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. Yosef is a blg hero to. prisoners.
Having been a prisoner, having prayed to
Hashem, his release is obviously divinely
ordained. He’s a big hero and they relate to

i—-tell-the story very often.

H-teH-Hh y-very-otf

Hamevaser: You were talkmg abouthow’

the Jewish congregation gives them a sense
of self worth. Do you ever mention to pris-
oners halakhic distinctions between Jews

-and non-Jews?

Rabbi Koslowe: On the question of Jews
and non-Jews, my feeling is they need to
recognize their Jewishness per se, how
important it is, and their relationship [with]
and bitachon in Hashem... Asher bachar
banu. 1 mean, that's basically what I do.
What I have to do is establish a common

Jewishness, which brings them together, .

[in the context of] a Jewish community.
Each in themselves can find their

Jewishness. They escape from the hum-

drum of prison routine, come into my of-
fice... They have an opportunity with
Hashem, [it’s in] their hands.

Hamevaser: How, in a practical way, can
the inmate participate in a Jewish commu-
nity?

Rabbi Koslowe: Basically, they help each
other. Help a fellow Jew, it’s very impor-
tant. It’s a sense of community, so they
band together. Withoupa family, a home, or
a job, they’re together. ‘Arevim zeh bazzeh,
every Jew together...




by David Silverberg

] When dealing with the sins of Benei Yisrael
recorded in Chumash; we tend to focus on ‘“‘major
sins,” such as Cheit ha Egel and Cheit haMeragelim.
There is relatively little discussion of the cheir of
Ba'al Pe’or, despite the fact that the number of
Jewish deaths resulting from this particular cheit,
24,000, is the highest number of fatalities suffered by
Benei Yisrael at one instance in the entire Torah.
Hoshea explicitly indicates the severe nature of this
particular sin: “I found Israel as pleasing as grapes

_ in the wilderness; your fathers seemed to me like the

first fig to-ripen on a fig tree. But when they came to
Baal Pe or they furned aside-to shamefulness; then
they became. as detested as they had been loved

TUTTTI0NT HE presents the sin ot Ba al Pe'or as the

cause of 'a dramatic change in the relationship be-
tween the Almighty and His people. - As a result of
this aveirah, Benel Yisrael were stripped
of the status of “kevikkura vit'eina
bereishitah,” “the first fig to ripen,” and
relegated to a level at which they were
“detested” by Hashem. What cheit could
have possibly had such a devastating effect
on God’s attitude toward Benei Yisrael?

“While Israel was staying at Shirrim, the
people profaned themselves by whoring with the
Moabite women who invited the people to the sacri-
fices for their god. The people partook of them and
worshipped that god. Thus Israel attached itself-to

777777 —Baal-Pe or, and thevLorgl.‘was incensed. with Israel...

-

“Just then one of the Israelites came and '

“in the sighi of Moshe and of the whole Israelite
community who were weeping at the entrance of the
Ohel Mo“ed.” (Bemidbar 25:1-3, 6)

The parshah is composed of two distinctly
different events. While the first pesukim describe the

" Jews’ ritual and sexual involvement with Benot Moav,

the latter section of the parshah relates the public
immorality of Zimri and Kozbi. On the surface, it
appears as though these two events are separate
“aveirof, as 4 différent nation is involved in each of
the two incidents. Yet, the fact that both events are
presented in one parshah seems to point to the fact
that the two chata’im have a very strong connection.
However, the nature of the relationship is unclear.
Could one have happened without the other?
' A sinful alliance

To properly understand the sin of Ba ‘al Pe ‘or,
we must carefully examine the circumstances sur-
rounding the incident. Although the phrase vayyache!
ha‘am liznot, generally interpreted as “and the na-
tion began to whore,” implies that the Jews initiate
the relations with Moav and Midyan, it is clear that
such is not the case. After the plague, God instructs
Moshe to assail Midyan for plotting against Benei
Yisrael. Chazal, in Sanhedrin 106a, explain that
because Bil‘am, a Midyanite, conceived of the plot to
seduce the Jews, Midyan was punished. This is
extrapolated from Bil'am’s words to the Moabite
king, Balak, after unsuccessfully attempting to place
a curse upon the Jews at Balak’s request: “And now,
behold, I go unto my people; come and [ will counsel
thee what this people shall do to thy people at the end
of days (Bemidbar 24:14).” Yet neither in this pasuk

nor in those following it do we find mention of a plot

of sexual enticement. Actually, the entire oration
focuses on Benei Yisrael’s ultimate achievement of
overwhelming military supremacy over the Middle
East. How do Chazal read into this pasuk a scheme

to seduce Benei Yisrael?

The explanation lies‘in the literary parallels
between this parshah -and Shémm& “Lest
thou make a covenant with the inhabitants of the land
and they g0 astray [vezanu] after their gods and do
sacrifice unto’their gods and they call thee and thou
eat of their sacrifice; and thou take of their daughters
unto thy sons and their daughters go astray after their
gods and make thy sons go astray after their gods.”
The phenomena of zenut (“whoring”), the foreign
nations’ inviting the Jews to their sacrifices and
intermarriage are presented as elements of a berit, a
treaty. During the incident of Bg'al Pe or, the Jews

.engage in these specific forbidden activities. While

asuperficial reading of the text gives the impression
that what transpires is merely an exhibition of
Undighified frivotity; rampant hedonistic behavior
and the repugnant worship of Ba al

Pe’or, there is a more sub-

stantial relationship between Benei Yisrael, Moav
and Midyan: namely, a berit. This is expressed by
zenut, the Jews’ participation in Moabite pagan'titu-
als and by the intermarriage between the two nations.

Bil‘am’s final oration to Balak and its rela-
tion to the events at Ba‘al Pe‘or now become clear.
By prophesying, “A scepter comes forth from Israel;
It smashes the brow of Moay,” the prophet advises
Balak not to launch a military campaign against the
Jewish nation. Doingesuch will result in Israel’s
regional superiority and Moav's destruction. Bil‘am
recommends the only remaining option available for
Balak: entering into a peaceful agreement with the
powerful and threatening Jewish nation. These are
the roots of cheit Ba‘al Pe‘or, as Chazal point out.
Balak heeds Bil’am’s counsel and, together with
Midyan, precipitates cheit Ba‘al Pe‘or.

The second half of the story also indicates

“that a treaty is made between Am Yisrael and Midvan.

