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to alt those involved.

recent U.N. resolutions.
juncture in Jewish history.

Irag’s unprovoked violence against Kuwait has rudely reminded us of Israel's vu_lnerabilily. As
the threat of ‘war teoms on the horizon, we cannot help but think that one Iraqi missile; tqqu:pe@
with a biochemical warhead and targeted at Yerushalayim, can exterminate thousands of Jews within

minutes. Israel cannot thwart this threat alone: it needs the strength of the United States to back it
up. .

. .,
American condemnation of Israel’s reaction to the Chol Hamoed Sukkot rock throwing incident
could not have come at a worse time. With the Gulf crisis worsening every day, we must reatize
that the state of American-lsraeli relations bears directly on the stability of the Middle East geopo-
litical batance. If this breach of dlplomacv 1s not repaired, the Lonsequences could prove disastrous

” Hamevaser. SOY, YCSC, and the Dormitory Office, in conjunction with the Union of Orthodox
Jewish Congregations of America, wiil be,supplying the entire Yeshiva College community with
Congressional addresses and suggestion form letters expressing our outrage at U.S. support for the
" We cannot allow busy schedules to translate into apathy at this crucial

Sloppy Attitudes
Cause Disorderly Conduct

During his tenure as gabbai, Asher Meth constantly stressed the importance of an orderly Beir .

Midrash, pleading with us: “Help prevent Bitul Torah Derabbim.” Yitz Rosenblum appeals to us

every night, “Pleeeaze put the seforim back on the shelves....

" Toward the end of the week, we

receive reminders to put away our pencils, pens, and other mukiza possessions. likhvod Shabbat.
Apparently. these repeated announcements have dulled our senses to the seriousness of the Beir

Midrash situation. Books piled high on the tables bury potential mekomor whiich might otherwise

be used for learning. Pencils, pens, tape recorders and garbage from Tuesday’ sbreakfast contami-

nate the Shabbat atmosphere. A sign-up sheet for Beir Midrash clean-up had bees posted; the small

tist of volunteers has since disappeared:

The time has come to rattle our complacency and conquer our apathy through a policy of kof in

oto ad’s xhewmar * rotze ani!™

Hamevaser therefore suggests the following:

1) An official rotation of talmidim to clean up the Beit Midrash.
Every student with a makom in either Beit Midrash, without exception, should contribute on a
regular basis to the restoration of order in his Beit Midrash.

2) An official seating chart. Much of the confusion in the Beir Midrash results from a first come,

first serve seating system in which

three day chazaka is more than sufficient to establish squatter’s

tights t0 a makom. An official seating chart will not only alleviate any questions as to the rights of
an individual t0 a makom, but may also ease the shortage of mekomot by revealing some that have
d by the multitud

been command

To the Editor:

1 have recently been troubled by the all too
negative attitude expressed by many Orthodox
Jews regarding the string of Yamim Tovim we:
experienced in the last few weeks. “Thank G
it's over,” “It’s been too long,” and “Too much’
were relatively common refrains T would hear
from people in our community. The comments
frequently focused on the gluttony -of food,
frizziness of one’s hair, or. sheer boredom. A

_—possible implicatjon from all this is that the
Ribono Shel Olam wants us to be neurotic, fat or
unkempt.

This was quite disturbing to me, as [ shall
explain. We all believe in Hashern and his be-
nevolence. We also-believe that he gave the
Written and Oral Torah at Sinai. Contained in
the Torah are the mitzvot and their purpose; as
explamed in Numbers (15:40), “And you shalt
do alt my mitzvor and you shall become héﬂy unto
your God.” In other words, the purpose of dmng

© mitivor is 1o become spiritual.

Rarichal writes in the first chapter of Mesilat *

Yesharim that the only way to achieve Shelemus
(in this context, franslated as “fulfiliment”) is
through-a cloSeness to.God.. Hashem, he con-
tinues, gives us the means to establish this

of books which refuse to find their way back to the shelves.

closeness through the performance of mitzvot. Tn
other words, the more mitzvot we-perform, the
closer to God we will come, and the more ful-

filled we will feel.
Keeping all W it appears that we

should be grateful for all the Yamim Tovim we
have celebrated during the last few weeks. We
had the opportunity to fuifill many biblical
mitzvot, e.g. shofar, teshuva, sukkah, lulav,
simcha, etc. Through these, we had the oppor-
tunity to draw closer to Hashem and be ful-
filled. Through zemirot and niggunim, tefilot,

. mitzvot hayom, and learning, we had many op-

portunities to increase our spirituality. 1 really
feel sorry for those who were not able to expe-
rierice the chaggim in such a fashion.

The Kloizenberger Rebbe, shlifa, before he
made aliya in the 1950°s, held a farewell fisch,
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To the Editor: merous “raids” into the Beis Midrash, during

When Mr. Blazer had charge of the Beis
Midrash, theraison d etre of our institution, we
knew-that we had a cooperating partner genu-
inely interested in the welfare of its physical

impressions thereof. Those of us who have been
involved in its day-to-day dctivity have sensed
an attitude inconsonant with the respect due a
synagogue, or Beis Midrash. The university
compenent ought to consider the Beis Midrash
jts focus, for without it, we daré not call ourselves
Yeshiva University, but University of Wash-
ington Hexghts'

which people cleaned tables by dumping their
contents elsewhere, and rémoved the contents of
the coat-racks wﬁhout prior notification.
(Housekeeping is not responsible for this; it has

~actuatty been cooperative.)

Still, there is no position or, more accurately,

no person hired to replace the volunteer work 1

have performed over the last four years to coor-

dinate Beis Midrask cleanup and related activi-
ties with other departments.

WHY NOT?
Asher Meth
RIETS 86

8
purpose room’ whose functions inctude: study

hall, center for Torah lecturés, and site for -

chagigot {(religious- celebrations); Other func-
tions, however, such as closed-circuit baccalau-
reate programs, pre-graduation preparations ang
the associated. photography sessions, etc., could
well be held elsewhere. The High School
lunchroom, Weisberg-Commons, and the two
large gymnasia (MSAC & Tannenbaum) are
possible options,

Last June, a meeting was convened in Rabbi
Charlop’s-office by Mr. Rosengarten and Mr.
Socol to discuss the Beis Midrash situation.
Rabbis Blau and Bronstein, some officers. of
SOY, gabbaim of the Beis Midrash, and Mr.
Steve Berkowitz of Housekeeping also attended.
I presented a detailed report of the situation:
background, causes, etc. Discussion followed.
Rabbi Charlop suggested a solution that received
afavorable reaction from afl, he said that we must
hire a responsible person to take charge of the
Beis Midrash, one who would be the “‘point man”
0 coordinate all necessary efforts with all de-
partments, who would be “in charge” and re-
sponsible to keep the Beis Midrash in a condi-

tion appropriate with its stature in our Yeshiva. *

It was further agreed that al} parties involved
wculd cooperate with each other, not taking

At the fisch he started crying, explaini g that he

was mouhling the five precious holy days of Yom

Tov that he’d be giving up by moving to Ererz

Yisrael.

We must ask ourselves why we do not even
desire to weep. .

Shmuel Landesman

YC’89

prior warning or consultation,

Rabbi Chaslop asked the paities involved to
each draft a proposal describing such a position
and its responsibilities. 1 submitted such a pro-
posal to Rabbi Charlop, who revised it and sub-
mitted it to the administfation.

T'am sorry to note that the cooperation agreed
upon was not fulfilled. Theresrave been nu-

action to “clean up that mess” without .

'ABOUT THE COVER:

“Faces in Stone,” 4 ft. x 6ft., oils, by
Azriel Cohen, 1990. From the private
coliection of Ami Maishlish, Toronto.
Superimposed upon a landscape of
modern-day Jerusalem, this painting
depicts the four pivotal points in the
history of Jerusalem: the original state,
when the Temple was standing; the
destruction and subsequent exile; the
recapturing of Jerusalem in the Six day
war; ‘and full circle 1o the ideal state of
the future when the exiles will return
and the Tempie will be rebuilt. In the

~foreground, the two figures and their
environment personify the extremes of
sentiment in the history of the Holy City.

* On the left, the youth, hopefully yearns
for the future. His sitting in alush, green
field represents the life, beauty and
optimism of Jerusalem. Of the right,
the old man, introspective and retro-
spective; lies-amidst a barren patch of
land with a scorched tree, which repre-
sents the death, destruction and sorrow
in Jerusalem's past: -

. About the Artist: Azriel Cohen, YC
'89 is a freelance artist and has studied
extensively in Toronto, New. York and
Jerusalem.. His work for private clients
include Ketubot, paintings'and a range
of illustration and graphic ant work. He
is presently the director of Yavne Olami
of North America and resides in New .
York. He can be reached at (212) 740-
4981.
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INTERVIEW

 TheViews and Visions
of Rav Slmcha HaCohen Kook

Rabbi Simcha HaCohen Kook, a great-nephew
of the legendary Rabbi Abraham Isaac HaCohen
Kook,”curremly Serves as the Chief Rabbi of
Rechovor and as Rosh Yeshiva of Yeshiva Meor
HaTalmud. During his twenty year tenure, he has
developed in his ity the tolerant, harmo-
nious; cooperative atmosphere. he, would like to
see unite-all the divergent streamis of world Jewry.
His efforts toward. this goal include religious
programs for secular Israelis and, more recently,
Rechovot’s plans for the spiritual absorption of
4,000 Russian olim.. This week, while in the
United States, Rabbi Kook discussed his views and
visions with Hamevaser’s Benjamin Samuiels and
Simi Chavel: Excerpts from the interview follow.

Hamevaser: Let us begin with a general ques-
tion. What is the Rav’s vision of rabbinical lead-
ership, and in what way does the Rav try to’
transmit this vision to the students at his Yeshiva?

R. Kook:_ First of all, I must correct you, Iam
not a leader; 1 am an eved, an eved nirtza. As you
know, the late Rav Kook used (o sign his name-
eved I'am Hashem. That is how 1 feel as a rabbi...I
believe that the most important tasks in the Jew-
ish world today are rabbonus and education. All
other problems, though important, are only sec-
ondary in nature. We must renew lives, create
neshomos. This is in the hands of rabbis from one
side, and Torsh education from the other. We
require the best yeshivos and gedolei Torah to
rebuild that which we lost in the Holocaust, and -
what we lost after the Holocaust, in the spiritual

of harmony.

R. Kook: Of course,..the €hilonim don t need
the Rabbanut in the same way as the datiyim
(religious). The datiyim need kashrut, mikvaot,
Shabbat, and pesak halakha.., The Chilonim don't

‘need the rabbonim for this....But if a Jew under-

stands what it means to be a Jew, he will under-
stand the need for rabbonim. He’ll want to hear
some lectures about Judaism., But not too strongly
(the lectures) — since Chiloni parents are afraid
that the Orthodox will takeaway their children...
its unbelievable how afraid they are. But if the

Rabbi goes slowly — speaks cautiously, speaks-

from deep within his heart, there is a wonderful
possibility that he will be able to reach even the
non-observant Jew. For instance, we have pro-
grams in all the schools to prepare seventh grad-
ers for Bgr and Bat Mitzva. Here we have a
greater responsibility to the non-religious schools

holocaust that has happened in the Soviet
Union...What Hitler had done to the Jewish body,
Stalin and the other Soviet leaders did to the
Jewish soul, to Jewish spiritual life. Because this
[rebuilding] is so important, we have a responsi-
bility to Am Yisrael. We can’t look after one part
of Klal Yisrael and not another.. A rabbi must not
be a rabbi for only one group or party; he must be
ambbxfora whole cnty,and lfweare speakmg

forcverysmglepelsonmd\ecoumzy If so, the
rabbi’s private life cannot be simple, because the
Rav belongs to everybody. So, my hashkafa is to
belong to all groups, not only to one or the other,
and, if possible, to make the different groups come
Hamevaser: In Isracl, where religious beliefs
and political view- points often color relationships
and divide towns idéologically, the city of
Rechovot shatters the stereotype of polarization’
and prejudice. How did the Rav accomplish such
hamony? And-what does he suggest be done to
extend this seénse of unity to other cities?

R. Kaok: There are two different ways to bring
different groups together. One way is to cry and
to demonsirate. But there is another way - with
love...T'believe that today there is only one way,
to love and to acknowledge that every group has
something unique, and one must respect them
because they believe that their way is the correct
way. Yet, if you believe that their way ‘is not
exactly the right way, you must try to correct it
through kiruv, and not by richuk.,. This is the way
we try in the city of Rechovot. Sometimes we
succeed; sometimes we fail. ‘'We look to common
interests to act as the force which creates unity
between the Orthodox groups in the city. Every
group wants to feel the Shabbos. Every group
wants Orthodox education. Some want a cheder
with Yiddish, some want a Talmud Torah, some
want a mamlakhti dati (religious public) school,
and some want a co-educational school, but all
want religious education as a top priority.... With
allﬂndlffetentgrmlpsdlerelsanequal levelof,
success.

