

and taharah through the negative sentiment of:

% o v 19 DN DT NG
The unworthy man is reminded that even the mosquito
preceded him in creation.

Man can sometimes feel that his life is meaningless, that he is spiritually and morally
bankrupt, that he is merely turning the pages of the calendar in his inexorable march to
death. This is acutely true of senior citizens who have passed the blossom of their youth,
and whose energies have been dissipated. In their waning years, they suddenly awaken to
the realization that they have accomplished little, if anything, meaningful. As a youth,
man often behaves in a coarse and spiritually obtuse manner. However, as he ages, he
senses that he is distant from G-d, 'nn pina. At that moment, he experiences P 297
»N21y NnY; he realizes that he has severed his connection with G-d. He senses that he is
alienated from G-d and must now endeavor to reconcile with Him. At this point, he
engages in 'm PP OPoyan.  He cries out and begs G-d to extricate him from his
spiritual abyss.
The Rambam writes®' that on a taanis tzibbur the practice was,

LTI 00 930 L. 2N AN P
The people would place ashes on the Sefer Torah.

This act demonstrates the community’s acknowledgment that the Torah, which could
have provided them with meaning, joy and fulfillment, has been ignored. Ashes were so
placed since they have no redeeming value. They have no future. They can neither
fertilize nor rejuvenate. Ashes reflect the void and emptiness that morally bankrupt man
experiences, am Yon 0 PN NHNAN Y0 OTD M. A wasted life is mere o920 Dan,

vanity of vanities.

60N ) nan sroNea.

T nom myn mabnn +7 P19, This is based, in part, upon the Mishnah (v q7 myn novn). The mvn qua
questions the placement of ashes on the Sefer Torah proper, in addition to the Ark, as expressed in the
Mishnah. See Ton mp1p a0 who provides a novel explanation derived from the >nZ¥hv owAn on N2
1 non. [Editor’s Note]
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(11) In sum, there are the two methods through which man can approach G-d on Yom
Kippur: Yom Tov and joy, or taanis and distress. Man may seek G-d through Shir
Hashirim, ©3%02 nann noy ant o nn, and effect a complete reconciliation with Him;
Mon MY, By contrast, man can attempt reconciliation with G-d through aveilfus, the

anguish cry of »1nzawy rny > vy, and through oanN MM 980,
Yom Kippur is a synthesis of oonn mnms and s mbaw

(12)  Yom Kippur uniquely synthesizes these mutually exclusive motifs. The
paradoxical themes of taanis tzibbur and Yom Tov find expression on Yom Kippur.
On the hand, man approaches G-d as the supreme being, Dymbnp vyn enm. On the
other hand, man can approach G-d as the lowliest creature, the a7 > and D wIN D
. Regardless of which method is employed, the ultimate goal 1s ynw1 70 927 0
DINM 92 M7 02 Y Pmen N N 0N NN, The repentant Jew is pardoned and

cleansed on Yom Kippur.
Tehillim is comprised of chapters devoted to Torah study, hymns and supplication

(13)  The dichotomy between v mnny and orxn mvaw helps to explain many of
the different themes expressed in the piyutim on Yom Kippur. A summary of the
structure of the piyutim is necessary in order to isolate these themes. Just as the Anshei
Knesses Hagdolah formulated the text of the zefillos from various passukim, likewise, the
paytanim derived their themes from Tehillim. Tehillim is comprised of three different
components. First, Tehillim contains chapters devoted to Talmud Torah, as well as
instructional chapters which teach the weltanschauung, the philosophy and basic tenets of

Yahadus. For example, the first chapter of Tehillim commences with the passuk:

DMWY NNV T NT YWIN N TUN
Fortunate is the man is one who has not succumbed to be
counsel of the wicked,

Tehillim teaches man how to conduct himself. It articulates the tenets of reward and
punishment, mv1a nnawn, the faith that justice will ultimately prevail and that evil will

be exterminated. It informs us that even though a righteous person may suffer, he will
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ultimately be rewarded. Another example is the chapter3 $of ..5p 1o omoon Dnvn
non 0 . This chapter describes that G-d reveals Himself both through nature, in
that the entire cosmic process complies with the will of G-d, and through Torah. It
teaches that the Torah is the prototype of the world, the blueprint from which creation
was implemented.”  Similarly, the chapter of "nwnb nan describes the utility of
engaging in feshuva even in man’s final moments of hife, D@ n2vT7 1y — NOT 7Y WIIN 2N
woy, It portrays teshuva from the perspective of oTnn mbaw. It presents feshuva as a
process commencing with feelings of worthlessness and self degradation and culminating
with reconciliation with G-d.

(14)  Other chapters of Tehillim are devoted to shira, such as »13nn Yon, the hallel of
Ashrei and WwTpa Yo 1990 n-v9n. One who feels confident, who experiences 'n 93,
who is enveloped with the spirit of G-d, who is reconciled with G-d, must engage in shira
and thank G-d, 7999 nN »»wnwn. This is an instinctive and natural response. Man who
is ebullient and inspired, expresses his emotions through song and dance.

(15)  Yet other chapters of Tehillim are devoted to rechinah and supplication, such as
the chapter of ¥vn1y nnb *9p *9p. These chapters are recited whenever man feels
vulnerable, when surrounded by his enemies. Dovid often speaks of MW, an enemy.
Enemies are not necessarily humans. Anything which produces distress and anxiety is
denominated as a xnw. Thus, the angel of death is an enemy; disease, illness and
financial adversity are all enemies. Anything which preys on man’s vulnerabilities is a

NN,

Piyutim are comprised of Torah study, shira and selichos

(16) Inasmuch as the piyutim are patterned after Tehillim, they parallel the three
components which constitute Tehillim. Thus, piyutim contain chapters dedicated to
Talmud Torah. They contain midrashim, halachos and many of the rules and regulations

which govern each of the moadim. The piyut of R* Elazar Hakalir recited on Succos

G Rele)Ruirainh

¥ See (,N /) N2y owna. The (0 179) Doown DWA NRaN Jve explains that the passuk Msnm Nmn
oMY XmanD WK portrays that the words of the Torah are inscribed in the book of nature. The term
nand refers to the yzon nap. [Editor’s Note]

00y Ny ov.

M amm) oovnm,
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containg many detailed halachos of succah and lulav. The piyur of Pesach discusses the
laws of Ny 1 NN 52 the pivur of Shavious discusses the aseres hadibros. Piyutim
comprise eloquent and erudite drashos. Additionally, the paytanim wished to educate
Jews in Midrash and so selected those Midrashim which would appeal to the masses.

The second component of piyut is shira. The paragraphs of nwyn ,DoND YIN
MMM AT UK, all offer majestic and grandiose shira and shevach to G-d. They
describe in flowery detail the intricacies and grandeur of G-d and His universe.

The third component of pivut consists of mwpay my»nn, petition and supplication.
People often refer to this final component as Selichos.
(17)  The machzor of the first day of Rosh Hashanah primarily contains the piyutim of
R’ Elazar Hakalir. The machzor of the second day of Rosh Hashanah consists of the
pivutim of R’ Shimon Hagadol. Some theorize that R’ Elazar Hakalir resided in Eretz
Yisroel at a time when Jews residing there did not observe Rosh Hashanah on both
days.” Thus, they theorize that R’ Elazar Hakalir prepared piyutim solely for a one day
holiday. This theory is disproven by a reading of the Yom Kippur machzor which
contains only a few piyutim authored by R’ Elazar Hakalir, even though he undoubtedly
authored many other Yom Kippur pivutim.  Most of the piyutim contained in the
Machzor of Yom Kippur were authored by the vyymbp family, such as ©PONY 1IN
JOPN NN, Apparently, the Knesses Yisroel did not wish to give primacy on Yom
Kippur to piyusim dedicated to learning, which mark R’ Elazar Hakalir’s piyutim. They
clected instead to recite piyutim dedicated either to shira or selichos. Since Yom Kippur
is the designated day of selicha, it is more appropriate to recite piyutim of selichos on that

day.™

2 Jews are familiar with Midrash primarily because of the piyutim and Rashi’s commentary. Even Jews of
the Far East who were not familiar with Rashi’s commentary, were nonetheless, educated in the intricacies
of Midrash by reading the piyutim,
** This is the subject of an extensive dispute between the Baa/ Hamaor and the Ramban. See:
(AT TR MUY ) 9T N NOUNRT 0PN INER

See also:
= 2UP PPU) NFIND YR PN (N0 1070 NIND INST ATMIN 180 (00T 100 T DAN DAY 0T S0 NONY pan

[Editor’s Note] (3% p270) NvN DTP 710 190 (NP
* Likewise, the ancient practice was to recite Sefichos on Tisha B’Av morning in addition to the Kinnos. In
later generations this was changed, and the chapters of Selichos were omitied. Apparently, the later
generations regarded Tisha B Av primarily as a mbyan o1 thus, selichos were not considered appropriate,
See (/11 3970} MY 1 T 1ayn Noon 9o Sy ye. [Editor’s Note]
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Selichos are comprised of five coraponents

(18)  Parenthetically, it must be noted that selichos are in turn comprised of five
different components.*® The first component of Selichos is the recital of My ¥, the

thirteen attributes of mercy. The Gemara describes the utility of this recital:

#0119 9 N0 T 1D N9 WD DINDIN TR 10T D
Whenever your children sin, they should recite the thirteen
attributes of mercy, and [ will forgive them.

The second component is viduy. The third component contains passukim from Tanach
which relate to viduy and selicha. The fourth component is comprised of fragments of
tefillah and petitions authored during the Second Commonwealth. The most prominent
examples of these petitions are: 1y /1 Y and 12 IYY m.Y The fifth component
contains M, which bemoan the churban and the attendant exile of the Jewish people.
The final component contains supplication and petition, rechinah and bakasha. Examples
of these are the 19 7N N 'n M3t and NP *x3m3, and other chapters of petition and

techinah.

Yom Kippur is characterized by both shira and selichos

(19)  On Yom Kippur, both sefichos and shira are recited to conform with the two
conflicting motifs of Yom Kippur. Shira is recited whenever man experiences closeness
with the Ribbono Shel Olam. On Yom Kippur, man senses that he is 'n »a>. He is
suddenly enveloped with sensations of sanctity and rapture which emanate from being in
G-d’s presence, and is instinctually prompted to engage in shira, to thank and praise G-d.
Shira is offered on Yom Kippur because on that day one is transported to the inner throne
room of G-d, 'n 9%, Shira (and nMnnwn, prostration) are required of one who enters

the Bais Hamikdash.*® It is a kiyum in Mikdash. However, it is unnecessary to enter

* Selichos, though not mentioned in Chazal, were certainly recited during the time of the Mishnaf and
Gemara,

* uy v 97 MW v Noon.

* On other occasions the Rav noted that those chapters constitute npy, and not tefillah. They are the
response of a terrified person who cannot articulate his needs and simply repeats the same words again and
again. [Editor’s Note]

® On other occasions, the Rav noted that the Vilna Gaon ((0,072) NN 2 NN WMINR NTTN) derives this
obligation from the passuk (Dw) PPoN 1 9% NN which stipulates that those entering the Bais
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physically the Bais Hamikdash in order to meet the Ribbono Shel Olam. On Yom Kippur,
the Ribbono Shel Olam comes close to every few; everyone can obtain the same
sensation of being in the presence of the Ribbono Shel Olam, ' »av. Shira is, therefore,
required i response to that sensation of rapture and simcha.”

On the other hand, selichos are also recited on Yom Kippur. As noted above,
Selichos are petitions offered in response to crisis, Tym 77 ava. On Yom Kippur,

which is the ultimate mx ny, one is also obligated to recite selichos.™

Shira requires responsive reading

(20)  The structure of the piyutim of shira requires analysis. Each sentence constitutes
a single integrated unit. Thus, the first sentence,
NNNRN TP NINY DMNOND TN DIV TN T ININD

G-d exercises justice; all acknowledge that He faithfully
Judges humanity.
comprises one logical unit that portrays G-d’s administration of justice. The same 1s true

of the next sentence, which depicts G-d’s awareness of man’s hidden thoughts:
NPY2 M NINY DOPHND TIT,101IN0 10 P MR

G-d evaluates man’s innermost secrets; all acknowledge
that He judges man’s private thoughis.
Likewise, the following sentence, which reflects G-d’s prowess,

PN TN MONY DOPHND T, INYH TITI0 MDD TN

G-d redeems man from certain death, all acknowledge that
He is the supreme power.
constitutes a single theme, and so on. Our practice is to combine a segment of the final

portion of each unit with the initial segment of cach succeeding unit. We, therefore,
recite MBN Y NINY DN 929, the final segment of the first unit, together with yman
NI M0 P, the initial portion of the second unit. The same is true of all of the

other piyutim of shira.

The rationale for this restructuring is that our shira replicates the format of the

shira offered by the angels; D10 »wn MK W TPRY OV, we offer shira in the same

Hamikdash to offer 0122 must first prostrate themselves. See also page 43 of this volume. [Editor’s
Note)

# See /N ww 17ap0T Mxpn 100, who remarks that kallel is recited on Yom Tov to express the sense of joy
which one experiences on Yom Tov.

* The avodah represents the sole pivut on Yom Kippur consisting of Talnud Torah.
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manner as the angels in heaven.”' The shira of the angels is structured as a responsive
conversation between the angels, MY mt s nanNa onmm. Prior to offering shira, each
angel must first request and obtain the consent of the other angels. Similarly, the
shaliach tzibbur must sanction the shira of the congregation, and the congregation must,
in turn, approve the shira of the shaliach tzibbur. By definition, mwi n»m is obtained
when one commences a sentence, pauses, and allows the other to complete the balance of
the sentence. By pausing prior to completing the sentence, one effectively sanctions the
other to complete the sentence. The other person then completes the first sentence,
commences the second sentence and pauses prior to completing it. This pause invites the
first person to complete the second sentence, and so omn.

For example, the shaliach tzibbur recites N3y D¥ IN N3 NI, which is the first
half of a sentence. He does not complete the balance of the sentence, 'n wyip ¥ITP WITP.
Instead he pauses and, thereby, expresses both his request from the congregation to
engage in shira, as well as his consent for the congregation to engage in shira. The
congregation then completes the sentence ' wyrp vyt wiTp. This recital constitutes
their invitation to the shafiach tzibbur likewise to engage in shira. If the shalich tzibbur
were to recite Nv 9N M X1 and then immediately complete the sentence, YT WYTP WITP
7, he would lack mwn ny», the congregation’s assent for him to complete the sentence.
The shaliach tzibbur, therefore, recites 7y mt N m NP1 He pauses, implicitly
conveying his consent to the congregation to engage in shira. The congregation responds.
It completes the sentence M wyTp wyip wiTp and sanctions the shaliach tzibbur to
continue shira. The shaliach tzibbur is then permitted to complete the sentence ¥y
" YYTR vy, and so forth and so on.

The same is true of the piyut w»oann 9. The shaliach tzibbur commences each
sentence, pauses, and allows the congregation to complete the balance of the sentence.
Thus, the shaliach tzibbur reads vawn N7 P2 tnn, which is a myn npm for the
congregation to engage in shira. The congregation responds by completing the sentence,
NNMON TP XNY DPNND 991, The congregation then immediately recites the initial portion

of the second sentence, MNDI » pNar yan, and does not complete this sentence.