Zimri, the tribal leader of Shimon, and Kozbi, a
Midyanite princess, profane themselves in front of
the entire nation. In several places in Tanakh we find
the marriage of one leader to the daughter of another
signifying a political agreement between the two
constituencies. Shelomo marries Pharaoh’s daugh-
ter and Achav marries the Tzidonian princess Izével.
Thus we may speculate that a social, if not political,
alliance is formed between the tribe of Shimon and
Midyan, signified by the union of their respective

When Am Hannivchar Fails

heads of state.
Mashpi‘a or mushpa?

If there is an official agreement between
Yisrael and the two gentile nations, then perhaps the
severity of the sin is not simply the Jews' promiscuity
or the worship of Bu‘al Pe'or. By signing a trealy
with Moav and Midyan, the Jews enter into a cultural
exchange with the two gentile nations. They now
accept the culture of Moav and Midyan as a legiti-
mate code of behavior. Although idolatry and inter-

marriage of and within themselves are certainly

serious aveirot, the primary aspect of the sin of Ba"al
Pe'or that ultimately teads to such a harsh plague is
the Jews" acceptance of the Moabite culture.

By carefully examining Hoshea’s evaluation

of cheit Bu'al Pe'or it becomes clear that this is

“indeed the MAtUTE Of THe SiTl. “The paymkctatTms thar -

Hashem relates to the Jews as bikkurim.
first fruits. Just as the first fig off the tree
and the first grage from the vine are distin-
guished from the rest of the harvest and

Am Hannivchar, the Chosen People. How-
ever, the Jewish farmer who sanctifies the
first olives he picks off the branch and
brings them to the kohanim in the Beit
Mikdash is by no means indicating that the
remaining olives are lacking any form of
spiritual significance. The underlying idea

terumah and ma“aser, is the dame concept
posed by R. Yishmael in the introduction
to Torat Kohanim. “Anything that leaves
the whole, it does not leave to reveal only
about itself, rather, it leaves to teach about
the entire whole.” By imparting the first

~ fruits with a special level of kedushah. the
farmer illustrates his appreciation for the
sacred nature of all his fruits, as they all
belong to Hashem.

The relationship: between the
bikkurim and the other fruits parallels that
between Benei Yisrael and the other na-
tions. The role of an Am Kadosh is to bring

the Divine Message to the whole of humanity. We are
to elevate the spirituality of mankind and to help all
people realize God's dominion over the Earth. A
people so intimately attached to the Creator repre-
sents His involvement and interest in all nations. As
Rav Soloveitchik writes in the beginning of Ma
Dodeikh Middod, (translated from the Hebrew) “The
separation that was fashioned at Sinai did not bring
about a detackfment of the nation from the world...On
the contrary, it directed the face of the nation...toward
the whole world. The Holy One. Blessed Be He, Who
chose His nation did not reject the whole of human-
ity. On the contrary, He obligated His nation to
spread the living Torah. to bring every man tloser to
his Father in heaven and to serve the priests of
Hashem who bear His message to the whole of hu-
manity.” (Divrei Hagot Veha arakhah, p.539) Hoshea
tells us that just as the separation of bikkurim dem-
onstrates the sacred nature of the rest of the fruits, so
is it démanded of Benei Yisrael 10'elevate the level of
religious awareness of all of mankind.

Hoshea continues, “But when they came to
Ba'al Pe’or, they turned away to shamefulness.”
When the Jews enter into an official agreement with
Moav and Midyan, they take on the cultural charac-
teristics of these natjons: pagan ritual and excessive
indulgence in physical pleasures, “Thus Israel at-
tached itself to Ba'al Pe'or and the Lord was in-
censed with Israel.” Hasherii"s anger is kindled not

considered hekdesh, sacred, so too Benei,
Yisrael are elevated to the unique status.of:
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continued from previous puge

just over the idol worship or sexual rela-

tions per se. but rather over

the Jews®

adoption of foreign culture. The role of the
Chosen People is to be mashpi®a; to influ-
ence, rather than to be mushpa. influenced.

Therefore, as Hoshea

sserts, they became

“as deteste8as s they have been loved.” By
allowing the other nations. to dictate to
them their cultural behavior, Benei Yisrael
lose their identity as Am Hannivchar.
' Benei Yisrael: bikkurim or

chalalim?

Echoes of this understanding of
the cheir appear in Midrashic literature, as
well. The Midrash Yelamdeinu, comment-
ing onthe words, vayvachel ha'am, (25:10)
compares Benei Yisrael at Ba'al Pe‘or
with a bar kohen shezintah venitchalelah,
the daughter of 4 priest who whored and as
a result was desecrated. What does the

parison?

nd

why are the Jews compared specifically to

a bat kohen?

As.alluded to by R. Soloveitchik in
the passage quoted earlier, the relationship
between the Jews and Umot Haolam exists

priestly code results in los§ of kehunah. The chatal -

represents the failure of priesthood to serve as the
source of spirituality for Benei Yisrael. The same is
true of the daughter of a kohen who conducts herself
immorally. She becomesachalalah, void oﬁ_keduslzal
kehuna.

The kohanim of the world, Benei Yisrael, are
bidden to follow standards

receiving the Torah, become the-medinum.through
whichall mankind.can come closer to Hashem. By
submitting to Kelal Yisrael and by recognizing the
Jews as God's people, the gentiles can attain a
relationship with the Almighty. Hashem needs
one nation on a spiritual level capable of receiving
His word directly and thereby serving:as a buffer

between Him and - the

rest of the world. But

higher than those adhered to by
the other nations. The cheir of
Ba'‘al Pe'or reveals that Benei
Yisrael are notprepared-to-ac=:
cept the challenges of ‘an Am
Hannivchar, to help all man-
kind appreciate Malkhut
Shamayim. They then become
like a chalalah, a bat kohen who
loses her sanctity when she loses
sight of her mission:
Is Moay really guilty?

