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Yeshiva, Inc.

The Student Organization of Yeshiva {SOY) has successfully served the needs of its students for
a number of years. SOY has spread its wings far beyond its charter purpose of maintaining the
ininyanim and Batei Midrash. 1t mow-conducts sefarim and arba minim sales, contributes to nu-
merous charities, and finances several Torah publications, 1o name but a few of the services it pro-
"vides. With its increased cash flow, many have come.to picture SOY not as a student organization,
 but as big business.

We all recognize that SOY must generate profits-in order to adequately fund all the services it
provides. . Often, this requi dents 1o devote large blocks of time to ensure the success of these
events. SOY as a student organi ds upon its ¢ to regularly vol them-
selves 0 keep (hen‘ operatmns runmng smoolhly Unfortuna!ely. y students, sensmg the dollars

gmernmem no longer Jusnﬁes the effon Why vclunleer. they ask, when we can get p:m:]'7

This appalling display of apathy for our yeshiva now infests some of S0Y’s central obligations:
This year, Hamevaser (Vol. 30, No. 1) uiged students to take control of a disorderly Beit Midrash
through the innovation of a mandatory clean-up rotation, like the one many of us participated in at
our yeshivot in Israel. Some of the officials in charge of the Beit Midrash, aware of a lack of vol-
unteers, instead offered an hourly, above-minimum wage to students to clean sefarim off the tables.
Once the system was in place, even the officers billed SOY for their efforts.

Enayim Latorah, another SOY sponsored project, has long relied on student volunteers to ensure
production of its weekly divrei Torah. This year, they too could not convince enough students that
harbatzat Torah is enough of a reward for their voluntary participation. To avoid trimming back its
publication schedule, they temporarily paid their typists.
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No single event exposes SOY s financial health like the sefarim sale. As the sale has exp
to accommodate not only the students, but the rest of the New York area, its tumover has reached
tevels in the six figure range. Obviously, a sale of this magnitude demands hundreds of man hours

nf;tc and their. To-attract-en ngh labor, SOY m-\anlu d i 311

in the form of percentage discounts and free books. However, what once consnmted tokens of ap-
preciation now more closely resembles an excessive payroll.

The system has spun ot of control, and our students, and even some of our elected officials,
‘have taken advantage. If, as students, we don’t caze enough to contribute our time™to énsure’ the
continuation of services we have come to lake for gramed we don’t deserve to be served so well. :

Yeshwa

In Every Generation

To the Editor

Compllmg an impressive

tion of bi biblical personaliti

when they feel it necessary, while comranly, he demonstrates several cases where they choose fo
bend over backwards to presetve the integrity of our forefathers. Regarding the latter; Mr. Taragin
specifically refers to the perplexing gemara in Shabbat 55b which, blatantly challenging the simple
peshar of the text, declares that “whomsoever claims that Reuven or David sinned, is mistaken”
{some texts say “is a sinner”).
Faced with this diffjcult plece of agadda, as weil as the more general dilemma as to what Chazal
ommonly intai g the ch of our forefath Mr. Taragin offers an innovative

As we prepare for Passover, we once again familiarize ourselves with%the commandments we
hope to perform on the Seder night. More than any other holiday; the essence of our actions lies in
their syrabolic significance: matzah in rememberance of the bread of affliction, bitter herbs to recall
bitter times, and so on. This theme reaches its climax when the Haggada asks us to view ourselves
as participants of the Exodus: “In every generation it is incumbent upon every individual to view
himself as if he himself was liberated from Egypt.”

It seems that few events could enhance our ability to play this role as much as the Allied victory
in the Guif and Saddam Hussein’s fall from grace. Hussein brazenly defied a world united against
him. With a hardened heart, he, a modern-day Pharaoh, terrorized Israel with aimiess air attacks in
the face of Allied superiority. When Allied armies pushed his forces into the Gulf, we, like Israel-
ites on the shores of the Red Sea, stood and sang praises to God.

We feel as if we have witnessed His hand in the victory. Consequently, at the Seder, we should
explicidy recognize His immeasurable contribution; no other time seems as appropriate. At the
same, we must hail the valiant efforts of all the Allied troops whio participated in Operation Desert
Storm. We cannot overestimate our debt to them;, their flawless execution of their mission prevented
hundreds, possibly thousands, more casualties. Many Jewish soldiers wiill remain with coalition
forces in the Gulf until after Passover; we might convey our gratitude through the mail. We can
write 1o the soldiers through the following Army chaplains:

CPT Mitchelt S. Ackerson LTC David Zalis -
063-50-1970 219-52-6482

HHB 2/52 ADA . HQ USARCENT
Operation Desert Storm ?)dam 'AMOS:B Officer
APO, NY 09374 peration Desert Storm

APO, NY 09852

In the immediate future, the mail will represent much more than a means to express our thanks.
While we have won the battle in Iraq, the diplomatic battle in the Middle East is reaching a critigal
stage: Now that we have quieted the guns, our legislators and diplomats can hear our voices. While
the silence of the guns is truly a blessing, the silence of our voices could prove deadiy.

. S

Secretary Richard Cheney
‘The Pentagon
Washington, DC 20301

Secretary James A. Baker {11
2201 C Street, NW
Washington, DC 20520

ohation:

people on our level, Reuven and David actually gravely sinned as deplcted Chiazal, though, want
us to avoid the mistake of defining the Avor based on the literal interpretation of the Torah... The Avor
as they truly were might have been wheels of the kisei Ha-kavod, but the Torah presents them to us

dre clearly willing to rebuke the Avot. *

E

§

wemustTeatize that the actuat Avor may have differed from-the pieture-the-text draws:-For————

~a$ humans, and wants us to se¢ thémi as such and Tearn from theirfives and

There are several disturbing things about this solution, First of all, it seems that i inan attempt to
preserve the integrity of Chazal, Mr. Taragin has compromised the integrity of that which they
represent; the Torah. 1 would rather suffer a thory da’at yachid (solitary opinion) in a gemara in
Shabbat than remedy it by saying the Torah falsifies i lts accounts of the Avet fot didactic gains. If
anything, wouldn’t the opposi p be more plausible? Couldn’t Chazal have justifiably
circumvented the simple reading of this text in order to achieve a pedagogic end they felt necessary
at the time?

Furthermore, it seems that this contrivance fails even to achieve its purported goal. How are we
1o accept the Avor as models for our everyday life when we know that it is a farce? Only with the
knowledge that we are exammmg a genuine pertrait can we hope to emulate it. . If; in truth, their
character is pristine then it would be a crime to sully it. I, on the other hand, it shows flaws, then
there is nothing to be embarrassed about. Simply give us the real thing.

There will always be those who believe in the perfection of the Avot, whose mxmaculate forms
serve as the paradigms for future generations to emulate. There are others however, who perceive
the Avot as living, “real” examples, and not as “petrified statues of ossified virtue”. To the latter, it
is the Avor’s ability to struggle with their natural inclinations and ultimately persevere which es-
them as the g hers of all. They would strongly concur with Mr. Taragin’s con-
viction that “A model for another’s conduct must be one which faces the same types of tests, battles
with the same emotions, and, when necessary, repents for the same mistakes.” But this school would

- Continued on page 10
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ABOUT THE COVER:

“Emmet,” acrylics, by Judy Dick.
Fragmented and failing, the Magen David, a cl i

bt of |

ish Unity,

represents the current divisiveness within world Jewry. “Emmet ”emblazoned
on the centrai hexagon to which six minor triangles connect to form the Jewish

Star, serves as the unilying power of Klal Yisrael. Emphasizing the supreme
essentiality of the State of israel to such symetrical fellowship, the two tasseled
bars sandwiching the Hebrew word for truth, remlnd us that smmef truth, is the
key to the p ish reunificati

About the Artist: Judy Dick is a freelance artist currently attendlng Stern Col-
lege for w?mcn. She participates in the joint program with F.L.T.




LITURGY

The Rale of a Clagzan

by Lowell Abrams

“Who hasn"t davened yet?” This familiar call
-to ble a quick, nious minyan al-
‘most always results in one person somewhat
ambivalently (unless he is an avel) stepping up to
lead the rzibbur. Although the function of a
shliach tzibbur is widely known, few take it to
heart. “Every time a Jew is elected to lead a
mmyan even on a one-time basis, he accepts

upon himself the ibilities of
his congregation rn front of God, of leading his
congregation in prayer, and of mainfaining a

Aside from a close familiarity with the Bible,

" a chazzan must also have a working knowledge
How many people, clearly igno- -

of grammar.
rant of grammar, read “Melech El, chei
ha'olamim” (in the daily morning service) “‘the
King, God, life - giver of the universe,” as
“melech el chei, ha’olamim” “the King God life
- giver of, (sic) the universe?” Not only does
the latter reading make no sense, the grammati-
cal structure preciudes it. A serious chazzan
recognizes the need to develop grammatical
sensmvxty m order to avoid this type of error.
The training of a chazzan must also include

personal religious commitment to Judaism.
Some Jews feel drawn so strongly to these re-

study of the laws and customs of, prayer, of
course, a chazzan has to kriow when to say which
bt heshonld alsa be famili

S ponsibHities thar they-sesicoptf

tions as shiluchei tzibbur. A fewJews go so far
as to become chazzanim, a class even more
uniquely committed than that of the shiluchei
tzibbur.

A chazzan takes all aspects of prayer very
seriously, and beli that i
cation in religious expression yxelds more
meaning. He takes the requirement to prepare
difficult prayers and special services to an ex-
treme (O. Ch. 100:1, and M.B. there). 'In fact,
the term “chazzan” derives from the Aramaic
word “to see”; a chazzan must look over the text
of a service before its perforuiance (ibid. 53:26
in M.B.). In order to achieve his desired level
of p d and sop a chazzan
mus( undergo lorig and hard training. This
training, and its results, dlS[lllglnSh a chazzan
from a shaliach tsibbur.

Every chazzan needs a working knowledge
of musical theory, for various reasons. First,

frequently needed laws, for example, when a
paragraph must be repeated.
Agtually, a chazzan-in-train-

first line of the second paragraph of the Kaddish
présents a'sequence of eight different terms, each
one declaring God’s holiness and transcendence.
If the chazzan wants to emphasize the Jiteral
meaning Qf these words, he will probably in-

- crease the volume of his voice as he sings each
_word and wili use some sort of ascending musi-

cal line. If the chazzan chooses the other inter-
pretive option, and wishes to demonstrate how,
with each description of God, he feels less and
less significant, he will probably sing increas-
ingly softer and will lower the pitch of his voice.
As a chazzan becomes more aware of his own
abilities and emotions, the sophistication of his
interpretation increases.

for any service, a chazzan” must speciélly pre-

ing spends thie bulk of his time
studying the customs ‘of
prayer, particularly the cus-
tomary music. This is no small
feat. Each and every prayer,
each and every day of the year,
has a particular musical mode
and characteristic musical
motives, and perhaps even a
special tune. The weekday
Amida is sung in the
pentatonic mode (or minor
mode with pentatonic mo-
tives), the Shabbat Shacharit i
Amida is sung in freigisch, and
neither of these modes is used

without this background, he cannot properly
appreciate the various types of scales {(called
modes), such as major, minor, freigisch (the most
famous of the “Jewish” modes), and others, used
- in chazzanut; all of these have specific musical
properties and must be used accordingly. Sec-
ond, lack of awareness of the wealth of possible

I strucfures for 2 composed piece or

- has existed that long. The

on Rosh Hashana; the list
goes on. T
The assignation of these
particular musical aspects to
each text, as we have it today, ]
has existed for centuries; the :
tune for Aleinu in Rosh '[
Hashana Musaf, for example, !

improvisation must ily lead to

of mo-

Thjrd musically i |mproper usage of chord pro—
[¢

- Br dy

of a plecc, bu! completely undermine the
h ’s of the prayer.

The extent of the chazzan s vocal talent and -

training also dctermmes the effectiveness of his
Practically, a ch whose voice
cannot stand the straia of singing for the entirety
of a service, or which the congregation cannot
hear clearly, cannot fulfill his mission. Exten-
sive vocal training mvanably alleviates this
problem. Vocal training also teaches a chazzan
how to fuse his voice with his thoughts and
emotions; ideally, each and every emotional
nuance should correspond, recognizably, to a
vocal nuance. A serious chazzan studies vocal
technique because he wants to avoid any lack of
vocal ability limiting the expression of his
emotions.
A ingful musical interp of atext,
of course, requires a literary und ding of the

sical tradition in prayer is in-
tensified by the ruling of

- The chazzan notices that all three references

“min;ishpr/m-ha o sarti,” 1 have not deviated
from your laws,” In Deuteronomy 17:20, when
the torah describes the king's requirement w
carry and read his personal torah scroll wherever
he goes, it gives a motivation: “levilti sur min
hamitsva yamin usmol,” “in order that he not
deviate from the commandment right or left.”

show a connection between study of holy books
and following God’s commandments.

The chazzan has now reached the second
stage of his preparation. He asks himself if he
has deviated from the proper path. He weighs
whether or not he has benefitted:from his stud- ®
ies of Torah and Judaism as he should have. @
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asks himself more general questions. Has he
deviated, if at all, because of iaziness, or perhaps
because of weak faith? Once the chazian answers
these questions to himself, he can properly ap-
preciate this particular prayer.

Finally, the chazzan begins the most practi-
cal aspect of his preparation -- he decides how
he will actually sing the words. Perhaps the
chazzan will choose special motives to empha-
size the contrast of the word “tovim,” the good-
ness of God's commandments, and ~lo shava,”
the worthlessness of deviation. The chazzan
decides on dynamics — when to sing loudly and
when to sing softly. Most importantly, the
chazzan must determine what tone of voice to
use. Does he want to project a sense of deep re-
gret, or of dissatisfaction with himself and his
congregation, or some other emotion? Once the
chazzan finalizes his ideas about singing the
prayer, and actually practices however much he
finds necessary, he has finished his preparation.
Only by following a method similar to the one
just described can the chazzan ensure that, in the
synagogue, he will not present an audience with
a concert, but will lead a congregation in prayer.

The chazzan’s role as congregational leader
has many facets. From the practical side, he
maintains the pace of the service, and he indicates

Moellin

(MaHaRIL) of the fourteenth century that a per-
son may not deviate “from the custom of the city
even in the tunes.” Rabbi Moshe Isserles cites
this opinion as accepted law (0. Ch.'619:1). A
chazzan accepts as his duty to fulfill this re-
quirement properly.

More than any other aspect of his develop-
ment, a chazzan must tend to his religious feel-
ing. Through study, introspection, and obser-
vance of Jewish law, the chazzan must nurture
his soul. Without a sense of to the

Jacob
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pare each line of prayer he intends to emphasize.
Supposc that the chazz;zn chooses the lme from
hot: “'sarnu ha
hatovim, velo shava lanu.” First, he insures that
he understands the simple meaning: “We have
deviated from Your good commandments and
{aws, and it was not worthwhile for us.” Then,
he checks the: possible biblical references: In
Daniel  9:5, “vesor mimitzvotecha
umimishpatecha,” “{we] have deviated from your
d and laws,” appears in the con-

Jewish people and to the Jewish religion, a
chazzan cannot properly lead in prayer, nor.rep-
resent a congregation before God. A bonafide
chazzan develops an ionally deep relati
ship with God. He prays to God, not at Him.
Once a chazzan has undergone his basic
ining, he f on the of that

PP

to his prayer. In particular, the chazzan

text 25 well. Thus, proper training of a chazzan
includes studying the texts of prayer. But to truly
understand prayer texts one needs more than just
a superficial familiarity with the Bible and
Midrash, For example, the phrase “ve’sa ness
lekabetz galuyoteinu” (in the weelk ,servrce)
“and lift a banner to gather our exiled ones”,
refers to Isaiak 11:12, where we find that the
banner is lifted for the nations, not for Israel per
se; apparently, the banner functions as a bold and
grand declaration of God’s regrouping of Israel,
not as a long, tearfully awaited rallying point. A
sensitive and knowledgeable chazzan will sing
this phrase, and others like it, in such a way as
to bring out the proper meaning.

spends more time on actual interpretation of
texts. For each phrase or prayer, the chazzan
chooses between one of two categories of inter-
pretation. He can emphasize, or “bring out,” the
meaning of the words, for example, by using as-
cending note patterns and a higher tessatura
(pitch range) for such words as “heaven,” or, for
example by describing the holiness of God with
ical feel. The ch aiso has
the opuon of “bringing out” a particular emo-
tional reaction to the ideas presented by the
words, for example, by singing in a crying, beg-
ging voice when petitioning God for kindness.
In sorie instances, the same phrase can re-
ceive completely different ical settings. The

text of prophet Daniel’s personal cry to God af-

ter studying the history books regarding the de- .

struction of Jerusalem. The psalmist in Psalms
119:102 speaks of his love of study of the torah,
and asserts that, because of that study,

which prayersstoutd be said-wirer, and-how
addition to this, though, a dedicated chazzan
makes efforts to involve his congregation in the
service, in two ways. First, he encourages the
congregation to join in singing. Second, and
more important, he does his best to involve the
congregation on an emotional level.

This latter form of involvement presents great
difficulties for a chazzan; how can he achieve it?
There is only one solution. A successful chazzan
opens himself to his congregation through his
singing. He willingly displays his innermost
feelings about the prayers, himself, Judaism, the
Jewish people and God. He uses his knowledge
of Jewish music and prayer and the sophistication
of his vocal artistry fo project what he believes
most deeply. This sincerity yields ethpathy;
when such a chazzan cries, a sensitive congre-
gation cries with him. Together, they rise 1o a
higher spiritual level.

BS"D

Ohavei Shalom Tzedaka Fund

dedicated to the memory of Rabbi Solomon P. Wohlgelernter zt”l, ~

of help,

y.and rial, throughout the year,

every

Judah Wohlgelernter
Pollack Library, Y.U.
Campus representative

but especially before Pesach and Sukkot, to needy families in Israel.

Contributions can be mailed to:
Rabbi Eliahu Rominek, Chairman
611 Beach 8th Street
Far Rockaway, N.Y. 11691

Beginning our thirteenth year at Y.U.