Ihmevuer' Itwouldseemmnuhe Rav is also

X lncludmg the Chdomm (seculansls) in'this VlSIOI‘I

tﬁan to the observant ones because thie observant
schools have religious role models like teachers
and pnncxpal& But the non- religious schools only

program
we named Asseh Lecha Rav in which the student
asks the Rav dnything he wants. Perhaps, he (the
student) will not agree with us, but at least they
will understand that we are not doing stam

meshugaas (silly things), we are doing things -

which are connected to his traditions as a Jew. [He
must understand that] there are not two-nations in

- Ereiz Yisrael; every grouphasa responmblllty 0

the other.

Hamevaser: Recently, Rechovot received over
4000 Russian olim. How does the Rav propose
to absorb the olim without losing them to the
chiloni world? Does the Rav think that the Rus-
sian olim are more open to the religious world than
the Chilonim?

R. Kook: ...l have been connected with Russian
Jewry groups for a long time before they started
coming to Israel. I have visited the Soviet Union
many times as 2 member of arn intemational board
for Soviet Jews with memb’egtxn Yerushatayim,
Rechovot, New York, and Téronto. We are
working as a group i6 organize yeshivos...for the
Jews in Russia. Ibelieve that if someone says that
the Russian Jews are not dai, he can say as well
that-they are not chiloni. They are not dafi *—
that’s true — because they don’t know anything
about daz, but they are also not chiloni because
they don’t know what chilon; is. We hope that the
Beit Hamikdash will be built, with God's help,
quickly in our time, and [at that time] every
:homer shabbos Jew will have to bring to the Beit
H h hundreds of ch. bx of the
many times he was mechalel shabbos beshogeg.
But a Soviet Jew will only have to bring one
chatos, even if he was never shomer shabbos in his
life, bet he is:a tinok shenishboh. He never
knew what shabbos was until he started to leam

thatghere is such a thing as shabbos hayom
lahashem..We must make an educational revo-
lution! 150,000 Jews have come 10 Israel in one
year — that is 2 miracle from heaven — kibutz
-goliot. The Ribono Shel Olam is doing every-
thing, but we are not doing enough -— that is clear.
We have to love them...The pasuk in Shir
haShirim (5:2), “Ani yesheina velibi er” (I was
asleep, but my heart was wakeful) refers to this
generation of Soviet Jews. Through limud Torah
and limud mitzvos we must awaken Soviet Jews
to Torah and mitzvot ... Bu
few. Russian children enter Orthodox x_schools.
And with every generation we lose, our task will
become that much harder...In Rechovot we have
performed over 500 brit milot on Russian Jews.
And they come with such love. Older boys and
men are coming into the operating room for their
brit — they comme of their own will, they come

because they want to be Jews. They come' as

families. T ask them, “Does it hurt you?” And

' everyone answers, “It hurts, buz I want to be a

But this is noteasy..very _ will

" This ts impossible....
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rect interest in the Rabbanut. Why? Because g
according to the law of the State of Isract, a wide OO
- part of life is connected with the religious judi- :
cial system. If somebody wants to be divorced ]
from his wife, he has no way other than to come ]
to the Rabbanut...If somebody wants to be mar-
ried, there isn’t any other way to do it... Baruch r

Hashem, ] know that today, 99% of Klal Yisrael :
is going to a Chevra Kadisha and not to {other

types] of burial. So a great part of life is comnected §
to the Rabbanut. So, they have an interest in who

the rabbis) is not frum. .and &
a non-Dati man has a wotally different hashkafa @

as to who should be the Rav from a shomer Torah @

u'mitzvor. Of course, the non-Dati doesn't need
somebody to be a rtalmid chacham. The opposite
- the less a talmid chacham, the better for him,
because someone who is not subject to the Torah
can...perform hatarat issurim 363 days a year.
The Rabbi who will want
Shabbos in the whole city - of course the non-frum
people wili not choose him...

The other problem lies in any city which has

“Moatzot Datiot where the Moarzor Datior are -

appointed by itself - {anticipating future prob-
lems,} HaRav Kook =1/ wrote against the Moatzot
Datiot. Today, in many cities in Isracl, there is a
tremendous source of argument between the
Rabbi and the Moatza Datit. And today we have
another problem — that in the Moarzor Datiot they
have come 10 a decision-to push Reform and
Conservative... And you understand what this
means: the Rav will ask to make an eruv, to fix the
mikva, to have more mashgichim for kashrus, and
the Reform will ask why it’s important. They will
take ali of the money and put it in lectures or
something else, [everything] according to their

- hashkafa. So it’s possible fhat if there are more

and more Reform and Conservative people in the
Moatzot Datiot, the whole budget that the gov-

nd 50% of the government. .

¢ Soviet

oleh) is chzlom He is hot dan and not chiloni. He

is a tinok shenishba. “Ani yesheina velibi er.”
Hamevaser: The goals and accompli

ernment has given for OTthodox activity will be-
come the budget to attack Torah and mitnvor. So
it'sa tremendous danger...We stand today at the
by ingof this revolt, and nobody knows what

which we have been discussing — introducing the
Russian ofim to Judaism, working to bring the
Chilonim back to yiddishkeit, and creating har-
mony among all Jews in Israel — all of these can

only be accomplished through a Rabbanur *

Harashit- Recently, the Rabbanut Harashit cel-
ebrated its seventieth anni\;ersary, and both the
rabbis and the nation are making an accounting,
a cheshbon hanefesh. What has the Rabbanut
accomplished and how can it improve? One of
the problems that has been raised is how rabbis
are chosen. The Charedim claim that many of the
rabbis of the Rabbanut Harashit are puppets of the
government. | think in Hebrew they call it
~Rabbanut Mita’am..
Rav Kook: Yes,it'sa very old phrase. It started
in Russia under the Tsar. In every city there had

to be a rov who had permission from the Tsar of *

the country, and they chose only those kinds of
rabbis that were doctors — at that time, you know,
arov and a doctor together meant more doctor than
Rov —- so there was the title “Rav Mita’am”™ —
Mita’ am Bashiltonot. You are a doctor for us, but
not a Rov. For the State, for the Tsar, you are a
rov, but-not for everybody — not for us.

Hamevaser: ... The Chilonim aliege counts of
favoritism and nepotism. Are people picked who
are not necessarily fit for the job? What does the
Rav think about these allegations and how does
the Rav perceive.the Rabbamut Harashir in Is-
rael?,

R. Kook: As I said earher. the Orthodox, of
course, have the greatest interest in the Rabbanut.
Yet even the non-religious community has a di-

will be rhe result of the wholg siruation. Therefore,
we have 10 think again what Wil be the roadway

" out — how to build the road of the Rabbamir in

every city, and not assume that what was good
seventy years ago is good for our period. The
whole situation has been changed, and our attitude
toward the Rabbanut must change as well.

Hamevaser: Does the Rav think that the Israeli
government will confer religious iegitimacy upon
the Conservative and Reform movements? The
Conservative and Reform movements want gov-
ernment recognition very much. What Would be
the practical implications of such a move? Does
the Rav think it would undermine the authority
of the Rabbanut in Israel?

R. Kook: ...Most of the cities in Isracl have no
Reform or Conservative rabbi. They have Dari
and non-Dati, but not Reform. Because most of
the Israelis laugh at the way of the Reform and
the Conservatives. They use [these movements]
" as a stick to beat on the head of the Orthodox Jews
and Rabbis, but not because they believe it’s the
right way....Even in the biggest cities like Tel Aviv
and Yerushalayim, there are hundreds of Ortho-
dox synagogues and only one. two, three Reform
or Conservative temples, even though non-reki-
gious Jews [make up] 50% or more of the popu-
lation, Why are they not going to the Reform
synagogues? Because they laugh at them....If you
have such a shofar gadol, w0 announce every
Conservative reverend or Reform reverend. the
tumult will be so big that everyone wilt believe
that the whole country is Conservative. It's not .

. Continued on page 16.
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HAI.AKHA

by Steven Usdan

Within the world of international politics,
nations often issue morally reprehensible deci-
sions _for the sake of preserving their national
security interests. More often thar not, in 2
state’s struggle between national ideology and
national security, the latter takes precedence.
Israel’s additional concern with Judaic morality
further compticates the issue.

Today. the sale of arms to SouLh Africa and
Third World countries confronts Istact with
such 4 dilemma. How can a nation based upon
the ultimate moralty — the Torah — sanction
such an enterprise? Can this ultimate morality
possibly condone, or‘even commission, such
conduct?

This dilemma acquires an added dimension
when it confronts an Orthodox Jew’s under-
standing that halakha and morality function as
an inseparable unit. If a decision does not con-
form 10 halakhic guidelines, it will in all likeli-
hood be rejected by the Orthodox Jew on moral
grounds.as well. We must therefore investigate
to what degree the policies and actions of
Knesset, in a given situation, parallei the verdict
of halakha.

Few comumercial enterprises invoke the de-
rision of classical Judaic sources as does the arms
mdus!ry The Gemara (Shabbat 63a), while

HAME
§

e shields which are so

N

-

g the carrying of weapons on the To what extent is Israel’s arms indus! It reduce mwﬂ&mg&mkmmtkamham_

- grounded in an ideology of national security?

Sabbath dec]a:es that swords are “shameful”

possessions. Rambam (Hilkhot Rofzeach 12: 12),
based upon a passage in tractate Avoda Zara
{15b), states: “It is forbidden to sell non-Jews
weapons of war. Nor is if permitied to sharpen
their spears, or to sell them knives, manacles, iron
chains, bears, lions or any object which can cause
harm to the public; but it is permntted to sell them

tinues, “Anytiing that is forfidden to sell m a

- -non-Jew is forbidden 1o sell Yp Jewish bandits

because [by giving one such aveapons] you are

strengthening the hand of the ransgressor and
‘causing him to sin” (12:14).

Ramb&m bases this prohibition on the nega-
tive precept, “You shatl not put a sturnbling block
before the biind™ (Lev. 19:14). This prohibition

- applies not only to the physically blind, but fo

the morally blind as well. Thus, it forbids a Jew
to take advantage of another person’s lack of
awareness, for in doing so he may harm him. In
prohibiting the placement of such a physical or
moral stumbling block, the Torah makes no

distinction between Jewish and non-Jewish vic- -

tims. Therefore, the sale of weapons to any parly
who will abuse them clearly falls under ths
prohibition.

The Talmud identifies one exception to the

general prohibition of arms sales to non-Jews. .

In Avoeda Zara (16a), it permits the sale of arms
to “the Persians who protect us.” Rambam
(Hilkhot Avoda Zara 9:8) expounds that this
passage authorizés the sale of arins to foreign
governments who protect the state, “since we
dwell among them.” Similarly, in Hilkhot
Rotzeach (12:13) he permits the sale of arms to
“the army of the populace, because they protect
Israel.” The Shulchan Aruch (Yoreh De’ah
151:6) riles in accordance with Rambam’s po-
sition. Rabbi J. David Bleich, in C: ary

H"DY HAND GRENADES:

‘Morality, Halakha, and the Israeli
‘Arms Industry

nancial data, Friedman estimates that 140,000
Israélis —— 10 percent of the work force — en-
gage in the manufacture and sale of military
hardware. Israel eamarks roughly 80% of its
arms production for export, leaving only 20% for
domestic defense. L

These figures would séem to indicate that the
scope of Israel’s arms industry extends far be-

. yond the realm of self defense. However, some

argue that Ismael relies on their intemational sales.
for purposes of national security as well. Ac-
cording.to a representative of Israeli Aircraft
Industries, “we can no longer rely on the do-
memc market. You have to go abroad to bring
the contracts. The defense budget cannot help
you anymore. Without exporis today, the de-
fense industries would be dead.”

Friedman explains-that Israel depends upon
foreign deals to compensate for the fact that all
military contracts are written in doliars. When
the government freezes the dollar to shekel ex-
change rate at the same time that it must pay
domestic salaries at the current rate of the falling
sheket, the arms industry must compensate by
selling internationally in foreign currencies.

Furthermore, Israel’s arms industry generates

Halachic Proble vol. 3, thus tudes that
the “exemption from the general ‘prohibition
is...predicated upon the general consideration of
self-defense.”

