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Dear Friends,
It is my sincere hope that the Torah found in this virtual 990 may serve to enhance your
my1w (Shavuot) and your 71°7 (study).

We have designed this project not only for the individual, studying alone, but perhaps even
more for a XNMM277 (a pair studying together) that wish to work through the study matter
together, or a group engaged in facilitated study.

With this material, we invite you to join our Beit Midrash, wherever you may be, 7710 27372

77X (to enjoy the splendor of Torah) and to engage in discussing issues that touch on a
most contemporary matter, and are rooted in the timeless arguments of our great sages from
throughout the generations.
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Yearning for Salvation

Rabbi Elchanan Adler

Rosh Yeshiva, RIETS

The theme of emunah, faith, lies at the heart of Anochi Hashem Elokecha, the first of the Ten
Commandments. This commandment', which is an imperative for every Jew to believe in
Hashem’s existence, has a lesser known aspect especially relevant for our times. According to the
medieval work SeMaK (Sefer Mitzvos Katan, authored by Rabbeinu Yitzchak of Kurvil), this
commandment requires us to cultivate tzipiya liYeshu’a, yearning for salvation:

Just as we must believe that He took us out of Egypt, as it DPIXNAN AR PART? 1D VW awow
says, “I am Hashem your G-d who took you out of Egypt” | .73 TNREIT MWK TA2K 71 221X 2°)N07
... Since this is one of the Ten Commandments, it must SRR 72T ,M2T R MRS P2 7
SNRXYT CIRWY 2 1PAKRNW X170 CIRY oW
"7 OIRW "2 1PHRNW X7 IR 70 DONX
DONR 72P% T°NY *IRY 029K

LW 1002 YR 1) Rapiialabivd

o oY 9an T¥apY At ("7 0027) 2°n07
and gather you from all the nations. o

mean that just as I wish you to believe that I took you out,
I wish you to believe that I am Hashem your G-d and that
I will gather you and save you in the future. As indeed, He
will in His mercy save us again, as it says, “He will return

Sefer Mitzvos Katan, §1 R JUP NNER 50

The element of yearning for Hashem’s ultimate salvation is a recurring theme in our liturgy.
Each day in shemoneh esrei just before concluding the blessing of Ty W 17 M%7 we say *2
0171 92 117p TNVIW? - because for Your salvation we yearn all day.?

Of the Rambam’s thirteen fundamentals of faith, the twelfth, which deals with the belief in the
coming of Moshiach, emphasizes not only belief in Moshiach’s coming, but also “longing” for this to
happen each and every day: 82w 2% %23 12 721K 177 72 0¥ AN *D Y ARY - even though he
delays, nonetheless I long for him each day, that he should come”®. This notion is echoed in the poem
of Yigdal, recited at the outset of our prayers, which encapsulates the thirteen principles: 7% 7w
NP PR 951 MT97 wn 117 - He will send our Moshiach at the end of days to redeem those
who long for His ultimate salvation. Similarly, this affirmation appears in the shacharis kedusha for
Shabbos: 7% 13K 2% 59 1°9Y 719N - reign over us because we long for You.

Anticipating the Redemption: Dogma or Virtue?

Let us explore the Talmudic discussion about this longing; what it suggests, and its significance.

! According to many rishonim, the dictum “Anochi Hashem Elokecha” constitutes an actual commandment to believe
in a Creator, rather than being merely an axiomatic statement.

? This expression, as explained by Abudarham and Rabbeinu Yehuda b. Rav Yakar, is based on two Biblical verses:
Bereishis 49:18 - “'7 >0 9Ny w?" and Tehilim 25:5 - “Qi1 2 "n7p INIR”

3 The wording is based on Chavakuk 2:3 “X2’ X2 *2 17 750 fnman® or”
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R. Shmuel b. Nachmani said, R. Yochanan said, “a blight on those TR 23A71 72 PRIAY 927 R
who calculate ends, for they say, ‘since the end arrived and 2WNN YW TRy 19°N (NI a0
Moshiach did not come, he will no longer come.” Rather, long for YAIW 2 DN YA, PROR

him, as it says, ‘if he tarries, long for him.” Perhaps you will say that XK W - X2 X9 YRR DN
TR0 OR ARIY 17 791 ROK

7017 1R RN RAW 2 790
17 TIN2N - 7902 1R R
2177 1971 22112 '3 797 197
D21 AR RN 521 .22m07

we long for him, but He does not long for us? The verse says,
‘Hashem therefore will long to be gracious with you, and He will
rise to show you mercy.” Now that we long, and He longs, who is to
stop [the redemption from occurring at once]? The midas haDin

(strict attribute of justice) stops [the redemption]. Now that the TR T - 22097 M LA K
attribute of justice stops the redemption, why long for it? To receive T NTAY NRA O ,N3VN
reward, as it says, ‘praiseworthy are those who long for him”.” 52p% - 77°omn ARk IR ,N20Yn
Sanhedrin 97b A9 90317 92 WR MRIY 10w

TR P70

Even without delving into the full depth of this enigmatic passage, we glean several important ideas:

1. While one should not engage in specific calculations regarding the time of Moshiach’s
arrival, one should actively await his coming.

2. Itis not only we who wait; Hashem, Himself, does the same.

3. The delay in Moshiach’s coming is caused by midas haDin, making the process of anticipation
something of a struggle in futility; yet, precisely for this we are assured special reward.

In contrast, the Rambam writes:

Anyone who does not believe in him, or who does not long for IPRW M IR 12 PRRD IPRY M 9
his coming, denies not only the prophets, but denies the Torah | 7272 D°X°21 IXW2 R? ,1NX°27 71217
and Moshe Rabbeinu. For the Torah testifies about Moshiach, , 1127 WH2Y 77N ROR L1910 K1

as it says, “Hashem will return your captivity and have mercy N MRIY 1Y TPV AN
WY TANT TMAW DR TION

QAW ¥R AT T OR A XA
27277 19RY L7 IR0
53 "%912 O N2 2w

! ] OOR°2377 22070 ¥ 1KY 001274

upon you; he will return and gather you ... even if your
scattered ones are at horizon’s edge ... Hashem will bring
you.” These explicit words of the Torah include everything
spoken by the prophets.

The plain sense of the Rambam’s words suggests that not only is belief in Moshiach’s coming a
critical tenet of Jewish faith, but that the process of anticipating his arrival is equally critical. One
who does not actively await Moshiach’s arrival is considered to have denied the Torah. How can
this be reconciled with the passage in Sanhedrin which implies that the process of anticipation is
inherently irrational, and serves only as a means of earning extra reward?

Two Tiers of Yearning

Sefer Siach Yom, a commentary on Shemoneh Esrei*, suggests that there are two distinct aspects
oflonging for Moshiach. The first is referred to as tzipiya beRu’ach, a spiritual vision of longing.
This means that one is not merely required to believe in the coming of Moshiach, but one is

* Authored by Rabbi Yosef Roth and Menachem Stein (Bnei Brak 5760), pp. 300-304.
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equally obliged to recognize the deficiency of a world which has yet to be perfected by G-d’s
salvation. The Rambam’s attribution of a rational element to the process of longing for
Moshiach refers only to this tzipiya liYeshu’a. It is quite possible for one to wholeheartedly
subscribe to the Messianic doctrine, yet mistakenly believe that fulfillment is found in achieving
personal goals, not in the larger picture of tikun olam. Such an individual is deemed eino
mechakeh leBi’aso - he does not truly await the arrival of the Moshiach because he does not
perceive the vacuum that exists in a world lacking Hashem’s salvation.

The gemara in Sanhedrin, on the other hand, is discussing a higher order of yearning. Not only
should a Jew be cognizant, in a general sense, of the void that exists in an unredeemed world; he
should reinforce such sentiments on a daily basis with an eye to becoming consumed by awareness of
the real possibility that the Moshiach could come at any moment. This kind of anticipation is
exemplified by such saintly figures as Rav Levi Yitzchak of Barditchev whose son’s wedding invitation
stated that the wedding would take place, G-d willing, in Yerushalayim, but in the event that
Moshiach would not yet have arrived, then an alternate site would be designated in Barditchev. This
level of yearning, while perhaps not indispensable as an article of faith, is something for which every
Jew should strive and for which one accrues special merit. This is why, when we petition G-d in the
Shemoneh Esrei to bring the salvation, “es tzemach David meheira satzmiach,” we append to this
request the affirmation of “ki liYeshu’ascha kivinu kol hayom” — because for Your salvation we yearn all
day. We ask that Hashem bring redemption in merit of the fact that we passionately yearn for it. This
form of yearning, which flows from the heart rather than the intellect, is not dimmed or squelched by
the midas hadin which inexorably delays Moshiach’s coming.

Tikva and Tzipiya

The Talmud (Shabbos 31a) teaches that one early question asked of each departed soul by the
heavenly tribunal is “tzipisa liYeshu’a” - have you yearned for salvation? The Chofetz Chaim
explained the distinction between the terms tikva and tzipiya, both of which mean “hope,” along
the lines of the two levels of yearning described above. Tikva refers to a sense of hope which is
consistent with an inner vision, while tzipiya which derives from the word tzofeh, an onlooker,
suggests the image of someone who, as a result of his intense yearning, rushes outside constantly
to see if the dream has been realized. It is this second level which the gemara describes as tzipiya
liYeshu'a, longing for salvation. And it is this notion that is apparently alluded to in “ki
liYeshu'ascha kivinu kol hayom.” (The additional words “kol hayom” are meant to transform the
first level of tikva into one of tzipiya.) Indeed, nusach Sefard siddurim contain two additional

words here, as if to accentuate the point: uMetzapim liYeshu'a.®

Existential Perils in Israel

While we cannot expect to understand the reasons for the existential challenges that we face in
Eretz Yisrael on a daily basis, and the heavy toll that it has fraught over the years, there can be no
doubt that it all serves, in some mysterious and inexplicable way, to help bring about the

5 Sha’arei Teshuva to Orach Chayim 118 notes that when we recite the words “ki liYeshu'ascha kivinu kol hayom” we
should think of this question, tzipisa liYeshua, which will be asked in the afterlife, and prepare to respond in the
affirmative. This may have been the origin of the two words that appear in nusach Sefard.
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ultimate redemption. The ongoing crisis in Israel should serve as an impetus for us to intensify
our quest for salvation and sharpen our inner vision. We must constantly remind ourselves that if
Eretz Yisroel is not whole then we are not whole, and that without peace in Israel we too cannot
experience true fulfillment in our personal lives. Rav Shlomo Wolbe (1914-2005), the great
musar personality, once noted regarding the sequence of blessings in bircas haMazon that after
thanking Hashem for our food in the first bracha, we speak about the land of Israel in the next
bracha, and then, in the third bracha, proceed to request mercy for Yerushalayim. The message
is clear: so long as Eretz Yisroel is in spiritual exile, so long as the Beis Hamikdash in
Yerushalayim is yet to be rebuilt, our own fulfillment is also lacking.

But beyond reinforcing an inner vision of hope, we must also strive to embrace the dimension of
tzipiya liYeshu'a, generating an ever-present awareness that salvation can come literally at any
time. In one sense, nurturing this kind of anticipation is difficult in the face of the many
heartbreaking events we have witnessed in recent years, and in the context of a political situation
that holds little promise for solution. But on the other hand, ironic though it may seem, it is
precisely the darkness and despair that can give rise to passionate hope. Itis always darkest
before dawn, but dawn inevitably shines forth.

Rising From the Ashes: The Symbol of the Menorah Shel Aish

The son of the Chofetz Chaim quotes a beautiful thought in the name of his father to illustrate this
point. Of all the Mishkan’s utensils, there was one — the menora - which Moshe had particular
difficulty visualizing. Hashem repeatedly showed Moshe the manner in which the menora was to
be made, but to no avail. Finally, Hashem said: “Hurl the gold into the fire and then you will see
the menora emerge from it. “What was it about the menora in particular” asked the Chofetz Chaim,
“that gave Moshe such difficulty?” He answered as follows. As is known, each of the vessels in the
Mishkan contained some symbolic representation. (The aron symbolized divine wisdom, the
shulchan corresponded to the material sustenance of the Jewish people, etc.) The menora,
explained the Chofetz Chaim, is the ner tamid of our people — the symbol of the eternity of the
Jewish people. According to the Zohar, the light of the menora in the Mishkan was meant to
correspond to a heavenly light which illuminated the continued survival of the Jewish people. Why
did Moshe despair with respect to the menora? Because he saw through divine inspiration the
millions of korbanos throughout the millennia — all the terrible tragedies that would befall us and
the deep sense of despair that would exist. So Moshe asked incredulously: “How can I construct a
menora whose purpose is to light up the nation when all I see is darkness?” Hashem'’s response was
“Moshe, throw the gold into the fire and see what emerges.” The symbolic message is that while
man can only see things superficially, in reality it is precisely those periods that seem bleakest —
when destruction surrounds us, when we seem to be consumed by the blazing fire of our enemies —
that the menora will emerge and shine forth. Just as the founding of medinat Yisroel came about
miraculously out of the ashes of the Holocaust, there is no doubt that all the trials and suffering
that we have witnessed in Eretz Yisroel are meant somehow, in the divine scheme, to pave the way
for a glorious future. We must intensify our efforts to support acheinu bnei yisrael in Eretz Yisrael
during these trying times, while at the same time look beyond the immediacy of the moment and
perceive with tzipiya the seeds of geulah which are already implanted.
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The Two-Fold Nature
of Chag HaShavuot

Rabbi Azarya Berzon

Co-Rosh Beit Midrash, Zichron Dov Yeshiva University
Torah Mitzion Beit Midrash of Toronto

And you shall count from the day following the Shabbat, from Q1M N2AWT NIAMR 057 aN190)
the day you have brought the Omer, seven complete weeks. Until YIW 79107 MY DX 0OKX°27
the day following the seventh week you shall count fifty days, and | DR T 131730 N*N MNAY
you shall bring the new mincha offering for your God. or D’W'?:ﬂ 1190N Ny AWt nawin
Vayikra 23:15-6 1% wIn Ann anapm

TR-1WIAD RPN
Seven weeks shall you count, from the bringing of the Omer WA Pnnn 77 150N NYaw nvaw
shall you begin to count seven weeks. And you shall celebrate WYY MW YW 1907 PN Anpa
Shavuot to the Lord your God. TR T MW a0
Dvarim 16:9-10 P-RiTR 29937

The counting of the Sfira connects Pesach with Shavuot. What is the nature of that linkage?
When does the counting begin and when does it end? What does the counting reveal about the
character of Shavuot? Let us study the words of one of the Rishonim, Rabbenu Yerucham:

We should recite two brachot over the 770 MY N°90 DY 12"PR 170721 oD Hw aw
mitzvah of sefirat haOmer because there is TPV D00 0 DM NH0 DY MR 1% nw R
one mitzvah to count weeks, and a second to | D20 2¥ W 1W? 77700 ¥ 172 2" 127 2W 1R
count days. Just as we recite two brachot over NOXY 0722 NAX M272 '3 1°9720 PR G072 7w 07
70 501 WX 9w 12700 17 10 0I¥A '3 010w Mviawh
Q17 PPIDI0 AR PR TV AW KD 1299K N1972 '3 KT
whW anw ar XR"> arm mvaw 2 onw ar T

22X "aw 2 avm ar 7" avn Mo 1L M DA
2 7" PYT IR PR 21 MY 2 3w e b an

tfillin since the tfillin worn on the arm and

the tfillin worn on the head are two
independent mitzvoth, the same applies to the
counting of weeks and the counting of days.

.. However, since the Torah introduces the 21900 MWW 'T 2°N0T QWA 12 AR 1WA 2 37
commandment to count weeks With the words NN ' "3 NI DR 2OR°2T 21 "N 20091 "I -|‘7
“from the day you have brought the Omer”, DX * MY N°H0 5aN21 K2W K¥MI 1770 NN
this mitzvah depends upon the Omer which R¥21 919 *23 2°N5 K9 0% 17’00 2aK 1w 22
is not brought in our times. Only the mitzvah N°D01 {1 173 1299K 77N 12 I 0700 N7°007
of counting days, which is introduced by the '173"3 T 9Y AT P72 PN '9RT 113 mynawa
words “from the day following the Shabbat”, T3 NAWA NANNN TV 2°N37 1M 0 WIpnin 1"

n n '
and i not dependent upon the Omer applies nAaman 9" KPR NN 7Y 2nom? 9 a1 1von
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in our day. It is for this reason that we only ROX DON°27 217 720 K2W 9" NN 7Y 11907

recite one blessing over the mitzvah of WIpn? 197 NYIAWS 221910 1K 710 1121 NN
counting 49 days. Today we only count weeks MINT T P2V 102N PR 729 WIPn? 191 RIAw 27
in order to remember the Mikdash. DIRIN IR 727 MDD 2V 'TT 729K 110D 2797 'K

21 Wi 7700 11 PRY Maw 191 10 0w
7 P77 2901 I QTR MTOIN - M 1van

Rabbenu Yerucham, Netiv S, Part 4
(translation of underlined section only)

From the words of Rabbenu Yerucham we learn that the mitzvah of Sfirat HaOmer is in fact not
one, but two distinct mitzvot. There is one mitzvah to count weeks, and another to count days.
In the formulation of the Torah, the mitzvah of counting weeks begins with: 92y NX 02X°27 01
19107, and ends with: 1% 7w7n 773 2n27PM. The mitzvah to count days, on the other hand,
begins with: 2w NANMR, and ends with: 21 Q*WHK 17900 NPV AW NAWT NINHA TY.

It would seem that the difference between the two is fundamental and goes beyond the distinction
between counting weeks and counting days. The mitzvah of counting weeks is engendered by, and
dependent upon, the bringing of the Korbanot in the Beit HaMikdash, the korban haOmer at the
beginning of the seven-week period, and the korban shtei haLechem at its end. In our day, lacking
the Beit HaMikdash, the mitzvah of counting weeks is no longer active, and we mention the weeks
only to remember the Mikdash. The mitzvah to count days, on the other hand, is engendered by
the holiday of Pesach, “mi-machrat HaShabbat”, and ends with the completion of the counting of
seven cycles of seven days each, “ad mi-machrat HaShabbat”, for a total of forty nine days. This
mitzvah is not dependent upon the Mikdash and is still in force in our day.

We suggest that these two mitzvot define the dual nature of Chag HaShavuot. One dimension of
Shavuot is reflected in the connection between the two korbanot, the Omer at the beginning of
the seven weeks and the Shtei HaLechem at their conclusion. The second dimension of Shavuot
is inherent in the concept of Shabbat; it is the day following the Shabbat of Pesach, and the day
following the seventh Shabbat which defines the nature and goal of sfirat haOmer. In the
formulation of the mitzvah of counting days, the Torah replaces the word “Pesach” with the
word “Shabbat.” This change is critical as we shall see.

The Nature of Chag HaShavuot

Rabbi Eliezer offers two options for the fulfillment of Yom Tov; to IR 1191910 IR 720 TYHR "2
dedicate oneself totally to prayer and Torah study, or to dedicate 920 YW 27 .037 1713
the day to eating and drinking. He agrees, however, in the case of X 027 PRM 1Y YRR R0
Shavuot, that the first approach is not acceptable. On the day NIXY2 D7 237 YK 27

O - XnYw "Xn .00% 01 jyaT
KT AN 12 TN
(:r10) oonED

which commemorates the giving of the Torah, one must enjoy the
physical pleasures of eating and drinking.

Pesachim 68b
A person’s table atones for him. 19Y 9901 DIR W NN
Berachot 55a J71 0002

Unlike Pesach and Sukkot that are colorful holydays, there are no special mitzvot that mark the
day of Shavuot. On the one hand, the mitzvah of Simchat Yom Tov, of eating and drinking,
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applies on Shavuot and highlights the physical enjoyment of the day. On the other hand, there is
a special dedication to the study of Torah, emphasizing the spiritual character of the day. These
performances appear to be inconsistent, yet they reflect a dual approach to the holiday of
Shavuot. Let us examine the origins of these elements of the kedushat hayom.

Why does mortal man deserve the Torah?

The Gemara (Shabbat 88b) records the great debate that took place on high regarding the giving
of the Torah. The heavenly angels demanded the Torah for themselves. Moshe was called upon to
counter their claims and defend the rights of mortal man to receive the Torah. According to one
version of this episode — as recorded in the Medrash — Hashem caused the countenance of Moshe
to appear as that of Avraham Avinu, and asked the angels, “are you not embarrassed in the
presence of Avraham [to deny man his rights to the Torah]? Didn’t you partake of the meal that he
offered you [a reference to the episode recorded at the beginning of Parshat Vayeirah]?” The
underlying idea of this Midrashic presentation is that man has the capacity to transform physical
bread into manna, the bread that even angels can consume. Man has the capacity to elevate the
physical and convert it to the spiritual. Man is not meant to flee from the physical world; on the
contrary, his challenge is to bring spirituality down from the higher spheres into the physical realm
and transform this world into an abode for the Divine Shechina.® The concept of the Beit
HaMikdash represents the ability of man to bring G-d into the material world. The central goal
underlying the practical observance of halacha is to convert this world into a Mikdash of Shechina.

This mission of man is rooted in the concept of the Divine ownership of the universe. As King
David declares, LaHashem HaAretz U’ Meloah, Hashem is the Adon Kol, master and owner of the
universe. Man’s ability to elevate the world he inhabits is dependent upon his success in enjoying
G-d’s world in accordance with the rules and guidelines set down by the Master of the universe.

And God commanded Adam ‘from all the trees in the INT YV 901 InRY QTR 7Y 2°P0R RN
garden you may eat; but from the tree of knowledge you 2IRN K2 Y71 20 NYTI YIN POKRN 9OR
shall not eat’. phlalal
Bereishit 2:16-17 T-TRI2 NOWNA

By observing the Divine decree and abstaining from those pleasures from which he is enjoined,
man acknowledges the sovereign authority of the Master of the universe and sanctifies the
mundane aspects of this world.

The Mitzva to Count Weeks

There is a three-stage process of sanctification that begins with issur, moves on to heter, and
culminates in kiddush. The entire enterprise is symbolized by the mitzvah of the omer.