Daniel Mayer (Mu 470)
Muss Residence Hall representative.

spend more time studying? He also



HALAKHA

Yakov Blau
While discussing the Jewish conguest of
- Yisrael, the Torah instructs us how o deal
with the gentiles living there. Among the many
pertinent commandments, we find the cryptic “lo
techanent” (Deut. 7:2). The Tuimud ¢$voda Zara
20a), expounding on this verse, prl)puscs a
threefold prohibition. What is the nature of these
prohibitions. and to what extent are they inter-
related”

The first manifestation of “lo rechanem”
posited by the Gemara torbids giving gentiles
station in the land. Presumably. this prohibition
applies only 1o selling tand in Isracl. Ramban,

o
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tand sales

gemara addresses the prohibition of gid hanashe,
it fails to consider the prohibition of “lo
techanem.” Tosafot (ibid) quotes a Toseftu
(Avoedu Zara 3:5) which pesmits the presentation
of & gifi to one’s gentile neighbor or acquain-
tance. Such a gift, in principle, resembles a sale,
since a neighbor is likely to return the favor.
Thus, Tosafot limits the case of gid hanashe cited
in Pesachim to a gentile neighbor or acquain-
tance. Rashba (Shur HaRashba Vob. 1, No. 8)
originally offers this approach, but then adds that
the gemara may only be referring to a non-
idofatrous gentile. Meini presents a similar an-
swer. but does not clearly delineate the gentile's
religious beliefs. He says, “[to] any member of
2 nation which has defined religions beliefs. it

Hilkhot Avoda Zara (10:1), he alludes to the
gemara’s ruling that while a Jew should not en-
danger a gentile, he need not actively rescue him
trom peril (Avoda Zara 26a). Rambam (Hilkhot
Avodat Kokhavim 10:1} cites “lo rechanem” as
the primary‘source, presumably attributing to this
interdiction those parameters already governing
the other related prohibitions. I contrast, the,
Shulchan Arukh distinguishes between the.
Gemara's three facets of “lo techanem” and the
tack of an obligation to rescue a gentile in danger,
applying the former to all gentiles (Yoreh Deah
151) while limiting the latter to the Seven Na-
tions when they are not engaged in battle with
Israel (ibid., 158:1). For the Shulchan Arukh,
there exists a definite obligation to rescue any

3

cifically with the aspect of gift giving, it seems
reasonable that this disggte extends to all facets
of the prohibition, “lo techanem.” Neverthe-
less, the Darkhei Teshuva (Yoreh Deah 151)
asserts that all authorities agree that no prohibi-
tion of selling land to Ishmaelites exists. Despite
the author’s conviction, he offers no rationale for
distinguishing between the different laws at-
wributed to “lo techanem.” Apparently, the rea-
sons for the various categories of “lo techanem”
differ, possibly atong the lines of Meiri’s position
that gift giving is prohibited due to unrelated
financial considerations.

Rav Herzog (Vol. I Ch. 2 Sec. 6) believes that
the prohibition of selling land to gentiles does

. is-shis prohibition L
in the Diaspora, as a preventive measure 10 curb
such sales in Israel. Rosh rejecis this extension,
arguing that Ramban lacks textual support from
the Gemara: Rav Yosef Karo (Yoreh Deuh
151:7% rules hike Rosh.

During the famous controversy over the heter
mekhira, the selling of land in Israel 1o pon-Jews
tor the purpose of easing the taws of shemitia. R
Yitzchak Elchanan opined that 4 temporary sale
does not violate the prohibition against granting
station in the land to gentites (Kirver Rav Herzog
Vol 1 Ch. 2 footnote 6}

The Gemara’s second corollary of "o
rechanen’” prohibits the giving of gifts W gen
Fosafot tAvoda Zara 200, v.v. Rabbiy crtes
ption o this rule !
stutes that we should support poor gentiles along

ules

e gemrra (Ginin 61

with Jewish puupers in order to preserve peace
tul relations v

Omne pantreuntur vise of piving pHis 1o gentiles
troubles many Rishonim. The gemara (Pesachim
22ai permits sending the thigh of an animal o
centile even if the gid hanashe fsciatic nervel

forhidden 0 Jews, is not removed. While the

Book

Kiddush Hashem: Jewish Religious and
Cultural Life in Polund During the Holocaust
by Shimon Huherbund

Translated by David . Fishman

Edited by Jeffery Gurok and Robert Hirt
KTAY Publishing House and Y .U

Reviewed by Ehsha

Pross. 1087

anskelonits

Keddush Hashem stands apart from other
nocks atout the Holocaust, 1t was written duning
the Holovaust by Rabbi Shimon Huberband. an
Orthodox Rebbn of Agada hackground who was
abse a respected istorian, Unbike o survivor's
record. it escapes any ndsight reinterpretation
of events ip fight of the mass murder of European
Rabbi Huberband's book thus offers o
impse at what Orthodox Jews during

Jewry

GUE

e Holocaust could see and foresee,
Rabbi Huberband presaged much of the cul-

is permissible and proper [to give presents).”
The Gemara's third and final directive is that

one may not comnpliment gentiles. The example

given is that one may pot say: “This gentile is

beautiful.” The Gemara proceeds to qualify this

Jaw, permitting praise of a gentile if the praise
refers to Hashem. In fact. the gemara asserts that
one must bless Hashem upon seeing beautiful
creations.

What is the reason for these prohibitions?
Meiri explains the prehibition of giving presents
to gentiles as a preventive measure, insuring the
obligatory material support of needy people such
as a ger toshav. Rambam (Hilkhot Avodat
Kokhavim 10:4) explains that ati three prohibi-
tions serve as means to prevent association with
non- Jews, for fear of learning from their ways.
The Sefer HaChinukh (Mitzva 4263 adds that
since thoughts and words lead to action, praise

gentile in danger (with the same limitation that
he not be of the Seven Nations and at war with
Israel).

Do all these prohibitions apply today? R.
Barukh Epstein (Torah Temima, Deut. 7:2)
submits that abl these prohibitions only apply to
the Seven Nations specified in the immediate
context of the Biblical prohibition. Since indi-
vidual members of these nations are no longer
identifiable, *“lo techanem” cannot be imple-
mented. Many Rishonim, however, universalize
* lo techanem.” applying it to all gentiles (see
Tosafot, Avoda Zara 20a s.v. De’amar, which
explains 1his extension). A proof for their opin-
ton is ihem}gemam {Avoda Zara 20a) which ap-
plies “la techanem™ to Romans who clearly do
not betong to the Seven Nations. ’

A dispute exists whether of not “lo rechanem’
includes even non-idolatrous nations. Bach

could fead to assocration: - i Hy strong
language. the Sefer HaChinukh stresses the se-
verity of this prohibition,

Rambam attempts 10 categorize yet another
prohibition under the rubric of “lo techanem.” In

eview

tral and-religious annihilation. [n response w
thy: expulsion of Jews {rom various towns, he
advocated collecting all rare religious books and
other Jewish cultural articles of historical value
1 Warsaw, by way of the local congregations
458 PRI ap

vleariy thiat Warsaw Jews, while informed of the

el makes us realize most

fates ol other lowns, did not foresee their own
expulsion. In fact, while Rabbi Huberband re-
peatedly demonstrates his awareness of the
murder of martyrs in Auschwitz, he seems never
1o have realized that the Germans planned to
systeratically Xifd all the Jews

The author's position as an Orthodox Rabbi
contrbutes to the book s information o religious
iife not tound by this reviewer elsewhere | This
contribution is twofold.  First. he discudses is-
sues of immediate, practical halakhic concern.
such as "The Ritual Staughter of Pouluy™ (Ch.

“ond. and perhaps more imporiant

{Chushen Mishpas 249) feels that it applies only
1o idolaters, and consequently permits the giv-
g of gifts 1o Ishmaelites; Beit Yosef (ibid.),
however, posiis that it applies even to non-
idolators. While Bach and Beit Yosef deal spe-

not_apply_to Christians, First, he argues that
Christianity is not idolatry (a position which has
been the subject of much debate). Additionally,
even if Christianity per se qualifies as idolatry,
today’s Christians may still have pure intent; they
simply do not comprehend the contradiction
between the Trinity and Jewish monotheism. R.
Herzog only makes these arguments in the con-
text of sefling land to gentiles; thus if we accept
the distinction of the Darchei Teshuva, there is no
proof of R. Herzog’s opinion regarding gift
giving.

Nene of these authorities discuss the prohi-
bition of praising non-Jews. It is unclear,
therefore, whether it would be linked
with the prohibitions of fand sething or giving
gifts,

Regardless of the exact applicability of these
prohibitions today, the Torah’s intent behind “/o
techanem’” remains instructive. We must strive
to avoid becoming excessively integrated into
non- Jewish society.

25) and “The Ritual Slaughter of Cartle” (Ch.
26); a reminder of Holocaust Jewry's concern for
domestic issues despite the difficult times. Sec-
fy. Rabbi
Huberband’s direct involvement serves to offset
misconceptions which may arise in other works
For example, works that speak of Messianic
forecasts that spread through the ghetios leave
the reader with the impression that such specu-
iation was the product of the ghetto inmates’
R. Huberband. on the
other hand, shows us many earlier sources, some
of which date back to the Rishonim, which pre
dicted the Messianic redemption during 1939-41
tpp. 121-124).

Rabbi Huberband's background as 2 histotian
also reveals added insights 1o his descripnion of
religious life. As Nachman Blumenthal and Jo-
seph Kernish point out in a biographical «
of R. Huberband, “Rabbi Huberband's wor
distinguished by its remarkable objecuvity

creative imaginations.

©
avoids tendentiousness and any detail which
would reflect a personal bias or subjective ap-
proach. He attempts o give the facts and ept
sodes without literary decoration. as his eyes suw

them or as he was informed of them. He writes
about the events witheut any of the false
tynchism which characterizes most of the
m

moirists of the pertod. The facts speak di-

rectiy (o the reader and {orce hun o contemplate
The reader feels pain along with the viciims of
the Holocaust, admires the objectively presented

mstances of Jewish heroism i this cruel pe

this on his own (p. Xxvily”
Some other reviewers disagree witl

senption of this work as object i
Huberband'» corments on the

Avrohom Mordechar Alwer

For exaapt
Fos exuwing

blames the Gerer Rebbe for nut cnw

ray

aliva tp. 235-6), an accusation echoed by
Rebberz

noof Strapkov befure entonnyg e gas

chamber (Ber Mark. The Scrolls of Auschwitz, p.
208).  Others express objection to R.
Huberband's.description of Gerer youth as “the
Rarsh ones. " Tollowed by poin oS of
stealing from their parents (pp. 181, 183) and
extorting money from and informing on fellow
Jews (p. 182},

As 4 historian, R. Huberband described the
reality behind the events of religious heroism. He
interweaves his descriptions of religious life and
sacrifice with thorough descriptions of the con-

ditions. thereby producing a truly complete pic-
ture of his community. Its comprehensiveness
eclipses that of boeks such as Mordechai Eliav's
Ané Ma'amin, i which facts are presented out
ot context, thereby diminishing the reader’s ap-
preciation of them. Even without detailed de-
seriptions of the death camps themselves, the
heok convinces one that previous Jew:sh catas-
rophes “pale in comparison” (p. 2673

R. Huberband presents the readers with es-
says arranged by topics. inciuding awtobio-
graphical materials. ranging from the Nazi in
caston (o the ume of the uuthor's writing. This

s on

cnhances clanty, altowing the reader w foc

specific aspects of the Holocaust. The structural

dfference between this history and Holocaust
diaries s important for anvone who witl read
anty a lisated number of hooks on the Holocaust,
{ow with dif

1ous dativ de-

A student, for example, need not p

fwalt spinitually

@ hrgher standards. Hopetulls | by clarify

o mpressions of the Holocaust and en-

g our understandmyg. wwsll further imbue

b fearned

.

Lo Techanem: Three-Ply Insulaton
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Veahavta Lereakha Kamokha:
You Must Love Your Neighbor, But Must You Like Him?

Beth Zuckerman

First impressions, however briel, often per
manently shape our opinions of the people we
meet. Based on such encounters, we inevilably
determune that we hike some people more than
others. However unfair this decision may seem,
we often cannot controd oursetves. Or can we?

It seems that many Torah obligations do at-
iempt to control our emotional responses. Most
conspicuous among thent is the commandment
19:18)
Does “love your neighbor” demand an emotional

of “veahavia lereakha kamokhu™ (Lev

response. or can we fulfill its fequirements

merely through action? Specifically. is man
actually commanded 1o love his neighbor as
himset{?

We can understand this mirzva in three be
ways. At one extreme, the first approach as-
sumes man cannot controf his feelings. As a
result, the mitzve cannot make emotional de-
mands, and one fulfills it solely through action.
The middic approach recognizes the inherent
difficulty in mandating emotions; this school
therefore {imits the degree of love that one must
feel for another, but dees not abolish emotion
altogether. At the other extreme, the third ap-
proach not only imparts an emotional component
10 the mirzva, but interprets the phrase “veahavta

Gie

lereakha kamaokha™ e

Iy, claiming that itin-

deed commands man to love his neighbor as his

equal.
Malbim: Love Through Actlon

By eliminating emotion from the mirzva. the
{lrst school operates solely in the sphere of ac-
tion. lts members rely heavily on two wekl
known Tanaitic statements: oae, Hillel's suc-
cinct reply to the gentile who agrees 1o convert
o Judaism if Hillet can condense the whele
Toeah into one principle, “What 1s hateful 1o you,
do not do unto your neighbor™ (Shabbar 31aY. and
two, “Rabbi Akiva says: "Love your neighbor as
yourself” —— this is an important precept in the
Torah™ (T.Y. Nedarim $:4).  Throughout e
centuries, many commentators have used Hillel's
statement to define the mirova of “veahuvia
lereakha kamokha.” “Love” means treating your
neighbor .with consideration.  Although the
connection between Hillel's dictum and the
commandment to love one’s neighbor is not

explicit, the correlation can be seen by suggést
ing that Rabbi Akiva equates Hillel's “one
principle” with the “important precept” of foving
one’s neighbor.

But why would Rabbi1 Akiva choose to
reinterpret the mdrzva from. s titeral meaning of
loving one’s friend as an equal to the fulfillment
of Hillel's golden rute? In his commentary 7o
ran Temima, Rav Baruch Epstein explains that
Rabbt AKiva finds it unlikety that the Torah
would require one to love his neighbor as him-
self, since humans cannot attain such complete
control over their emotions. Furthenmore. Rabbi
Akiva himself rules that if a person musi choose
between saving his own hife or that of b fnemd,
his own life takes precedence. How could the
Torah require equal love while dicrating that
one’s own life is ‘more important” Theretore.
Rabbi Akiva unde nds that “love”
sntext, is not expressad through emotional
feelings, but rather through action, such as not
ottending or hurting hus netghbor

Malbim (Lev

cannoi possibly love bis friend to the same de

in this

19:18) agrees that a persun
gree that be loves himsell. His anderstanding
of Uveahuvia lereakhe Acmokhd” not oaby e
quares, as Hidlel™s rele does, that roan refrain frow
causing his nerghbor harm, but addiionally de

inand$ helping his trend inany way possible
Malbim derives this definition from the pasid
itself. Were the Torah 10 reguire us o ove our
nerghbors, the commandment would have been
tormulated “veahavia et reakha’™,

Qur verse,

however, states “veahavia lereakha”™ - 10 your
neighbor.”™ Inaddition, emotional love is usually
juxtaposed with “nefesh” but hiere i is followed
by “kamokha.” Though this first school may be

* philosophically satisfying, clinunating cinotion
from the mitzva seems 1o igoore the Titeral un
derstanding of the pasuk

Hirsch: Love Through Empathy

Members of the second school of thought
make moderate demands on man’s feelings, an
understanding which more closely parallels the
titeral meaning of the pasuk. Ramban (Lo
14:17) believes that the Torah does not expect

that ths nterpretation of kool fie - supsporied
by another verse appeanng lutes 16 i chapes
Kook mukhens e lnkhen haser g
ithivem, veahavia bo kamokdee ki werpin beens

blererz Mitzravim™ - The stranper s o resadie

with you shadl he treated the sane e the st

horn and thew shadt love hiny s iy selt o

were strangers i the Jassd of | tribes 19
e ey et

s a quantifier indicating bov uch fose oo

should feel for the vonvert the ead of the seise

would seem out of place. The Tact that we oo
were stractgers in Faypi does not burther cxplae
why we should Jove a convert as muehas we b,

ourselves. However, if we understand “as ths

sell™ o mean Tas one who s ke younsel!) e
demand of veahavia lereakha Samoking s quie
clear: fove the stranger who is Iihe vourselt. S
you yourself were once strungers, vou shouid

undersiand the convert, aud therefore fove him

N\

man to love his fellow as himsel!. Interpretiog
of the pasuk, he explains that

Likewise, there ¢xists @ vorimon hunan band

which requires us to feel fove iowand sl peaple.

Fambans e
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as opposed 10 “et reakha.” Timits the
degrge to which we must control ous emotions
We are not required to love our felow Jews equal
10 ourselves; but we are cxpecied w unreservedly
wish them the same wel-being that we wish

ourselves.
Rabbi Samson Raphael Hirsch also believes
that loving the “person of our neighbor as we fove

ourselves. . is practically impossible o carry vut™

(Lev. 19:18). He champions the sume excgenval

approact as Ramban, but defines the nnrnve o
linle differentty.
person mself, but (o the situations that pertan
While we may not love our

“lereakhd” reters not w the

1o the person
neighbor as a pers

T

we should nevertheloss

1,

sxand grieve inhis sorrow

jotee in his happin
ax i1 1 were our own, According to Hirsch. this
demund does lie within man's self- controi, and
1t 15 fair to require such apressions even tow and
sumeone whose personality we iy find vot
our fikir
Mendelsobn (Biur, Loy

fereakha kamokhat alse tries o it the cme

[EINY
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approach and explains that while the Torah may
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v fropy an exegetival g

standing

proach o the teat. The word “kamebfi™ s

veneraily windersioed as defirng the nature of
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however o
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Lawrence Burian

After Joseph's successful interpretation of
Pharach’s dreams and his subsequent suggestion
for economic action, Pharaoh extols Joseph for
his refined business acumen, calling him an**/sh
navon vechakham™ — “a man of discernment
and wisdom” (Gen. 41:33). Accordifig to
Seforno. the redundancy in the praise indicates
Pharaoh’'s finding the young Joseph both an in-
cisive theoretician and a skilled business man-
ager. Pharaoh, awed by-Joseph’s genius, ap-
points him “head of his household” (Gen. 41 :40).
.In ancient Egypt. this position represented the
head of the financial ministry. .