U1t is, therefore, customary to recite these piyutim while standing upright, the posture assumed by the
angels. The more popular rationale that one should rise whenever the Aron Kodesh is opened is not
halachically sound.
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This serves as a mvwn nrm for the shaliach tzibbur. The shaliach tzibbur responds by
completing the second sentence, NPY3 YA NINY DIAND oo, and so on and so forth.
Each of the shaliach tzibbur and the congregation commence a sentence, but neither

completes it. Each pauses and direcis the other to complete that sentence. >

The Shacharis of Yom Kippur manifests both &5 5% and b7n mbay

(21)  The Shacharis of Yom Kippur commences with the recital of pivutim of shira
such as 1N PN 7m0 PROANDNT IVIN BPIN DUYn | DNy Ty, and the like. This
culminates with kedushah T2 0 s, Shira and kedushah, which both portray man
who 1s in the presence of the Ribbono Shel Olam, reflect the motif of DTN manr, of
177101 '3 1195 and the optimistic mood of ©>11vN ONN 1 339 IO DPIUN,

(22)  After kedushah, the motif of \non m 18Y and the themes of simcha dissipate.
The bracha of yaalek v yavoh and the bracha of kedushas hayom are then recited. This
SEIves as a transition between the theme of TVI iy v 1in, of N o and n »ay,
of oTNA MM, and the second motif of Yom Kippur, as a day of tzara, TNsm 79 983,
through the perspective of man as a worthless creature, DTN Mmow. In the first half of
the Shacharis, Yom Kippur is described as a Yom Tov; in the second half it is depicted as
a faanis tzibbur, marked by Tinym 17732 After kedushah, Yom Kippur emerges as an
M3 1Y, and the motif of DTN Mbaw asserts itself. Yom Kippur commences as a Yom
Tov but concludes as a taanis 1zibbur. Suddenly, and inexplicably, with the recital of
yaaleh v'yavoh, a new theme, a new mood, is introduced. The oplimistic sensations of
FINoN M 197 and SN DymwN are suddenly replaced with the pessimistic and somber
tones of taanis zibbur, selichos and TN T2 982, Selichos is a function of fzara, of a
taanis tzibbur, which, in turn, reflects oyxn m>av. Since Yom Kippur is the ultimate
yom izara, selichos are recited at this juncture, The pivutim of yown YN, do not cast us
away, and T5v 99mM 19 npwin, ouwr body and soul belong to you, all petition for the

aceeptance of reshuva; DR Smn TN TOD 297 W 0INDIN INIY 0t o, Thus,

32 Minhagim did not develop by happenstance. Minhagim are based upon rational prescriptions and rules.
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following vaaleh v'yavoh, a new dimension of Yom Kippur emerges, namely, that of man
in distress, of TNy T 137, reflecting DTN mogw.

(23)  Shira may be recited by us only whepever kedushah and shirg ave offered by the
angels. % Op Yom Kippur Eve, kedushal is not recited since angels do not engage in
shira at night. Yom Kippuor Eve is characterized solely as a faanis izibbur. Acecordingly,
it is an evening in which selichos, and not shira, are recited. The piyutei selichos reflect
the 1y ny dimension of Yom Kippur, pessimnistically depicting man as a worthless and
insignificant being. 1tis an eve of orn mvaw. In contradistinction {0 the experience of
ymon 1 e, the piyut recited on Yorn Kippur eve, 22 DRND TiAp, may our prayers
this evening be accepted by You, petitions G-d to accept our tefillos and is remarkably
similar to the passuk 2w N7 9P TP, why has my G-d I’ orsaken me. 1t petitions G-d
to return to the Jewish people. All of the succeeding piyutim, such as Y J9Yan YWY
19, constitute selichos. It is an evening of fzara, characteristic of the faanis tzibbur

component of Yom Kippur.

The viduy haaroch and the viduy hakatzar corvespond to the tweo motifs of Yom
Kippur

(24)  Viduy is recited throughout Yom Kippur. A dispute arose between Rav and
Shmuel with respect to the text of the viduy. 55 The viduy advanced by Shrnuel is
denominated as viduy hakatzar, whereas the viduy advanced by Rav is termed the viduy
haavoch. Shmuel’s viduy hakatzar contains the terse text NNOVN BN PN 7N,
followed by 191 wna wewr and concludes with the phrase WYWAT WRINY TPV TRR 22,
Rav’s viduy haaroch commences with the more elaborate paragraph, DY %7 YTV NN
n 99 oy, You are aware of humanity’s secrets and each individual’s designs, and

contains all of the non Dy sentences.

%3 In many communities, especially in Germany, the congregation would recite an entire sefer containing
numerous chapters of selichos. In modern times, the piyutim of selichos have been curtailed. In many
synagogues in Germany, the Shacharis of Yom Kippur would comence al §:30 AM. They would recite
numerous piyutim of shira prior to kedushah and multiple chapters of selichos following kedushah. They
would not complete Maariv until 72 minutes following sunset.

54 pabbalah teaches us that angels engage in shira solely during the daytime. Shira is recited at night only
on the eve of Pesach, because the passuk expressly sanctions that nocturnal recital of shira, D3 TP PN
(02,79 DY) N WIPRN 2272,

35 ey DN YD TAPYY MWD W N0 YRR BNY 1 a7 (v YRrD) {OW) TIERGn 18N 137y T T N0 N2YD
A el
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(25)  There is a basic distinction between the two viduyim. In the viduy haaroch of by

Non, posited by Rav, the person condemns his actions, but not his personality. The by

NON paragraphs merely detail the various sins committed by the person; they do not
condemn the person as corrupt and irredeemable. Though in the paragraphs of non by
7397 1NONY, one confesses his nultiple violations and miquities, he does not impugn his
persona. While acknowledging his misdeeds, he nevertheless maintains his dignity and
manifests his self-assessment as an essentially worthy creature, albeit one who has sinned
in multiple ways. One displays his conviction that he is redeemable and, therefore,
petitions G-d in the same manner that Moshe petitioned G-d after the sin of the meraglim,
INwA DYN Y9953 DN VA DY SN M3 71y 95 NSy, The word mnwa employed by
Moshe does not mean “inadvertently””; the sin of the meraglim was clearly committed
intentionally. Rather, the word mawa denotes that the people’s inner souls were not
corrupted by that sin. Of course, the people erred, but Moshe declared to G-d that they
are redeemable,

In a word, the viduy haaroch originates in the motif of yinvom 1 199, One who is
able to confront his Creator is by definition redeemable, Though he has sinned, he now
engages i feshuva and regret; his soul remains pure and is susceptible to reformation.
The great potential of oA M reasserts itself.

(26)  In contrast, the viduy hakatzar comprised of the paragraph »nwx does not identify
any specific sins. There is no NONn V1P, The word PHYN presupposes unmitigated
condemnation. We are guilty. We are corrupt. We are lost. We are worthless, debased
and irredeemable. The viduy hakatzar originates in the motif of Twym 17 133, of a
taanis tzibbur, The viduy hakatzar is recited by a person who feels corrupt, whose soul is
blackened with sin, and who is vile and beyond salvation. Tt is offered by one who is
consumed by nam1v, who recognizes that not only were his actions unscrupulous, but
that his soul is depraved, perverted and corrupted by iniquity. The viduy hakatzar,
therefore, concludes with the sentence NYWAR 1IMING Yy NN v, we are evil, base and
condemnable. This is the viduy of ' prnap o'pnynn, of one who is very far removed
and remote from G-d. It is the petition of mp NP I8N o, of one confronted with the

crisis of an N 0y, of a taanis tzibbur.

(s o) i,
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The viduy of Shmuel is recited on every taanis tzibbur. 1t is not limited to Yom
Kippur. Moreover, the viduy of the taanis izibbur includes not only an individual
condemnation but a collective indictment as well, We recite 1INON DININ NMN SaN.
The viduy impugns not only the individual’s sins, but also his ancestors’ iniquities. This

is based upon the passuk,5 ’

PSR ONR DTN MNYT NI DNV IP0D? DON OYMINIM
LOREAN Y AN DY n

The few remaining members will be punished because of
their sins and their ancestors’ Sins. They will repent both
their sins and their ancestors’ Sins.

One confesses both his ancestors’ iniquities as well as his own misdeeds. One admits
that he is worthless, that his personality is irredeemable and that his ancestors Were
despicable and depraved. This is the viduy of NP> and of eis zara. 1t s, therefore,
recited on every faanis tzibbur. The viduy of a taanis tzibbur does not contain any
petition for kapparah. One who is guilty and corrupt does not have the audacity to
implore for expiation. The viduy of a taanis tzibbur merely acknowledges one’s hopeless
irredeemability.

Rav’s viduy haaroch, however, is unique to Yom Kippur. It is not recited on a
taanis tzibbur. Itis not contained in any of the daily selichos; it 13 limited to Yom Kippur.
Tt conforms to the motif of Yom Kippur as a day of reconciliation, a day of Yynvn 1 0.
The entire paragraph of p>W > Y77 AN is predicated upon the premise that G-d has a
unique relationship with man, the exemplar of all creatures, and is aware of all of man’s
deeds and iniquities. The viduy haaroch must, therefore, be followed by N1 NYP3l, a
petition for complete expiation, supplications that G-d pardon all of the iniquities

committed that year and infuse the repentant with taharah.
The viduy haaroch is not recited during Neilah

(27) During the tefillah of Neilah, the viduy haaroch is not recited. Only the viduy
hakatzar is vecited. The rationale for this is that the tefillah of Neilah does not
correspond to the motif of Yom Kippur as a day of mnon 'N sy, Rather, Neilah 1s

predicated upon the faanis tzibbur dimension of Yom Kippur. Neilah is an additional

57 (3 — 0¥ 110} KIPY.
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tefillah that was recited on all taaniyos izibbur, whenever the entire community engaged
in a taanis collectively.”® Inasmuch as Neilah is subsumed under the faanis tzibbur
component of Yom Kippur, which reflects TiNym 5 733 and o mbaw, the viduy
contained in this fefillah must correlate with the taanis fzibbur format. Therefore, Neilah
contains the paragraph 2wn » won nn, lowly man is not deserving to be in G-d's
presence, constituting a complete condemnation of man. It adds, nn NPTy no 0 0
e, man's life, accomplishments and prowess are completely worthless and beyond
salvation. 1t concludes 92n Yon > PN man Y 0T M, man has descended to the
status of animals. This portrays oTNn mbaw in the most extreme sense. The optimistic
viduy haaroch reflecting oTNn mnYY may, therefore, not be recited during Neilah.”

(28)  Chazal, however, did not wish to conclude Neilah with the motif of taanis tzibbur,
with a condemnation of humanity, with the pessimistic theme of PN nnman 10 DTN M
720 737103, Chazal insisted that Yom Kippur conclude on a positive, optimistic note,
stressing the motif of 11non M MaY, of oA MmNy, Chazal *° therefore, introduced the

following tefillah at the conclusion of Neilah:

AM97 TINYD 1AM WRID YN NYTAN NRN
You have selected mankind and graced man with the ability
to confront You.

This paragraph reflects o7xn ey, It deseribes that man was chosen over all other
creatures to enjoy a unique relationship with G-d. One who is as contemptibie as an
animal, can not cry out NN M BPIYN 11 YN yow, cannot articulate the petition that the
N who is presently solely the G-d of the Jewish people, will one day be accepted by all
of humanity and will be acknowledged as 'nx /1. A person who is condemned to mbow
DINA can not express this type of universal malchus. Neilah must, therefore, conclude
with o78n Ny, with a statement stressing the uniqueness and greatness of man. The
paragraph of wrn wIN no1an NN was, therefore, introduced at the conclusion of Neilah
to express the optimistic hope in the irrepressible greatness of man. However, since the

primary motif of Neilah is taanis tzibbur, the viduy haaroch may not be recited.

58
(P77 YR MIZPA0 T8 0r07) N 19500 099NN 11NN L N1MYn Y.

¥ The Gemara {ibid.) writes that even Rav conceded to the omission of the viduy hagroch during Neilah.
% This institation is not mentioned in the Gemara. It was probably introduced by the *d1a0 paa,
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The ramifications of characterizing Yom Kippur as primarily a feanis fzibbur or a
Yom Tov

(29)  The tension on Yom Kippur between faanis izibbur and Yom Tov, between
oG onyy and OTNA MYaY, comes to expression in a dispute between the Shulchan
Aruch and the Rama.

R’ Akiva Biger®' relates that one of his congregants took ill and was permitied to
eat on Yom Iippur. In the moring, R’ Akiva Figer was asked if the patient may be
called to the Torah. He permitted this and explained that the krias hatorah of Yom
Kippur morning correlates with the Yom Tov dimension of Yom Kippur and not with the
faanis tzibbur facet of Yom Kippur. It is, therefore, irrelevant that the patient was not
fasting. He noted, however, that he was uncertain whether or not the patient would he
permitted to be called to the Torah during the reading of Minchah. He was unsure if the
krias hatorah of Minchah is predicated upon the Yom Tov aspect of Yom Kippur or upon
the taanis rzibbur facet of Yom Kippur. If the latter, then one who has eaten may not be
called to the Torah.

(30) The Rav discussed this issue with R’ Hanoch Aigess at tength. 52 The Rav
suggested to R’ Aigess that the question whether the krias hatorah on Minchah
corresponds to the taanis tzibbur or to the Yom Tov facet of Yom Kippur is, in fact, the
subject of a controversy between the Shulchan Aruch and the Rama, as to whether the
concluding bracha of the Birchas Haftorah recited after the Minchah reading should
consist of the bracha of mTayn Yy MmN 5y or the bracha of 11 a1 nnn 32.> The
Rav theorized that the Shulchan Aruch maintains that the kiras hatorah of Minchah
corresponds to the Yom Tov facet of Yom Kippur. Thus, the bracha of Dy nmnn oy

1Ay, which concludes with the kedushas hayom text, ©m JrOw wIpn /M Hn 72

' See () AP VRN NNIY (T2 Y00 N PIN RN M3 DINY
(777 Y70 RPN WA 1Y (073 JAYD) N DT 210 1205 (005 1) 2 men 1o . [Editor’s MNote]
62 Rabbi Algess was the dayan in Vilna and author of nwnn nww . This issue is discussed by him in 173w
(W) .
63 (1 7799m) N . The Rama rules that one should not to recite nayn o1 nnn 9y, Thus, the final
bracha concludes 117y m nnN A In the Yeshiva of Brisk, the students did recite the bracha of 9y
ATIAYR 9 M which concludes ©avon DM YN wrpn. This was alse practiced by R’ Chaim, R
Moshe and the Rav. The Yeshiva of Volozhin, however, followed the Rama’s ruling and did not recite the
bracha of nmayn w1 nnn oy,

The Rav added that the standard tune is employed for the Torah reading of Mincha, in contrast to the
special Yomim Noraiim tune used for the morming reading.
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O>M@on, is recited. The Rama, however, maintains that the krias hatorah on Minchah
corresponds to the faanis tzibbur component of Yom Kippur. Thus, the bracha of 1v1 pn

is recited, just as on the other taanivos tzibbur.

The haftorah of Yom Kippur morning differs from the hafiorak of Mincha

(31)  The text of the two hafiorahs read on Yom Kippur seems to corroborate the
Rama’s ruling. On Yom Kippur morning, the hafiorah is recited from the book of

Yeshayahu.™ It commences with the passuk,

0V TYTR W0 1T TIT 119 170 Y
Pave a wide highway, free of all obstacles, and allow My
people to return to Me.

It 1s a chapter saturated with optimism, of G-d’s directive that all impediments be

removed to enable man to repent and return to G-d. The passuk eloquently states,

TPRNSTYY T ION AT I DY oy
G-d calls out in peace to those far and near and offers o
cure them.

The entire motif of this Aafioral corresponds to the simcha of Yom Tov, to yinvn m »nab,
It is replete with the hope, expectation and confidence that man and G-d will be
reconctled forever. It depicts the prophet’s faith in mankind. It portrays the much
simpler method of teshuva, the teshuva initiated by G-d who descends to man and
prompts him fo repent. BNV ORN M MY YN OPYR, In this haftorah, Y'om Kippur
emerges as a Yom Tov of joy and reconciliation between man and G-d.