And bread or roasted kernels or plump kernels you shall not eat until | 79 1798N 82 17121 °921 NN
this very day, until you bring the [ omer ] offering of your God. NR DOXR°27T 7Y 717 017 0¥y

Vayikra 23:14 D3°I7X 127p
75:35 P75 RPN

¢ See Rav Chaim Yaakov Goldvicht, Assufat Maarachot on Sukkot, and Rav Yosef Dov Soloveichik, Halachik Man
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Man is enjoined from eating of the new produce harvested from the fields. The omer is the matir
which lifts the prohibition, permitting man to enjoy the grains. The waiving of the omer in the
presence of G-d represents a symbolic declaration that all belongs to Him; He is Creator, Master,
and Owner of the universe. Now man is permitted to partake of the new crop. The process, however,
is incomplete and will only culminate when the shtei halechem is offered on the holiday of Shavuot.
The message of this offering is that we must connect our physical eating with the mizbe’ach of
HaShem in His Mikdash. Thus we are taught to elevate our achila to the level of achilat mizbe’ach.

Once we have brought the omer on the second day of Pesach and have acknowledged G-d as
Master and Owner, we are permitted to enjoy His universe. However the Torah commands us
to go beyond the level of matir, and ascend to the level of kiddush, of holiness.

To bridge the gap between heter and kiddush will require of man a process of hard work
extended over a long period of time. Just as in the realm of the farmer in Israel where the
achievement of kedushat shvi'it requires a gradual process extended over a period of seven years
culminating in the sanctification of the produce in the shmitah year, so too, in the personal realm
of the kiddush of one’s eating and drinking, a period of gradual growth is required to ascend the
ladder of sanctification. For the farmer the unit of time is the year; each year is counted until the
seventh is reached and the fruits are sanctified. In the private sector, however, the unit of time is
the week, and the process realizes its fruition at the end of seven weeks. In both cases, the
ultimate kiddush is achieved when the number 50 is attained. The shtei halechem offered on the
day following the seventh week represents man attaining a new spiritual height of kiddush which
makes him worthy of receiving the Torah. The goal of the Torah is the enterprise of
transforming the mundane into the holy. The linkage between the omer [the matir] and the shtei
halechem [i.e. the kiddush] is demonstrated by the mitzvah of counting weeks.

The Mitzva to Count Days

There is a second dimension to the goal of man and the receiving of the Torah and this one is
represented by the mitzvah of counting days. In the context of this mitzva, the Mikdash, a
physical structure in a particular location, is replaced by the Shabbat. The mitzvah of counting
days is engendered by “mi-mochrat haShabbat”. Both Shabbat and Mikdash represent the
essential goal of man, i.e. kiddush. In the case of kedushat haShabbat the time unit is the day, as
we count each day of the week “today is the first day of Shabbat”, etc. What does Shabbat
represent? Man in search of G-d! Whereas in Mikdash man endeavors to bring Divinity down to
the secular realm through human activity, in Shabbat man strives to discover G-d within nature
itself. Rav Soloveitchik, zt”], emphasized the contrast between Pesach and Shabbat. Pesach is the
holiday which commemorates the great miracles of the redemption from Mitzrayim. But the
ultimate goal of this redemption was achieved seven weeks later at the moment of the giving of
the Torah. The Torah teaches man how to live in the world of nature, not in the supernatural
world of miracles. The challenge is not to find G-d when He acts in a way that is contrary to the
cosmic order, when He reveals Himself by abrogating the laws of causality, but rather to discover
G-d within the natural order. This is a more difficult task. Shabbat represents the world of
nature, the Divine revelation through the daily sustenance which He provides for all of creation,
for the sunrise and the sunset. Shabbat is the celebration of the orderliness of creation and
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demands that man discover G-d within the physical world. This is why the Torah used the
phrase “mi-mochorat ha-Shabbat” to indicate that our celebration of Matan Torah would reflect
our observance of the Shabbat. The process of man preparing himself for the challenge of
receiving the Torah would require 49 days of hard work. Day by day man must ascend the ladder
of spirituality until he is ready for the challenge of receiving the Torah.”

Whereas the sfira of weeks linking the omer with shtei halechem represents the world of action,
man’s challenge to penetrate the physical and elevate it to the spiritual, the sfira of days that
begins and ends with Shabbat, represents the world of thought and feeling, the all-encompassing
mitzvot of ahavat HaShem and liMud HaTorah. The connections between Shabbat and Torah in
the statements of Chazal and in our liturgy are manifold, and reflect a single underlying
principle. How is man expected to discover G-d in the natural universe? What wisdom can guide
man through the dark alleyways of sunrise and sunset, the world of causality, and allow man to
reveal Divinity? Where are the tools? They are in the Torah, they are embodied in the 613
mitzvot which represent the 248 limbs and 365 sinews of physical man. Halacha teaches man -
sometimes explicitly more often subtly — how to connect to the world in which he lives and to
reveal G-d everywhere. The sfira of 49 days represents the ongoing process of discovering G-d
through the study of His Torah. The mitzvah of sfira is very demanding; “don’t miss a single
day!” Although the ultimate goal is achieved at the culmination of the 49 days, each day must be
designated by the act of sfira as a day dedicated to the search for and the service of HaShem. The
principle which underlies the mitzvah of counting days can be formulated simply: love of Torah
equals love of HaShem. As the Ramban has expounded in his famous essay “Torat HaShem
Temima” [the Torah of Hashem is perfect], the ideal method of discovering G-d is the study of
His Wisdom embodied in His Torah. Yes, find HaShem in nature, but know that the faultless
way to find HaShem is through His Torah. The holiday of Shavuot represents the realm of the
intellectual and the emotional service of HaShem, of Ahavat HaTorah and Ahavat HaShem. It is
readily apparent why no special mitzvot are necessary on this day. It is a day of rendezvous
between the Jew and the Torah, the Jew and Almighty G-d. But as we have seen, Shavuot also
represents the Mikdash, the link between the omer and the shtei haLechem, and the world of
sanctification through action. Thus the kedushat hayom of Shavuot is an integration of tfillin shel
yad and tfillin shel rosh, the hand representing action, the head representing intellect; it is a
merger of the counting of weeks and the counting of days. Even Rabbenu Yerucham grants that in
our day, lacking the Mikdash, we nevertheless count the weeks of the omer, albeit as a rabbinic
requirement. This is an application of the principle of zecher leMikdash. Although today we lack
the actual korbanot of omer and shtei halechem, we do experience the abstract idea they represent,
and we are motivated by the act of counting weeks to achieve the same goals that were instilled
in us by the counting of the omer at the time the Mikdash stood.

To reflect the dual nature of Shavuot, we observe the day in two realms. On the one hand, we
rejoice through eating and drinking [ “chetzyo lachem”], and at the same time, we rejoice through
the study of His Torah [chetzyo laShem]. We strive to increase sanctity in this world by elevating
our mundane activities and to reveal His presence in the causal order of the natural universe.

’See Rabi David Shapiro “Rabbi Joseph B. Soloveitchik on Pesach, Sefirat ha-Omer and Shavuot”, page 205
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Converting to Kindness
Rabbi Reuven Brand

Rosh Kollel, Yeshiva University Torah Mitzion Kollel of Chicago

Gifts to the poor

R. Zeira said, this megila [Ruth] has not in it any [issues XY RPN R 772 PROIT 7230 RYT "R
of ] purity or impurity, nor prohibited or permitted 72N21 7R91 N KD MO K 70
[items], and [so] why was it written? To teach the reward 070N 7m137 210 10w [nd 77
for performing acts of kindness. 2 AwIB (RIP™) 729 AN
Ruth Rabbah 2

This Midrashic statement explains the essence and message of Megillat Rut, the enchanting and
inspiring tale we read each year on Shavuot. Our custom to read various Megillot on specific
holidays is recorded in Masechet Sofrim (Chapter 14), and we are left to explore the connection
between each Megillah and its holiday. Inlight of our Midrash, we wonder, what the thematic
connection between Rut and Shavuot is. In the phrasing of our tefillot on Shavuot, we refer to this
Yom Tov as the time of the giving of our Torah. Itis quite curious, then, that on this day that
commemorates the revelation at Sinai, at which we received the Ten Commandments, we read a
tale that contains no laws at all?! Moreover, why is kindness so essential to the story of Rut?

An oblique connection between Megillat Rut and Shavuot can be found in the Torah’s
description of the holiday itself. In Parshat Emor, in its section dedicated to the holidays, the
Torah describes this day as the culmination of a period of counting, beginning with the Omer
offering and concluding with the Shtei Halechem offering forty-nine days later. The capstone of
the counting is our festival, which is described immediately before the Torah’s introduction of
Rosh Hashana, the ensuing holiday on the calendar. Yet, a peculiar law appears in this context:

And you shall make proclamation on the selfsame day; there shall XpPn 717 Q10 0¥V anRO
be a holy convocation for you; you shall do no manner of servile 172V XM 92 03% i wIp
work; it is a statute for ever in all your dwellings throughout your 252 D2 NP WD K7
generations. And when you reap the harvest of your land, you shall DDI¥PIN :02°N7T? DI NIV

NXD 77750 XY DIXIX X NN
X2 TP UPYY NP2 TV

' 7IR @NK 2TYN 391 "W vphn
Ralobaivi s

23-KD:32 RPN

not wholly reap the corner of your field, neither shall you gather the
gleaning of your harvest; you shall leave them for the poor, and for
the stranger: I am the Lord your God.

Vayikra 23:21-22

This Biblical prescription of 2»1v minn- gifts to the poor- plays a key role in the story of Rut, for it
was while collecting these gifts that Rut first encountered Boaz, her future redeemer and husband.
The development of the relationship between Boaz and Rut was formed on the backdrop of this

I'am grateful to >271 11, Rav Hershel Schachter, shlit”a, for his helpful insights in the preparation of this essay.
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mitzvah. However, the inclusion of the principles of gleanings for the poor at this point in the
Chumash is perplexing. We have already been taught this law in Parshat Kedoshim, so why is it
being repeated and why in the middle of the Torah’s section of the festivals?

Another fascinating instance when we find a specific reference to gifts to the poor is in the
guidelines regarding the process of conversion. While the acceptance of each and every mitzvah
is the essence and definition of conversion, the convert is not required to learn all of the Torah’s
precepts in advance of conversion.

It was taught: A convert who comes nowadays to convert is LT TAT2 97ANAR RaAw 93 :1320 1IN
asked “what did you see that motivated you to convert? Don’t | ?77ANT? NR2W N°X1 71 117 DM
you know that the Jewish people today are wanderers, pushed, | ;0™ I 712 2XIWW YT ANX X

beaten and ravaged, and suffering befall them”? If he says ‘I 10N, PO 2°5W0 , 0707
SIRY VIR YTV IR OXR 20709V PR

IR PV TR IR RN ,RTI
MY¥A NYPM NI9P NIXA NXPD

AMIW VPR NV IR PV MR
Y WY RO

Yevamot 47a % 0T NS NooR

know, and I am not worthy” we accept him immediately. We
tell him some of the light mitzvos and some of the heavy
mitzvos, and we tell him the punishment for [not giving] leket,
shichacha, peah and maser ani.

Why are the mitzvot of gifts for the poor singled out of all the possible choices as necessary for the
convert to accept in specific? To understand the role of gifts to the poor in the context of conversion,
we must examine the roots of conversion itself and who was the first convert to Judaism.

Conversion and Kindness

At the conclusion of our seder, many have the custom to sing a poem with the refrain, “and it was in
the middle of the night.” In this poem, the anonymous author makes reference to an unnamed” 7
P7%”- an authentic convert. Rabbi Ephraim of Bonn (12% c. France) in his commentary on this poem
identifies this convert as Avraham Avinu. The Gemara supports this by noting:

“The precious ones of the nations were gathered with the God of Oy 190KR1 DMy 271 (11 2°90N)
Avraham.” The God of Avraham and not of Yitzchak and NyalanpeiEnviSan g v
Yaacov? Rather, the God of Avraham who was the first to convert. IR XX 72P5) priXe 7R
Chagiga 3a DM 720N AW 07NaR

A 0T TA5A7 N20R

It is not coincidental that Avraham Avinu was historically the first convert and the founder of our
faith. We know that the foundation of our universe is kindness, as Tehillim (89) teaches: N1 *3
712> 7017 091, “as [ have said, the world, on kindness will be built”. The world of Judaism, too, is
built upon kindness, as Avraham, the first convert, is the quintessential paragon of kindness:

“He who runs after charity and kindness will find life, charity and | X¥n> 70m 7p7% 9717 (XD 7wn)

honor.” Runs after kindness refers to Avraham, as it says “And he a7 ARTE AT, T2 APTR 00N
kept the ways of Hashem to do charity” kindness is the kindness he 1T MW MKW DiTNAR
did for Sarah, will find life, [ as it says] the number of years of TOM 73w TOM ,IRTS MWY?

DINAR 1 Y ,0%0 R¥DY T
Q1w Awnm 71w DYaWY 71w DRA
771 WD 727 NOWN"2

Avraham’s life were 100 years, and 70 years and S years.
Bereishit Rabbah Parshat Chaye Sarah 58
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The prophet Micah sums up this notion with his attribution: “0772%? 70n,” kindness is to
Avraham, our founding father. All future converts to Judaism continue the tradition of Avraham,
building the foundation of their Judaism, their connection with Hashem, upon the precept of
kindness, embodied by our first convert.” We now understand why the specific mitzvot that we
share with a potential convert are those of kindness, the trait of Avraham the convert. This can
also shed light on why the Torah includes this theme in its description of Shavuot, our anniversary
of the revelation at Sinai, as we will explore.

Conversion at Sinai

The Torah outlines several fundamental tenets of Jewish faith that were established at the
revelation of Matan Torah, yet the Talmud views it as a model for a Halachic process as well.
According to the Talmud, Matan Torah and the revelation at Sinai is the model for conversion
for generations as it culminated the conversion process of the Jewish people:

Rebi said: Like you, like your forefathers. Just as your 1 ,02°MARD - 033 M 17
forefathers entered the covenant with mila, immersion and a 9792 KPR 027129 10101 KD 02°MAR
blood-gift, so too they will enter the covenant with mila, 1015* X? 071 AX ,07 NRYIM 77°20)
immersion and a blood-gift ... A blood gift, as it is written DRYIM 72201 7213 K28 127

MnWY) :2°N57 ,0%7 NRYIT ... 017
ROR DR %12 9991 DR 1w (72
P> (7" Mnw) 120027 29711 72°0
TRY QYA DY P QT 0¥ W
179°20 K72 NI

.0 07 NINYID nooR

“and the young ones of the Jewish people were sent...” and
what is the source for immersion? As it is written “Moshe took
half the blood and sprinkled it on the people” and there is no
sprinkling without immersion.

Keritot 9a

The Talmud describes that when the Jewish people stood at Har Sinai they immersed for
Tevilah and offered korbanot, which completed their conversion to Judaism. Ramban (Shemot
24:1) explains that their response of ¥nw11 7w¥1- we will do and we will listen- was the
fulfillment of a key step in conversion: the acceptance of Hashem’s mitzvot. Our experience at
Sinai was history’s first communal conversion to Judaism and the model for the future. In light
of what we have learned, an essence aspect of this national conversion is a culture of kindness,
one that became embedded in our national identity, as the Talmud (Yevamot 79a) relates,
Jewish people are marked with three qualities: merciful, bashful and ambassadors of kindness.

The Torah’s inclusion of a reference to the gifts to the poor at the onset of the harvest season
heralded by the holiday of Shavuot is fully in consonance with the theme of Matan Torah-
conversion to Judaism and its character of kindness. This is the bridge to understanding its
connection with the reading of Megillat Rut.

A Tale of a Convert

Rut is the shining example of a convert to Judaism. The Megillah describes her insistence on
becoming part of G-d’s covenant, in contrast to her sister, who returned to their Moabite origins.

° Hence, Hillel the elder, when approached by a potential convert who wanted to learn the entirety of Torah while
standing on one foot, responded with a summative dictum guiding interpersonal relationships. See Shabbat 31a.
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And she said: '‘Behold, your sister-in-law has gone back to her people,
and to her god; return after your sister-in-law." And Ruth said:
‘Entreat me not to leave you, and to return from following after you;
for where you go, I will go; and where you lodge, I will lodge; your
people shall be my people, and your God my God; where you die, I
will die, and there will I be buried; the Lord do so to me, and more
also, if only death will part us." And when she saw that she was
steadfastly minded to go with her, she left off speaking unto her.
Ruth 1:16-18

7Y DR NN 7AW 737 NRM
SN2 SR W IR DRI
J21Y% 925350 OR D17 AR
09N WK 9X 9D TANRD WO
MY TAY PIR 199N WK TR
NYAN WK DOA9R TN
PP WY 179 T2PR Qv NMAR
31°2 7°79° M 03 7907 719107
X277 NXARNA 52 RN 70
YR 1277 970 0K oYY
m-M:R N

This steadfast commitment, despite Naomi’s discouragement, becomes the framework for

future converts and the litmus test for their sincerity, as the Talmud teaches:

[The potential convert] is not to be persuaded, or dissuaded too
much’. R. Eleazar said: What is the Scriptural proof? It is written,
And when she saw that she was steadfastly minded to go with her, she
left off speaking unto her. 'We are forbidden', she told her, '[to move
on the Sabbath beyond the] Sabbath boundaries'! 'Where you go I
will go'. 'We are forbidden private meeting between man and
woman'! 'Where you lodge, I will lodge’ 'We have been commanded
613 commandments'! 'Your people shall be my people’. 'We are
forbidden idolatry'! "And your God my God'. 'Four modes of death
were entrusted to Beth din'! 'Where you die, will I die". "Two
graveyards were placed at the disposal of the Beth din'! 'And there
will I be buried'. Immediately she saw that she was steadfastly
minded...

Yevamot 47b

DPTPTA PRI, 1OV 00270 PR
SR TYOR 927 R POV

D XM :2°N37 2aRp

97107 DR D99 RO NYARNND
17 POK 1779 7NR LO9R 1270
79X %290 WK !naw omn
S50 WK 1T 19 OXR

A" MG W T0TP0N LR
NTIAY 17 PO ony Ay Imxn
V2N OIOR TAORY 120201
X2 17"2% 17001 M
1901 2°72p 2 .N1R NN
D RN, PR o 17Mab
2 ROT NXARNN

32 [T Na2d nadn

We learn that Rut is the paradigm of a true convert. Hence, explained Rabbi Joseph B.
Soloveitchik in the name of the Gaon of Vilna, Megillat Rut is the perfect fit for Shavuot."’

Megillat Rut is the story of conversion and Shavuot is the anniversary of our national conversion to
Judaism. Furthermore, the personality of Rut and her embrace of Judaism are all about kindness.
In contrast to Moab, a nation that is described in the Torah as cruel and uncaring (Devarim 23:5)
Rut seeks a new lifestyle, a religion of kindness, which she finds embodied in Boaz and Hashem’s
people. We now appreciate that just as at Har Sinai we entered into the covenant of Avraham, the
conversion of kindness, for all future generations, we read the story of Rut, the individual who
entered into this covenant. The Midrash with which we began underscores that the central motif
of the story of the Rut, the story of her conversion and the story of the founding of our nation is
keenly focused on kindness.

19 Rabbi Soloveitchik delivered this talk on Meggilat Rut in 5728. Notes from the talk were published in Beit
Yitzchak vol. 24 by Alan Rothman.
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Torah Study: Results
Are Also Important!

Rabbi Joshua Flug

Director of Torah Research, Yeshiva University’s Center for the Jewish Future

Torah study plays a prominent role in the holiday of Shavuot. There is a tradition to spend the

entire night of Shavuot studying Torah and many synagogues provide additional opportunities

to study Torah on Shavuot. In this article, we will explore some of the aspects relating to the

mitzvah of talmud Torah, the mitzvah to study Torah."

How Much is One Required to Learn?

The Mishna, Pe'ah 1:1, lists talmud Torah as one of the mitzvot that has no set amount. The
Talmud Yerushalmi, Pe'ah 1:1, explains that these mitzvot have no minimum amount and no

maximum amount. The Vilna Gaon (1720-1797), Sh'not Eliyahu ad loc., applies this comment

to talmud Torah and notes that one can fulfill the mitzvah by learning a single word of Torah.

Yet, no matter how much one knows, there is always an obligation to continue one's studies and

actively pursue more knowledge.

This dichotomy is expressed in the resolution of an apparent contradiction between two

statements of R. Shimon B. Yochai. The Gemara discusses the requirement that the Lechem

HaPanim (showbreads) maintain a constant presence in the Beit HaMikdash:

The Beraita stated: R. Yosi said: it is valid even if one removes the
old [breads] in the morning and places the new [breads] in the
evening. How do I understand (the verse, Shemot 25:30)
"Constantly in front of me"? That the table should not go the entire
night without bread. R. Ami stated: From the words of R. Yosi we
learn that even if a person only studied one chapter in the morning
and one chapter in the evening, he has fulfilled the commandment
(in the verse, Yehoshua 1:8) "This Torah shall never leave your
lips.” R. Yochanan said in the name of R. Shimon bar Yochai, even
if he only read Sh'ma in the morning and Sh'ma in the evening, he
has fulfilled this mitzvah.