Yet, to the reader. Joseph's economic sensi-
bility seems incongruous with his shepherd/slave
background. His rapid advancement and im-
mediate recognition in Pharaoh’s court elicit a
number of intriguing questions. When did Jo-
seph, a young Semitic shepherd, develop the
sophisticated economic proficiency which helped
him assume the financial leadership of Egypt?
What was the exact nature of his seven year plan?
ip what specific manner did Joseph distinguish
himself as a qual:ﬁed economist and financial
-plannes? _

During the years of plenty Joseph exhxblted
shrewd economiic insight by imposing a 20% tax
on agricultural produce. Legislating forced
saving, he secured the stability of Egypt’s eco-
nomic structure. Without such a levy, “the super

* Nisan 5751 » MARCH 1991 + Page 6
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. their grain.

Still, when the years of famine finaily arrived,
the alarmed Egyptians petitioned their leader:
“And when ali the land of Egypt was-famished,
the people cried to Pharaoh for bread” (41:55).
Joseph responded- decisively: “And Joseph
opened all the storehouses, and sold to Egypt...”
(41:56). Seforno explains that Joseph literaily
“opened” the silos in order to.create the strong
visual effect of the government’s overstuffed
preparauons In this manner, Joseph successfully

mollified the mounting panic.

The Torah uses the verb “vayishbor” in de-
scribing Joseph’s action.. While here interpreted
as “and he sold,” a more precise translation
suggesis “and he divided” or “and he broke up.”
Rabbi Samson Raphael Hirsch explains, based

. on the above peculiarity, that Joseph carefully

supervised the redistributior of the public stores.

In order to prevent racketeering, Josephrconsci- -

entiously rationed and divided the sale of the
produce. To further protect the economy from
individual hoarding, Joseph prohibited the sale
of governmental famine relief to slaves. -Other-
wise, one could direct many slaves to purchase
government grain and amass more than his legal
ration.

Joseph: The Royal Economist

(Genesis 41:34). Ibn Ezra comments that
Joseph’s plan called for the purchase of twenty

1

our have wol
the stranger and slave,...dared to proffer advice,

-percent of all produce at full p

Within this soen'ario, Joseph created neither an
imbalance nor an injustice in selling the fully
owned govemnment storage.

Such an interpretation implies great economic
acumen on the part of Joseph. In modem terms,
he manipulated governiment fiscal policy in or-
derto offset the boom and bust of the business
cycle. By purchasing twenty percent of all pro-
duce, Joseph maintained consumption percent-
ages and price lévels. Similarly, during the
famine years, Joseph once again ensured stable
markets by expanding supply.

However, even assuraing that Joseph 1mple—

unreq d, to Pharaoh King of Egypt?”
(Studies in Bereishit).

She outlines the explanations of Ramban and
Abravanel. Ramban presents a radical under-
standmg of the relevant biblical passages:
“Joseph’s  plan was prompted by the sight of the
lean cows devouring the fat ones; symbolizing
that the famine years would eat of the plenty. On
the basis of this, lie advised Pharaoh to-have all
the food of the years of plenty stored for use in
the famine period: I was mot his' own- advice.
Had they commissioned him to advise the king?

. It was merely part and parcel of the- dream s in-
ion.” Thus, ding to R Jo-

mented forced saving without just compe;
and charged for the redistribution, Joseph still’
acted wisely and fairly. By pricing government
storage, Joseph chose the most effective and
efficient method of allocation. Rabbi Hirsch
explains that by -charging money Joseph pre-
vented pop ption from b
“extravagant in waste.” Dr. Levine concludes
“Certainly, retrospective focus on a particular
comp of Joseph’s policies could easily lead
an embittered soul to deny the ional

seph played no p 1 ic. knowl-
edge; he simply mterpreted the dream.
Professor Leibowitz, however, rejects
Ramban’s approach: “The ding of the text
and content of the advice would seem to preclude
such an interpretation. Joseph’s “Now therefore
let Pharaoh look for’ (Gen. 41:33) indicates the
beginning of a new theme ... It does not at all

sound like the of his interp
of the dream, as an explanation of a hitherto
decinhered item.” .

lroiucally, these seemingly sound economic
policies ultimately served to estrange the Egyp-
tian populace from Joseph. What possible jus-
tification could any Egyptian have for being
dissatisfied with him? Dr. Levine explains that

would have engendered a d
loss in productivity due to a sharp increase in
idleness and waste” (A. Levine: Tradition 25:2).
Not only did-Joseph maintain the production
and consumption balance of Egypt; he also
ventured to ensure the psychological welfare of
the nation. Throughout the.difficult taxation and
distribution process, Joseph displayed a high

SUFVivVOTs of the fanine mmght very well have  changifig economic Conuition.

shifted focus to their landless state and blamed

this condition on Joseph...the argument for fixing -

blame could run as follows: "Since the foodstuff
in the public granaries represents private savings,
why were we made to ¢xhaust our.money, sell
our cattle and turn our land over to the state, all
to obtain what is in any case our entitlement?”

debt owed to Joseph and inisiead turn the tables
and fix blame for his own personal misfortune
on Joseph” (Levine: Tradition 25:2). Nonethe-
less, Joseph’s plan represented the most benefi-
cial and sensitive solution to Egypt’s radlcally

Still, the initial, nagging questions remain:
-when and how did Joseph develop his refined
business sense? Perhaps he never did. Perhaps

“vice stems ot Trom Bis Titerpretation of the

\hﬁ’s@d,'she presents Abravanel’s interpreta-

adn: “This advice was prompted from beginning
to end by the Holy Spirit. - The prophet cannot
‘keep back his prophecy and must unburden
himself.” According to Abravanel, Joseph’s ad-

d how Joseph,

Chaviva Levin

Unveiling

way for a replacement queen, Esther. Secondly,

The Book of Esther is unique among the .

books of Tanakh. The characters in the story are
some of the most assimilated Jews one encoun-
ters in Tanakh. The story takes place entirely
within a foreign court, and focuses not at all on
the tragedy of assimilation. There is a high con-
centration of terms of Persian origin which have
been preserved in the tale, not replaced by the
appropriate Hebrew terminology. On the surface,
to.be a story of alace intrigue

ding to the Gemara (Megilla 12b), it was -
the decree proposed by Memukhan that ensured
that the mandate to kill the Jews during the month
of Adar was not immediaiely impl d

reader, however, might not have anticipated the
machinations behind her selection. It is clear
from the narrative that Hegai, the keeper of the
women, takes a special interest in Esther. A close

Achashverosh’s royal decree that mien reign su-
preme in their own homes was perceived as ob-
vious by his subjects, so his order'was deemed
inconsequential and foolish. This set the stage
for the later decree against the Jews to be simi-
lasly disregarded as the work of a fool. It is the

advice'of Memukh 2 minor ch; with an

ion of the text, moreover, suggests the
conclusion that Hegai played a decisive role in
the selection of Esther as Achashverosh’s next
wife. When the king’s servants advocated a
beauty contest as the method by which to pick a
new queen, the stated: “And let the maiden who
finds favor in the eyes of the king be queen in-
stead of Vashti.” [t is interesting to note that the

he Masks:
Minor Characters in Megillat Esther

in his flesh.” It is fascinating 1o observe that
Haman himself does not create this idea; rather,,
his wife” a minor character, suggests the con-
struction of the structure which later plays a sig-
nificant role as the instrument of Haman’s ulti-
mate downfall.

One of the subplots which most distinctly
highlights the theme’ of ironic twists within the
book of Esther follows the king's sleepless night.
Haman suggests to the king that the one whom
the king wishes to honor be led through the °
streets of the capital, riding the king’s horse, o’

Bed ¢ 1661 HOUVIN + 1SS UECSIN « HISVAINVH

his eyes” is not used-

replete with implausible coincid . in which
behind the scenes players wield most of the
power.

As Uriel Simone points out, the secondary
characters in most accounts in Tanakh are not
well developed and serve only to highlight or
contrast the personality traits of the sole pro-

Simone I that Ruth is |
in that it contains a number of main piayers.
Against this backdrop, the tale related in the
Book of Esther is atypical. It contains a large
number of main characters: a hero, a heroine, a
villain, and a.fool. . Even with all these main
players, however, the forward movement of the
plot is stimulated by the actions of many smajler
players. The former irregularity should serve to
obviate the need for the latter.

In Esther, the main characters are sufficiently
numerous lo have their interactions with one

dream, but from an added divine inspiration. This
plaias why Joseph i ly invokes God’s
name. In his conversation with Pharaoh; Joseph

inds the court of his reliance and faith-in God.

Joseph's p ‘of long, al ing periods
of abund: and drought brought no startling
news to thc Egypuan peoplc They had already

h Ives to the cycllcal nature of

Similarlj, Joseph’s economic plans were firmly

founded on divine prophecy.
The above i ions seek to
the-seope-of Joseph’sp ‘ ic-inge

another forward-motion-in-the-story-

They possess. sufﬁctently well defined characters
1o contrast or balance one another during the

course of the story. It is thus doubly unusual to

fects the story’s outcome. -
The next step toward Esther’s ascendance to
the throne comes when-Achashverosh’s anger

find a large ber of ¥ S

bsides as he recalls Vashti’s deposal. The

Naarei haMelekh, the personal servants of the

playing a primary role in the plot d P
Characters about whom the reader knows noth-
ing appear at critical moments in the story, say a

king, advise Achashverosh to implément a na-
tionwide search for the beautiful women of his
kingdom, from gst whom he will sefect his

few words which have a dous impact on

degree of sensitivity to the impact of his policies
on the people: “And he gathered up ail the food
““t..of the seven years, which were in the land of
Egypt, and laid up the food in the cities: the food
of the field, which was round about every city,
laid he up within it” (Gen: 41:48). Rabbi Samson

(A Levine: Tradition 25:2)

Joseph did, in fact, sell the government stores,
but this does not preclude a viable defense for
his policies. .In.Dr..Levine’s scenario, the
Egyptians” grievance is based on the imbalance

between forced saving versts p d con-

U Nite and its periods-of growth-and-destruc-
tion. It seems logical that they would already
have developed sophisticated agricultural meth-
odologiés to combat periods of drougpt More
likely, after predicting the of

This “that Joseph forcibly

-Raphael Hirsch that by enforcing lo-
calized--rather than centralized —storage, Joseph

collected the one-fifth tithe. . Yet the text does

not nec sucha tusion. When outlin-

dispelled any notions of government profi

ing from the collected produce. The conspicu-
ous, local presence of the granaries assured the
people of the government’s intention to return

ing his plan, Joseph says: “... and let him appoint

- officers over the land, and coflect the fifth part

of the and of Egypt in the seven years of plenty”

the upcoming f yearcycle, Joseph merely
suggested, by way of conclusion, that Pharaoh
now implement the standard and proven fiscal
policies.

Barring this explanation, however, the source

nuity. However,: lhere still remains at least one

commentator who allows for continued respect .

for Joseph as an ic planner. A

to Targum Onkelos, Joseph's responsibilities i m
Potiphar’s house predominantly involved the fi-
nancial ledgers and bookkeeping. It is unclear
what prompted the Targun to depict Joseph as
the equivalent of the modern day accountant.
Perhaps Onkelos’ motivation originates from the

of Joseph’s genius remains an enigma. Profes- *

sor Nehama Leibowitz points out that “many of

- Continued on page 10

KING OF HEARTS: Pharoah & Free Will

Sammy Levine

The hardening of Pharaoh’s heart mentioned
in the Exodus story presents a puzzling philo-
sophical question. Rambam writes that “there is
no doubt that all of man’s actions are of his own
volition ... without any compulsion forced upon
him. Therefore, it is possible {for God] to
command him.” This principle’s conspicuous

b ¢ from God’s of Pharaoh leads
Rambam to ask, “how could He punish [Pharach]
when he did not free [B’nei Yisraell?” The
problem is so powefful that prior to suggesting
a solution, Rambam advises his reader to “pay
close attention, and compare [my answer} to
those of others, and choose for yourself the best
one” (Shemona Perakim 8).

Extending an idea mentioned briefly by Rav

Saadia Gaon (Emunor Vedeot 4:6), Rambam
answers that Pharach indeed sinned voluntarily,

- plotting and implementing the persecution of

. B’nei Yisrael. Only subsequently did God

harden Pharaoh’s heart, preventing him from
repenting so that he would receive his just pun-
ishment (ibid.). Clearly, God’s actions here do
not conform to His usually merciful response to

sinners. Rambam points to Pharach asone of a.

few exceptional cases in which “a'man may sin.
a great sin or many sins” leading to an extraor-
dinary result - a suspension of his ability o re-
pent (Hilkhot Teshuva 6:3). -
Abravanel finds difficulty with Rambam’s
thesis that certain sinners cannot repent. Citing
several Biblical sources, he insists that God never
rejects the sinner, but instead always offers him
the opportunity of teshuva. Nevertheless,
Abravanel presents two suggestions to defend the
-possibility that Pharaoh did not merit the chance
to repent. Fxrst. he notes that certain sins cannol
be dbsolved th h For
a murderer is execuled by beit din, regardlcss of

regarding Achashverosh’s perception of Esther.
The phrase is, however, used in connection with
Hegai’s opinion of Esther: “And the girl found
favor in his eyes,” It almost seems as if the king
chose the woman who pleased Hegai rather than
she who pleased himself.

The original impetus for Haman’s anger
against Mordekhai and his people stem from

clothed in the king’s with an escort
preceding him, shouting “thus shall be done to
the man whom the king wishes to honor.” Haman
obviously considers himself worthy of the king’s
tribute, and as the audience fooks on knowingly,
the overconfident vizier is fetled by his own as-
surance. He is ordered by thg king to implement
his own advice by leading Mordekhai through
the streets as the one whom the king wishes to
honor. This scene, which plays a pivotal role in
increasing Haman’s wrath and resentment
against the Jews, could not have taken place if
Mordekhai had not intercepted the treasonous
plot of two palace officials. Thus, Bigtan and
Teresh, two negligible dignitaries of the king,
unwittingly play a notable function in propelling
the plot development toward its finale.

in order for the story to have a satisfactory
ending, Haman must be punished by the same
method which he wished to use against
Mordekhai. If not for the intervention of
Charvona, this fitting conclusion might not have
been achieved. Charvona observes at the ap-
propriate moment , when the king’s wrath against
Haman reaches its peak, that Haman has a fifty
cubit gallows in his own backyard. He reasons,
wouldn’t it be a shame not to use it? Charvona's
comment ensures that Haman receives his just
demise, and hangs on the very gallows which he

the outcome, and then d)sappear, never to be

" heard from again.

The first plot twist comes with Vashti’s re-
fusal to-comply with Achashverosh’s request to
come before the king, and the aftermath of that
réfusal. Memukhan, who is the lowest ranking
of the seven advisors to Achashverosh (accord-
ing to the Mi’drgz.gh), advises that Vashti be de-
posed. He also recommends that a decree be sent
throughout all the provinges of the kingdom

pprising the king’s subj of the incident, in
order to ensure that each man be recognized as
the ruler of his own home. .

Memukhan’s advice has two far mchmg ef-

ding the .of the plot de-

fects

velopment. First, Vashti’s removal clears the -

next queen. This is a highly unorthodox method
by which to choose a spouse for a head of state.
Generally, such marriages are arranged with the
progeny of neighboring rulers, and act as political
alliances. Alternatively, the monarch can marry
a member of an aligned branch of royalty,
thereby consolidating his existing power. Had
this been the criterion for Achash

h's new , i

Mordekhai’s refusal to bow down to Haman. As
the incident is related, however, it is the servants
of the king sitting in the king's gate who first
notice Mordekhai's noncompliance with the
king’s order. They bring the\matter to Haman's
attention. It is only after Haman is apprised by
others of Mordekhai's behavior that he becomes
d and resolves to destroy Mordekhai

queen, however, Esther would not have been
idered as a der for the position. It is
only the strange advice proffered by some young
servants which allows Esther to become a player,
albeit an unwilling one, in the search for a queen.
The reader of the Book of Esther knows from
the start, by virtue of the beok’s title, that Esther
will be selected as the replacement queen. The

along with his entire nation.

Haman's anger is not assuaged even with an.
invitation to an exclusive banquet with Esther
and Achashverosh. Haman's rage stili churns
every time that Mordekhai refuses to prostraté
himself. Haman’s wife, Zeresh, suggests that
Haman build gallows on which to hang
Mordekhai, in order to rid himself of this “thorn

wished to use for Mordekhai. A reversal of the
plot is again fulfilled through a minor character.
The observation of this phenomenon raises
an implicit question: Why do secondary char-
acters play a primary role in the Book of Esther?
1t is plausible to surmise that the nature of palace
intrigue is such that small tremors within the
inner sanctum of the court have tremendous re-
percussions for the rest of the kingdom. If the
court is a microcosm, then everything which -
occurs within the court is antomatically magni-
fied in its importance. Thus, the actions of sec-
ondary characters, by virtue of their being con-
nected with the court, are attributed greater sig-
nificance than the actions of other secondary
- Continued on Page 10

any feelings of contrition he may have. Since
Pharaoh’s sins against B’nei Yisrael included
murder and other sins which necessitate punish-
ment, there could be no reshuva to reverse his
fate.

Alernatively, Abravanel posits that accord-

heart was strengthened without God’s interven-

“tion (7:13), Ramban writes that the early plagues

were simply a punishment for Pharaoh’s own
stubbomness. When Pharaoh finally decided to
capitulate, Ramban says, he intended not to
recognize and glorify God’s name, but only to

to harden Pharaoh’s heart to insure that he think
the plague occurred by chance rather than
through Providence. Only once this transpired
was Pharaoh no longer forced in his actions, but
could instead “choose his own path.” Contra-
dicting Rambam, then, this explanation suggests

tieve himself of the hardships he had endured

that, ironically, by hardening Pharaoh’s heart

ing to “simple justice,”” man must-be punished
or rewarded according to Mis actions. Teshuva,
then, reflects a special kindness which God
grants upen his nation, B’riei Yisrael, “who are
antly under his hashgacha pratit, solici-
tous supervision.” A, sinner such as Pharaoh,
however, cannot perform feshuva while re-
maining an idolater. With regard to the men of
Ninveh, whose feshuva was accepted, Abravanel
writes that they had to reject the idolatry they had
embraced before they could be saved from de-
struction.
Traces of Rambam’s ideas are elgborated

upon by Ramban. Noting that the verses de-

scribing the first five plagues state that Pharaoh’s

Therefore, God says, “I will harden Pharaoh’s
heart and 1 will increase My signs and My
wonders in the Land of Egypt”. (Exodus 7:3).
God intended the Exodus from Egypt to “show
My strength and to tel} My name in all of the
land” (Exodus 9:16).