When one takes a close

- ... The.cheit of Ba‘al
Pe‘or reveals that
Benei Yisrael are not
prepared to accept the
challenges of an Am
‘Hannivchar

the system.is effective
only if the other nations
admit to the supremacy-
of Kelal Yisrael.
Perhaps this ex-
plains the cheit of Moav
and Midyan. Thé treaty
which they initiate with
Benei Yisrael is unlike
other treaties, in which
a weak nation subinis-
sively offers a peaceful
' agri t to a threat-

ook, it seems that Midyan also
assumes part of the responsibil-
i > . is becomes clear. in
Bemidbar 25:17, when God orders Benei Yisrael to
smite the Midyanim for having plotted to seduce the
Jews to sin.. Chazal (Bava Kama 38b) point out that
Moav was just as involved in the events as Midyan yet
the instructions are to annihilate only Midyan. The
Gemara explains: “Moav was spared for two righ-

R ening. power.- I ‘this
treaty, Moav’s and Mzdyan s intent is to impose
dangerous and influential forces upon the Jews.
Thus Moav and Midyan deny Am Yisrael’s role as
the Divine Messengers. © A nation reluctant to
submit to God’s nation is in- effect refusing to
accept Hashem’s majesty and is therefore deserv~
ing of annihilation.

1n microcosmic form within the hierarchal

structure of Jewish society.

Just as Am

Hannivchar bears the Divine Message to
the other narions, so does the chosen tribe
serve as God’s messenger to the rest of the
Jewish people. The kohanim are t6 serve as
the prototypes of a spiritual existence from
whom other Jews can learn Avodar Hashem.
Thus a kohen who acts immorally demon-
strates his inability_or unwillingness to

carry out his. priestly mission.

When a

kohen marries a forbidden woman, the re-
sulting child is a.chalal, one who does not
have the status of a kehen. Violation of the

teous descendants of Moav, Rut and Na*amah.” Why
would Hashem allow Moav to emerge unscathed.from
the events at Ba'al Pe or because of two converts?
Perhaps this question relates to another major issue
inthe Ba'al Pe or story: what is the nature ofM:dyan s
and #oav’s sin?

The relationship between Am Yisrael and
the other nations is bilateral. We have thus -far
focused on Benei Yisrael’s obligations as Am
Hannivchar. But the gentiles have responsibilities
as well. The Sefat Emet in the beginning of Parshat
Yitro elaborates on the mechanism by which God’s
glory manifestsTitself in the world. The Jews, by

The eventual conversion of Rur and
Nag'‘amah is not a reason to spare Moav. It is,
" wf5Wever, indicative of an important characteristic
of Moay. If two converts are ultimately to be born
to this nation, then this nation must still have the
potential for birrul, the required submission to
Kelal Yisrael. Afterall, rejecting one’s religion in
favor of Judaism is the clearest signal of birtul.
Therefore, Hashem' does not decree that Moav
should see the same fate as Midyan. While both
nations demonstrate their reluctance . to..accept.
Benei Yisrael’s superiority, Moav’s future reveals
that ultimately it will submit to God's Chosen

People and thereby recogmze Hashem’s dominjon

over the world.

~
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JEWISH WOMEN IN TIME AND TORAH.
By Eliezer Berkovits.
Ktav, 1990.

TO BE A JEWISH WOMAN.
By Lisa Aiken.
Jason Aronson, 1992.

THE VOICE OF SARAH: FEMININE
SPIRITUALITY, AND TRADITIONAL JURAISM.
By Tamar Frankiel.
HarperSanFrancisco, 1990.

WARNING: Every discussion of women in
Judaism, including”this article, is bound to offend
somebody. ) ’

Dr. Judith Bleich, in a symposium printed in

a recent issue of Tradition, states

" the level of men who are sheleimim (whole).” Yet she

often complained bitterly about “the desecration of

. the honor of women and the lowering of thclr'wonh ’

by their exclusion from the obligations to j)erform
time-bound mitzvor and learn Torah (Mekor Barukh,
vol.3, pp.1949ff; don’t bother with My Uncle the
Netziv, which ¢conveniently omits all the complaints).

Unfortunately, fear of feminism has prompted
many.Orthodox men to question the motives of such
Torah-educated women. It’s true that the non-Ortho-
dox- Jéwish: feminist -movement of the -1970’s - did

Lamm’s introduction to Rabbi Moshe Meiselman’s
Jewish Woman in Jewish Law). Twenty years later,

- though, it’s clear that someone else took the brunt of

the damage - the Conservative movement. Spear-
headed by the women. rabbis issue, egalitarianism
ripped through their ranks.-When the smoke cleared,
their right wing was gone (to, form the "Uniono

“The single  Traditional Judaism, now hovering at the edge of

Orthodoxy), leav-

ing their movement

TAMAR FRANKIEL

/ o

A vens

VOICE
SARAH

FEMININE SPIRITUALITY |-
& TRADITIONAL JUDAISM

with a course set for
Reform.
Orthodoxy,
on_the other hand,
is alive and mostly
unchanged by femi-
nism- (contrary to
Blu Greenberg’s
claims in the cur-
rént Lilith; the ca-
reer-vs.-home prob-
lem is prompted
more by economic
necessity than by

TO
BE
A

JEWISH
WOMAN

Lisa Aiken

ideology). Anyone

most ‘dramatic change in the Orthodox commumty

within the last century ist

“has taken place in the education of womén.” Sev-
enty-five years ago, it -was given that women didn’t
receive any formal Jewish education. Today, it is
given that they receive twelve years of it, along with
ageneral education. Even as recently as twenty years
ago, almost no women went to Israet for a year after
high school. Today, a new seminary opens there
practically every year. Subsequently, there are many
women continuing to learn Torah upon returning to
America - more than ever before.

These women are not feminists - just ask
them! They don’t want to change halakhah. They
don’t want women’s prayer groups. They just want to
serve Hashem by learning Torah. (Witness the suc-
cessful pressure for the Stern beit midrash.)

Sometimes, however, exposing women to
Torah means exposing the Torah to strong guestions.
Let’s face it: many aspects of Judaism really look like
they have ‘a negative attitude to women. (e.g. shelo
asani ishah), and many Orthodox men add fuel to the
fire by making patronizing or insulting comments
about women.

When some Torah-educated women are both-
ered by strong questions, then, it is understandable.
In fact, they have a historical precedent: Rayna
Batya, granddaughter of Reb Chayyim Volozhiner
and wife of the Netziv. The Torah Temimah (Rabbi
Barukh Epstein) describes his aunt as “proper, Wise,
tzenuah (modest), and incredibly learned - around

who still thinks
feminism is a clear and present danger should wake

literature to deal with women’s issues continues to
assume the questioners are dangerous uneducated
radicals; and so it takes one of two extremes: back-
lash and apologetics.