Menachot 99b

! This article is an expanded version of an article written for yutorah.org.
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According to R. Shimon bar Yochai, one can fulfill the commandment to constantly study Torah
by reciting Sh'ma in the morning and Sh’ma in the evening. Yet, R. Shimon bar Yochai seems to
take the exact opposite approach. The Gemara cites a dispute between R. Yishmael and R.
Shimon bar Yochai regarding how much time should be devoted to talmud Torah:

Our rabbis taught: [ The verse (Devarim 11:14) states] X7 'RIw 9% 9"n 1 7137 nooxI "N
"You shall gather your grain.” What does this teach? Since 0727 712° POn AT AMNT 190 W
it states "This Torah shall never leave your lips,” one may 3717 172 2727 7337 NBOXY 7"'N 12033
think that this should be taken literally; therefore the verse M1 WY ORYRY 2T PR T

YN WO NYWA WO QTR IWOK MR
YT AYXP NYWA XY YT nywa

77 770 MY NYWA 7O AWST Nvwa
WX PWIW ORWOW TAT2 KOR O9Y RN
"RIW 2R MY DPWYI INOKRYN 2pn v

states that you shall gather your grain- follow the ways of
the land. R. Shimon bar Yochai states: Is it possible for
someone to plow at the time of plowing, plant at the time
of planting, harvest at the time of harvesting? ... What

becomes of (his study of) Torah? Rather, when the Jewish PRW TaT2) N DDIRE W 2 1T
peoplefollow the will OfGOd, their labor isperformed by TNORYN QPN HW IR VI IR
others ... and when they don't follow the will of God, they | Ty X1 7137 NOOXY 'R XY "y Nwl
must perform the labor themselves. 'RIW 770 7Y NPWYI DINR NORINW KON
Berachot 35b LAY TR DR NTAN

79 Moma

R. Yishmael is of the opinion that although the verse states that the Torah shall never leave your
lips, one must follow the ways of the land (derech eretz) in order to earn a livelihood. R Shimon
bar Yochai disagrees and maintains that if one were to spend his whole day earning a livelihood,
he will never be successful in his study of Torah. How is it possible that the same R. Shimon bar
Yochai, who states that recitation of Sh'ma fulfills the mandate of the mitzvah of talmud Torah,
does not subscribe to R. Yishmael's opinion that this mandate allows one to earn a livelihood?

R. Shneur Zalman of Liadi (1745-1812), Shulchan Aruch HaRav, Kuntrus Acharon, Hilchot
Talmud Torah 3:1, explains that there are two aspects to the mitzvah of talmud Torah. The first
aspect is to constantly learn Torah such that the Torah never leaves one's lips. Regarding this
aspect, R. Shimon ben Yochai teaches that constancy can be achieved through consistency. If
one learns a small portion of Torah in the morning and a small portion in the evening, one
achieves constancy.'> This first aspect of talmud Torah represents the idea that there is no
minimum for talmud Torah.

The second aspect of talmud Torah is to master Torah to the best of one's ability. Mastery is a
never ending process. Even if one learned the entire Torah, he must constantly review it in order
not to forget anything that was learned. R. Shimon bar Yochai's objection to R. Yishmael's
opinion is not regarding the requirement for constancy. His objection is that the more time one
spends earning a livelihood, the more difficult it will be to master the Torah. This dispute
focuses on the idea that there is no maximum for talmud Torah.

2 R. Shimon bar Yochai learns this from R. Yosi's opinion that although the lechem hapanim require constancy, if
one removes the old breads in the morning and replaces them in the evening, it is nevertheless considered constant.
Similarly, one who studies Torah in the morning and evening is considered to be constantly studying Torah.
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R. Yishmael doesn't disagree with R. Shimon bar Yochai's principle. He too is of the opinion
that one must attempt to master Torah. However, he is of the opinion that one must master
Torah while factoring in his obligation to sustain himself and his dependents. In fact, Rashi
(1040-1105), Berachot 35b, s.v. Minhag, explains that R. Yishmael is of the opinion that one who
is poverty stricken cannot focus on his learning and won't learn to the best of his ability. R. Yosef
Karo (1488-1575), Shulchan Aruch, Orach Chaim 156:1, rules in accordance with the opinion of
R. Yishmael.

Choosing between Talmud Torah and performance of a
mitzvah

R. Shneur Zalman notes an important difference between the first aspect of the mitzvah and the
second. Rambam states:

If one has the opportunity to perform a mitzvah or to study OX 7170 TN M¥N NPWY 1107 70
Torah, if it is possible for the mitzvah to be performed by XD DR MY MWV MIXN? WO
someone else, one should not interrupt one’s study. If not, M¥NT WY W2 DX ATR7N 20D
one should perform the mitzvah and continue studying. ATR27N7 Y
Rambam, Hilchot Talmud Torah 3:4 Ti3 70 TIeon o a'tann

If one is learning Torah and there is a mitzvah to perform that can only be fulfilled by the
individual who is learning, he must break from his learning to perform the mitzvah. Rambam's
ruling is codified in Shulchan Aruch, Yoreh De’ah 246:18.

There are a number of Talmudic discussions which seem to present a challenge to the idea that
one should stop learning Torah in order to perform a mitzvah. First, the Gemara, Kiddushin
29b, cites a dispute as to whether one should learn Torah and then get married or whether one
should get married first and then learn Torah:

Our rabbis taught: If one has the option of studying Torah or TWR RO 770 792 1"N
getting married, he should study Torah and then get married butif | OX) WX X@> 2"MXY 770 70D
he can't study without a wife, he should get married first and then | D"TIRY TWR XW> AWK X722 17 R"X

study Torah. R. Yehuda said in the name of the Shmuel: The law TR TN 27 MR ANN D
2"'IRY WK R 7977 2RI

DM MR I " 70 T
399 RDY 7702 P10V 1IRIXA
09 R T RO

WD PRITP

is that one should get married and then study Torah. R. Yochanan
said: How can he study Torah properly with a yoke on his neck?
And there is no dispute (between Shmuel and R. Yochanan)- there
is a difference between them and us."?

Kiddushin 29b

" According to Rashi, s.v. Ha Lan, the residents of Babylonia would travel to Israel to study and were not burdened
by the needs of their family when in Israel. Therefore, it was preferable for them to marry first and then go to Israel
to study. The residents of Israel would stay at home and therefore, it was preferable to study prior to getting
married. According to Rabbeinu Tam (cited in Tosafot, ad loc., s.v. Ha Lan), the residents of Babylonia should
study first because they can't leave their families to study in Israel once they get married. Furthermore, the residents
of Babylonia were not as wealthy. The residents of Israel should get married first because they can remain close to
home and they have the financial resources to study while married.
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The argument presented against getting married first is that it will be too difficult to learn Torah
with all of the responsibilities of marriage. One can ask: according to Rambam's principle, one
should not forgo the mitzvah of getting married (or the mitzvah of having children) in order to
perform the mitzvah of talmud Torah. Why then, does the Gemara conclude that in certain
situations it is permissible to delay marriage in order to learn Torah? Furthermore, Ben Azai
(cited in Yevamot 63b) states that he never got married because he had a desire to learn Torah.
Rambam, Hilchot Ishut 15:3, and Shulchan Aruch, Even HaEzer 1:4, both rule that if one is
steeped in Torah like Ben Azai and he never gets married, he doesn't violate any transgression.
How can one totally abrogate the obligation to get married because of a desire to learn Torah?

Second, the Talmud Yerushalmi records the following incident:

R. Avahu inquired regarding his son R. Chanina who was studying 992 130 D AW AR "2
in Tiberias. They told him that his son is spending his time helping 777 PRI IR 7°72°02 00
to bury the dead. R. Avahu responded: Are there not enough 92070 7 Y MW 7O KT o)
graves in Caesaria that I had to send you to Tiberias? TNMOW TI0°P2 03P TR
Talmud Yerushalmi, Pesachim 3:7 X720

TI3 RIS MR TIRPN

R. Shneur Zalman asks: if in fact there were no other people available in Tiberias to perform
these services, why was R. Avahu bothered by his son's actions? Shouldn't his son break from
learning in order to perform a mitzvah that cannot be performed by anyone else?

R. Shneur Zalman answers that the principle that one breaks from learning in order to fulfill a
mitzvah only applies to the first aspect of talmud Torah, the daily obligation to learn Torah. It
does not apply to the second aspect of talmud Torah, the obligation to master the Torah.
Therefore, one must break from his learning in order to perform a mitzvah that arises on an
occasional basis. However, if performance of the mitzvah is going to significantly impact one's
ability to master Torah, one should not perform the mitzvah. This is why the Gemara entertains
delaying marriage in order to study Torah. Since marriage will significantly impact how much
one is able to learn, he may delay performance of the mitzvot associated with marriage in order
to continue his studies. Furthermore, if one's dedication to Torah is on the level of Ben Azai, he
may forgo these mitzvot altogether.

R. Shneur Zalman further explains that the reason why R. Avahu was bothered by his son's
decision to perform burial services is that his son was at a stage in his learning when daily
performance of burial services would significantly impact his ability to master the Torah.
Therefore, even if there was nobody else available, his son should not have performed these
services on a consistent basis. '

Quantity vs. Quality

The dual nature of the mitzvah of talmud Torah is relevant to other discussions.

'* According to Kesef Mishneh, Hilchot Talmud Torah 3:3, R. Avahu's argument was invalid and his son was acting
properly because there were no other people to perform these services.
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A person should always split his years into thirds: One third for the PAIY DR WO 29
study of Tanach, one third for the study of Mishna and one third for TIWNA WOOW KPP WY
the study of Talmud. How is one to know how long he will live? Rather 3 YT o1 Tona WY
it is referring to days. 7177 XDMX R 7N
Kiddushin 30a 2 PR

Tosafot, Kiddushin 30a, s.v. Lo Tzricha, understand that the conclusion of the Gemara is that
each day one should split one's learning between Tanach, Mishna and Talmud. According to
Tosafot, the requirement to split one's learning into thirds seems to be a function of the
requirement of the mitzvah to learn Torah on a daily basis.'®

Rambam seems to view this obligation differently. Rambam writes that the obligation to split
one's learning into thirds only applies at the beginning of one's studies. Once one has advanced,
one can focus on Talmud while reviewing Tanach and Mishna periodically. Rambam seems to
view the obligation to split one's learning into thirds as a function of the obligation to master
Torah. For this reason, there is no obligation to split one's learning once one has mastered
Tanach and Mishna.

Second, R. David HaLevi Segal (c.1586-1667), Taz, Even Ha'Ezer 25:1 discusses the practice of
those who sleep very little because of their dedication to Torah study. He notes that there is no
advantage to sleeping less when one can get more sleep and be more alert for one's studies. Why
does Taz state that there is no advantage for the person who sleeps less? Wouldn't that person
have a greater fulfillment of the mitzvah of talmud Torah simply by spending more time
dedicated to the mitzvah?

The answer to this question is addressed in a comment of R. Yisrael Salanter (1810-1883), Ohr
Yisrael no. 27, who states that the mitzvah of mastering Torah supersedes the mitzvah to
constantly study Torah. He notes that the mitzvah to constantly study Torah would not provide
an allowance for someone to seek out a means of improving the quality of one's study such as
travelling to a yeshiva in another town or sleeping more in order to focus. Itis only because of
the mitzvah to master Torah that one can spend less time studying in order to focus on the
quality of one's studies. As such, one can explain that Taz is of the same opinion and therefore, if
sleeping less is going to impact the quality of one's studies, quality should not be sacrificed for

quantity.

R. Yisrael Salanter notes that the mitzvah to master Torah only supersedes the mitzvah to
constantly learn Torah when the individual is someone who has refined character traits and yirat
shamayim (fear of heaven). This is because the mitzvah to master Torah is focused on the result
more than the actions taken to achieve that result. If one has mastered the Torah butis nota
refined individual, his mastery of Torah is devalued and all of the time spent focusing on quality
didn't produce the proper result. For this individual, it would have been better to focus on
quantity. Talmud Torah is not simply a means of collecting information. It is part of a process of
becoming a complete individual who lives the ideals of the Torah.

! Tosafot also note the opinion of Rabbeinu Tam that the Talmud Bavli contains Tanach, Mishna and Talmud and
therefore study of Talmud Bavli fulfills this requirement.
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Why Break the Tablets?

Rabbi Shmuel Goldin

Faculty, Yeshiva College and Rabbi, Congregation Ahavath Torah, Englewood, NJ

God informs Moshe, on the summit of Mount Sinai, of the Sin of the Golden Calf and
commands him to descend the mountain and confront the nation. After beseeching God to
forgive the people, Moshe complies, carrying with him the divinely created Tablets of
Testimony upon which God has inscribed the Ten Declarations."”

When Moshe nears the Israelite encampment, however, and sees the nation dancing before the
Golden Calf, he becomes enraged and "casts the tablets out of his hands and smashes them

beneath the mountain."'®

In the book of Devarim, nearly forty years later, when Moshe recalls this event before the nation,
he emphatically declares: "I grasped the two Tablets and threw them from my two hands, and I

smashed them before your eyes."”

In the wake of the destruction of these Tablets, God commands Moshe to carve a second set upon
which: "T (God) will inscribe the words that were on the first tablets asher shibarta (which you
shattered).” The Talmudic sages perceive in the two words ‘asher shibarta’ divine approbation of
Moshe's actions- Yiyasher kochacha sheshibarta, “You are to be congratulated for shattering [ the first
set of Tablets].” The rabbis thus identify the breaking of the Tablets as one of three actions which
Moshe performed of his own accord, to which God retroactively gives His stamp of approval.*!

So powerfully does Rashi identify with this rabbinic observation, that he cites it in his final
commentary on the Torah. The Torah ends with the statement: "Never again has arisen a
prophet like Moshe, who knew God face-to-face; as evidenced by all the signs.... and by the strong
hand and great power that Moshe performed before the eyes of all Israel.” Rashi maintains that the
very last words of the Torah, "... before the eyes of all Israel," allude to the breaking of the Tablets;
an event which Moshe describes as having occurred “before the eyes of the people.”

Questions

The classic, familiar image of Moshe breaking the Tablets of Testimony at the foot of Mount
Sinai demands a second look.

Excerpted from Unlocking the Torah Text (Gefen Publishing, 2008)
7 Shmot 32:7-16

8 1bid 32:19

Y Devarim 9:17

20 Shmot 34:1

2 Talmud Bavli Yevamot 62a

22 Rashi Devarim 34:12

2 Devarim 9:17
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Simply put, why does Moshe shatter the Tablets? Why does he take his anger out, in seemingly
misdirected fashion, upon an object of such overwhelming sanctity? The destruction of any
sanctified object is a grievous sin; how much more so the shattering of the God-created Tablets
of Testimony.

Compounding the problem is the apparent positive judgment of the rabbis concerning Moshe's
actions. Why do the rabbis believe that God congratulates Moshe for breaking the Tablets?
Why, in addition, would Rashi see this action as so commendable and significant that he would
cite it as his final comment on Moshe's life and close his monumental work on the Torah
specifically by recalling this event?

Approaches

So serious are the issues raised by Moshe's breaking the first set of Tablets of Testimony, that a
wide range of often diametrically opposed views concerning this event are proposed by the
commentaries.

A. Strangely enough, it is the Rashbam, pashtan par excellence, who veers sharply away from the
straightforward explanation of the Torah text. Maintaining that Moshe did not shatter the
Tablets at all of his own accord, the Rashbam states:

"When Moshe saw the Calf, his strength ebbed and he only had enough power to thrust the

Tablets far enough away that they would not damage his feet as they fell from his hands."**

As the Rashbam himself indicates, he builds his position on earlier statements found in the
Midrash which postulate a sudden inability on Moshe's part to carry the Tablets. A source in
Pirkei D’Rabi Eliezer explains, for example, that the Divine inscription on the tablets
miraculously enables the stone to "carry itself and Moshe with it." When, however, the Golden
Calf and the rejoicing Israelites come into view, the inscription “flies” from the Tablets. With
God's words gone, Moshe can no longer carry the heavy stone and the Tablets fall from his
hands.* Similar explanations are found elsewhere in Midrashic literature.?

While the Rashbam does translate these Midrashic traditions into less miraculous terms, he
nonetheless, seems to contradict the clear intent of the Biblical text, both here and in the book of
Devarim. The Torah indicates that Moshe does not drop the Tablets but actively thrusts them
from his hands, destroying them at the foot of the mountain. The Rashbam must have struggled
deeply with the concept of Moshe consciously shattering the Divinely created Tablets, to have
adopted a Midrashic position so clearly at odds with the straightforward meaning of the text.

B. The Ramban believes, like the Rashbam, that the breaking of the Tablets simply could not have
been a conscious, premeditated action on Moshe's part. Attempting to remain more clearly within
the boundaries of the text, however, the Ramban maintains that Moshe is overcome not by physical
but by spiritual and emotional weakness when he comes into sight of the celebrating Israelites:

24 Rashbam Shmot 32:19
%5 Pirkei D’Rebbe Eliezer 45
26 Midrash Tanchuma Devarim Eikev 11
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Moshe did not hesitate to shatter the Tablets, for hewas | 771 °2 ,2MR 72W9R 77 732 W YIn1 XL

so angered when he saw this evil deed, he could not
control himself.
Ramban Shmot 32:16
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C. Numerous other authorities, however, are unwilling to accept the breaking of the Tablets as

an involuntary action on Moshe's part. Strange as it might seem, they claim, Moshe consciously
destroys the Tablets of Testimony in response to the sin of the Golden Calf. For this deliberate

act, they continue, Moshe receives the Divine approbation recorded in the Talmud (see above).

While the sources agree, however, on the deliberate nature of Moshe's act, his motivations

remain the subject of ongoing debate.

Some Midrashic authorities maintain that Moshe is motivated by a desire to protect the nation

from the full effect of their sin. He reasons:

If I give the law to the people, they will be held fully culpable for their actions under that law.
Far better that they should be judged as inadvertent rather than as deliberate sinners.

Moshe, therefore, smashes the Tablets to avoid presenting them to the Israelites.”’

Another Midrash suggests that Moshe goes even further in a self-sacrificing attempt to save the
nation. He deliberately sins by breaking the Tablets so that his fate will be bound up with the

fate of the Israelites.

True, Moshe says to God, The people have sinned- but so have I. If you will forgive them, then
forgive me as well. If you will not forgive them, then do not forgive me. Instead, “erase me from

78

the book that you have written.

At the opposite end of the interpretive spectrum, Rashi sees Moshe’s motivation as

condemnatory of the Israelites actions. Moshe deliberates:

If the Torah states with regard to the Pesach sacrifice, which is
only one mitzva, ‘no apostate may eat of it,’ (Shemot 12:43) -
Now, when the entire Torah is involved and all of Israel are
apostates, shall I give the Torah to them?

Rashi Shemot 32:19

,MIXNT M DR ROTW 10D 72 AR
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Yet other commentaries interpret Moshe's actions as consciously educative in intent. Moshe

wants, through the smashing of the Tablets, to ‘shock’ the Israelites back to their senses. The
Netziv goes so far as to claim that Moshe deliberately refrains from breaking the Tablets at the
summit of Mount Sinai, when God first informs him of the chet ha'egel. He, instead, bides his

time and waits until his actions will have the greatest impact upon the people at the foot of the

mountain. When the nation witnesses his destruction of these overwhelmingly sanctified

27 Midrash Rabba Shmot 43:1
28 Shmot 32:32;Midrash Rabba Shmot 46:1
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objects, Moshe reasons, they will be so shocked and aggrieved that they will, without objection,
accept the punitive measures necessary in response to their sin.”

D. The broadest and boldest classical suggestion concerning Moshe's motivation in breaking the
Tablets of Testimony is offered by the 19th-20th century scholar, Rabbi Meir Simcha HaCohen
of Dvinsk, in his insightful work, the Meshech Chochma. Rabbi Meir Simcha maintains that
Moshe wants to convey to the people one simple truth: There is only one source of holiness in
existence: God, Himself.

Moshe recognizes that at the core of the sin of the Golden Calf lies the nation’s erroneous belief
in sources of sanctity outside of God. The Israelites perceive Moshe as inherently holy and
essential to their relationship with the Divine. When Moshe apparently disappears they feel
compelled to create another source of supposed holiness in an attempt to reach God-hence, the
creation of the Golden Calf.

Realizing that he must try to cure the nation of its misconceptions, Moshe turns to them and
effectively says:
I.am not holy. I am a man just as you. The Torah is not dependent upon me. Even had I not
returned the Torah would have continued in my absence.
The Sanctuary and its utensils are not intrinsically holy. Their sanctity derives from God's
presence in our midst. If you sin, these objects lose their holiness.
Even these Tablets of Testimony-the word of God-are not holy, in and of themselves. Their
sanctity derives from your relationship with God and your willingness to observe his law. Now
that you have sinned, these tablets are mere stone, devoid of any sanctity. As proof of my point, I
shatter them before you!

Moshe, Rabbi Meir Simcha continues, is deeply afraid that the Tablets of Testimony will be
misused by the nation in its present state. He is concerned that the people will deify the Tablets
themselves. By shattering the Tablets, therefore, Moshe directly addresses a root cause of the
Chet Ha'egel as he teaches the Israelites that God, alone, is the source of holiness.*

E. One final approach to Moshe's actions can be suggested if we consider the fundamental
differences between the two sets of tablets received by Moshe on Sinai: The first set, destroyed
as a result of the Chet Ha'egel and the second set, mandated by God to take their place.

The most obvious distinction is that the first set of Tablets were both carved and inscribed by
God while the second set were carved by Moshe at God's command and then Divinely inscribed
on the summit of Mount Sinai.

A second, more subtle yet fascinating, distinction between the two sets emerges as part of
Moshe’s recollections in the book of Devarim. Recalling the flow of events at Sinai for the
people, Moshe states that, accompanying the commandments to carve the second set of Tablets
and to ascend the mountain with them, was an added Divine directive: "And make for yourself a

2 Ha’amek Davar Shmot 32: 15-20
30 Meshech Chochma Shmot 32:19
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"3! So important is this ark (which, strangely, is not

wooden ark [in which to place these tablets].
mentioned at all when events occur in the book of Shmot) in Moshe's mind, that he mentions it

no less than four times within the span of five sentences.”

Perhaps the message of the second Tablets and the ark into which they are placed is the message
of context. The Torah is valueless in a vacuum. Its words are only significant when they find a
ready home in the heart of man; only when those words are allowed to shape and form the
actions of those who receive them.

Moshe, descending the mountain and witnessing the celebrating Israelites, recognizes that the
Tablets and the law which they represent have no context within which to exist. The nation is
simply unready to accept God's Word. Were that Word to be given to them in their present
state, the Torah itself would become an aberration, misunderstood and even misused. Moshe,
therefore, publicly destroys the Tablets of Testimony and, then, at God's command, begins the
process of re-educating the people.

Central to that process of re-education will be the symbolism of the second set of Tablets of
Testimony, themselves. God will inscribe upon them his word but, this time, only on stone
carved by Moshe. The Tablets themselves will thus represent the word of God, finding a home
in the actions of man.