Thomas Friedman, author of From Beirut to
Jerusalem, writes in a 1986 article that Israel
ranks. among. the top tén arms exporters in the
world. - Defense Ministry sources. indicate that
Israel exports $1.2 billion in arms and security
services each year. Internationally, Israeli-made
jets, weapons and secunty systems have been

Cameroon Honduras Chxle Belgnum Holland

‘Kenya, Singapore; Malaysia, Taiwan,-and

Thailand, among other nations. -
Although the government, which owns miost
of the Israeli arms industry, classifies their fi-

three by-products essential for Israel’s overall

- heaith: 1) It helps Israel’s economy and balances

some of its trade deficit, 2) It generates the
money nee®d to advance new weapons and 3)

expenditures (A S: Klieman, Israel’s Global

Reach: Arins Sales as Diplomacy, pp. 58,65).
Because of geopolitical realities in the Middle

East, Israel must maintain a military defe

‘pamal comp

weaker economy. Liquidating or even signifi-
cantly reducing the volume of the industry wuuld
result in mass ployment and

- eliminating-approximately 25% of its total ex-
ports. Such circumstances would, in turn, in-
crease Israel’s vulnerability to both internal and

external mlhtary attacks. We can thus consider ,

ic volume tioa
of its def

According to Benjamin Bets—Hallahmn ag-
thor of The Israel Connection, Israeli leaders
agree that any radical movement aimed at fa-
cilitating the process of decolomzatmn in the
Middle East and the Third World represents a
threat to Israef. - This thréat-causes Israel to re-
spond accordingly. Israel’s official response,
“the periphery plan,” calls for the forging of al-
liances with non- Arab nations on the periphery
of the Arab Middle Eagt which share Israel’s
interest in slowing the process of decolonization.
This diplomatic strategy has led Israel into alli-
ances with outcast or “pariah™ nations such as
South Africa and Taiwan. These alliances have

di in

i

. virtually always allowed for the sale of arms to

the pariah state. For example, according to the
U.S. Defense International Agency, South Af-

rica, Taiwan, and Israel have collaborated in the

field of nuclear weaponry. These alliances with
outcast nations -are therefore necessary for

-Israel’s overall defense strategy.

The reason Rambam offers for the prohibition
of arms sales is that such sales will cause harm
to the public. His restriction of arms sales to non-
Jews might refer specifically to non-Jews who
are naturally belligerent; as they were in his day.
His:addendum to this law, however, does allow
for the sale of weapons solely for defense.

Rambam also imposes a commandment on
non-Jews to establish a judicial system, and to
enforce the laws of this system (Hilkhot
Melakhim 9:14).. For ple, no one
on halakhic grounds, the right ofa police ofﬁcer

commandment to allow Jews to help provide
them with such a force. If this is so, why would
it not also ‘be permitted to sell weapons to an
inter 1 police force commissioned to keep

apparatus to' protect its people. As long as it re-
quires such a force; it must rely on its own arms
industry to suﬁply the hardware. Israel’s history
of allxances with France and other nations proves

to equlp it wnth the arms it needs for defense and

- deterrence in the Middle East.

Without its arms mdustry. Israel would not
only become depeiiderit upon other nations to

.arm it, but would. experience a sighiﬁcantly

peace and maintain international order? Such a
force would presumably be supported by the
passage in Avoda Zara -which allows Jews to
supply arms to the “Pemans who pm!ect us.”

in the arenia of t
politics. Through the establishment of the United
Nations, the world has deemed war not only’
undesirable, but illegal in—atmostalt circum-
Continued on page 8.

THE EPISTEMOLOGY

by Michael Shurkin

On Yom Kippur, 1 hid. I was the outcast, and
I was sure the mob in the Beif Midrash would cast
ane off a cliff during Musaf. 1 fled to my room and
Iocked the door behind me. Rubin Hall, for once,
was quiet. 1 stretched out on my bed and soon
fell asleep. ! R

‘Whenever being someorie else proves 100 ex-
hausting, ‘Take refuge in sieep. Since coming to
Yeshiva, the thoughts and values with which |
have always interpreted the world have been so
subtly usurped that I no longer know how-and
.what I think. Idononecognizemyself andIcan

never be sure that reality as | perceive itis, in fact,.

~~real.” My dreams, however, remain a sasictary

—+. for my familiar self; sleep is the only place where

I can be secure.

1 dreamed. - It was Friday night and some
friends and Lwere celebrating nightfall among the
redwoods of California. ‘We sat in the replenish-
ing waters of a hot spring that flowed from the
face of a cliff. The water was heavy with miner-

als; 1 leaned back and floated. With my ears sub-
merged and my ey the surface, | listened

Kw my héart and watched the stars shift with the

pulse. 1 began to fade away and float up beyond
the trees and touch the heavens, but my friends’
Taughter still reached me through the water and
tethered me to the ground.

" 1 woke up and walked across the dorin room
to the mirror. Studying my reflection, I recognized
my eyes, my face, and my yarmulke dangling
from my hair.” They were the samé éyes that had
stared into the night sky, the same face thar had
felt the steam rising from the spring waters. Had
1 really been there? Imoved the yarmulke back
to the top of my head and reclipped it. 1 felt no
MOre secure.

T've read that if one assumes a role advocat-
ing a position, one comes to believe in that posi-

tion.- At Yeshiva, I play Jew. But here, all things

Jewish begin. with the présupposition that Torah
is truth and therefore Judaism. is reality. Gradu-
ally, Lani cominig © accept, and almost believe,
this claim. When friends of mine outside Yeshiva
criticize aspects of the Orthodox world, I find

myself defending what I' not sure 1 believe in,

OF A BA’AL TESHUVA

and trying to justify what I normally

"-unjustifiable. As Torah to

toap 1 reality. But in the

Aark

my constriict of reality, T can no longer discrimi-
nate between who 1 really am and who Yeshiva
says L am.

Once I heard a rabbi talking about what
women are like gnd.what they are good for. The
rebbetzin standing near him seemed oblivious —
sheltered behind a mental mechitza that freed her
to absorb herself with her baby. 1 wanted to ask
her who she was. How did her reality compare
with ife ‘one her husband painted for her? Per-
haps she was sleeping and we were all part of her
dream? Could I 100 live an imagined existence?

When 1 went to college in California, I -used
1o wake up early on Saturday mornings to go bi-
cycle riding in the mountains. 1 rode five miles
up into the redwoods and twenty miles down the
back side to the Pacific ocean.” From four thou-
sand feet up I coukd see the mountains on the other
side of the San Francisco Bay. Once it snowed.
Once ! watched eagles tacking across the coastal
range. Once I saw otters playing with chxldren in
the surf!

On the first night back home in Phlladelphla
after Yom Kippur, I was up most of the night

staring at my bicycle, now leaning against the foot

of my bed. Feeling the scratches in the paint with
my toe, I.remembered the wrecks and the races

and'every mile of California road. My bicycle is

of my mom the bicycle seemed no more
than a sithouette of what it had been, anid that other
reality was just an elaborate dream.

I broke away from the mirror in my dorm room
and returned to the Beit Midrash. From the hall-
way I peered through the doors at the praying men,
but I could not step across the threshold to join
them. T turned to go but could not leave the
building. I was stuck between two worlds. 1sat
down on the steps by the secumy desk and a mob
of four-year-olds sur
know why I wasn’t davening. One child ca]led
me a goat.  Another told me to go away. Some-

_how they saw me for what I was. Somehow they

knew.to cast me out. I reached oit to touch the
child nearest me, but he vanished into the air like
the sound of spoken words. Although the children
were no less real to me than any of my memories,
that they actually existed and that they were any-
thing more than reflections-of my inner fears, |
can never know.

The men'were singing now. Yom prpur was
ending, Twalked down the hall to look inside the
Beit Midrash and saw the men dancing around the
room. . Still, I counld not _‘om them. The.wall be-
tween us remained:

‘A rabbi ran up to me, smiled, and shook my:

hand as if to'say, “It’s all right” 1 wish I could
agree.

;
;
g
i
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PRAYER

~ Adon O'Lam:

A Literary Analysis -

by'Loweﬂ Abrams

*A.Almost every Jewish child adds Adon Olam
to his tefilla repertoire at an early age. ‘Far from
being kinderlieder, though, Adon Olam carries a
deep message for all religious people. The
.complex structure and rich literary detail of the
poe'r/nvonly“m to the strength of its delivery.
"~ ~Adon Olam easily divides into two sections.
The first (lines 1-6) describes God using a purely
. objective tone: God, who has always ruled, cre-
ated everything in one instant, was then recog-
nized as King, and does not share His eternal rule.
On the other hand, the second'section (lines 7-
10). constantly emphasizes a subjective point of

view: He is “my God,” “my saviour,”“‘my por-’

tion when I cry,” and “I will entrust my spirit to
Him? S :
Each of these two sections divides further. In

the first section, lines (1-3) each have a form of
the root m.l.kh (to rule) and the word kol (all).-

Arranged in increasing chronological order, these

lines present the most important “historical” facts *

about God. The second half of the first section
then draws out the lessons to learn from the first
half. Line (4) phasizes God’s sp
the full spectrum of time with its implied pairing
of “haya” with “malakh™ (1), “hoveh” with
“melekh” (2), and “yihyeh” with “yimlokh” (3).
Line (5) develops the concept of God's unique-
ness, a basic assumption of the first three lines,
although explicitly mentioned only in the word
“levado™ (3). Line (6) neatly combines the two
main ideas of the first five lines, the timeless-
___ness and uniqueness of God, closing the first

section.

gof

In lines (7-8);. the poet describes God as a per-

- sonal protector and benefactor. “Vehu eli vechai -

go'ali vetzur chevli” (7) reflects such passages

- as “adonai tzuri vegoali” (Ps. 19:5) and “hu

yikr‘a'eni eli vetzur yeshuyati” (Ps. 89:27).
Similarly, “Vehu... menat kossi beyom ekra” (8)
draws key phrases from the famous “kos yeshuot
essa uveshem adonai ekra” (Ps. 116:13), as well
as “beyom ekra maher aneini” (Ps. 102:3) and
“adonai menat chelki vekhosi” (Ps. 17:5). Inthe
next two lines, the poet speaks of the trust he
places in God.. Not only does he give his spirit
to God when he sleeps, but “ve’im ruchi,
geviyati” (10), “and with my spirit, [I also en-
trust] my body,” since, asleep, he cannot fend for
himself. “Beyado afkid ruchi™ (9) clearly ech-

“oes “beyadekha afkid ruchi® (Ps. 31:6), but,

strangely enough, the line in Psalms speaks di-
rectly to God, while the poet here chooses third
person.

Both the intentional deviation from this line
in-Psalms and the poet’s free use of typical
Psalms phrases reflect an important aspect of
Adon Olam. The poet never addresses God di-
rectly and builds Adon Olam on strong, recog-
nizable sources because he presents his poem as
a form of catechism. The first section describes
God as He i$ in an absolute sense, and the sec-
ond speaks of a personal relationship with God.

"The satisfying balance between these two sec-

tions emphasizes the need for equal awareness
of both these facets of religious existerice.
While this division of Adon Olam yields two
nearly static sections offsetting each other, use
of a trinary division scheme reveals a subtle de-
velopment over the course of the poem.. The first

The second section also contains two halves.

section, lines 1-3, set off by the use of the root
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’gf.:ticaily put forth accepted beliefs; he steps for-

the fast two lines. the onty section in Adon Olam
with verbs whise subject bs the author (with the
exceptioh of the tast word of the previous see
ton, which anticipates this section). Heri the

‘poct does not jJust plamnly state a creed or ener-

ward and shows his willingness 1o act on his
convictions. Having done so, the poct reaches a
new plateau of faith, He began with the distanced
description of God as “adon ofan® (1), “the
universe’s Lord.™ Now, using the shem havaya,
which reflects a more personal and merciful as-
pect-of God, -he says “adonai 10 (10, "God 1
mine.” ’

The poet spccn’mully chose “adon™ ("mas-
ter”) for the opening of the poem because of the
special implications of a servant/master rela-
tionship. The first three lines present the
epitomal description of God’s transcendence
over time and matter, leaving no room to doubt
God’s universal right and complete ability to
rule. In the last two lines, the poet willingly en-
trusts God with his life, showing with the great-
est possible clarity his acceptance of the rote of ?

Servant:
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m.l.kh and the word kol, present the first and most
fund | creed of Judai God alone cre-
ated, and rules over, all. The poet states these
facts with absolute conviction, and no emotional
overtones, because the entire poem rests on the
assumption of God’s omnipotence, and can ad-
mit no doubt in this regard.

The prominence of the word vehu, “and He
[is],” in lines (4- 8) implies that these lines form
a second section. The six-fold repetition shows
the poet becoming more emphatic in his de-

scription of God; his emotional response to his _

beliefs continually grows. Although the poet
begins this section describing God in an objec-
tive tone, he shifts, in lines (7-8), to the emotional
description of God as a personal benefactor.
The heightening emotion carries the poet to

Certainly, only an ail-powerful master de-
serves such a level of servitude. From the other
point of view, though, the poet has such great
trust in God precisely because of his profound
recognition of God’s -absolute power. The de-
velopment over the course of Adon Olum thus
bridges the gap between the recognition and the
trust. The poet weaves together the two division
schemes in order to show the subtlety of this
development.

The process described in Adon Olum leads to
trust in God, but its completion does not con-
summate Man’s relationship with Him. Rather,
as in every deep relationship, trust tays at the very
foundation. Only now, when the poet can ex-
~claim “adonai i (10}, fully accepting God in His
role as the merciful and concerned master. can
he continue on the path taking him even closer
-0 God. Now, confident in divine protection from
any harm during his joumney, the poet concludes:
“lo ira.” T will not fear.”