In the Sefer Ha'ikarim (4:25), Rav Yosef |

.Albo adds a twist to this explanation. Hé writes

that sometimes an evil man repents in the midst
of his punishment, as Pharaoh did when declar-
ing “I have sinned; God is Justified” (Exodus
9:27). Feeling that such repentance is not based
on free will but is thrust upon the sinner, the
Tkarim posits that God considered it necessary

God returned to this sinner his free will.
Seforno explains similarly, but inserts a final
twist which, in effect, reverses Rambam’s view
concerning Pharaoh and teshuva. He asserts that
God actually wanted Pharaoh to repent with a
sincere teshuva. As Ramban said, without God’s
intervention, Pharaoh would certainly have freed
B’'nei Yisrael as a result of the unbearable
plagues. Seforno adds that although such an act
would be prompted partiaily by some recognition
of God's “Greatness and Goodness,” its ultimate
motivation would remain self-preservation.
While Rambam wrote that God took away
Pharaoh’s ability to do teshuva, Seforno insists,

on the conm:uyv that hardening his heart was the

-only way to bring Pharaoh the opportunity for

“teshuva amitit,” true repentance.

The various answers to the problem of God's
hardening Pharaoh’s heart involve important
theological and philosophical principles with
broad ramifications. Yet, perhaps we should
recall the words that Rambam himself writes
after offering his own solution. He admits that
even his answer leaves us with the question of
“why God punished this man with this particular
punishment and not a different punishment.™ In
the end, he writes, we “do not need to knew His
wisdom” to such a great extent, but should re-
member “the rule that all of His ways are mer-
ciful and just. and He will. punish the sinner ac-
cording to the sin and reward the virtuous ac-
cording to the merit” (Shemona Perakim 8).
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Yakov Blau

While discussing the Jewish conquest of
Eretz Yisrael, the Torah instructs us how to deal
o with the gentiles fiving there. Among the many
pertinent commarnkdments, we find the cryptic “lo
techanem” (Deut, 7:2). The Talmud (Aveda Zara
20a). expcuuding on this verse, proposes &
o threefold prohibition. What is the nature of these
@& prohibitions, and to what extent are they inter-
related?

The first manifestation of “lo techanem™
posited by the Gemara forbids giving gentiles
station in the land.” Presumably, this prohibition
apphes only to selling land m Isracl. Ramban,

ds-thi o land.sales
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. S the prohibiti o{‘g‘;dL 5
it fails to consjder the prohibition of “lo
techanem,” - Tosafot (ibid)-quotes a Tosefia

(Avoda Zara 3:5) which permits the ptesentauon

gemara’s ruling that while a Jew should not en-

danger a gentile, he need not actively rescue him
" from peril (Avoda Zara 268). Rambam (Hilkhot

Avodat Kokh 10:1) cites “lo techanem” as

of a gift to one’s gentile neighbor or -
tance. Such a gift, in principle, resembles xsale.
since a neighbor is likely to-return the favor.
Thus, Tosafot limits the case of gid hanashe cnwd

the primafy source, presumably attributing to this
interdiction those parametess already governing

7

Lo Techanem: Three-Ply Insulaton

Hilkhot Avoda Zara (10:1), he alludes to the

cifically with the aspect of gift giving, it seems
reasonable that this disgpte extends 1o all facets
of the prohibition, “lo techanem.” . Neverthe-
less, the Darkhei Teshuva (Yoreh Deah 151)
asserts that all authorities agree that no prohibi-
tion of selling land to Ishmaelites exists. Despite
the author's ¢ , he offers no le for

thé ‘other related prohibitions. In the,

Shulchan Arukh distinguishes between the.

in Pesachim to a gentile neighbor or

tance. Rashba (Shur HaRashba Vol. 1, No 8)
originally offers this approach, but then adds that
the gemara may only be referring to'a non-

 idolatrous gentile.” Meiri presents a similar an-

swer, but does riot clearly delineate the gentile’s
religious beliefs. He says, “[to] any member of
a-nation which has defined. religit

mthel"' POTa, 85 4 pr ive to curb
such sales in Israek: Rosh rejects this extension,
arguing that Ramban lacks textual support from
the Gemara; Rav Yosef Karo (Yoreh Deah
151:7) rules like Rosh.

Dunng the famous controvessy over the hefer
mekhira, the selling of land in Isracl to non-Jews
for the purpose of easing the taws of shemitia, R.

is permissible and proper [to give presenis).”
The Gemara’s third and {inal directive is that
one may not gentiles. The 1

P

given is that one may pot say; “This gentile is )

beautiful.” The Gemara proceeds to qualify this
law, permitting praise of a gentile if the praise
refers to Hashem. In fact, the gemara asserts that

one must bless Hashem upon seeing beautiful -

Yitzchak Eich opined that porary sale
does not violate the prohibition against granting
station in the land to gentiles (Kitvei Rav Herzog
Vol. .1 Ch. 2 footnote 6).

The Gemara's second corollary of “lo
rechanem’ prohibits the giving of gifts to gen-
tites. Tosafot (Avoda Zara 20a, s.v. Rabbi) cites
an exception to this rule: the gemara (Gittin 61a)
states that we should support poor gentiles along
with Jewish paupers in order to preserve peace-
ful relations.

One particular case of giving gifts to gentiles

ies many Kis gemarairesacum

22a) permits sending the thigh of an animal to a
gentile even if the gid hanashe (sciatic nerve),
forbidden to Jews, is not removed. While the

Kiddush Hashem: Jewish Religious and
Cultural Life in Poland During the Holocaust
by Shimon Huberband )
Translated by David E. Fishman.

Edited by Jeffery Gurok and Robert Hirt.
KTAV Publishing House and Y.U. Press, 1987
Reviewed by Elisha Anskelovitz

Kiddush Hashem s!ands apart: from other
books about the Holocaust. It was written during
the Holocaust by Rabbi Shimon Huberband, an
Orthodox Rabbi of Aguda background who was
also a respected historian; Unlike a survivor's
record, it escapes any hindsight reinterpretation
of events in light of the mass murder of European
Jewry. Rabbi Huberband's book thus offers a
unique glimpse at what Orthodox Jews dunng
the Holocaust could see and foresee.

- Rabbi Huberband presaged much of the cul-

What is the reason for these prohibitions?
Meiti explains the prohibition of giving presents
to gentiles as a preventive measure, insuring the
obligatory material support of needy people such
as a ger rtoshav. Rambam (Hilkhot Avodat

Kokhavim 10:4) explains that all three prohibi-- -

tions serve as means to prevent association with
non- Jews, for fear of learning from their ways.
The Sefer HaChinukh (Mitzva 426) adds that
since thoughts arid words lead 1o action, praise
could lead to association. - In unusually strong
angUage, fer Ha stresses the se-
verity of this prohibition, .

Rambam attempts to categorize yet another

prohibition under the rubric of “Jo techanem.” In

Gemara's three facets of “Jo techanem™ and the
lack of an obligation to rescue a gentile in danger,

_applying the former to all gentiles (Yoreh Deah

151) while limiting the latter to the Seven-Na-
tions when they are not engaged, in-battle with
Israel (ibid., 158:1): For the SHulchan Arukh,
i finite obligation 1o rescue. any:
gentile in danger (with the same limitation that
he not be of the Seven Nations and at war with
israel).

Do all these prohibitions apply-today? R.
Barukh Epstein (Torak Temima, Deut. 7:2)
submits that aH these prohibitions only apply to
the Seven Nations specified in the immediate
context of the Biblical prohibition. Since indi-

< vidual members of these nations-are no longer

identifiable, “Io techanem” cannot be imple-
mented. Many Rishonim, however, universalize
“lo techanem,” applying it to all gentiles. (see
Tosafot, Avoda Zara 204 s.v. De’amar, which
explains this extension). A proof for their opin-

ion-is-the gemara-(Avoda Zara-20a) which-ap-—

plies “lo techanem” to Romans who clearly do
not belong to the Seven Nations.
A dispute exists whether or ngt,“la techanem”
Tudes even nog s. “Bach

2! the different laws at-
tributed to “lo techanem.” Apparently, the rea:
sons for the various categories of “lo techanem’
differ, possibly along the lines of Meiri's position
that gift giving is pmh)blted due to unrelated

_financial considerations.

Rav Herzog (Vol. I Ch. 2 Sec. 6) believesthat
the pml'ubmon of selling land to gentiles does
istians. - First, he¢ argues-that-
Chiistianity js not idolatry (a position which has

" been the subject of much debate). ‘Additionally,

even if Christianity per se qualifies as idolatry,
today's Christians may still have pure intent; they
simply do not hend the contradi
between the Trinity and Jewish monotheism. R.
Herzog only makes these arguments in the con-
text of seiling Jand to gentiles;.thus if we accept
the distinction of the Darchei Teshuva, there is no
proof of R Herzog's opinion regarding gift
giving.

None of these authorities discuss the prohi-
bition of praising non-Jews.: It is unclear,
therefore, whether it would be linked
with the prohibitions of land-selling-or-giving
gifts. TS

-Regardless of the exact apphcabxllty of these
pmhlbmons today, t.he Tora.h’s intent behind “lo

(Choshcn Mishpat 249) feels that it applies only
16 Tdolaters, consequently permits the giv-
ing of gifts to Ishmaelites; Beit Yosef (ibid.),
however, posits.that it applies even to non-
idolators. ' While Bach and Beit Yosef deal spe-

e. We must: smve

nop- Jewish st_)cxety

25)-and *The Ritual Slaughter of Cattle” (Ch.

] 26); a reminder of Holocaiist Jewry’s concern for
~ domestic issues despite the difficult times: Sec-

chamber (Ber Mark, The Sc}olls of Auschwitz, p.
208).. . Others express objection to. R,
Huberband’s,description of Gerer youth-as “the

tural an In resp 10

ond, and perhaps more importanily, Rabbi

" Huberband’s direct ifivolvement serves to offset

miscanceptions which may arisg in ether works.

For. works, that_speak of Messianic

utsion of Jews from various towns, he

the

other Jewish cultural articles of historical value
to Warsaw, by way of the local ion!

forecasts that spread through the ghettos leave

_~"advocated collecting all rare religious books and - the reader with the impression that such specu-

lation was the product of the ghetto inmates’
creative in R."Huberband, .on the -

(p-458). This appeal s realize most
" clearly that Warsaw Jews, while informed of the
fates of other towns, did not foresee their own

_expulsion. . In fact, while Rabbi Huberband re-

peatedly demonstrates his awareness of the
murder of martyrs in Auschwitz, he seems never
to have realized that the Germans pi d to

other hand, shows us many earlier sources, some -
of which date back to'the Rishonim, which pre-
dicted the Messianic ledemptlon during 193941
(pp. 121-124).
‘Rabbi Huberband’s back asah
also reveals added. insights to his description of
ligious life. As Nachman Bi hal and Jo-

systematically kiil all the Jews:
.. The author’s.position as an Orthodox Rabbi
contributes to the books information on
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seph Kernish point out in a biographical essay
of R, Huberband, “Rabbi Huberband’s work is
distinguished by its remarkable objectivity: He

life not found by this reviewer elsewhere: This
contribution is twofold. * First, he discusses is-
sues of immediate, practical halakhic concem,
such as “The Ritual Slaughter of Poultry” (Ch.

_would reflect.a p

avoids tendentiousness -and -any- detail-which

__Jews (p, 182),

“harsh onies, " Tollowed by poifited accusationsof

stealing from their parents (pp. 181,'183) and
extorting money | from and informing on fellow

As a historian, R. Huberband described the
reality behind the events of religious heroism. He
interweaves his descriptions of religious life and

sacrifice with thorongh descriptions of the'con- -

ditions, thereby producmg a truly complete pic-
ture of his o ] veness
eclipses that of books such as Mm-dechax Eliav’s
Ani Ma’anin, in which facts are presented out
of context, thereby diminishing the reader’s ap-
preciation of them. Even without detailed de-
scriptions of the death camps themselves, the
book convinces one that previous Jewish catas-
trophes “pale in-comparison™ (p. 267).

..R, Huberband presents the readers with es-
says arranged by topics, including autobio-

I biasor ap-
proach. He attempts to give the facts and epi-
sodes without literary decoration; as his eyes saw
them or as he was informed of them. He writes
about.the events without any of the false
lynchism ‘which characterizes most of the
memoirists of the period... The facts speak di-
rectly to the reader and force him to contemplate.
The reader feels pain along with the victims of
the Flolocaust. admires the objectively presented
instances of Jewish heroism in this cruel period
and draws the appropriate conclusions from all
this on his own (p. Xxvii).”

Some other reviewers disagree with the de-
scription of this work as objective, in light of R.
Huberband’s comments on the Gerer Rebbe, Rav
Avrohom Mordechai Alter. For example‘ he
blames the Gerer Rebbe for not encouraging
aliya (p. 235-6), an accusation echoed by the
Rebbetzin-of Strapkov before entering the gas

phical materials; from the Nazi in-
vasion - to the time of the author’s writing. This
enhances clarity, allowing the readér to focus on
specific aspects of the Holocaust, ‘The structural
difference between this history and Holocaust
diaries is-important foranyone  who will read
only a limited nurnber.of books on the Holocaist,
A student,.for example, need not plow with dif-
ficulty through the sometimes tedious daily de-
scriptions of a diary,

In short, this book will easily draw.the reader
into Rabbi Huberband’s Holocaust world. Tt will
overwhelm him with its deceptively simple style.
It will spitituaily invigorate him, and challenge
him to higher standards. Hopefully, by clarify-
ing our impressions of the Holocaiist and en-
‘hancing our understanding, it wiil further imbue
the lessons to be learned from this dark period
in Jewish History.

{
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Does “love your

T PHILOSOPHY

"Veahavta_' Lereakha Kambkha’:v

You Must Love Your Neighbor, But Must You 'Liyke Him?

Betﬁ Zuckerman

mands helping his friend in any way possible.

First impressions, however brief, often per-
manently shape our opmlons of the people we
meet. Based on such encounters, we inevitably
determine that we like some people more. than
others. However unfair this decision may seem,
we often cannot control ourselves. Or can we?

- It seems that many Torah obligations do at-
tempt to control our emotional responses. Most:
conspicuous among them is the commandment
of “veahavta lereakha kamokha (Lev 19 18)

i ahhar® d

merely through action? Specifically, is man
actually commanded to love_ his neighbor as
himself?

We can-understand this mitzva in three basic
ways. -~ At one extreme, the first approach as-
sumes man cannot control his feelings. As a
result, the mirzva cannot make emotional de-
mands, and one fulfills it solely through acuon
The middle approach the i

difficulty in mandating emotions; this school
therefore limits the degree of love that one must
feel for another, but dees not abolish emotion
altogether. At the other extreme, the third ap-
proach not only imparts an emotional component
to the-mitzva; butinterprets the phrase *“veak

lereakha kamokha” literally, cl

equal.

‘Malbim: Love Through Action

By eliminating emotion from the mirzva, the
first school operates solely in the sphere of ac-
tion. . Its members rely heavily on two well
known Tanaitic ‘statements: .one, Hillel’s suc-
cinct reply to the gentile who agrees to convert
to Judalsm if Hxllel can condense the whole

ciple, *“What is hateful to you,

g that it in-
deed commands man to love his neighbor as his _

Malbim. derives this definition from the pasuk
itself. Were the Torah to require us to love our
neighbors, the commandment would have been
formulated “veahavta et reakha’; our verse,
however, states “veahavta lereakha” - “to your
neighbor.” In addition, emotional love is usually
juxtaposed with “nefesh,” but here it is followed

- by “kamokha.” Though this first school may be
* philosophically satisfying, eliminating emotion
from the mitzva seems to ignore the llleral un-

derstanding of the pasuk

Members of the second school of ‘thought

that this interpretation of kamokha is supported
by another verse appearing later in the chapter:
“K’ezrach mikkem yihye lakhem hager hagar
itkkh®n, veahavta lo kamokha ki gerim heyitem
b'eretz Mitzrayim” - “The stranger who resides
with you shall be treated the same as the native
born and thou shalt-love him as thyself; for ye
were strangers in the fand of Egypt” (Lev. 19:34).
Were we to understand the phrase “as thyself”
as a quantifier indicating how much love one
should feel for the convert, the end of the verse
would seem out of place. The fact that we too
were strangers in Egypt does not further explain
why we should Jove a convert as much as we love

ourselves. However, if we understand “as thy-

self” to mean “as one who is like yourself,” the
d d of veah lereakha kamokha is quite

make moderate d ds on man’s feeli an
understanding which more closely pa.rallels the
literal meaning of the pasuk. ‘Ramban (Lev.
19:17) believes that the Torah does not expect

clear: love the stranger who is like yourself. Since
you yourself were once strangers, you should
understand the convert, and therefore love him.

) \

_tion, Winter 1989 p.103). This “feeling of love”

words, “Thou shalt fove thy neighbor as thyself.”™
Here Rambam seems to advocate the literal in-
terpretation, placing him in the third school
which defines the mirzva as commanding that
man emotionally love tis brother as his equal.
Rabbi Norman Lamm explains, “Maimonides
holds that while the means of implementation are
functional or practical in nature, the essence of
the commandment, which defines its fuifiliment,
is emotional, a teeling of love™ ("Loving and
Hating Jews as a Halakhic Category” in Tradi-

is not identical 10 the feelings of good will de-
manded by Ramban and Hirsch. - Rambam ex-
plicitly states that *we are 10 lové another even
as we love ourselves.” In other words,
“veqhavta” is to be taken literally, requinng that
man indeed must feel equal love towards his
feliow man.

B

Limits On Love: Are They Possible?

This formulation raises the difficulty sug-
gested in the introduction: Can we possibly love
every person as our equal? Would it not make
more sense to consider whether each person de-
serves such love based on his respective deeds?
Rashbam (Lev. 19:18) confronts this question,
and through an analysis of the word “reakha,”
redefines the reach of this command in terms of
whom we are required to love: “{Love him] if
thy neighbor is good,” argues Rashbam, “but if
he is wicked, ‘the fear of the Lord is to hate
evil’™"

Although the text may not seem to support
the distinction between a good or evil person, this
gloss is valuable for our purposes. Rashbam, like
Malbim and Ramban, recognizes the problem

man'to love his fellow as himself; Interpreting
the.-syntax of the pasuk, he explains thai

do niat do unto your neighbor” (Shabbat 31a); and
two, “Rabbi Akiva says: ‘Love your neighbor as
yourself’ — this is an lmponam precept in the

“lereakha,” as opposed to “ef reakha,” imifs the
degrge to which we must control our emotions.
We are not required to fove our fellow Jews equal

dly

Likewise, there exists a common human bond

which requires us to feel love toward all people,

es 70 ire T
much as we love ourselves.