These new Tablets must also immediately be placed into a symbolic home-a simple ark of wood.
Only if the words of those Tablets find their home, as well, in humble hearts of man- only if the
Torah finds its context- will that Torah be worthy of existence.

Points to Ponder

One of the first personal mottos I developed for myself in the early years of my rabbinate was:
You can't judge Judaism by the Jews.

This motto has, unfortunately, come in handy more times than I can count during the years since.

We cringe when we are confronted with individuals who claim to be observant Jews but whose
actions belie their faith. "How," we are asked, or ask ourselves, “can a religious person act this
way? If this is what Judaism produces....”

The appropriate responses to these challenges are, of course, clear. If an individual acts in a way
which contradicts the values that Judaism represents, then that individual is not an observant Jew and,
even more importantly, what he practices is not Judaism. The problem is not with the law but with
the context. Judaism cannot exist in a vacuum. For Jewish law to take concrete root in this world
it must rest in the hearts and shape the actions of those whose very lives reflect its goals.

The partnership with which God challenges us is full and our relationship is, on some level,
symbiotic. We are the vehicles divinely chosen to bring God’s presence into this world. Just as
the law must give meaning to our lives- our lives must give meaning to the law.

3 Devarim 10:1
32 1bid 10:1-5
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Aliyah Laregel

Bzman Hazeh

Rabbi Yosef Kalinsky

Assistant Dean of Undergraduate Jewish Studies, Yeshiva University

Each Yom Tov of the Shalosh Regalim we are reminded of the Torah (Devarim16:16)
commandment of aliyah laregel, of our collective pilgrimage to Yerushalayim.

Three times in a year shall all your males appear before the Lord
your God in the place which He shall choose; on Pesach, and on
Shavuot, and on Sukkos; and they shall not appear before the
Lord empty;

Devarim 16:16
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Upon receiving an “aliyah” during the Keriat HaTorah, the Gabbai blesses the oleh that he
should 11X PXW° 93 QY 7377 MPY7 17151 — he should merit to go up on the regel with the rest of
the Jewish People. In order to analyze whether this mitzvah applies today, it is necessary to

define the parameters of the mitzvah in terms of its connection to the Beis Hamikdash.

Connection Between the Korban and Aliyah Laregel

The Rambam summarizes the mitzvah as follows:3?

The definition of reiyah which the Torah mentions refers to
being seen in the Temple courtyard on the first day of the holiday
and to bring with him a korban olah from a bird or animal. A
person that comes to the courtyard on the first day and does not
bring the korban olah not only does he not fulfill a positive
command (of reiyah) but he violates a negative command of
‘And donot see my face empty-handed.

Hilchos Chagiga 1:1

IRTIW X7 7N AINRT TR
A HW PWRIT 2 2P 77TV 11D
I I 72 AW 2P 1Y RO
Q12 7YY X2W oMY ,a0020 70 12
RPW 1T R? 729 K°27 KDY WRA
R DY 72w XOR WY NMI¥A Uy
0P 219 IR XY MR wYn
NN 772037 N9 a'ana

The Rambam views the obligation of aliyah laregel and of offering a korban as two parts of a

single mitzvah. If one enters the Beis Hamikdash without a korban he commits a sin and does

3 See also the Rambam in his Sefer Hamitzvot #20 and #53
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not fulfill any positive command for his effort to travel to Yerushalayim for the holiday and be

seen in the Beis Hamikdash.?*

The gemarah takes a similar approach by implying that without a Beis Hamikdash there is no

obligation of aliyah laregel. In the context of finding witnesses for a get in Eretz Yisrael it states,

Also from one state to another one should not fear that he
could not find the witnesses in Eretz Yisrael since there are olei
regalim we can surely find them. That may be true during the
times when the Beit Hamikdash stood, but in times without a
Beit Hamikdash what would we say?*

Gitin 4b
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This implies that there no longer were people performing aliyah laregel in the times after the

churban. Also, there is no mention of this mitzvah in classic halachik works such as the Tur and
Shulchan Aruch, which codify halachos applicable in the post-churban era.*

Therefore, it seems clear from the Rambam,*” Talmud Bavli, and from the fact that this halacha
of aliyah laregel is not codified in the Tur or Shulchan Aruch, that the mitzvah does not apply in
our times.*

Accordingly, the Noda Beyehuda explains why the mitzvah of visiting one’s Rebbe on Yom Tov

cannot apply in post churban times as it would than obligate us to visit our teachers more than

Hashem!

Therefore, since today due to our sins the statement that ‘I will
destroy your sanctuary’ has been fulfilled... and we cannot go
to receive the countenance of Hashem there since the Torah
does not obligate us unless we also have a korban chagiga,

2”pN1 A™MYaw 17 para a1 ook 2K
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there cannot be an obligation to visit one’s Rebbe... because
then it would make his honor greater than that of Hashem’s.
Noda Beyehuda Orach Chaim #94

3 The Turei Even (Chagiga 2a) understands the Rambam as saying that a conditionin the obligation of aliyah
laregel is to bring a korban, whereas the Sefas Emes (Chagiga 2a) views this as a mitzvah haba beaveirah. See also
Minchas Asher Devarim #24.

35 See also Nedarim 23a for a similar support to this approach.

3¢ As opposed to the Ramabam, who although lived only a few hundred years before, incorporated within his Mishne
Torah all halachos including those that only relate to the times with a Beit Hamikdash.

7 However, a novel approach to the Rambam’s position is found in Journal Bikkurim (5758, p. 133-148) by Rabbi
Avraham Yehuda Weisberg in which he concludes that the sin of visiting Har Habayit without korbanos is
designated to the first day of Yom Tov (as he cites Rambam Chagiga 1:4 and 2:6) and therefore if one were to visit
during Chol Hamoed he would fulfill the mitzvah of aliyah laregel. See also Minchas Chinuch concerning fulfilling
the mitzvah at night at a time when korbanot cannot be brought.

38 It should be noted that the Talmud Yerushalmi (Chagiga 1:1), although not accepted lehalacha, takes a different
approach to that of the Rambam and separates the mitzvah of aliyah laregel from that of the korban offered at the
time.
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The Mitzvah Still Exists

Although many sources indicate that the mitzvah no longer exits, there are Midrashim in a few
places that indicate otherwise.

Although the Beit Hamikdash is destroyed the feet of the 1902 K7 WIpnT N2 27w 5"
Jewish people continue to pound three times a year® 7w D7YD '3 DAPW 0930 My DRI
Shir HaShirim Rabbah 8 7 waD (RI99) 729 29w W

The Tashbetz (3:201) cites the above Midrash and points to the fact that many people in his
time continued to ascend to Yerushalayim on the holidays. Also, he contends that there still exist
miracles in the shul of Yeshulayim as exemplified through the fact that although it is small in
space more than 300 men sat there on Shavuos and had plenty of space and concludes,

There is still a holiness (to Yerushalayim) and DWW T2IRA 12°0 711 ANWITPA RO POTY 0D
40 41

this is a sign of the third redemption

A Different mitzvah: Being in the presence of Hashem

The position taken by many achronim* is that the mitzvah cannot exist without a Beis
Hamikdash. However, since the shechinah still rests at the makom hamikdash there is a minhag
to make an effort to visit the Kotel during the shalosh regalom. Former Chief Rabbi Yisroel Lau
(Yachel Yisrael #29) has a lengthy essay on the this topic and discusses the position of the
Rambam (Hilchos Beis HaBechira 6:15,16) and the possibility of offering korbanos even in a
time when we do not have the Beis Hamikdash. Rabbi Lau concludes that at best this can only
be a mitzvas reshus, but not an obligation. He also cites a Midrash (Yalkut Shimoni Yeshaya 66)
that in the times of the final redemption the obligation to visit the Beis Hamikdash will not be
delegated merely to the shalosh regalim, but rather to every Rosh Chodesh.

% See also Midrash Shir HaShirim Parsha #2 and Midrash Koheles 11:2

4 The Chasam Sofer at the end of Parshas Emor laments how many great sages have moved to the city of Tsfat and

forsaken Yerushalayim and mentions how the mitzvah of aliyah laregel still exits today — MW &2 *"R? 2277 591"

"WYY 2307 MPY? MR 1M 06 AR 1 aw Y RIT N oWl 075w 777201 N9 XOR 071D, See also Sdei

Chemed (Maareches Eretz Yisrael Peas Hasadeh #9 — cited in Yachel Yisrael #29) who concludes that the mitzvah

of aliyah laregel must still exist today based on a passage in Sukka 44a regarding why we do not take lulav on the first

day of sukkos which falls out on Shabbos.

*# According to this approach, that the mitzvah still exists today, a few answers are given as to why we do not see

more people making an effort to fulfill this mitzvah.

e  The Keren Orah (Horayos 3a) states that the mitzvah only applies to those living in Eretz Yisrael

e  The Yaavetz (1:127) discusses the parameters of derech rechoka and assumes that anyone beyond a thirty day
journey from Yerushalayim is not obligated to make the trip there. (This may be an interesting question with
the advent of cars and planes and requires further reseach for its modern day application)

e The mitzvah is specifically to enter the Temple courtyard as Rashi (Chagiga 2a) says “lehitraot bazara” and
since we are all tamei today we cannot fulfill the mitzvah.

#To cite a few: Levush (Orach Chaim siman 117), Sefer Chasidim (#630) in the name of Rav Hai Gaon, Kaftor

Vapherach (Chapter 6 s.v. vechein), and Maharit (1:134)
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But there is another approach found in a few later achronim® that even today if one were to visit
the Beis Hamikdash area during the chagim one would be in fulfillment of a Biblical mitzvah,
albeit a different mitzvah from aliyah laregel per se, namely that of kabalas pnei hashechina. We
assume that even after the second Beis Hamikdash was destroyed, although the structure no
longer stands on Har Habayis, the shechinah still resides in that very place, just as it did during
the time of the second Beis Hamikdash. Rabbi Menashe Klein goes even further and concludes

Perhaps today the mitzvah (to visit the shechina )is even YT N MIXAT NYD W)
greater today, as it says "Zion has no seekers’ which implies 27 591 19 PR WNT X W'D
that it requires seekers and those that come bring joy to the 212720 AWK WNTH R DX W7

7"1w05M TN V" 0P Arown

Shechina and fulfill a great mitzvah indeed, this seems to me
R "2

to be obvious and true.
250 3290 29 Phi ML mawn N

Meshaneh Halachos 12:482

Application to us today

There are a few practical applications that are borne out of this discussion as to whether the
mitzvah of aliyah laregel applies today. Rabbi Ovadia Yosef (Yechave Daas 2:10) addresses the
question regarding the halachos pertaining to the insertion of tal umatar which was instituted by
Chazal to commence after the seventh of Cheshvan in order to allow travelers to return home
from their aliyah laregel before praying for rain. It is interesting to note that this time delay still
exists according to halacha today presumably because people maintain the minhag to continue
the mitzvah of aliyah laregel.* However, Rabbi Yosef assumes that if one were to begin saying tal
umatar immediately after Sukkot he would not have to repeat the shmone esrei.

A second source of note is the Sefer Yeraim (#425) who defines the verse “and you shall not see
me empty handed” as referring to “empty from tzedakah” as opposed to the conventional
definion of without a korban in hand. As such, it may be possible to fulfill the mitzvah of aliyah
laregel and not transgress coming “empty-handed” as the aforementioned Ramabam assumes,

provided that one hands out tzedakah when visitng the Kotel.*

Another halacha that relates to Sukkos is the fulfillment of taking daled minim beyond the first

46 «

day of Yom Tov. The Torah says* “You shall take for yourself on the first day ....and you shall
rejoice before Hashem your G-d a seven day period”. This implies a differentiation between the
obligation in the Beis Hamikdash and outside of the Beit Hamikdash. Chazal teach that the
Biblical obligation is only fulfilled in the Beis Hamikdash all seven days and outside the Beis

Hamikdash only on the first day. This leads some later poskim*” to encourage us to make an

# Tzitz Eliezer 10:1 and more explicitly in Rabbi Menashe Klein’s Mishne Halachos 12:482

* However the Ran (Taanis 10a) explains that today it is better for the summer crop to delay praying for rain until a
later date.

4 Perhaps this explains why there are so many opportunities to perform this mitzvah when one visits the Kotel. This
may however still pose a problem on Yom Tov itself.

* Vayikra 23:40

4 For a fuller discussion see Bikurei Yaacov (658:1), Mikraei Kodesh (Sukkos 2:19), Moadim Uzemanim (5:348)
and the long essay by Rav Yeruchem Fishel Perlow at the end of the third volume of his notes to the Rasag (Miluim
#5).
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effort to daven at or vist the kotel during chol hamoed and to shake the daled minim there to
fulfill the Biblical command.

What is clear from this discussion is the unity and centrality of the Beis Hamikdash, “the spiritual
headquarters” of the Jewish nation. The mitzvah of aliyah laregel affords us the opportunity to
maintain a broader perspective on the Jewish community and focus our avodas Hashem during
the times of the year when we are not able to bask in the glory of the shechinah. Even today
when the Biblical obligation may not exist, the themes and messages of the mitzvah should
permeate our Yom Tov experience.

Rabbi Soloveitchik* pointed out that in all three places where the Torah describes the mitzvah
of aliyah laregel* there is a notation in the trup, cantillation marks, when we lein those pesukim of
a psik, which indicates a stopping point, between the words of Adon and Hashem. This indicates
to us the duality of the mitzvah. The first stage is that of Adon, to go to Yerushlayim and to view
the towering structure that is the Beis Hamikdash and its vessels, which we do not have today.
The second is that of Hashem, to be with the shechinah, and that we are fortunate to have both
in terms of the kedushat hamakom and through our learning of Torah and the daled amos shel
halacha as the gemarah states

From the days that the Beit Hamikdash was RIT N2 WITPAY 2 PR WIPRT N2 20w 01N
destroyed the area (in which the shechina dwells) 7292 77597 2w MR YR KOX M3
in this world is the four cubits of halacha. JTM273

Berachos 8a

* Cited in Harerei Kedem Volume Two, page 349.
4 Shemos 23:17, Shemos 34:23, and Devarim 16:16
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How is this holiday
different than all
others?

Mrs. Deena Rabinovich

Director, Legacy Heritage Scholars/Jewish Educators Project, Stern College for Women

The laws of Pesach dorot - Passover for the ages - are set out in some detail as part of the
recounting of the Exodus story itself (Ex. 12:14-20). In the collection of laws, civil and religious,
in parashat Mishpatim, which are situated between the Exodus story and the Mishkan/Golden
calf narrative, we learn that Pesach is to be one of three annual pilgrim festivals. This is the first
that we hear of the other two festivals.

Three times thou shalt keep a feast unto Me in the year. The AT DR w2 0% AnN 0930 whw
feast of unleavened bread shalt thou keep; seven days thou shalt 9OKN 'R NY2W MWD MEAT
eat unleavened bread, as I commanded thee, at the time WM TYM? TANK TWRD MEn
appointed in the month Abib--for in it thou camest out from W K71 DO NRE? 12 %D 202N

TWYN 7102 XPT AT 0P 01D
NRX2 AONT M 3702 Y10 WK
T R TTWYR DR TO0KR2 1WA

Egypt; and none shall appear before Me empty; and the feast of
harvest, the first-fruits of thy labours, which thou sowest in the

field; and thefe.ast of ingathering, at the ffnd of the year, w‘hen <% 53 AR W oD whw
thou gatherest in thy labours out of the field. Three times in the 17 7787 19 IR
year all thy males shall appear before the Lord GOD.> 19-79:35 NIAY
Ex.23:14-17

In this initial description of the cycle of three festivals, the festival of the Matzot (no mention of
the Pesach here unless the end of verse 15 is an oblique reference: but cf. Rashi, ad loc) recalls
the historical events of the Exodus, while the introduction of the feasts of the early harvest and of
the ultimate gathering of the crops presents no historical markers. As we read the other sections
of the Torah that deal with the pilgrim festivals (Lev. 23: 1-44, which includes a discussion of all
of the holidays of the seventh month (Tishrei); Num. 28 :16-31 and 29:12-38, detailing the
sacrifices to be brought on the festivals; and Deut. 1-18 focusing, as in Ex. 23 only on the three
festivals and in the same order) the gathering holiday- Sukkot - begins to come into clearer

50 The translations of Biblical verses throughout follow those of the New Jewish Publication Society (Philadelphia,
1985). Other translations are by the author.
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focus. It, too, commemorates the Exodus by requiring one to relocate, for a week, from one’s
house to a temporary structure recalling the encampment of the Jews in the wilderness. Our
tradition has connected the early harvest festival - Shavuot — with the anniversary of the giving
of the Torah, but there is no mention of this in the text itself.

Certain parallels emerge between Pesach and Sukkot in parashat Pinhas:

And in the first month, on the fourteenth day of the month, is the Qv WY V2RI NWRIT WD)
LORD'S passover. And on the fifteenth day of this month shall be | QY WY WwWHA2 :'72 70D WIN?
a feast; seven days shall unleavened bread be eaten. In the first day nXn 07 YW M1 AT I

shall be a holy convocation; ye shall do no manner of servile work; 93 WP XA NWRIT 01 19X
Num. 28: 16 -18 AWYN XY 772V NORYN

o-TR:02 9aTnRa

And on the fifteenth day of the seventh month ye shall have a | R1pn *v°2aws W2 O WY TWHNN

holy convocation: ye shall do no manner of servile work, and ye K9 7172¥ NIKRONM 92 0% 1 wIp
shall keep a feast unto the LORD seven days; 10 NY2W "7 A7 anam Wwyn
Num. 29: 12 2012 27N
Also in the day of the first-fruits, when ye bring a new meal- AW AN 022°7P02 2°N027 2D
offering unto the LORD in your feast of weeks, ye shall have 52 037 7O WP ROpn 0o nvawa '
a holy convocation: ye shall do no manner of servile work; WYN RY 772V NORM
Num. 28: 26 D12 "27Ra

In the verses from parashat Emor we again sense a certain consonance between the laws of
Pesach and Sukkot. On Pesach one refrains, for a week, from eating breads and other leavened
products — mainstays of the diet — while on Sukkot one moves out of one’s home; both of these
laws relate to the Exodus as does the commandment to eat Matzah on the first night of Pesach,
which matches up with the obligation to eat a meal in the Sukkah on the first night of Sukkot.
Sukkot is also enhanced by the arba minim which connect the holiday to the agricultural cycle.
Here, the connection to Pesach is not as clear, but we are told (Mishna Rosh Hashana 1:2) that
the time of divine judgment (or confirmation of that judgment) for grains is on Pesach,
connecting a key Pesach symbol with the agricultural cycle. Shavuot lacks the memorable
symbols of the other two pilgrim festivals.*!

Moreover, Pesach begins on the fifteenth of the month, when the moon is at its fullest. It lasts for
seven days with the first and last a W72 X1, a day on which no 79X%7 is performed. Sukkot also
begins on the fifteenth of the month also lasts for seven days, and also begins and ends with a
WP ®pn. Of course, Pesach is in the first month (Nissan) and Sukkot in the seventh month

3! Shavuot is also mentioned in the Mishna Rosh Ha-Shana 2:2 as a time period in which judgment is made on the
year’s fruit crop, and that could tie in with the commandment regarding Bikkurim, particularly since the holiday is
called Hag ha-Bikkurim and Shavuot is the opening of the season for Bikkurim (Mishna Bikkurim 1:3). There was
also mention of Bikkurim in some Yotzrot or Ma’aravot for Shavuot (See, e.g., Shu”T Havvoth Yair no. 238.) But
the majority of the Yotzrot deal with the giving of the Torah or the Ten Commandments (See, A.Z. Idelsohn, Jewish
Liturgy and its Development (1995 reprint) p. 330 and ff), and there is no traditional focus on Bikkurim as a mitzvah
tied to Shavuot.
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(Tishrei). Pesach is identified as a holiday in the first month of the year; Sukkot is identified as a
holiday in the seventh month of the year. Rabbi Yohanan (Sukkah 27a) cites an earlier gezerah
shava centered on the common date (the 15% of the month) that Pesach and Sukkot share.

By contrast, Shavuot lasts for only one day and is not marked by any particular mitzvot by the
general public. (There was the “Two Loaves” (Shetei ha-Lehem) presented in the Temple to
which we will return). Shavuot, most remarkably, is not set for a particular date. This, of course,
set the stage for generations of dispute between the Rabbis and the Sadducees, discussed below,
and between traditionalists and various sectarian groups on the timing of Shavuot.**

The various descriptions of the festivals that we have looked at also make historical references.
In the verses in Shemot we are reminded that we celebrate Pesach in the spring since that is
when we left Egypt, [10:10 Mnw] 077317 DXY? 12-°2 . In Va-Yikra we are told to dwell in Sukkot
so that our children will know how God housed us in temporary structures when He took us out
of Egypt ‘7,38 :D27¥12 YRR DOIN R°¥IT2 ,OX7W? 213-NX AWIN NI292 °2,0°N 0T WY ,Wn?

[3:30 Mnw] .02°P%R. There is no historic aspect listed for the holiday of Shavuot, though we are
told that the mitzvah of W21 1277 from when we begin to count towards Shavuot begins when
[7:30 X9P1] 227 1073 °38 WK YING-2X W 203

So, Shavuot is a holiday of a different length than the other festivals, at an underdetermined
time, for an undetermined historic reason, perhaps connected to our arrival in the land of Israel.