. EPHEMERAL ETERNITIES:
MITZVOT IN THE MESSIANIC ERA

by Yakov Blau

Judaism clings tenaciously to the belief that
the Torah represents an eternal entity. Rambam.
enumerates this tenet among his Thirteen Articles
of Faith. Yet, certain-passages in-the halakhic
literature seem to allow for different interpreta-
tions of this principle. For example, the Talmud
(Nidda 61b) states: “...one may bury the dead in
shrouds of kil’ayim (wool and linen fabric) ...
{because] the mirzvor will be nullified in the fu-
ture.” How can we reconcile this statement with
our belief in the Torah’s timelessness? P

Rashba (Chiddushei HaRashba, Nidda 61b)
and Rivash (R&ponsa, No. 124) opt for a non-
literal meaning of the text. In truth, the mitzvot
will forever obligate B’ nei Yisrael. They -under-
stand the Talmud, however, to mean that live
people have no obligation to ensure that the dead
obey the commandments. Without this ruling, one
might have incorrectly compared dead people to
minors, thereby concluding that just as adults must
prevent their children from sinning, 5o too the
living must protect the dead from sin.

Rashba quotes.the Gemara in Sanhedrin (92b),
which relatesthat the dead whom Ezekiel resur—
rected wore ,l.eﬁllin, as proof that mifzvor will
continue to bind us even after techiyat hametim.
Ritva, however, contests the Rashba’s application

of this citation in two ways (Chiddushei HaRitva,

Nidda 61b). First, he argues that the principle of
the nullification of mitzvot only applies to the era
following the final resurrection of the dead.
-Ezekiel’s resurrection, however, did not relate to
the ultimate fechiyat hamaytim, as the individu-
" ‘als he resurrected later died a second time. Rather,
Ritva maintains, Ezekiel simply gave these people
a second chance at life and another opportunity
to perform mitzvot before the ultimate resurrec-

tion. Second, Ritva feels that the dead had no
obligation to wear tefillin; they simply consid-

mitzvor. in and of themselves, become nullified”
(Ritva, Nidda 61b). Similarly, he interprets the

ered it an appropriate way of displaying their in-

. timate relationship with God. This type of prac-

tice will continue even in the Messianic era.

Rashba introduces another important factor in
his commentary on tractate Berachot (18a). Here,
in contrast to his views in Nidda, he understands
the Gemara in Nidda literally: mitzvor will cease
to bind us in the future. Because of this, he feels
that Shmuel, who maintains that “there exists no
difference between this world and the Messianic
era save for the lack of oppressive rule” (Berachot
33), will claim that the status of mitzvor, like ev- _
erything else, will not change, and thus perfor-
mance of the mitzvot will remain obligatory. If so,
Shmuel might uﬁder_sland not only Ezekiel’s
resurrection, but even the final resurrection as a
second chance at life for all'those who will be
revived (Cf. Ritva in Nidda (61b), who dis-
agrees.). - F

Many othet commentators adopt a literal in-
terpretation of the passage in ﬁ'dda as well. R.
Elchanan Wasserman posits a lithited view of this

“approach (Koverz Shiurim # 29). He argues that

the Taimud only refers to those who will be res-
urrected at the time of Mashiach; however, the
mitzvor will continue to obligate those who are
ative.

Ritva carries the literal interpretation to its
extreme by applying this passage to both the liv-
ing and dead. He quotes the gemara in Shabbat
(121b) which contends that in the Messianic era

there will be no reward or punishment. From this
passage he concludes, “As long as this world ex-
ists, fa world] which contains [the concept of] re- -
ward and punishment, from {the Torah] we should
not subtract...But in the world to come, in which

Gemara.in Eruvin (22a), which states. “Today 10
do {the mitzvot], tomorrow to receive their re-
ward,” as referring 1o the rewards of the Messi-
anic era which the people eamed through their
previous observance of mitzvor.

Ramban may express a similar idea in his ex-
planation of the verse “and God will circumcise
your hearts” (Deut. 30:6). He contends that dur-
ing the Messianic era, “man will return to his state
of being as it was before Adam’s sin, when he.
through his natural instincts, did what was
right... Therefore, mizzvor will contain no rewards
and no punishments, for reward and punishment
hinges upon the desire.” While Ramban, in con-
tradistinction to Ritva, does accept the existence
of mirzvot in the Messianic era. they both agree
that one can no longer.receive reward for per-
forming them. I believe that both Ritva and
Ramban consider the Messianic era a time w0 en-
joy the close relationship with God that one has
eamed through one’s performance of the mirzvor.
Without the concept of reward or punishment.
however, one can no longer perform mirzvot to
bring oneself closer to God.

In light of this approach, I betieve one can give

the interpretation of R. Wasserman a broader un-
derstanding. If those who died no longer receive
reward for their mirzvor, we might say they have
no more potential to become closer 1o God. Their
-existence in the Messianic era will simply be one
of enjoying the fruits of their fabor. However,
those who still remain bound by the precepts can
Continue 0 SHive T6 approach the Divie . —

Rav Kook (Selected Letters, No. 17) also re-
fers to the future as a time to simply_enjoy one’s
close relationship to God.but his formulation is
even more extreme. He not only agrees that re-
ward and punishment will no longer apply and that
mitzvor will no longer bind us, but says that na-
ture will change in a way that will render mirzvor
impractical. For example. since people will no
longer need to eat, there will be no mirzva of
eating matzah on Passover. Similarly. there will
be no prohibition of kil’avim. since people won't
wear clothes as a source of warmth (which is the
nature of the prohibition).

*We might summarize the general approach of
the literal commentators by treating mir-vor as a
means to an end, namely. one’s personal spiritual
growth. If one has reached the limit of his or her
spiritual growth. then the mitzvor might lose their
relevance. However. as lo;xg as there remains
room for an individual's spiritual improvement.

- the mir-vor might eternally bind that individual i

his effort to climb the rungs of the Toraht s spiri-
tual ladder.

The entire Hamevaser staff
extends its condolences to:
Rabbi Norman Lamin and Rabbi Maurice Lamm
upon the very recent loss of their father,
Meir Shmuel Lamm,
and upon the loss of their mother, Pear] Lamm.
Rabbi Melech Schachter and Rabbi Hershel Schachter
upon the loss of their beloved wife and mother.
Rabbi Metzger upon the very recent loss of his father.

there will be neither reward nor punist the
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by Gila Tskowitz

Contemporary Jewish women in America
confront issues our gratndmothers-would never
have believed possible. Inten¥ive Jewish edu-
cation has fostered within us a thirst for what was
once deemed forbidden, or at best superfluous,
cnowtedge, Aiming 1o increase our religious
participation and gain footing on the communal
level, Jewish women of our generation form
prayer groups. steadily fill key leadership posi-
tions in Jewish communities, and produce in-
creasingly outstanding schotarly contributions in
all areas of Jewish thought. I watch these ad-
vances with mixed feelings of pride and uncer-
.tainty as they constaptly challenge me to re-

<

Reflections on Russian Jewry

A Woman's Perspective

years ago. ‘Encounlcring attitudes which khad
previously confrénted only in history books
made me appreciate the tremendous advances of
Orthodox women in the States — progress that
we usually take for granted.

In the shul in Lvov (formerly part of the
Polish Ukraine), an elderly man asked me, *“You
pray every day?” Surprised by his incredulous
tone. | answered, “Yes.” His wondering ex-
“pression furned to amazement as he told me, “In
Poland women don't come to synagogue.”
Throughout shacharit he glanced curiousty over
the mechitza. Chanirand | clearly left this man
mystified. Not only did we attend minyan, we
also knew what to do. For some time immedi-
Ately following this exchange, 1 could barely

evaluate my own values vis-a-vis the woman's
role in the Orthodox Jewish world.

. This past summer. Chani Ruttner and I rep-
resented Stern Cqliege on a Y.U. sponsored

mission to the Soviet Union. During our visit, T |

witnessed a revolution in four Jewish commu-
nities which, having remained dormant for de-
cades, finally bloom with Jewish activity. Lvov’s
Jews are experiencing a cultural reawakening as
the community prepares to make aliya. In
Thilisi, for the first time in generations, Hebrew
" and other religious instruction is.available to all.
In Skukhumi, the young people form Zionist:
groups. Full of eager young students, the
Steinsaltz Yeshiva in Moscow hosts over 63
- people on a typical Shabbar. Everywhere in the
Soviet Union Jews are becoming aware of their
Jewish heritage and are seeking to explore it
further. .
Notwithstanding these great strides, my trip

concentrate on my prayers. [ mused: this old man
was referring not only to women in present
Communist Lvov, but also to women in the
flourishing Jewish communities of pre-war Po-_
land. When over 30 synagogues graced Lvov,
women did riot come to pray. Regular daily
prayer for women was never a priority, nor was
it ever particularly valued. Today, on the other
hand, young Orthodox women daven shacharit
and mincha, and many daven ma’ariv as well.
‘What observant woman does not make an effort
10 attend shul at least on Shabbat and Yom Tov?
The one woman who attended services in Lvov
sat in the back of the shul with her hands folded
throughout the entire service. [f women never
participate in communal religious observances
and receive no education in their homes, from
whence would their education come?

Before our departure for Russia, my group
was commended for including two women.- 1 did

the women had felt excluded. In Thilisi, we were
fortunate 1o atténd classes on Hebrew and reli-’

- gion where 1 delightedly observed both men and

women participating. When we were eachasked
to speak during a “Basic Judaism” class, 1 de-

cided to address the four women in the group (a .

total of 12 people attended). Drawing examples
from Sarah, Chana and Devora;-I briefly men-
tioned some of the unique qualities of Jewish
women, Describing their respective wisdom,
courage and leadership, [ ensured the women that
they had inherited these qualities. Iencouraged
them to emulate the matriarchs and instill Jewish
values within themselves, their families, and
communities. Toward the end of the speech (it
lasted barely 15 minutes) I' noticed one woman

~wiping hereyes: ‘A man i the back raised his: -

hand and asked quite seriously, “Would you
consider remaining here to teach the women?” |
was at a loss for words, stunned by the impact
of what I considered a short, simple message.
These women did not have a role model; they.
had no concept of their unigue roles as Jewish
women. Indeed, they did not even know that
Judaism promotes a positive view of women. .}
left Thilisi regretting that I could not do more
for these women.

In Moscow there was also a palpable lack of
female role models to educate the women. At
first, I was thrilled to find three women learning
full-time at the Steinsaltz Yeshiva. As Shabbat
continued, however, I became increasingly
amazed that there were any women leaming there
at all. Friday night, the women (approximately
15 guests, their ages ranging from 20 to 35)
davened in a second room from which the chazan

g

-

to the USSR was. forme, a journey back in time.
The position of the Jewish woman in Russian
society has remained static, and resembles that
which imagine existed in the United States 100

Alex Morgulis with
Shmuel Landesman

Today, together with all the other students at
Yeshiva, T enjoy the freedom to openly practice
Judaism and study Torah. 1 can truly appreciate
what a privilege this freedom is, for 1 have not
always had it. You see. it was not long ago, back
in Mother Russia. when such activities wQ Te Tisky
and strictly prohibited. Nevertheless. the constant
danger could not deter me or my friends from
joining Kiev's Jewish Underground.

My family had always d a strong

not appreciate the significance of the praise un-
til' we reached Thilisi. Prior to our visit, the
Jewish communities of Russia had primarily
received rabbis who had instructed only men, and

was barely audible. Notknowing how to follow- |

in the siddur, they. spent a large portion of the
time chatting. After ma'ariv, the men fervently
danced and sang; the women watched for a white

nderground

seder, complete with marzot baked in Kiev.
Nevenheless, by my generation, my family’s ties
to Yiddishkeit had weakened considerably. My

-parents had taught me some Yiddish, but I was

not at'all welt versed in-other aspects of my tra-
dition,

. On the first of Peséch, 1988, an event oc-
curred whith chapeéd the course of my life. In
shut (hatmym?fvéa young Russian Jew pray
with a devotion, fervor, und intense concentra-
tion I had never seén. Watching him daven im-
bued me with a desire to know the order and

connection to Jewish tradition. We have lived
in the Ukraine for many generatidﬁsf I descend
from Skverer Chassidim. the largest chassidic
group in the Ukraine.

My grandfather. who passed away in Kiev in
1982, was always religious. T vividly recall an
incident that took place in his home when I was
ten years old. one vear before he passed.away. |
was Jooking at the sefarin on his shelves {which
1 could not read) and suddenly had a premoni-
tion that one day I too would be able toread his
Jewish books.

As 1 grew up, 1 saw many other symbols in
my house that linked our family to Judaism. We
always kept, under lock and key, tefillin;

. siddurim, tallirot, and a megilla.” We hid our

mezuzot inside the doorposts. Despite the dan-
. gers and difficulties, we always conducted a

I ge of davening. I had always felt the spark
of Judaism, but seeing this man’s devotion
kindled a fire of inspiration within me. T ap-
proached him; he told me his name was Alex
Gogerman, and that he was organizing secret
Hebrew classes for young people. Would 1 be
interested?