A Literal Under di

inh in requiring man to love all people as
he loves himself. Yet, instead of redefining
“love” and thereby limiting the scope of the re-
quirements in fulfilling the command, as the
others do, afll chooses to Timit the appli-
cability of the command without changing the
meanmg of the word “love.” His innovative
s-to-recognize-any limitson

ation refus

“—Toralr¢F-Y-Nedarim-9:47—Fh the
centuries, many commentators have used Hillel’s
statement to define the mitzva of “veahavta
lereakha kamokha.” “Love’ means treating your

hbor with ¢ ideration

S

commandment to love one’s neighbor is not

- explicit, the correlation ¢an be seen by suggest-

ing that Rabbi Akiva equates Hillel’s “one
principle” with the “imp \t precept” of loving
one’s nelghbor

But-why would Rabbi Akiva choose to
reinterpres the mitzva fromjts Hteral meaning of
loving one’s friend as an equal to the fulfillment
of Hillel’s golden rule? Inhis commentary To-
rati Temima, Rav Baruch Epstein’ explains that
Rabbi Akiva finds it unlikelythat the Torah
would require one (o love his neighbor as. him-
self; since humans cannot attain such.complete
control overtheir emotions. Furthermore, Rabbi
Akiva himself rules that if a person.must choose

between saving his own life or that of his friend,”

his.own life takes precedence. How could the

Torah require equal love while dictating that -

£

one’s own life is 'moré important? Th

Although the '
- connection between Hillel's dictum and ‘the

but re dto

wish them the same well bemg that we w1sh
ourselves,

Rabbi Samson Raphael Hirsch also believes
that loving the “person of our neighbor as we lové
ourselves...is practically impossible to carry out”
(Lev. 19:18). He champions the samne exegetical
approach as Ramban, but defines. the mirzva a
little differently. . *‘Lereakha” refers not to the
person himself; but to the situations that pertain

to the person. While we may not love our .

neighbor as a person, we should nevertheless
rejoice in his happiness and grieve in his sorrow
as if it were.our own. According to Hirsch, this
demand does lie within man’s self- control, and
it is fair to-require such-expressions even toward
someone whose personality we may find not to
our liking. -

Mendelsohn (Biur, Lev." 19 s.v. veahavta
lereakha kamokha) also tries to limit the emo-
tional demands of the mizzva. He takes a-novel
approach and explains that while the Torah may
dictate that one love his-neighbor, it does not
quantify exactly how' much love to feel. Like
the other cc s, he derives- his under-

Rabbi Akiva understands that “love,” in this
context, is not_expressed through emotional

"feelings, but rather through action, such as not

offending or hurting his neighbor. .
Malbim {Lev. 19:18) agrees that a person
cannot possibly love his friend to the same de-
gree that he’loves himself. His understanding
of “‘veahavta lereakhd kamokha” not-only re-
quires, as Hillel's rule does, that man refrain from
causing his neighbor harm, but additionally de-

}

standing of the mitzva from an exegetical ap-
proach to the text. The word “kamokha” is
generally understood as defining the nature of
man’s love for his fellow: love your neighbor as
much as you love yourself. For Mendelsohn,
however, “kamokha” represents the reason, not
the amount, that one should love his neighbor:
love: your neighboer because he is like yourself.
Nehama Leibowitz (Studies in Vayikra, p.196-
197; Iyunim- Besefer Vayikra p. 302) points out

Rambam’s understanding of the mirzva to
love one’s neighbor spans both of the above
schools. In Hilkhot Avelut (14:1) Rambam
enumerates various forms of chesed, such as
bikur cholim - visiting the sick, and nichum
avelim - comforting mourners. Atthe end of this
list, he concludes: “Although all these com-
mandments are from the Rabbis, they are under
the category of ‘veahavia lereakha kamokha.”
All the things that you want others to do for you,
you should perform for your brother..” This
formulation seems to closely parallel Hillel’s
golden rule. Seeing this source in Rambam’s
writings would certainly lead one to the conciu-
sion that Rambam understands “love your
neighbor™ like members in the first school, as a
mitzva performed through actions only. devoid
of any emotional element.

Rambam, however, incorporates additional
requirements into the mitzva of “veahavta.” His
explana‘lion in Sefer HaMitzvot (M.A. 206),
*...one’s love and compassion towards his
brother should be commensurate to his love and
compassion towards himself for his money and
his body...and everything that I desire for myself
I'fshould] desire for-him,” smacks.of Ramban’s
formulation, and therefore places Rambam in
agreement with the second ‘school. Rambam’s
dominant position, however., seems to go beyond
the first-two schools. Mirzvat Aseh 206 in-
cludes, “...by this injunction we are commanded
to love one another even as we love

ourselves... This injuniction is contaiped in His -

("“Catharss

love itselt; he simply admits thal man by nature

cannot love wicked people. so the mirzva there- -

fore does not require him to do so. It does,
however, compel him to love those whom he is
capable of loving as much as he loves himself.

Some contemporary thinkers also seem to
agree that while there is inherent difficulty in
demanding complete love for our fellow man. the
Torah can and does require this. In his response
to Ernst Simon, Harold Fisch claims that the
mitzva to love one’s neighbor is unique because
it “places on our moral and emotional organism
an aimost superhuman burden.™ . Yet he asserts
that its fulftllment is not beyond man’s capa-
bilities: “We obey it because in spite of its dif-
ficulty it is nevertheless within the bounds of the
humanly possible™ ( Modem Jewish Ethics ed.
Marvin Fox pp. 36-57).

Understanding this mirzva literally places
extraordinary demands on the individuat. Con-
trolling our actions is difficult, but masiering our_
emotions seems impossible. Nonetheless, Ray
J. B.-Soloveitchik writes that halakha does try to
control the inner life of man through mirzvor such
as “do not covet” or “do not haie your brother.”
Many people, consumed by the importance of
actions, may attempt to downplay the signifi-
‘cance of commandments that direct emotions.
Bur the Rav contends that these mirzvor are as
integral 10 halakha as mitzvor which direct our
actions. “In a word. the Halakha thinks there is
an ethic. not only of action, but of feeling as well.
Man is master over his own his emotional world
in Tradition . Spring 1978}
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Lawrence Burian

After Joseph's successiul interpretation of
Pharach's dreams and his subsequent suggestion
for economic action, Pharaoh extols Joseph for
his refined business acumen, calling him an “/sh
navon vechakham™ — 2 man of discemment

Seforno, the redundancy in the praise indicates
Pharaoh’s finding the young Joseph both an in-
cisive theoretician and a skilled business man-
ager. Pharaoh, awed by Joseph’s gemius, ap-
points him “head of his household™ (Gen. 41:40).
JIn ascient Egypt. this position reprev:med the
head of the financial ministry.

Yet, to the reader. Joseph's economic sensi-
. bility seems tncongruous with his shepherd/slave
background. His rapid advancement and im-
mediate recognition in Pharaoh’s court elicit- a
number of intriguing questions. When did Jo-
seph, a young Semitic shepherd, develop the
sophisticated economic proficiency which helped
him assume the financial leadership of Egypt?
‘What was-the exact nature of his seven year plan?
In what specific manner did Joseph distinguish
himself as a qualified economist and financial

planner?

. HAMEVASER * Nisan 5751 + MARCH 1991 + Page 6

hihiead

and wisdom™ (Gen. 41:33). According to’

their grain.

Stifl, when the years of famine finally arrived,
the alarmed Egyptians petitioned their leader:
“And when all the land of Egypt was famished,
the people cried to Pharach for- bread” (41:55).
Joseph responded decisively: "And Joseph
opened all the storehouses, and sold to Egypt...”
(41:56). Seforno explains that Joseph literally
“opened’” the silos in order to.create the strong
visual effect of the government’s overstuffed
preparations. In this manner, Joseph successfully
mollified the mounting panic.

The Torah uses the verb “vayishbor” in de-
scribing Joseph’s action.. While here interpreted
as “and he sold,” a more precise translation
suggests “and he divided” or “and he broke up.”
Rabbi S Raphael Hirsch explains, based

-on the above peculiarity, that Joseph carefully

supervised the redistributionr of the public stores.
In order to prevent racketeering, Joseph consci-
entiously rationed and divided-the sale of the
produce. To further protect the economy from
individual hodrding, Joseph prohibited the sale
of governmental famine relief to staves. -Other-
wise, one could direct many slaves to purchase
government grain and amass more than his legal
ration.

Joseph: The Royal Economist

(Genesis 41:34). Ibn Ezra comments that
Joseph’s plan called for the purchase of twenty

d,

our have wo! d how Joseph,
the stranger and slave,...dared to proffer advice,

-percent of all produce at full p

Within this scenario, Joseph created neither an
imbalance nor an injustice in selling the fully
owned govemnment storage.

unregq d, to Pharaoh King of Egypt?”
(Studies in Bereishit).

She outlines the explanations of Ramban and
Abravanel Ramban presents a radical under-
g of the relevant biblical passages:

Such an interpretation implies great
acumen on the part of Joseph. In modemn terms,
he manipulated government fiscal policy in or-
der to offset the boom and bust of the business
cycle. By purchasing twenty percent of all pro-
duce, Joseph maintained consumption percent-
ages and price levels. Similarly, during the
famine years, Joseph once again ensured stable
markets by expanding supply.

However, even assuming that Joseph imple-
mented forced saving without just compensation
and chiarged for the redistribution, Joseph. still
acted wisely and fairly. By pricing government
storage, Joseph. chose the most effective and
efficient method of allocation. Rabbi Hirsch
explains that by charging money Joseph pre-
vented p ption from b
“exlravagam in waste.” Dr. Levine concludes
“Certainly, retrospective focus on a particular

of Joseph's p could easily lead
an embi d soul to deny the

“Joseph'salan was prompted by the sight of the
lean cows devouring the fat ones, symbolizing
that the famine years would eat of the plenty. On
the basis-of this, he advised Pharaoh to have all
the food .of the years of plenty stored for use in
the famine period. It was ot -his own’ advice.
Had they commissioned him to advise the king?

. It was merely part and parcel of the-dreamn’s in-

P ” Thus, g to Ramban, Jo-
seph displayed no personal economic knowl-
edge; he simply interpreted the dream.

Professor Leibowitz, however, rejects
Ramban’s approach: “The wording of the text
and content of the advice would seem to preclude
such an interpretation. Joseph’s *Now therefore
let Pharaoh look for’ (Gen. 41:33) indicates the
beginning of 2 new theme ... It does not at all

sound like the invation of his i
of the drealn, as an explanation of a hitherto
ds d item.”

During the years of plenty, Joseph
shrewd economic insight by imposing a 20% tax
on agricultural produce. Legislating forced
saving, he secured the stability of Egypt’s eco-
nomic structure. Without such a levy, “the super

Ily, these

tian populace from Joseph. What possible jus-

tification couid any Egyptian have for being

d}ssansﬁed with him? Dr. Levine explains that

gly sound economic
policies ultimately sérved to estrange the Egyp- *

debt owed to Joseph and instéad turri the wables — Instca(r she presents Abravanel’s interpreta- -

4nd fix blame for his own personal misfortune
on Joseph” (Levine: Tradition 25:2). Nonethe-
less, Joseph’s plan represented the most benefi-
cial and sensitive solution to Egypt’s radically

"keep back his

tion: *“This advice was prompted from beginning
to end by the Holy Spirit. The prephet cannot
prophecy and must unburd

hxmself " According to AbravaneL Joseph’s ad-
of-the

vice stems-not fmm his-i

Chaviva Levin

way for a replacement queen; Esther. Secondly,

A

The Book of Esther is unique among the .

books of Tanakh. The characters in the story are
some of the most assimilated Jews one encoun-
ters in Tanakh. The story takes place entirely
within a foreign court, and focuses not at all on
the tragedy of assimilation. There is a high con-
centration of terms of Persian origin which have
been preserved jn the tale, not replaced by the
appropriate Hebrew terminology. On the surface,

the tale appears to be a swry of pa]ace intrigue

AcH ing to the Gemara (Megilla 12b), it was -
the dccree proposed by Memukhan that ensured
that the mandate to kill the Jews dunng the month
of Adar was not i di

Unveiling The Masks:
Mino.r; Characters in Megillat Esther

reader, however, might not have anticipated the
machinations behind her selection, It is clear
ffom thé narrative that Hegai, the keeper of the
women, takes a special interest in Esther. A close

Achashverosh’s royal decree that men Teign su-
preme in their own homes was perceived as ob-
vious by his subjects, so his order was deemed
inconsequential and foolish. This set the stage
for the later decree against the Jews to be simi-
larly disregarded as the work of a fool. It is the
advice'of Memukhan, a minor character with an

develanad

ion of the text, moreover, suggests the
conclusion that Hegai played a decisive role in
the selection of Esther as Achashverosh’s next
wife. When the king’s servants advocated a
beauty contest as the method by which 10 pick a
new queen, the stated: “And let the maiden who
finds favor in the eyes of the king be queen in-
stead of Vashti.” Itis lmerestmg to note that the

replete with i in which
behind the scenes players wield most of the
power.

As Uriel Simone points out, the secondary
characters in most accounts in Tanakh are not
well developed and serve only to highlight or
contrast-the personality traits of the sole pro-

2 Simone 1 that Ruth is i
in that it contains a pumber of main players.
Against this backdrop, the tale related in the
Book of Esther is atypical. It contains a large
number of main characters: a hero, a heroine, a
villain, and a fool, . Even with all these main
players, however, the forward movement of the
plotis stimulated by the actions of many smaller
players. The former irregularity should serve to
obviate the need for the latter.

In Esther, the main characters are sufficiently
numerous to have their interactions with one

another precipitate forward motion in the story

woutd rave 3
foss in productivity due to a sharp increase in
idleness and waste” (A. Levine: Tradition 25:2).

f-the-famine. m-nht verv-well-hav
Y

shifted focus to their landless state and blamed
this conditi

Not only did Joseph maintain the production
and consumption balance of Egypt; he also
ventured to ensure the psychological welfare of
the nation. Throughout the difficult taxation and
distribution process, Joseph displayed a high

blame could run as follows: "Since the foodstuff
in the public granaries represents private savings,

why were we made to ¢xhaust our-money, sell .

our cattle and turn our land over to v.he state, afl
to obtain what is in any case our entitlement?”

on Joseph...the argument for fixing . -

Still, the initial, nagging questions remain:

business sense? Perhaps he never did.” Perhaps

when and how did Joseph develop his refined. .

dream,; but from an added dlvine inspirauon. This
plains why Joseph istently invokes God’s
name. In his conversation with Pharach, Joseph

Joseph’s p of long; al ing periods
of abundance and drought brought no startling
news to. the Egypnan people. They had already

Ives to the cyclical natire of

inds the court.of his and faithin God.
Similarly, Joseph’s economic plans,were firmly

founded on divine prophecy.
The above iiterp seek to
the-scope-of Joseph'sp t ic-inge

They possess sufficiently well defined characters
to or bal one during the
course of the story It is thus doubly unusual to
find a large oumber of dary

1

fects the story’s outcome.

The next step toward Esther’s ascendance to
the throne comes-when  Achashverosh’s anger
subsides as he recalls Vashti’s deposal. The

playing a primary rele in the plot d P
Characters about whom the reader knows noth-
ing appear at critical momenis in the story, say a

degree of sensitivity to the impact of his policies
on the peopie: “And he gathered up all the food
. »of the seven years, which were in the land of
Egypt, and laid up the food ins the cities: the food
of the field, which was round about every city,
laid he up within it” (Gen. 41:48). Rabbi Samson

(A Tevine: Tradition 2572

Joseph did, in fact, sell the government stores,
but this does not preclude a viable defense for
his policies.. In.Dr. Levine's scenario, the
Egyptians’ grievance is based on the imbalance

“theNite-amt-its periods-of growtir-and de
tion. It seems logncal that they would already

nuity. However, there still remains at least one

have develop: d agricultural meth-
odologies. o combat _periods of drought. -More
likely, aﬂer predxctmg the specific character of
the year cycle, Joseph merely

between forced saving versu$ purchased con-

-Raphael Hirsch explains that by enforcing fo-
calized—rather than centralized --storage, Joseph

This “that Joseph forcibly

collecled the one-fifth tithe. . Yet the text does

not’ itate such a conclusion. When outlin-

dispelled any notions of govemment profite

ing from the collected produce. The conspicu-
ous, local presence of the granaries assured the
people of the government’s intention to returm

ing his plan, Joseph says: ... and let him appoint
officers over the land, and collect the fifth part
of the land of Egypt in the seven years of plenty”

KING OF HEARTS:

suggested by way of conclusion, that Pharaoh
now imiplement the standard and proven fiscal
policies.-

Barring this explanation, however, the source

of Joseph’s-genius remains an enigma, Profes-

sor Nehama Leibowitz points out that “many of

Pharoah &

Sammy Levine

The hardening of Pharach’s heart mentioned
in the Exodus story p a puzzling philo-

_for Joseph as an ic planner. A
to Targum Onkelos, Joseph’s responsibilities i m
Potiphar’s house predominantly involved the fi-
nancial ledgers and bookkeeping. It is unclear
what prompted the Targum to depict Joseph as
the equivalent of the modern day accountant.
Perhaps Onkelos” motivation originates from the

- Continued on paée F{J

Free Will

B nei Yurael Only subsequently did God

harden Pharaoh’s heart, preventing him from
repenting so that he would receive his just pun-

sophical question. Rambam writes that “there is
no doubt that all of man's actions are of his.own
volition ... without any compulsion forced upon
him. Therefore, it is possible [for God] to
command him.” This pﬁnciple’s conspicuous
b ¢ from God’s of Pharaoh leads
Rambam to ask, “how could He punish [Pharaoh]
when he did not free [B’nei Yisrael]” The
problem is so powetful that prior to suggesting
a solution, Rambam advises his reader to “pay
close attention, and compare [my answer} to
those of others, and choose for yourself the best
one” (Shemona Perakim 8).
Extending an idea mcnuoned briefly by Rav
Saadia Gaon (Emunot. Vedeor 4: 6), Rambam
answers that Pharaoh mdeed sinned vol

ishi (ibid.). Clearly, God’s actions here do
not conform to His usually merciful response to

sinners; Rambam points to-Pharaoh as one of a.

few exceptional cases in which “a man may sin,
a great.sin or many sins” leading to an extraor-
dinary result -- a suspension of his ability to re-
pent (Hilkhot Teshuva 6;3).