There are, though, a series of links between Pesach and Shavuot. The famously ambiguous Lev.
23:15 featuring the phrase “mi-maharat ha-Shabbat” as the date when the countdown to
Shavuot begins was the occasion for a celebrated controversy between Hazal and the
Sadducees.” An example of “inner biblical exegesis” is found in Joshua 5:11 where the phrase
“Mi-maharat ha-Pesach” (the day after the Pesach) is substituted, tying the date of Shavuot to
that of Pesach. Here are the verses from Emor:

And ye shall count unto you from the morrow after the day of Q1M NAWT NINNY 035 an1oo)
rest, from the day that ye brought the sheaf of the waving; MN2Y Yaw 791N7 Y DR 0OR°27
seven weeks shall there be complete; even unto the morrow NI PANNn 7Y 13170 NN

after the seventh week shall ye number fifty days; and ye shall QRATPM OV o°WRn 190N NAwn
"2 wTn A

present a new meal-offering unto the LORD
TR-1WIAD RPN

Lev.23:15-16

52 Book of Jubilees and Qumran list the holiday as occurring on the 15 of the third month, an interesting parallel to
Pesach and Sukkot which the Torah prescribes ,respectively,for the fifteenth day of the first and seventh months.
There is a large literature on this question and the significance of the calendar to the struggles between the various
groups in Second Temple times. See, for instance, Steven D. Fraade, “Theory, Practice, and Polemic in Ancient
Jewish Calendars,” in Dine Israel : Studies in Halakha and Jewish Law, Vol. 26-27 ( Cardozo School of Law, Yeshiva
University and Tel Aviv University Law School, 2009-2010), pp. 147- 181; Liora Ravid, “The Book of Jubilees and
its Calendar,” Dead Sea Discoveries, Vol. 10, number 3 (2003), pp. 371-394.

33 The Sadducees believed that the word N2w should be taken at face value and placed the date for the Korban Omer
on the Sunday following the beginning of Pesach. The Talmud (Menahot 65a-66a) sets out various responses by
the Rabbis to the Sadducean approach.
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The descriptions we have seen for Pesach and Sukkot distinguish between the dates (including
the months) on which the festival falls and the respective seasons of the year. The Jewish
calendar is famously and uniquely a hybrid of the lunar and solar systems. The lunar approach,
ostensibly determined by the rotations of the moon and the earth, must be confirmed by the
Sanhedrin on the basis of human testimony. Two witnesses must observe the new moon in its
correct position in the sky and come to the Sanhedrin in Jerusalem so that the rabbis can
dedicate the day as the first of the month. There is, to be sure, at most a choice of two days on
which the new month can be declared and if it is not declared by Sanhedrin on the first of the
two days, it will automatically be declared for the second, but the human element is
unmistakable in the legal process.

The seasons of the years are based on the revolution of the earth around the sun. We see
indications of four seasons- spring, summer, fall and winter [though ancient civilizations tended
to think in terms of three seasons (Assyria) or two (Mesopotamia) ]. There is no human
intervention in their determination. The seasons of the year appear, inevitably, as days with no
human confirmation required.

This distinction between months and seasons follows a pattern with respect to the Torah’s
description of the festivals. The designation of the month is identified with the historic
component of the holiday. Thus, Pesach takes place in the first month and reminds us of the fact
that God took us out of Egypt in that very month. Sukkot takes place in the seventh month and
reminds us of the houses God provided for us during our sojourn in the desert. The agricultural
element of the holiday, on the other hand, is reflected in the season in which the holiday occurs.
Pesach takes place in the spring and the unique mitzvah is to make an offering, mi-maharat ha-
Shabbat, of barley, the first grain to ripen in the field. Sukkot takes place in what we call the fall,
at the end of the agricultural year when we celebrate the bountiful harvest with which we have
been blessed. The two aspects of the calendar are represented by the two luminaries that were
created on the fourth day of creation, and reflect the division oflabor, so to speak, in our
partnership with God. Lunar, we dedicate, based on the moon. Solar, God dedicates, with no
human intervention. We see this partnership alluded to for Sukkot and Pesach - but since
Shavuot must follow naturally fifty days after Pesach, where is the human element? Moreover, if
Shavuot requires no reference to a month or date - no human involvement - why do the others?

Let us examine the commentary of R. David Zvi Hoffman to the verses in Mishpatim where he
explains the necessity of incorporating both calendars into the celebration of our holidays.

Here (Ex. 23:14-17) it is specifically emphasized that YA 23M A7 POW TN WATIA IRD
each holiday is to be celebrated in its particular season Mynwn DWn 03 922 WY ,7IWN DM
of the year, and that there is an agricultural component Y207 AW ANY AV Y 23 .ORPA
to the holiday as well. The arrival of a recognizable WK 21PN PPN 2720 ORNIT? PR 7Y

X7120 12 7°3777 970 ,7720° W RIp 12
710 03 PYIVOI YAV L. PIRY YAun
D-R7INIX O LA TN DR 2P0 29000
SV 1PMIMD DR 2°V9n7 Y200 DR X712 WX
9703 DR ONT 73T 03 RIT L0018 2P0
determine the timing of the holiday, for God who MITAAT APIYEANTS SRR 930 2w

change of seasons mandates Israel to gather around God
in the Place that is called by His Blessed Name, in order

to recognize Him as the Creator of Nature and Nature’s
Master... Nature and history must join together to
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created nature and directs eternal intelligences is the
same One who determines the fate of mankind and
guides the varied events of history.

Commentary on Ex. 23:14-17

N0 YW

T9-T79:30 NI 950 DY 1ADIT 2% 717 20

Rav Hoffman explains why Israel must come together to celebrate. The fact that the historic

events are connected to the lunar calendar and the agricultural events connected to the solar

calendar help remind us that history and nature are connected.

How does this help us understand the lack of both calendar references for the holiday of

Shavuot? Perhaps the answer can be seen in the answer to another question-what is the purpose
of counting the fifty days to Shavuot? Sefer ha-Chinuch sees it as the fulfillment of the original

promise made to Moshe in the beginning of parashat Va’erah

The reason behind this mitzvah, in terms of its simple
meaning, is that the main purpose of Israel is the Torah. It is
for the sake of the Torah that the Heavens, and the Earth, and
the People of Israel were created... and this is the main reason
for which they were redeemed from Egypt- in order to receive
the Torah on Har Sinai and to keep its precepts...
And for this reason, we have been commanded to count from
the day following the Yomtov of Pesach until the day of the
Giving of the Torah, to show in our souls how strong the desire
is for this honored day, ... since counting shows man that all of
his salvation and hope will come at the designated time.

Sefer ha-Chinuch Mitzvah 306: Sefirat HaOmer

DOW 97 ,LWD TX DY TN W
,AINT ROR DR DR W 7PV
TIRY DOAW IRI21 77057 100
IRMW 7220 POV RO ORI
TINT 92POW VT OOIRAN INRXN
..IM%P% 9102

QY NANAR MIND MR ... ,70 019
,A7INT NN O 7Y 70D YW 2
Q7 R 17T YOMT W12 MR
TR PIAT 0D ..., 11299 90237 72010
DR Y3777 1301 91 Www 92 0 oTRY
Rshhiian!

2P NS0 W IR I 50

Pesach was only the beginning of the redemption process. We are not truly free until we have

accepted the Torah and entered into a covenant with God. We show this connection by

counting from one to the other, and by linking the date of Shavuot to the holiday of Pesach.

Rav Hirsch sees another reason. He combines two observations- the fact that Shavuot is named

after the act of counting of weeks in preparation for the holiday, and the fact that the Talmud (in

one view, anyway) dated the original Shavuot as the seventh of Sivan, the fifty-first (!) day

following the Exodus. He notes:

It is not the fact of the revelation of the Torah, but our making ourselves worthy to receive it,
that our 7700 1N Festival celebrates. It is the day before the Lawgiving, the last day of the
72307 and 71°7, the day on which the nation finally presented itself as ready and worthy
for the great mission to the world, to be the receivers and bearers of the Law of God, it is that
day which the fiftieth day of the counting of the 7219 represents. As we have remarked
elsewhere, this Festival, differently to all the others, is not called after that which
characteristically has to be done on it, but M1, after the counting of the weeks which

preparatorily lead up to it. The Lawgiving, too, was in no way concentrated on the day of
Sinai. The Lawgiving and the receipt of the laws lasted during forty years, and the Ten

Commandments received at Sinai have no greater divinity or holiness than any of the other six
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hundred and three commands and prohibitions which God gave through Moses. Quite clearly
God Himself has explained the meaning and importance of the revelation on Sinai as being
only an introduction to the laws, which were to be transmitted through Moses. This Sinai-day
was to be a proof by personal experience that God can speak to Man and had spoken to
Moses, so that we would receive the whole Torah from the mouth of Moses with full confidence
that it was the Word of God... So that as the “Ten Commandments” received no special place
in the order of the daily public divine services, DY77 N21VIN 192, so as to give no support to the
non-Jewish idea that the “Ten Commandments’ form the whole of God’s laws, or even that
they had only a greater degree of godliness and holiness. [Rav Samson Raphael Hirsch, Sefer
Vayikra, 23:21]

Shavuot, then, is an extension of Pesach, a culmination of the original promise of redemption.
It is not only about receiving the Torah; after all, we received various mitzvoth over the next
forty years. Rather Shavuot is about the beginning of receiving the commandments and, more
importantly, our preparations to receive the mitzvoth.

That helps to put into perspective the ambiguity of when Shavuot is to fall, and why it is
relatively unimportant whether the date is the fifth, sixth, or the seventh of Sivan. But why the
ambiguity over when to start counting the fifty days? Why leave open for debate the date of
bringing the Korban Omer and with it the first of the fifty days by designating the first day of
counting as N2wi NNnn?2 Rav Hirsch suggests:
Perhaps the whole difficulty may be solved by the following consideration. In the verse
immediately preceding, the 721 is called: 227°%? n°wN7. Thereby, before it is brought, or at any
rate before it is cut, any cutting of the new produce of the land is forbidden, as well as also up to
this day, eating or using this new produce in any form is prohibited. So that up to the day of the
1, a pause in the agricultural activity is called, the grain stands ready on the stalks, but may
not be cut or used. Such a stop in agriculture is simply called N3w... On the 15" j0°1 it was still
YINT N3, and the 16", the day after of the 713, with which this ‘Sabbath’ came to an end was
in quite a literal sense, N2w;7 N9779. [Rav Shimshon Raphael Hirsch, Sefer Vayikra, 23:11]

The word Shabbat in the pasuk highlights the fact that there is a point in time where the grain
is ready to be harvested but we must wait for the designated time before we can use it.

Rav Soloveitchik, in a recently published collection, offers another approach by looking at the
more generally understood concept of Shabbat as the seventh day of the week and
connecting it to the different manners in which we praise God. We praise God through
recitation of the Hallel, known as Hallel HaMitztri, for the “supernatural disruption of the
natural order for our benefit.>*” We also praise God to “emphasize God’s revelation to us
through natural law, through the daily sunrise and sunset, through the sustenance that He
provides daily for all creatures.®®” To confuse the two, to believe that we can only perceive
the wonder of God through the reversal of the natural world, is akin to blaspheming the name

$ David Shapiro ed. , Rav Soloveitchik on Pesach, Sefirat ha-Omer and Shavuot, (Urim Publications 2005) p. 198.
$ Ibid, p. 200
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of God, as the Gemara (Shabbat 118b) says, one who recites Hallel every day blasphemes
God.

On Shabbat, the end of the natural week, we add to our recitation of Tehillim in Pesukay
Dezimrah, extolling further the work of God in nature. Thus,
Pesach and Shabbat symbolize, respectively, these two types of Hallel. Pesach symbolizes
cosmic disorder, cosmic chaos, abrogation by Hakadosh Baruch Hu of the laws of
nature. Shabbat on the other hand, represents cosmic order, a lawful world, a predictable
world. [Ibid, p. 200-201]

The fact that Shavuot is listed as N2W7 NMMM, and not A7 NAMMM, notes the Rav, highlights
the fact that Benai Yisrael are to realize the transition from the open miracles that were done
for them during the Exodus and their lives in the desert, and the natural or unrecognized
miracles that will occur once they enter the land of Israel. They will eat from the bread of the
land, and no longer be provided with Manna. The will need to fight their own battles. They
will have to replace their worn out clothing and provide financial support for their families.

We began looking at three holidays and noting that two seemed similar and one stood out.
Perhaps it is time to reexamine the initial question. Rather than look at three holidays,
perhaps what we are actually experiencing is a set of two holidays, each with an extension. We
have the holiday of Sukkot and its culmination, Shmini Atzeret (which is described as “Yom
tov bifnei atzmo,” a separate holiday). As suggested earlier, Shavuot is the culmination of the
Exodus as the giving of the Torah- or the preparation for the receipt of the Torah- is what
gives true significance to the removal of the bonds of slavery to Pharoah. Hazal (Menahot
68a) compared the Minhat haOmer brought on Pesach to the shtei ha-lehem, the two loaves
brought on Shavuot. There is a unified theme running through Pesach and Shavuot which
perhaps explains the absence of both historical context and unique mitzvoth in the Torah’s
description of Shavuot. Shavuot completes and perfects the themes of Pesach.

Why, though, is Shmini Atzeret only seven days removed from its ‘parent’ holiday while

Shavuot is fifty days removed from its?

You will find that the same way that the Atzeret of Pesach is
fifty days away, so too the Atzeret of [ Sukkot] should have
been fifty days removed [from Sukkot]. Why then does it
follow Sukkot immediately? Rabbi Yehoshua ben Levi said, to
what can this be compared? To a king who had many sons.
Some were married and lived in a far away place and some
were married and lived nearby. When he would ask the sons
who lived close to come and visit, they would come, and when
they would seek to go home and return, they would go back
and return since the journey was short. Every day that they
would seek to go they would go and return. But the married
sons who lived at a greater distance- when they would seek to
return home, the king would insist that they remain another
day. So, too, when they departed following Pesach, which is in

38

0D YW NIXYW W XYM ANXR

T°IX 0T DRT AR O 22w PN
X°77 7291 ,07° @wnan apIna nae
SWn "7 12 YW M R LAY om0
D°12 17 VAW 7R 91T 1270 R
07 PN Dpna] PRIV 101 17277
D°Wwpan Yaws] 2P DPna [PRIw]
TR [2170 2IPH2 2RI 1AW aNIR
177 MY 7200 PwRan 1w 193K
TITIW T2 77 L3I PR PN
1] 9200 Pwpan 1w ar v ,aap
PRIV 1AW IR 22X [1°821 199917
PIWI VR PRI PN DPn2

TR QY TV WD 700 0 Pwpan
7RI I POPA O M09 T 198K

YESHIVA UNIVERSITY ¢« SHAVUOT TO-GO * SIVAN 5771



the spring, Benai Yisrael could expect to return to 2R O QWAN MR D22WITD NIRYI
Yerushalayim for the Atzeret fifty days later. But since the T DAWAT MR AT MR WY
Chag [the holiday of Sukkot] occurs in the rainy season (i.e., 7‘"3@2 IR 73°07 ,MAI0 22577
winter) and travel is difficult, God decreed that Atzeret should NARYE NRAWY? IR AW TY
immediately follow [Sukkot]. T OB NUD YRR R
Yalkut Shimoni Pinchas 782 aswn

There are then three “regalim,” three annual occasions for the pilgrim to celebrate in Jerusalem.
But there are four holidays which break into two pairs. The differences that we have highlighted
between Shavuot on the one hand, and Pesach and Sukkot, which offer the primary mitzvoth
and themes, serve to remind us that there is no fixed date for receiving the Torah, that we are
never truly done receiving the Torah, but we must always prepare ourselves for rising to new
spiritual heights and facing new challenges. They remind us that God’s glory is not just seen in
the 0173 003, the supernatural miracles, but in the 0°n01 0°0], the natural miracles that occur
on a daily basis. And they remind us that our redemption is not complete until we have reached
the Land of Israel where we put aside the Manna and the miraculous and begin to live by both
the sweat of our brows and the light of the Torah.

6An alternate version of the midrash is found in Pesikta deRav Cahana:
P NP AT DY DAY A0 IR YD 32 AW Wi "R DARY S1nwn ova - 19 XpO D (3M129731) KI7D 277 RNPU0D
MRWIY 127K P PR MIRIWI N12Y 2P 212 IRIWI D120 1AW T91n7 ,amT 0270 922 Hwn o .o oownn
92 7R O 1AW DNRY CIR T R 1IN 119117 X1 107 P 2R 1w 1K1, DT XOn1a DR 217p 21pna
79177 X1 NORT ,0P DWAN 1127 TR RO 7200 WR 07977 M0 AR PIRY 0T 12 PR w07 Y nooa
TIRT XA M027 ,20WAN 3% TR0 APR 72797 AWR 02377 M 9D ¥ORT 1A 170101 MWW T HY AN 2ar N
(A2 112 127121057 N NARY S1PRWT aY2a M1 TPIX 7907 IR O MAwl 2Nk IR 1" 'R 0™
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A Brief History of
Tikkun Leil Shavuot

Rabbi Dr. Andrew Schein

Senior lecturer, Netanya Academic College « ‘88 RIETS

One of the popular customs on Shavuot is to stay awake all night learning Torah. This custom is not
mentioned in the Mishnah, the Gemara, by the Gaonim, the Rambam, the Tur, in the Shulchan
Arukh (though see below) and by the Rama. What is the basis for this custom and how did it
develop?

The oldest source for this custom is from Philo who mentions that the Essenes (1 century) used to
stay awake the night of Shavuot praying.®” However, it is unlikely that their practice had any
influence on our present custom since the Essenes were not part of mainstream Judaism, and this

source is never referred to again.

The next mention of this custom is in the Zohar (on Vayikra 23), which records that a select group
of people, Hasidim, used to stay awake the night of Shavuot learning Torah in order that the bride
(the Shekhinah? the Jewish people?) would be adorned appropriately to meet the King (G-d) in the

morning.

In Spain, in the 14™ and 15" centuries it is possible that there were some individuals who stayed
awake all night on Shavuot, but it was definitely not a common practice.”® R. David Abudraham
(Spain, late 13", early 14" century) in his book on prayers and customs, makes no mention of the
custom even though he records in detail the prayers and customs of Shavuot.

In the 16™ century there was a new stage in the development of the custom. In the beginning of the
1530s, R. Yosef Caro (1488-1575), a refugee from Spain and the future author of the Shulchan
Arukh, was living in Turkey. R. Caro was also a mystic, and he had trances where a "maggid" would
speak through his mouth.* On one Shavuot night (in 1530 or 1534),% R. Caro studied with
Shlomo Alkabetz (the composer of Lekhah Dodi.) Alkabetz's experience that night with R. Caro
was very interesting, and he recorded his recollection of the events of the night, which was later
incorporated into the book the Shelah. Alkabetz relates that when he was learning with R. Caro on
Shavuot night, he heard this unique speech from R. Caro's mouth, and one of the things said was

37 See sources in Moshe Hallamish, Kabbalah in Liturgy, Halakah and Customs, Ramat Gan: Bar Ian University, 2000,
p-S9S.

3% Hallamish, pp. 596, 597.

%9 R.J. Werblowksy, Joseph Karo: Lawyer and Mystic, Oxford: Oxford University Press, 1962, p.22 refers to this speaking
as automatic speech. The collection of these speeches is recorded in the book Maggid Mesharim.

8 Werblowksy, p.111.
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that R. Caro should move to Israel. Apparently, R. Caro was one of the individuals who knew of this
custom to stay awake on Shavuot night, but he did not want to impose this custom on everybody
and hence he left it out of the Bet Yosef and the Shulchan Arukh.

After R. Yosef Caro moved to Sefat (1537), the custom of learning all night on Shavuot became
widespread in the town. R. Avraham Galanti (d. 1589) recorded that all the congregations in Sefat
would gather on the night of Shavuot to stay awake and learn Torah until the morning when
everybody would go to the mikveh and pray.' From Sefat, the custom spread to the Mediterranean
basin, and from there northwards throughout Europe. Towards the end of the 17" century, the
Magen Avraham (R. Avraham Gombiner, 1637-1683, Poland, Orah Chayyim 494) wrote that most
scholars stayed up all night to study Torah. And, alittle bit afterwards, R. Yaakov Reischer (1661,
Prague -1733, Metz) in his commentary on the Shulchan Arukh (Chok Yaakov, Orah Chayyim
494) noted that the custom had also spread to the general population.

There are several reasons why the custom spread. First, R. Caro was a great rabbi, and coupled with
Alkabetz's testimony concerning his learning with R. Caro, knowledge of the custom became well-
known. Secondly, in Sefat in the 16™ century, it became popular to regularly arise at midnight to
recite tikkun hazot, prayers to mourn the destruction of the Bet ha-Mikdash and to pray for its
redemption. This custom was independent of staying awake on Shavuot night, but still, if one
regularly practiced the tikkun hazot, then one would naturally be more inclined to stay awake on
Shavuot night as well. Thirdly, there developed the claim, which was attributed to the Ari (for
example, see Mishnah Bruruah 494:1), that if a person stays awake the entire night and learns Torah
throughout the night, then no harm will come upon the person in the following year. (The Ari was
born in Jerusalem in 1534, came to Sefat to live in 1569 or early 1570, and died on July 15, 1572.)

In a fascinating article, Elliot Horowitz also credits the introduction of coffee for the spread of the
custom of staying awake at night.> In the 15" century, the drinking of coffee originated in Yemenite
Sufi circles in order that they could stay awake for their nocturnal rituals, and by the end of the 16"
century coffee had spread throughout the Muslim world. Horowitz points out that both coffee and
the custom of tikkun hazot spread westward from Sefat to Europe in the 17* and 18" centuries.

There were two new developments with the spread of the custom to Europe. One, while the Magen
Avraham's quotes the Zohar as the source for the custom, he suggested a new rationale for the
custom. The Magen Avraham writes that the simple reason for the custom is to rectify a mistake of
the generation who left Egypt who slept the night before G-d declared the Decalogue at Mount
Sinai. This idea is based on the Midrash of Shir Hashirim (Chapter 1, 12:2), which records, "Israel
slept all night, because the sleep of Shavuot is pleasant and the night is short. R. Judan said: Not a
flea worried them. G-d came and found them sleeping, so He began to rouse them with trumpeters,
as it says in Shemot 19:16, 'there were thunders and lightings'... It was for this that He taunted
them through the mouth of Yeshayahu, in Isaiah 50:2.""® Meir Bar Ilan notes that this Midrash was
known for generations, but prior to the Magen Avraham nobody had felt that there was a need to

¢! Hallamish, p.598.
62 Coffee, coffechouses, and the nocturnal rituals of early modern Jewry, AJS Review, 1989, pp.17-46.
6 Translated by Maurice Simon, London: The Soncino Press, 1961, p.79.
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rectify this error by staying up all night.%* It seems that the Magen Avraham was looking for a new
non-mystical reason for the custom in order to replace or complement the mystical reason of the
Zohar.