The backlash approach responds to the pre-
sumed hostility of the questions with a little hostility
of its own. At its worst, it is vicious. One little book
about “Real Judaism” actually says, “Now ladies, if
you’]l stop screaming so loudly I will explain what
this means.” So much for kiruv rechokim. At its best,
it is typified by Rabbi Meiselman’s book, which is
often helpful but is, at its core, a polemic. Women
don’t like that; the kindest criticism of it is Lisa
Aiken’s: “written from a male perspective, with an

. analytical style that is more appropriate for talmudic
study than for dealing with the dilemmas and emo-

tions' concerning observant fewish women.”

The other approach, apologetics, takes a pre-
conceived notion and reads it into the sources, even
if it’s not there. A classic example is the book whose
blurb crows that it “convincingly argues-that the
Bible and rabbinic literature have always [his em-
phasis] placed women at a higher spiritual-plane than
men.” Dr: David Berger. points out that, to the extent
that an apologetic claim is not a plausible reading in

its original context, it is dishonest. Furthermore, it is -

“convincing.” Women don’t fall for that.
All of this brings us to the three books at
hand, each of which has appeared in the last two

not

years. One is a complaint, one borders. on
apologetics, and the third breuks new
ground. )

The late Rabbi Eliczer Berkovits's
Jewish Women in Time and Torah, an ex-
panded angry version of a chapter in his
1976 Crisis and Fairh. is an angry critique
from within the ranks. He starts with the
longest-ever litany of Talmudic statements,
both halakhic and aggadic, that seem to

. put down- women. Berkovits is perplexed
appear to be a threat to Orthodoxy (se€Rabbi Norman ™

as to how these could be part of the Torah.
His bandaid answer: they’re not! Instead of
dealing with them one by one, as previous
writers did, he comes up with a Grand
Unified Theory - one sweeping chakirah
(dichotomy). It’s umplc cvuylhm;: he
thinks is positive IE
aght”, while everything he wnsxdcrs
negative is “Torah-tolerated” - bad influ-
ences from ancient cultures, which the
Torah once tolerated but.which we must
now eliminate. From now on, he decides,
rabbis should allow women to put on refillin
and form actwal minyanim tbarkhu and
all)!

Although 1 disagree with the lib-
eral who told me this book was Berkovits's

_resignation from Orthodoxy, it looks as if

Berkovits has stepped over the line here.
This comes as no surprise to those who've
read his 1983 Nor In Heaven. which pro-
poses that halakhah has been frozen and
the rabbis must make radical changes to
restore it to its original ethical concerns.
Inresponse, I’d like to quote the new Chijef
Rabbi of thé British Empire, Jonathan
Sacks: “Blu Greenberg once wrote, ‘Where
there is a rabbinic will, there is a halakhic

hv«up_mdﬁwmuawﬁmmg&ay._&ltmﬁm;gmmnaw _where there -

is no halakhic way, there can be no genuine
rabbinic will. The rabbinic will is not

-Nietzschean, carrying all before it. It knows

defeat as well as victory; it senses where
halakhah resists as well as where it yields
(L'eylah #26)."

One more aspect of Jewish Women
in Time and Torah proves troubling. One
word that Berkovits constantly uses is “ob-
viously.” (The Modern Orthodox usually
make a point of tolerance, so his extrem-
ism is a bit embarrassing.) To whom is it
obvious that, say, women can now wear
tefillin? Even rabbis well-known for
leniencies in women’s issues deny this
one. Berkovits is a lone voice in the wilder-
ness, and thus he screams to make himself
heard. Even though he raises some valid
points, his unacceptable understanding of
the halakhic process will keep this book
out of normative halakhic discourse.

While Berkovits demands revolu-
tionary change, Dr. Lisa Aiken is content’
with the way things are. An Orthodox psy-
chotherapist who was once a feminist, she
was dismayed to find no books on women
in Judaism written by observant women.

continued on page 14
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This article is based on a lecture
given by Rabbi Barry Freundel of Kesher
Israel Congregation in Washington D.C.
on Shabbat Shuvah 5752.

© ' 'As the Yamim Noraim approach,.
we are shaken from spiritual complacency
by the cry.of the shofar, the call to Teshuvah.
In trath, from Rosh Chodesh Elul onward,

Teshuvah plays a primary role. From the

first sounds of the shofar to the beating of
the Aravot on Hoshanah Rabbah as a final
attempt at Teshuvah. we are constantly
reminded of the need for repentance.

As Teshuvah. is a fundamental ele-
ment in Jewish tradition, it is curious that
we often fail to note many of the ..
finer points of its process. It is
commonly percei®ed that there is
only one model of Teshuvah.
Should an individual sin and there-
upon regret his action, he must
resign himself to correct His con-
duct and confess. Once this
Teshuvah process is complete, itis
considered as if the individual had
never even sinned. While this is
generally ‘perceived as the sole
procedure with which one can ob-

~ "HaChazakah séems relatively curt

tain forgiveness from God,
Rishonim have developed very spe-
cific but different guidelines to
attain the proper level of Teshuvah.

The Teshuvah prescribed
by Rabbeinu Yonah, the author of
the Sha‘arei Teshuvah, appears to
be an involved and lengthy pro-
cess, whereas the Teshuvah of
Rambam prescribed in the Yad

and simple. A third model, de-
fined'in the Chovot Hallevavor of
Rabbeinu Bachya Ibn Pekudah,

seems to be a compromise between those of.

the Yad Hachazakah and the Sha‘arei
Teshuvah. Where do the different models
originate, and how have the: Rishonim
reached their conclusions regarding their

prescribed methods of Teshuvah?
- Teshuvah?
The firsthorn of teshuvah

Chazal,in their comments on
Tanakh, consider several characters to be
models of Teshuvah. An examination of

- these characters -and their actions reveals

the unique qualities of their repentance,
and sheds light on the differences of opin-
ion found in Rishonim.
' The Midrash in Bereishit Rabbah
82:12 states, “Reuven is the firstborn for
pregnancy, for birth, for birthrights, for
inheritance, for work, for repentance, and
even for prophecy.” How is Reuven con-
nected to repentance and what quality es-
tablishes him as the firstborn for Teshuvah?
_-From .birth, Reuven assumes. the
responsibility of ensuring a loving bond
between his mother and father. Describing

the birth of Reuven, the Torah states, “And Leah

conceived and bore a son, and she called him Reuven, .

for she §aid, surely the Lord has looked upon my
affliction. now therefore my husband will love me”
(Gen. 29:32). Apparently, Reuven takes this role to
heart, bearing the burden of the strained relations
between his parents, This underlying concern for
their bond causes him to commit a sin that haunts
him thereafter.