On the other hand, the hafiorah of Yona recited at Minchah is characteristic of a
faanis tzibbur. Yona’s attempt to escape from G-d is symbolic of man who wishes to
shirk his responsibility and free himself of his obligation to comply with the Torah and
mitzvos. Yona’s petition ny1n »yni is symptomatic of one who cries out to G-d pIpyastjatal

from the depths, of one who is distant and removed from G-d. Yona himself concedesfs

NP AYOVONYIY DN 1030 PR 1IN Y IR0 NG
In my distress from the darkest abyss, I have called out to
G-d. He responded and heard my voice.

& iy — 1 g,
1 S .
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This mood, representative of DaNK 1N Iy, correlates with the taanis tzibbur motif of
Yom Kippur. It is dark with pessimism and depicts man’s descent into the abyss of sin.
Tt describes one who is totally lost, irredeemable and hopeless. When Yona arrived in
Nineveh, he encouraged the people to declare a fast day. The people complied. All men
and animals refrained from eating and drinking. They donned rags, symbolizing noow
o, man’s loss of self dignity, man’s reduction in stature and petitioned G-d to abate
His decree.

In sum, the entire motif of Yom Kippur changes at the commencement of the
Mincha Torah and Haftorah readings, from that of Yom Tov (corresponding te MR

oNn and YAnON 1 99) to that of taanis tzibbur (corresponding to DTN moav).

Yom Kippur is transformed into a faanis tibbur following the reading of the avodan
service

(32) In truth, the emergence of Yom Kippur as a faanis (zibbur occurs following the
avodah service. Immediately following the recital of the avodah, we engage in N»p. We
recite the mournful chapter which contrasts the majesty of the Bais Hamikdash with the

squalor of galus:

NP NANT TR VAWND NIN AYN 70 RN PY IUR
Fortunate are those who witnessed this splendor. Our hearts are filled
with misery after learning of its destruction.

At this juncture, the entire theme of Yom Kippur shifts from yinvn 1 »aY, from a day of
simcha, to that of a taanis tzibbur, of 313y rnY *op *97, and characterized as a day of

distress, of OINN Y187 187, At that juncture, kinnos are recited. We lament,

NN NLTPER A 2MNY INDY L TN PIAN MY 73N

... ININY D1 922 10, 5o N2 Iy
Our ancestors’ sins caused the destruction of the Bais
Hamildash... since its destruction we are besieged with
unspeakable calamity... each day is marked with new
tragedy...

This series of kinnos culminates with the tragic story of the ten martyrs, Y9921 N2 MIN
noawN "oy, my soul weeps when I remember these martyrs. At this juncture, Yom Kippur

shifts into a yom aveilus, into a day of NoNT DMITA 92 TN T2 11,56

% Interestingly, the same transformation occurs on Tisha B'Av as well. In the morning, Tisha B'Av is
characterized as a yom aveilus. Iowever, immediately following the recital of the kinnos, Tisha B'Av is
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Following the transformation of Yom Kippur into a day of'avez'!us, shira may not
be recited. Thus, the Minchah of Yom Kippur does not contain any of the piyutim of
shira. The machzor of Minchah consists primarily of selichos. The Gaonim institated
that the nyPn ¥» be recited six times during Minchah. At that stage, Yom Kippur
assumes the role of a tannis tzibbur. Following Minchah, Neilah is recited, which is
again characteristic of a taanis tzibbur. It is only at the conclusion of Neilah that the
theme reverts again. We once again regain our optimism, declare W v NY1aN AN
Y vy o, You have selected mankind and graced man with the ability to

confront you, and conclude with the motif of 900 11 218Y.

Rosh Hashanah precedes Yom Kippur in order to allow man the opportunity to
engage in a cheshbon hanefesh
(33)  Although Yom Kippur is a day of selichah and mechilah, it constitutes a single
integrated unit with Rosh Hashanah. The difference between Rosh Hashanah and Yom
Kippur is that on Yom Kippur one is obligated to recite viduy, while on Rosh Hashanah
one is not permitted to engage in viduy. The Kabbalists teach that the issue of xon
should not be raised on Rosh Hashanah since the Satan is still dominant on Rosh
Hashanah,; the Sazan is not banished until Yom Kippur.

R’ Yisroel Salanter questioned why Yom Kippur is not observed prior to Rosh
Hashanah. Would it not have been more appropriate for Yom Kippur, a day of teshuva,
to precede Rosh Hashanah, the day on which man is judged, so that man be judged

favorably, as one uncorrupted by sin?

converted into a taanis tzibbur. 1t is for this reason that kinnos, and not selichos, are recited on Tisha B Av
morning. Kinnos are more appropriate for a day of aveilus. However, at Minchah, Tisha B’4v assumes the
role of a taanis tzibbur. The standard krias hatorah of Snm, read on the other taanivos tzibbur, 15 read on
Tisha B'dv at Mincha, and many of the aveilus strictures {such as sitting on the floor) are relaxed. The
Rishonim discuss at length whether Neilah should be recited on Tisha B4y based upon the Yerushalmi 1)
{10 mwn Wi which debates whether Tisha B’Av is primarily a taanis tzibbur (in which case Neilah
should be recited), or whether it is primarily a yom aveifus (in which case Neilah is not recited, since on a
day of aveilus, a day of »n%an tmw 01, excessive prayer is discouraged). See:
MR AD) AN DEUN NIIN 5V 397 D 30D my) (9wAn A1) NN IMTR TN rono VAT OWITM
(49 ) NP PN 210 MINAD "9; (1) 1270} 13 PN 0TR M0 197; (W2 08 A AN oD N
[Editor’s Note]
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Prior to Yom Kippar, man must assay a commentary on his life

(34) It would seem that the Torah designates Rosh Hashanah and Yom Kippur as the
Yom Tov of humanity, 2n »22 Pab iy oAy ON 22, all of humanity is reviewed by
You. Each person approaches G-d, and G-d evaluates whether or not that person
deserves to carry the Tzelem Elokim. G-d ascertains whether or not that person has
complied with the bris yisroel and maintained his human dignity.
(35) In response to the imminent judgment of Rosh Hashanah, man must author on
Rosh Hashanah a o7an 1191 190, an auto-biography which chronicles all of his deeds,
aspirations, hopes and plans for the future. On Rosh Hashanah and Yom Kippur, man
must subject himself to cheshbon hanefesh. This entails writing a Y9, a commentary,
on one’s life. Though most books are self-explanatory, this 199 requires exposition. The
DTx TN 790, the elucidation of each person’s life story, can best be written by that
person himself. He must honestly decide if his life is satisfactory or if it falls short of
his goals and endeavors. On Yom Kippur, having completed one’s assessment, man
must then determine his goals for the coming year. If he analyzes himself truthfully, he
will determine whether his life has been wasted, if he has accomplished what he was
charged to achieve and if he has realized his G-d appointed tasks.

In sum, each person is obligated to engage in cheshbon hanefesh by writing a
critique of his life.
(36) At times, man is acutely aware of his feelings and emotions; his thoughts are in
the forefront of his consciousness. It is easy for him to write a commentary evaluating
his goals and the extent to which he has achieved them. However, there are other times
when man’s subconscious suppresses any attempts at self-evaluation. He is unable to face
or acknowledge his failures. Often, he is afraid or even embarrassed to formulate any
commentary on his life since, to do so, he must be very honest with himself. He must be
strong, self confident, assured and willing to acknowledge his failures and shortcomings.

The Gemara writes,®’
DONTY DY P9YD 1 DN NIN MM TY U9 pTnyn PR
PINND W NPIN
One is not appointed to a position of authority, unless he
has been implicated in scandal,

87 iy 215 7 N1 NOOR,
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The same is true on Yom Kippur. A person may not recite Neilah unless he has extracted
from his inner core a wwIw v noyp, a multitude of sins, failures and wasted
opportunities, and has resolved never to repeat them. He must dig deeply into the very
depths of his soul and engage in critical self evaluation. There are barely ten short days

within which one can extract the ¥ v Yv navp.

Cheshbon hanefesh commences on Rosh Hashanah and reaches its apex with the
viduy of Yom Kippur

(37)  The Gemara writes,”

12 AN DOY DY NI CTT B Inonn Al 1vn mi 1o
PIOND P

A harp was suspended over Dovid’s bed. Whenever the
North wind blew, it would emit its musical sounds.

The kinor represented the intimate details of Dovid’s life. He engaged in feshuva through
a lengthy process of catharsis and repentance. People resist repentance. They mistakenly
believe that they have succeeded in life and that their children will faithfully perpetuate
their tradition. They compound this error by deluding themselves into believing that they
have contributed meaningfully to society and that humanity has become enriched as a
result of their existence. They persist in this deception, convincing themselves that they
deserve to continue living. Man’s role is to reverse this posturing and engage in honest
introspection, self analysis and commence the process of teshuva. Dovid sinned in order
to establish a precedent for feshuva for humanity.”” His process of analysis and feshuva
was lengthy, turbulent and difficult. Viduy can only be recited upon the conclusion of
this process. One who recites viduy while still in a self delusional thrall, is analogous to
one who is Y1 Yy b1w.  One must first remove the YW, renounce his wasted
opportunities and sinful life. Only then, does he have the right to engage in viduy. It is
demeaning for one to commence the process of teshuva while confronted with the
valuelessness of his life and the futility of his existence. The mnay n that blew across

the kinor of Dovid symbolized the yetzer hara, 70 nnan poxn.”’ When Dovid sensed

S any 1y 91 m9ma novk,

89 any w3 1 naw noon

™ On Shabbos Shuva we read oan PN 930 NN, which is symbolic of the yefzer hara. See nmv novn
MY 2N T,
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the approach of the sp»ax m, he realized that the yetzer hara was attempting io overtake
his life and mislead him. Dovid recognized the need to resist. He engaged m an
claborate cheshbon hanefesh, overcame the yetzer hara and commenced the process of

teshirva.

(38)  The Yerushalmi describes this episode somewhat differently. It ":vrites,7i

STYT DY PRI TN DR TN DD
A harp hung opposite Dovid's window.

Unlike the Bavli which employs the term vy Sw mvpr, the Yerushalmi utilizes the
metaphor 17 5S¢ ramunr. The 17 9w moun described by the Bavii refers to the
cheshbon hanefesh that one conducts on Rosh Hashanah. One should not jump start the
process of cheshbon hanefesh by peremptorily confessing his sins without first
ascertaining their scope and analyzing his deeds. Indeed, on Rosh Hashanah man does
not yet appreciate the enormity of his iniquities and misdeeds. The purpose of Rosh
Hashanah is to commence the process of self evaluation and analysis. It should conclude
only when one acknowledges the magnitude of his misdeeds. By contrast, the Sw pmnin
77 described by the Yerushalmi refer to the completion of the cheshbon hanefesh on
Yom Kippur. When Yom Kippur arrives, a person should already be intimately familiar
with his life. He should already have written a commentary on his life, and can cry out to
G-d, 9% 'nyws >amy »nnvn. Yom Kippur represents the conclusion of the process
commenced on Rosh Hashanah. The labyrinth of self-introspection, the elaborate
cheshbon hanefesh commenced on Rosh Hashanah, reaches its climax on Yom Kippur.
On Yom Kippur man emerges from his reverie, runs to the window, and screams >nnon
R NA7h R iR

(39) Prior to the service on Yom Kippur, the Kohen Gadol sat in isolation for seven
days, in wrppaw mowy. This rule is prescribed by »»on nwny nobn. A Kohen Gadol
may not declare >nywo >mny >nnwon if he has not previously engaged in seven days of
cheshbon hanefesh, full of agony, turmoil and self-introspection. When the Kohen Gadol
lay in bed, the kinor replayed all of his sins. It reminded him of the myriad of occasions
on which he succumbed to the mnay M. He would then engage in a long and intensive

battle with the yeizer hara, analyze his life and perform a cheshbon hanefesh. After

i a0 ) o mna novn.
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engaging in seven days of cheshbon hanefesh, the Kohen Gadol could proclaim >ymvn
195 mywe nry. The vast chasm between cheshbon hanefesh and viduy is bridged by
the seven days of self~examination conmmencing on Rosh Hashanah and concluding on

Yom Kippur.

The parameters of bris

(40)  Every person must find a formula for cheshbon hanefesh unique to his persona.
Although there is no prototype, there are two items which form an integral. element of
every cheshbon hanefesh. In Selichos the word “bris” plays a very pivotal role.
Likewise, the bracha of zichronos recited on Rosh Hashanah details the components of
the bris yisroel and concludes n»an 920 M nnx 72, When G-d comforts the Jews, He

tells them: ™

NI NN GNY PN PR NN GNP DL K MO

CNANNINGN NN D2N
L will remember my covenant with the Avos and with Erelz
Yisroel.

Bris is an unusual term. It characterizes a treaty concluded between two individuals or
entities. The distinctive characteristic of a treaty is that it is binding upon unborn
generations as well as the original parties. When two countries conclude a freaty, it is
assumed that it will be honored by the future citizens of each country. Legally, a treaty
may not be rescinded by future generations. Avimelech noted:” »12393 291 %9 1PYN O,
He advised Avrohom that their treaty would be binding upon future generations as well.
Similarly, Moshe advised the Jewish people that the bris that he was about to conclude

with them would be binding upon all subsequent generations of Jews.

YN NN DN YD ,NNID TPIA0 X N0 2N D7D 09NN N
ORI HRY N PPN YK NN N9 Y

I am concluding this covenant not only with the present
generation, but also with all subsequent generations.

The Gemara constantly emphasizes”™ »»v vn Town yavw, all generations are bound by

the oath accepted on their behalf during the bris of Mattan Torah.

™ amn ) R

P SN TYWINGA,

P (o o3 DT,

P amy jea 97 mynaw novn.,
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Every Jew must identify with his past

(41)  The bris yisroel, however, is much more complex than a simple treaty. A treaty is
a legal, juridical contract. The bris of the Torah, though also a contract, has a much more
profound implication. In addition to obligating subsequent generations, the bris of the
Torah binds the Jew to the past, to his 9ay. It summons the Jew’s inner strength to
identify and assimilate the past into his own personality. The distinct feature of the bris
yisroel is the metaphysical facility of living in both the present as well as in the past. NN
D773 120Y N9 13 TN NG 19 1 YW,

Cne of the recurring themes in classical literature is of one who experiences
amnesia and forgets his past. Amnesic people will spend enormous amounts of money
and time in order to recollect even the few minutes or the few days which they have
forgotten. It is traumatic for them to be unable to recollect even a short period of time.
They sense a gap in their lives and will do anything to restore that recollection. The
reason for this is that, by nature, man is impelled to identify with his past. The passuk

writes:”®

NTYN Y OTN 2
Man is comparable to the trees of the forest.

Just as a tree has roots, so, too, each person must have roots. Without roots, man can not
exist. Man’s roots are his past, his family history, his heritage and his identity. One who
forgets his past, feels unaffiliated, unidentified and completely lost.

The relationship between man and his parents is predicated upon this
identification with the past. The Torah commands TN #x T2, one must honor his
parents, because man instinctively identifies with his past. Man can feel rooted to his
past only if he honors his parents. The bris yisroel entails that man must integrate his
past and his Judaic heritage into his personality. To live forever, man must identify with
his parents and ancestors. The older the tres, the longer the roots. Yahadus teaches that
man must identify, not only with his individual past, but with the history of the entire
Jewish nation dating back to the time of the Avos. Moshe infused in all Jews, in all

generations, the facility of being able to identify with this collective past.

8 om 2 927,
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Irreligious Jews in Ereiz Yisroel may drive their cars on Shabbos, but still
sacrifice inordinately for the sake of YNy YN 21w, They often do not understand their
motivations. The answer is NG P21 I M1 791 DIT1Y 950N M. They feel the pull
of the past, of the ancient bris of Arvos Moav.

This theme is alsc manifested in the bracka of zichronos, %W YWYN T TN,
One must incorporate his Jewish heritage into his personal life. There are many people

who merely live for the present. They adopt the philosophy of:

7 o NV MDY N
This world is a party, to be enjoved in a care-free manner.