Thus began the most exciting and meaning’
ful period of my life: 1joined the Jewish Under-
ground of Kiev. The purpose of the Underground
was'to learn Hebrew, teach others, become
knowledgeable and practiced in the observance
of Torah Judaism, and to plan aliya. Alex taught
us from the Hebrew primer “Elef Millim,” of
which we each received a xeroxed copy. Over
the coutse of ten intensive lessons ( supple-
mented with loads. of homework), we became
somewhat versed.in the Hebrew language. We
then began to teach our own groups. The class 1

entered after Pesach numbered fifteen young

" people. By the time I left Russia after Chanukah

(1988) almost two hundred young people par-
ticipated in our various activities. A miiracle was
taking place before oyr very eyes. '

Every Fnday night we enjoyed a lrddltmnal
shabbat meal at our apartment.  Eatlier in the
afternoon we would cook. the food together.
Later, the girls would light Shabbar candles, and
then we would daven. Alex would recite kiddush
and tell s a-d’var Torah. Guests always slept
over, and in the morning they would walk to the
rain shul in Kiev. Over the course of several
shabbatot, we learned netilat yadayim, the
zemirot, and birkat hamazon. Every step we took
opened our eyes to a new mifzva, and every

--.mifzva we.observed made us feel more like Jews.

We experienced the greatest event in our re-
ligious development.in November, 1988, when
we received our Jewish circumgisions - Brit
Milor. A young mokhel from fgrad came to
perform the ceremony, which was followed by
a seudah and hanachat tefillin. Now we truly felt
like a real part of the Jewish people.

By this time, we were quite fortunate to have
received a number of Jewish articles from
abroad.” We obtained tefillin, rallitot, tzitziot,
kippot, and many Jewish: texts in Hebrew, En-
glish and Russian. We now prayed with Chabad
siddurim that containied a Russian’ translation.
We also had tapes of Hebrew instruction;, Shlemo

. until they got bored, at which point Chani and (

took their hands and engaged themin equally
vigorous dancing. ‘During the meal as well, lhc
women refrained from singing.

[ believe that, in the two days we spent at the
yeshiva, Chani and I exposed the women in
Moscow to a different type of experience - an
-experience in which one’s entire spirit partici-
pates in the joy of being a Jew.

It is truly remarkable that, despue these-

handicaps, a few-individuals-whom-we met-have,
through their mesirat nefesh for Torah ideals,
reached esteemed levels of rzidkut. They have
joined the ranks of exceptional Jewish women
who, throughout the ages, have remained stead-
fast in their faith even when up against tremen-
dous odds. Disturbed by my own complacency,
I left Moscow wondering whether, under simi-
lar circumstances, I'would find Judaism suffi-
ciently attractive to cause e to abandon my
entire lifestyle and jeopardize my familial ties.
If undereducated, would I scoff at the age-old
traditions of my grandmothers, or would I reso~
lutely seek out their meaning?

My experiences with the women in Russia
impressed an indelible mark upon me. I returned
to America with a tremendous sense of respon-
sibility. We women who have been born into
established Orthodox communities must never
take the extent of our involvement for granted,
nor may we become complacent. Fortunatety,
our
society values education for both men and
women. As beneficiaries of these educational
opporiunities, our obligation is to perpetuate
Torah, for ourselves and for our fellow Jews.

{Author’s note: | have recently heard that at the
end of the summiér a Bais Ya’akov was estab-
lished in- Moscow.}

JEWRY

“Glasnost and Geulah

by Hillel Novetsky

in the face of the rising wave of anti-
Semitism, Soviet Jews have responded by
strengthening themselves through Torah learn-
ing and religious fervor. We must support their
courageous efforts by satisfying their increased
demand for Torah education.

This past summer, I was fortunate enough to
participate in a Yeshiva College-sponsored trip
to Russia. Due to special circumstances I trav-
elied alone during most of the two week trip.
‘While this obviously made the conditions more
difficult, it also made my experiences all the
more poignant.

Throughout the two weeks which 1 spent in

. Odessa, Kishinev and Moscow, 1had numerous
opponumnes to teach Torah, in various semngs

1o Jews of diversé ages and backgrounde
Moscow, at a seudat mitzvah celebrating the b'rit
milah of six Soviet Jews, I delivered an im-
promptu devar Torah. Only later did [ realize
that my devar Torah captured and conveyed the
essence of my experience.

A striking Mekhilta (on Parashat Bo) relates
that prior to taking the Jewish people out of

Egypt, Hashem realized that they were not de-_

serving of redemption. To remedy the situation,
He immediately bestowed upon them the mitzvot
of b’rit milah and korban Pesach. Through the
merit of fulfilling these two mitzvot, the Jewish

people proved worthy of the suhsequem geuluh,
Why was it necessary to give them two
mitzvot? What is the message of these specific
mitzvot and the significance of their fulfiliment?
. The mitzvot of A’ rit milah and korban Pesach

represent two distinct and essential aspects of the -
redemption process. An individual’s b'rit milah

effects a persomal spiritual redemption. This is

especially pronounced when an adult chooses to

have a'b’rit milah as happened in Egypt and is
occurring today in the Soviet Union. in contrast,
the korban Pesach is a familial mitzvah, eaten by
a family unit (“seh la-bayir™). . Its fulfillment
emphasizes spiritua} redemption on the familial

*level. BY first undergoing these-two steps, indi-

vidual and familial spiritual rédemption, the
Jewish people merited the national redempuon
from Egypnan bondage.

Today, Soviet Jewry is experiencing a na-
tional -geulah accompanied by the same indi-
vidual and familial redemptive stages. My ex-

- periences in Odessa and Kishinev illustrate !hlS .

process.

When [ arrived in Odessa I contacted Aryeh
B.., who took me to Odessa’s Tone synagogue.
Three mornings a week, twelve elderly men as-
semble in the Shul for keriat ha-Torah. Every
afternoon, though, the Shul comes. alive with
thirty cheerful voices. Singing and laughing, a
group of small children eagerly learn Torah in
cheder. Aryeh is their teacher, yet he himseif
has been leamning Torah for only the past two
years.

Returning with Aryeh to my hotel after the
cheder class, { asked him when he would get a
visa and make aliya. He.answered that obtaining

Carlebach, Mordechai ben David, Avraham
Fried, and Israeli pop stars.

1 did not enter the Underground without
considerable risk. “If caught, my friends and I
would have been blacklisted for the rest of our
lives. We would have been denied entrance to
University and relegated to menial employment.
In addition, our famities would have met with
recriminations.” Alex would have been in the
Toost trouble; Besides being our leader, he
owned an illegal xérox-machine, which he used
to duplicate available Jewish texts.

The government suspected us, and the KGB
carefully monitored our activities. Once, they
attempted to bribe one of our members to spy
on us. They also raided our meeting place (a*
rented apartment in downtown Kiev) several
times. Just two weeks before reaching the United
States, I arrived at our apartment a féw minutes
late, only to find the KGB parked outside. 1hid
on a different floor of the building while the
agents took down everyorie’s name, address; and
LD. number. Had they caught me, the govern-

ment would almost certainly have-denied my
exit visa.

Of all those who helped.us through that dif-
ficult period, I feel that two deserve special
mention. First, B’nei Akiva of Chicago- spe-
cifically Mara Harris.and Miriam Friedman-
supplied us with sefarim, text books, tapes, and |
other religious articles, and provided us with
some necessary information about Jewish life
in Israel and America.- Second, Rabbi Judin of
ISS visited us-in Kiev. during the summer of
1988, bringing not only religious materials, but
much needed spiritual and emotional support as
well,

+ Affer I left Kiev in December 1988, things
became edsier. By the summer of 1989 condi-
tions had improved so much that a2 Moscow
Yeshiva was allowed to form.- Many of those
with me in the Underground have since made
aliya; including Alex G an.. In S

a visa would not be difficuit for him, but he could
not leave Odessa. “Why not?” I queried. Aryeh
replied without hesitation, “Hillel, if 1 left, who
would remain to teach the cheder? What would
happen to all the children who have just begun

" to learn Torah?”

Dumbstruck, | had to rcmmd my\LH that
walking beside me was a fifteen year old boy.
barely & shade over five fect tall. A mere child
had just taught me the real meaning of the words
“mesirut nefesh.”” Aryeh’s fortitude made him
truly worthy-of his name. Yet, could a little boy
shoulder the burden of K'lul Yisrael's rcsponsl~
bility? -

Clearly, [ was faced with a'moral dIlemd
Did 1 have a responsibility to convince Aryeh to
immigrate to Erefz Yisrael, where he could at-
tend yeshiva and develop into a talmid chakham’
On the other hand, did I have the right to ignore
the future of his young pupils, who thanks to
Aryeh’s warmth and dedication, had just recently
been turmed on to Torah and- Yiddishkeit ?

To me, Aryeh and the children at the cheder
embodied the individual spiritual redemption
symbolized by b’rit milah. Despite the absence
of any semblance of Judaism in their homes, and

~—tinfe éncouragement, if any, from their parents,
these children felt an attraction to Torah and
mitzvot. Leaving them behind was excruciat-
ingly difficult, yet my itinerary left me no alter-
native but to travel on to Kishinev. -

Walking around the city of Kishinev, wearing
my yarmulke, gave me a tremendous sense of
pride. It also made me easily identifiable to
fellow Jews and afforded me several extra op-
portunities to meet some of them. On Friday, as
I was coming from a Jewish children’s perfor-
mance at the Jewish Cultural Center, a middle
aged man, David K., approached me on the street
and asked me where I was from. After a short
conversation, I accompanied him to his aparn-
ment where we spoke for a couple of hours about
Torah, Israel and his memories of his father's
“ Shabbat table. Like many other Soviet Jews.
David was aware and proud of being Jewish. but
had little idea of what that means.

I agreed to return on Sunday aftemoon on the
condition that he invite his family and Jewish

friends over. That Sunday. about ten fumlly
members and friends gathered at David’s small
apartment, tolearn with e for almost five hours.
1 Knew that this was probably their first exposure
1o Judaism and that 1t might be theirfast for a
long time. How could | best utifize these pre~
cious few hours?

I decided to present a Torah highlight “film™
which would give an overview of the narrative
and halakhic portions of Torah, focus on events
of major significance in Jewish history, and de-
scribe various aspects of Eretz Yisrael.
Throughout, [ emphasized the many moral and
practical lessons which could be learned from the
presentation. We sang songs, viewed maps and
pictures of Israel and looked at sefurim and

Bd OGG& "QOF’O . lSI.S “‘MI‘NIO SHISVAINVH

other ¢hinukh materials which | had brought - .

along. We also discussed many of the differ- ®
ences between Judaism and other religions and
T attempted to communicate the concern of world
Jewry for their welfare.

1 fervently hoped that these few hours would
be the beginning of David's family’s spiritual
redemption. . Yet, | knew that for this to take

_place, my small contribution would need to be
supplemented by the efforts of many others.

Operation Exodus will, with Hashern's help.
achieve the physical redemption of Soviet Jews
on a national tevel. Yet, just as our exodus from’
Egypt was incomplete until we received the
Torah on Shavu' o1, 50 too Operation Exodus's
completion hinges on our providing for the
spiritual redemption of Soviet Jewry.

Summer programs and brief visits by con-
cerned individuals can no Tonger quench the
spiritual thirst of Russian Jews who Jong to
compensate for decades of religious and cultural
deprivation.
coordinated. year round presence of Torah
teachers, directing their efforts toward all ages
of the population.

We must provide a continuous.

Making History:

by Maury Kelman

“Ani humoreh,” 1 calmly stated to the eager
teenagers. I was greeted with dumbfounded
stares, so I tried again. “Ani hamoreh” [ re-
peated, while energetically pointing at myself.
The reaction was the same, but 1 was not dis-
couraged. With precise enunciation I continued
my efforts, this time much more slowly. “Aaaniii
haamooorrenh,” 1 intoned. - The eight faces
beamed with delight as their minds suddenly
penetrated the linguistic mystery.

“Uhhh,™ they exclaimed while pointing at
themselves, “ani hamoreh.”

This incident, or variations thereof, occurred
several times this past summer_t;xrle and, most
likely, to many others in diffezgnt locations
throughout Israel. As part of a group of eleven
college and post-college age young adults, [ had
the wonderful opportunity to teach Russian im-

_ migrants-of all ages topics ranging from alef-bet

to Torah. Planning for this program began in
April, after a few group members were moved
by the daily news of the massive influx of Rus-
sian ofim into Israel. “How can we help?” we
asked. In search of an answer, we hooked up
with the ACHY organization, which did a great
job with all the z;rrangements in Israel. Tn New
York, word spread quickly of our evolving
idea, and scores of people began to ex-

1990 the Soviet Union formally legahzed the
practice of all religions.

“Blessed be the Name of God.”

press great interest in joiming. Only lack of
money, and lack of beds in our Haifa base, lim-

_ ited the group to eleven dedicated and inventive

people - eight North Americans and three Israe-
hs. |

“Why Haifa?” we were constantly asked. A
few minutes after arriving there amid sweltering
heat and oppressive humidity, we tvo began to
wonder why we had chosen Haifa. In reality.
there were two reasons for selecting Haifa:
through ACHY we had some good contacts. and
Haifa was absorbing more olint than any other
city in Israel. Thus, there were marvelous op-
portunities for our group to assist the immigrants
in numerous ways, both formally and informally.

