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Rabbi ‘Lamm’s presence in Yeshiva this
past Shabbat, sponsored- jointly by SOY,
IBCSC. and JSSSC. provided many students
Ty with & unique experience. It was the first
s oceasion for many of us to speak personally
< with Rabbi Lamm and to feel his presence as
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Rosh Yeshiva. Rabbi Lamm’s Friday night
“tisch™ and lectures gave him the opportunity
to clarify many of his opinions in a forum
small_enough- to allow for -a warm and

personal atmosphere. We appreciate Rabbi -

- Lamm’s effort to form a stronger kesher with

the ralmidim. and would encourage hin to
attend at least one such shabbaton each

Torah V’Avoda A

Some people spend June working or
attending school. Those who don't must
somehow occupy their time. How? In the past,
very tew students seemed to consider a ready
answer.  veshiva. With university over, the
ber midrash should find itself gainfully
employed by students who found themselves
incredibly busy throughout the May finals
period. s there any reason for the learning of

Torah in Yeshiva to depend on the schedule .

of classes? The MYP® administration con-,

A Radically
~ Moderate Success

semester next year.
. At the same time, we would like to express

‘our appreciation to Rabbi Blau for spending *

last Shabbat at Stern. It is not necessary to
impress upon the rabbis at Yeshiva Univer-
sity: especially those irrpositions of leadership,
the importance of making their presence felt
in both Yeshiva and Stern College. We would
therefore like to see Stern continue to invite
Roshei Yeshiva, including Rabbi-Lamm, as
well as faculty members for Shabbat..This

would afford the- Stern students the samie

opportunity enjoyed by their counterparts at
Yeshiva College.

tinues shiurim, so logically, the students
should attend. Furthermore, to its credit, the
veshiva will be starting an-afternoon_seder in
June during which all ralmidim will learn the
same topic. This will hopefully tighten the
somewhat loose cohesiveness of the Yeshiva.
We expect a lot from our-Roshei Yeshiva
and administration, and rightfully so. But
ultimately, the vitality and success of the
yeshiva depend on its essence. — we talmidim.
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The Board of Hamevaser extends its

...and Gemilut
Chasadim

Virtually every YC student’s awareness of
1zedaka has been heightened by the appear-
ance of ubiquitous receptacles for empty soda

cans and bottles. The Board of Hamevaser

extend a yasher koach to the founders and
members of the newly-formed Philanthropy
Society, and express admiration for their
persistence in distributing the returns from
these items 1o the needy. They have taught us
through their actions the meaning of the old
adage “a penny saved is-a penny earned.”
Pennies tiuly do add up.

We also. applaud the efforts of those who

recex;tly collected “"Chametz for the Home-
less.” Instead of selling that box of cereal or

half jar of peanut butter, let us in future years _

rid ourselves of every trace of chamerz and
fulfill another mitzva in the process. This
would not only be an easier solution, but
would also foster goodwill among our

neighbors and  create™ a kiddush~Hashem -

berabim. Likewise, at the endof the school
year, instead of throwing away -our food,
detergent, etcy-iet -us salvage it for the
destitute. The Jewish nation prides itself on
_ chesed, let us live up to our tradition.

condolences to Dr. Yaakov Elman
on the passing of his mother,
Mers. Pearl Elman z’1
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The M ysterzous Fate of

by Adina Mosak
“And Yiftach made a vow 10 the Lord, and
said: If you will truly give the Ammonites into
‘my hand, then whatever comes out of the
doors of my house to mect mc on my safe
return from the Ammonites, it will be- the
Lords, and I will offer it up as.a burnt
offéring. And Yiftach passed over to fight the
Aminonites, and the Lord gave them into his
hand. And he smote them from Aroer as far
as Minit, twcnty cities;.until Avel Keramun, a
very great slanghter. So the Ax were
" siubdued before the people of Isracl. And

Yiftach came: to Mizpah to his house, and -

“'ther¢ was his daughter comifig oul 1o .meet
- him with timbrel and dancing; she was his
only child; beside her he had neither son nor
daughter! And when he saw her, he rent his
clothes and said, “Alas, my daughter! You
have struck me down, you have become my

troubler. For 1 have opened my mouth to the -

Lord and I cannot retract.™ (Judges 11:30-35)

The story of Yiftach and his vow seems to

recount a shocking human sacrifice by a
l&deroflsracl. Ylﬁachbegms!ushfewuha
bad on. His broth inherit him
andfomzhuntoﬂeehls native area. Despite
his early misfortunes he rises to a position of
power, and saves the Israclites from their
oppressors. Then, inexplicably, he commits
an act of which the Torah says: “You shall not
act thus toward the Lord your God, for they

rather than killing his daughlcr “made her a
house and put her there and she remained:
there separated from people and fiom. the
ways of the world.” The phrase “she had not
known a man”, he argues, describes not her

virgin state at death but rather the fulfillment -

of Yiftach’s vow: she was shut up in a house
and did not know a man for the rest of her fife.
She, therefore, asks her father for a chance to

“bewail her vn—gxmty (vcrscﬂ‘:‘hnstmd ofa .

chance to mourn her death.
Later . commentators: such as Ralbag,

* Abarbanel, Alischuler (Mezudot David) and

Malbim adopt’ Radak” s theory. Ralbag
supports his mlerptetanon by claxmmg lha!
while Jewish tradi

for male celibacy in the service of God, a

female dedicated solely to God must remain

 eclibate. “For if she had a husband she would

not be designated for the service of God, but
she ‘would serve in addition ber. husband
according to the law of married women.”

- Radak’s celibacy theory sounds like

. midrash rather thian pshat lmmmlly though;

Y

it “appears “in
Midrash Tanchuma (Bechukotai 5), for
example; states that Yiftach mistakenly
sacrificed his daughter out of ignorance of the'
faw. Leviticus Rabbeh explains -that. the
tragedy resulted from a battle of wills between
Yiftach and Pinchas, the high. pricst 'of-the
ime: .

"He could have ansmulled his vow and gone

perform for their gods every abhorrent act
that the Lord detests; they even offer up their
sons and daughters in fire to their gods.”
(Deéuteronomy 12:31)

Under closer examination, the theologicat
difficulties muitiply. The text never indicates

. that a‘sin. was committed. The incident is |

to Pinchas, [but] be said, “I am the king and
1 should go to Pinchas?” Pinchas said, “I am
the kohen gadol and 1 should go to this'
ignoramus?” Between the two of them the
unfortunate one perished.” (37:3)

Although the -text ‘never explicitly  con-
demns Yiftach, and. reports no Divine

ted objectively, with Mot No

retrib

one protests on behalf of the daughter during
the two . months: Yiftach. grants her -before
fulfilling the vow, and no one declares Yiftach
an onfit ruler in response to the incident.
Years after his death Yiftach is listed among

the great leaders of Israck: “And God sent

Pinchas their just desserts. Pinchas loses his.
ruach hakodesh, and -Yiftach’s limbs, fall off
everywhere he goes, as it says “And he was
buried in the cities of Gilead™ (Judges 11:7).
A “midrashic” interpretation of Yiftachs

sacrifice seems ‘out of place in Radak’s:

con y. which strives. for

- Yerubaal'and Bedan and Yiftach and S i
and He saved them from their enemies around
them™ (1 Samuel 12:11). :

Yiftach’s intentions“in sacrificing his
daugh are’t 1ally ling. Unlike the
xiolato:smf:nedmmDmncmmmy,Ylﬂach
sactifices his daighter inorder to fulfill God’s
-willas he sees it ‘Although he obviously
regrets his vow, both he' and his daughter

assume that the vow, once made, must be -

(Leviticus: Rabbakt 37:3), does not bear out
that assumption.

"Rabbi_Shimon ben Lakish and Rabbl
Yochanon [disagreed}” Rcshlakxshsa!d_he
was required to' pay money and to bring an
offering on the altar. Rabbi Yochanan said: he

was not {even] required to pay money, as we

learn: a thing which is fitting to be offered on
the altar should be offered, and a thing which
is not fitting to be offered on the altar should
‘not be offered.™ Animals, not people, miay be
consecrated as a sacrifice:’ Why did Yiftach
thmkhchadmhﬂhlsdaughwr"

{op an alternate
undcrstandmgof“ftach’ssacnﬁcemordcno
avoid the difficulties in the story. They point

pshat. Radak claims, however, that his
commentary on Yiftach is the plain i

, Leviticus. Rebba deals him and -

iveable? The against a literal

oflhctexL"SotE‘ﬁvlmofﬂmvcmcssmmto
me. And [concerning] the words of the sages,
if they are a tradition, we.must accept them.”

Although. most “modern scholars - reject
Radak’s ‘interpretation, Iysmime bSepher
Shoftim (HaChevrah L Cheiker HaMikra,
1966) speaks of the “logical and simple
explanation . which Radak taught the name
of his father,“(p. 8) and states that “Radak did

not distort the intention of the verses.™ (p. 24)

More recently, David Marcus argued, in
Yiftach and bis Vow (Texas Tech Press, 1986)
that Radak’s interpretation is one, but not the
only, valid reading of the text.

‘What, then, actually happened to Yiftach’s
daughter? According to Jysesiss the story can
be read on two levels. The straightforward
reading of the téxt seems to indicate that

- Yiftach did not kill his daughter but isolated

ber from human socicty.. If one reads more
closely, however, “behind the thin veil a
terrible story of buman sacrifice is revealed.”
{p. 8) The daughter’s actual fate remains
unclear. Marcus believes that we are not

out that the text does not

Yiftach killed his daughter; it says merely that
Yiftach “did to her as he had vowed, and she

had not known a man” (verse. 39). Radak

quotes his father as suggesting that' Yiftach,

p- 12) in the text, and states that the fate of
Yiftach’s daughter “remains a conundsum to

reading of the story do not seem strong
enough to warrant a re-interpretation of the
text.

A dlarification of Yiftach's original inten-
tions in making the vow would help us
understand the story. The vow automaticaily
calls 10 our minds a picture of Yiftach’s dog
scampering out to meet him. But that picture
is probably anachronistic, and in-any case
non-kosher animals such as dogs cannot be
sacrificed. Did Yiftach expect a cow or goat
to come out of his house to greet him? Such
animals penerally are not familiar enough
with their owners to do so. And what would
a cow be doing in Yiftach’s house? Marcus
argues that the language of Yiftachs vow
sugpests that he had a person, rather than an
animal, in mind; “Yorzei”and“asher yetzei”, he
notes, never refer 1o animals in Tanakh. His
argumient is weak; although in Tanakh these
two forms of the root yzza only refer to people,
other forms refer to animals. For example,
“Every animal came out [yarzu] of the ark by
famibies™ (Genesis 8:17) or “And two bears

staie that meant to know exactly what happened. He.  came out [vareirzeinah] of the forest” (11 Kings
* speaks of a “deliberate equivocation™(Marcus - 2:24) Perhaps the verb generally does not

describe animals simplyWecause animals do
not often “come out™ of things, In Hebrew, as

this day (p. 55) Is the conundrum, in fact, in English, the expression yalzel likrat”,
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“come out to meet”, generally refers to human
subjects. Marcus points out, however, that-
likrat is used in conjunction with a different

verb, shaag, in reference to an animal: “And
there was a lion roaring to meet me flikrati}.”
(Judges 14:5)

“Youzei likrar™ in Yiftach’s vow might refer
to an animal if animails were found in his
house. Some claim that people did not keep
their animals in the house in Yiftach's_time,
but others think that houses then were built
with a central courtyard in which the animals
lived (Marcus p. 14). A comparison of the
phrase “hayaizo asher yetzei midaitei beiti”
with. an_almost .identical phrase in Joshua
suggests that Yiftach iniended a person. not
an animal. The spies sent by Joshua tell
Rachab, “And anyone who.comes out of the
doors of your house, his blood will be on his
head.” People, not animals, are the obvious
subjects of that sentence.