Abravanel finds difficulty with Rambam's
thesis that certain sinners cannot repent. Citing
séveral Biblical sources, he insists that God never
rejects the sinner, but instead always offers him
the opponumty of teshuva. Nevertheless,

two suggestions to defend the
possnblhty that Pharaoh did not merit the chance
to repent: Fu'sl, he notes that certain sins canno!
be absolved hrough For

a is d b_y beit din, regnrdlcss of

who allows for continued respect .

few words which have a tremendous impact on

Naarei haMelekh, the personal servants of the
King, advise Achashverosh to implement a na-
tionwide search for the beautiful women of his
kingd ; whom he will safect his .

regarding Achashverosh’s perception of Esther.
The phrase is, however, used in connection with
Hegai’s opinion of Esther: “And the girl found
favor in his eyes.” It almost seems as if the king
chose the woman who pleased Hegai rather than
she who pleased himself.

The original impetus for Haman's anger
against Mordekhai and his people stem from

in his flesh.” 1t is fascinating to observe that
Haman himself does not create this idea; rather,,
his wite a minor character, suggests the con-
struction of the structure which later plays a sig-
nificant rofe as the nstrument of Haman’s ulti-
mate downfall.

One of the subplots which most distinctly
highlights the theme” of ironic twists within the
book of Esther follows the king’s sleepless night.
Haman suggests to the king that the one whom
the king wishes to honor be led through the
streets of the capital, riding the king’s horse,

lity; that significantly af- T is pot used: clothed in the King’s garments, with an escort__

preceding him, shouting “thus shail be done to
the man whom the king wishes to honor.” Haman
obviously considers himself worthy of the king's
tribute, and as the audience looks on knowingly,
the overconfident vizier is felled by his own as-
surance. He is ordered by the king to implement
his dwn advice by leading Mordekhai through
the streets as the one whom the king wishes to
honor. This scene, which plays a pivotal role in
increasing Haman’s wrath and resentmeit
against the Jews, could not have taken place if
Mordekhai had not intercepted the treasonous
plot of two palace officials. Thus, Bigtan and
Teresh, two negligible dignitaries of the king,
unwittingly play a notable function in propelling
the plot development toward its finale.

In order for the story to have a satisfactory
ending, Haman must be punished by the same
method which he wished to use against
Mordekhai. If not for the intervention of
Charvona, this fitting conclusion might not have
been achieved. Charvona observes at the ap-
- propriate moment , when the king's wrath against
Haman reaches its peak, that Haman has a fifty
cubit gallows in his own backyard. He reasons,
wouldn’t it be a shame not to use it? Charvona’s
comment ensures that Haman receives his just
demise, and hangs on the very gallows which he
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the ¢, and then di never to be

" heard from again.

‘The first plot twist comes with Vashtis re-
fusal to-comply with Achashverosh’s request to
come before the king, and the aftermath of that
refusal. Memukhan, who is the lowest ranking

"~ of the seven advisors to Achashverosh (accord-

ing to' the Midrgs_h), advises thiat Vashti be de-
posed. He also recommends that a decree be sent
throughot all the provinges of the kingd

k from amon
nextqueen. This is a highly hodox method

Mordekhai’s refusal to bow down to Haman. As

by which to choose a spouse for a head of state.
Generally, such marriages are arranged with the

the incident is related, however, it is the servants
of the king sitting in the king’s gate who first

progeny of neighboring rulers, and act as political
alliances. Alternatively, the monarch can marry
a member of an aligned branch of royalty,
thereby consolidating his existing power. Had
this been the criterion.for Achash

h's new ., i

notice Mordekhai’s noncompli with the
king’s order. They bring the\matter to Haman's
attention. It is only after Haman is apprised by
others of Mordekhai’s behavior that he becomes
d and resolves to destroy Mordekhai

queen, however; Esther would not have been
considered as a der for the positi Itis

apprising the king’s subjects of the incident, in
order to ensure that each man be recognized as
the ruler of his'own home. .

Memukhan’s advice has two far reaclung ef-
fects-regarding. the continuation’of the plot de-
velopment: First, Vashti’s removal clears the

only the strange advice proffered by some young
servants which allows Esther to become a player,
albeit an unwilling one, in the search for a queen.

" The reader of the Book of Esther knows from
the start, by virtue of the book’s title; that Esther
will be selected as the repl nt queen. The

P

along with his entire nation.

Haman's anger is not assuaged even with an.
invitation to dn exclusive banquet with Esther
and Achashverosh. Haman's rage still churns
every time that Mordekhai refuses to prostraté
himself. Haman’s wife, Zeresh, suggests that
Haman build gallows on which to hang
Mordekhai, in order to rid himself of this “thorn

wished to use for Mordekhai. A reversal of the
plot is again fulfilled through a minor character.
The observation of this phenomenon raises
an.implicit question: Why do secondary char-
acters play a primary roie in the Book of Esther?
Itis plausible to surmise that the nature of palace
intrigue is such that small tremors within the
inner sanctum of the court have tremendous re-
percussions for the rest of the kingdom. If the

court is a microcosm, then everything which -
occurs within the court is automatically magni-
fied in its importance. Thus, the actions of sec-
ondary characters, by virtue of their being con-
nected with the court, are attributed greater sig-
nificance than the actions of other secondary
- Continued on Page 10

any feelings of contrition he may- have. Since
Phargoh’s sins against'B’nei Yisrael included
murder and othier sins which necessitate punish-
ment, there could be no teshuva to reverse his
fate.

Altemauvely, Abravanel posits that accord-
ing to-“simpl Jusuce, be:p
or ded g to His ctions. Teshuva,
then, reflects a specnal kindness which God
‘grants wpon his nation, B'riei Yisrael; “who are

antly under his hashgacha pratit, solici-
tous supervision.” A sinner such as Pharaoh,
however, cannot perform reshuva while re-
‘maining an idolater. With regard to the men of
Ninveh, whose feshuva was accepted, Abravanel
writes that they had to reject the idolatry they had
embraced before they could be saved from de-
struction.

Traces of Rambam’s ideas are eiaborated

TR

upon by Ramban. Noting that the verses de- .

scribing the first five plaguies state that Pharaoh’s

heart was strengthened without God’s interven-

“tion (7:13), Ramban writes that the early plagues

were simply a punishment for Pharaoh’s own

. stubbornness. When Pharaoh finally decided to

capitulate, Ramban says, he intended not to
recognize and glorify God's name, but only to

to harden Pharaoh’s heart to insure that he think
the plague occurred by chance rather than
through Providence. Only once this transpired
was Pharaoh no longer forced in his actions, but
could instead “choose his own path.” Contra-
dicting Rambam, then, this explanation suggests

relieve himself of the hardships he had endured.
Therefore, God says, “I will harden Pharaoh’s
heart and I will increase My signs and My
wonders in the Land of Egypt”. (Exodus 7:3).
God intended the Exodus from Egypt to *“show
My strength and to tefj My name in all of the
land” (Exodus 9:16).
In the Sefer Ha'ikarim (4:25), Rav Yosef |

.Albo adds a twist to this explanation. Hé writes

that sometimes an evil man repents in the midst
of his punishment, as Pharaoh did when declar-
ing “I have sinned; God is Justified” (Exodus
9:27). Feeling that such repentance is not based
on free will but is thrust upon the sinner. the
Tkarim posits that God considered it necessary

that, ironically, by hardening Pharaoh’s heart
God returned to this sinner his free will.
Seforno explaips similarly, but inserts a final
twist which, in effect, reverses Rambam's view
concerning Pharaoh and reshuva. He asserts that
God actually wanted Pharaoh to repent with a
sincere teshuva, As Ramban said, without God's
intervention, Pharaoh would certainly have freed
B'nei Yisrael as a result of the unbearable
plagues. Seforno adds that although euch an act
would be promipted partially by some recognition
of God's “Greatness and Goodness,” its ultimate
motivation would remain self-preservation.
While Rambam wrote that God took away
Pharaoh’s ability to do teshuva, Seforno insists,

o '

on the contrary, that hardening his heart was the
-only way to bring Pharaoh the opportunity for
“teshuva amitit,” true repentance.

The various answers to the problem of God’s
hardening Pharaoh’s heart involve important
theological and philosophical principles with
broad ramifications. Yet, perhaps we should

" recall the words that Rambam himself writes

after offering his own solution. He admits that
even his answer leaves us with the question of
“why God punished this man with this particular
punishment and not a different punishment.” In
the end, he writes, we “do not need.to knew His
wisdom” to such a great extent, but shouid re-
member “the rule that all of His ways are mer-
ciful and just, and He will.punish the sinner ac-
cording to the sin and reward the virtuous ac-
cording to the merit” (Shemona Perakim 8).

1
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Alex Margolis

Huadreds of Jewish immigrants from the
Soviet Union will recall the Purim celebration
held in their honor at YU with smiles on their
faces and a fasting feeling of warmth in their
hearts. For most. this was.an inspiring intro-
duction to an aniinated and caring North
American Jewish®ommunity.

HAMEVASEE . Nhan 5751 -

the participants were greeted by the oniginal

o . _paintings of eight artists who have recently ar-

rived from the U.S.S.R. Among those pieces
were works of Yana Grushko, a recent emigre
trom Leningrad currently enrolied in a dual
program with Stern and FIT. This Purim cel-
ebration was the first opportunity for these proud
artists to display their works in the United States.

Rabbi Gedalia Finkelstein, the Associate
Principal of MSTA high school, welcomed the
250 participants 10 the event. He stressed the
importance of unity among Klal Yisroel and the
important role that Soviet Jewish immigrants’
have to play within it. “There are no Americans
here,” he proctaimed, “and there are no Russians.,
There are only Yiddin, Jews who are celebrating
the joyous and miraculous holiday of Purim!”

Next. David R anative of |
who now directs the Russian programs for the
Philanthropy Society, addressed the overflowing
crowd in Russian. He spoke of the irfiportance
of Jewish individuality, citing the classic ex-

Entering Belter Hall's Weissberg Commons, -

their children to yeshivor. He concluded by em- -
phasizing that the Jewish people’s uniting to-
gether in celebration gives her the strength to
prevail over all her enemies.

Daniel Schiwartz, accompanied by pianist
Aaron Deutsch (both of them students at the Belz
School of Jewish Music), entertained the crowd

“with a cantorial concert. “I noticed that the

cantorial program was very special.to those
present,” says Isaac Kreizman, himself a Soviet

.

l

Purim Perestroika:
A Free Spirited Celebration

" Meanwhile, in a room behind Belfer Com-
mons more than a hundred children, with the heip
of students from Stern, busied themselves with
various activities ranging from making costumes
and Megillahs to creating computér posters with

their Jewish names and birthdays. Each boy re-

ceived a yarmulke.with his Hebfew name in-
scribed on it, and every girl received a barrette
with an. imprint of her Hebrew name. “This is
for whom we struggled so hard to leave Russia,”

oot Mordeohai—iia-fimh At
pte-of ‘He-turther e

need for Jewish education among all Jewish
children, and the special opportunity that the new
extended Soviet Jewish family has of sending

Faaw-many-of the-participants-begin
to cry - some because of the memories of their.
past, others out of the joy that they now have the

ability to freely practice their religion.”

onemuther retated, witra-tear
as she pointed to her daughter. “My father would
havebeen so proud to see his granddaughiter here,
right now.”

‘ As the music of the Shpilkes band, led by
Avrohom Sacks, began (o play, students and

immigrants joined together in joyous dancing.

Children' were lifted onto the shoufders of stu-
dents, adults clasped hands and danced ¢ner-
getically to the Jewish music, and others simply
stood on the side content to watch the activity.
“Tt was b ] to see the of YU open
up their hearts and share the’ )oy of Punm with
the Jews who have recently been.saved froin
Soviet oppression,” says Yitz Rosenblum, who
recently returned from a YUSSR mission to Es-
tonia. -

Ttie dancing took on a new fervor as the men
began doing the Kazatske — the traditional dance
of the Soviet Union. “As the band began play-
ing Leshana haba'a beYerushalayim,” 1 saw
some of the men mouthing the words
*Yerushalayim® over and over,” remarked Tzvi
Bornstein, “this is the spirit-in which the immi-
grants will recall the event.”

“The immigrants, many -of whom are expe-

riencing culture shocks, and are not able 1o find R

work because. of. Ianguage barriers,” says

*Rozenson, “left the event witl the spirtt of Purim,

-with a new self-confidence, and most impor-
tantly, with the knowledge that they have a very
large, exténded family, which anxiously awaits

to welcome them, and accept them in their new

homes in the United States.”
This event tepresents only a small'part of the
'Philamlﬂopy Society’s overall agenda. The So-
ciety organizes celebrations. for Soviet Jewish
immigrants before each of the yomim tovim,
prov;des resume~wrmng programs and furniture
e for new distrit food
packages to the elderly and Jewish homeless, and
is in the process of developing a club for Soviet
chlldren in the Washi Heiglits C:

“I'just want fo thank ‘the stadents of the

University for all they have done for us,” one of
“the event’s participants said. “They. don’t real-
ize what it means for, us to come into such-a
beautiful Jewish environment. I hope that we can

Words that come from the heart enter the
heart. 1 pray we don’t disappoint them.

Helping the Homeless: ~ -

thropy Society ﬁclps instead. On this Sunday,
Shelley inspects. the boxes of food in our arms
and quietly asks if there is a choice of roast beef

Halakhic and Personal Perspectlves

Ben Wiener .

Over two and a half millennia ago, Isaiah at-
tempted to alert the Jewish people to a perennial
social problem: “Distribute bread to the hungry
and bring the poor who have been cast out into
homes™ (Isa. 58:7). As he called for the Jews to
aid their less fortunate brothers, Isaiah paid
special attention to hgmeless. Jews. lsaiah was
the first to sensitize Jews to an.issue that would
later fili many Jewish sources.

A cursory review of Talmudic and halakhic
sources reveals that the Halakha approaches the
problem of the Jewish homeless from several
perspectives. For instance, the mishna in Pe'ah
(8:7) states: “One_must provide a poor person
who moves trom place to place with a foaf of
bread equal 10 a pundion... and if he rieeds to-
sleep. his needs for sleeping must be supplied.”

A pundion, explains Rosh, equals half a zuz, the
equivalent of about half a dollar. Rav Papa in-
terprets “needs for sleeping” as 4 bed and a pil-
low (Bava Batra 9a). Abiernatively, Rash in
Pe'ah quotes a Toseftu which explains it as oil
and beans, the basic ingredients of a meal.

According to Radbaz, Rambam (Hilkhot
Mattanot Aniyyim 7:8) sules like both interpre-
tations: one must provide a homeless Jew witha
place 1o sleep and a simple meal. The Halakhg,
therefore, osteénsibly requires that we afford our
fetlow Jew with- the basic needs, including
lodging. .

An altemative approach to the homeless is-
sue comes from another fundamental concept in
rcedaka. The Torah demands that we provide a

“poor man with “sufficient needs for which he

lacks” (Deut. 15:8). The gemara in Ketubot
(67b) clarifies this by adding “afilu sus lirkov
alav” - “[give him] even,a horse to ride upon.”
If he rode on a horse before his.reversal of for-
tune, we must attempt 1o restore him t0 his pre-
vious lifestyle. Similarly, when we provide for
the homeless, we must objectively determine
what they lack. It follows.that homeless Jews
should hold ahigh position on our priority list
of beneficidries of rzedaka. In concert with
“{give hiim] sufficient needs for which he lacks,”

it seems.that a person who has no residence of

his own takes precedence over anyone suffering

people have either been neglected by their fami-
lies or have no families at all. Most receive some
sort of finanicial support from various govern-
ment institutions, - Some recipients are so irre-
sponsible, though; that social workers must be
entrusted to collect and cash their welfare checks.
Their problems are extensive and serious, yet
many are;simply neglected.

Members of our society meet with these un-
fortunates each week. One ‘such instance comes
to mind.  Mollie greets us from her wheelchair
as soon as we are in earshot: “Hi, Zevi! Helio
Ben! It's so wonderful to see you...” - Shie sits in
her usual place, in front of Congregation

only from other of the afc ioned misfor-
tunes (e.g. hunger). .

Despite its importance, many of -us ‘remain
unaware of the homeless problem confronting
Jews today. According to a recent.estimate by
The Jewish Week, 3,000 homeless Jews live in
the metropolitan New York area alone. Clearly,
our community must reach out to serve the needs
of our fellow miembers of Klal Yisrael. Fortu-
nately, through the Yeshiva College Philanttiropy
Society, an avenue now exists though which
Yeshiva University students can help to remedy
the problem.

For many homeless, a lack of residence is
only one of the many hardships confronting them
each day. Many homeless are senior citizens.
Others are pauems released from mental institu-

tions and hospitals which lost funding during the

budget cuts of the late'seventies, and they often

still need medical and/or psychological help. -

. Some are addmed 10 drugs or alcohol. All these

E h Israel, on the Lower West Side. Dur-
ing the week, Emunath Israet is the home of
Project ORE, a drop-in center run by the Educa-
tional Alliance which provides hot lunches and
other services for homeless and isolated Jews,

On Surdays, when ORE is closed, the Philan- .

Hebrew Free Loan Society

Interest Free Loans
« Housing Needs
» School Tuition
+ Personal Needs.

- « Resettlement
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205E8s!42ndSLNowYomChy NY 10017, FwWamﬂmle!ZWﬁlu

7

out the bagged meals, a few of the elderly men
who have conte for mincha and ma’ariv stand
aside and look on, They know us by now, and
one or two walk over and slip dollar bills into
our hands. . We walk ‘with some ‘of the people
who have come for food, listen to their problems
and offer them an occasional suggestion. Some
people leave right away, but we often convince
some of the men to stay for the davening. Once
or twice they” ve even completed the minyan.
Their p apowerful g
we are all Jews, and those of us who are in more
comfortable, secure surroundings must provide
for our brothers who are less fortunate.