This new reason also adds a new sin to the generation who were at Mount Sinai, which prompted
Eliyahu Kitov to defend the Jews who left Egypt.®® He writes, "This is not a condemnation of the
Jews of that generation- all of whom eagerly awaited hearing the Divine Word. They were however,
physically weak, and they feared that they might lack sufficient strength for hearing the Divine
teaching without sufficient rest the previous night... It is for this reason that also today not all stay
awake during the night."

A second development concerns what is to be studied during the night. R. Moshe Cordovero
(1522-1570, Sefat, Shlomo Alkabetz's brother-in-law) recorded a specific order of study, first
sections of the Torah, then Nevi'im (Yechezkel), Ketuvim (Shir Hashirim, Ruth and Tehillim
chapter 68), Mishnah (usually Pirkei Avot), the poem Azharot, and in the end, and mostly,
Kabbalah.% This order was considered the appropriate study to adorn the bride based on the
rationale of the custom in the Zohar. R. Isaiah Horowitz (1565, Prague -1630, Sefat, in the
Shelah) slightly changed this order to briefly include all the books of Tanakh and the Talmud
and other small variations. This basic order has remained until today as the official tikkun leil
shavuot. However, already by the end of the 17 century, R. Yaakov Reischer (Chok Yaakov
494) asserted that the official order was only for the "simple” people who did not know how to
learn. This contention implies that people can learn what they choose. This explanation is
incorrect historically since in Sefat everybody followed the official order, but it seems that for
those of the non-kabbalistic bent, the official order was not sufficiently appreciated and they
wanted to study other subjects.

Accordingly, the custom of staying awake on Shavuot night and studying Torah began as a
kabbalistic practice, and started to become popular in the 16" century. The custom was quickly
accepted even amongst the non-kabbalistic population, but for them a new non-mystical reason
for the custom was proposed and the learning was changed from being a set order to being at
each person's discretion.

¢ Tiqqun Leil Shavout, Mehqere Hag, 1997, vol. 8, p.29.
6 The Book of Our Heritage, Jerusalem: Feldheim Publishers, 1978, Vol. 3, p.76.
¢ Hallamish, pp. 605, 606.

42

YESHIVA UNIVERSITY ¢« SHAVUOT TO-GO * SIVAN 5771



Yatziv Pitgam, One of Our
Last Aramaic Piyyutim

Dr. Lawrence H. Schiffman

Vice Provost for Undergraduate Education, Yeshiva University

How many times have you been in a shul on the second day of Shavuot and noticed confusion at
the beginning of the haftarah? Either the person called up to maftir suddenly finds out that after
the first verse of the haftarah he is to recite an Aramaic text that he may never have seen before
and/or the melody of which he does not know, or if the maftir does indeed know what he is
doing, the congregation is flustered when he begins to chant the unfamiliar text that is often not
in their Siddurim. This situation results from a combination of historical tendencies but gives us
the opportunity to learn about, and be inspired by, a very beautiful poem that is part of our yom
tov Machzor.

In ancient times, after Hebrew gradually gave way to other languages as the spoken language of
the Jewish people, the custom of translating the Bible into the vernacular became common.
Already in Hellenistic times, in the 3™ century BCE, the process of translating the Bible into
Greek began, leading to the creation of the Septuagint. The Dead Sea Scrolls preserve not only
fragments of Greek translations of parts of the Bible, but also a fragment of a Targum (an
Aramaic translation) of Vayikra as well as large parts of a Targum to Job. The Mishnah
(Megillah 4:4) discusses the custom of translating Torah and Haftarah readings into Aramaic,
the former verse by verse and the latter in groups of three verses. This custom spread to the
Diaspora and flourished especially in Babylonia way into the Geonic period (c. 640-1050 CE).
The rise of Arabic as the vernacular of Jews in the Middle East as well as dialects of Judeo-
German (later Yiddish) practically drove this custom out of use by the Middle Ages, except that
it has persisted until today among Yemenite Jews.

Medieval Ashkenazic Jews, as we learn from the Machzor Vitry and other sources, for some
reason retained this ancient custom on Pesach and Shavuot. But they went even further: in
Byzantine times when Aramaic flourished in the land of Israel and in Babylonia it became
customary to write poetic introductions to important portions and Festival readings, as well as to
insert poetic and prose expansions into the text. This is a further development from what can be
seen by comparing Targum Onkelos and the Targum Eretz Yisrael, usually titled Targum
Yonatan, in a standard Mikra’ot Gedolot. This pattern of expansion eventually resulted in more
extensive poetic and prose passages being added to the Targum. Such poetic expansions
continued to be composed in the Middle Ages, and two of them survived in our Machzor for
Shalosh Regalim, Akdamut before the Torah reading on the first day of Shavuot, and Yatziv
Pitgam, an introductory poem for the haftorah of the second day of Shavuot.
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The survival of these two Aramaic poems is no doubt due to their beautiful content and to the
traditional melodies associated with them. (The melody for Akdamut is also used for the
Kiddush for Shalosh Regalim and that for Yatziv Pitgam used to be used also for Ya-h E-li.)
Otherwise, we would have expected them to have fallen out of disuse. Two factors might have
led to their elimination from our liturgy. First, as already described, is the fact that the Aramaic
translations to which these poems are introductions are no longer part of our service. However,
the second factor is the overall elimination of most of the piyyutim (liturgical poetry) for the
Shalosh Regalim. While some halakhic justifications have been given for this process, it is clear
today that daveners have no patience for complex, medieval praises of God, no matter how
beautiful they may be. The reality is that special prayers for holidays have been in decline in the
Ashkenazic Jewish community for several hundred years. Nonetheless, these two poems remain
part of the tefillot of most communities.

Yatziv Pitgam is intoned after the reading of the second verse of the haftorah, Habakkuk 3:1,
since it is an introduction to that chapter of Habakkuk. (The first verse of the haftarah is
Habakkuk 2:20, the last verse in the chapter.) In a similar way, Akdamut used to be recited after
the first verse of the first aliyah on the first day of Shavuot, since it is an introduction to that
Torah reading. Since translations are no longer recited as part of the Torah reading, Akdamut
was considered a hefsek (interruption) by poskim and is now recited before the kohen says the
blessing before the kri’ah. Because the reading of the haftorah is treated more leniently, Yatziv
Pitgam was left in its original place.

The poem Yatziv Pitgam consists of sixteen stanzas, only fifteen of which appear in our Machzor
and are recited. The extra stanza is omitted because it refers specifically to the recital of the
Targum that follows, no longer the case in our ritual. Each stanza is composed of two lines of
one or two words each which rhyme with each other, followed by a third line of 3 or 4 words.
The third line of each stanza ends with the syllable “rin.”

The initial letters spell out the name of Jacob ben Meir Levi, most probably a reference to
Rabbenu Tam (c. 1100-c.1171) from Orleans in France, the grandson of Rashi. Many have
speculated that the popularity of this poem, like that of Akdamut, stems in part from its
composition soon after the First Crusade in 1096. Yatziv Pitgam describes the majesty of the
revelation that took place at Har Sinai and closes with a prayer for the protection of those who
keep the Torah.

Here is an original translation and some comments on this beautiful hymn:

Firm is the praise (of God) =~ Who s the sign and mark, (Who stands out among) the myriads of myriads of

angels.
I do here chant In the presence ofa quorum,  Of those who have hewn through the four mountains.
Before Him, Into His cisterns, Does flow and proceed a river of fire.

In amountain of snow  And flash of light, And shooting stars, fiery flashes and torches,
He created and perceives ~ What is (concealed) in darkness, While with Him there reposes light.
He observes what is distant ~ With nothing unnoticed ‘While to Him are revealed hidden things.

I ask of Him His permission, ~ And then that of men,
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Those who know the laws, =~ Mishnah, Tosefta, Sifra and Sifrei.

The King Who lives Forever, May He protect the people who place their hope in Him.

Of these it was stated, “They will be as sand, And will be innumerable like (grains of) dust.

White as sheep May their valleys be (filled with grain), And may their vats overflow with wine.

Grant their wishes; May their faces be joyous, May they shine like the morning light.

Grant me strength And lift Your eyes, And see Your enemies who deny You.

Let them vanish as straw Within the brick, May they be silenced like a stone in shame.

(While I stand (here), I (will) translate The words of the greatest of all books.)

God gave (the Torah) (through) the humble one (Moshe),  Therefore to Him let us express our gratitude.

Who is the sign and mark. Based on the explanation of the description of the revelation at Sinai in
Devarim 33:2, as explained by Bavli Hagigah 16a, God revealed Himself surrounded by myriads
of angels, yet nonetheless His presence could be distinguished from the angels. His presence
was considered to be a sign or mark that the Torah was truly given by God.

I do here chant in the presence of a quorum. The reader is about to chant the haftarah in the
presence of a minyan.

hewn through the four mountains. This refers to those who have studied the four orders of the
Babylonian Talmud, Mo ed, Nashim, Nezikin, Kodashim, since most of Zera'im and Tohorot
have no gemara.

a river of fire. The entire stanza is derived from Daniel 7:10 describing a river of fire that comes
forth from before God’s throne. The stanza seems to emphasize divine control of all power in
the universe.

In a mountain of snow. This entire stanza is influenced by the visions of the divine throne in
Daniel 7:9 and Yehezkel 1:13. The greatness and power of God are symbolized by bright lights
in these passages that represent prophetic mystical experiences and are not to be taken literally.

He created. This stanza is simply a paraphrase of Daniel 2:22. This and the following stanza
emphasize that God is omnipotent and omniscient.

And then that of men. Before reading the haftarah, the reciter asks permission from the
congregation to proceed. Itis forbidden to serve as chazzan or read from the Torah or haftarah
without the permission of the congregation.

Mishnah. This stanza, as well as the reference above to those learned in the four Sedarim of the
Talmud Bavli, indicate that the author of the poem intended it to be recited before a very
learned audience. The medieval Ashkenazic tradition of piyyut generally assumes a very high
level of learning on the part of communities who would have understood and been inspired by
complex poems in difficult Hebrew.

Tosefta. A collection of tannaitic statements and traditions not included in the Mishnah but
arranged in the order of the Mishnah.

Sifra. Literally, "the book," referring to the tannaitic, halakhic midrash on Vayikra.
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Sifrei. Literally, "the books," short for Sifrei deVe Rav, referring to the tannaitic, halakhic
midrashim to Bemidbar and Devarim. Omission here of the Mechilta, the tannaitic midrash to
Shmot, may be because the author intended it to be included under the heading Sifrei, a
phenomenon sometimes observable in medieval texts.

May He protect the people. In the next few stanzas, the author prays for the welfare of the Jewish
people. No doubt, in the circumstances of medieval Franco-German Jewry, the reader would
have thought directly about the welfare of his own and surrounding communities.

it was stated. Bereshit 13:16,28:14,22:17, 32:13.
White as sheep. In this stanza, the author prays for the economic welfare of his community.

Grant their wishes. On the Festival, the author asks God to grant joy to His people. While today
Ashkenazic synagogues recite this prayer on Shavuot, in the Middle Ages, some recited it as well
on Pesach.

And see Your enemies who deny You. This is clearly a reference to Christian persecutors of the
Jews. Their attacks on God's people are seen as tantamount to denying Him.

While I stand. This stanza, originally part of the medieval version of the poem, has been omitted
in our Machzor since it refers directly to the translation of the haftarah into Aramaic that used to
follow when the old custom was maintained in the Middle Ages on Pesach and Shavuot. Since
all that follows today is the reading of the haftarah in Hebrew, with no Aramaic translation, this
line does not appear in modern versions.

God gave (the Torah). Hebrew yeho-natan (normally the name Jonathan). This is likely a play on
the name of Yonatan (Jonathan) ben Uzziel who translated the prophets into Aramaic (Bavli
Megillah 3a). Actually, the title Targum Yonatan refers directly only to this Targum. It was
from a version of this text that medieval Jews read when they continued to recite the translation
in between the verses of haftarah readings on the festivals.

The humble one (Moshe). Bemidbar 12:3 describes Moshe as the humblest of all human beings.

Therefore to Him let us express our gratitude. The expression is derived from the very last words of
Bavli Bava Metzia 119a, the end of the tractate. The reference in Yatziv Pitgam is clearly to
giving praise to God, not to Moshe to whom He had given the Torah. Itis possible that this
poem was originally intended to be recited before the brachah before the haftarah that thanks
God for giving Israel the Torah through Moshe and the Prophets. In this case, the reference to
"gratitude” specifically refers to reciting of the benediction before the haftarah.
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Habakkuk: The Man, the
Mission, the Haftarah for
the Second Day of Shavuot

Ms. Shuli Taubes

Faculty, SAR High School

In the midst of the exciting subjects highlighted in all of the other Scriptural portions which we
read over the holiday of Shavuot, including Ma’amad Har Sinai, Mattan Torah, the Ten
Commandments, and Yechezkel’s vision of the Chariot of God (Ma’aseh Merkavah), one
Shavuot reading can easily get lost in the shuffle. On the second day of Yom Tov, the haftarah
comes from the Book of Habakkuk, one of the Trei Asar Neviim. The entire work is only three
chapters long and takes up a topic with which religious individuals often struggle; namely, why
God allows evil to prevail in the world. The particular context of his question is the rise of the
Neo-Babylonians (identified in the book as the kasdim, or Chaldeans), and their ruthless
conquest of the Ancient Near East, eventually including, of course, Judea and Jerusalem.

The Man

Who was Habakkuk? The texts give us absolutely no biographical and the only canonical
knowledge we have of him thus comes exclusively from the book that is named for him. In the
opening verse, Habakkuk is identified solely as a prophet (of the other prophets in Trei Asar,
only Hagai and possibly Zechariah are similarly introduced) and he apparently lived his life as
one of God’s called prophets, serving primarily in this capacity:

The prophecy which Habakkuk the prophet did see. :X°217 PPN I WK XU
Habakkuk 1:1 R:R Pypan

He was not, it seems, engaged in any secular profession as was, for example, the prophet Amos:

The words of Amos, who was among the herdsmen of Tekoa, YIPNN 0°7P12 77 WK 0%y 2717
which he saw concerning Israel in the days of Uzziah king of 997 TV M2 DRI DY I WK
Judah, and in the days of Jeroboam the son of Joash king of 771 WRY 12 QY2 ) AT
Israel, two years before the earthquake. WY 107 MW X
Amos 1:1 N:N D2y
Then answered Amos, and said to Amaziah: 'T am no prophet, K7 PXAR DR AR 00y 9
neither am I a prophet’s son; but I am a herdsman, and a dresser of %3 "2IR K21 72 K77 "DIR K22

IR :D°APY 09121 *2IK P12
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sycamore-trees; and the Lord took me from following the flock, and | 7% "7 95X AR 1R¥7 °RD 7
the Lord said to me: Go, prophesize to My people Israel. IR MY HR X217
Amos 7:14-15 MW-T9:7 OMY

Amos clearly was not a prophet by trade, but a herdsman and a dresser of sycamore trees who
was called by God for a particular mission. Habakkuk, on the other hand, as the first passuk
seems to indicate, was a prophet by profession. It is therefore likely that he in fact said much
more than merely that which is contained in the three chapters of this Book, but it is only this
small selection that has been preserved and was canonized in Tanakh.

Some have deduced from the final statement of the book that Habakkuk was also a Levite and a
member of the Temple choir, or that he was in some other way connected with the Temple
worship in Jerusalem (see, for example, the comment of Rashi there):

God, the Lord, is my strength, and He makes my feet like hinds’ feet, and 37 oW U IR
He makes me walk upon my high places. For the Leader. With my string- 21377 *MN2 3 MR
music. MM MIXINY
Habakkuk 3:19 VI PIPan

There is, however, no other definitive evidence of this.

One thing we do know for certain, of course, is his name, Habakkuk, which probably comes from
the Hebrew root “7211,” meaning “to embrace.” At the end of his book, it becomes clear that this
name is indeed an appropriate one for a man who chooses to embrace and cling to God
regardless of the current political circumstances and despite what is happening to his people, as
will be discussed below.

In light of this etymology of Habakkuk’s name, there is an interesting passage in the Zohar
(1:7b) according to which Habakkuk was the son of the Shunammite woman mentioned in II
Kings Chapter 4. Scripture relates that the prophet Elisha had made a habit of staying as a guest
at the home of a certain woman, referred to by the text simply as the Shunammite woman,
whenever he passed through the town of Shunem. This woman, out of tremendous respect for
the man of God, built Elisha his own room so that he might be comfortable whenever he came to
stay with her and her husband. Elisha, wanting to show his gratitude to this kind woman, asked
her if there might be something which he, being in a position of power, could do for her. Despite
her demurring and expressing her contentment with life, Elisha, upon being told that she had no
children, said that within a year she would in fact give birth to a son.

And he said: 'At this season, when the time comes round, you NP2aN DX 77 DY 317 TVRY KRN
shall embrace a son." And she said: 'No, my lord, man of God, DR DORT WK OITR DR 0ARM 12
do not lie to your handmaid.’ SafslgblzmBelle
II Kings 4:16 VT 2 2Y0bR

A son is indeed born to the woman as Elisha had promised, but the boy unexpectedly and
tragically dies as a young child. His mother, however, refuses to accept his demise and eventually
Elisha himself resurrects the child. Apparently struck by the odd formulation of Elisha’s
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prediction, "2 NPAN NX" - “you shall embrace a son,” rather than the more usual formulation,
“you shall bear a son” or “a son shall be born to you,” the rabbis suggests that the particular usage of
this verb hints that this young child eventually grew up to be the prophet Habakkuk.

This narrative shares many similarities with the stories of other barren women in Tanakh, such
as Sarah, Rachel, the wife of Manoach, and Hannah. Yet there is a striking difference. In all of
those other cases, the child of the formerly barren woman grows up to play a major role in the
destiny of the Jewish people as a father or a leader. The Shunammite woman’s child, on the other
hand, remains, like his mother, unnamed, and according to the text assumes no significant
position in the history of Israel. The above interpretation, however, allows for this particular gap
to be filled, stating that the child of the Shunammite woman as well was indeed a major figure
who impacted Jewish thought and with whom God had an intimate relationship, namely, the

prophet Habakkuk.

Two other traditions relating to the identity of Habakkuk bear mention here. Each has its own
proofs and can be examined closely; what follows is a brief summary.

Some identify Habakkuk with the “watchman” described by the prophet Yeshaya. This is based
on a possible connection between the verse describing the job of this watchman and a
declaration made by Habakkuk himself:

For thus has the Lord said to me: Go, set a R WK TOXNT TV T7 C1TR R K D D
watchman; let him declare what he sees! TN
Isaiah 21:6 1ND UTIYR”
I will stand upon my watch, and set me upon the tower, and will 7Y 72X DR TTAYR NNwn By
look out to see what He will speak by me, and what I shall answer °2 727 [ MR T9¥RY XN
when I am reproved. SN0 OV WR M
Habakkuk 2:1 N2 Ppean

Moreover, the prophecies of Yeshaya deal with certain issues that are very much like those dealt
with in Habakkuk and certain additional parallels can be identified.

Further legendary biographical material may be extracted from the pages of the Apocryphal
book Bel and the Dragon (verses 33-42). The tale of Bel and the Dragon was incorporated as
Chapter 14 of the extended Book of Daniel. (There are a number of sections of Daniel that are
included in the Septuagint translation of that book which are not found in our Masoretic text,
and are thus considered Apocrypha; this is one example.) It is thought to have been written in
Aramaic around the late second century BCE. In this particular section, an angel carries the
prophet Habakkuk by his hair to Babylon to bring food to Daniel in the lions’ den:
Now the prophet Habakkuk was in Judea; he had made a stew and crumbled bread into the bowl,
and he was on the way to his field, carrying it to the reapers, when an angel of the Lord said,
'Habakkuk, carry the meal you have with you to Babylon, for Daniel, who is in the lion-pit.’
Habakkuk said, 'My Lord, I have never been to Babylon. I do not know where the lion-pit is." Then
the angel took the prophet by the crown of his head, and carrying him by his hair, he swept him to
Babylon with the blast of his breath and put him down above the pit. Habakkuk called out,
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'Daniel, Daniel, take the meal that God has sent you! 'Daniel said, 'O God, thou dost indeed
remember me; thou dost never forsake those who love thee." Then he got up and ate; and God's
angel returned Habakkuk at once to his home. On the seventh day the king went to mourn for
Daniel, but when he arrived at the pit and looked in, there sat Daniel! Then the king cried aloud,
'Great art thou, O Lord, the God of Daniel, and there is no God but thou alone.” So the king drew
Daniel up; and the men who had planned to destroy him he flung into the pit, and then and there
they were eaten up before his eyes.

We are, in general, infinitely curious about Biblical personalities. The rabbinic commentators
from the Midrash and on thus grasp onto every thread which might give us some insight into any
information about a character, especially one to whom we, reading Tanakh so many years later,
turn to for guidance and reflection. In the Book of Habakkuk, we have an extremely powerful
prophecy and some beautiful and complex writing and thought, and yet we are left to wonder —
who was this man behind the prophecy? At first blush, as mentioned above, we seem to get no
biographical information at all. We do not even know his father’s name! All we know for sure is
that he was a prophet.

Historical Background

When did Habakkuk present this prophecy? To what was he responding? To whom was he
speaking? What is the context? Once again, we have so little textual information that it is hard to
be sure about any of this either. In the case of many prophets, the text itself provides a certain
amount of historical context, often identifying the king during whose reign he prophesied, but
there is no such information given about Habakkuk. Many of the classical commentaries, based
on an earlier rabbinic statement (see Seder Olam Chapter 20 and Yalkut Shimoni on the opening
passuk), say that Habakkuk prophesied during the reign of the evil Judean king Menasheh, in the
middle of the 7 century BCE. Menasheh was a king who did that which was “evil in the eyes of
the Lord” (II Kings 21:2), reversing the religious reforms of his great father Chizkiyahu, and
reinstating pagan worship in Jerusalem and the Temple. This took place many years before the
Chaldeans (later to be known as the Babylonians) came to power; Habakkuk’s prophecy is thus
about the future rise to power of Nebuchadnezzar.