Yiftach’s intentions thus cannot be fully.
clarified. by an examination of the phrase
“whatever comes out of the doors of my
house”. Perhaps Yiftach intended to offer an
animal as a sacrificeto-God, and was shocl5ed
when d-instead. But h

g P P

he did have a person in mind. Yiftach says that

Continued on page 8



The Case of the Missing Phllosopher

 The K uzari’s Unopposed Polemic

by Robert Kiapper

The Kuzard presents itself as an e\senually
factual account of the cighth century conver-
sion of the Khazars to Judaism. The Khazar

he is.told “Your intentions are pleasing to the
creator, but your actions are not pleasing 10
the Creator™, (Kuzari 1:1) invites a series of
theologians to. prescribe for him a course of
Credtor-pleasing actions. Having rejected the
recommendations of philosophy, Christian-
ity, and Islam. he turns tast and hesitantly 10
Judaism. The chakham he questions proves a
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convincing speaker, and the king converts .

_ secretly with his grand Vizier and eventually
convinces his peoplc 10 join them.. The
Khazars achieve great prosperity and mllndry

o sucoess(K {Kuzari 2:1).

king, troubled by a recurrentdream in which.

several quéstionable assumptions. The first of
these is that the Kuzari is primarily intended
as' a polemic against. philosophy, Strauss
defends this position by “pointing out that
“Five positions -more or less inimical to
(orthodox) Judai h ly di

are ¢
in the Kuzari: philosophy, Christianity, Islam,
Karaism and. Kalam; philosophy is the only

- one of these positions’ which is ¢coherently

discussed twice (1:1-3 and 5:2-14). Besides, the
occasional polemical references to philosophy
are more riumerous, and much more signifi-
cant, than the corresponding references to any .
othér of the positions mentioned. Above ali, ’

only the  philosopher ‘denies the Mosaic -

revelation whereas the Christian and Moslem,

pnonty Strauss's quantitative e evndence is also
uncompelling, for much’ of. the book- deals

" with matters uiterly unrelated  to. anti-

philosophic polemic, for example-kedushat
eretz yisrael. His claim that Halevi reveals his
hand in the second “coherent discussion™ of

‘philosophy also fails to convince ‘me that

Kuzari's primary function is anti-philosophic
polemic, though the chakham's response to

- the Khazar’s favorable impression of a single

philosophic doctrine — “This is what I feared

would come upori-you™ — céftainly demon-"

strates -a healthy fear of philosophy’s seduc-
tiveness. Strauss’s second assumption, that
Halevi’s undbubted poetic ability implied the

~capacity to :make superb choices  in the

dialogue, fails

admit it.” Also, Nothmg is more ling

Dunlop states in his History of tlﬁ‘l(h‘iws—ﬂmtheway

that Halevi’s narrative is essentially historical,
though perhiaps it exaggerates the extent and
rapidity of conversion; in fact only the upper
classes converted, and probably not before the
ninth century (Note: He agrees that the
disputation- occurred arourid 740. Halevi
himself states only that many Khazars
converted).” Leo Strauss. draws. attention in
Persecution ind the Art of Writing to two more
+ significant discrepancies. “In both the leile_r of
Joseph, the king of the Khazars, and in the’
Genizah d published by Schech
(Jewish Quarterly Review, N.S.. 111, 1912-13,
204 {f). disputations between the .various
scholass before the king are mentioned. In’
neither document is there any mention of a
phxlosopher The addition of a phllosopher

£ di
ot

amd-the
King are-the most striking dlffemnccs between
Halevi’s version of the story and these two
other versions.” Strauss concludes that the
dialogue and form of the Kuzari are; despite
Hailevis denial of this in- I:1, literary
inventions.

Bat while the Kuzaris details are almost
certainly -artificial, the Khazar story at least
initially seems a natural setting for a “Defense

before-the

of the Despised Religion,” as Halevi titled his -

work. The Khazar king is biased against

Judaism.vigorously questions the ideas

presented to him. is a member of the highest

social class, and has no material motivation

for conversion: in short, if he is convinced by

the arguments of Judaism. surely those
¥ arguments are compelling..

Strauss claims, however, that the Khazar is
only §eemingly an unlikely conven and a
Chnsuamty lslam and the phllOSDpth
religion before speaking with the Jew, yét
believes that-God has spoken to him: Judaism

- 1s essentiaily his sole -remaining option.
Furthermore, he has tittle. philosophic
sophistication or background. H the Kuzari is
a polemic against philosophy, the Khazar is a
weak opponent for the chakham. and his
conversion proves almost nothing about the
ational force of Judaism’s arguments.
LSlrahss‘ argues that as the Kuzarfs forin
sulted from an artistic choice, Halevi must
have deliberately chosen to present an
irrelevant ‘protagonist. - He suggests that
Halevi knew. that a true philosopher, a

believer in the primacy of human reason.

could. never ¢convert. Perhaps Haievi also

— wished to avoid giving a thorough and

possibly convincing presentation of the

philosophic religion. Strauss concludes that

“Halevis defense of Judaism against its

adversaries in general; and the philosophers in

particular is addressed to. naturally pious

people only, if to naturally pious people of a
certain type.”

This interpretation; however, depends on

are drawn after p phy™a
- first class of pesp.lyte{:esponding to.

oqlus the danger of phxlosophy The King
had. been converted to -Judaism, -i.e., his
resistance; based. on the -influence -of - the
philosophy, had been overcome; he had been

given a detailed instruction in the Jewish faith;

the errors of the philosophers had bcen

p of apm_s$ op

. Indeed, the

nal dogmas can only be accepted by one raised
to believe them, and the Moslem that he
cannot read Arabic (This is admittedly only
part of his response to the Moslem; his other
argument, that the-concept 'of divine revela-
tion requires- miraculous ' proof, 1s nearly
lm.umpl hensible logically and

contextually. If the Smamc revelation proves
the feasibility of Divine revelation, why do the
Moslems need more miracles? And how can

-the king demand such proof after rejecting the
philosophic religion on the ground that he had ~

had divine revelation? Possibly the argument
is that Divine revelation requires proof in each
case, but that is not much of an argument).
The dialogue. whic:ﬂcecles, the chakham's
entrance is extraordinarily shatlow.

Perhaps the weakness of the openi v\

Kuzari contains several glaring incongruities.
Among thesé¢ are the Khazar's statement that
he has seen the Karaites “exerting themsélves
more in the service of God that the Rabbi-

nites, -and their . drguments appear more ’

compelling and better coordinated with the
plain ing of the verses of the Torah™

pointed out to him on every bi

he ‘had éven begun to consider himself a
normal Jew. Then, almost at the end of their
intercourse, a question of his induces the
scholar to give him a summary and very
conventional sketch of the philosophic

(Kuzari~3:22). Where “has he . seen” these
Karaites, and- if he has, why are they not
invited to speak with him if théy impress him
more than the Rabbinites? How has he heard
their arguments? Similarly, his knowledge of

teaching: Th q of this discl is
contrary to all reasonable expectation; inspite

of all that men and angels ‘had done 1o protect
him, ‘the king.is deeply: impressed By that
unimpressive sketch of philosophy, so much

" 50, that the scholar has to rcpeat his refutation

Khazar I, sllver etdnng, Samnn

Judaism and Tanakh fluctuates wildly in the
course of the dialogue.

arguments reveals that in the argumentative
arena they -are: insignificant; Perhaps  thiey.
serve a purely literary function, emphasizing
the historicity of the setting:and making the
call for the Jew believable. Yet if that were so,
even the short:presentations of Christianity,
Islam and "philosophy in: {:1 would be
unnecessary. Halevi couid have written
merely-that the king. called their exponents
“and rejected their arguments,

-A hint at asolution can be found in Halevi’s
“title for the work whlch desﬁlﬁ!ﬁmsm as
the “despised religion.” Despised by whom?
To pure logicians Judaism is surely no more
despicable than Christianity. - And ‘Halevi
wrote this work for Jews, most of whom

surely did not despise their own relxgwn
O did—th r’) T -think—th A _h.

<

- Finally, 1 believe that Halevi’s choice of

form and setting: can be justified on literary
gmunds other than Strauss’s. He utilizes the

of phllosophy all over again.” Finally, in the.

tages. afforded by _the philosophical
logue in gencral, and the master-disciple

Kuzars opening Halevi

“those who

dial in ‘particular, to achieve goals'

y"as the

A second impertant assumption Strauss
makes is'that “In the case of an author of
Halevi's rank; it is safe to assume that the
connection between the content of his work
and ‘its form is as necessary as such a
connection can possibly be.” A third is that
Halevi had no motivation for using this form
and setting that may have superseded his
desire to presént a philosophically sophisti-
“cated discussion.

Halevi himself seemingly contradicts
Strauss's first ‘assumption, writing in ‘one of
his letters that the Kuzari was written
primarily as a response to Karaism (Encyclo-
pedia of Religion, “Judah Halevi™). This
evidence can be downgraded as post facto and
audience-directed. but certainly anti-Karaism
should therefore be treated as a serious theme
in the Kuzari. This scems to me an indication
- that Halevi did not fecl competent adversaries

a necessity of polemic, or at least not a

hievable in_ the. dispt form. 'In"
particular, this form enables him to introduce
important assumptions unchallenged.
Strausss claxm thal the - Kuzaris major
fi ti-philosophic - p cannot

is

responses the Khazar gives at the opening of
the work are crucial and -incladed because
they symbolize the major purpose and theme
of -the Kuzari — .that Judaism .should be
studied and appreciated from within, on its
awon terms; rather than from without. Halevi

states’in his title and ini 1:1 that the Kuzariis

not an attack on but rather-a defense of. His

. critique. of philosophy is generally methodo-  °
logical; he concedes in 5:14 that plulosophers :

often live exemplary lives.

The despisers of Judaism for whom Halevi
writes: are not Christians, Moslems or
philosophers but rather the Jews themselves,

‘who feel compelied to justify their tétigion in ~

Aristotelian or other terms. Indeed, Halevi
writes in-1:1. that he is responding to the
attacks of “those drawn after philosophy,” as
distinct from philosophers. His response is not

to respond, at least not m their terms —

Judaism has a validity of its own that stems
from Divine revelation.