“And it was when Israel-lived in that land

[Canaan] and Reuven went ad tay with Bilhah, His'

father’s concubine, and Yisrael heard about i” (Gen.
35:22). Most commentaries explain that Reuven did

- not actually sleep with Bilhah, but rather took his

father’s-bed from Bilhah’s tent and placed it in his
mother’s tent instead: Rashi explains that Reuven

The Many Faces of Teshuvah

noted by the Gemara for his own act of repentance
and.is considered an originator of Teshuvah. In the
famous eplsode in Parshat Vayyeishey, chapter 38,
Reuven's brother, Yehudah, sins with his daughter in
law, Tamar, after she disguises herself to entice him.
According to the Midrash, Yehudah is confronted
with his action in the presence of his entire family,
while presiding over the trial of Tamar. Instead of
concealmg his gu1lt to protect himself, Yehudah
instantly confesses: “And Yehudah acknowledged
them and'said; “she has been more righteods than I'”
(Gen. 38:26). Sensing the boldness of his action, the
Midrash praises him by stating, “Yehudah said in his
heart, “it is better that I be embarrassed in'this world,
and not be embarrassed before my righteous fathers
in the’ world to come’.” Wheteas Reuven considered
this merely the first step towards achiev-
ing repentance, Yehudah, with this modest
proclamation, considers himself absolved
of the act he committed. Determined not to
be hindered by past actions, he disregards
his misdeed and continues his life free of
guilt over past sins. Indeed, the Gemara in
Sotah Tbsees Yehudah’s admission of guilt
as the impetus for Reuven’s profession of
his own sin. Thus, Yehudah can also be
seen as an_ originator of Teshuvah. His
Teshuvah comprises a single act -- admis-
sion of guilt; and a _commitment never

feit that if Rachel, who had died, had caused anguish
to his mother, then certainly Bilhah, Rachel’s concu-
bine, would do the same. Clearly, Rashi’s interpreta-
tion relies on the underlying premise that Reuven
considered it his duty to rectify any problem in his’

parents’ relationship. Reuven thus rearranged the
beds to achieve this goal. Essentially, Reuven’s sin
was prompted by this feeling of responsibility over
the strained relationship between his parents.
Chazal, sensing Reuven’s. guilt over the act
that he had committed, depict him as a truly tragic
figure. After Yosef is sold by his brothers into bond-
age, the Torah states, “And Reuven returned to the
pit and behold, Yosef was not in the pit” (Bereishit
37:29). Rashi comments that Reuven was not with his
brothers as they had sat down to'a meal. Busy lament-
ing over the sin he'had committed, he refused to join
them. Despite the fact that a reasonable period of

time had elapsed from his commission of that sin,’

Reuven could never completely feel cleansed of his
misdeed, and felt it necessary to constantly reflect on
‘his failure. In this sense, Reuven is seen as the
firstborn of Teshuvah, the founder of his own per-
sonal form of repentance.
Yehudah’s clean conscience
Another prominent figure in Bereishit is

again to repeat the act. Once repentance
has been attained, the sinner can disregard
his sin and resume his service to God.
A middle ground

A third model recognized for his
bold act of Teshuvah is King David. .In the
famous.episode in Samuel I1:2, David sleeps
with Batsheva, the wife of Uriah, thereby.
impregnating her. After an unsuccessful.
attempt.to. conceal his actions, David in-
tentionally sends Uriah to the battlefront
to be killed. While some commentaries
deny that David actually sinned, most as-
sume that his actions were sinful. Inaccor-
dance with the latter, the text indicates that Natan
was sent to hold David accountable for his reprehen-
sible action.

Confronted by Natan with hig act, David,
instead of denying his misdeed, pala/inbmits, “1

have sinned against the Lord” (Sdmuel II, 12:13).
Natan then informs David that God will not kill him,
but instead will kill the son that resulted from the sin
committed. Seeing his newborn mortally ill, David
prostrates himself before God, fasting and begging
for mercy for himsejf and the child, even refusing any
attempt at consolation.. When the child ultimately
dies, David rises, changes his clothes, and returns to
his original stature. Questioned by his servants re-
garding his actions, David responds, “When the
child was still alive, I fasted and cried because I said,
perhaps God will find favor in my eyes and spare the
child. But now that he has died why should I fast and
cry? Can1bring him back? I am going to him, he is
not returning to me” (Samuel I1, 12:22-23).

This bitter statement offers insight into
David’s effort to achieve forgiveness. Although David
had already acknowledged his wrongdoing, that was
insufficient. There was also a procedure to follow to

continued on page 13



by Sally Rosen

On the first morning of Rosh HéShanah, Jewish
congregations read Genesis 21, which tells. the story
of the birth of Yitzchak to Avraham and Sarah. The
haftarah for this day comes from the beginning of the
book of Samuel, in which Channah prays for and is
granted a son, Shemuel. What is the connection of
these two passages'to each other? And furthermore,

: 'why were they chosen to be-read:-on yom haddin?

Upon examination; the reader notices.a great
many similarities between the stories of these two
women, Sarah and Channah. Both ar¢’ initially bar-
ren, while their husbands have children from other
wives: Hagar, in Sarah’s case, and Peninnah; in the
case of Channah. The fertile wife in each woman’s
life makes the barren protagonist unhappy: Sarah
becomes inferior, in the
eyes of Hagar, causing

“Ulay" ibbaneh mimmennah”(Gen.16:2), maintains
that Sarah did in fact bring Hagar in the hope that she
would herself conceive, it is perhaps more likely that
Sarah means, **Perhaps my house will be built through
her,” i.e., that Sarah could raise Hagar’s son as her
own, Sarah focuses on continuing the line of Avraham,
on producirnig an heir to the berit with Hashem, while
Channah’s interests lie in having a child for herself.

During the regalim, Channah refused to eat

- from the' saérifices ‘at Shiloh.each year, deSpite the
preference that Elkanah showed fo her by giving her .

a “manah achat appayim™ (ISam.1:5), a favorable

portion to make her happy (Rashi, Ralbag). She was

so miserable that she wept at the table, and was so

engrossed in her plaintive prayer that Eli HaCohen

thought she was in a drunken stupor.