The YCPS homeless program provides just
a drop in the bucket towards curing thispre
iem." Although we provide a much needed ser-
vice, there are thousards of homeless we ¢annot
reach. If we,as a community, continue to ignore
these people, the problems w11] persist for many
years to come. It will take a large, conct:ned
effort to help save the Jewish homeless:

S

®
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ping tereyes —share nrny more simchor together. T
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Ta'amei Hamitzvot: Commandments in Good ”Tas 4

of Mitzvot Shim’iyyot as.mitzvot that.are contin- .-

Ari Ferziger

Jewish. law contains a wide range of com-
mandments and, with few exceptions, the writ-
ten Torah does not provide their underlying rea-
sons. The Torah’s non-disclosure, however, has
bothered traditional philosophic circles, who
contend that if one has reasons behind one’s
belief, they lend added sirength to the beliefs and
their resultant directives (Hyman) Medieval
Jewish phil hers.in p : d to
- make sense of the commandmems Faced with
a dlchmomy prmmed by Saadia and Bahya,

gent only on God’s will-and not on his wisdom.

Saadia maintains that these mitzvor are merely .

<4 1

egorically responmble for these mitzvor, he fell to
sin,
The final obj

points to the passage in
Bereshit Rabba regarding the laws of ritual

lnwa, a nohon attacks,

calling any ch of flaw - slaugh
a human shom:oming In reality, he argues, an
bj ly.correct dard for bel exists,

and God’s directive enables us to réalize it.
However, asecond view of Saadia’s Mitzvor
Shim'iyyot is posed in Bahya's Chovor
HalLevavor. Bahya posits the existence of ratio-
nal bases even for these mit. d hu-

£ R

where the sages ask: “What does it
matterto the Holy One, blessed be He, that ani-
mals are slaughtered by cutting their neck in front
or in the back? Say therefore that the com-
mandments were only given to purify the people”
(Genesis Rabba XLIV), Maimonides com-
ments: “When one first reflects on it...some of

man ding, these ons are there

the d have no other cause than
merely to prescribe a law without their

WSIN « HISVAINVH

{I11:26): ‘Wlsdom rendcrs it necessary — or, if. -
you will, say that necegity uccasioned — that ?l
there should be panicc.gs\qf commandments for &
which no cause can be found; it was, as it were, o
impossible in regard-of the law that there should
be nothing of that class init.” He cites examples #
of these “particulars... for which no cause can be
found” as certain sacrificial laws prescribing one
animal or another. Maimonides seems to adopt s
a position of denying the rationality of certain &
commandments, reverting to the very position he o
attacked. ;
Arthur Hyman, in “A Note On Maimonides’ g

twenty-five chapters of nonetheless. “This understapding closely ap- - having...any other end or any real utility” [§:3 Classlﬁcauon of Law, points out this seeming
Ghide to the Ferplexed to developmg his thesis' proaches Maimonides® classification, 508).- Maimonides regards this passage as sin- 'y, grapples with it, and ges with
ﬂuualltheTorah have reasons. - - p e view. In order to understand

Saadla Two Cllsses of Commandmems

Saadia‘s discussion of law in Emunot veDe ot

adopts Mu‘tazilite Kalam distinctions rooted in
Plato, Aristotle and pessibly the Stoics. Classi-
fying laws of civilized peoples, they dnstm-
guished bétween ] law and ¢

law. Moral reason prescribes or precludes ac-
tions which are intrinsically right or wrong, such
as lying, misrepresentation, stealing and murder,
Such' objective-laws will exist in all societies.
Conventional Jaws, however, find their roots in
prudential reason and are subjective, requiring
deliberation and ise. They may change

N

in different societies, for they hinge upon the
Iégislative will which determines their obligatory
nature. . -

Saadia applies this distinction to religious
law; positing categories of Mitzvot SicAliyyot and

Mitzvot Shim’iyyot. The first branch of mitzvot

encompasses those which reason dictates and

_have a point of confluence with moral law.
"Saadia believes these same laws obligate God;
far from arbitrary, He prohibits things that are
intrinsically wrong.~God created man with an

o

ingrained. approval of the rational -

1o

Malmomdes’ _view, he refers to a general philo-
sophlc concept known in Christian Scholasticism
as lhe problem of “Buridan’s Ass.” It develops
ap phically objective si where a
hungry animal finds buckets of food on its left
and right. The buckets lie equidistant from the
animal’s head, no breeze carries the food’s scent
more powerfully to the animal’s nostrils, and the
animai has no tendency to move in a particular
direction. In short, no reason exists to induce
the animal to eat from a particular bucket. Would
such an’ animal starve due to indecision? No;
rather, the animal, faced with no rational reason
to make a particular choice, would make an ar-

|- bitrary decision.

Relating to the human condition, this concept
asserts the plausibility of decisions deveid of
motivating factors. The problem discusses
whether human acts can be arbitrary or must al-
ways be gulded by reason. Hyman maintains that

God’s Rationality Knows No Boundaries

Maimonides advances a general thesis of
reason behind all mitzvor. He views human

meiits, at the same time implanting disapproval

convi 1law as a li Often,
cannot perceive a best course of action, but God

gular, unrepresentative of the general opinions
of the sages. As an addendum he points out that
even if this were, in fact, representative of a
majority opinion, these laws still remain ex-
plainable as stemming from concern for an
animal’s comfort, even in death.

Maimonides is hardly content with merely

beli that both are possible, and
that the same point holds true for God, arguing
that God also is capable of both rational and ar-
bitrary choices.

Hyman cites'a dlscussmn in Ghazah B
Tahafut al-Falasifah to explain Maimonides’
rationale. In contrast to the Aristotelian, Ghazali
believed that man can be in a position to choose

of the prohibitions. For man, this knowledge is

self- evident.

Saadia presents Mitzvot Shim’iyyot somewhat
ambiguously. He describes thém as conventional
taws received through tradition. Unlike rational

is not limited in this manner. Even the apparently
conventional laws result from God's wisdom. He
states that: “any particular commandment has a
usefulend. In the case of some of them it is clear
in what way they are useful as in the case of the

laws, they have no intrinsic npulsion; their
justification depends instead on God’s will alone.

Conventional Laws: An Unconventional No-
tion?

Maimonides ostensibly argues with this po-
sition, writing in' the’Guide III;26 that “all the
laws have a cause, Lhough we are ignorant.of the
causes of some of them...” .

- In Shemona Perakim, Maimonides atticks the
distinction between Mitzvor Shim’iyyot and
Sichliyyot: “Things which all people commonly
agree are evils, such as. the shedding of blood,
theft, robbery, fraud; injury to one who has done
no harm, ingratitude, contempt for pareats, and
the like. The prescriptions against these are
called commandments, about which the tabbis
said-“if they had not already been written, in the
faw it would have been proper. to add them®
(Yoma 67b). Some of the later sages, who were
infected with the unsound principles of
mutakallimun, called these rational laws” (4
Maimonides Reader, ed. 1. Twersky, p. 378).

"The condemnatory tones of “thosé who were
infected” clearly evidence Maimonides’ disap-
proval of the distinction. ‘Instead he posits his
own characterization of mirzvor. Maimonides

- separates readily understood and well known

mitzvot, the Torah’s mishpatim, from those
whose meaning may be difficult to comprehend
the chukzm

" Saadia’s und 4

P

prohibition of killing and stealing. In the case
of others, their utility is not clear —— as in the case
of the interdiction of the first products [of tree]
and of [sowing] the vineyard with diverse seeds”
(Guide HI:26, trans. 8. Pines, p. 507)." He goes
on to say .that if the utility of certain mitzvot
seems non-existent, then “the deficiency resides
in your apprehension.”

Maimonides ¢ three obj to his
claim of arationale behind the chukim. First, he
refers to the statement in the Talmud(Yoma 67b)
which characterizes the commandments of
sha’atnez and kashrut as “things which 1 have
prescribed for you about which you have not the
permission to think.” The Rabbis, he argues, did
not believe these to be devoid of reasons, or
prohibit the seeking of their reasons. “On the

_contrary, the multitude of sages believe that there

indubitably is a cause.for them — but that it is
hidden.from us either because of the incapacity
of our intellects or the deficiency of our knowl-
edge” (p.S07).

A-second source for opposition lies in the
Torah’s explicit lack of reasons for most mirzvor.
This suggests that if no reasons were given, then
none exist.. Maimonides responds to this by
explaining that if reasons had been given, indi-
viduals might not observe the commandments,
arguing that the specific reasons did not apply
to their personal situations, He cites the case of
Solomon, who disobeyed the three laws whose
reasons were explicitly transmitted. Maintain-
ing that, as the wisest of men, he was not cat-

stating that mirzvor. hjid purpose. Rather, he.at-
tempts to dernonstrate this purpose in individual
laws. Many laws lend themselves to rational
interpretation, failing under the rubric of
mishpatim. However, such explications were not
always feasible; in such cases Maimonides uses
historical insight to accomplish his purpose. He
interprets certain laws as arising from abhorrence

.of anything pagan rites. Regarding
sacrifices, he

them as a cc ion to
an ancient mentality influenced by the sur-

ding culture (Philosophies of Judaism. J.
Guttiman p. 181).

Exceptions To The Rule of Rationality?

Yet, despite this intense adherence to ratio-
nality, Maimonides seems to veer from his es-
tablished course in the final passage of The Guide

between objectively equal alternatives and sult ——

make a choice. No reason exists and an arbitrary
décision is reached.

We can understand Maimonides in this light.
He writes: “When you ask why a lamb should
be prescribéd and not a ram, the same question
could have been asked if a ram had been pre-
scribed” (The Guide II1:26). Indicating that no
reason for a preference exists, Maimonides ar-
gues that even God must make an arbitrary
choice. God commands laws within a context
of divine wisdom, but in situations in which only
an arbitrary decision can be made, even God can
make a decision independent of specific ratio-
nale. ‘Thus, Maimonides’ position can be un-
derstood as consistent with his basic thesis.
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A - Continued from page 6
*° very same questions enumerated shove. Perhaps
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he too struggles with Joseph's appargnt tack of
financial credentials for the economiv stewand-
ship of Egypt. The Targum Onkelos implicithy
suggests that Joseph developed sophisticated
‘economic proficiency while employed by
Potiphar. Accepting this assumption, one might
~comfortably attribute the Egyptian economic
sdlvation to the bold and perceptive advice
pmffered by Joseph, the wise ecoromist.
Although these various inlerpretations appear
to lie at opposite ends of the spectrum, there still
remains common ground upon which to base a
fuller understanding of the text. Ramban,
Nehama Leibowitz, and the contemporary ex-
egetes must all confess that the overall tone of
the passages implies Joseph's economic wisdom.
Conversely, Targum Onkelos must admit to the
relatively weak foundations upon which he
builds Joseph's financial experience. How

should cne determine the “truth?”

Perhaps a blend of the various commentators
will prove most realistic and compatible with the
passages. One may draw a distinction between
the source of Joseph's information and the details
of his plan. For example, one might choose to
accept the notion of a prediction and general
economic plan based on dream or: prophecy
(Ramban/Abravanel), yet, in examining the de-
tails'of Joseph’s policies, refer to his accounting
background {Targum Onkelos) and the already
sophisticated Egyptian economy.

Furthermore, while differing over the extent
of Joseph's business expertise, all commentators

must credit the ultimate success of Joseph’s =

leadership to divine inspiration.” Joseph, even in
the house of Potiphar, relied on divine interven-
tion: “And it came to pass from the time that he
had- made him overseer in his house, and over
all that he had, that the Lord blessed the
Egyptian's house for Joseph’s sake; and the
blessing of the Lord was upon all that he had in
the house. and in the field” (Gen. 39:5). -

diffet on orie fundamental point: it does not think

any less of the Avor, chas ve’shalom, because

they have sinned; rather, it recognizes ii them

all the more greatness because;they are human.

Jonathan Koschitzky
YCSI1

Mr. ;I‘aragin responds:

Before I respond to the letter of my elose

i

friend and\chavmsd Jonathan Koschitzky, let me |

Sy

thank him forh the

-
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Furst Hall .
Room 419
The Torah Tape Center

Catalog available upon request.

that has plagued and motivated me to write my
article. The problem of interpretation is, indeed,
serious and my article’s primary intent was to
prove the dilemma’s existence, with a secondary
aim of approaching its resolution.. Your letter
.proves. to me that others also recognize the
problem and struggle with its solution. My re-
sponse gims at clarifying my article’s goals and
lheir»(n’&dying assumptions.

" The letter consists of two parts: two,_criti-
cisms and a finat assertig: The first criticism

difficulty™

is that 1 suggest a certain unjustifiable falsifica- .

tion of ma’aseh Avot. To avoid this problem,
Mr. Koschitzky prefers to “suffer” or, more di-
mctly, ignore the gemara in tractate Shabbat and
‘dther sources that reject the simple implications
of the biblical text.

My defense begins with the realization of the
e on which 1 based my thesis. 1 recog-

Con d from page 7
chagalters in other works of literature.
This suggestion, however, still begs the

Qpestion: Why were the names and details pre-
served in the account of the story incorporated

MEGILLAT ESTHER

ters as well as the preservation of the minuti;xe
of the workings of the palace, are intended for a
The phy of secondary charac-

ters playing primary roles indicates that power

nto Tanakh? Why not attritite the suggestions
to those who implement them? The story would
not be radically different if it were recorded that
Haman decided to build 2 gallows or which to
hang Mordekhai, or that Achashverosh decided
to have a beauty pageant to select a new queen.
Furthermore, as the story is related, the reader
wonders about the string of implausible coinci-
dences which become less realistic as the story
progresses.

It would seem that the fact that the events
occurred through the activities of minor charac-

nizea Tthetextimptiesome
perspective whlle Chazal stress anether. 'When
faced with this difficulty, one has three possible

The secend criticism is that we cannot accept.
the Avor for personal models if the accounts of
their lives are apparently a “farce.” Mr.
Koschitzky claims that, “only with the knowi-
edge that we are examining a genuine portrait can
wehope to emulate it, If, in truth, their character |
is pristine then it would be a crime to sully it.”
claim that this type of portrait is not only theo-
retically effective, but practically employed.
Though I certainly do not mean to equate kodesh
with chol, I cite morality plays and literature, as
well as all instructive arts, as consisting of con-
trivances. aimed at instruciiph. The audience
recognizes the art as fiction, but is still able to
glean its message. . As far as my claim’s legiti-

macy is concerned, many reliable authorities .. -

support it For example, the Derashot Haran
{Derasha 6) concurs with the concept of the
Torah's not presenting the real life of biblical
heroes.

Mr. Koschitzky concludes with.the assertion
that one can perceive the Avor as “living, “real’
examples.”. We can “recognize in theni all the
more greatness because they are human.” Inter-
estingly enough, Lagree with this. We must read
the Torah as a story with human subjects only
so can it have its intended effect. “The issue of
contention is siniply whether we should inter-
polate back from the text to. the actual lives-of
the depicted personalities. I assert that Chazal

warn us against this, and- L-insist-that-sieh-re———

striction does-not-inhibit the Torah’s message.— -
To the contrary, the Torah's distinguishing be-

‘tween the story told and the Avor’s real lives is the

only way thosc Tives can impact us.

my.article intended to present
a dlfﬁculty that I'm happy Mr. Koschitzky rec-
ognizes. I believe that a genuine resolution re-
quires ideration of the full impact of both

options. The first is to deny the simple impli
tions of the text. This is, unfortunately, what
many have done; the main purpose of my article
is disputing this option.

The second opnoms to pracucally ignore the

in the story was indeed witlded from behind the -

scenes. It is not Achashverosh and Haman who
control<the course of events. These implausible
events did not occur as a-result of purely human. .
initiative; rather, Divine Providence ensured that .
the right characters would be in the right place
at the right time, speak their peace, accomplish
their purpose, and then disappear. They leave the
reader to wonder: “Who were those masked men
who saved the story?” Perhaps the reader is en-
couraged to find the hand of God behind the
masks,
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question. Tlus is whatMr. Kosch:tzky suggests.
Ldid not consider this an option for although the
geraara m Shabbat does guote a single amora, it

p s but an examiple of a sentintent. evi-
dent in much Tanaitic, Amoritic, and subse-

- quent rabbinic literature. In fact, the gemara in

Shabbat is accepted and quoted by many sub-
sequent Jewish. commentaries. Regardless of the
question of what signif‘ icance we attribute to
varions ies in lving h

issues, this opinion clearly ma.m!ams asteadfast

place within the “haskkafic universe.”

Mr. Koschitzky believes that the amora’s
statement may. have only ‘had a contemporary
pedagogic purpose. Recognizing that, to the
contrary, he represents but an example of a more
common approach, I consider the suggestion at
best unlikely. As faras Chazal’s making state-
ments for purposes other than their literal
meaning, we do, indeed, find such cases, but the
gemara or commentaries usually bring out this
point. In our case, I know of no primary sources
which make such a claim..

One who considers both the literal meaning

factors. I.do not insist that my solution is pre-
clusive, or even gratifying from an a priori per-
spective; I do see it.as possible, and definitely
its directi y

justifiable, and I id

Mr. Koschnzky that a readmg of ma aseh Avat
must acknowledge human players with-human
emotions. Regarding exegetical technique, we
ConChr; Wi
to subject and the reality of the Avot’s lives.

Thus, I hope that we.can proceed with the type

of biblical analysis Mr. Koschitzky and I see as

. justifiable; Still, the actual lives and jidentities

of the Avot may have to refaain momentanly
unknown. ¢ .

Kevin ngin
Y.C.’91

Dear Editor:

Thank you-for sending me a éﬁpy of your
publication, Hamevaser, volume 30 number 2,
which I found very interesting, especially your

of the text as well as Chazal's decl tobe

. authoritative must adopt. the third option: re-

solving the two strains.. This is what I atteimpted
to do. 1 agree with Mr. Koschitzky that a priori
1 would rather not'suggest the texts’ possible
"misrepresentation of ma’aseh Avot, but my
suggestion accepts what Chazal assert and at-
tempts to resolve the issue a postiori. “What's
done cannot be undone!” 1agree that the solu-
tion is g, but I feel it Y, although
I welcome dmanve solutions. My main peint
was primarily to assert the question’s existence,

buttress both contributing faciors, and outlmc the -

proper path 10 that solution.

it on racism and prejudice within the
American Jewish community. Unfortunately,
much of your searching analysis applies to
Anglo-Jewish Jewry as well. That desirable, yet
elusive, finé balance between Jewish particu-
larism and universalism is difficult to find.

Wishing you success.with your publica-

tion.

Yours sincerely,

Clive Cohen
London, England

ionofplayer .
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“Pesach: Religion at Rush Hour

Ellen Payne

“And the Earth was unformed and void...”
(Gen. 1:2). By the end of the week of creation,
Hashem had set order to the Earth, but a spiri-
tual desolation and chaos d, character-
izing society throughout the first two thousand
years of history (Avoda Zara 9a), The people

habited a religi land, chasing mirages
of licentiouspess and idolatry (Ramban, Gen,
1:2).