Thus the Khazar's lack of philosophical
sophistication is irrelevant. Halevi needs not

“an intellectual with. whom the chakham can
-debate. — the polemic is secondary -— but

rather a bright novice to whom he can show

be provemthough.., i-phil hical pol

is certainly among its funcnons But his

structural points are highly significant. The
bse of a_chakham-philosopher disputa-

tion is significant; even more significant are

the absence of -all inter-denominational

disputation. ‘and ‘the lack-of .a Karaite

Judaism from the roots up, and who will not
impose a philosophic framework on Judaism,
If a pagan king can appreciate Judaism simply
for what it is; Halevi argues; how can we not?
The chakham’s lack of rational detachment is
as-important as his rational . argumients.
Appropriately, when the king converts, he

character. The Kuzari is. written as a__gdoes not calmly, rationally declare his

conversation rather than as a disputation.

An’ additional | puzzling feature -of -the
Kuzari is the weakness of the king’s responses .
to the Philosopher, Christian, and- Moslem.
To each he gives a response that specifically
avoids refuting their arguments, instead
claiming that they cannot conyinge him:_he
“tells the-philosopher that he hias had a Diviné

revelation contradicting what he admits is the
philosopher’s logically demonstrated posi-
tion, the Christian that Christianity’s irratio-

intention but rather ‘travels to a  Jewish
meountain hxdeaway and “reveals his' heart”
(2:1).

The  enduring. intellectual legacy of the

Kuzari has not been its rational polemic but. '

rather ts claim of the centrality and uniqueness

of am yisrael and eretz yisrgel. Halevi wanld

I think, be satisfied. Logical arguments, he
believed, come from finite man and may have
finite " life;spans. Spiritual idéas come from
God and should be eternal,



by Jerrold Rapaport

Today, we view the Bar Kokhba Rebellion

as a symbol of Jewish courage and herofsm.
We envision a nation unwilling to lie silent
under -Roman oppression, struggling to
worship God peacefully and freely. Yet this

.. Lo ! .
impression is of recent vintage; no . sich

associations were made prior to the late
nineteenth gentury. “In - fact, following -Bar
Kokhba's rebellion, rabbinic authorities
viewed it most negatively. T

In the wake of the revolt Talmudic
authorities anathematized the memory of Bar

* " Kokhba. They attributed Betar’s capture and” -
the revolt’s ‘end to sinfulness; Bar Kokhba .

* himself -is said to- have died. for-his sins
(Yerushalmi. Taanit 468d; see also Miskineh

Torah Hilkhot Melakhim 11:3). The sages-go.

so far as to-apply. to him-the verse in
Deuteronomy '17:12, “And that man will die,
and you will remove evil from Israel.” One
source even suggests that the sages themselves
killed Bar Kokhba, rejecting his “Messianic

status” (Sanhedrin 93b). Although we know-

that Bar Kokhba’s real name was Simeon Bar
Koseba, he is referred to by our sages as Bar
Koziva, literally-meaning “the son-of lics™

Why did our sages see fit to shame Bar
Kokhba and denounce his rebeltion? Why has
Bar Kokhba become a source of national
pride and inspiration only recently?

To understand the attitude of our Sages

basic history and circamstances. of the Bar
Kokhba Revolt. In 130 C.E., after Hadrian’s
exit from the immediate area, a revolt broke
ottt in-Judea.. Bar Kokhba, the rebel leader,
implemented - guerilla' tactics against the
Roman legions: By 132 C.E., this ‘method
enabled the rebels to recapture Jerusalem and
most of Israels countryside. At this point,
Hadrian - sent Julius’ Severus t6 crush ‘the
revolt. Severus conducted anti-guerilla

" Bar dehba Coins with lite and grape cluster, symbolizing the Temple

Mantel strengthens this” link between the
+ Hasmoneans and the Jews in the time of Bar
Kokhba by noting that the coins struck during
the. Bar Kokhba rébellion carried the same
symbols as those of the Hasmoneans: the /ulav

___and etrog, a palm branch and cluster of dates,

-a vine; and a jug. Even the inscriptions on the
Bar Kokhba coins mirror those on the coins
-of the Maccabees. It was thus this same
struggle for freedom, the Jewish drivé to rule
their destiny, that led to.this outbreak of war

towar against Rome, -

According to Harkabi, the Sages began a

campaign against the ideals and heroic spirit
that motivated the Bar Kokhba Rebellion.
This same nationalistic-feeling had. brought
the Jewish people throngh the Maccabean
Revolt and the two revolts against Rome. But,
after the catastrophic conclusion of the Bar
Kokhbarevoit, the Rabbis could not risk that
sarie spirit sparking the people to another
revoit. They took Bar Kokhba to task for

ing ‘the slaughter of half the Jewish

campaigns, ambushing rebels and b
their hideouts. His success culminated with
Betar’s destruction and Bar Kokhba's death in
the year 135 C.E.

- . The revolt proved disastrous for the Jews,

. Although the Romans suffered Heavy casual-
ties, the rebels fared far worse. The combina-
tion of war, famire, and plague claimed over
600,000 lives; approximately half of. Judea’s
population. Jerusalem lay in ruins while

- Jewististaves ghutted the market, Hundreds of

_settlements were destroyed. Most shocking, as
aresult of the general slaughter, Jews became
a minority in their own country. :

Yehoshafat Harkabi submits in The Bar
Kokhba Syndfomé that the Rabbis, observing
the . catastrophic results. .of the iprising,.
wanted to ensure. that such a rebellion would
never again occur. It would seem that Harkabi

populace of Judea. Indeedwb arkabi goes so
far as to say that Rabbinic circles held him in
revulsion. Harkabi points out the overwhelm-
ing lack of discussion. of the Bar. Kokhba
Rebellion in Rabbinic litérature, "Hé speci-
lates that the Rabbis atterpted 1o actively
repress -the ‘memory of the Bar Kokhba
Rebellion, seeking to remove the passions of
the Bar Kokhba Revolt from the minds and
hearts of the people. :
Harkabi further argues that the~Sages’
attitudes . toward -Bar Kokhba. led to the
political pacifism of the Jewish people for the
next two thousand years. The Rabbis wrote
oaths which. served as political doctrines,
foreswearing the Jews not to rebel against the
nations of the world and not to emigrate
demonstratively to Israel. Harkabi stretches

subscribes.to the theory of Dr: Hugo Mantelﬂis theory to explain why Bar Kokhba was

that 'no specific incident or. Roman action

sparked the rebellion, but rather that it ensued—literature—Thispaeifist-mood did

from the spirit of independence that burned in
the hearts of Bar Kokhba.and his followers.
He finds support in Eusebius, a Church
Father of the third and fourth centuries, who
ascribes the rebellion notto any specific cause
but.rather to the'Jews’ restless and rebellious
spirit. Mantel claims that. the belief in Bar
Kokhba as the Messiah combined’ with this
burning desire for emancipation to rally the
Jews to war.

mentioned .so rarely in medieval Jewish-

t-beginto

temple to Jupiter where the Temple once
stood. This, 3ays Dio, caused the Jews to
revolt. Spartianus, who lived at the end of the
third century C.E., writes in his biography of
Hadrian that Hadrians prohibition of

circumcision caused--the rebellion. Genesis-

Rabbah 64 poses that Hadrian ordered the
rebuilding of the Temple. He rescinded this
order, however, at the request of the
Samaritans. The Jews., angered by this
betrayal, rebelled.

Accepting any of these three premises
\inderm’inesv Harkabi’s position that the revolt
had no definite cause. The revol, if triggered
by a specific event, would have no connection
to or effect on other revolts that might ensue.
There would have been no need for the Rabbis
to eradicate a common and widespread hot-
bloodedness had no such spirit existed.

Additionally, much of Harkabi’s theory is
founded on. pure. speculation. Lack of
Talmudic discussion on Bar Kokhba does not
necessarily point to repression of information.
The Talmud centers around halakhic, not
historical, dissertation, and as such has no
obligation to deal with any given historical

~event in Jewish history,

Furthermore, there are various possibilities
as to why our Sages showed extreme dislike
for Bar Kokhba. The Yerushalmi records Bar
Kpkhba's excessive pride and self-confidence.
When greeted with the words, “May God help
you,” Bar Kokhba's warriors would reply.
“God shall neither help nor harm us.” Denial
of the Divine Hand in worldly events certainly
qualifies as sufficient reason for the Rabbinic
censure. ’

Yet a third possibility sufficesto explainthe
rabbinic distaste for Bar Kokhba. We know
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that Rabbi Akiva regarded Bat Kokhba ds the
" Messiah. In fact, hé naméd him Bar Kokhba

meaning “son of a star.” However, many

" Rabbis disagreed with Rabbi Akiva, arguing

»

P
3

L4

that Bar Kokhba failed to meet Messianic
prerequisites. Despite their doubts, Bar
Kokhba pursued the revolt to its ultimate
failure, proving these chakhamim correct, Did
the controversy ‘surrounding Bar Kokhbha
stem.from the question of whether only the
Messiah could tead an uprising? Or did the
controversy grant the fact that non-Messianic
leaders may lead revolts, and center instead on

the chachamim’s political _outlook and

assessment of the hopelessness of the
situation? We may then ask, to what exient
was Bar Kokhba obligated to follow the
political forecast of the chakhamint®
Presently, a number of questions confront
us. Do we wrongly honor one whose arrogant
and brazen attitude made him an anathema to
the Rabbis? Have we made a hero out of a
man who denied God's Providence? Or. was
the Rabbinic censure he incurred directed
mainly at the political ideology  he repres-
ented? If s:_o. perhaps we must now look back
at the tragedies suffered thtough the silence of
two thousand vears. and realize that s no
longer the time for pacifism and silence. Was
Bar Kokhba hero or villain. 10 be emulatgd or
despised? Sadly. the answers to these
questions, and the valvable lessons that they
embody. will most likely “remain hidden “as
long as Bar Kokhba. himsell remains a
mistery, buried_in the sands of time.

7

change until the late nineteenth céntury, Only
then was the Bar Kokhba Rebellion looked
upon positively, and Bar Kokhba seén as a
hero. Harkabi links 2000 years of meekriess
and silent submission to foreign governments
and frenzied. mobs to' the trend of pacifism
which began in response to Bar Kokhba,
Harkabi’s approach, however, contains
many flaws. Many historians, some of whom
lived shortly after the revolt, ascribe it to

n-this—quest-for-freedom-and-aut ¥
writes Mantel, the Jews of Bar Kokhba's time
were carrying on the spirit of the First Revolt
against the Romans, and even the spirit of the
Maccabees three’ centuries - beforehand.

ific and-not-to.a general and
continuous spirit-of rebellion. Dio Cassius, a
Roman historian born circa 150 C.E.; states
that the Empéror Hadrian wanted to turn
Jerusalem into a Roman city and establish a

5

Bar Kokhba Coin portraying the Temple
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Omdlm Alenu
The Holocaust’s Test of the Spirit

Channuka in the Westerbock Camp, Holtand

echalotent

some Jews were caught and executed, but the
observant remained undeterred.