They are entranced by the temporal pleasures of this world. They live from day to day
with a care-free philosophy of freedom without responsibilities. They delude themselves
into believing that they are enjoying life. But, in their heart of hearts, they realize that
their lives are wasted. Whenever one who shares this philosophy engages in cheshbon
hanefesh, he experiences pain and discomfort since it becomes readily apparent that his
life has no meaning, no values. On Rosh Hashanah and Yom Kippur, Jews are exhorted
to return to their past, man ny2 1oy, When Jews hear the kinor, when they try to engage
in a cheshbon hanefesh, they suddenly realize the emptiness in their lives resulting from

having abandoned the bris and having severed their relationship with the past.

Omne must receive inspiration from his youthful memories

(42)  On a personal note, the Rav noted the large impact which the Gemara, Sifrei
Chassidus and Sifrei Drush had on his life, and how much they contributed to the quality
of the drashos which he subsequently delivered on Rosh Hashanah and Yom Kippur. 7
Nonetheless, he observed that whenever he was moved {o pray with intensity on Rosh
Hashanah and Yom Kippur, whenever he wished to sense the shudder and the tremble of
Erev Yom Kippur”, it was not the Torah and Drashos which he had learned, nor the
Chassidus which he had studied, which mspired him. Rather it was the seemingly minor

memories and youthful impressions which provided him with the necessary inspiration.

TNy T3 9T PATPY IR,

" The Rav noted that the most erudite and spectacular drashos dealing with Yom Kippur are contained in
the N H>0Y, authored by R’Shneur Zalman of Liadi,

" One can not approach Yom Kippur without feeling the pangs of Erev Yom Kippur and realizing that he
is morally bankrupt.
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He would recall the haunting tune of the kiddush of Rosh Hashanah as chanted by R’
Chaim Brisker and by his father. He would vividly recall R* Chaim intoning the phrase,
995 Y1 FAN w9 7. The memory of R’ Chaim’s resonant voice loudly declaring
NINT 93 9y 790 would each year grip the Rav and impel him to teshuva, Though R’
Chaim recited the Kiddush of Rosh Hashanah with the standard Yom Tov tune,
nonetheless, R’ Chaim’s sincerity and fervor sent a shiver down the Rav’s youthful spine.
That shiver would resurface on each Yom Kippur. The Rav conceded that even if, G-d
forbid, he would forget his learning, he could never forget R” Chaim’s chanting 7917
Ty o neN 1rn. In order for the Rav to experience a religious resurgence, he would
simply recall those youthful memories engrained in his soul.

(43} The bracha of shofros cites the passuk™,

SEND PN TN W P T
The sound of the shofar became louder and louder.

The older one becomes, the louder the sound of the shofar and the more piercing the call
to teshuva. 1t is irrational, but true. People hear many kolos, different sounds, during
their lifetimes, but the V¥ Yv nnan N, the cacophony of urban life, overshadows all of
the other sounds. The frivolous sounds of television and theater drown out the sounds of
the kol Torah, the sounds of mifzvos and divert man from his ultimate goal. But the older
one becomes, the loudér becomes the sound of the shofar urging man to return to G-d.
On each Yom Kippur night, the Rav would recall how his father remained awake the
entire Yom Kippur night,¥ studying the o190 oY nmay, and the tune that he would
use to read the Rambam. Every Jew has youthful memories which grip him. It is part of
the TPA27 797 to recall those memories, return to one’s youth and regain the purity of his
adolescence.

(44)  To merge with one’s glorious past, it is preferable to approach Yom Kippur with
R’ Akiva’s vision of 19non m 99 than with the vision of »nawy ninb *op 7. In either
case, however, fahara can only be obtained by returning to one’s past. Max 171 N7 NN
N ens. 1 we ask G-d to invoke the bris avos, we must likewise return to our own

bris avos. People instinctively adhere to the traditions of their past. It is unnatural to

20 (o ,\3”") NNy,
8! This was the Rav’s practice as well. After he assumed the Rabbinate, he was compelled to sleep a little
on Yom Kippur night in order to be alert enough to deliver his drashos on Yom Kippur day.
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reject it. Many Jews have wastefully discarded their Yahadus, their heritage, in their
frivolous pursuit of affluence. It is incumbent upon each Jew to reconfirm his legacy on

Yom Kippur and devote his life to his G-d appointed tasks.

Every Jew must also ensure the continuity of future generations

(45)  There is another dimension to the equation between man and tree, 717vh NY DTN YD,
In addition to roots, a tree also has gV, branches which form a panoramic vista.* Chazal
debate if 1913 912 W My Nz Yo, whether the roots of a tree are more important than its
expanse. A tree must have both roots and branches in order to exist and flourish.
Likewise, it is insufficient for man to be merely involved in the past; he must also
identify with the future. The roots are bound to the tree’s past; the flowers and branches
relate to its future. Likewise, the bris yisroel comprises both past and future. Nowadays,
Jews are concerned with the bris of the past, but in the days of antiquity, in the time of
Avraham and Moshe, they were concerned with the fature. 2PN TWN NNY A9 11w TN NN
oY1 unY N9, Moshe was very troubled and wanted to ensure the continuity of the Jewish
religion. Though n'1en \y 07X, man is bound to the past, nonetheless, he must anticipate
the future and take all actions necessary to ensure that continuity. The past requires a
future, and the future requires a past. Had Jews not identified with both the past and the
future, the Jewish people could not have survived.
People often say incorrectly and sarcastically,

> 10 TNT 12 ONL,PY G0 NN, PYTY PRV, PR 290,
The past is remote, the future has not yet occurred, the
present is fleeting, why, then, should one be concerned?

Yahadus disagrees. Yahadus proposes:
SPTIN NN 2PN DN VPRI L NN Y TNN ¥ 12y
IINTY ¥ )0 O
The past exists. The future exists. The present is the bridge
between the past and the future. Therefore, one should be
concerned.

* See (184 /ny) 111271 2 9D,
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(46)  In Hebrew, the word 11901 does not merely mean to remember or to recollect the
past. Rather, 119% means to be concemned and worried about the future, and to commit

oneself to the perpetuation of the future. Thus, the passuk reads:®

IPITN I KT VTR 00 TUIY T DR DN Y P 12N
Y

Is Ephraim a young playful child, that whenever 1 speak of
him, I recall him.

If 1197 means to remember, then the passuk proposes the ludicrous idea that one first
speaks of the child and only then remembers him. The passuk should have been
structured in the reverse order, 12 TN 12 5y 1N 103 7. Clearly, 1121 110t does not
mean to remember. Rather 179 1191 means to love him, to be concerned about him, to
be aware of him and to anticipate his future needs. Similarly the passuk 'n PN I
does not mean that G-d remembered her; G-d had never forgotten her. The passuk means
that G-d became concerned and intervened in her affairs. He sympathized with her and
answered her prayers.

Likewise, mMan ™3 w5 13 does not only petition G-d to remember the past. It
also envisions that G-d will take steps to ensure the future. The future is crucial to Jewish
existence. One who is concerned with the future, displays love for his children. The
biologically instinctive love for one’s offspring is common to both humans and animals.
But the more sublime love of a father to his son expresses itself in bris. This is the bris
of the future, of the a3, the branches. One sees the future in one’s children. All people
sacrifice and work to educate their children, not for the present, but for the future, for the
subsequent generations. Jews built Erezz Yisroel, not for themselves, but for their
children. These sentiments all derive from bris. Every petson is just a mere link in the
long chain of the mesorah. Half the link is to the past; the other half of the link is to the
future. The tree has roots, but the tree also has a g0, a majestic expanse.

(47) Both the branches and the roots, both the bris of the past and the bris of the future,
come to expression in the fear experienced by people on Yom Kippur. There are two
words in Hebrew to describe loneliness: m1a and m»w.® The word >y differs from

the word +71. The word 772 has the connotation of one who is not social, who is isolated

5 om Rl Rt antn
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from society. He has no friends: he is, therefore, lonely. Likewise, the passuk, naw nomw
TT1 contrasts OY MY Py, the populated city, with the solitary individual, the 713, The
word »vy has a different connotation. When Avraham said ¥y TN 23N Y9 NN i,
Avraham was not complaining that he was friendless or lonely. Avraham was a row)
PN, He had many friends, many acquaintances. Numerous people clamored for his
friendship. Rather, the word >y denotes metaphysical loneliness. It has the connation
of one who is uprooted, who has been severed from his past and has foreclosed his future.
Avraham was concerned with the future, smn wAp sma ?¥n 1. Avraham was concerned
that he was childless and had ne future. To ensure one’s future, to drive away and
extinguish the feeling of M7y, one must identify both with the bris of the past and the
bris of the future, with both the roots and the branches. One is prompted to engage in
cheshbon hanefesh after being reminded of this dual bris.
(48)  In prior generations, people were motivated to conduct a cheshbon hanefesh and
analyze each of their deeds and misdeeds. Modern man is less able to do this. He does
not have the time for introspection nor the capacity for self analysis. He cannot write a
commentary on his fife. He is drugged and senseless. He is insensitive to his life’s
failures. People try to forget themselves and their worries by denial, by burying their
heads in the sand and allowing life to pass them by. Yahadus does not tolerate
indifference. Yahadus charges the Jew to engage in a cheshbon hanefesh, to determine
whether or not, and how strongly, he is linked to the past, and whether his progeny will
adhere to the Judaic tradition. When one stands during Neilah and states 7 nn IR
NI N2 empiy nn, he confesses that he has severed his links to the past and has
extinguished his bris with the future. Such a PETSON SENses 12 PN MNNAT 10 TN IMIN)
7211 van. He is indistinguishable from the animals who too have no bris, no link with
either the past or the future.

During Neilah, a Jew must engage in cheshbon hanefesh and acknowledge his
worthlessness. He must uncover his roots. It is never too late to return to one’s past,
regardless of age, regardless of status. One who both returns o his past and seals a pact

with his future, will be assured of the kapparah of Yom Kippurim.
pin A7y
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The purpose of ereation was the birth of man

(1) This drasha seeks to provide an epistemological analysis of the nature of
man.

The Torah tells us in the second chapter of Beraishis:’

DRI IR DM TN TN
This text lends itself to a dual interpretation. Rashi writes:

AoYNnY DYNNND IN
The Passuk details the items described above (i.e. in the first
chapter of Genesis).

According to Rashi, the Passuk is translated as follows:

These are the creations or the productions of heaven and
earth.

Thus, the term M7 refers to the various creations discussed in general by the Torah in
the first chapter and which are here categorized into two classes: heaven and earth.
According to Rashi, this Passuk serves as the concluding Passuk of the previous chapter.
Tt refers to the events or the creations recorded in the first chapter which occurred during
the six days and which led to the creation of the universe (i.e. the Y7 nw).

(2) R’ S.R. Hirsch disagrees. He notes that in Biblical semantics the word Mo
generally refers to results, not to causes; to developments, not to origins. The term
m7>1n has the connotation of offspring, of generations begotten, rather than of ancestry.
R’ Hirsch, therefore, suggests that the phrase DNIIM1 \IN) DRWN MTAN AN S
translated in the following fashion:

These are the developments of heaven and earth after they
had been created.

Unlike Rashi, who interprets mom nox as referring to the emergence of the universe, R’

Hirsch translates 791 non as relating to the story of the universe after its creation.

! In order to preserve the terior of this drasha, I have retained the first person tense used by the Rav.
% (1 #2) ownna. The succeeding paragraphs translate and explain this passuk.
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According to R* Hirsch, the Passuk is not to be taken as the conclusion of the story of
creation recorded in the first chapter, but as the beginning of a new story which the Torah
is about to describe in the second chapter.

If the passulk is related, not to the previous chapter, but to the ensuing chapter, to
whom specifically does the phase my1on refer? Which developments does the Torah
discuss in this chapter? The answer is provided in the next Passukim, in which the Torah
immediately begins to relate the story of man of Adam and Eve, for whose sake the world
was created. In other words, the Torah tells us that the purpose of creation is to be found
in man.

(3} One may ask: Why does the Torah tell us the story of the emergence of the
universe? After all, the Torah’s description is both mysterious and fragmented. Clearly,
the description of the emergence of the universe was related in order to enable the Torah
to tell us the more important story with which the Torah was primarily concerned,
namely, the story of man. The story of heaven and earth, of the emergence of organic life,
is merely an introduction to the more exciting story of man, his growth, his development,
his victories and defeats, his wise, as well as absurd, decisions and deeds. With the
beginning of the second chapter, the Torah concludes its narrative regarding the
emergence of the physical universe and focuses its attention upon the M793m, upon man,
the objective of creation.

(4) The Torah dramatically portrays the dreariness and the desolation of a world
without man. That world was desolate even though everything else had already been

created. The Torah writes:”

YINT DY DYOK N PODD KU O3 0NN D0 YR auy Y
FUXTND NN T2 PR O

The vegetation had not yet sprouted since G-d had not yet
caused it to rain. Man was lacking and no one was
capable of plowing the field.

The Torah tells us in simple but very meaningful words that the earth was uncultivated,
since there was no one to till the ground. Apparently the Torah is of opinicn that man is
indispensable in this world. Rashi explains that Hakadosh Baruch Hu was not in need of

man merely to cultivate the ground; the ground could have vielded its produce without

* (myr1) mowNaa
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man’s interventions if Hakadosh Baruch Hu had so willed it. Rather, the earth was
barren because man had not yet prayed for rain. Hakadosh Baruch Hu created man in
order for him to pray. Apparently, nature without man is an absurdity. G-d harkens to
the joyous song of successful man as well as to the shrieks of tortured man, suffering in
agony. The phrase pn 07x, man was lacking, thus denotes the absence, not of working
man, but of praying man. Hakadosh Baruch Hu wanted and longed to engage man in
conversation. Only with the arrival of man, did Hakadosh Baruch Hu begin to give rain
and show His concern for the world.

(5 Within this frame of reference, we understand why the Torah deems it necessary
to repeat the story of the creation of man in the second chapter. The Bible critics made
much of that repetition but failed to notice that the two stories supplement each other.
The Torah retells the story of man in order to reveal a new aspect of man, indispensable
for one’s understanding of man’s paradoxical history.

In the first chapter, the Torah narrates the origin of man within the context of the
cosmic drama. Man appears as the final phase in the emergence of the physical universe.
The Torah does mention, of course, in the first account that man was created in the image
of G-d and that he was charged by his Maker with the task of controlling and ruling his
environment. The position of man within the drama of universal creation as contained in
the first chapter is a peripheral one, not a central one. Five and a half days were assigned
to the emergence of the physical world, and only one half of the sixth day was assigned to
the formation of man. The story in the first chapter, far from suggesting the
anthropocentric teleology that man is the purpose of the world, has man appearing merely
as one of the many creatures within the cosmic world order. Though capable, skilled and
wise, nevertheless, man is only a creature.

In order that man be affixed in the center of the cosmic drama, he must become
more than a creature, In the second chapter, the Torah moves man from the periphery to
the center, by telling us that man is the objective of creation, and that as long as man was
absent from this world, G-d did not cause it to rain or allow vegetation to grow.

(6)  Having stated man’s centrality in the second chapter, the Torah engages

immediately in a narration of events and tells us the story of man, of the opportunities
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which were offered to him, of his rebellion and ingratitude, his punishment and despair,
the blessings which were bestowed upon him, and the curse with which he was burdened.

In a word, the Torah tells us the strange story of man with all its curves and
zigzag lines, of man’s regressive movements and forward leaps. Man appears here in a
new role, not as a being on the periphery of the Biblical narrative of the emergence of the
cosmos, but as a history - making being, in the very center of the narrative.

(7 This new declaration of man is formulated in the second chapter in the passuk:"

NI N2 PONI N FIDTND 12 19Y OTRD NN DY0N D 8
T WAy OTNOTY 0N

G-d created man from the earth. He infused man with a
soul of life, and man emerged as a living creature.