But from that first week, God had entrusted
man with a nishmat chayim, a holy soul waiting
for the end of its exile. The soul finds its physi-
cal entrapments, the body, in conflict with its
only aspiration; to adhere to its source, the Cre-
ator." Already obsifiiciéd by its material sur-

[ .

" volunteers. In fact, before. Aviaham Avinu, the

roundings, a soul from the era.of chaos suffered -

even more distress. .

Amidst the chaos, one man recognized and
proclaimed the I reality of a singular God:
Avraham Avinu. “He first acknowledged God's
existence, and recognized the necessity-of living
according to His will. :Avraham observed nature
and understood that man’s behavior should cor-
respond to the divine pattern of creation. Ac-
cording to several sources, the Avor kept the 613
commandments of the Torah; their observance
thus began the era of Torah (Midrash Rabbah).

The piety of Avraham, Yitzchak, and Yaakov
secured thie transmission of these commandments

to their descendants. However, imparting a sys-
tem of beliefs and practices to a nation can prove
much more difficult than to a small group of

only Torah-like observances around were the
seven Noachite laws,

These seven miszvot, according to the classi-
fications of Rav Saadia Gaon, are all sichlior,
following from logic. For example, murder and
idol worship undermine the existence, and origins
of man. -Even the proscription of eiver min
hachai, eating flesh of a living animal, makes
sense in that it preserves the environment, similar
to the arguments of conservationist movements
today.

In contrast to the Noachide laws, the value
of mitzvot skim’iyot, non-derivable laws, which
constitute the bulk of Torah but were observed
already by, Avraham, is not so easily discerned.

" "Man ¢4n only appreciate these mifzvol post Jacto,

after immersing himself in them. Once he keeps
several Shabbatot, he understands Shabbat as a
time of rejuvenation, although he would probably
Tiot come to.recognize a priori his need for.a
weekly withdrawal from his activities. Some

mitzvot, also presumably shim’iyot, have moral

messages, such as the metaphoric lesson of
shd'atnez or kashrut, that the essences of some
b cannot-be synthesized without de-
stroying the framework in which they exist.
With the inclusion of mitzvot shim’iyot into
his religious repertoire, Avraham introduced a
new dimension to the relationship between the
body and the soul in their quest for spiritual de-
liverance. While the body passes over its .op-
portunity for spiritual expression, the eternal soul
yearns for it. Nothing would bring the neshama
more happiness than the elevation of its physical
‘container through actions in harmony with the
world’s divine scheme. Otherwise, it remains a
slave to the material environment; even time
restricts its freedom.
~ Iiihis coltection of ‘essays on Pesach, Rav
Yitzchak Hutner 2"/ explains that the soul wants
to escape the physical prison in which it resides,
and worship Hashem in a timeless and weightless
atmosphere. The holy neshama has no actual
representation in this world of cofporealily and
transience; thus, its only expression of freedom
G

= - Shmuel Landesman

Dating has turned out to be quite an »exf)eri-
ence. I'have no other way to describe it. It brings
out all my emotions. Sometimes I feel like
bursting into.song and, sometimes, into tears. 1
did not think it was supposed to be that way. 1
had always assumed it would be this pleasant
“happening” in which I'd have someone with

- -whom to-g6 to all the réstaurants; museams, and
movies T would never havé bothered to go to on
my own. True, it would cost me twice as much,
but that’s a small price to pay for the smooth
courtship of my wife-to-be.

Coming from a background perhaps more
yeshivish than that of the average YU student, 1
did not go on a date until after Ifinished college.
Hence, I 'never expected ‘all the emotional toil,
drain, burn-out and, oh yes, rejuvenation and
exhilaration of dating. Eventually, after much
peer encouragement (i.e. many peer engage-
ments), I decided [ would goonadate. . |

That is, 1 would eventually go on a date;

-is speed, as it attempts to break the time barrier

and connect with its eternal source. Within the
body, the closest the nefesh may come to its goal’
of infinite speed and eternality relies on the
performance of mitzvor with zerizut, alacrity.
The problem for the Avot, then, was to con-
vey the system of mirzvot with zerizut to the
masses, who would not pursue this path volun-
tarily. Galut Mitzrayim formed the basis for the
solution. When Pharach had completely en-
slaved the Hebrew nation, not only the people’s
souls, but even their own logic cried out for
freedom. The libertyto choose became a national
imperative. At this point, they would take any
path to freedom offered, no questions asked. :
Thus they accepted the life of Torah bechipazon,
hastily. T —
Rav Hutner quotes the Mekhilta to show that
this emotional haste, in conjunction with physi-
cal speed, forms an integral part of the perfor-
mance of mitzvot: “Ushmartem et hamatzot,’
‘mikkan she’ein machmitzin et hamitzvot” (Ex.
12:17). Chazal make a play on the words in the
verse, replacing the admonition not to allow
fermentation of the marzor with an admonition
referring to a lack of alacrity in mirzvet. The
Mekhilta continues: “mitzvah haba'a levadihia al
tachmitzena” — don’t hesitate to perform a
mitzva that comes into your hands. Rav Hutner
explains that zerizur does not enhance the mitzva;’
rather, it is intrinsic t the proper performance
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comes chamerz and thereby unfit for consump-
tion, a mitzva spoils when one delays its. fuifili-
ment. Again. the closest ephemeral simulation
to eternity is speed. Therefore, to satisfy the
immortal. desperate .soul, its mortal caretaker
would also need to recognize the eternal char-
acter of the mitiym, and fulfill them accordinghy
Pesach, then, when the Jews accepted the
Torah “bishe at chipazon,” magks the time of the
year when Jewish souls yearn for their eternality.
strain to break the physical barriers of time and
space, and demand that the body perform mizzvor

£

wittrchipazorand-cerizat-—During the helidasy-of
the Jewish people’s spiritual renewal of its rela-
tionship with God and His Torah, this message
is most appropriate.

An Inqu'ir'y Into
Existential Angst

“tere

though 1 stili never actually felt the immediate
need to, so to speak, set a date until I began to
feel more than my usual existential angst — I
was lonely. . .

Oddly enough, this decision proved some-
what more difficult to implement than I had
planned. I asked friends, aunts, and cousins, my
unofficial shadchanim (matchmakers). They
wanted to know what I was looking for. I mut-
something about a soul-mate and the need
to satisfy a connection to my innermost. being.
Strangely, they wanted me: to get a bit more
specific. 1 told them I wanted a girl who was
college educated and planned on covering her
hair. Looks, within reason, were not important.
Imay have added something about values, ideals,
and goals here — 1 may have been reading too
much Fromm. Nevertheless, I managed to re-

- frain from the old refrain: “*She has to have good

midos.” 1 reasoned that if after a couple dates |
couldn’t determine that, either her midos were
exemplary or min€ were not.

My shadchanim then wanted to know how

v

they should describe me to the girl. So did I
Defining oneself in a couple of sentences is re-
ally quite hard; I had to abandon not a few of
my expectations. A rebbi of mine recently re-
marked: “Dating causes guys to make more of a
Cheshbon Hanefesh than Neilah on Yom Kip-
pur ever does.”

Unable to define myself; I suggested they ask
me what she would want to know. The first
question, inevitably: “What are you planning to
do?" I wonder why there is stich a'stress on what
I do and not on what I am. After all. T am a hu-
man being, not a human do-ing: More questions
came. questions about-my huslxk{:fos.

For. some reason my shadchanim never ask
about my belief in God or Torah miSinai; they
would rather know whether [ plan toown a T.V,
Next comes the real toughie: “Do you consider
yourself yeshivish or modern Orthodox?" 1
usually manage to pass this one. Finally, my
shadchanim focus on the part of me they cari re-
late to, and ignore the rest (this has caused not a
few mismatches!). .

My final observation is that dating can. at
least in its present state. often lead to disap-:
pointment.. I know people have grogm disillu-
sioned with frumkeir due to the whots\h[dduch
scene. | can understand this feeling, yet 1 feel
that one’s need to connect to God is stronger than
one’s need to connect with the “Ideal Mate.”
Another difficulty: by the end of a date people
are inevitabl)v reduced to lifeless “categones.™
But one’s seif-esteem is not determined by the
opinion of one’$ date. Although we're used to
being judged on Yom Kippur, at least then we
get the feefing that Hashem is on our side.

Hamevaser wishes uII][
its readers a chag |
kasher vesameach || -
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Mitchel Benuck

The ozone layer envelops the Earth like a gi-
ant embryonic sac, protecting its inhabitants from
a harsh, unforgiving external environment. Its

= negligent caretakers once basked in its shadows,
Wl oblivious to the vuinerability of their supp()\cdly
invincible dian. Ulti ly. their disregard

* s for the need to control atmospheric gas levels

* Nisan 5751 «

W shattered their myth of an eternal oasis. This -

znccem discovery of the fragile, symbiotic rela-
X tionship between a planet andmpeople resultcd

some rabbis encourage the employment of ulte-
rior motives as a means to an end: “Said Rav
Yehuda in Rav's name: One should always en-
gage in the study of Torah even if not for its own
sake, for he who begins thus will end by studying

it for its own sake {(mitoch shelo lishma ba .

lishma)” (Pesachim 50b; Rambam, Hilkhot
Taimud Torah 3:4). On the other hand, others
condemn those who regularly resort to this
practice: “R. Banna’ah used to say: If one stud-
ies the Torah for its ownsake, it becomes to him
an elixir of life,... butif one studies the Torah not

not from a self-i

to the needs of mmu'e but from an impending
disaster of potentially epic propomons aholein
the ozone layer. !

As Jews, we have long recognized the unfor-
tunate irony inherent in the unifying power of a
crisis. Crises temporarily dispel our domestic
differences, reacquainting us with the universal
ideals we collectively hold most dear. They spur
us to-open our pocketbooks for the unfortunate,
volunteer our services to the unsuccessful, and
offer our prayers in support of our-people, our
state, and ourselves. By eliciting specific exter-
nal responses, emergencies expose our internal
weaknesses, compelling us to rethink our priori-
ties and repair our spiritual superstructure. In this
light, the significance of the Guif Crisis may have
superceded that of many recent crises. By pro-
pelling us_not solely to prayer, charity, or any
particular individual act, but toward Torah study

of Doeg and Achitophel, yet they failed to influ-
ence his stance o the principle of Torah magina
umirzla. What factor pertaining. to these cases
prompted Rava to disagree? '

Doeg and Achitophel both served as civil
servants, in the courts of Saul and David, re-
spectively. Although Chazal insist the two were
not-contemporaries (Sanhedrin 106b), they
nevertheless repeatedly treat them as a couple,
depicting them as learned men who strayed from
the path of the righteous.

If we look closely at Chazal’s treatment of

ToF itsGwit sake, it becoties 10 fiim & deadly poi- the two, we fin iid Doeg and Achlmphel sh

son” (Ta'anit 7a).

This tension stretches the central cable sup-
porting Operation Torah Shield. To what extent
can we intentionally utilize a current sense of

aving The Torah Zone
‘Some Afterthoughts on Operation Torah Shield

Torah shield, the Torah not only protects
ephemerally, but rescues perpetually, accompa-
nying its devotee even when he leaves the house
of study. Rav- Yosef thus focuses not on the
quantitative accumulation of study hours, but on
the qualitative attitude Torah study cultivates in
the mind of one who approaches it devoutly.
Rava, in citing the cases of Doeg and
“Achitophel, points out that some. people, al-
though brilliant Torah scholars, fail to grasp the
qualitative aspect of their trade. When motivated
by other sources, Torah study becomes important
uantitatively, as-a means tow

-

very ant ch istic: ambiti Chazal
group them among others who, like a'sotah, “set
their eyes upon that which was not proper for

them; what they sought was not granted to them

‘end. Just as they measure their own
gains quantitatively, so t00. we must measure
their reward quantitatively. Thus, whén dealing
with Torah study prompted by ulterior motives,
“God grants protection only as long as we actively
engage in study; when we leave the books,
however, we leave the ideal behind us, and thus
we also leave the protection of the Torah shield.

We cannot quiestion the positive effects of
Operation Torah-Shield. Sensing vulnerability,
we quickly rearmed the Torah shield to respond
to an impending crisis. This mobilization, in
turn, compell@ countless individuals to devote
countless hours to Torah study. Unfortunately,
with the almost miratulous dissipation of danger,;
we, for the time being, seerit to have shelved our
armor, reverting back to our simpler pre-crisis
schedules. In completing this cycle, we revealed
two telling traits about our lével of Torah study;

anim-

#self, it may have unmasked a most significant
_threat: a hole in the Torzh shield.
Torah study has tong held a prominent posi-

tion as the Jewish alternative to the- Strategic

Defense Initiative. This protective umbrella,
recently publicized under the code name Op-
eration Torah Shield, has offered us security from
our infancy as a people. Upon our Exodus from

vuinerability to prompt an increase in Torah

.study? Specifically; how can we reconcrle our

use-of the Gulf Cri. is-and hence ouri

and what they possessed was taken from them”

(Sotah 9b). Rashi (ibid.) explams that Doeg’s

{ David’s

a necessity to improve on the status quo, and-a
need for a new motivation to do so.

This potential paradox. embodies the very
ténsion Chazal purport regarding Torah study for
reasons other than lishma. By démonstrating our
desire to develop the Torah shield, we show
promise that ourstudy performed.in the context
of Operation Torah Shield will evolve into the

EgyprGodthrougt-Moses-promised-us:
“Hashem yilachem lakhem, ve’'atem
tacharishun” - “God will fight for you, and you

will hold your peace™ (Ex. 14:14). Rabbeinu

Bachya (ibid.) interprets this verse as a reminder
of the delicacy of our defensive coalition with
God. Commenting on “ve 'atem tacharishun,” he
expounds: “You will have to work, so that God
will not turn upon-you, for you too worshipped
idols as [the Egyptians} did” (cf. Or HaChaim,
ibid.). The shield thus, from its inception, draws
its h from our i to distance
‘ourselves from the iflusions of idolatry and em-
brace the ideals of Torah and Torah study.
Chazal, in developing this theme, focus in-
tently upon the caliber of study necessary to
sustain the Torah shield. Rabbi Yochanan states:
“He who studies Torah for its own sake shields
the whale world” (Sanhedrin 99b); adding pure
intent in Torah study, or “Torah lishma,” as a
prerequisite for protection. He supports his .
statement with the words of Isaiah: “And I placed
My words into your mouth, and with the shadow

of my hand [ covered you™ (Isa. 51:16). Radak, *

in his commentary on this verse, scems to agree
with Rabbi Yochanan's contention. ‘My words
are in your mouth’ and in your heant,” he writes,
“for ¥ placed them into'your mouth only so that
they should be in your heart, as it says, ‘In your
mouth and in your heart to do {the Torah}’ (Deut.
30:14).” Radak’s emphasis on localizing Torah
to the heart, in the context of Torah study
upled with God's of p re-

" calls Rabbi Yochanan's reqx_xirenwm of pure in-
Yet, while Chazal champion the. protective
merits of properly performed Torah study, they

convey an uneasy tension regarding the issue of

Torah study for ulterior motives. On one hand,

* nieed for defense, as a primary motivator for

Torah study with'the condition of lishma im-
posed by Chazal?

in-halakhic.
maners pmpelled him to do whatever he could
fo better David: He found motivation for Torah
study not in and of ifself, but from his desire to

continued.

e of the shield supplied by

Torah lishma. By mothballing our vf/eapon,-_

however, we indicate that a perpetual promise of
protection in return for our pure intent in Torah

" Interestingly, in one-context Chaz.al ‘rec-
ommend Torah study motivated solely by a
promise of protection. -In the Mishna’s discus-
sion of the suffering of a soreh (a faithiess wife)
upon her drinking of the bitter waters, we find a
loophole: “If she has merit, we hold [her pun-
ishment] in abeyance....From here, Ben Azzai

best David in an obsessive competition, Betause
of his improper incentive, hie not only failed to

“achieve his. objective, but ultimately Tost his

knowledge of Torah (Sanhedrin 106b).

A simildr desire for power consumed
Achitophel. He defected to Absalom’s camp
becanse he saw an oppormmty for. leadershlp

says, ‘One is obligated 1o teach his daughi

Torah, for if she ever drinks [the bitter waters]
she will know that her merit holds {her punish-
ment] in abeyance’ “(Sotah 3:4). Ben Azzai
explicity advocates Torah study for the sole

.-purpose-of protecting women from the bitter

waters. .

The Talmud (Sorah 21a) discusses the nature
of the “merit” alluded to in the Mishna, culmi-
nating in-a debate concerning the relative
protectability of Térah study. vis a vis perfor-
mance of the commandments. Rav Yosef be-

lieves “a commandment protects and rescues '
(magina umiszla) while one is engaged upon it;

but when one is no longer engaged upon it, it
protects but does ot rescue. As for [study of}
Torah, whether while one is. engaged upon it or
not, it protects and rescues.” Rava, however,
citing the demises of Doeg and Achitophel de-
spite their studious efforis, downplays the mag-
nitude of these forces: “While one is engaged
upon [susdy of} Torah, it protects and rescues,
and while one is ndt engaged upon it, it protects
. but does not rescue. As for a commandment,

wlmhetonensmgagedupmnornoutprmects
but does not rescue.”

. Where lies the difference between Ravaand
Rav Yosef? Surely Rav Yosef knew of the cases

quently, his for study, like Doeg’s,
évolved into a quest for authority, When he re-
alized Absolom would not follow his advice; he
lost not only his Vmo'tivation, but his newly
adopted raison d’etre, and committed suicide.
In light of this, we might impart the following
understanding of the app argument b

study may not be enough.

In the aftermath of the Gulf Crisis, wili Op-
eration Torah Shield prove to exemplify Chazal’s
hope that mitoch shelo lishma ba lishma, or will
we allow this cyclic deployment of our secret
weapon to repéat itself, ultimatety afflicting us
like Rabbi Banna’ah’s deadly: poison?: Will ur-

perseverance ‘continue: to' fill the reservoir of -

strength from which the Torah ‘shiéld draws, 6r
will ‘our abandoriment of our gains corrode the
shield like Chloroﬂuorocarbons m the -atmo-
sphere? -

The Torah shi¢ld recognizes no stite of pre-

Rava and Rav Yosef. Rav. Yosef deals exchu:
sively with the power of Torah study when per-
formed lishma. With idéal maintenance of the

d: short of high alert. This time, we
fulﬁlled its expectations; if we allow it'to dete-
riorate, in the future we may fail to plug its holes:

HAMEVASER
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