Other commentaries, as well as more modern scholars, place the prophet Habakkuk in the late
7* century BCE, after the Babylonians had already defeated the Assyrian empire and not long
before the Babylonians’ siege and capture of Jerusalem; he thus lived during the time of the
events which he is describing.

At issue is the following statement:

For I raise up the Chaldeans, that bitter and impetuous nation, AN AT DYTWIT DX DK 130 0D
that march through the breadth of the earth to possess dwelling- DWAR PIR 201 710 TIm
places that are not theirs. 9 XD mMdwn
Habakkuk 1:6 LN Ppan

According to the second group of the aforementioned commentaries and scholars, this verse
should be read in the present tense. The reference to the rise and advance of the Chaldeans in
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this and the following five verses thus possibly places Habakkuk during the reign of Yehoyakim,

from 609-598 BCE, as it was during his reign that the Babylonians were indeed growing in

power. The Babylonians actually marched against Jerusalem in 598 BCE (at which time the elite

members of the Jewish community were exiled; see II Kings 24:14); Yehoyakim died while the

Babylonians were advancing upon Jerusalem and his son Yehoyachin, who was 18 years old at

the time, assumed the throne. Only a short time after the Babylonians had reached Jerusalem,

Yehoyachin and his advisors surrendered the city. This understanding of when Habakkuk lived

allows for a reading of the text which demonstrates Habakkuk’s sense of a personal and intimate

knowledge of the Babylonian brutality.

Are You not from everlasting, O Lord my God, my Holy One? Let us
not die. O Lord, You have ordained them for judgment, and You, O
Rock, have established them for correction. You that are of eyes too
pure to behold evil, and that can not look on mischief, wherefore do
You look when they deal treacherously, and hold Your peace when
the wicked swallow up the man that is more righteous than he; And
[you] make men as the fish of the sea, as the creeping things, that
have no ruler over them. They take up all of them with the angle, they
catch them in their net, and gather them in their drag; therefore they
rejoice and exult. Therefore they sacrifice to their net, and offer to
their drag; because through them their portion is fat and their food
plenteous. Shall they therefore empty their net, and without
compassion slay the nations continually?

Habakkuk 1:12-17

WP OTIPR ' OTPR AR X9
XY INAY VOWAYL T MRl R
2OV Y N7 O

K7 9y DR 02 ¥ DRI
WIIN 037312 V22N AR 91N
TWYM 30 POTE YW vhaa
Swn XY Wi 0% 9370 0N
17773 179977 7972 799 2

19 5V 101322 1IOOR™ 1N2
MY 12T 19 9V O A
AW 7772 3 INNIAY 0PN
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X2 0213 3377 7am nan P
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9-27:8 PIPan

Within a period of approximately 20 years, the Chaldeans swept over the Kingdom of Judea in

successive waves and ultimately destroyed the country and took all but a tiny number of its

inhabitants away into captivity in 586 BCE. In addition, of course, they destroyed the Temple.

Throughout this time, the people of Judea were struggling with both religious and social decay

and confusion, as the prophet Yirmiyahu makes clear in his prophecies at that time; it is perhaps

in this context that Habakkuk too flourishes.

Outline of the Book of Habakkuk — The Mission

Chapter 1 contains an outline of Habakkuk’s central problem of theodicy, questioning how God

can allow evil to prevail in this world. This is a different kind of theodicy question than that

which we are familiar with from the Book of Iyov, which will be discussed below; here the

prophet takes issue with how God could allow evil in the form of the Chaldeans, or neo-

Babylonians, to triumph without end. This chapter is a description of faith in a state of conflict.

Chapter 2 contains God’s response to that problem and Chapter 3 is a prayer/psalm composed
by Habakkuk. It is this last chapter that we read as the haftarah on the second day of Shavuot.
The final message of Habakkuk is that we must allow God to be God, and allow Him to do
things His way and in His own good time. Our job is to trust Him and to live by faith! Chapter 3,

then, is about faith triumphant.

51

YESHIVA UNIVERSITY ¢« SHAVUOT TO-GO * SIVAN 5771



... the righteous shall live by his faith.
Habakkuk 2:4

S ANMRD PTX. ..
T2 Ppan

On some level, this is the key phrase of the entire book (see the Gemara in Makkot 24a regarding

the general importance of this statement). Although things do not always turn out as we would

like, yet we will rejoice in the Lord anyway! This is how the book ends as well. But it takes time

to get to that conclusion.

Before arriving there, Habakkuk actually seems at first glance to be almost a bit presumptuous at

times! He is more confrontational than would seem proper:

Why do You show me iniquity, and cause me to behold mischief? And
why are spoiling and violence before me? And there is strife, and
contention arises. ... You that are of eyes too pure to behold evil, and
that cannot look on mischief, wherefore do You look when they deal
treacherously, and hold Your peace when the wicked swallow up the
man that is more righteous than he.

Habakkuk 1:3, 13

WY 022N PRV IR CIRON 00
717121 2°7 57771 7317 onm

¥ MR DOV N0 LIRS
1% 9210 RY Hny DR vam
YW Y922 WD 22722 0aN
20 PN

20N PIan

Clearly, this is a man who is full of passion! The Midrash Shochar Tov (to Tehillim 90) states
“There were four who prayed and spoke harshly to the Lord out of their love for Israel: Jeremiah,
Habakkuk, David and Moses.” This statement allows us to understand Habakkuk*‘s motive as

more pure than as reflective of a personal faith conflict by placing him in exalted company. And,

his style is powerful. He is very detailed and picturesque in his description. One can almost see

the prophet standing at a post, scanning the heavens for the glimmer, for the shadow, of a

response to his theological inquisition. Note, furthermore, his description in the following

verse:

Their horses also are swifter than leopards, and are fiercer than the
wolves of the desert; and their horsemen spread themselves; their
horsemen come from far, they fly as a vulture that hurries to devour.
Habakkuk 1:8

7MY 19010 270N 19
PWID WD 2V PRI

DY IR PITIN 1YW
D1RY W w1d

mR Ppan

The Chaldean army, that unstoppable force, becomes not an abstract, untouchable idea, but an

image in our mind!

Habakkuk wants us to feel what he feels; to be troubled by what is troubling him.

Chapter 1 — The Problem

How long, O Lord, shall I cry, and You will not hear? I cry out to You
of violence, and You will not save. Why do You show me iniquity, and
cause me to behold mischief? And why are spoiling and violence
before me? And there is strife, and contention arises. Therefore the
law is slacked, and right does not go forth; for the wicked does beset
the righteous; therefore right goes forth perverted. Look among the
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nations, and behold, and wonder marvelously; for, behold, a work
shall be wrought in Your days, which You will not believe though it
be told to You.

Habakkuk 1:2-§
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7-2:N Ppan

The depraved Chaldeans are an unstoppable force and seem to be totally out of control. Even if

one could argue that they are but a tool of God being used to punish a disobedient Israel, they

have taken advantage of their instructive and even punitive position and are now acting out of

malicious and unstoppable wickedness. It may have been necessary for God to raise them up but

it is even more necessary now for God to put them down! They were supposed to punish

wickedness but how will their own wickedness get punished? The Chaldeans completely

fascinate Habakkuk! He is obsessed with them to the point that he seems to forget his own

people. He is completely absorbed in the contemplation of this evil nation.

For I raise up the Chaldeans, that bitter and impetuous nation, that
march through the breadth of the earth to possess dwelling-places
that are not theirs. They are terrible and dreadful; their law and
their majesty proceed from themselves. ... Then a spirit does pass
over and they transgress and become guilty; they impute their might
unto their god.

Habakkuk 1:6-7, 11
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The Chaldeans make themselves into gods and thus represent Godless might. But not only are

the Chaldeans successful against the Jews, they are successful against everybody! No one can
stand up to them. This is Habakkuk’s problem — what is it about the Chaldeans that makes them
so superior to everyone else? The nations they subdue are not particularly righteous, but it

seems that the Chaldeans are worse than everyone! They are the most wicked people on earth

and yet they prevail!

Chapter 2 - God’s Response

God’s response, quite simply, is - be patient for they will get theirs in the end. God acknowledges

Habakkuk’s problem, but assures him that the current situation will not last forever.

And the Lord answered me, and said: 'Write the vision, and make it
plain upon tables, that a man may read it swiftly. For the vision is yet
for the appointed time, and it declares of the end, and does not lie;
though it tarry, wait for it; because it will surely come, it will not
delay.’

Habakkuk 2:2-3
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Mark it clearly, says God. The Chaldeans last only three generations: Nebuchadnezzar, his son,

and then his grandson Belshazzar, whose whole court, known to readers of Tanakh from the

book of Daniel, was wiped out in one night. God says: you do not see what I see. Man’s vision is
limited. Their defeat will be the worst defeat of all — they will be wiped off the earth and never
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heard from again. The rest of this chapter elaborates on that point. Habakkuk’s problem was
how God allows such an evil nation to prevail, why evil appears to triumph, and God’s response
is that every nation will get what they deserve, that justice does in fact reign, even if it is not
apparent in every generation.

Chapter 3 — The Prayer; The Haftarah for the Second Day

of Shavuot

In the third chapter, Habakkuk seems to be trying to reconcile himself with God through prayer.
To do so, he recalls everything that had transpired between God and the Jews since the
beginning of time to show how God’s justice has in fact always prevailed:

You march through the earth in indignation; You thresh the nations YITN AR YIR TY¥N ovia
in anger. You come forth for the deliverance of Your people, for the NX YW°7 TRy YUO7 IRY (07
deliverance of Your anointed; You wound the head out of the house YW nPan WRA NXnn e
of the wicked, uncovering the foundation even unto the neck. Selah. 720 IR TY N> MW
Habakkuk 3:12-13 N-272A Ppan

In Habakkuk’s psalm, he makes it explicit that God judges the wicked for what they have done -
it just might take a while. In Rashi’s view, Chapter 3 is a confession of failure. As is obvious from
the past, the future will hold compensatory events that will show that there is indeed justice in
the world. Habakkuk’s assertions in Chapter 1 were wrong and in most of Chapter 3 he
describes God’s power in an exquisite fashion:

He stands, and shakes the earth, He beholds, and makes the 0% NN AR TOR 77N TAY
nations to tremble; and the everlasting mountains are dashed in Q2 MYIAX MW TV 27757 1RO
pieces, the ancient hills do bow; His goings are as of old. 2 02w Mon
Habakkuk 3:6 13 Ppan

Rashi actually understands the beginning of the chapter as describing God’s relationship with
the world and then asserts that two verses in particular specifically describe events relating to
Mattan Torah:

God comes from Teman, and the Holy One from mount Paran. TR WITRY K12 17NN 9K
Selah His glory covers the heavens, and the earth is full of His IN2AM T DMAW 702 790 1IRD
praise. And brightness appears as the light; He has rays at His TN MRS AAPINT AR
side; and there is the hiding of His power. [TV AN oW 192 TR 1P
Habakkuk 3:3-4 -3 Pean

Rashi relates this to the well known Midrash (Sifrei 343) which teaches that God offered the
Torah to other nations before giving it to the Jews amidst great fanfare. This is one of the
reasons we read this chapter as the haftarah on the second day of Shavuot (see the Gemara in
Megillah 31a with Rashi there).
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One may ask, though, why there is in fact such an elaborate description relating to Mattan Torah
in Habakkuk’s prayer at all. The answer may be that in Chapter 1, in the midst of his complaint
against the prevailing evil, Habakkuk states:

Therefore the law is slacked, and right does not go forth; for the Y17 RYY XDY 770 290 19 99
wicked does beset the righteous; therefore right goes forth perverted. 7% DR 7NN YW 02 0OWN
Habakkuk 1:4 :OPYn VOWN KX 1D DY

T:R PyPan

The law is stagnant! Habakkuk sees injustice reign and says that Torah is failing. He accuses God
of not keeping true to His promises. The Torah is false! In his prayer, then, he is perhaps
describing the majesty of Mattan Torah because he is admitting that he was wrong. He is
asserting that the Torah, with its promises and affirmations, is indeed an insurance policy, no
matter what is going on in the world. We can celebrate the covenant with God, Habakkuk
asserts, no matter what the circumstances. We may look around the world and see that things
seem chaotic, that evil has power and that the covenant feels broken. But, the prophet says,
remember Sinai. The Torah is forever true.

Conclusion: Habakkuk’s Place Among the Prophets

As noted above, parallels between the Book of Habakkuk and the Book of Iyov are quite striking.
Without elaborating on many details here, it is clear that the central issue of both works is that
there is a problem of evil prevailing, and both works include God’s response to this theological
dilemma. The major difference is that Iyov’s dilemma is based on his personal experiences; he
suffered badly even though he was a good person. Through most of Habakkuk’s book, however,
he is an observer; he perceives a global problem. His perspective is like that of someone looking
at the world in 1940 and wondering why God is allowing Germany to succeed. Habakkuk
cannot make sense of God allowing the Chaldeans to perpetrate their evil. The Book of Iyov, on
the other hand, has nothing to do with global problems — the global situation is not important —
Iyov simply wants to know why good individuals like himself suffer.

But what is also striking when examining these two books is that while the book of Iyov is found
in Ketuvim, the section of Tanakh known as Writings, Habakkuk is found in Neviim, Prophets.

In general, it is important to examine the distinction between nevuah, prophecy, expressed in the
works found in Neviim, Prophets, and ruach hakodesh, Divine inspiration, expressed in the works
found in Ketuvim, Writings. While a full treatment of this issue is well beyond the scope of the
present discussion, it is worthwhile to consider a Midrash in Shir HaShirim Rabbah (1:1:7)
which offers an understanding of ruach hakodesh by means of an instructive parable. A person
has a container filled with all kinds of wonderful and precious items. As long as the container is
sealed, nobody can perceive what is inside. But if the seal is removed, all can see that there is
something wonderful inside; the good stuff is now accessible. The bestowal of ruach hakodesh is
like the removal of the seal from the container; what is inside the person now blessed with the
ruach hakodesh is able to emerge. King David represents a good example of what this means. He
was a poet of exceptional, unparalleled ability and power, but not until ruach hakodesh settled
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upon him was he able to compose the book of Tehillim. Ruach hakodesh is the instrument that
brings out what is within the human capacity to achieve in a heightened form.

If the book of Habakkuk were written with ruach hakodesh, then it could well be said that ruach
hakodesh gives a stronger voice and greater power to Habakkuk’s questioning! And it does so
very well. We are left with no doubt as to the problem which Habakkuk is experiencing here, and
the problem is indeed a very serious, deep and troubling one.

But in reality, this must be a book of prophecy, as evidenced from its placement in Tanakh! The
thoughts expressed are not those of the human being, unveiled with greater potency by the
presence of ruach hakodesh, but rather, like all prophecies, a presentation of a message which a
prophet has received from God. How in the world, then, does God pose a question to which He
knows the answer? Why does He send Habakkuk a message that poses such a problem?

Perhaps the answer is that in prophecy God is also a teacher. He comes at us the way a teacher
does. A teacher tries to motivate his or her students by posing a difficulty which should generate
problems in the mind of the student and when the student has grasped the problem completely
and on a very deep level, the teacher can then give the solution. If the student has had a true
understanding of the difficulty, the solution is magnified in his mind. It will permeate his way of
thinking because he has struggled and grappled with the problem. The beauty and grace of the
solution will thus always remain a permanent part of him. So it was actually God speaking in
Chapter 1, posing the question through the prophet and answering the problem in Chapter 2.
Habakkuk’s mission is to make the people understand the situation and provide God’s response.

While plausible, this answer apparently did not satisfy Rashi. Chapter 3 begins:

A prayer of Habakkuk the prophet. Upon Shigionot. :MPAY DY X217 PIpan? 799N
Habakkuk 3:1 R pypan

The meaning of the word Shigionot is uncertain, perhaps it implies a kind of supplication. Rashi
says that in Chapter 3, Habakkuk is begging for mercy for himself because he spoke so
disrespectfully to God in Chapter 1. Habakkuk complained bitterly that the character of
judgment had been perverted; now he is praying for his failures — his error in questioning the
justice and judgment of God. But if we wish to claim, as suggested above, that the first chapter
was in fact an expression of prophecy and Habakkuk was simply describing what he perceived in
a prophetic vision, this does not make sense! Why would he have to beg forgiveness for
presenting what was essentially God’s own question? And indeed, if we look at the very first
Rashi on the opening verse of the book, we see that he translates the word “Rw»71,”which
introduces Habakkuk’s message, as a burden or load, reflecting a personal, human feeling. This
was the burden of Habakkuk the prophet. It seems, then, that it was thus in fact ruach hakodesh,
not prophesy, that is being expressed here! In Chapter 3, then, according to Rashi, Habakkuk
must make amends with God for his disrespect.

But the question must then be asked that if the majority of this book is truly reflective of ruach
hakodesh, why is it indeed found in Neviim and not in Ketuvim? Now, it is clear that Chapter 2 is
certainly prophecy, as it contains the response of God to Habakkuk’s question. Perhaps it may
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be suggested, then, that Chapters 1 and 3 actually represent the narrative context for Chapter 2.
In Neviim, we are often given biographical information that gives us insight into the prophet
himself. We thus read, for example, of Yirmiyahu'’s abuse at the hands of the people, and of
Amos’s confrontation with priest at Beit El. If we accept Rashi’s approach that Chapters 1 and 3
are expressions of ruach hakodesh and thus represent a Divinely inspired outpouring of the
prophet’s inner thoughts and feelings, we do indeed know a lot more about Habakkuk than we
first supposed. Those chapters serve as a window into the personality of this man, this prophet,
whose prophetic message is in Chapter 2.

Habakkuk was a man of moral passion. He was a master rhetorician and a poet, who had a close
relationship with God, and who questioned God harshly and with intensity. But he was a man
who accepted God’s will and who in the end humbled himself before God. He admitted his own
humanity and through this experience, he offers a message of hope in times of bitter despair.

The essence of the book is certainly the prophecy given by God in Chapter 2 that evil nations
will not rule forever and that God is indeed controlling the big picture of history. The book is
thus rightly found in Neviim. The rest of the work is simply the narrative context and insight into
the man called Habakkuk, who struggled with the same issues which many human beings
struggle with when they look at the world, and in the end he reaches a conclusion based on
God’s words. It is this message, that one can come to terms with difficulties through a proper
understanding of God’s words and actually rejoice, with which God and Habakkuk leave us. It is
this message which the rabbis chose for us to read every year as we reaffirm our covenant with
God on Shavuot.

Yet I will rejoice in the Lord, I will exult in the God of my DYW IR A9OR ANHDYR 712 01K
salvation. God, the Lord, is my strength, and He makes my feet 21 MR 930 QW 9N 1R '
like hinds' feet, and He directs me to walk upon my high M 7RIAY 21097 SNna
places. For the Leader. With my string-music. W-N3 PIean
Habakkuk 3:18-19
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Collected insights from
members of the Graduate
Program in Biblical and
Talmudic Interpretation at
Stern College

Temples in Time
Ruthie Braffman

There is a fascinating commonality between the selections of the ancient near eastern texts that
retell the Genesis story: several of these accounts end the process of creation with the
construction of a temple. In one example, Enuma Elish, a Babylonian myth from the 12th
century BCE, begins, “When in the height, heaven was not named, and the earth beneath did not
yet bear a name... and [there reigned] chaos, Tiamut” and continues the daily account of the
creation story over seven cuneiform tablets, closing with, “I will create man who shall inhabit the
earth, that the service of the gods may be established and that their shrines may be built... They
rejoiced...In Upsukkinnaku they set their dwelling ... They seated themselves and in the
assembly they named him...They all cried aloud, they exalted him...”. The final act of creation is
the building of the temple where Marduk, the Babylonian god, is to dwell and where he is
established as the supreme lord of the heaven and earth. The temple is to be a place of praise,
exaltation, and recognition of Marduk and the establishment of the people’s covenant with him.
The house of worship is a place of contact where the people dedicate their service to Marduk
and renew their covenant with him via visitation and ritual.

And yet our Torah recounts for us the days of Creation, walking us through the seven days of
Genesis, and ending, not with a construction of a temple, or even a command to do so, but
rather with the creation of Shabbat. Although the Torah respects the sanctification of space (for
central to our history and religiosity is the Mishkan we had in the desert, and the Beit
Hamikdash in Israel) Judaism also values a sanctification of time as well. While the other ancient
near east Genesis stories conclude with the construction of a temple, our Torah ends Creation
with Shabbat: a temple in time. As Joshua Heschel notes in his eloquent and timeless work, The
Sabbath, “Judaism teaches us to be attached to holiness in time, to be attached to sacred events,
to learn how to consecrate sanctuaries that emerge from the magnificent stream of a year the
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Sabbaths are our great cathedrals; and our Holy of Holies is a shrine that neither the Romans
nor the Germans were able to burn.”

Shabbat, like a house of worship, is intended as a time for a recognition and renewal of a
covenant with G-d: on Shabbat we testify as witnesses to G-d’s creation of the world (Shmot
20:11), as well as His creation of the Jewish people as we are commanded to remember yetziat
Mitzrayim (Devarim 5:14). The first time Shabbat is mentioned as an sign or covenant it is not
in the Ten Commandments, but later in parshat Mishpatim where the Torah also discusses the
Divine presence of the Mishkan. Appropriately, when the Torah discusses the Divine presence
in the context of space, it also mentions a Divine presence in the context of time through
Shabbat. Only when we view Shabbat as our Mishkan in time do we understand that it is truly a
day meant for recognition and renewal of our covenant with Hashem.

It is quite fitting then that the time allocated for Shavuot in the Torah (Vayikra 23:15) is called
“after the Shabbat,” since Shavuot is when we received our covenant as a nation with Hashem,
and like Shabbat, it is our yearly celebration, recognition, and dedication to that covenant with
our Creator. Shavuot is a time for us to recommit our loyalty and devotion to Hashem and
sanctify our lives through temples in time.