Why did Channah want a son so desperately?
Channah’s reason for this despair, as
previously mentioned, was niot because

the former to lash out in
anger at'Avraham (Gen.
16:4-5), and Peninnah
consistently. infuriates
her co-wife, Channah,
driving herto tears (ISam
1:6). In fact, the midrash
(Yalkut Shim‘oni 77)
links -the stories even

that Channabh, like Sarah,
- had been Elkanah’s first
wife; upon realizing that

a child

Channah
wanted to fulfill
what she saw as
her purpose as a
more—losety - atding————WeoHtan:-1to-have

she- longed to provide Elkanah with a

Thé MiSsioh of Motherhood

asked him from Hashem.”

The setting of each story further
illuminates the distinction: Avraham and
Sarah’s story takes place in their home,
whereas Channah and Elkanah's occurs in
the mishkan in Shiloh, far away from
Elkanah’s house. Another interesting con-
trast is that while both Yitzchak and
Shemuel were going to be given up to

. Hashem - Yitzchak at the Akedah and
Shemuel to serve in beif Hashem - Yitzchak
returns home at the end, t6 continue the
family that will become Yisrael, while
Shemuel indeed stays in beit Hashem from
the time he is weaned of his mother’s milk.

Do we have a prayer?

A striking difference between
Sarah and Channah is that Channah prays
for a child, and her prayer is described in
great detail. Indeed, many halakhot of

son. It was also not a'search for someon\y‘mah are learned from Channah’s be-

who would love her, for Elkanah was
clearly a compassionate, caring husband.
Unfortunately, Elkanah misunderstood
his ‘wife, as he asked her, “Am I not
- better to you than ten sons?”(ISam. 1:8)
- Love was not what she lacked. In fact,
Channah was even willing to give up her
son, committing him to lifelong service
of God! She seemed to simply want to
bear a-child, to rid herself of the bitter-
ness she felt at being barren. Channah

she could not bear chil-
dren, Channah brought
Peninnah into her house to enable Elkanah to. per-
petuate his family, much the way the Torah dépicts
. Sarah’s situation. Clearly,. the stories are themati-
cally related, so it is not surprising that they are read
together. But the passages’ individual messages and
their application to Rosh HaShanah have- yet to be
explained.
Different motivations for motherhood

There are -significant differences between
the two women’s motivations and goals, which may
help clarify the different messages that the stories
impart.. The above-mentioned midrash suggests that
Channah was motivated to bring Peninnah into her
home, in the hope of being rewarded with a child of
her own. This midrash fits well in context, for
Channah’s inability to bear children caused her great
pain, as evidenced by her weeping, her refusal to eat
of the sacrifices at Shiloh, and by her vow to give her

offspring to Hashem if He would only grant her wish.

That, however, does not appear to be Sarah lmmeini’s
motivation.” When she offers ‘Hagar to Avraham,
Sarah is an elderly woman of seventy-five (cf. Gen.
12:4,16:3,17:17). She has virtually given up hope of
having children, as she says, “Behold, Hashem has
restrained me from bearing...”(Gen. 16:2). Also,
Sarah’s anger during Hagar’s pregnancy stems from
being treated as inferior in her own house; there is no
indication that she would not have been satisfied
with Hagar as a “surrogate” mother. By contrast,
Channah’s desire to have a child is clearly strong,
despite the fact that Peninnah has children. Al-
though Rashi, commenting on Sarah’s statement,

wanted to-fulfill what she saw as her
purpose as a woman: to

teching prayer, including that one must
actually say the words he or she is reading,
that one must not pray too loudly, that one
must have intense kavanah, and others.
And Channah’s second tefillah, maintains
the midrash (Yalkut Shim‘oni 80), includes
the topics of each of the eighteen blessings
in our main prayer, the shemoneh esrei.
Thus, Channah’s prayer is paradigmatic: a
pure expression of one’s deepest emotions,
as she says, “and I poured out my soul
before Hashem™ (ISam. 1:15). We there-

' fore read her story

have a child. (Rav Yitzchak Arama
ascribes the same feeling to Rachel
Immeinu, as she demanded . of
Yaakov, “Give me children, or else
1.die.”(Gen. 30:1)) This is why-
nothing comforts Channah'until Eli
HaCohen promises that her wish will
be granted (ISam. 1:17).
.. 'Whose son is he?

At the birth of Shemuel to
Channah, ‘the navi writes,
“...Channah conceived, and bore a
son; and she called his name
Shemuel...” (1:20). This wording is

Sarah focuses

“on continuing

- the lineof —
Avraham, on
producing an

heir to the berit
with Hashem

on Rosh HaShanah
as testimony to the
efficacy of tefillah.

The story
_of Sarah does not
impart a lesson of
prayer - in fact,
prayer .on Sarah’s
part is not men-
tioned at ail. Rather,
the message in Gen-
esis 21 is one of
hashggachah:
Hashem will fylfill

significant when contrasted with the

Torah’s description of the birth of Yitzchak to Sarah:
“And Sarah conceived and bore Avraham a son in his
old age, at'the set time of which God had spoken to
him. And Avraham called the name of his son that
was born unto him, whom Sarah bore to him,
Yitzchak...And Avraham was 100 years old when his
son Yitzchak was born unto him.”(21:2-5) The text
clearly emphasizes that Sarah bore a child primarily
for Avraham, while.no such emphasis is.present in
the case of Channah and Elkanah's child, Shemuel.
Channah names- her son, but Avraham names
Yitzchak. In fact, Yitzchak's name was divinely
dictated to Avraham, for he laughed after Hashem
informed him that Sarah would bear him achild who
would be the heir to the berit (Gen. 17:15:19). By
contrast, the name Channah gives to her child iy
Shemuel: “ki meihashem she’iltiv,” “because I have

his. promise to
Avraham and grant him descendants who
will keep his covenant with God. Hashem®s
pekidah - remembering - of a previous
promise is emphasized. as the portion we
_read begins with the words, “And Hashem
remembered Sarah as He had said. and
Hashem did unto Sarah as He had spo-
ken.”
These ideas. together, are appro-

priate for Rosh HaShanah. a time when -

Jews reexamine their relationship with
- Hashem, and renew their commitment to
berit avot through days of intense prayer
and introspection. .
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" The Search for God at Slng Slng

Hamevaser's Dov Chelst recently-inter-
viewed Rabbi-Koslowe. Excerpts from the
interview follow,

,Hdmevaser: How many prisoners
take advantage of your services?