-Huberband did not confine his account to
the actions of the Jews of Warsaw; he also

. gleaned information’ about the villages. of

Poland from the many refugees in Warsaw
and recorded their reports. Thus we know that
when the Nazis confiscated and then -dese-
crated more than thirty Torah scrolls’in
Piotrow by leaving them in an open lot under
armed guard, Avram Vatshof, a representa-
tive. of the notoriously antisreligious Socialist
Bund, organized a few of his friends to rescue

Nazis set fire.to the synagogue in Bedzin, a
Mr. Schlezinger and his son ran into the
flames. to rescue the Torah scrolls; the Nazis
coldly shot them as they emerged (Huberband
252).. When the Nazis ordered the Rabbi of

“Wlodwa, Avrom Mordkhe Maroco, to tear

up a Torah scroll or else be burned alive, he
summarily refused.” They pouréd gasoline
over him and set him ablaze, then tossed the
Torah scroll on top of him (Huberband 254).
The roll call of courage, sacrifice and
“martyrdom goes on and on and on (Huber-
band 255).

Spiritual resistance in the ghetto expressed
itself not only through action but in a state of
mind, Those whose religious beliefs and
commitments held" firm fought- Hitler’s

by Alex Berman

“In each and every generation. our enemies
arose 1o destroy us and God saved us from
their hands.” This statement from the opening
of the Huggadah took on additional meaning
in Warsaw on Passover eve 1943, the night
that marked the last stage of the Warsaw

Ghetto hquidation. Although history has
weconfirmed this prophecy countless times,

the threat posed in our generation was unique
1 its boldfiess. While Pharaoh limited his
decree to newly-born males and the Spanish
directed their Inquisition at the Jew's soul, the
Nazis aimed their weapons at male and
female. spirit and soul. flesh and bones.

The Jews always rose to meet these threats,
cach generation in its own manner. The
Hebrew midwives in Egypt resisted Pharach
by nourishing ‘and sheltering the imperiled
babies: Spanish- Jewry responded to Torqu-
emada by embtacing martyrdom: aithough
some. submitted 10 insincere conversions.
tronically, the Holocaust. undoubtedly the
worst of these. three threats, inspired a
seemingly less heroic ‘resistance, mere sur-
vival. The.concept of resistance through living
finds frequent expression in Holocaust
fuerature. As Rabbi Yitchak Nissenbaum of
Warsaw explains: “When the enemy was after
the Jew's soul. the Jew gave up his body to
keep from the enemy what he was after. Now

We know of a.Jew who asked a rabbi
whether it was halakhically permissible for.
him to:ransom his son from certain death if
another child would be taken in his son’s
stead. When the Rabbi met this reply with
silence. wordlessly begging the questioner not
to force him to rule on sach a vital question,

‘the questidner interpreted the silence as no,

calmly thanked the Rabbi, and resignedly set
forth to say-good-bye to his son.

We know of a Jew who asked Rabbi Oshry_
of Kovno if there was a blessing to- make
before being killed “b kiddush Hashem," while
sanctifying God’s name (Responsa of the
Holocaust, 37).

While such sacrificial acts |llustrate the*
depth of many Holocaust martyrs’ commit-
ment, those Jews who remained alive often
faced more trying challenges. To carry on
without compromising religious beliefs or
tenets was to resist Hitler in twé realms, -the-
physical and the spiritual. The diaries and
annals of the ghettoes, especially Warsaw’s,

attest to the Jeww,m accomplishing
this task. -

Largely as a result of Emmanuel Ringelb-
lum’s foresight. we possess a detailed
recording of daily life in the Warsaw Ghetto,
the largest the Nazis established. A noted pre-
war historian, Ringelblum recognized the
importance of creating a historical record and

TRT ERemy 15 alicr the body of The Jew and if
Is @ duty to preferve the body and keep it
well.” (Huberband, Kiddush Hashem, XV}
Bevond these front lines of defense the Jews
crected another butwark which until recently
Holocaust historians. have overlooked:
_baitlements of spiritual resistance. Numerous
testimonials describe this protective shield as
they record an unwavering retigious commit-
ment in the face of imminent death. We know
that Rubbi Daniel Mowshowitz of Kelme and
s —Has@ T bursT o8 frenzy o SoRg;

exaggerations and distortions.” (Diary, 58)

One of Ringelblum’s many wartime studies,
Polish. Jewish Relations During World: War
Two, opens with an analogy that reveals
Ringelblum’s view of his self-imposed task:

“"When a sofer (Jewish scnbe) sets out to
copy the Torah, he must, according to
religious law, take a ritual bath in order to
purify’ himself of all uncleanliness and
impurity. This scribe takes up his pen with a
trembling heart, because the smallest mistake
in transcription means the destruction of the
whole work... with this feeling of fearfulness...
1 havg begun this work.” -

Ringelblim and his associates labored to
build a lasting monument. Fearing that bias
or conjecture wWOUR cause it to crumble; they
insisted upon a broad-based, purely. factual
foundation. N

Working with evidence gathered by fellow

ToCAnempt W cpishithe Jews spirit The ghieto’s

Oneg Shabbar members; Shimon Huberband; -

a Hasidic Rabbi and scholar, produced while
in. the ghetto the definitive: work on its
spiritual life: Kiddush Hashem: Jewish
Religious and Cultural Life in Poland During
the Holocaust. Although unoriginal ‘in
methodology, Kiddush. Hashem contains rich
wroves of new information conccrmng ghetto
life.

Huberband relates that after the Judenrat
(Jewish Council) caved in to German pressure

TOTIVetam OTganization; Oneg~Shabbar, 10
accomplish this goal. The members of Oneg
Shabbat delved into every facet of ghetto life.
From ghetto folklore to quitisgal events, from
morality to religion, from individual execu-~
tions to mass deportations, nothing escaped
theif ‘omnipresent eyes. Chaim Kaplan, a
ghetto chronicler, accurately ponray&! Oneg
Shabbat, its guidelines and goals:

"In our Scrolt of Agony, not one small’
detail can be omitted. Even though we'are

now-uirdergoing-terrible-tribulations-and the

literature also records this type of resistance.
Consider- Chaim Kaplan’s diary: although
raised in an Onhqdo’x home, ‘Kaplan, a
Hebrew school principal, found himself

questioning God's wisdom: “Almighty God!

Are ‘you making an end to the remnant of
Polish Jewry?” (Kaplar 67) A few days later
Kaplan repeated his query: “Is this the way the
Almighty looks after his dear ones?” (Kaplan
69) A terse entry appeared soon after: “He
who dwells on High is all-powerful.”(Kaplan
70) Although the Nazis eventually murdered
him, his spirit remained unbroken. -,
Another volume that survived the war, Esh
Kadosh (Holy Fire) tracks the developing
religious. thought -of Rabbi Kalonymos
Shapiro, the Piasecener Rav. Esh Kadosh
contains the sermons Shapiro delivered from
the time the ghetto was established until the
final -series of death camp. deportations..
Shapiro’s religious explanation for the,
Holocaust changes radically " during this
period. At first, Shapiro interprets the
suffering of the Jews as punishment and thus
atonement for sin-or impropriety:
"Individuals amongst you who were
attracted to secular wisdom, in which Amalek

- prided himself... lost interest in the Torah and

its wisdom...: God made it happen. that
Amalek would engage you with all his

-al of-hi

--and hide the-serolls (Huberband 250)-Asthe————— ——

and [6rbade yeshivol to remain Open,
underground study-halls sprung up through-
out the city. Huberband listed their new
addresses: “Gerer (Hasidic) ... groups arose at
30 Muranowska Street, at 4 Mlawska Street;
at 49 Stawki Street, at .47 Stawki Street.”

"(Huberband 179) After the Germans® forbzade

shechitah, the ritual slaughterers began to
work outside the ghetto and hired young girls
to smuggle the meat “bearing {signed]
certificates of Kashruth certification” back

aunted—wisdom;—and—reveal—al
wickedness.” (Polen 259)

- After realizing that the extent of the
“decree” was by no means.commensurate with
the crime, he articulates'a new position:

“There are some sufferings that we suffer on
our own-aceount — whether for our $ins, or
as sufferings of love in order to purge and
purify us... There are, however, some
sufferings which. we just suffer along with

Him... the sufferings of- kiddush Hashem...

exclaiming “Ashreinu ma 1ov chelkeny (We are
happy with our tot), " as they assembled before

@ freshiy dug grave. Rabbi Mowshowitz then
turned 1o the Stunned Gestapo officer saying
"1 have finished,
{Huberband XV)

vou can begin now.”

sun has grown dark for us at noon, we have
not lost our hope that the era of light wili
surely come: Individuals will be destroyed, but
the Jewish community. will live on. Every
entry is more important than gold; so long as
it is written down as it happens, without

instde-tHuberband—232)After the-Germans
ordered the mikvaot (ritual baths) closed; the
mikvah owners bribed the Polish authorities
to allow those at 1 Gryzbowski, 14 Gryz-
" bowski, 38 Dzielma, and 22 Smucza 1o remain
open (Huberband 197). Discovery of any of

" they “do expiate sins...

these crimes ‘meant immediate death, and,

these sufferings are for His sake on His

account;-in sufferings such’as these we
made greater, raised higher... It is not
appropriate to ask, “for what sin?”, since whilé
..-they are essentially
sufferings of kiddush Hashem.” (Polen 258)
Continued on page 9
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“Besht, " for

by Yair Yaish .

We are all famillar with the -outward
conventions of the Hasidic movement.
Distinctive -garb, pious mannetisims, and a
vibrant. communal life are features common
to all branches of Hasidism. Yet these

hallmarks, rather than contributing 1o our

understanding of Hasidism, often enhance the
mystique ' surrounding it -and ~obscure - its
doctrinal foundations. Indeed, many of us are
unaware of the historical backdrop that led to
- the blossoming of Chasidut and are espeudllv
ignorant of its intellectual base.
The Baal Shem.Tov, also known as the

Besht sought to remedy, the exclusion 0( the
common Jew from many areas hitherta
reserved solely for thé Talmudist and Rabbi.
Yet it is fallacious to view the Besht as a
romantic thinker whose only goal was fo
narrow the gap between the layman and God:
His was a ronged conception that also
incorpomgorous intellectual regimen,
based on Torah learning and ‘kabbalistic
teachings, for his elite disciples. A central

..._-__ concept in this infrastructure, deserving close

examination, is avoda be-gashmiut,

Until the advent of Hasidism, the ascent to
the divine was primarily an ascetic journey
and, in addition, restricted to a select few.