DOPIN translates the phrase non waiy as N990an N, @ spirit endowed with speech. The
declaration of man as a singular, precious historical being necessitates the retelling of the
story of his origin since this explains the paradoxality and erraticism of his historical

performance.

Man acts erratically since he is a dual being, possessed of two contradictory souls

(8) The question arises: Why does man betray his Maker at certain times, while
acting with gallantry and courage on other occasions? Why does man often violate basic
principles, while manifesting honesty and abiding loyalty in other instances? Why the
strange twist of the road along which the historical being travels? Why has man acted
erratically throughout history?

As a cosmic being, man portrayed in the first chapter provides no answer. As
such, man should have acted uniformly, consistently, reasonably and simplistically. He
should have marched straight forward, without retreating from heights conquered and
without surrendering points of vantage seized at high cost. The Torah is, therefore,
compelled to re-tell the story of creation. The second chapter portrays man as a historical
being in order to provide the answer to all those questions. It is only in the second
chapter that the Torah resolves the puzzle of why man is a paradoxical, strange being,

(9) What is the answer contained in the second chapter?’ 1 believe that the answer is

implicit in one word, namely 1y, He created. The word 73 contains two 41, unlike

i J3) owNaa.
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the ordinary spelling of that word with one 7y, Chazal explain that the additional letter

1 symbolizes duality; it denotes that man is a dual being. Chazal add:®

AR DDA T 1N DY FTYNY AT Y
G-d created two worlds, the herein world and the world fo
come.

Man is a dual being in whom two souls abide. The Almighty allowed man to share in a
double existential experience. Two personae accompany man like two ever-trailing
shadows, each offering him an identity and a sense of belonging.

Man constantly struggles to ascertain which nature he should identify with. He
asks himself whose offer he should accept and whose offer he should reject. This
problem confronted man at the dawn of creation and still confounds man in modern times.
Quite often, man is perplexed, not knowing with which nature to identify and to whom to
pledge allegiance. This ontological duality’ continues throughout generations to haunt all
human aspirations, decisions and actions. This duality is the primary reason for man’s
clumsy and cumbersome performance throughout history.

(11)  Yahadus was the first to examine the dual creation of man. The duality is
expressed, not only by the word 73, but in many other passages of the Torah.

Some scholars argue that Yahadus was not the first, and certainly not the only one,
which was aware of a schism in man, of a dual existence or a two-fold existential
experience in man. Some argue, and correctly so perhaps, that both Greek philosophers,
particularly Socrates and Plato, as well as Christian theologians, were aware of the
schism in man, or what theologians refer to as the “inner contradiction in man” and that
the inner contradiction and schism in man has, in fact, become the cornerstone of
Christian theological anthropology.® In truth, even a cursory reading of Plato, St.
Augustine and others tends to confirm the validity of this argument.

(12) 1 believe, however, that the refutation of this argument is as follows.” There are

two basic distinctions between the Judaic anthropology and the Hellenistic tradition or

* In order to explain the answer contained in the second chapter, I must change roles and become a maggid.
§ o 1) i1 U

7 I will later explain how the duality asserts itself in psychological terms. But; at this point, I must stress
that the original duality which splits man is metaphysical, and not psychological.

¥ Socrates and Plato spoke of the disharmony in man and of the conflict between body and soul, between
the nous and soma. The Christian theologians were also aware of the split in man, in the duality in his
being.

* I still insist that Yahadus was not only the first one, but the only one who recognized this schism.
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Christian theology, Both Greek philosophy and Christian theology spoke of the division
in man between body and soul. The duality expresses itself in the simple fact that man
comprises both body, a physical reality, and soul, a spiritual reality. Yahadus, on the
other hand, maintains that this demarcation between body and soul is not the cause of the
human duality. Rather, the cause of the human duality originates in the fact that two
souls abide in each human being. Unlike Christian theologians who espoused that the
schism is a result of the merger between flesh and spirit, Yahadus maintains that the
schism is the product of two existential experiences, both of which are contained within
the spiritual dimension of man. This is the first distinction between the classical concept

of human duality and that of Yahadus.

Yahadus maintains that the schism in man is 2 function of the Almighty’s grand
design, and not of sin

(13)  The second distinction is that both Greek philosophy and Christian theology
consider the duality in man a curse, the product of sin. In their view, the ideal state of
man would express itself, on the contrary, in existential monism, in unity. Only after
man committed the original sin of man, and fell from G-d’s grace, did this inner
contradiction develop within man. Prior to the original sin, Adam was a monistic
creature and enjoyed unity. Hence, they theorize that man is supposed to reject the body
and accept the spirit and, by so doing, will be saved from the duality which haunts him.
Plato regards death as an act of liberation of the nous, the intellect, from the thumos, the
spirit, allowing the latter to ascend into the world of ideas. Similarly, Christian
theologians spoke contemptuously of the physical world.

(14)  Yahadus did not recognize the chasm dividing body from soul. The duality
consists, in the opinion of Yahadus, not in the fissure of body and spirit, but within man’s
spiritual dimension. Yahadus maintains that man’s spiritual awareness is a two-fold one.
This schism and duality were implanted by the creative hand of G-d in man’s very
awareness, and this duality rules human nature in its most intimate and remote recesses.
(15)  The ramifications of the human duality are enormous. Within that framework,
Yahadus casts an inquiring eye upon the human historical drama, replete with surprises

and paradoxes, and explains that these occurred simply because the hero of the drama is a
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dual being. G-d willed and stamped the duality of man at creation. It is not something

that arose after Adam sinned.

Man is possessed of a dual awareness; mau can be either man-subject or man-object

(16)  Let us analyze the human dual ontological awareness. How does this duality
assert itself? Given that the duality is not to be identified with the body/soul contflict,
what defines the conflict which runs through the entire gamut of the human spiritual
personality?

In order to understand this duality, I must introduce a statement from the
Rambam."

The Rambam writes:"!

VT VT N NOIY MND AmiN YT INRN PR NrApn
SAN CTANOPTIYN PN PNY L DIWTH DNY I8 D00 BN NNY
M TIT NIRINY 9 oD TR I0R TOR 1 YT NP NN
R NN 790 TN DY PR (R0 YIN) NYT2 YT orna
STV YT 9220 7109 D0 TN o0 NN NN 12 13T0 PRY ANy
290 NNRNY TR AN TN NI VTR R IO NN NINYD)
NIN TN PI0IN PR, TYO) ONT IV O PN T099Y LTNK
DN DA YN 1A DIV N NOAD PNY RN
Hakadosh Baruch Hu perceives His true being and knows
it as it is, not with a knowledge exiraneous to Himself, as is
our knowledge. For our knowledge and ourselves are
separate and distinct. But as for the Creator, Baruch Hu,
His knowledge and His life are one, in all aspects, from
every point of view, and however we conceive unity . . . If
the Creator's knowledge and His life were exivaneous (o
Him, there would be a plurality of deities, namely, He
Himself, His life, and His knowledge. This, however, is not
the case.
Hence, we conclude that G-d is the one who knows. He is
the one who is known, and He is kmowledge itself. All of
these being one. He is one in every aspect, and in all ways
in which unity is conceived. Scripture accordingly says,
“By the life of Pharaoh,” “By the life of my soul,” but not
“By the life of the Almighty.” The phrase employed by
Seripture is “As G-d lives,” because the Creator and His

"% It is a very difficult passage, and we will not analyze it completely. I will isolate one idea from this
passage. Without it, we cannot understand human duality, what it comprises or how it asserts itself.
s nmnn o miaonn 279, The transiation was provided by the Rav.
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life are not dual, as is the case with the life of living bodies
or separate intelligences.™

(17) I cannot explain the whole passage, but the basic idea which I wish to isolate is
the lodestar of this lecture. The Rambam explains that the grammatical division into
subject and object is not applicable as far as the Almighty is concerned. He reasons that
this grammatical schism, if employed vis-a-vis G-d, would contradict the principle of His
absolute unity.

(18) T will attempt to explain the Rambam’s theory. Any logical judgment (or
granunatical sentence) presupposes both: (i} a subject-knower who knows or attempts to
gain knowledge of an object, as well as (ii) an object to be studied. All logical judgments
or propositions presuppose a subject-knower, who quests for knowledge, as well as an
object to be known by that subject. When I engage in a cognitive act, when I try to make
a logical judgment, I encounter something which stands opposite me. If I want to say
“This is a microphone,” the microphone is the object, and T am the subject. The
microphone is not part of me; it confronts me. There is a certain state of defiance
between object-subject.”’ T must probe into the object and ascertain its nature, behavioral
patterns and so forth. Any cognitive gesture is related to the outside, to an alien object, to
something extraneous. For example, when I say, “The table is painted brown,” I am the
subject-knower, who performs the act of cognition towards an extraneous object (i.e. the
table). _

{19)  Regarding judgments about the external world, the grammatical-logical division
of subject/object is self-evident. However, the situation changes when we shift from the
knowledge of things and events outside of ourselves to self-knowledge. For instance,
when 1 say, “My eyesight is very poor,” I immediately remove myself from my optical
organ, the eye. I am the knower. I am the subject who renders judgment about an object
which is no longer identified with me. Tam the knower; the eye is the object to be known.
The very moment that I express my belief that my eyesight is poor or good, the eye is
objectified. It has been severed from me both epistemologically and logically. It is not

part of me since, by definition, the knower and the known can never merge. There is

“ Interestingly, the 200 o quotes this passage and notes that the Kabbalists completely concur with this
view.
" The Latin word objectus denotes disapproval; the word obicere means to oppose.
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always a gap, a chasm, separating the knower and the known, even though, physically,
the eye is an integral organ of my body. Similarly, I can objectify my entire body. I can
say something about my hands and legs. By doing so, 1, subject-knower, separate myself
from my body. The body thereby becomes an object of my inguiry and, as such, is no

longer a part of me.

The [-subject analyzes the objectified I-object

(20)  Since the process of knowing presupposes the alienation of the object from the
subject, it is self-evident that the logical judgment relating to self-knowledge may also
encompass one’s entire personality, his soul, his I-awareness. For example, when one
states, “I think. I am sad. I rejoice,” then, immediately, the T-knower, the one who
formulates the judgment, estranges himself from the I who does the thinking, from the
melancholy 1 who is overcome by grief or from the enthusiastic I who is intoxicated with
ecstasy. As soon as one makes a statement about himself, his self is objectified, severed
and removed from him. Likewise, when one states, I exist,” he effects a total separation
of the I-object from the I-subject who makes that statement. The I-subject is the one who
judges, explores, and confronts defiantly the self objectified 1.

(21)  Since cognition is always an encounter between the I and the non-I, there is no
genuine self-knowledge. When one attempts to engage in self-knowledge, the judgment
which he forms will be related, not to the I who engages in self-knowledge, but to the
non-1 about whom he makes certain judgments. There can be no self-knowledge or self-
awareness in the full sense. The subject/object confrontation in each logical performance
is inevitable. Whatever one knows about himself belongs to a self who has severed his
bonds and estranged himself from a self who stands opposite him and states, “I am I-
object, and you are I-subject.” This estrangement of the I-subject from the I-object is a

basic principle of medieval philosophical theory.

Hakadosh Baruch Hu is both subject and object

(22)  Of course, the rule that every act of self cognition splits the personality into an
object to be known and into a subject who seeks knowledge, cannot be applied to

Hakadosh Baruch Hu. That rule would, if applied to Hakadosh Baruch Hu, contradict

-109 -



His unity as well as His ommiscience. According to the Rambam, this is the greatest
mystery regarding Hakadosh Baruch Hu, namely, that there is no division into
subject/object. Hakadosh Baruch Hu knows Himself as a subject and not as an object.
Any severance between the I-subject and T-object would contradict ¥91an mThN. As the

Rambam writes:™

MMIN DY PN 100 N DY VD L0090 NIRTNY
AT

If Hakadosh Baruch Hu would know Himself as someone
extraneous to Himself, there would be many deities.

With respect to Hakadosh Baruch Hu, y1on won, He is the subject, and at the same time,
W Ny, He is the object. Moreover, yasy y1om ¥, Hakadosh Baruch Hu's self-
knowledge is truly self-knowledge. Man’s self-knowledge is an illusion. We do not
know ourselves. We know somebody who has separated himself from ourselves.

The Rambam concludes that the human mind cannot comprehend this facet of the

divine existence.

‘The bifurcation between man-subject and I-object is a reality

(23) Many logicians contend that the estrangement and alienation of the object from
the subject is formal and can be understood only in terms of abstract epistemology.
Yahadus, however, was of the opinion that this duality is not only of grammatical and
epistemological significance; it is an experiential duality as well. The schism between I-
subject and I-object is not only a mere grammatical split, not only an abstract division,
not only an epistemological analysis; it is a reality. Man is divided into I-subject and I-
object. Whatever is true in grammar, in epistemology, projects onto an ontology of man,
onto a metaphysic of man. The bifurcation of man, the duality of the I-subject and I-
object, influences human behavior, ethics and emotions. It serves as the guiding force in

the development of human history.

Man-object is evaluated solely in relation to the ocutside world

(24) Man’s duality expresses itself both at the metaphysical as well as at the

psychological levels. As described in the first chapter of creation, man is a member of

" Ihid.
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the objective order. He is a cosmic being. He is enmeshed in the scheme of things and
events. Man’s awareness that he is a component of the cosmological system, united with
his environment and the astro-worlds, embraces both his body and soul. Everything in
man solidifies into a complete tangible here-and-now reality. By gazing at himself, man
transforms the ever-changing morphé into “thinghood.” He experiences himself as an
object, as an objective being. Man-object engages in outgoing movement towards an
order which is external to him. He is bent on receiving messages from an external world.
The content of those impressions and messages, classified and interpreted by man-
object’s nervous system and intellect, is the élan vital of his existential experiences.

{(25)  When man-object thinks of himself, he does not think of his inwardness. Man-
object has no introspection. He does not think of his inner core or of his essence. Rather,
he thinks of himself in relation to the outside world, his friends and household, his
political career, disease and certain forces rampant in the world. He is afraid of external
things, of things which are outside of him. The content of his consciousness, of his
awareness, consists exclusively of messages he receives from the outside world,
transmitted to him through his nervous system, through his sensory and auditory input
and so forth. But, the content of his awareness consists exclusively of messages

conveyed to him by his external environment.

“Thinghood” is marked by both vacuity and interrelatedness

{26) There are two distinctive traits which mark the existential order of “thinghood.”
Firstly, openness due to vacuity. Secondly, responsiveness within the system. These two
traits will each be analyzed.!®

(27)  The first trait of thinghood is that all things are observable. The essence of all
things within the objective order is exposed either to the naked eye or to some
sophisticated precision instrument. By definition, things lack inward dimension. They
are characterized by outwardness and extemnality. A thing has no depth. The thing exists

. . . . . 16 - .
only at its surface. A thing has no existential center, no inner core. = Likewise, each

" The significance of these metaphysical statements will become apparent when they are translated into
psychological terms in Paragraph 48, infra.

' As noted in Paragraph 27, infra, a thing may possess a core in physical terms. However, in metaphysical
terms, a thing facks substance.
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thing is merely an aggregate of many little things. It has no unity, no centrality. The
thing consists of an infinite number of planes, each of which is merely a product of other
two-dimensional things.