Qur formal agenda placed each group mem-
ber in a elassroom teaching Hebrew and basic
Judaisin to a group of new Russian, Polish.
Bulgarian. and American immigrants every

. moming. Our Israeli teaching counterparts were

a little suspicious of our presence at first - “You
mean, you would pay $500.00 to travel ail the
way from New York to teach kids Hebrew?”
Nevertheless, our Israeli co-workers, touched by
our motivation and creativity, came to respect us
greatly, as evidenced by their parting gifts to us
at the end of the summer.

The informal part of our program consisted
of many different facets. We were each assigned
various families to visit on a regular basis. Maany

of us forged very close ties with our -

“mishpachot.” despite the language barrier.
Some of us became honorary members of these
families, treating us almost as one of their own.
In fact, one of the families was so diligent in their
“shadchanut” atterapts, that one of our group

- Summer Camp In Haifa

members finally agreed
shidduch date.

In addition. we ran a variety of-p
the largest uipan in Haifa. These
the educational 1o the recreational. with evenings
of skits, Tollowed by singing and. expeviall
popular. dancing
a great feeling of camaraderie among all of us:

P set up on g

TOSFAmN at

“Jd fron
ed from

At these programs, there wis
we realized the powerful link that bound us -
gether physically on the dance floor bound ux
emotionally on the religious tloor as weil
“Why.” some might still ask, “would a group
of bright, college educated. summer job vandi-
dates pay $500.00 to teach Russian newcomers
from eight to eighty the wler-her? Why would
mature. dignitied young adulix parade in bath-

robes, funny hats and cotton beards t the delight
of scores of Russian teenagers and-adulis? Why.
more importantiy, would the mature, dignified
Russian adults be delighted by our rathey strange
antics?”

All eteven participants shared a4 great desire

1O AR TCIPEIe T e AT way I s Histore
aliva. That meant that, at imes. someone uent
in Ramban’s commentary on tractate Shevio!
was teaching an eleven vear old girl what a
patach was. On another occasion. a vollege
graduate pretended to be a tree in order to por-
tray the third day of creation. Atother times,
usually sedate young man transformed into an
excited teacher. standing on a desk attempting to

Continued on page 11.
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Babel, because there the Lord confounded

(Genesis 11:1-9) Everyone on sarth had the same language and the same words.
And as they migrated from the east, they came upon a valley in the tand of Shinar ang
.settled there. They said to one another, “Come, let us make bricks and burn them hard.
Brick served them as. stone. and bitumen served them as mortar. And they said, "Come,
let us build a city. and a tower with its top in the sky, to make a name for ourselves; else
we shall be scattered alt over the world.” The Lord came down to look at the city and
tower that man had built, and the Lord said, “If, as one people with one language for all,
this is how they have begun to act, then nothing that they may propose to do will be out
of their reach. Let us, then, go down and confound their speech there, so that they shall
not understand-one another's speech.” Thus the Lord scattered them frorp there over
the face of the whole earth; and they stopped building the city. That is why it was calied

from there the Lord scattered them over the face of the whole earth.

(balal) the speech of the whole earth; and
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Sammy Levine

— . The episode of the Tower of Babel, though a
familiar one, occupies only nine verses in the
Torah. The Midrash contrasts the story with that
of the Flood, noting that “the events of the Dor:
haMabul are explicit; the events of the Dor
haHaflaga are not explicit”™ (Ber. Rabba 38).
This problem has led exegetes throughout the
ages in an attempt 1o discover the sin of the Dor
hataflaga, if one was, indeed: committed.

Citing further from the above Midrash, Rashi
suggests that the builders of the tower wished to
“rise up to the heavens [and] wage war against
it.”  Many commentators, however, object to

< such a reading. While the builders did propose
a “tower with its top in the sky” (Gen. 11:4),
Rashbam points out that such an ambition need
not reflect sinful motives. In fact. Moses uses
the same words as a simple description of high

- towers (Deut. 1:28). without any connotation of
4 rebellion. Ibn Ezra objects to the suggestion
that the builders would attempt to fight against
God. since they would not have acted so
foolishly, particularly with Noah and his sons .
g st them,

destruction: one through fire, though, rather than
water. They tried to defend themselves by
building the tower, thereby waging war on God
and His ways.

Ran devotes much éffort to the issue of
Migdal Bavel in his cor tary_on the Torah
as.well as in his Derashot. re stating his own
opinion, he argues with both Radak :and Rashi.
While admitting that Radak’s interpretation
conforms to the peshat, it is unacceptable
because it “‘conflicts completely with the words
of Chazal.” Yet, Rashi’s citation of the Midrash
also errs, since a denial of God's power would
have warranted a harsher punishment than the
one inflicted. Rashi does address this objection,
quoting the Midrash to contrast the sin and
of the Dor haMabul with those of the
Dor haHaflaga. Although the Dor haHaflaga
committed a graver sin, rebelling not only against - -

punish
P

- fellow man, but against God himself, ‘its

members escaped utter destruction through
“practicing love and kinship.” Though he
recognizes the importance — and power — of
peace among men, Ran nevertheless feels that
the builders’ peaceful conduct cannot reduce
.

AR

Knocking On Heaven's Door

refers (o the potential danger that mankind would
be unified in the pursuit of Avoda Zara, thereby
ultimately obliterating Avodar Hashem. '

As a result of hisTareful reading of verse 6,
Ran agrees. with Ibn Ezra that “they did not sin,
either in thought or in practice;™ though Ibn Ezra
simply accuses them of ignorance, while Ran
says that their actions. would clearly have led to
sin. Similar to'Ralbag, but on a smaller scale,
Ran explains that by dispersing mankind, God

- protected His servants, who, if threatened by one

nation, could find refuge in another:

Perhaps the most unique interpretation is that
of Abravanel. Like Ran, he takes issue with
earlier commentaries before advancing his own
thoughts. Abravanel prefaces his remarks with
a respectful rejection of the Midrashim which
“are not satisfactory according to peshat,” but
instead” “undoubtedly contain inténtions and

allusions other-than the peshar.” He disregards
the notion that the builders wanted to remain in
one place on earth, because — as Ramban
expects ordinary people ‘to realize — God
certainly knew that they would not attain their
goal; therefore, He did not need to disperse them,
as they would ultimately settle the earth by their
own will.

Abravanel calls Ran’s explanation “further
away than all the others,” because the Toral

. makes no mention of the builders’ wanting a

leader to rul¢ over them. Furthermore, he finds
the concerns Ran submits unjustified, since God
has the power to save His servants from even a
single tyrant, as He did from Belshazar. Finally,
even if such a fear were valid, dispersing the
people through different languages would not
serve as a remedy. Achashverosh represents but
one example of a king who ruled over many

mandated the mirzvor through which such a
society could function righteously.. When the
Jews wandered through the desert, since God
supplied them with -their needs, they did-not
require such a lifestyle.

Abravanel brings Midrashic statements to
support his view, including even the one stating
that the builders rebelled against God. According
10 his own explaniation, Abravanel inferprets the
Midrash to describe their wish to live through
artificial actions and societies, (ﬁereby rebeling
against the natural system that God had provided,
He then claims that the Torah does not mention
the nature of the sin because the building of a
city, though artificial and originally against
God’s preference, has lost its forbidden quality.

Acharonim throughout the ages have offered
alternate explanations of the builders’ sin, many

 of them novel and creative. Regardless of the true
nature of the sin, the Torah has clearly left room
for us to pursue its secrets and seek out its
mysteries.

sand_ Holy Hand Grenades

Continued from page 4.

undesirable, but illegal in almost all
circumstances. Since this condemnation of war,
a general desire for defensive order has replaced
the widespread military belligerence prevalent in
Rambam’s day and age. U.N. military operations
consist of “police actions,” such as the U.S.-led
coalition against Iraq. In light of this stated
purpose, the sale of arms takes on new
dimensions. Supplying a “police force” is
different than supplying a “military force.”
Rambam, in forbidding the sale of arms to hostile
individuals, may only include military forces;
. police forces, however, may fall within the
legitimate confines of self defense.
Where can we draw.the line between

aggressive military forces and defense police -

forces? Is an insurgency movement a freedom

Instead, these commentators base their
mierpretation on the builders’ own pronounced
goal: "a city” to prevent them from being
“scattered over the face of the whole earth™ (Gen.
11:4). The tower would serve both as a signpost
for everyone to know the ocation of the city, and
“to make a name for ourselves” (ibid) which will~
last as long as the tower. Such an attitude
opposés God's command to “be fertile and
increase. fill the earth and masterit” (ibid 1:28).
‘Raibag concurs, adding a rationale for this
commandment: if all of mankind live in &ne
focation, a subsequent disaster will leave no
survivors. If men are dispersed. however. a
calamity in one place will not affect those who
live elsewhere. Therefore, “the Lord scattered
them from thére over the face of the whole earth”
(ibid v. 8) in order to save them from the
possibility of annihilation.

Ibn Ezra alone moves one step farther away
from the Midrashic opinion, suggesting that the
builders did not sin, for “they did not know™ of
God's commandment to fill the earth. Radak
disputes such-a contention. Using Ibn Ezra's
own logic, he insists that Noah and his sons kne\&(
of God’s commandment. Furthermore, the wise
men of the time, among them the forty-five year
old Abraham, certainly considered illogical the
belief that mankind could forever live within a
small space of earth. While they obviously
disapproved of the builders" plans, they could not
prevent the majority from sinning against their
will. i

Still, the view that they wished to violate their
obligation of settling the earth leaves itseif open

R TO Otfer <TiticiSims; Which fiay tiecessitate other *

Interpretations. Ramban rejects Radak’s opinion
because he feels that everybody, not only the
wise men, must have recognized the
impossibility of settling the world’s population
in one area. Thbugh Rabbeinu Bachya agrees
with Radak “according to the peshat,” he prefers
an'explanation which he can better reconcile with
. the Midrashic statement that the builders waged
war against God. Thus, he says that the Dor
haHaflaga knew of the Flood and feared a similar

their punishment so drasti
P ——

nations with varied |
——

- fighting force™i g sotely o defend the
rights of its people, or is it a terrorist

organization? Halakha, for obvious reasons,

cannot objectively ascertain the goals of such a
« movement.. Rabbi Chaim David Halevi, author
of the responsa Asseh Lecha Rav, confidently
trusts the government to make this decision. He'
therefore resolves that we can rely on the Israeli
government to engage in amms sales “on the basis_

Furthermore, if Radak’s ideas conflict with
the Midrash, Rash&_cimﬁ of Chazal strays too -
far from peshat. Ran points to the language of
the Torah, as God explicitly decries, “this is how
they have begun to act,” and asks rhetorically if
“now, wilt they not be stopped from that which
they have planned to do?”(ibid, v.6). According
to Rashi, the builders already committed the sin
of denying God’s power; according to the Torah,
Ran infers, the punishment does not respond to
what they have already done, but is “dué to the
danger of what could possibly erupt.”
Therefore, Ran himself explains. that the
builders warited to appoint a single leader to rule
over them in order to keep all of mankind united.
The tower then serves as a signal of the leader’s
power and sovereignty. Such a goal, Ran writes,
is admirable -when promoting unity among ,
righteous individua]s,‘,}vho would produce
positive results. Most of the world, however,
consisted of idol worshippers whose leader
would enforce their beliefs and be intolerant of
those who fear-God. "Hence, the Midrashic
statement: describing a rebellion against God

Instead, Abravanel explains that the Dor
haHaflaga had a wealth of all theé natural benefits
necessary for their survival. God relieved them
from any work or toil, leaving them free to
engage in the pursuit-of improving their souis.
Yet, like Adam and Cain before them, they were
not satisfied with that which God had prepared
“for them, but instead decided to build a city, with
the tower as its center. In place of the natural
idyllic lives of tent dwellers, they chose an
artificial, urban society. As Akeidat Yitzchak
explains, when they looked at the heavens, which

- function as 2 unified entity, they concluded that
*they, too, should be unified. Abravanel asserts,
however, that this unity generates many vices, .

including materialism, theft, and even murder.
‘When men lived separately in tents, these faults
could not arise; the city, howeves, symbolized
by the bricks (v. 3) — the building blocks of an
antificial society — prevents man from his natural
role of fuifilling his spirituality. .
Although such a society is ‘improper, God did
not forbid it subsequently, since man developed

an ingrained desire for it, but instéad He

i

of security considerations and the benefit which T

. 'will arise from them.”
" Assuming the

& '

from the prohit

{Avoda Zara 15b and Rambam, Hilkhot Avoda
' Zara 12:14), we can conclude that nations in a
security pact or alliance with Israel constitute
nations to which Halakha would permit the sale
of arms. - Since the e of such ag
aims to defend Israel, any means which lead to
the fuifillment of such agreements seems
justified.

Most, if not all, halakhic journals justify
Israel’s sale of arms for reasons of economic
necessity, defense and alliances. However, few
have examined, from a halakhic perspective, the
need for the gross numbers of arms sales, the
determination of which nations should receive
arms, or the specific analysis of any individuat
transaction,

Rabbi HaLevi's decision to trust the
government impresses Rabbi &deich as an overly
apologetic one, and there is reason to suspect that
the gor isnotasp tar in its
of business partners as it should be. Each case
contains ambiguities which call for-halakhic
analysis to determine the permissibility of the
transaction. Undoubtedly, many such sales are
necessary-and should, perhaps, receive sanction
from the halakhic world.