Avoda be-gashmiur, however, stressed God’s

immanence, that His Presence can be found in

Spiritual
The Developmen

Rabbenu Bachya’s introductory remarks to.
Pekudei include 4 similar idea. He interprets
“tov aruchar yerek ve'ahava sham me-shor
avus ve-sina bo, better a feast of vegetables
with lovg therein than a fat bultock and hatred
there™ (Proverbs 15:17), as a teference to the
heavenly experience of the Jewish people at
Muum Sinai. Bachya contends that the
ovcrwhelmlné experience of revelation caused
theit spiritual downfall, leading to the sin of
the golden calf. Likewise, claims Bachya:
Chazal explain the tragedy of the “four who
entéred  Pardes,” [fom* which only
Akiva emerged unscathed, as resultmg from a

Rabbi

the concept of avoda he-gashmiur. Only aficr
this episode did they realize the importance
and cfectiveness of this method ol serving
God,

Continuing his argument, he cites Taanit .

22a, which places special emphasis on the
reward that God would grant two jesters in

olam haha for making people cheerful. The
-Béshe explained that the jesters referred 1o in

the “Talmud werent just trying to induce

gutfaws ‘Rather. they had the deepintention

of creating a receptacle toro tht Divine
Presence by inspiring happiness in eveny soul
(Toldot Ya'akov Yovej Tetzaveh)h Once

spiritual hubris.
The theme of the f:ad(]jk’s innate spiritual

.superiority affects’ many concepts in Rabbi

Yé‘akov Yosefs writings:tracing its develop-
ment is an ardudus and fascinating task.
Among others, it influenced his view-of avoda
be-gashmiut: Recall that avoda be-gashmiw
served to negate the, prevailing notion of-

“-asceticismi, placing in its stead: the theory of

God’s immanence and the ‘idea_that a close
awarenéss of God is within every man’s reach.

Rabbi Ya‘akov employs various midrashim
when' laying the foundation upon which he
erects the theory of avoda be-gashmiut. Qne,
alluded to numerous times in his writings,
relates the story of Rabbi Shimon-Ben Yochai
and his son Rabbi Elazar as they fled from the

every aspect of the universe and one’s life. It
encouraged serving God through wordly and
material matters, enabling even the ignora-
mus to soar to great spiritual heights. The
common tasks of everyday life possess
profound spiritual potential waiting to 'be
unlocked by Man. dvoda be-gashmiut
promised a spiritual renaissance by exalting
the common experience, by touching the
: common Jew. i

Rabbi Ya‘'akov Yosef of Polfiye was the
first of the Besht’s disciples to publish a major
work, as well as the fifst to pen the thoughts
of his master. His. monumental work, Toldot
Ya‘akov Yosef, is his most famous. His
writings also include Ketonet Passim, Tzofnat
Pda'angach, and Ben Porat Yosef, all drash-
oriented in ‘their exegetical style and dealing
prlmanly with portions in the Bible.

Among'the concepts stressed by the Ba‘al

--HaToldot, and consequently -by-Hasidism in- .

general, is that of the 1zaddik, the holy rabbi
who devotes his.entire life to serving God. Tt
is through the 1zaddik that God relates to and
deals with the world. He is the spiritual axis
around which-the world revolves.

Rabbi- Ya'akov Yosef employs. the philo-
sophical/ mystical ‘distinction between 1zura
and chomer, found in the works of medieval
scholars such-as Maharal, to explaingthe role

of the tzaddik. He contrasts the tzaddik — the |

Roman government. They hid in a ‘cave for
twelve years, all the while occupied in the
study of Torah. Upon their emergence they
saw a Jew running with two bundles of
haddassim on erev Shabbat. At first, Rabbi
Shimon was critical of this Jew for engaging
in what appeared to be an idle and insignifi-
cant act. ‘When apprised that these myrties
were -to be used in. honor of Shabbat, he
immediately retracted his strictures and
praised the Jewish nation (Toldot Ya‘akov
Yosef, Mishpatim, Chayyei Sarah).

The Ba'al Ha-Toldot boldly asserts that

- these two great annaim had not yét grasped

ish haizurd, and the layman -- the sH
hachomer. The ish hatzura conduets his life in
a supernatural way, lema‘alah miteva, while
the ish hachomer's life is testricted to the
naturat- realm:- He expresses this thought

numerous times in his writings. .
“There are two types of individuals, omn¢
type that conducts himself via natural law, the
second, above natural law. - . And this is an
encompassing principle . . that man should
not enter further than his level [i.e capabxh-
W Wi C st~ 0

complete neégation.” (Toldot Ya‘akov Yosef,

- Mishpatim). A dividing wallis thereby erected .

that distinguishes the tzaddrk the spiritual
elite, from the layman.

aterialis
t of a Hasidic 1deology

sistenanee. Rubhl Yaahow develops this o
further and claims. that

sviihofie of the raddih - was the

Chanina

“pipchine”
through which the blessings of God descended
tothe world

step

Astonishinglv. an act of detial,
not miateriad atfirmation, lorms the }711‘:1\ for
the raaededil s role

Fooresolve this paradox, one mught claim
that Chaninaly would have attained o higher
splritaal ey

had he adhered to the doctrine

ol aveda

G e 6Ly

adug- o 680l <

L

veshiens, but this mlcgrpn-\umn .
seeme torced. One also. might Saiim that

Rabb: Yuahov deemed=avdda he-eeshent a
maode of Like for the ish hachorfier and not the
ish_bat=: Buthe Bael Heafddor clearhy:

APATTT ik -fre-gersh

The Baal Ha- Toldor ntxcn cites a mrdrash
regarding Chanokh that also iHustrates this
conccpl.([)r, Lamm also employed this
midrash in last year’s Torab U Mada lecture)
The midrash relates that Chanokh, who was
removed from this world prematurely because
of his righteousness, (see Rashi, Gen. 5:22).
was a professional shoermaker. His greatness
lay in his ability to perform the meniai task of
stitching. a shoe le-shem sharmayim. Rabbi

Ya'akov Yosef portrays..Chanokh as a.

paradigmatic figure actively. embodying the
ideals of avoda be-gashmiut.

1t is imperative to note that the aforemen-
tioned midrashim and their itk act not merely
as’ examples of the concept of avoda be-
geshem; they establish its core, from which
Rabbi Ya'akov-develops it into 2 phllosoph!c
entity.

However, L()nll’ddlCllOnS to this concept
occurin Rabbi Ya‘akov Yosefs literature. For
instance: “The entire world is nourished on
account of Chaninah my son; as for Chaninah
my son a measure (“kav”) of carobs suffices.”
Rabbi Ya‘akev (Ben Porat Yosef, Vayechy
attributes Chaninah ben Dosa’s greatness to
his lack of matenalistic craving. The Toldor
here returns to the ascetic apprehension of
spirituality. The Baal Shem Tov claimed that
in Chanina’s merit the world received

rejects this approach when formulating his
theors ot avoda he-gashogiur, actually
its opposite. Rabbi Yaakay
uneguivocally states that the path of avoda be-
gushuniut s not open to all who seeh 1t Only

allirming

the ish haizura - the greatsouled individual
- can approach the divine via this service

This thought emerges clearty in his

" commentary on the second paragraph of

Shma. recited-by every Jew twice daih. The
word_de-ganecha Rahbi
implies “your grain — not Mine (God's).”
Rabbi Yarakov notes that the word s placed
in & paragraph dealing with mass activites
and comments that “the masses are not
capable of atiaching themselves to God when
involved in mundane tasks. For this trait is
not given over to the masses .. ., (Ben Porat
Yosef. Vayechi). When the common Jew is
involved in diveei gashmi, God s in the
periphery of his thoughts. Oniy the elite few
arc always able to keep Gad at the center of
their thoughts. :

This eliust understanding of avoda he-
gashmiut runs counter to that of the Besht's
and appears inconsistent with the midrashim
forming the concept’s basis. In the midrashim,
the person exemplifving the concept of avoda
he-gashmiut appears as an ordinary individual

Continued on page 11
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by Chaviva Levin

Tanakh recounts s
mdividuals act /3
explicitly feceive Gods approval for theit
getions - vet are morally stained by these
very actions. . Furthermore, some mitzvor
require actions which directly cause an ethical
decline in the person performing them. Thus
God scemingly requires actions that will
diminish our ability to serve him.

- King . David. fights wars that. if not
obligatory, are ['shem shamayim and therefore
rr;?\mmmddble (ue Radak, Metzudot Tzion, 1
‘Chronicles 22:8). Nonetheless, God denies
David the honor of constructing the Temple
because “dam larov shafiakhita™ - You have
shed much blood.” Davids military cam-
paigns, although conducted with God’s
approval, indelik’)ly stain his character.

Pinchas provides another example of an
individual whose character is tarnished by.
Divinely approved actions. After Pinchas kills
Zimri, his act receives God's explicit approba-
tion: “Pinchas... has turned back.-My.wrath _
from the Israelites by displaying'among them
his passion for Me, so that 1 did not wipe out
the Israelite people in My passion. Therefore
say: Behold 1 give upon him My covenant of
peace.” {Numbers 25:11-12)

But Pinchas does not emerge in peace; even
though his actions preserve God's honor and

eral incidents in which

em shamavim - even .

Cases in which actions are not only
retroactively approved but even commanded
by God are even harder to understand. God
orders the Jews to destroy any i midachat, a
city in which al} of the inhabitants practice
avoda zara. He then promises that He will
grant meréy to the destroyers. Here the Netziv
reiterates his. supposition; God gives gifts
~—which resbnnd to a need. He comments (Deut.

13:18) that the act of killing all the inhabitants

of a city, although_done at God’s.behest,

invariably causes the participants in th
mitzva 1o become calloused and hardened to
suffering. God's promise of mercy is neccesary
10 mitigate the effect of the inevitable
dehumanization incurred by one who carries
out-the dictate of His will.

Should not the performance of God’s
commandments lead to the moral elevation of
the individual? -Yes, but'in several of the
situations ‘mentioned above, no available
choice. will -result in moral" improvement. -
Pinchas must either allow Zimri to continue

‘his public defamation of God or else kill him.

The Jews must either tolerate mass idolatry or
eradicate its practitioners. In these circum-
stances the right action can at best moderate
the negative impact of the situation. Personal
moral regression is in some cases the lesser o
wo evils.

But this logic fails to )usm’y the negatxve

save the Jewish people from destruction;
killing causes him inner turmoil and: turbu-
lence. Netziv argues that God only gives gifts
when they are needed: God's-bestowal of His
covenant of peace upon Pinchas indicates that
Pinchas lacks inner peace. Neither the
propriety of Pinchas’s action nor his noble
mative protetts him from the bloodstain.

effect ol shechita, According to both Rav
Yosef Albo (Sefer Halkkarim 3 chap.15) and
Rav Yitzchak Abravanel (Genesis 9:3), a|
shochet becomes insensitive to the act of
killing. Furthermore, Rav Abraham Isaac]
Kook states that preferably the tasks: of
shechitq and bedika should be performed by
different people, as the bodek must be learned,

R

" Abishai saves the life of David
TR AT T

_interpr

- Stained Souls?
' Hashkafic Catch-22s |

whiie slaughtering is an_action not in
accordance with the heightened™ ethical
sensitivities' of a learned, spiritually inclined
individual (Igrot HaReiah vol. 2, p. 230).