(28)  From an epistemological viewpoint, all things are knowable. The outskirts of the
cosmos, the flying nebulae, are all knowable. Though nature often codes its messages in
puzzling ways, nonetheless, from an epistemological viewpoint, everything is
comprehensible. There is not a single streak of paradoxality or irrationality which
prectudes one’s comprehension of the world of thinghood. As emphasized, the thing has
no hiding place; its surface existence is exposed to the public. There is no ontological
privacy to the thing,

In conclusion, the first distinctive mark of the existential order of things, in

contradistinction to the existence of man, is that things lack a core and are, therefore,
exposed to view and observation.
(29)  There is a second important characteristic of the existence of a thing, of an object.
The reality of a thing is defined by interrelatedness. There are no lonely things. Things
do not exist in isolation, but within a system, an all inclusive order, namely, the cosmic
drama. Each thing is a prisoner of an order of thinghood. It can never liberate itself from
that captivity. Within the system, the thing responds to stimulation; certain events
provoke action and involve the thing in the dynamics of the system. However, things
lack initiative and drive. Things are merely passive members of a system of matter and
energy which often precipitate the things’ reaction and reactivity. Hence, the reality of
thinghood is manifested solely through its responsiveness to the system.

For example, 1 say, “The table exists.” The existence of the table expresses itself
in two ways. First, it occupies space; otherwise it would not exist. Second, the table
exists solely as a component of the coordinate system known as space. It exists because
it is interrelated within the system of the gravitational field. Tt exists because it exerts
pressure on my nerves. My optic nerve is stimulated by the table reflecting light, and so
forth and so on. The table does not exist in jsolation.

In conclusion, the existence of thinghood expresses itself first in openness, due to

its vacuity and emptiness, to its lack of a central core of dimension of depth, and second,
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by interrelatedness. Things do not exist as isolated entities. They exist solely as part of a

very powerful system, the system of things.

Chazal teach that the world was created with the letter nn to demote the
effortlessness of G-d’s creation

(30) Interestingly, Chazal 7 comment on the passuic:! d

LONTA NYTI — DN YINGY DYDY YT 9N
Heaven and earth were created with the letter N,

(31)  The letter N1 was chosen for two reasons. First, the letter x71 has a guttural
sound. It is emitted solely by exhalation. The nvn, thus, denotes the effortlessness of
creation. The world came into existence when Hakadosh Baruch Hu 9y»2> exhaled.
Hakadosh Baruch Hu did not expend any effort or engage in any performance.
Hakadosh Baruch Hu's mere exhalation summoned the world into existence. In mnTpy,

the author poetically writes:

MY N2 DT NDIP NNND
With a light letter, which is not concrete at all, He called
the world into existence.

“Thing-hood” is marked by both vacuity and interrelatedness

(32) The letter 8n has a second aspect. It is merely a surface, a plane, which is
surrounded and bounded on three sides. There is no hidden essence to the n#n, other
than its mathematical measurements of length multiplied by width. Hence, the statement
BNI2 N7 means that the world of thing-hood, the world of objects, has merely a surface
existence, just as the nn. The world is of a numerical quantitative nature. There is no
guality to it, no content. A plane is a geometrical area, the product of simple
multiplication. The plane, the X1, conceals nothing, contains no enigma or paradox and

has no depth.

Man-thing is also vacuous and open

(33) In light of this analysis, man-thing is also constituted as a surface being. He lacks

content. He has no inner core. His ontological awareness, his “I” consciousness, his

T amy vy 47 nirn navn.
18 g ) rowNea.
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existential experience, is at best very tenuous and slim. There is no thickness, no
centrality, and no focus, to his existential experience. The latter is plain, open and
vacuous.

I have often encountered a very strange phenomena in modern society.”” There is
a certain openness to modern man. He has no modesty. Modern man will often publicly
discuss intimate details of his life. Somehow, he is not embarrassed to pick up subjects
or discuss topics or problems which should belong in the realm of his privaie intimate life.
Modern man lacks myny, modesty.

This is so because modesty entails concealment. Modern man, however, is
basically a man-thing. He experiences himself as a thing, as an object, as something
concrete. As a man-thing, he has no inwardness. He consists merely of a certain number
of planes. Everything about him is on the surface. Thus, there are no secrets. There is
no privacy. There are no intimate phases in modern man’s life.

That is why modern man is burdened with the curse of pornography.
Pornography has existed since man was created. It as ancient as man himself and resulis
from man’s degenerate imagination. Modern pornography is unique in that the
legislatures wish to legalize it. Powerful rampant forces in our society assert that the
prohibition against pornographic literature is in conflict with constitutional liberties, with
free speech. This phenomena has occurred since modern man experiences himself as

man-thing, as man-object, and is, thus, open and vacuous.

Man-thing is evaluated by his contributions te seciety since things are marked by
interrelatedness

(34)  Man-object leads an open existence geared to multiple tasks. Modern man-thing,
man-object, regards himself as a worker, as a producer of goods, as someone who is duty
bound and born for one task only, to contribute his share to society. He is evaluated in
terms of his accomplishunents. Man-thing is a worker; 97 boyo N, His existence
exhausts itself in enriching society. Of course, the more goods he produces, the more

diligent a worker he is, the more involved he is in the dynamics of society, the more

*” The term “modern” refers to the entire twentieth centry and even to the latter half of the nineteenth

century.
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visible and the more conspicuous he becomes.® The greater his accomplishments, the
greater his value.”!

There is no other criterion since man-thing’s existence is characterized, in
addition to vacuity, by his interrelatedness, by his being a coordinate within a system, by

being a part of something. There is no isolation in the world of things.

Man-thing is reactive, not proactive

(35) Man-thing’s understanding of his awareness consists exclusively of the

impressions he receives from the outside world. He has no introspection, no self
knowledge. Man-object is not a creator of ideas. He receives messages from the world.

Of course, with the aid of his nervous system and intellect, he classifies those messages

and applies the knowledge he has accumulated to make his position firmer and produce a
better quality of goods. However, his awareness does not consist of ideas originating in
his mind. Man-object’s awareness is on the receiving end. He is not productive. He
receives and possibly even improves ideas. But, he is just a recipient, not a giver.

(36) In this context, the individual is completely forgotten. Man-thing can not exist in
isolation. He lacks dignity and self worth, since he exists, not per se, but as a
contributing member of a system, society, race or class. Whatever is visible through the
medium of accomplishment is worthwhile and justified. Whatever is hidden, closed or
intangible is non-existent.

(37)  In other words, whenever an individual looks upon himself as a thing, submission
to society is a foregone conclusion. Modern man does not believe in a soul at all. He
looks upon himself only as a body. His I-awareness is an awareness of a physique, and
not of a spiritual reality. Of course, as a body, he belongs to the world of things. To exist,
is identical with his ability to work. As a matter of fact, political sovereignty is nurtured

by the idea of man-object, of man-thing, whose own legitimacy is inherent, not in him,

0 As noted, man-thing’s existence consists of being open, observable and conspicuous.

2 Prom the viewpoint of man-object, as an experiential reality, in which man regards himself as a thing, as
an object, the Marxist theory of productive man emerges. According to Marxism, man who is not
productive forfeits his dignity. Man is supposed to produce material goods in order to enrich society. The
entire philosophical anthropology of Marxism is that of man-thing, of man-object, of man being just a
producer of goods. Man-object externalizes himself, objectifies himself, goes out toward the order and
becomes a part of the system. Man-object is interrelated with others, and his existence is a facade, lacking
an inner core.
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but in his usefulness to a system. There is no individual independence within the state.
This is true, not only of the corporate state, but of the most advanced political
democracies, and even of those which have introduced basic civil liberties. The interests
of the individual are always subordinated to those of the system, of society. All
democracies in human annals have suspended human freedoms and human rights during
times of crises. Why? Because the individual is irrelevant if the state is in danger. Man-
thing is not just a figment of one’s imagination but is a reality. Man’s reduction to thing-
hood may lie at the root of our modern day troubles, of humankind’s modern crisis.

In conclusion, man-thing, though clever, intelligent and technologically advanced,

is nonetheless merely a thing.

Modern manr’s confusion is a result of his reduction to thing-hood

(38) The confusion and complexities of the modermn world are due partly to modern
man’s identification with the order of thing-hood, with an existence which expresses
itself in vacuity, emptiness and desolation, with an existence which is reduced and
defines itself in terms of material success, such as elaborate homes, multiple cars, jewelry,
and paintings.

Apparently, however, modern man is not satisfied with being a thing. He wants
to be something else, somebody else, more than just a thing. Typical of the man-thing
ontology, is the Platonic theory of conceptual universalism that theorizes that a class
exists and that the individual is just a shadow and is essentially nonexistent. It teaches
that the telos of man-thing is to be found, not within him, but outside of him, within the
system. Perhaps that is why some people today, both young and old, are perplexed.

They want the existential goal of man to be found within man and not outside of man.

The characteristics which define man-thing

(39) There are numerous characteristics of man-thing. Since man-thing’s very
existential experience is not an individual one but is interwoven into the fabric of a
system or society, he does not exercise much individual freedom. I am not referring to
political freedom, about the right to vote or to elect leaders, but about metaphysical

ethical freedom. The thinking of man-thing consists in acting, reacting, and complying
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with definitive collective patterns designed and approved by a system, by society. Man-
thing belongs to an establishment, no matter how discredited it may be. He accepts
everything that is in vogue. The judgments and values are not his, nor unique to him,
They belong to an all-embracing system, to the establishment.

Man-thing is not revolutionary. He believes that humankind is progressing slowly,
gradually, in an evolutionary process that may take a millenninm. Man-thing is fair, but
not kind. He is honest, but not compassionate. He cherishes justice, but knows very little
of love. He will help his fellow man, but without inwardly sharing the travails and
misery of the unfortunate person to whom he extends help. His very being is outward
oriented. He sees just the crust of reality. He never tries to penetrate into the inner core
of reality. He is neither curious nor very precise. He has an understanding for detail
since he is an exact being, but he knows nothing of the innumerable worlds of individual
conception. He is concerned with just one world, namely, the world of thing-hood.

(40)  Chazal state:?

NIN ODYI T TN ODWD N RN Y
G-d created two worlds, the herein world and the world to
come.

The statement that G-d created man to live in this world denotes that G-d willed man to
look upon himself as a thing, to become part of the natural cosmic order, and experience
his rootedness in the soil of this world. The foregoing is the image projected by man-

thing, as a reality, as an existential experience.

G-d ingrained the persons of man-subject in each person

(41}  There is another person, a second existential experience, namely, man-subject. In
contradistinction to man-thing, who is merely part of a system, man-subject is an
intangible figure, remote from the scheme of thing-hood and phenomenal reality. Man-
subject is present in the world of thing-hood, however, at the same time, does not
completely belong to it. Man-subject is not really part of this world of activity. Though
entangled among thing and events, he nevertheless feels from time to time as a stranger
who is lonesome for his real home. At times, man transcends his own concreteness and

thing-hood, and finds himself in the embrace of another reality, the reality of I-subject.

2203,?”)ﬂ31IPWN11
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The I-subject is a reality which cannot be defined. It is not a thing.  The “I” is not
something anymore. It is not a concrete reality, possessing gravity, stimulating the
optical nerves. There is something in man which can never be caught in the crucible of

objectification or converted into objectivity, into a thing.

The Ramban compares man-subject and man-object to the halachic concepts of
myav and 0799 respectively

(42)  The Ramban™ describes the man-subject personality. He writes,

DY N NI YD LTIND 0PN NN PaND N9 NI D 0N
Y30 AN NN PORI NOIIN D AN NYT AR TN

VAL VAT DT 901 DOIDND NI LLPI0 T 2N
0% DTT FONTY PNY SUUNT 0N ORI yavs msay [ Tonn
LCTUSIONY N N 2TY

This is the breath of the Almighty. Out of His mouth, we
learn wisdom and intelligence. Whoever blows a breath
into the nostrils of another, gives that person a part of his
breath. That is what is stated in the Sifri. Whoever takes a
vow is likened (o one who swears by the life of the king.
Whoever takes an oath, is equal to one who swears by the
king Himself**

The Ramban emphasizes that the passuk of ©»n nnws Pana non alludes to the principles
of 27 and Mwav, vows and oaths. "), an N3¥On MK, applies to man-thing, to man-
object. ¥y, an N1 PO, applies to man-subject, to I-subject. The Ramban
concludes with the analogy of 7w »m1 'n 'n. He explains that G-d created man as a dual
being, as both an object and as a subject, as both a thing and as an intangible personality.
That division asserts itself in the halachic distinction between 11 and mwaw.”

(43} At this juncture, we are confronted with man-subject whose existence differs
markedly from that of man-object. Man-subject is not open. He is clandestine. He is
elusive. Man-subject in not a member of an establishment. He is an individual. Man-
subject does not suffer from existential boredom. Gone is the uniformity and the
monotony of being to which the order of thing-hood is exposed. The existence of man-

subject is unbounded, uncharted. It is intangible and mysterious. Whereas man-object is

2oy ) v
** This translation was provided by the Rav.
** As noted, in paragraph 16, supra, the Rambam concurs with this theory as well.
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an open book, man-subject can hide himself, disguise himself. He is not exposed to the
Inquiring eye.
(44)  The Torah tells us:*

NN T NP LLEOPIOK T M09 NV DTND NINMT
J170 15 N DTN

Man and his wife, Fve, hid themselves before the
Almighty....G-d called unto man and asked him, “Where
are you?"

Didn’t Hakadosh Baruch Hu, the ommnipotent, omniscient Lord of the universe, know
where Adam and Eve were? Obviously, G-d’s question was not asked on behalf of just
Adam. G-d’s guestion of m*N was raised on behalf of countless future generations, on
behalf of the millennia of anticipated human history. “Where are you, and who are you?”
Man is a mystery not only to his fellow man; he is also a mystery to himself. Whenever
confused man addresses himself and asks n>n, “Where are you?”, he merely imitates the
words of the Almighty at the dawn of creation and human history.

Man in western civilization has forgotten the n2°N. Man has allowed himself to
be deceived by man-thing and has forgotten to ask n2n. He has, therefore, fallen to the
brink of an abyss.

Chazal declare that 8an B9 was created with the letter ¥/%, a dimensionless point

(45)  Quite noteworthy is the second interpretation provided by Chazal?" They state
that Nam 09 was created with the letter 71, while min b was created with the letter
»n. The letter 77y is dimensionless. The single point, per se, does not represent
anything, It lacks thing-hood. It lacks reality, and it certainly lacks concreteness.
Nonetheless, though the point, per se, is very elusive, it is the origin of all geometric
figures. Ancient mathematicians asseried that by merely moving the point, one creates a
line, and by thereafter moving the line, one creates a plane. Though intangible,
dimensionless, imperceptible and unobservable, without the point, the geometric world

cannot exist. The point cannot be explained, cannot be described, and cannot be

26
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measured. It is not a concrete object at all. Yet, it is what some term the arché, the

origin, the 1w, the beraishis of everything. The Kabbalists®® refer to the point as:

P2 NIDORN NNIYHH YT IIND TR DT
The origin that the human mind is not able to place within
any frame of reference or within any frame of thing-hood,

The discursive thinking of man has no categories to accommodate anything
dimensionless, a something which is nothing. Yet, this nothing, this unreality, is the

arché of reality.

Man-sabject is defined as an intangible point

(46)  The human I-subject, the human personality, is similar to the dimensionless point.
Unlike the I-object, the I-subject has no dimension. It is not perceptible. Chazal®
describe the neshama as NN WNY NN, the invisible reality. If reality is defined as
something which is interrelated within a system, something observable, something which
stimulates the optic and acoustic nerves, something which can be touched, something
which is extended in space and included within the coordinate system, then the I-subject
is not real. Yet, the thing-hood of I-object cannot be imagined unless it is supported by I-
subject.

{(47)  The awareness of man-object, man-thing, asserts itself in concreie symbols (i.e. “I
exist because I move my finger; 1 exist because I touch my hand; I exist because I feel my
forehead”). The awareness of man-subject is more difficult to describe. The awareness
of man-subject comes to expression in his questing for something unknown to him, in his
longing and yearning for something more beautiful, more sublime and more exalted.
Man-object, on the other hand, does not quest for the impossible. He is very realistic. He

is very precise. Unlike man-subject, he does not behold visions.