Ideally, the process of ascertaining what
Halakha mandates should be Israel’s only
concern. Once a halakhic verdict is reached, no
dilemma should remain between halakha and
national security, for hatakha will have already
taken national security into.accoynt.. Israel’s
decisions regarding arms sales seem, thus far, to
reflect these considerations. .




- —say that Jonah, a Navi Hashep-blatantly rebelled _abounding in kindness, renouncing punishme
“¢4:2). Here, Jonah offers deeper insight into

-~ Running On A Treadmill:
“Jonah's Escape From God

~Aharon Habex." S

(PDRE), who also quotes this explanation,

Jonah’s atiempt to evade prophesy challenges
the cc with an i ing dilemma:
how does one explain the awkward reality of a
prophiet running from God? While both Moshe
and Yirmiyahu also originally -opposed their
personal callings to prophesy, the Da’at-Mikra
(Introduction to Sefer Yonah, p.5) fiotes that they
were motivated by feelings of inadequacy rather
than disagreement with the calling, as is implied
in Sefer Yonah. The following question now
arises: If Jonah was justified in his flight from
God, is it possibie to suggest (chas v’ chalila) that
God erred in asking him to go? If not, can one

agaihst God’s word? Sefer Yonah implies the
latter scenario, Jonah fled because he knew that
the all-merciful Ged would forgive Ninveh and
he did not believe that they. had the right to
repentance. In the énd, God attempts to
demonstrate the attribute of mercy to Jonah,
through the enigmatic parable of the kikayon
plant, and the story ends abruptly, leaving doubt
as to whether Jonah-accepted this lesson or not.

The apparent paradox of “the sinning
1zaddik,” the implications in the text that Jonah
originally contends with-God’s allowance for
teshuva for the people of Ninveh, and the fact

that Sefer Yonah gives few insights into Jonah’s -

motivation all provide a unique opportunity to
examine Chazal’s approaches to a theologically
difficult text. Their views are significant both

_ onatheological level (i.e. regarding the problem

of Jonah’s apparent sin and the question of

plains that Jonah certainly did not disobey God
out of personal concerns. He was troubled about
the chillul Hashem which would take place after
his prophécy wouid be proven false.
Notwithstanding Radal’s peshar, this midrash is
puzzling. Why did the Yalkut see fit to add to the
first explanatioh it and the Yerushalmi gave?
The answer to this question may ie in the
second reference in Sefer. Yonah to his flight from
God: “And Jonah prayed to God saying: Are
these not my words while I was still in. my own
country? That is why I fled beforehand to
Tarshish. For I know_ that You are a
compassionate and gracious God, slow to anger,

actions. He ran away because he knew Hashem
would have compassion on Ninveh.

Both the reason the Yerushalmi gives and the
second reason in the Yalkut and PDRE develop
this idea. Each peshar assumes that Jonah
instinctively felt that Ninveh would repent, even

" understanding of the thkulg“DRE outcome (like

Tbn Ezra as opposed to Radal), that Jonah was
personally motivated. In his commentary on the
first chapter, R. Bar Hiyya explains Jonah's
motivation: “...his intent was that he should not
serve as a messenger for the wicked.” According
to this, Jonah did not want to prophesy to Ninveh
because he did not want to be a messenger to the
wicked (not “goyim” but “wicked”). Jonah's
motivation, therefore, was not pnly personal but
also partiatly theological.

This suggestion, howeverseems difficult io
understand in the founh\‘chap 1. In verses (4:1-
2), Jonah says he is angry because he knew God
would forgive Ninveh. But according to the

. reason in the first chapter, Jonah did not want to _

be a prephet-for Ninveh-regardless of whether
or not they would do teshuva. R. Bar Hiyya is
forced to add here that-Jonah also fled because
he knew Hashem would forgive Ninveh.
Combining R. Bar Hiyya’s commentary in the
first chapter with his commentary in the fourth,
Jonah fled because not only would he be a

inhabitants of a city the size of Ninveh would
never repent, he also suspected that Hashem
would never destroy such a farge city, Thus, the
tiring trip would be for naught. He explains verse
(4:2) in a similar manner: "1 kaew you were
compassionate and would not destroy such a

large city and therefore. 1 troubled myself and .

pained my body to travel hete for. naught,
because I thought that you would forgive them
even without their teshuva.” How can we justify
a peshat that makes Jonah out 1o be a lazy, selfish
person who rebels against Hashem only because
he considered Hashem’s mission a waste of time?
Rav Eliezer goes even further to explain that
Jonah asked Hashem to take his life because he
knew he would have a rough trip back to Eretz
Yisrael.

The key to this understanding lies in verse
(4:2). There are two oddities in this verse. First,
even if Jonah knew that Hashem is all-merciful,
did he truly think a city which was totally wicked
had any chance of doing reshuva? In addition,
why does the verse say that he knew Hashem
would forgive Ninveh’s wickedness? If they

..—really did reshuva then they deserved fo be
forgiven. Rav Eliezer illustrates that Jonah did
not really think that Ninveh would do teshuva.
but he thought that Hashem wouid forgive them
anyway, in which case his mission would be
totally pointless. In the fourth chapter, when
Jonah prays to Hashem, he is stili under the
assumption that Ninveh did not do reshuva

—1ums from God's word-without
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teshuva-for-romdews-or-r F-and-ona
methodological level (i.e. how they deal with the
absence of clear indications in the text of Jonah’s
motivations). .

The two investigations of Chazal into Sefer
Yonah deal with Jonah’s dttempt to escape God’s
word. . The actual.event is the first mention of
this apparent rebelfion. The Sefer opens with
Hashem’s command to Jonah, after which he

(according to Rav Eliezer, he left before the city
repented), yet Hashem says in the last verse of
chapter three that he would forgive the city
anyway. Thus R. Eliezer, like R. Hiyva, sets up
a realistic situation in which Jonah is almost
forced to ask for death. Although Jonah knew
his mission would have no meaning, God forces
him to carry out His command, and the final
ouicome is that Jonah had been right all‘along.
R Eliezer’s peshat, though radical, has many

-1 advantages. He is not forced into adding new

tacts into the text. he agswers two considerable
difficulties in (4:2), and he gives us a picture of
a navi who, although motivated to flee from God
for personal reasons, does not want to refuse
reshaim the right to do genuine reshuva.

These four different commentaries have

before he left Eretz Yisrael. These peshatim,
though, differ greatly in how they expand on the

P Feason:

“And Jonah got up to flee to Tarshish from before
- God; he descended to Jaffa, found a ship sailirig

sail to Tarshish from before God” (1:3).

These first three verses cover the incident
with startling abruptness. The Talmud
Yerushalmi (Sanhedrin 11:5) fills in the gap:
“Jonah said: I know that the gentiles are ones who
reépent and now ! go and prophesy to them and
they will répent and the Lord wili pay back the
enemies of. Israel - what.am I to do - to flee.”
This peshat is echoed in the Mekhilta I’Rebbi
Yishmael in the beginning of Parshat Bo. The
Mekhilta says that Jonah appealed for the honor
of the son (B"nei Yisrael), not the honor of the

|~ Father (God, who told him to'go to Ninveh).

Further, the Mekhilta adds that Jonah would

rather drown himself at sea to avoid causing

B'nei Yisrael to be punished. In short, Jonah fled

from God’s word because he feared that B’ nei

Yisrael might be punished due to Ninveh’s
ding ple of reshuva.

The Yalkut Shim’oni first quotes a source
similar to the wording of the Yerushalmi but then
adds a different motivation:

“,..Is it not enough that Israel calls me a false
‘prophet, but do the idol worshippers have to call
me such as well? ‘Hereby I will flee to a place
where his glory is not-found.”

What problems did the Yatkut hiave with the
explanation of the Yerushalmi? And why add a
peshat which lends. Jonah this personal
motivation of not wanting to be called a false
prophet (again) by a city of idol worshippers?
Ibn Ezra rejects this second possibility precisely
for-its personal nature (as well as for other
reasons). Radal on Pirkei D’Rebbi. Eliezer

verse.--The ¥alkut, which speaks of Jonah's
concern for being called a false prophet,

-contributes. minimally to the text, introducing

only Jonah’s personal fear. Iw contrast, the

Yerushalmi adds a great deal. According to the
Yerushalmi, Jonah says he-knew that Ninveh
would repent and Hashem would take out his
anger on B’nei Yisrael, therefore, he fled. This
peshat seems problematic, for B’ nei Yisrael are
not mentioned at all in Sefer Yonah. What is the
justification for this addition? Whereas the
Yalkut/PDRE explanation concerns itself with
peshat, the Yerushalmi attempts to resolve a
theological difficulty. In the words of Rav
Yehoshua Ibn Shuaib (Derashot R. Yehoshua Ibn
Shuaib: Derasha L’Yom Kippurim): “This
prophesy is written for the embarrassment of
Israel, for {otherwise} it would not have been fit
for inclusion among.the prophets, because in it
is no prophesy for Israel, and there is not found

like this in dny of the prophesies....”
According to this explanati the Yerushalmi
(also brought down in the Malbim (1:2) and, in

slightly varied form, in Radak’s introduction to
the “sefer), a Jewish navi could not have
conceivably been sent exclusively to Non-Jews

.to show them the error of their ways; this is a

right reserved for B'nei Yisrael. Thus, Jonah
knew the truth: Hashem sent him to Ninveh so
that the people there could ultimately serve as a
contrasting’ example to B'nei Yisrael's
slothfulness and general insincerity about
teshuva. Fearing this outcome, he ran away from
Hashem.

Rav Avraham Bar Hiyya's Hegyon
HaNefesh Ha' h (Ha’amud Hashlishi)
h izes the Yerushalmi’s — that
Jonah was purely, motivated — with the simple

P

sheliach lireshaim - a messenger for. wicked

people, but also because that shelichut would

result in God forgiving their wickedness.

R. Bar Hiyya further tries to explain Jonah's
death wish in 4:3: “Because You forgave the evil
You said You would bring on the wicked Ninveh
whose repentance was only for their own
good,...and You decreed on me to go to thermn and
to consequently be seen by them as a lar -
because of this I see my death better than life.”

R. Bar Hiyya is obviously working within the

navi sheker peshat of the PDRE, yet instead of
using it to explain the original rebellion, he adds
it to explain ‘what bothered Jonah so much that
caused him to want to die. When all elements
are taken into account, R. Bar Hiyya presents a
clear, insightful picture into Jonah's
psychological condition. Jonah realized that
Hashem forgave the Ninvehites even though their
teshuva was only for personal gain and they
remained wicked. Thus, Jonah from now on
would be considered a liar in Ninveh's eyes.
After all the trouble he went through on this
farcical trip, Jonah could only see the negative
outcomes. He felt if his mark on the world as a
prophet was oanly bad then his life was
meaningless. Therefore; he-asked God to take
his tife. : .
R. Bar Hiyya was searching for a peshar that
fittéxtually, but perhaps he could not accept the
Yalkw/PDRE attempt because it disregarded
Jonah’s status as navi of Hashem. He ended up
with a peshar that adds to the text what the Yalkut
adds (apprehension of being called navi Sheker)
without causing the problems inherent in the
Yalkut’s peshat.

Rav Eliezer of Beugency attempts a closer
reading of the text. According to his commentary
on the first chapter, Jonah, an old and weak man,
knew that while in all probability all the

exptored a text that raises both theological and
methodological difficulties. Possible
motivations have been suggested for each
proposal. THis essay is meant neither to be
exhaustive in explaining Sefer Yonah in general,
nor even in explaining the commentaries quoted
specifically. .In summary. the navi sheker peshat
_appears in three out of the.four explanations, yet
the difficulty of ascribing to Jonah such a motive
is obvious. The Yerushalmi does not have the
question on the navi sheker peshar, and it also
answers why a Jewish prophet was sent 10 non-
Jews. In addition, it adds the most to the text.
R. Bar Hiyya uses the navi sheker peshat 1©
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answer a separate question, where personal .

motivation makes a great deal of sense. Finally,
R" Eliezer’s peshar adds nothing to the text, but
perhaps leaves Jonah with much iess than holy
motivations. All of these interpretations answer
significant portions of the overall question. The
important thing is to realize that the problems in
the text exist, and they must not be ignored.

Book
Announcement

The Michael Scharf Publication Trust of
Yeshiva University Press announces the
appearance of the first volume of Maimonidean
Studies, edited by Prof. Arthur Hyman. As an
international, interdisciplinary annual, the new
publication devotes itself to all aspects of
Maimonidean research: halakha. philosophy.
history, medicine, bibliography, etc. As a
courtesy to Yeshiva faculty and students, the
volume is available at the special price of $15
(tist price: $25) at the BRGS office, 108 Furt
Hall. .7
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3 INTERVIEW

) for X' 'Ial»Yisr-ael, he will be acceptad by most

Commyd  from page 3.

s0. There are very tew who are Conservative -

very few reverends and very few temples in the
w State of Israel. But the communication (media)
& uses them to [incite] hate [against) shomrei Torah

' mirzvol....So what will we do?...1 hope that

Mashiach wxll come before.