The probléni~intensifies when we realize
that certain mitzvot require shechita as part of
their process. According to Rambam and Tur,
one must eat meat to fulfill the mirzva of
sirichiat Yom Tov. Similarly, all korbanot
require shechita. These mifzvot cannot ‘be
fulfilled tinless at least one individual damages

1510 Y€ 4is ethical sensibilities.
The Talmud states (Shabbat 1562) that a

person born under the sign of Mars *will be

a shedder of blood”, and accordingly advises .
one born under this sign to become d’shocheér.™

In so doing, this individual redirects his innate
violence into an: aCtivity both useful and
reforming. As Ramban (Deut. 22:6) and Rav
Yosef Albo (fkkarim Book 3 chap 13) point

animal, were formulated to inculcate the trait
of mercy.

Perhaps, then, slaughtering in accordance
with ‘these strict requirements does not
additionally harm the ethical character of
those individuals who would anyway be
“shedders of blood”. It may even refine that

violent trdit. This explanation assumes that

shechita is the best. possible option for this
individual, given his nature. Other people
might. be - harmed -morally. -by- performing
shechita, even if that action was performed for
the mitzva of simchar Yom: Tov or for d
required sacrifice. Those mitzvoi "do’ not,

- however, require a person not naturally a

“shedder of blood” to slaughter. X
While ‘it is disturbing to realize" that
performing Divinely approved actions can be
morally harmful, the notion becomes more
acceptable if we realize thai the best action in
a given situation is not necessarily ideal.

out, many. .of the s q of
shechita, such as slaughtering 'at the jugular
vein, covering the blood of the animal, and ¢

prohibition against eating a limb of a living

Continued from page 3

the first thing to come out of
him “will be the Lord’s”, and he “will offer it
up as a burnt offering.” If he intended to offer

apersonto God, what do these phrases mean? -of-Moab, completes ‘the act in a desperate -

“Will be the Lord’s” might refer to the
consecration of a person to the service of God
rather than an actual sacrifice. The second
phrase, however, is difficult to reconcile with
this interpretation. Marcus believes that
“vehaalitihu olah” can be taken figuratively,
citing in support the phrase “lehanif tenufah”
in Numbers 8:11: “And let Aaron. wave the
Levites before the Lord as a wave offering
from the Israelites” (However, Rashi believes
that Abaron physically waved the. Levites.) _

Marcus’s solution is improbable; figurative
usage of sacrificial language in a prose passage
is very unusual. The phrase “/ehaalor olah”
never occurs in afigurative sense. Radak, who
“vehaalitihu olah” literally, offers a
different solution. He claims that Yiftach
considered two possibilities in his vow: “‘And
it will bt for the Lord’, hekdesh (consecrated),
if it is not fit for a sacrifice, and ‘1 will offer it
upas a sacrifice” if it is worthy for sacrifice™.
In the usual reading of the verse, “vehaalitihu
olah” is understood -as the explanation of
“vehaya lahashem”. Radak, however, consid-
ers the phrases disjunctive: the vav of
vehaalmhu olah” does not mean and” but
father or [ve] hlS mother shall surely die”

(Exodus 21:15). This solution introduces
other problems. Accordmg to Radak,
Yiftach’s primary d oxce was to offer an
animal sacrifice. If 50, “vehadlitihie olah”
would naturally precede “vehaya lahashem”.

Most importantly, if the vav means “or”, it
cannot be a vav hahipuch (conversive vav).
“Vehaalitihu olah” would then mean “and 1

Mourning

"-stop to

offered it up as a burnt offering™, which makes
no sense in context {Marcus p. 18)

Perhaps Yiftach actually intended to offer
a human sacrifice to God. Although the
phrase’ “lehaalot olah” generally occurs. in

to human sacrifice. God tells Abraham “Take

P d -with a situation in which both
alternatives are ethically harmful a person

~“and wait for God’s gift to meet our needs.

your son, your only one and offer him there

(Genesis 22:2) Although Abraham does not
actually kill his son, a different father, the king

attemipt to win a war with the Israelites: “So
he took his firstborn son who was to rule after

"him and he offered him up on the wall as a

burnt offering [vayadaleihu olah).” (1 Kings
3:27) According to-one opinion in the Talmud
(Sanhedrin 39b), Meisha sacrificed his son to
God. Thus Yiftach ‘might have intended a
human victim, thinking that God would be
pleased with his great sacrifice. If Yiftach
wished to sacrifice someone from his house-
hold; his extreme reaction upon seeing his
daughter indicates that he expectéd a different
victim.

Perhaps' Yiftach was not sure what he
intended. His vow was a wild promise made
in the heat of battle preparatlons, he did not
der- its p
The careful phrasing uf the vow makes this
interpretation unlikely, however. Yiftach’s
vow was more likely a kind of gamble,
intended to impress God "with ity "darifig\
Yiftach promised to sacrifice anything that
belonged to him, assuming that things would
work out all right in the end and that he would
lose nothing worse than a sheep. Whether
Yiftach intended an animal or a person, it
seems clear that he intended to offer a real

A

etomeet . as.a bumt offering [vehaaleiby......Jeplah].”. ..

ot o

burnit _sacrifice to God: This does tior
necessarily mean, however, that Yiftach killed
his daughter; when things did not turn out out
as as he wished, he may have altered his

_promise. We can discover the daughter’s fate
only by. examining the continuation of the
story.

“And she said to him, ‘My father, you have
opened your mouth to the Lord, do to me
according to what has gone forth from your
moulh now that the Lord has avenged you

G,

S

Continted from page 6

Shapiro shifts the focus of the Nazis” attack
from the Jew to the Jewish God. “Israel’s
suffering is the result of her identification with
the Divine Cause:™ This understanding gave
the Jews an incentive to carry on. Their God
had not forsaken them. On the contrary, He
identifies so closely with them that His

* enemies direct their attacks against the Jew as

God’s representative.

Shapiro wrote as a religious theologian,

Huberband as an Orthodox historian. Both

Hasidic Rabbis lost wife and daughters to the
Luftwaffe’s guns, Shapiroin the bombing of
Warsaw and Huberband in the strafing of its

approaches, Both resisted Hitler, but each in |

his own ‘way. Shapiro clothed his resistance in

theology, while Huberband wove it perman-

ently into the tapestry of history.’

Orthodox Jews were not the. only spiritualr

heroes in the Warsaw Ghetto. Many non-
observant Jews experienced a reawakening of
faith. From the diary of Adam Czerniakow,
head of the Judenrat, we see that even the
enlightened. intelligentsia felt the stirrings -of
their heritage. Thus Czerniakow, a non-

observant _Jew, ‘scolded: a “Dr. Stein for
smoking oft the Sabbath in front of the
German administrator of the hospital (Czer-
niakow 159). Czerniakow also. successfully
convinced the Nazis'to make Saturday a
mandatory day of rest. (Huberband notes that
this was counterproductive, as the observant
did not need the Judenrat’s decree and the
non-observant simply bribed the police to
look the other way. Only the police profitéd
from’ this well-intentioned regulation.)
Czerniakow even. persuaded the Nazis to
reo_pen three synagogues in Warsaw.

Nevertheless, the overwhelmmg majority of
the Ghetto remamed non-observant. As
Rabbi Zeitlan, a noted orthodox leader,
attests; -

"The Sabbath is disappearing. In the house
where 1 live, among two hundred and twenty
- families, there are hardly two or three of them
who are Sabbath-observing.” (Norman
Frimer, Tradition 15:1 87)
Huberband confirms this with uncharacter-
istic humor: “Although Sabbath-observance
has fallen greatly, one matter relating to the

A Maiden

Continued from page 8

she and her friends, and she bewailed her

virginity for two months on the mountains
a2 g WO 0 IS Clamea to

her father, and he did to ker his vow which he

. had vowed, and she had not known a man.

And it became a custom in Israel: Every year
the daughters of Isracl would go to commem-
orate the daughter of Yiftach the Gijeaditc
four days a year.” (Judges 11:36-40)

The conclusion of the story certainly seems
to indicate that Yiftach killed his daughter.
When he sees his daughter he rends his
clothes, a sign' to her ‘that her death is
imminent. Both Yiftach and his daughter
avoid explicit references to the sacrifice, but
both understand what must be done. The
daughter stresses that Yiftach should doto her
daughter speak of her fate in obllque terms,
the narrator tells us obliquely that after two
months Yiftach “did to her as he had vowed,
and she had not known a man.”

At the conclusion of the story we are¢ ‘told
that a quadrennial festival was established to
“commemorate [/fanot] Yiftach’s daughter.”

The root tmh of “letanot” occurs in only one
other place: in Tanakh: “There they will
recount [y tanu] the gracious acts of the Lord”
(Judges 5:11). In Chapter 5 the verb refers to
a joyous recounting, while in the Yiftach
passage it might refer to a culogy. Targum
translates the word as “/'alaah”, to mourn.
IfYiftach’s—daugt vias—not-sacrificed,

-norm throughout the book of Judges. Several

do not conclusively prove the celibacy theory,

Proponents of his theory try to bolster their

claim by guestioning the supposed reticence
ator-at-the-conclusion of the story.
‘Why would the narrator avoid direct mention
of the daughter’s death when several bloody
incidents are recounted in full detail elsewhere
in the book? In Judges 3 we read about the
gruesome death of Eglon king of Moab at the
hands of Ehud; in chapter 4 we see Yael take
a tent pin to Sisera and drive it through his
forehead. Tanakh describes the death of the
“good guy” with the same objectivity used for
stories of the enemy’s defeat: Asahel’s
stabbing at the hands of Avner in Il Samuel
2 is almost as gory as the death of Eglon.

In the Yiftach passage, however, the

omission of all details serves several useful

functions. The narrator minimizes reference
to the sicrifice even in the dialogue between
Yiftach ‘and his daughter. The effect is to
preserve the dignity of her death, and to
render the story all the more tragic. The effect
on the emotions of the reader is only increased
by the brevity of the account.