The psychological image projected by man-thing

{(48)  Let us analyze the descriptive psychology of man-subject. The psychological
image that man-subject projects is completely different than the image of man-object or

man-thing. In fact, it is the very antithesis of what objectified man strives for. Man-

2
¥ See, e.g. Ny U 9T (UKD N P IR,
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subject has inwardness. There is an existential inner core to him. He is not satistied with
a mere surface existence, with a vacuous reality. He thinks primarily in pictures. He
beholds beautiful visions. He is unique, to the extent of being misunderstood. At times,
he defies clichés and even sacrosanct institutions if his sensitive soul discerns hypocrisy
in such clichés and institutions. He does not tolerate clichés nor grand eloquence. He is
frank to the point of being discourteous. Unlike the emoiions of man-thing, which have
ne roots and float upon the surface, man-subject’s feelings are deep-seated. Neither man-
thing’s sadness, nor his joy, nor his hatred, nor his love, has any meaning. Teday he is
one’s friend; tomorrow he 1s one’s enemy.m

Vacillation is characteristic of man-object whose symbol is N1, but not of man-
subject, whose symbol is 71, the dimensionless point. Man-subject’s emotions are deep
seated, consuming and, at times, violent and overwhelming. To him, the idea is
everything; the word is of no significance. He enjoys a profoundly emotional life. To

man-object, the opposite is true. The idea is nothing; only the word is important.

Man-subject is a visionary; man-object is a pragmatist

(49) Man-subject is not always fair, sometimes displaying extremism and even
fanaticism. Man-object, on the other hand, is not a fanatic; he is not an extremist.
Though not always fair, man-subject is often compassionate. He shares in the distress of
his fellow man. He is not always just, but he is often seized by a great love and
compassion. Unlike man-thing, whose sensations and impressions are accumulated
graduaily, man-subject’s spiritual perception is abrupt. Contrary to man-thing, man-
subject lacks precision and cannot employ the method of induction. However, he
postulates and envisions the artistic, big stroke, performance. He lacks perceptivity for
the detail, for the minutia. However, he is very sensitive to the grandeur of the whole, to
the configuration, to the beautiful sweeping curves and straight lines ending in infinity.
Contrary to man-thing, man-subject sees only the total design. Man-subject projects the
outline, the grand conception, while man-thing fills in the details. Man-thing is sedate,

self-righteous, and limited in his claims. Man-thing can distinguish between the possible

30 o e s . . ; .
Politicians would quip, “Be aware of your friends; they are your enemies of tomorrow.”
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and the impossible. Man-subject, on the other hand, is a visionary and quite ofien

confuses the real with the unreal, the fantastic with the practical.

Man-subject employs postuiated logic o maintain greatness

(50) The main distinction between man-subject and man-object concerns their logic.
The logic of man-object, of man-thing, is an inductive, empirical logic. The task of man-
thing’s logic is to shield man from those practical blunders which can contribute to his
defeat. The logic of man-subject is completely different. He takes advice, not from an
empirical logic, but from an a priori postulated logic. This protects him, not from
practical blunders, not from practical errors, but from that which may result in his loss of
greatness. The a priori postulated logic is actually a logic of the pure non-practical will,
a will which has its own reason and rules.

The highest authority for man-object is reason. The highest authority for man-
subject is the will. Man-object is reasonable and rational; man-subject is voluntaristic,

driven by a primordial will, governed by its own reason and logic.

Yahadus has accepted the roles of both man-subject and man-object as the grand
design of G-d

(51)  Yahadus has adopted a unique attitude towards the two personae which abide in
each of us. Yahadus has accepted both images of man. Yahadus concedes that man is
bound, that man is a thing, a reality and an object. Yahadus, however, also maintains that
man is a non-reality, a subtle idea, an intangible and imperceptible point. The duality in
man was designed by the Creator. Man must be constantly aware of his antithetic
character. He should experience the ontological dialectics which are interwoven in his
very essence. Man must at times act as man-object, but at other times must act as man-
subject. He must sometimes act as a thing, but at other times must act as an intangible
personality. The task of the Torah is to teach man when to act as man-thing and when to

act as man-subject.

The first distinction between manp-object and man-subject comes o expression in
their divergent axiologies

{(52) There are three distinctions between man-subject and man-object.
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The first distinction between man-object and man-subject asserts itself in the
axiology of the individual. Man-object does not understand the individual The
individual serves society, the class. The existence of the individual is justified solely by
his interrelatedness with his fellow man, the establishment, the system. Man-subject, on
the other hand, believes in the intrinsic worth of the individual human being, regardless
of his coniributions to society, regardless of his accomplishments. Man-subject
maintains that man is a dignified being simply because he is man. Man-object disagrees.
Man-object maintains that man is a dignified being only if he produces goods, if he is a
creator. Man-object maintains that the system is the supreme authority, and the

individual exists solely to serve the system.

Yahadus extols the intrinsic value of each individual

(53)  Yahadus, on the other hand, speaks of the dignity of the individual, of his inner
worth and centrality. The individual is a king, not subordinated to any caste, system or
establishment. He is the one whom Hakadosh Baruch Hu fashioned in His image. The
Torah tells the story of the creation of lonely man, of the emergence of just one
individual, upon whom Hakadosh Baruch Hu bestowed His blessings, not to serve the
multitude, but to realize himself the teleology of the single individual. The second
chapter of creation teaches that the teleology and purpose of the individual is realized
through man himself. Tt cannot be realized by something external to man, because when
Adam was created, there was no one else other than him. Thus, the teleology of Adam,
of the individual, can be found in only one place, namely, in Adam himself. Chazal write

accordingly:”!

DM 1N NNN VWO DPPRN 72 72 1aKY 11N 07N N2 7Y
NOPD B

Why was man created alone? To teach that one who saves
a single life is deemed to have rescued the entive world.

This statement is a declaration of the dignity of the individual. At creation, G-d created
one man, not a class, not a species, not a community, but one lonely man, in order to

establish firmly the dignity and the worth of the individual.

3Ly v o PYTID ToUR.
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(54)  G-d, however, demonstrated His love for the individual not only at the time of
creation, but also when He called upon man to establish a covenantal community. Had
G-d willed, He could have established the covenantal community with hundreds of
millions of people. He could have awakened all of mankind from its lethargic idolatrous
slumber and summoned them to enter into a covenant with Him. He did not do so. G-d
emphasized time and again that the covenantal society will be formed slowly, piecemeal,
not by mass conversions, but by the gradual education of children and grandchildren.
G-d again demonstrated His love for the individual at Mount Sinai, when He addressed
Himself to the small community of 600,000 Jews. To emphasize the importance of the
individual, He employed the singular grammatical form, and not the plural form.” G-d
wished to underscore that He was addressing Himself, not to the community, but to each
individual member of the community. It was worthwhile for Hakadosh Baruch Hu to
abandon the recesses and depths of infinity and transcendence and exercise QixnyN 10,
self-contraction, on a small mound in the desert, in order to teach the Torah to a single

Jew.

The individual must not be swayed by the errors of the community

(55) The Ramban® remarks that the singular form was employed in the Decalogue in
order to teach the individuals how to resist opposition on the part of society. In cases of
general apostasy, the individual must remain steadfast in his faith and loyalty and abide
by the will of G-d, notwithstanding that the majority of people have abandoned their
commitment. The G-d-Israel union does not require a community; a single individual is
sufficient.*

(56)  One who studies Tanach is often confronted by a strange portrayal of situations of
despair. Tanach often describes how the community has become intoxicated and has
gone berserk. It depicts a community lost in its own confusion. All norms are ignored,
and any sense of responsibility is abandoned. The intoxicated crowd moves like a

sleepwalker straight into a yawning abyss. In a matter of seconds, the wrath of the

% The dseres Hadibros are formulated in the singular: 11291 PRNSIN MWN TN 1 DN,

P (om o) i 1o yranan vins, See also (124 12) 20N 19N NN 19D

** There are numerous halachos which irrefutably establish that Yahadus believes in the dignity of the
individual.
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Almiphty is about to strike and destroy the people, its history, past, present and future.
At the eleventh hour, at the final moment, when the crowd is on the brink of descending
into a bottomless abyss, one individual emerges and halts the community’s mad rush
towards extermination. That individual may be a prophet, a priest, a teacher. But he is
only an individual and nothing but an individual. One lonely man. He is not a man-thing,
but man-subject. Man-mystery halts the multitude before they plummet into the abyss.
The individual tames the crowd. If not for him, there would be no Jewish nation.

The community has lost its birthright on many occasions throughout history. The
charismatic individual who is, if I may coin the term, a crisis-personality, emerges and
resolves the crisis. A crisis-personality, a chosen individual, a prophet and redeemer,
intervenes and rescues the people. Moshe during the golden calf episode and during the
o scandal, Eliyahu at Har HaCarmel, Ezra, Chazal, ete. Throughout history, man-

subject has emerged time and again to rescue the community.

Chazal emphasize the individual’s role in rescuing the Jewish people

(57y The Passuk states:™

DNV NDY DINUND NI OMINN NINI oYL DN O) 9N)

DAYIYN 1IN D, DTN TP 1977 DMIIY
Yet, for all of that, when they are in the land of their
enemies, I will not reject them or abandon them to destroy
them, or break My covenant with them, for I am the Lord
their G-d.

The Gemara comments:”’

NIV OF17 5TTOMIY WD 001 — DINORND NI
“I will not reject them” - When Cyrus announced that the
Jews were free to rebuild the Bais Hamikdash and return o
their homeland, I caused a man named Ezra to organize
their return to Zion.

NWRNT NONND ONY INTANAY ,TPRINUYNT Y71 — DINIY NI
M3

“Or abandon them” — I did not abandon them in the days
of the Chasmonaim. I provided them with Matisyahu and
his five sons, who had the courage to declare war on the
Syrians.

35 (T”D,7”3J N")ij?'l_
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INDT YR PN T ONTONTAYAY D100 711 — OMYaY
“To destroy them” — During the destruction of the Second
Commonwealth, I caused to arise the personality of R’
Yochanan ben Zakai, who saved Yavneh and perpetuated
Yahadus.

Interestingly, the Gemara does not state that G-d’s grace asserted itself in that the Jews
were saved from many crisis and disasters, such as the Babylonian exile, their oppression
by the Hellenists or the Haman conspiracy. Rather, the Gemara details the names of the
individuals to whom the Almighty assigned the task of helping the people. Why? Isn’t
the mere fact that the Jewish people were saved in these crisis sufficient to demonstrate
that G-d has not forsaken the Jews?

Apparently, the Gemara emphasizes that the great act of mercy and grace asserted
itself, not only in the fact that the Jews survived, but also in the emergence of great
leaders, of individuals who Iead the people. Without those individuals, the people would
never have survived. The I-subject plays an important role in Jewish history. 1 am
inclined to say that, in some respects, the I-subject makes history. He is responsible for

history. His role is that of a crisis personality.

Yahadus also demands that the individual sacrifice himself for the community

(58) However, if we take a look at another document in Torah, we encounter the

reverse opinion. We read about the challenge of Esther, who is summoned

AN Oy WAl Tonn ON Ny
To appear before the King and to plead with him on behalf
of her people . . .

When Esther informed Mordechai that her entry into the inner court would most probably
result in her death, Mordechai rebuked her. He told her to risk her life and to ready
herself for the supreme sacrifice. He exhorted her to attempt to enter the inner court even
though the danger was obvious, and her chances of success very slim. Why was she
supposed to sacrifice her life?

{59} We must infer that the Torah demands of the individual that he sacrifice himself
for the community. This is just the opposite of what the Torah tells us about the creation

of the individual man, about the conclusion of the covenant with the individual man and

37 {1N," 1) 1NON.

- 126 -



about the role of the individual during crisis. The Torah teaches that, notwithstanding the
paramount role of the individual, the individual is worthless if the destiny of the
community is at stake.

Bven the great Moshe was told by the Almighty:

® oy nnwon T
Descend the mount since the people that you brought out of
the land of Egypt have become corrupt.

The Gemara® explains that the Almighty told Moshe,

NI v NON VYT 77 NI DD
I have given you distinction only for the sake of the Jewish
people, and not for your sake.

The Almighty told Moshe, “You are great. You are charismatic. You are courageous,
illustrious and a prophet. You are inspiring. But all of that is only for their sake and not
for your sake.” At that instant, Moshe was excommunicated by the edict of the Heavenly
Court.

Why? What did Moshe do to deserve such treatment? Chazal explain that Moshe
had not committed any crime. Yet, something horrible happened to Moshe, something
which was about to destroy Moshe’s position in Jewish history. He lost the people, and a
leader who loses the people loses his greatness. He is excommunicated by the Almighty.
(60)  This is not the philosophy of man-subject. Man-subject finds the reason for his
existence within himself, He does not need any community. Here the philosophy of
man-object, of man-thing, comes to expression. The idea exists, but for the sake of
somebody else, namely, the covenantal community, for the multitude of slaves who went
berserk, who became intoxicated and proclaimed Sy TN TN,

In other words, Yahadus posits a dialectical philosophy with respect to the
relationship between the individual and the community. On the one hand, Yahadus
asserts that the individual reigns supreme, the teleology of being is to be found in him.
On the other hand, Yahadus states that the community reigns supreme. The teleology of
the individual’s existence is to be found in the community. That is the way G-d wishes
us to think, and that is the way G-d formulated His philosophy in the eternal book, the

Torah.

v am) mnw.
3 2y 279 91 073 MO,
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Man-subject and man-cbject exercise different metheds of logic

(61)  There is a second distinction between man-object and man-subject. The logic of
man-object, man-thing, of modern Western man, is an empirical logic. Ifs main
characteristic is clarity, distinctiveness and practicality. Pragmatism has been the
philosophy of the United States for many years, since the days of Charles Peirce and
William James. Pragmatism is the typical philosophy of man-object, man-thing. It
preaches that truth is determined by whatever is useful. Whatever is scientifically
acceptable, whatever one can utilize and take advantage of, is true. This is the logic of
man-object, man-thing. For man-subject, on the other hand, logic is an a priori logic, an
ideal logic. It is not the logic of the mind, but the logic of a strange mysterious will
which drives one to do things which are unreasonable. It is a product of the free will

which shapes the human personality.

Yahadus promotes both empirical logic and postulated logic

{62) The question arises: Man-object has developed a rational logic. Man-object
consults logic as to a single question only, namely, what is useful and what is not useful.
Man-subject consults his logos for another question, namely, what is right, what is wrong.
What should be, and what should not be. What is the approach of Yahadus to the conflict
between the empirical logic versus an a priori voluntaristic logic, between the logic of
facticity versus the logic of ideals, and between the logic of reasonableness versus the
logic of free will?

(63) On the one hand, Yahadus has glorified the empirical logic, the logic of the
intellect. Jews have been granted freedom to think with all the depth, penetration and
exactitude of a great methodical research, namely, through 19 Yvaw nn, kalacha. In
the field of Talmud Torah, no byaw mn, Jews are rationalists, committed to the most
progressive methods of thought classification, thought syllogism, conceptual
interpretation, definition and unification. I do not believe that any branch of science
provides a more advanced, precise, and exact thinking than the field of halacha. The
scholar, the falmid chacham, enjoys unfettered freedom. No restrictions are imposed.

No reservations or qualifications limit the creative processes of Talmud Torah. With
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respect to the halacha, Yahadus insists upon absolute Yown N0V, unlimited and
unrestricted rule by the intellect, by the logos. No emotional considerations may
interfere with clear halachic thinking. Prophetic interventions, biases, visions and secret
communications have no place in halachic research, in halachic thinking. As far as
Torah study is concerned, Yahadus has insisted upon intellectual monism and intellectual
exclusivity. In many ways, the halachic scholar resembles the mathematician who builds
his world exclusively from pure intellectual constructs and who bars emotional motifs
from interfering with his way of thinking. In the field of halacha, the empirical precise
logos reigns supreme. The logic and methodology of man-object dominates halachic

thinking.