Rabbi Koslowe: They all do. It.
isn"t only because of me. I've been
around quite some time and am well
known .-in the ‘prison system.” Your
reputation develops over the years,
and arabbi, achaplain... cando things.
You know it's kind of mysterious. but
') ou can accomplish things. And then,
we have an active congregational life
{in the prison]. There’s a special room
that we use for services. 1 didn"t build
a chapel. bat T furnished it. We have
an Aron Kodesh, we have a Torah
there, we have seats. The men can
come down there every morning to
daven. Of the 30. at least 6 or 7 men
come down every morning, before
¢oing off to their program. with tallis
and refillin. And I {got them there].
one by one. I mean it took some time.
1'm there at Sing Sing at least once a

week.
W

has many elements. There are twenty or thirty differ-
ent stages and steps to teshuvah that chazal speak
about. T particularly [emphasize] two or three ele-

Wehaveamactiveservicepro=
gram, an active study program--Jew-
ish history, Bible, dinim. ritual, He-

brew reading and writitig. Then, I
have an active L‘ounse'ﬁng program, group
and individual.

Hamevaser: This forty day period marks
a time where most Jews feel a heéightened .
need to do teshuvah. How do prison in-
mates identify with this period. if at all?

- Rabbi Koslowe: Inmates can identify

with reshuvah particularly [strongly].
Throughout the month of Elul, I'm there at
least four or five times. During Elul, in my
visits to the institution, I’ve told them that
this is 2 month of preparation for the Yamim
Noraim ‘and particularly that Rosh
Hashanah is Yom haDin. They are familiar
with Judgment Day, having had the experi-
ence in courts.and with the police before
they entered the prison. They recognize
and understand what Judgment Day means.
Their judgment days have been very seri-
ous one in terms of incarceration, far dif-

ferent than judgment days that people out- -

side face. Failure and success, sickness and
health, are far more paramount to them in
terms of Yom haDin. They’ ve actually been
under the gun and so when I speak of Yom
haDin to them, they fully recognize that
Hashem is going to judge them. I make it
very clear to them that they’re being judged
for their behavior.in the past, and that
whether they will have a good year --
healthwise, successwise, homewise, etc. --
depends upon, to a great extent, the Law
(of course, they’re serving a prison term!)
and teshuvah, in terms of their own per-
sonal teshuvah which is a basic and very
important requirement. And, I harp, of -
course, upon the very fact that teshuvah

ments of zeshuvali. One, the recognition of guilt: I did
it. They have to admit what they did. And then'con:
fession, vidduy. Our entire system of ashamnu and al
cheit is filled with vidduy. And then, a resolve that
they won’trepeat, whichis the climax of most chazal’s
discussion of teshuvah. These are the three basic
elements that I believe are very important to convey

life?
Rabbi Koslowe: Surprising as it may sound, they

are very touched by God. [ refer to Hashem’s pres-
ence constantly. They have access to Hashem;
there’s no agent in between. We believe in
tefillah. In fdct, just the other day, I was. using
the well known chassidic story about the young
man- coming into shul, unable to daven. He
picks up the Machzor upside down and says,
alef, beiz, gimmel. Hashem -puts the words to-
gether. T use that story very often. 1've taught
most of them to daven and most of them can
read Hebrew, but not all of them. We get people

" coming-and going.

They have a great respect for me and for the
synagogue. They may do all kinds of things
around the institution; there are fights, there
are knifings every day. But the sanctuary is
inviolate. They come, they have respect for it.

raise a great many questions: I always give them
the opportunity, after a short devar .torah, to
respond to me. It’s always with the [perspec-
tive] that there is an omnipotent.God who is in
control of everything. Are they all believers?
No. They’ll say, “Look; Rabbil I don’t accept
what you say.” We talk about these things. I've
visited cells where I find them crying, weeping.

In my one-to-one relationships with them, they -

The mracho-appearancs outside the celis o
hide any] sign of weakness. I have one-on-one
counseling. with them in their cells or group
[counseling] in my. office. We discuss God’s
presence and how important it is to them. They are as
vulnerable and they believe as much, from what I can
ascertain, as people outside.

A young man, now who killed his mother, ...
sometimes he shrieks and screams and yells. It’s very
hard to centrol his crying. He’s ridden with guilt. I
mean, what more can you do? It’s very hard. Do

to them. Guilt, vidduy/confession and resolve not to
repeat. If I can convey those elements successfully, I
feel that they have a better understanding of what
teshuvah is all about.

Hamevaser: How would you say an inmate’s sur-

‘roundings, namely the prison, affect his religious

sense?

Rabbi Koslewe: In a prison, at Sing Sing and
throughout the state, the bulk of the inmates are
black and hispanic. In the prison environment, they’re
aminority, a very distinct minority. There is an effort
to band together as a kehillah. It’s my congregation.
Our beit kenesset is called Tikvah veShalom. It’s
hope, the hope of going home and changing their
lives. They band together almost out of a need for
some community sociability and reaction. I would
say of the 2400 men at Sing Sing now, about 90% of
them are black and hispanic which leaves the white
population at 10% of which the Jewish people are
about 1% or 1.5%. They can come down and daven
every morning; I've arranged for that. I have two
Israelis, who are there- for manslaughter or murder,
and my clerk, a former physician, whom I’ ve trained
to conduct the service properly. I have a ba‘al korei
that reads the sidra on Shabbos. . They’re all there and
they make kiddush afterwards. Saturday and Sunday
are the two busiest days; I'm not there Saturday and
Sunday or Yom Tov.

Hamevaser: In what way would an inmate feel
"God’s presence or God’s absence in his everyday

teshuvah. Tcan’t help you any way out, you’ve sinned
grievously. Ina certain sense you go it alone. Teshuvah
is available, if one persists, if one pursues.

Hamevaser: Do the inmates see God as a guiding’
power in their lives?

Rabbi Koslowe: Maybe, if you better understand
what brings a person to prison, then you can cover
hashgachah. For example, there are people there who
are basically antagonistic. They are antagonistic
against authority, any kind of authority. In psychol-
ogy, it’s called a subconscious or unconscious trans-
ference from the hateful authority of parents, or
anyone else, and. they transfer it to all authority. A
policéman, a teacher, a rabbi, Hashem. Any aspect
that they consider authority they resent and they’re
aggressive against. So in that respect, their aggres-
sion encompasses any figure or even transcendental
authority. That’s one thing that brings people to
prison.