Finally, one might point to the objectivity
and. nonjudgemental style of the Yiftach
passage as an. argument for the celibacy
theory. Could such a shocking story would be
recounted without any condemnation of
Yiftach’s act? However, objectivity is the

horrifying stories are told in Judges in a dry,
emotionless style. The narrator does not pass

how are we to understand the memorial days
established in her name? Radak offers two
possible explanations. The four days a year,
he says, were. not permanent holidays but
rather were observed only during her lifetime;
oni ‘those days she was allowed visitors to
relieve her solitude. Girls came “leranor ['vat
Yiftach”, 10 cry with her over her fate, as they
did during the two months-before she went
into isolation. Alternatively, “Jetanot” might
mean-“to_console” or “to_tatk t0” The pirls

Judgement on Michah's idol in Chapter 8. Ta
Chapter 19 we read the sordid story-of the
concubine of Gibeah. No emotion appears in
the story until the narrator describes, again
with perfect objectivity, the outrage of the
Israelites following the incident:

The act of recording the story for all
succeeding generations to read and remember
is the most effective condemnation possible.

est of the Spirit

Sabbath has flourished greatly, cholent, the
traditional Sabbath stew.” (Huberband 208)
Although no one can refute the decline of
observance, a story relayed by Czerniakow
puts the feelmgs of some non-observant and
apostate Jews in another perspeetive. Soon
after the ghetto’s establishment, the Germans
ordered a census. The-Jews could not divine
the Germans! intentions, but they sensed that
the census boded evil. Yet, Czerniakow’s diary
entry of 29 May 1940 records the following
> letter:

- "I have learned... that { am considered a
Christian convert. I wish to-state that I have
never been baptized.
community in 1933'to-be a person without any
religion. 1 did not leave the Jewish religion to
be a-member of some better or worse faith. ..
To list me as a baptized Jew - a category
which 1 myself look down upon — is a
grievous moral wrong... correct this unin-
tended injustice by placing [my name] in. the
appropriate register. _

. Aleksander Mietfelnikow]
Although in May 1940 the fate of the Jews
had yet to be decided, they realized that their
future’ was far from secure. In retrospect,
baptism did not provide security, as the Nazis
viewed birth as the determining factor; but
that was unclear in 1940. Yet Aleksander
Mietelnikow deliberately cut off that avenue
of escape; he could not bear to be thought of
as a convert. This display of allegiance to the
ewish people, even if oumly in terms of
identity, was-a form of spiritual resistance.
Many did convert. Non-observant .and
observant Jews alike abandoned most traces
of spirituality and morality, Huberband
records the shame alongside the honor. The
ghetto elite casually swept past the out-
stretched arms of starving, .near-naked
children on their way to buy the few delicacies

still dvailable in the ghetto (Huberband 239).

Some of the most poignant pictures that

survived the Ghetto are not of German

barbarity but rather of Jewish insensitivity; an

1 deft-the Jewish

Ulrich Kcller pholograph dcpu.ts starved,
near dead children lying in front ufdlspldys of
chocolate and candy (The Warsaw Ghetto in
Photographs, 138). Some Hasidim turned to
a life of drunken revelry and stupor. They
dismissed-all censure and unabashedly begged
5™ unds 1o support their tifestyle (Huber-
band 186},

But that immoral or callous behavior
flourished within the Warsaw Ghetto should
not surprise us. What should baffle us is the
extent to which morai and religious character
existed in the Ghetto. Statistics compiled by
the Nazis put the human density of the ghetto
at 110,800 per square kilometer (247 acres); in
Aryan Warsaw the figure was only 38,000 per
square kilometer. The apartments in the
ghetto averaged 15 people, 6 or 7 per room
(Keller VII). 500,000 Jews were herded into a
few streets, forced to enclose. themseives
behind -a wall, and left on their own. The
ghetto was starving. Disease ran rampant.
Corpses lay rotting in the streets.

Even'before the plans for the Final Solution
had been drawn, 5000 Jews a month were
dying in the ghetto (Claude Lanzman. Shoah:
An Oral History of the Holocaust, [82)- When
Jan Karski, a member of the Polish
government-in-exile visited the ghetto, he
could stand it for only an hour. Forty years
after that one hour he still “does not go back
to those memories” (Lanzman 174); Karski
lived on to leave those memories behind, but
the Jews of the ghetto were not so fortunate.

What caused some to falter and others to
rise? Whatever the answer, it does not lie
along lines of observance. Members of both
camps stumbled; many within both camps
soared. To those who died and lived
“bkiddush Hashem” we oWe recognition and
homage. That we cannot begin to compre-
hend their experience by o means absolves us
of this debt. Perhaps by reading their works
and studying their lives, by keeping their
memories and ideals alive, we can begin to
repay it.

6938 o o861 By o 6his 16 @ HISYA

Yiftach’s continued ruie after the sacrifice of
his daughter is puzzling. But the tragedy dld

ngamal your the A 1 At
she said to her father, ‘Let this be done for me:
let me alone two months and I -will go-down
upon the hills and 1 will bewail my virginity,

connection with animals, it occasidfaly refers - 1'and my friends.” And he said; ‘Go.” And he

sent her away for two moriths and she went,

e

came to visit Yiftach’s daughter and-comfort
her. i

Radak’s suggestions are plausible, but they

iINVH

ot pass unnoticed. The daughters o
commemorated her. death cach year as a“
reminder of the terrible consequences of
ignorance and pride.
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1 Shall Live
by Henry Orenstein
Simon & Schuster, 1987

Reviewed by Nechama (oldman

Live tells of his life in Poland before and
during the Nazi Occupation in the late 1930'.
Before the Gérmans invaded Poland, rumors

Jewish men. As a result, Orenstein moves with
his father and two brothers to Soviet Poland,
leaving behind his mother, sister, and brother

and his brother was a medical doctor and felt
secure). However, when the Nazis invade
Soviet Poland. the Orenstein family is
reunited in German Poland. Eventually, the
Nazis find the farhily and take the parents
away 1o be shot. They leave one message for
the oldest brother: “Fred. save the children!”

The Nazisanitially send the four brothers to
the same concentration camp, the first of {ive

for. Orenstein. Once: there, Henry and His.

brother Sam sign up for a special unit called
the Institete for the German Etastwork,
pretending to be scientists themselves. The

Henry ()rérkxcinS autobiography 1 Shall
circulated about the vicious Nazi treatment of

(Women were thought to be less threatened..

Nazis allow this init'to sit in a warm and dry
bunker working -on pointless assignments

while the rest of the Jews in the camp perish

under brutal work conditions. Orenstein

realizes that the unit was set up By German
professors seeking to avoid service on the
Russian front; he uses his own “front™ to join
it and survive the camp. E

While on a ‘death march, Orenstein is

liberated by~ Allied Amerigan soldiers.

Eventually, he rejoins his two -surviving
brothers. He decides, however, that he can no
longer live in anti-semitic Eastern Evrope, and
so emigrates to America.

Despite the poighancy of its subject, I Shall
Live lacks emotional impact as a consequence

* of Orenstein’s literary style. He drops pieces of

information, picks them up, and ‘re-inserts
them at odd moments. For example, he
interjects a story about his first girlfriend into-
a discussion of the Soviet invasion of Poland,
forcing the reader to switch abruptly from
history to anecdote. He often Jeaves thoughts

€

hangmg or junips mexpln:zbly from sub)ccl to

sub}u:t
in conk on rel Dphysml
facts rather than emotions to his reader. His
description of a beaiing, for instance, falls flat
bocauss no fecling of tervor and pain exist
beyond the description. Perhaps he has
distanced himself from the subject and as a
result cannot capture the fear, terror, hurt,
and pain he experienced during his years in
concentration camps. —
O in also. fi 1 d
own feelings. “Ma.ny peopk we knew' had
been killed in that march.- We were deeply
troubled.” “Troubled™ cannot possibly convey

the depth of his feelipgs at that time. Referring

to the time he spent it Soviet. Poland while
part of his family tived under Nazi rule, he
writes “Allin all this time was not an pnhappy
time. I'was young, 1 hada girlfiend . asa

Jew 1 had ‘a’ feeling of -equality with the
Gentiles.™ Where is the fear he must have feit?
How could he have felt equality with Gentiles

in the pervasively anti it h ‘of
1930's Poland? Perhaps he smdad even

. then in suppressiig the ténsion and terror he

must have experienced. Certainly he succeeds
‘in doing so in this_book.

Nevertheless, Orenstein evokes pathos
indirectly, through his characters. His words
vecreate real people suffering a tragedy, Jews
struggling through the Holocaust. This is
perforce a powerful subject. Still, I emerged
_ with no sense of outrage or horror. Orenstein

hasdls(mmdhlmself!oofarfmml.hepast, -

and blocked out too-much of the pain.

The book’s closing is its most powerful fine.
As Orgnsteiu enters. his last camp, an S.S.
officer greets him, “Juden! What are you
doing here? 1 thought there were no.more
Jews left"’ While thls book has numerous
shor it ial for survi-
vors such as Orenstcm to m:or’d their stonies.
The world must continually be reminded that
the Jews have indeed survived.
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C ‘ontinued from page7 .
--acommon Jew. This'is clearly evident from
Rabbi Shimon ben Yochai’s remark: kama
chavivin mitzvot al Yisrael, The word “Yisrael”
is used here in a collective, all-encompassing
sense — “all of Israel” — the layman as well as
the scholar, the ish.hatzura and the ish
hachomer. Without this” midrashic base the
concept has little backing in Jewish tradition.
Tt-seems that in the aftermath of the Besht
and the subsequent flourishing of Hasidism,
the untenability of a lifestyle based on avoda
be-gashmiwt for the masses. was evident to
Rabbi Ya‘akov Yosef. He extracts the origihal
concept and forms a more viable theory by
restricting its applicatiori to a'scholarly caste.
But where does this leave: the common Jew?
To solve this dilemma, Rabbi Ya‘akov
formulates the concept of deveku, aitach- -
ment —.10 the ish hatzura. He thus give_s;the

ish. ha-chomer.a means of salvaging his’

spiritual existence. Rabpi Ya‘akov utilizes a
famous quote .of.Chazal as evidence for his
idea:-“ ‘To love God and to cling to Him'
(Deut. 30:20) — Is it possible for a man to
cling to the Presence? Rather [it méans:] that
anyone who weds his daughter to.a Torah
scholar, and one who does business-with a
Torah scholar, and one who benefits Torah
scholars from his possessions, thé Torah
fikens him to having clung to the Presence.”
(Ketubot 111b)

The concept of devekut ba-tzaddik is also
illustrated by Chazal's description of the
relationship between the Jews and Moshe

Moses his servant.”

Afler the Jews cross the~Red Sea, Scripture .’

testifies: “..and they believed in God and
" (EX. 14:31) The Mekhilta
statés: “Anyone who beligves in the shepherd
‘of Israel is as if he believes in God Himself.”
From this Rabbi Ya‘'akov Yosef extracts the
notion that devekur batzaddik is equivalent to
devekut baShem (Toldot Ya‘akov  Yosef,
Yitro). He interprets Rabbi Akiva’s state-
ment, “Er Hashem Elokekha tira, le-rabot
talmidei’ chakhamim™ (Pesachim 22b), sim-
ilarly. Awe of the-talmid chakham"--"the ish
ha-tzura - is a form .of devekut, and’ the
implied juxtaposition in the verse between
him and ‘God: points to this’ relauonshlp
between them, Fear and awe of the izaddik.
transforms itself into feat and awe of God. To
obtain closeness to God it is enidugh for a
‘layman to have emunat chakhamim, to attach
himself to the rzaddik’s persona. .