Hamevaser: Why doesn’t the present Rabbanm
o Harashit extend itself more to the Chilonim - to
¥ have better ties? For example, Rabbi Abraham
= Isaac Kook "1l used to visit the irreligious
settlements. 1 know, in Rechovot, the Rav makes
an effort to embrace the non- religious. It seems
that the present attitude of the Rabbaniz Harashit
in Israel is that they (the cAilonim) should come to
us. Is this a true assessment and do pnecem atti-
tudes need 1o change?

R. Kook: Of course...it is very important to come
tothem. Today, if a Rabbi waits for them to come
to him, he will not attract any non-religious
Jews....I believe we have (0 try to make it (ties)

stronger and ‘to repeat the. Masa Teshuva that
Harav Kook with Harav Sonnenfeld together used
tomake...] visited some of the settlements that Rav
Kook and Rav Sonnenfeld visited, and [ met some
very old peopie who...remember the influence of
thosgsvisits; they remember exactly what Rav
Kook said. It’s unbelievable....But T want to be
melamed zechus because it has become much
more difficult [to conduct a Masa Teshuva] be-
cause of the terrible communications (medid)...the
mechitza between the Dari and the non- Dari. We
don’t want there to be a division-at all, [but] the
current situation has created one, so ithas become
much more difficult to break the walls between
the non-religious kibbutz and the rabbis.

Hamevaser: One can see the expansiveness of
the Rav’s vision for Klal Yisroel in his involve-
ment in a Torah based rehabilitation program for
prisoners. Can the Rav tell us about this program?

R. Kook: Two years ago the head of one of the
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Speaple. And if not, it does not mattervhether he
studied in yeshivat hesder or in another yeshiva.
Hamevaser: In Rechovot, the Rav setves as the
chief rabbi for both Ashkenazim and Sepharadim.
Everyone accepts the rulings and decisions of the
Rav. In other places, we see that there is one rav
for the Ashkenazim, and one ‘rav for the
iSepharadim. Does the Rav think that having a
e -Ashk and“ h ‘rabblmeach'

“a chl

change this situation? 1don'tknow. It’s possible -
that the Minister of Education, Zevulun Hammer,
and the general director of this ministry, Zevulun
Oreg, can try to start something - bat if they try
there may be a tzeaka gedola w mara from the
_parents, who fear that [their children] wnll become
Ba'alei Teshuva. :

1 ook part in a convention of ledchers in'Is-
rael, and | mentioned in my derasha...that { want
10 explain refillar sheva esrei. They stopped me,
and told me they never heard of tefillat sheva esrei.
1t should be shemona esrei, and its alright to say
it became tisha esrei, b of velamalshini
al tehi tikva, but they never heard of refillat sheva
esrei. 1 told them, “because we are sitting here *

cxty
Sepharadim? Does the Rav believe that having
two chief rabbis detracts from the authority of the
Rabbanut Harashit in general?

I don™t want to talk about the State of
Isn\el only about Rechovot. In R;chovot. the
current situation - that there is only one chief rabbi

together with non-frum teachers, and Lknow that (o4 before T becameé rabbi. | have been in
-Tam not allowed to alk about leshtfva. Thave to Rechovot twenty yedrs, dnd I thank God m he
erase [the bl of} harotseh bitesh sol gave me this derful, very imp

have sheva esrei. | cannot talk about shemona . though it is very hard and very dlffcu]t, and

1 have no time for the private life that everyone
wants, and T haven’t even enough time to learn as
much as I would like....It is not right to say there
‘is only one rav in the city -I am talking about
myself - I work hand-in-hand with the Sephardic
rabbanim, who tiave a rav Temani. We have a rav

“Ani yesheina velibi er”
refers to this generation

and’

R. Kook: I only want to answer part of the -

of Soviet Jews

esrei.” I repeat: we have to do everything that is
possible. How [should we] do it? It is not eas.

Hamevaser: With the rising number of yeshivor
hesder, which are also producing dayanim and
rabbanim who will enter the Rabbanut, does the
Rav think ‘this will affect the authority of the
dayanut system, both from the side of the
Charedim and the Chilonim? Will the Chilonim
react more positively towards dayanim from
Yeshivor hesder? Will the charedim react more
negatively towards the dayanim?

R. Kook: Idon't believe that it would be such a
wremendous difference for either side, since, until

Sepharadi aiso. Any problem that has to do with
the public life of the city we solve together. Itis
not really true that I am alone. I make no changes
in the city without sitting together with the other
rabbis. .

‘Hamevaser: Does the Rav think that having

A chi

i rabbis and Sepharadi rabbis work to-

gether and cooperate is the best system?

R. Kook: I think that for Rechovot it is good.

‘What to do for the other cities, ask the chief rab-
bis. They know better than L.- I am the rabbi of 2
* small city.

Hamevaser: Does the Rabbanut Harashir play

an important role in the political process, and -
should the rabbanim voice their opinions and
pursue an active role in politics?

if someone is throwing stones it is not so terrible;
let him throw stones. - I visit many cities all over
the world, and 1 never saw one country...except
Yerushalayim, ir hakodesh, Yehuda, Shomron,
and Azza...[that has] police cars with nets on the
windows. The {Israeli] police and even the army
have nets on the windows of their cars....I spoke
to a Druzi officer and he told me that we are very

foolish: ““You don’t know that stones can kill?”1

asked, “What do you mean?”. And. he answered,
“You are a Rabbi. Don’t you know that Goliath

_was killed by David with one stone?” One stone

is enough to kill. And from the beginning of the
intifada until today, many Jews have been killed
by-stones. Some of them have been killed by the
stones themselves, others when they drive cars and
crash {because the stones have caused them to lose
control of their car]...There is a law of rodef — if
orie arises to kill you, go kill him first. Those who
say that the morality of Judaism is not to allow
them to save their own life, NO! The morality of

-Judaism is the opposite, that you mist save your

life. We desecrate the Shabbat to save lives. We
eat on Yom Kippur to save lives....It (the law of
rodef) is a simple Iaw for which we don’f have to
bring proofs....I believe that today, if according
to the law, every person that would be attacked
by stones could save his life by shooting those who
are throwing stones, it would be the end of the
inrjfada. And itis unbearable to see how
are being stoned from all sides and are not doing
anything. When in danger, they shoot with plastic
bullets. We never saw this in any country! Anmies
shooting. with plastic? What would be if this
happened in Washington, in New York? The
policemen would shoot everyone who was
throwing stones. What happened at the Kote!
HaMa'aravi? 25,000 people came together and
the Arabs threw stones. The Shechina has not
moved from the Kotel HaMa'aravi. It was a
tremendous miracle that only forty people were
hurt. I was there; I saw thousands of stones.

I have one of the stones here with me.. T will
show you..It has been sharpened. T want to pro-

1.3;

jails told-me-thas he wasts-to-open-a-Yeshiva
the jail. I told him that hé already has a very large
yeshiva — since everyone is siiting there. 1 asked
him, “Why do you need a yeshiva in a yeshiva?”
He told me not to joke because its very important
to start a Yeshiva there. So we started a Yeshiva

- with five prisoners, and now, after two years, we

have sixty people learning. These prisoners have
special housing. Now, ten of the original students
= ~feave the jail- cvcrrmﬂnmlg—arﬁiﬂ—by-them
selves, to go to Yerushalayim and leam all day in
- Yerushalayim in Yeshiva It only happened once
that one of the inmates couldn’t help himself and
retumned home to kiss his son; he returned to jail
alide late. AH over the world people are trying
to find a way to rehabilitate prisoners so that they
will not return to a life of crime. Today statistics
show that 80% of prisoners return to jail. But of
those who have passed through the yeshivot in jail,
95% have not returned to jail. 1believe that the.
reason for this is that we are not condescending
1o these prisoners; we talk (o them as fellow Jews,

Hamevaser: The general consensus is that
without a radical change in the public school
system - that is, to include Chinuch Dati withir; the
public school system - relations. between
Chilonim and the Datiyim won’t get any better.
What realistic changes.does the Rav proposé -

" either to introduce Chinuck Dati into the public
schoot system or to increase Chinuch in some
other way?

R.Kook: It has become much more difficult...to
invite a rabbi or somebody who is really 4 shomer
Torahu’mitzvot to the schools. Tasked somebody
from the head of the Education Department of the
State  of Istael: If one of the principals of a high

f gefaftlephme
call from the Sheikh of Taibbeh, for instance...and ~
would say “Look, I am the Sheikh of this city - 1
want to come over to speak to the children.” What
would be the answer? Of course it would be very
nice! -Every principal would be very happy to
have a lecturer like that. Now, if a principal will
get a telephone call from a rabbi in his.own city
that the rabbi wants to come 1o talk about

Judaism...what will the [ pal answer? And he

was quiet - he didn’t answer mie. How can we

=~ Sof Ieamed in a yestival

St

are-very few-dt whecome-from—
ye:iuvot hesder. Even though the yeshivot hesder
are over thirty years old, there are very few'
dayanim - maybe two or three, not more, out of
about a hundred dayanim in the State of Israel.
Possibly, there will be more in ‘the future. But
Payanim are not exactly- those who are doing
outreach. To be a dayan means they have to pass
in the Halakha, and there is no difference if a per-
, Or 1n Yeshivar
Ponevez, everybody knows eXactly the same
Halakha, and paskens-clearly according to the
Halakha. It is not an issue of hashkafa. Beis din
is not a place to say what your hashkafa is. If a
woman has to-be divorced or not, or if the hus-
band has to pay stich and such price to keep his
family and support the children, there is no dif-
ference whether he (the dayan) came from a
Yeshivat hesder ot Yeshivat Chevron; it is exactly
the same.

Hamevaser: The Rav doesn’t think that the
Chilonim would prefer to go to someone who is
known, let’s say, 10 have a tzioni hashkafa, over

someone who does not bave the most zionistic
views?

R. Kook: Of course, [but] not in beit din. It is
possible that there will be a change in terms of
rabbanut. . Rabbanut is more involved in the
public life in any city, in any area, any quarter,
even though it is-not a problem today. There are
marty rabbis who never studied in yeshivot hesder,
and they are accepted by the entire community,
and you can also find the exact opposite. So, this
is not the probiem with the Rabbanut of Israel as
Lbelieve it 10 be today, because most rabbis are
accepted by everyone. For instance, the late Rav
Kook :.. he came from the Volozhiner
Yeshiva...and he was accepted by everybody,
[although] not during the whole period that he was
the rabbi. There were times that he had troubles
from many groups, and everybody knows it - not
from the Charedim; 1 am talking about the non-
frum groups in K'lal Yisrael. Tt was a terrible
period for Rav Kook in those times. " Now they
remember only the good things. But now, I think
that if someone has love, and responsibility, and
wants 10 work hard, and wants to be a shamash

R. Kook: We have to understand that what many

people call political problems are really halakhlc

B they are halak

the rabbis have to say the de’a clearly. So what
will be with Eretz Yisrael? That is a halakhic
problem. They are allowed to say what they
pasken inthis halacha. . And if somebody will cry
- why are they mvolved in politics - the amwer ls
that it is
the biggest sin for a rabbi to be involved in politics.
. In Igrot HaRe’iah, be [Rav AL Kook} declares
that a rabbi is niot allowed to be connected with
any group, even though he is allows
own hashkafa, and it is possible that his hashkafa
is closer to one of the other groups...because then
all other groups will not believe him any more.

1o have his

Hamevaser: Tomove on to a different topic —

the intifada seems to be getting worse and worse.
Does the Rav think that there is a viable, realistic
solution to the intifada?

R. Kook: First of all, what was the history of

the intifada? There was a time that we had pris-
oners, and captives...and there was a masa
' mattan between the state of Isracl and the PLO
and the other terrorists groups. The result was that
they gave us back our captives and we sent away
hundreds of terrorists. “It’s difficult to say, but it
was a tremendous mistake. According to the
halakha, we don’t redeem captives for more than

they are worth. And that was the beginniing of
the big fire of the intifada. They saw that we were
so weak. And they got such tremendous encour-
agement. The second mistake came later. They
(the Israeli govemment) came to the decision that

tect this stone — you know why? It is written in

Kohelet, “A time for throwing stones and a time .

for gathering stones.” Chazal teach us a won-
derful idea. “A time for throwing stones™ refers
to the time that the Ribono Shel Olam took the
stones of the Beis HaMikdash and he threw them
away - he destroyed the Beis HaMikdash. To what
refers “A time for gathering stones?” There will

HaMikdash together and to build the Beis
HaMikdash HaShelishi. 1am saving this stone for.
the future Beis Hamikdash, with Gods help. They,
cry “Let’s throw stones,” but I olserve this stone
to be “a time for gathering stones.” Until then it
will be built into the Yeshiva in Rehovot...the
gemara says that since the destruction of the Beis
HaMikdash God has no place in this world save
the four cubits of halakha. So now I’m putting
[the stone] into the small beis hamikedash - the
yeshiva. God willing, we believe that the Beis
HaMikdash will be rebuilt, and the