The Imperative of Chesed

Shlomit Cohen

Rav Zeira explained “Megilat Rut does not contain the laws of KD 172 1R T 7930 RYT Q"R
impurity or purity, nor the laws of that which is forbidden or that R21 MOR K2 737770 KDY IR0
which is permitted. Why, then, what is written? To teach us the 32 7727 72N01 N N

reward accorded to those who engage in acts of kindness.” D70M 223?210 DY
Rut Rabbah 2:14 79:2 729 NY9-

What is it about the Book of Ruth that prompted Rav Zeira to assert that its primary message is
that of chesed? What is the significance of reading this scroll on the holiday of Shavuot in
particular, the day that we also celebrate matan Torah? In order to fully answer each of these
questions it is critical that we develop a deeper understanding of chesed from a Torah
perspective.

When we consider the imperative of chesed there are two primary sources that the commentators
point us to; the passage commanding us “to love your neighbor” and the passage of “halachta
b’drachav” which directs us to emulate the kindness, or acts of kindness, displayed by God.*”

Rabbi Dr. Walter Wurzburger explains that Rambam understands emulation of the Divine, or
imitatio Dei, as the cultivation of an ethical personality that mirrors the attributes commonly
associated with God. Rabbi Wurzburger terms this approach towards imitatio Dei as “virtue-
ethics” which he explains “focuses on the ethical quality of the state of mind of the agent”. The
originality of the Maimonidiean approach, explains Rabbi Wurzburger, is elevating the

¢ For a more developed discussion see the introduction to Rabbi Daniel Z. Feldman’s Divine Footsteps: Chesed and
the Jewish Soul. (New York: 2008).

59

YESHIVA UNIVERSITY ¢« SHAVUOT TO-GO * SIVAN 5771



“imitation of God through the cultivation of moral dispositions as a specific religious

imperative.”®®

Rabbi Yitchak Blau points out that the formulation of imitatio Dei as virtue-ethics, or “shifting
the ethics from the act to the agent” results in a number of significant implications.”” On the one
hand, it transforms our attitude towards legally mandated acts of chesed and tzedaka; as a result
of absorbing and emulating God’s ways the primary motivation in one’s act of chesed is internal
compassion and care for another rather than any specific legal obligation. In this way giving
tzeddakah with a compassionate attitude would fulfill both the mandate of “love your neighbor”
and imitatio Dei. Secondly, and perhaps more significantly, imitatio Dei as virtue ethics extends
beyond halakhically mandated chesed. A person who is compassionate will be inclined toward
action above and beyond his or her legal obligations. And in turn, any act of chesed that results
from this heightened sensitivity takes on religious import as an expression of imitatio Dei.”

Armed with a new understanding of chesed and virtue-ethics we are able to return to the Book of
Ruth and the holiday of Shavuot.

On the most basic level, the megillah interlaces the two realms of chesed; the halakhic and super
halakhic. The second chapter of Ruth makes extensive reference to the biblical commandment
of leket, allowing the poor to collect fallen grains, as Ruth’s initial connection to Boaz is through
this very mitzvah. But the more significant theme of the scroll is the supererogatory chesed, the
chesed that stems from imitatio Dei, which Ruth and Boaz display. Ruth willingly leaves her
family and her homeland to follow Naomi, her destitute mother-in-law, into a foreign land while
Boaz commits to marry Ruth in order to perpetuate the name of her deceased husband. Neither
character was obligated to act as they did and in doing so they remind us that the chesed of
imitatio Dei extends far beyond the letter of the law. The Book of Ruth, therefore, represents
chesed par excellence.”

If we go a step further, however, we can understand why it is this megillah in particular that we
read on the holiday of Shavuot. In order to do so it is important to consider the holiday of
Shavuot in the context of Pesach. The fundamental message of Pesach is one of redemption and
nationhood. We are enjoined to relive the exodus and once again experience the dramatic shift
from slavery to freedom, from an oppressed people to a redeemed people. Not only does this
message shape our self-image as a Jewish nation, we are informed that our origin as slaves must
also frame our relationship with those who are suffering amongst us. And while the notion that
we were once slaves in Egypt appears in the context of specific mandates to alleviate the suffering

% Pg 94 of Rabbi Dr. Walter Wurzburger’s essay, “The Centrality of Virtue Ethics in Maimonides”, in Covenantal
Imperatives: Essays by Walter S. Wurzburger on Jewish Law, Thought and Community, edited by Eliezer Jacobs and
Shalom Carmy (New York: 2008)

% Yitzchak Blau, “The Implications of a Jewish Virtue Ethic”, in Torah U-Madda Journal volume 9 (2000): 19-41
70 Although Wurzburger posits that Rambam’s conception of imitatio Dei is limited to the realm of character traits
rather than action, these broader acts of chesed will still have instrumental value in as much as they cultivate a more
sensitive personality and Wurzburger acknowledges other thinkers who do view imitatio Dei more expansively. See
his article “Imitatio Dei in the Philosophy of Rabb Joseph B. Soleveitchik” also in Covenantal Imperatives.

7! In this context it is important to note that Boaz even went beyond the letter of the law within his fulfillment of
lekket, leaving extra grains for Ruth to glean. See Ruth 2:16.
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of others the power of this narrative is primarily in the way that it shapes our attitude towards
suffering, towards otherness. We have been there, we know what it means to be outsiders, to be
destitute and broken, and therefore we can both empathize and help.

Fifty days later Shavuot, zman matan Torateinu, is upon us and we celebrate that our
commitment to God and to community is given expression through clearly defined obligations
and laws. Yet, there is a real concern is that our dedication to the letter of the law will replace the
powerful message of the Exodus narrative and that narrow legalism will limit and perhaps even
undermine the values we imbibed during Pesach.

How appropriate, then, that it is on Shavuot that we celebrate and extol the importance virtue-
ethics, of imitatio Dei, specifically in regard to how it shapes our commitment to community.
How incredibly powerful that theme supererogatory chesed that is woven throughout the
megillah gently remind us that receiving and keeping the Torah is one manifestation of our
commitment to God, but certainly does not exhaust the ways in which we are encouraged and
expected to express imitatio Dei.

In this way Shavuot is transformed into a unique opportunity to reflect on how to expand our
individual and collective commitment to emulating God through our engagement with
community. How can we better inculcate chesed oriented personalities such that acts of
kindness, compassion and social justice become second nature and extend above and beyond
formal legal categories?”> May this Shavuot be an opportunity for us to recommit to the chesed
of imitatio Dei in the fullest way.

Bringing the First Fruits of Torah
Meira Rubin

In the biblical account, the holiday of Shavuot seems to be a celebration of bringing bikkurim
and matan Torah is not explicitly mentioned. Even in the Gemara, where matan Torah is said to
have occurred on either the sixth or seventh of Sivan (Shabbat 86b) and the psukim about

7> Although the dichotomy between “love your neighbor” and imitatio Deil as sources of chesed can be
distinguished by an action oriented approach where the alleviation of suffering is critical to the fulfillment of “love
your neighbor” while the realm of imitatio Dei is primarily concerned with appropriate intentions, the mere
intention to do good does not necessarily fulfill the mandate of imitatio Dei. If through imitatio Dei we are expected
to emulate God’s love and concern for those in need to the degree that our actions will reflect a natural commitment
to the other, then what underlies the fulfillment of imitatio Dei is genuine concern for the other. While the quest for
imitatio Dei may serve as the initial impetus to cultivate a chesed oriented personality, the very fulfillment of this
mandate depends on our ability to shape our chesed acts around of the individual in need rather than our own
moral development. This in turn suggests that we have to be critical and constantly re-asses how we use our time
and resources in pursuit of chesed. Are our actions truly about the other or are they governed by an internal quest for
refined middot? Although these impetuses are not mutually exclusive, the concern is that our desire for personal
refinement may replace a more outward approach towards chesed.

I'would like to suggest that engaging in meaningful dialogue with those who are in need is the most effective way to
insure that we are truly fulfilling imitatio Dei. If we formulate acts of chesed in communication with the recipients it
not only transforms the hierarchy of giver and receiver into a more meaningful partnership”, it insures that our acts
of chesed are truly oriented towards those in need rather than simply fulfilling our own (well-intentioned) desires.
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Shavuot are expounded such that Shavuot also falls out on the sixth of Sivan (Menachot 56a-b),
these two events are not explicitly connected. Why is this holiday of the first fruits nonetheless
an appropriate time for us to celebrate our receiving of the Torah?

Perhaps the beginning of an answer can be found in one of the first places that matan Torah and
Shavuot are explicitly connected. The midrash first relates the drash from the Gemara about
matan Torah being on the sixth of Sivan and then continues:

And on Shabbat which was the sixth of the month, NWY 172p ,WIN2 WY RITW N2aws or
they received the Ten Commandments and that was | Q7,770 101 QY MW A7 2 K17 MN2T0
the holiday of Shavuot, the day of the giving of the MISNT NN TR1 107 ,0°780 NROXH 2w
Torah, the fiftieth day of going out of Egypt, that’s 7 "XY2 M1BND MW (7 1 W) TR

QY DWHnD MO XXM AT Mon 71 ,(3 2 ow)
N2IRA? O DWNIAY 7N TINT T ,m0Nwn
,OT2K ,MINT Yaw 9107 770 7N R
MO W ,AWM ,0NY NP 0 APV e
YA OV R LINDINRA? NIIAY Avaw

going out of Egypt. And the Torah was given at the INORYM 931 NAW 1273 wTonA

send of even generations... S:1% NIBW KWV RNPIOD
Pesikta Zutra, Shemot 19:10

why it says ‘under a fruit tree I woke you up’ (Shir
HaShirim 8:5) and ‘like a fruit in the forest’ (ibid.
2:3), as this fruit gives fruit fifty days after it
blossoms, so the Torah was given SO days after

Here matan Torah is dependent on going out of Egypt. It is not a one-day event, but rather a
process contingent upon preparation. As fruits need cultivation and time to develop and
blossom, so to our receiving the Torah is dependent upon study and cultivation. This idea that
receiving the Torah is a process taking time, could be an explanation for the ambiguity of the
date of matan Torah and its connection to Shavuot in the Torah. God could give us the Torah
on one day, but our own receiving it and internalizing it is a process which takes much longer.

The declaration given when bikkurim are brought emphasizes this idea of process: It doesn’t
begin with picking the fruits or even planting the seeds, but rather with our ancestors going
down to Egypt, becoming a nation, and then God bringing them out of Egypt and to the land of
Israel (Devarim 26:1-11). It also emphasizes the fact that these fruits, which the bikkurim-
bringer has cultivated, cared for and harvested for months, ultimately come from God, “and thus
I have brought the first fruits of the land which the Lord has given me” (Devarim 26:10). Like
cultivating crops and bringing bikkurim, receiving the Torah takes work and investment but at
the same time, recognition that our knowledge and understanding ultimately comes from
Hashem. Perhaps we celebrate His giving it to us on one day, to remind ourselves to be engaged
in the process of receiving it every day.

Ruth’s Yibbum

Miryam Spiegel

Iftwo brothers dwell together, and one of them dies T2 PR 121 771 TAR DAY 17T DMK 12w 0D
without a child, his wife shall not go to an outside man, M2 T WORY XTI DT NWR 7000 KD
her Yavam shall take her for a wife. The eldest [brother] M R3M AWK 17 AR Y R

shall establish his deceased brother’s name, and his name X1 M AR QW Y 21P° 720 WK M327
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shall not be erased from the Jewish people. IR MW e
Devarim 25:5-6 ¥-1:072 2927

The laws of yibbum, as introduced in Devarim, introduce a section of family rituals which apply
in the case of the death of a sibling who has left no heirs. As described in the pesukim, it is the
role of the oldest brother to marry the wife of the deceased, in an effort to continue the legacy of
his brother’s name in the nation of Israel. The pesukim continue to describe the process of
chalitza, the ceremony through which the brother obligated in yibbum may remove himself from
his duty to continue his brother’s name.

Such a case lies at the heart of megillat Ruth. The megillah opens with the story of Elimelech, his
wife, Naomi, and their two sons Machlon and Kilyon. Together, the family ran away from Israel
to escape a famine that swept across Israel. However, rather than finding a reprieve in the land of
Moav, the family was met with destruction:

And Elimelech, Naomi’s husband, died, and she was left with X377 IRWNI "NV WOR 209K NnvY
her two sons. And they married Moabite women, one named NP2RD DWW 07 WY 1712 73N
Orpah and one named Ruth, and they lived there A NIws Q) a9y NNRG ow

03 NN 10N YD QW 1AW
TWRT IRWM 717701 2N antIw
TIWORMAY YT CIwn

7-A:R MY

approximately 10 years. And they too, Machlon and Kilyon,
died, and the woman was left without her husband and two
children.

Ruth 1:3-§

Naomi first loses her husband, followed by the intermarriage and ensuing deaths of her two sons.
Broken and despairing, Naomi decides to return to her homeland. In a monumental act of
commitment, Ruth decides to abandon her life in Moav to join Naomi in her lifestyle and
accompany her to Israel. Having no property left, Naomi’s only hope is to have her land redeemed
through a relative. Ruth is introduced to Noami’s relative Boaz, first as she collects leket from his
field, and later, upon meeting him in his place of dwelling. Upon recognizing Ruth’s self- sacrifice
for the sake of her mother in law, Boaz sets on a mission to redeem Naomi’s land:

And he said: 'Blessed be you of the Lord, my daughter; you have nav °n2a 1% DX 73172 RN
shown more kindness in the end than at the beginning, inasmuch as 9% NWRIT A NN 700
you did not follow the young men, whether poor or rich. And now, DXY 27 OX 0°7137 >R 139

57 °87°N0 DR N2 0w Ry
YTV 50 79 TWYR MAKRD WK
R DO DWR 0D Y Www 9
DIN DR3 O D QIR 03 N
217 2P R w0 an

29-3:3 NN

my daughter, fear not; I will do for you all that you say; for all the
men in the gate of my people do know that you are a virtuous
woman. And now it is true that I am a near kinsman; howbeit there
is a kinsman nearer than I.

Ruth 3:10-12

Boaz approaches the closest relative to Ruth, the aptly named Ploni Almoni, who, unwilling to
continue the lineage of Elimelech and thereby establishing his name, refuses to take part in
yibum, following Boaz’s insistence that the land must be redeemed through the marriage of
Ruth, a Moavite, in order to uphold the inheritance of the deceased. In contrast with the stated
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goal of the process, Ploni Almoni puts his fears of losing his own land ahead of the need of his
deceased relative.

The irony of the situation is clear; the very man who refuses to uphold his brother’s name is
rendered irrelevant and nameless in future generations. Whereas the stated goal in Devarim is
that the resolution of the problem should come from within the family, the result in this case is a
disconnect between brothers.

In redeeming Naomi’s land and taking Ruth as a wife, Boaz was able to see beyond the
immediate scope of the situation and understand the greater picture that awaited the Jewish
future.

A different perspective is offered by Rashi and the Malbim, who relate that the missteps of Ploni
Almoni lay in his refusal to correctly understand Ruth’s role within the Jewish people, due to her
status of being a Moavite. Although the teachings of the oral Torah clearly state the legitimacy of
Ruth’s conversion, by refusing to delve deeper, Ploni Almoni’s lack of understanding left him
unable to act, leaving him an insignificant character in the greater Jewish story.

The as the final chapter of the megillah closes with the marriage of Ruth and Boaz, the new
couple is made aware of their role in Jewish history.

And all the people that were in the gate, and the elders, said: 'We | D2 1pTm w2 WK QYT 92 10K7

are witnesses. May the Lord make the woman that is coming into R 7R AWK DX 70 007
your house like Rachel and Leah, which two did build the house DITNW 113 WK 7XP31 2173 I3
of Israel; and did worthily in Ephrath, and be famous in Beth- ANIORI 21 AWV PRI M2 DX

702 977 :an® P23 aw X
7717°7 M0 7797 WK P9 092D
TV I 70 TN WR VAT

dahin
29-R%:7 NN

lehem; and let your house be like the house of Perez, whom
Tamar bore unto Judah, of the seed which the Lord shall give you
of this young woman.’

Ruth 4:11-12

In clear contrast to the misgivings of Ploni Almoni, Ruth’s clear role in the nation of Israel is
reaffirmed following her marriage to Boaz. Ruth receives the blessing of following in the footsteps
of Rachel and Leah, matriarchs who each experienced marital strife, yet who went on to continued
serve as the foundation of Am Yisrael. Peretz, son of Yehuda and Tamar, was the child of a union
forced by discontent, and whose story recalls earlier justice that was served to Tamar through a
case of yibum. Years later, as Ruth and Boaz take their places on the stage of Jewish history, justice
is once again restored trough yibum, and the grandfather of the Davidic dynasty is born.

The megillah closes with a summary of the generations from Peretz to David:

These are the offspring of Peretz, Peretz begat Chetzron, XA DR T YD 7D MITAIN 9R)
and Chetzron begat Rahm, and Rahm begat Aminadav, DR T2 07 27 DR T PR
and Aminadav begat Nachshon, and Nachshon begat MWAN NWAI IR 727 27009 22700y
Salma, and Salmon begat Boaz, and Boaz begat Oved, T2 DR T WY W DX T
and Oved begat Yisha, and Yishai begat David. WY MR T TIZ TTNY AR AT 15N
Ruth 4:18-22 717 DR 7917 WM

25-71:7 M9
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The structure of the psukim is similar to the familiar formulation of N>wX72 750:

These are the offspring of Yitzchak the son of DR 7°917 072K 077K 12 PR NN 9K
Avraham, Avraham begat Yitzchak. Jrirrs
Bereshit 25:19 ©I:7S NOWRI2

The toldot structure, as presented in Tanach, represents the establishment of a lasting family
structure within the House of Israel. Through commitment to the ultimate goal of ensuring the
continuation of the name of Elimelech, Boaz and Ruth lay foundation for the future of the
Davidic dynasty and the ultimate redemption of Israel.

The message of megillat Ruth extends far beyond the story of Ruth and Boaz; it is incumbent on
each member of Knesset Yisrael to renew a strong commitment to the ongoing development of
the Am Yisrael through engagement with its people and its living Torah. It is through the study
of Torah and engagement with our nation that we can ensure both the continuation of our own
legacies as well as the strong renewal of our nation in every generation.
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JOIN US FOR EXCITING SUMMER 2011 LEARNING PROGRAMS

KETER TORAH
SUMMER KOLLEL

JULY 5TH - AUGUST 12TH

« Daily Shiur on the laws of Aveilut
with Rabbi Eli Baruch Shulman

4 Night Seder Beit Midrash for
“Back from Israel" Students

4 Chavruta Opportunities with YU
Kollel Fellows

PLEASE VISIT WWW.YU.EDU/CJFSUMMER FOR MORE DETAILS ABOUT THESE PROGRAMS

WOMEN'S BEIT MIDRASH

YOUTH PROGRAMMING
AT KETER TORAH

JULY 5TH - AUGUST 12TH

RINAT YISRAEL

JULY 5TH - JULY 28TH

4 Chavruta Opportunities with
Stern College for Women
Undergraduate Students

4 1 on | Tutoring and Chavruta
Learning

4 Tuesday Night Pizza and Parsha
4 Exciting Gemara, Halacha and
Tanach Shiurim 4 Thursday Night Madness!
4 Weeknight Community Shiurim
for Women

For more information about the Keter Torah Summer Kollel please contact Elie Mischel at emischel@yu.edu.
For more information about the Rinat Yisrael Beit Midrash Program for Women please contact Deena Pulitzer at Pulitzer@yu.edu.
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- Part of Yeshiva University’s Center for the Jewish Future Summer Learning Experience -
Atlanta Beif Midrash - Beth Jacob Summer Learning Program - Chicago Lay Leadership Summer Program - Kansas City Summer Experience - Keter Toranh Summer Kolle!

Rinat Yisrael Summer Beit Midrash for Women -

Stamford Community Kollel - Summer of Learning in Denver (Sponsored by EDOS and DAT) - New Crleans Service Mission

Counterpoint Israel: Dimona (The Lamry and Lenore Zusman Counterpoint Israel Program) - The Sharon and Avram Blumenthal Counterpoint Dimona Program with support from Repair the World

Counterpoint Isragl: ARAD (With support from Repair the World, Cong
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regation Beth El-Atereth lsrael of Newton, and the Jewish Federation of Central New Jersey and Delaware) - Counterpoint Brazil
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SUNDAY, SEPTEMBER 18,2011 | 10 a.m. - 3 p.m.
WILF CAMPUS | 500 WEST 185TH STREET | NEW YORK

SCHEDULE FOR THE DAY
» Homecoming Kollel and Midreshet Yom Rishon

» YU Block Party » Carnival Rides » Sports Clinics » Live Entertainment
» Alumni College Classes » Town Hall with President Richard M. Joel
» Student Organization Fair and Reunions

For early registration incentives and
further information about Homecoming,
visit www.yu.edu/homecoming2011
e-mail homecoming2011@yu.edu or call 212.960.5373.

To register for Homecoming, scan this code on your smartphone.




welcomes you to

@ Yeshiva University Office of Admissions

Wilf Cam&w Beren Campu

OPEN HOUSE | OPEN HOUSE
& ISRAEL FAIR | & ISRAEL FAIR

Undergraduate Men * Yeshiva College Undergraduate Women ¢ Stern College for Women
Sunday, November 13, 2011 Sunday, November 20, 2011

www.yu.edu/admissions

I

Yom TheMarcos and Adina Katz

A Project of Yeshiva University Center for the Jewish Future

\ | | | n K . - ' | : oea |
:tl‘:eeiTi;:::Eg:ﬂ:Jarding the war in Gaza and !I To =i G YU T
ic leadership | p :
= orah.org

Kenneth Brander
A poor “man” riding a donkey .
z €11l L % n
T | s Daily Shiur - Daf Yomi - Parshat
Taking advantage of ignorance [
’ Supportie

PUTSIR-1 HaShavua - Halacha - History «
e Machshava - and much more!

Over 46,000 shiurim and articles and growing every
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day. All materials available for download completely
free. Subscribe to a podcast or e-mail subscription of
your favorite speaker or series. There’s something for
everyone on the largest web site for Jewish learning
online.
New Features:
« Comment on a shiur
« Contact a speaker or author with a
question
Download more than one shiur ata
time
Save your browsing history
And stay tuned for more!