- Once- this principle is firmly established,
Rabbi Ya‘akov further develops and stresses
the importance of one’s committment to the

*tzaddik. “If the people will agree and allow the
‘leaders of the generation, who wish to choose
a path of seclusion in-order to attach .

themselves to” God, freedom from worldly
burdens, it will prove.fortunate for them who
will be able to attain devekut through him (the

tzaddik).” {Toldot Yakov YosefYitro) If-the

tzaddik is the “pipeline” to heaven; and if the

- layman relies on him for spiritual fulﬁllmem

and closeness to God, then it is imperative that_
he be free of worldly worries and frustrations,
enabling him to reach-a higher devel of

T Rabberiu = the Shhalzira par EXcellence. devekut, which then trickles down to the

=4

masses — the ish hachomer.

Rabbi Ya‘akov Yosef thus severcly limits
the individualistic aspirations of the ish ha-
chorer. We can suggest alternate interpreta-
tions for the passages and quotes he cites to
buttress his theory of devekut.- For one, the

Mekhilta refering to Moshe Rabbeinu may’
- simply be the basis for Maimonides’ seventh

and -eighth articles’ of faith. Belief In the
shelichut of Moshe presupposes the belief in
Torah min ha-shamayim and belief in God.
Also, the word-*va-yaaminu™ may signify

_trust, not belief. This interpretation conforms
-with God's promise to-Moshe that the of (sign

of Bnei Yisrael's belief in Moshe) will occur

when the Jewish nation gathers to serve God

at-Mount Sinai. '
Likewise, wé may interpret Rabbi Akiva’s

_statement as asserting that the survival of
Judaism necessitates awe and respect for

talmidei chakhamim, upon who's shoulders
rests the task of interpreting the written law.
This is then a natural extension of the
commandment “lo tasur min ha-derech asher
vaggidu lekha yamin usmol” (Deut. 17:11). By
relating fear of the chakhamim to fear of God,
Rabbi Akiva places the two on almost equal
footing. Indeed, the Taimud. (Bava Metzia
59b) describes God, kaveyakhol, as acceding
to the opinion of the almidei chakhamim
“nitzchuni banai”.

Hasidism emerged at a time when the

. Jewish commoner felt remote from God and

abandoned by the elite scholarly circles. One
of its'goals was bringing the sirpléton closer
to-God’s presence. Avoda be-gashmiut was a
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.V(fhlcl(: that ledto this-goal. But though the.

ov included the masses in his
conceptual/ philosophy, his disciple Limited
their lyolvement, actually reversing the
process his master initiated. But while
previously the commoner was removed from
the scholar, the Ba'al Ha- Toldor did place them
in close proximity, creating a symbiotic
relationship. The common Jew provides the
material sustenance for the ish harzura; the
tzaddik provides the commoner with spiritual
sustenance and a medium through which he
mdy apprudch God.

Baal Shemy,

In removing the concept of avoda. be-
gashmiut from the masses, Rabbi Ya'akov.

placed an unprecedented emphasis.on the role

of the tzaddik in the Jewish community. His

theory has had consequences, some extreme,
to this day.

Perhaps Rabbi Ya‘akov's foresight in_‘ﬁ

envisioning the increasing popalarity of
Hasidism among the masses forced him.to
reformulate his views on avoda be-gashmiut.
The greater the number of people attempting
to reach God through this form of service, the
greater the risks ‘of misuse and distortion.

Rabbi Ya'akov’s bold break from his master’s
conception may be the cause of Hasidut’s
success.  But his sacrifice may have been
unnecessary; other movements opposed the
institution of the rebbe:tzaddik and suc-
ceeded. The Besht's notion of mass spirituality

may have been unworkable. but Rav Yaakov

prevented us from ever knowing whether his
master’s dream could have become reality.
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I'he Talmud in several cases, pacticularly
that of tzedaka provides motivations for
mitzvor bein adam lechavero that are nonal-
truistic and occasionally even materialistic.
Rav Yoset Dov Soloveitchik argues that these
instances are not exceptional rather, the
general mechayev -(obligating fuctor) “of
intrasecial commandments is the concept of
“galgal hachozer baolam”. One Jew must help
attother so that he may. in his time of need, ask

(or even demand) help. from his fellow. Thus

mitzxor bein adam lechavéro bind all. Jews
mgem‘cn creating a pact of social responsibil-
ity and a basic insurance net. /
.-Shahbat 151b recommends giving. charity
on pragmatic grounds. “Rav Hiyva said to his
wife: When @ poor man comes, be quick to
offer him some bread. so that others may be
quick to offer it to your children ... .. as the
School of Yishmael has taught [give charity]
for it {poverty] is a wheel that revolves in the

. world.” Sifre, commenting on Deut. 511,

echoes Rav Hiyya's advice: “for the poor shall
never cease from the land. therefore I
command vou saying - thou shalt surely open
thy hand unto'the poor and-needy brother as
{ command vou. | am giving vou advice for
your own benefit.” As Netziv explains, man

-~

an act of charity in the full sense of the word,

as we have learned, if a man says ‘I give this _ unique feature of Judaism: the centrality of

should be charitable so that1f e become:
poor others will act mercifully toward him.
Possibly Sifre refers to thé communal
obligation to maintain public charitable
institutions. the kuppa and the tamchui. If
these standing institutions are well supported,
all Jews are secured from the day the wheel of

sela for charity in order that my son live... that
1 may be found worthy of the future world, he
is truly a righteous man?” The Talmud
answers: “No. In one case we speak of an
Israelite, in the othér of a heathen.” What is
unique about charity given by a Jew? Why 15

omics: An exercise in self-mprovement

Torah™, Rav Weinberg writes, he revealed the

halakha, of deeds, in its religious system.
Judaism believes that religion must concretize
and objectify its ideals into specific modes of
action. A religion that begins and ends with
“Love thy neighbor” cannot fulfill its task.
When spiritually uplifting principles are not

. demonstrates that Judaism accepts and even

embraces man's natural ipclination towards
self-fove.” What. tole can the k'doshim
imperative play if man is by nature a selfish
being?

To resolve this paradox Rav Shimon
redefines the concept of self. On the most
basic level, he postulates, “self” be_gins and
ends with the material -~ the body and its
desires. Man, however, is capable of under-
standing that his self includes spirit-and sout:
He may further realize that his family qualifies
as his -extended “I”. A Jew following the
precepts and spirit of the Torah may then
grasp that the entire niation of Israel is part of
his extended self. And ﬁnally, man can reach
a level of sophisiication at which he views the
entire world as an exténsion and expanéion of
his “1™.

~ Self-love, therefore, is not the antithesis of.

altruism, but rather its true point of departure.
As man inciudes others within his definition
of self, his love extends to"them. Self-love is
the sourcé of all love.

In John Donne’s famous words, “No man
is an illand, intire of it selfe; every man is'a
peece of continent, a part of the maine; if a
clod bee washed away by the sea, Europe is
the-lesse;as-wetlasif apromontoire-were-as
well as if a mannor of thy friends, or of thine
owne were; any man'’s death diminishes me, .
because I am involved in mankinde; and
therefore never send to know for whom the
bell tolls; it tolls for thee .” In this journey of

redefinition of self, religion’s role is crucial. -

“emphatic

poverty turns. )

The theme of galgal hachozer baolam
should not be viewed in isolation. Other.
statements in the Talmud also pron'lolela non-
altruistic approach to 1zedaka. *1f a man says
‘I'wish to give this sela for chanity in order that
my sons may live or that 1 may be found
worthy of olam haba’. he is considered a truly
righteous man™ (Rosh Hashana 4a, Pesachim
8a). Possibly the Talmud’s utitization of the
zaddik gamur”™ {or as Rabbenu
Chananel has it. “1zedaka gemura™ is due to
the formulation of the commandment of
chanty in Deuteronomy 15:10: “You should
surely give him (the pauper} as vour heart
shall hot be grieved when you give him:
because for this thing the Lord thy God shall
bless thee in all thy ‘works and ingll that to
which rou put your hand.” Enlighteded self-
intefest is a legitimate motivation fog this
mitzva. .

Rav Yochanan’s statement on Taanit\9a
makes this point even more explicitly. “
is the meaning of “aser 1aser™ Give € tithe
that you may become rich (zit asher).” Rama
{Yoreh Deah 247:10) extends this 1dea 1o
monetary tithes given to the poor. 2

According to this general theme, it would

* seem that certain religious tasks can be

perceived in pufely economic terms, as
designed merely to properly direct :and
channel ‘natural self-interest and profit
motives. Indeed, Adam Smith frequently
emphasizes that “the powerful motive of self-
interest s only enlisted in the cause of the
general welfare under definite institutional
arrangements” (M. Blaug, Economic Theory

in Retrospett, p. 63). Yet is it plausible that’

mitzvor merely sublimate without slevating,
merely turn base motivations into worthwhile
deeds without positively transforming the
motivations themselves?  °

histaimted motivation trotrer?

Rishonim (Rabbenu Gershom, Baba Batra
10b; Rashi, Pesachim 8b) explicate this
anomaly by positing that when a Jew gives
charity, he recognizes that he is fulfilling the
Divine command to have mercy on the
paupet. Self-interest plays a role as the initial
motivator, but in the final analysis the Jew’s
willingness to give of his material goods is
rooted in the religious natur8®f the giving.
The non-Jew, however, lacks the mitzva
orientation necessary to overcome his initial
nonaltruistic. motivation.

Rav Yaakov Yechiel Weinberg {Sridei Aish
Vol.4 pp 343-44) elaborates on this point in his
general discussion of the differences between
the Jewish ethical system and Christian moral
principles. When Hillel taught a potential
convert “Don’t do to cthers what you dont
want done to yourself, this is the entire

applicd—to—reatHife—situations,—they—are
relegated to the esoteric and fleeting world of
the imagination. The beauty of Judaism lies in
its being a way of life for ail people.

Thus the Jew gives charity to fulfill God’s
positive command to have mercy on the poor
and to sustain them. His initial motivating
factors recede into the background when
confronted by the objectified act. Halakha
may not transform a selfish impetus, but it
enables the selfishly impelled-to achieve purer
motivations.

Rav Shimon Shkop (Introduction to
Shaarei Yosher) offers a more radical
integration of the seemingly conflicting ideals
of altruism and-self-love. After defining the
concept of k doshim tih’yu as “clianneling all
ones efforts towards the betterment (spiritu-
ally and physically) of society, Rav Shimon

Judaism, therefore, serves not merely as an
-agent for the channeling of selfish motives. It
changes our perception of self from the purely
materialistic to the encompassing and
majestic.

Economics is the science of descnpuon
religion of education. For the economist,
everthing begins and ends with the real; man
as he is. For homo religiosus, the real is only
a stepping stone, a point of departure for
greater and loftier goals:

Notes .

1. Quoted by Rav Herschel Schachter in Or
Hamizrach, Nisan 5743. The theme is
elaborated upon in an earlier article in the
same journal, Nisan 5733, p. 187,

2. Rav Schachter in Or Hamizrach, Nisan
5738, p. 178, explicates the ma;or arguments
surrounding this issue.
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Rav Eliezer once said: “All the charity and
kindness done by the heathen is counted as sin
because they only do it to magnify them-
setves.” The Talmud then asks, “But is this not
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