Throughout history, Jews have sacrificed their lives in accordance with a mysterious
immutable will

(64)  Yet, when analyzing Jewish history and Jewish historical experiences, we are
confronted with a situation which is completely different. In matters pertaining to
historical destiny, the Jews did not live by their logos, by their intellect. Rather,
throughout history, Jews have lived by a mysterious will.* Jews acted, and are still
acting, not in accordance with empirical logic, but in compliance with a secret,
mysterious, clandestine will. Jews have always lived by a non-empirical set of rules.
Jews postulated rules and lived by those postulated rules. Their historical thinking, their
bold thrusts, their unqualified total dedication to a mysterious past and an unknown future,
their unreasonable tenacity to survive as a unique spiritual entity, were not the product of
a strict empirical logic which recognizes only the majestic, pragmatic and utilitarian
logos.

For the empirical logician, there are no absolute norms for which he has to
sacrifice his life. Man-thing does not recognize ultimate norms because for man-thing
everything is relative, interwoven into the fabric of social mores and social ethos. Norms
change, laws are amended, and there is no eternal way of life. Jews do not live by that
logic. Jews are committed to absolute norms. Jews swim against the tide. The same

people who in the field of halacha preach unlimited intellectualism and unrestricted

# T do not know how else to describe it. James speaks about the will to behave. Biologists speak about the
will to survive. Jews have existed solely by virtue of this mysterious indefinable drive,
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rationalism, are nonetheless, with respect to the field of historical experience and
historical living, committed to a mysterious will, to certain transcendental powers, which
determine their thinking and urge them to defy the entire world and its civilizations.

Man-thing refuses to accept a total commitment since he is liberal and history
minded. He will acquiesce in the morality embedded in the historical rational experience,
moving along with historical metamorphosis. He will never subscribe to an historical
ethic. The norm either gains significance or loses its validity depending upon the social
and economic changes in the system.
(65) To Jews, the norm is ultimate, In fact, even today, we still make basic historical
decisions’' without consulting the practical intellect. If the practical intellect had a say in
those decisions, we would have acted very differently. We did not consult the empirical
logic prior to accepting an absolute commitment. We did not think out rationally the
consequences of the obligations which we have taken on and of the commitments we
have made. We were seized by strong transcendental powers, by a mysterious will, and
we reached basic decisions suddenly, abruptly, without having engaged in inquiry and
total examination.
(66)  Chazal comment that, by saying viown nww, the Jews achieved great 1“1~&:igh‘cs.42
What is so wonderful about ynwn ney? What exactly is the substance of ypwn nww?
Why do Chazal consider ynwr nwy) as the central idea of an eternal people? What is the
difference between yown nwyy , and why is the order so significant?

ynen vyl means that we make basic decisions without consulting our reason,
our empirical logic. mwys means that we commit ourselves; ynw) means that we will
inquire only later. If the Jews had first said ynw), and only subsequently uttered e,
they would never have accepted the Torah, Their empirical logic would have advised the
Jews to steer away from the Torah.

Jews approached their allegiance to the Torah without deliberating. Jews
throughout history have been determined to survive eternally no matter how high the cost

and no matter how difficult it becomes.

' This is true not only of the Jews in Ereiz Yisroel, but also of Jews in the Diaspora. Important basic
decisions about refationships between the Jewish community and the non-Jewish community, between the
Jewish faith and the Christian church, are continually reached.

2wy nra 97 naw noon.
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(67) Whose logic was accepted by the Jews, the logic of man-object or of man-subject?
Again the answer lies in the dialectic. Both logics were accepted. In the field of halacha,
the logic of man-thing, man-object was selected. In the field of historical experiences,

the logic of man-subject, which is not logical at all, has prevailed.

Gentiles urge Jews to abandon their man-subject orientation

(68) The passuk writes: ™

MR BHN DD LT3 TN MW O TPRNYN YWY W
RutsiataiaBulesintam)

Return, return, oh Shulamite. Retwrn, return, that we may
look upon vou.  The Shulamite responds, “What can you
see of the Shulamite as she dances between the camps?”

The Midrash interprets this passuk as a dialogue between non-Jews and Jews. The non-
Jew asks the Jew (portrayed as the Shulamite) to return to the universal community of
cosmic man and man-object. They declare to her, “Enough soaring aloft to the glorious
stars up high. Enough indulging in this indescribable inebriation of reality, in that saving
madness, in that ecstasy of I-subject, who is a mystic, an artist, a genius, a prophet, and to
whom the world is not just a collection of facts, but a living, feeling and questing
organism. 71 7NN RN K2 1w, Return, oh Shulamite, and we will attempt to
understand you. We will make an honest effort to rationalize your commitments, to bring
them in accord with our empirical logic, with our utilitarian pragmatic logic, with the
logic of man-subject, man-thing.”

(69)  The Shulamite’s response to this challenge, to this reasonable invitation, is

PEPING NYINN NYRYIYI NN Y

“What can you see in that Shulamite? You will never share her enthusiasm. You will
always fail to grasp her determination and her readiness to sacrifice. You will never
understand her intoxication and madness. She is D»npN NI, as a gypsy dancer
engaged in an interminable dance, in a mad rush, in an uncontrollable whirl. She is
carried, willy-nilly, into vast boundless places, into unknown destinations. She can not

stop dancing the cternal dance even if she so desires.”

B oen vy
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This woman-subject, woman-mystery, clandestine Shulamite, enigmatic girl,
eternal dancer, is the heroine of the great historical drama of the Song of Songs. Again,
the dialectic of man was transformed by the Torah into the historical dialectic of the Jew.

The same dialectic is found in the story of Yosef. His multi-colored shirt was
symbolic of his iridescent personality. Yosef personified that grand dialectic of two
logics, of the organizer, the executive man of reason, on the one hand, and of the dreamer,
the visionary, the prophet, the inspired personality, on the other. Yosef was a great
executive. He was the prime minister of Egypt. He molded the grand Egyptian economy
and organized its administrative apparatus. He made Egypt powerful, rich and influential.
As such, he was not man-subject. Man-subject could not have accomplished that. Yosef
was the ultimate man-object, man-thing. His logic was pragmatic and utilitarian. He was
clever, reasonable and precise. He was the best representative of the establishment, of
man-thing.

On the other hand, Yosef was also the mmYnn 9va. Even after he reached
maturity, even after Yosef attained prominence and power, he remained the same
visionary. mmsnn nx qov . Yosef remembered. He still dreamed even while
acting as prime minister. He nonetheless beheld a glorious vision of the sun, the moon
and the stars. His soul was inspired. His intellect was exalted. He was carried away to
an invisible mind. He was both man-object and man-subject. There was a schism in
Yosef’s personality, a split, a dichotomy. But in that dichotomy, in that contradiction,

Yosef found his greatness.

Man-subject and man-object disagree as fo the primacy of thought over deed

(70)  The third distinction between man-object and man-subject, between thing and
persona, between plane and point, is related to the problem of deed and thought.

There is an age old question. Which is the preferred, emotions or deeds? I-
subject answers that man’s inner emotion is primary; man’s externality is of secondary
significance. I-object states the reverse. To I-object, the deed is primary, and the

intention, the emotion, the experience, is worthless.

(0 ,270) TreeA.
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(71)  Yahadus, on the one hand, has embraced the philosophy of man-thing, which
prioritizes the deed. We cannot imagine an observant Jew who does not engage in action.
Action in the halacha is central and indispensable. Without the physical performance,
there is no religious observance. The halacha seeks to involve the body in the service of
G-d. Therefore, she singles out physical acts and invests them with religious meaning
and purpose. The halacha is concerned with the body and attempts the redemption of
physiological functions which are insensate and meaningless, per se, and their elevation
to the great heights of service and meaningfulness. The halacha places great emphasis
on detail, in the same manner as does the man-thing, the executive, the banker, or the
manager of a production plant. Minutiae are not to be contemptuously ignored and
brushed aside. Non-compliance with a minor detail quite often invalidates the entire
performance.

For example, an otherwise beautiful esrog which has been slightly punctured is
nonetheless disqualified. If one should hold it, his act will not be rewarded at all,
inasmuch as a single detail, albeit almost invisible to the eye, is lacking. Likewise, an
ardent prayer, flowing from the depth of one’s heart, saturated with zeal and fervor, will
be invalidated if it should lack the phrase of 9o S0 ym. Prima fucie, that omission is
not vital. It should not invalidate the prayer and render it null and void. Yet, it fails.
Similarly, if sunset on Friday is at 6:05 p.m., a person who engages in work five minutes
prior thereto is within his right; his action is not culpable. Yet, that person’s engagement

in the same activity five minutes later would carry culpability of great consequences.
The kalacha accepts both mathematical precision as well as ecstatic inspiration

(72)  Basically, the halacha has adopted a mathematical, scientific approach. Indeed
there is an halachic mathematics. There are numbers and measurements with which the
halacha is concerned. The halacha quantifies objects employing the same scientific
method introduced in the days of Galileo and Newton.

Our enemies have accused us of pedantry, of paying undue attention to details.
Our answer is that details dominate all disciplines. Isn’t the engineer concemed with
every minute detail, even though to the uninitiated eye they appear to be insignificant?

Isn’t the entire cosmic order created by G-d based upon pedantry? The same is true of
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halacha. The image of man-thing who, as an executive, is preoccupied with details, is
also projected by the halacha. Jews have accepted the precision and concem for detail
from the man-thing, and have confirmed that action is central and indispensable. The
halacha is a system of divine disciplines, and through disciplined action man rises above
the brute and beast. And, of course, one cannot engage in disciplined action unless he
pays attention to the details.

(73) The opposite, however, is also true. Yahadus is not only a system of divine
disciplines which exhaust themselves solely in action. Yahadus is also a romance
between G-d and the Jews, an adventure, a quest, a cleansing and cathartic experience, a
steady movement. The passuk™ states 7119 YWaw, a great madness. Yahadus is a
madness from which we cannot free ourselves. There are mitzvos in the halachic system
that relate, not to action, but to man’s innermost emotional life, to man’s depths and
recesses which are unknown even to himself, Our critics say that the halacha, with its
pedantry, with its undue attention to detail, obscures the vision of G-d. This claim is
unjust and unfounded. The inner experience plays a central role in our world view. We
serve Hakadosh Baruch Hu with our minds, with our hands, and also with our hearts.
While the mind and the hands, thought and action are disciplined, precisioned and
detailed, our hearts overflow with great passionate love which sweeps away all
boundaries and inundates all environs.

(74)  The divine disciplines are an inspiration, rather than a handicap, to the person in
his quest for G-d. As noted earlier, tefillah is an example of Yohadus’™ attention to
minutiae. Though even a small detail may invalidate the tefillah, nonetheless, tefiliah
defines the G-d-man confrontation; it is a dialogue. Talmud Torah, regardless of the
intellectual precision and exactness which it requires, is, at the same time, a mystical
rendezvous between the shechina and the student. Likewise, simcha on Yom Tov is
tantamount to /71 »aY, to experiencing the divine quest, to tempering our feverish mental
time, to obtaining a sense of heightened significance and purposivness. The /1 nay
experience dictates that man sense the presence of the Almighty in every thing, in every
event. Man must perceive G-d in the rolling tide, in the small pebble on the beach, in the

beam of light penetrating through the cracks of his bedroom blinds every morning and in

# e oY
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the movement of one’s index finger. Yahadus recommends that we experience G-d, not
only in the starry skies, but in all living things as well. In the flowers and trees, and in the
movements of one’s own muscles.

The I-subject has not been rejected. The metaphysical dialectic was translated
into an halachic dialectic. Hakadosh Baruch Hu wants man in general, and the Jew in
particular, to engage in both, in action and in thought, in deed and in emotion, in

accomplishment and in experience.

Yahadus veconciles man-subject’s emotions with man-object’s deeds

(75)  Yahadus seeks to reconcile the opposites. This reconciliation may not take place
nowadays, but it will take place xnn 012, on that final eschatological day. A day that is
slow in coming, but a day which inexorably approaches. Sooner or later, the day will
arrive, and the ideal man will finally reconcile. Thing-hood with personality, subject
with object, whim with intellect, deed with thought and action with experience, will
finally and harmoniously reconcile.

(76)  Every time that we step backwards after concluding the Shemoneh Esrei we recite
the phrase:

WYY DY WY NI 1PRIINL BDY Y
G-d who promotes peace in His abode should provide us
with peace.

Chazal explain® that G-d makes peace between the archangels 9-N2'n and D-N92. Why
do these angels quarrel? Why do they engage in controversy? Why are they involved in
a feud? The answer is that an angel is unlike man. The angel is a monistic being. There
is no schism in the angel. There is no split in the angel. The angel is a harmonious being.
The angel represents only one mPn, one attribute, of Hakadosh Baruch Hu. The
archange] Y-novp represents the attribute of 7on, of loving kindness, nursing, forgiveness
and compassion. The arch angel 9-n12) represents the opposite divine attribute, namely,
77, justice, strictness, punishment and sometimes tetribution. Of course, there is a
dichotomy, an endless divide, separating 5-N»n and 5-tony, love from kindpess, mercy

from retribution and warmth from strictness.

6 by T P9 N T 11000,
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But, in Hakadosh Baruch Hu, there is no dichotomy. There is no antithesis. The
medieval philosophers referred to Hakadosh Baruch Hu as coincidentia oppositorum. In
Him, all opposite are reconciled. In Him, all contradictions are resolved. In Him, thesis
and antithesis merge into one. In Him, there is only harmony, ow. Accordingly, after
concluding Shemoneh Esrei and stepping backwards, we pray to Hakadosh Baruch Hu
that the great eschatological day soon arrive, so that man may achieve hartnony, resolve
his duality and become coincidentia oppositorum. We recite ymana ovw nviy. In the
same manner that there is a coincidentia oppositorum, 71N M, in heaven above,
likewise, 1Yy oYow e W, there should also be nypin »1vn, the reconciliation of
opposites, on earth below.

(77)  Shabbos is a symbol of that great cosmic harmony of coincidentia oppositorum,
the reconciliation of opposites. In the evening, we offer the prayer, DY nx neTp NnN
woawn, You have sanctified the seventh day. Man is not mentioned in that prayer at all.
The prayers detail o2y 991 0wn, the heavens with all of its hosts. Man is merely one
of the many hosts. He is a thing. He is a minute particle in the infinite cosmic process of
creation. He is just an infinitesimal particle of onwn 19197, On Friday night, man
appears and emerges as man-thing, interrelated with the other phenomenon, enmeshed in
the cosmic order created by G-d.

(78)  On Shabbos morming, the melody changes, the background is recast. On Shabbos
morning, the prayers speak of the greatest individual, Moshe, the exemplar of all I-
subjects, the most unique and singular human being. 1PN Manna nvn oYy, Moshe
rejoices with his reward (of Shabbos). Moshe personifies man-subject, not man-thing.
Moshe was the free being who embraced infinity itself. © v, the astro-world, 7w,
nature, have little value in comparison with the great individual. On Shabbos morning,
the I- subject emerges, the individual whose dignity is to be found, not in a system, but in
himself.

(79 During Mincha we recite TN Tow NN nnK, You are one and Your name is one.
G-d is one because G-d is both subject and object. In G-d there is no contradiction. G-d
is one, because in G-d there is mercy and strictness simultaneously. There is Ton and
0N, on the one hand, and P71 and 7711 on the other hand; there is no contradiction,

He is the coincidentia oppositorum. Tnx nnn. In Him we find nxyy 10, transient beauty
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as well as eternity itself. You are one, and Your Torah, which was entrusted to us, leads
us to the goal of YN TAN M YN Toya . The split, the schism, the dichotomy will
disappear and then Shabbos will emerge as N 7ay9 NYYTPY NN DY, a day of perpetual

harmony for the eternal people.

YHOYAN
DA 1IN 71N NN NN
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