" Then there’s the problem .of lack of self

worth... Some of them have very low egos. They’re-

not worth anything, in the eyes of Hashem or their
fellow men. That’s an important consideration.
Another question is the question of man-
.hood. Once again, sex, community.
Another aspect is the question of disappoint-

ment, failure. We’ve been failures all our lives. We -

failed in the eyes of the community and in the eyes of
the Almighty. Very effective. So, we do what we have
to do. We’re failures and disappointments anyway.
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An Interview With a Prison Chaplain

Anotherissneis trust. They don’t trust people.

physician who works in my office, had some back-

we're Jocked in this one cell. 1 aguin re-
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Hashem may not enter into the picture at all. They

‘just don’t trust people around them. That’s a big
-avenue. :

To what degree is it a concern with Hashem?
1t’s a mixture of everything: lack of self worth, a hate
of authority. When they recognize the great need for

a belief and. a mitzvah, they’re on the road to some

ground, but limited. He now davens everyday. He
conducts the services for me. The fellow who is going
to blow shofar on Rosh Hashanah, he’s serving 25
years to life for murder. ’'m making headway with
him. He has some antagonism; he obviously had
some disbelief. It takes a great deal of time, and the
measurmg stick is hard. If I have him outside, you
can see if the man
starts to study ev-
eryday, he learns,
he goes to shul.
‘There’s some way
of medsuring
what you’ve
done. Inside the
prison, though, 1
have no way to
measure. They’re
locked inside
their cells every-
day.
Hamevaser:
Have you ever

went out and
there continued
developing as

better understanding— .

Hamevaser: How do Jewish inmates observe the
Yamim Noraim?

~Rabbi Koslowe: I'm not there, but I prepare every~
thing for them. I'have trained them for the davening.
We’re going to have hataras nedarim. We go through
all the ritual that we possibly can to prepare them
adequately so.they have a regular Rosh Hashanah. 1
have kosher meals prepared; I'm bringing up chick-
ens for the meals for Rosh Hashanah for them. The

~~——stateprovides vegetables and thingsiike that, They 11

have mg‘ariv on Sunday night, with a meal after-
wards. They’ll have shacharis on Monday and they’l1
have a meal for them. On Tuesday, the same thing
and the davening and the rekios and the leining will
be done. I’ve taped a great deal of material. It’s the
best that I’ve been able to do with them and they’1i
know it’s Yom Tov.

The Yamim Noraim are very important to [he
people in this instifution, and we go all out to make
sure that they recognize this in many ways. Out-
wardly, it is very easy to. Inwardly is the tough
situation. Over the month of Elul, I’ ve spent at least
an hour or two with each person, thirty men in my
count, in a one-to-one discussion of the significance
of Yom Tov and their relationship with Hashem. How
successful I’ve been, I can’t measure. But, they all
come, every Jewish man on the count who isn’t locked
for some violation, or isn’t sick in the hospital. The
thirty. men wheo will gather in the little shul I have
there, they'll know it’s Yom Tov. They H have the
feeling.

Hamevaser: Have there been ba‘alei teshuvah in
Sing Sing? i

Rabbi Koslowe: They’re all ba‘alei teshuvah. They
come into the institution with very negligible back-
ground and education and negligible attendance of
any shul, and they come from families that have great
limitations. There’s one person in there, of the 30, an
Israeli, who has some background. My clerk now, a

Jews?

Rabbl Koslowe: My measuring stick is those people
who I'm in touch with once they have left prison. I’ ve
conducted weddings for some of them Bar-mitzvahs
for their children... They’ve taken some interest. So,

"the percentage of Jews coming back into Sing Sing is

far lower than non-Jews that come back.

Prisons are very tough places. It's an animal
kingdom and your life is at stake every day. Not mine,
but inmates. It’s a very difficult place. People say,
“ch! Lock them away. What'll they do there?” There
is no hard labor, but being locked up in a cell for a
major part of the 24-hour period is a very difficult
thing. Very few people could take being locked up. I
walk'in. I'can walk out, They cannot. It is the removal
of your essence of freedom: I couldn’t spend a day
there. I say so. '

And then when I worked there when they had
the death house, people who faced execution, that’s
a totally different perspective. In Sing Sing, there
was a death house until the 1963 moratorinm. I had
17 executions. There, the whole aspect of teshuvah is
totally different. They’re going to die, and their
prayers for release have great limitations. They know
they’ve been sentenced to die. Their only access to
outside is if their cases are reversed and that happens
rarely. So there, it’s a different story. There, when
they ask for relief, it’s relief after death. A totally
different aspect.

When' a person is to be executed we take him
out of the death house’s regular row, where they’re
locked in all day and bring them into a special room.
So the execution will take place on a Thursday night,
for some crazy reason. Always Thursday night at 11
o’clock. So we take him out of the cell and bring him
into. a special area_on Wednesday afternoon. I spend
all day from Wednesday noon until 6 o’clock ex-

plaining what’s going to happen to him. Then Thurs- -

day, from 9 o’clock in the morning until execution,
1 stay with that persén all day. They lock me in the
cell with him at 6 o’clock that night. So, from 6 to 11,

5

had inmates that

view what’s going to happen. We have all
kinds of discussions. [A young twenty-two
year old man said to me in that cell,|
“What happens when [ die? Is there a
prayer that people say?” [ say, “Yes. We
say kaddish.” “Yes! Well no one’s going
t10"say kaddish for me. 1 have no family,”
he said. I say, “Well, I'li say kaddish for
you at least a month.” He said, “Say 1t

now. I want to hear it.” I said, “You're’

alive. we don’t say kaddish for the living.”
He said, “I wanna hear it.” “OK! If you
want to hear it.” [U’s the only time in all my
years in the Rabbinate that I said kaddish
for a person while he was sitting opposite
me. And you watch that man tremble. When
you face death, when you’re in the army, or
when you lie in the hospital and the doctor
walks in and says “you have two months to
live,” you never know... But here. you
know eleven o’clock Thursday night you're
going to be dead and' you are, and they
know that. It’s the only situation in my
total experience where a person knows the
exact moment they're going to die.

There, the call to Hashem is in-
tense, very meaningful, frightening in a
way. and yet, very calming and assuring.
Hashem will take care. Vidduyim. As much
as we kmow, Hashem is concerned. particu-
farly with the person who is chorei. So. it's
a whole different ballgame. I've had 17
such occasions. I had the Rosenbergs. who
were executed in "53. he and she. the only
woman [ walked to the chair with. So. the
relationship between the chaplain. the in-
mate and the death house. the kinds of
services and discussions and hashkafuh of
Hashem, that’s .one aspect of the death
house.

“Who shall live. Who shall die.”
If you're a young man, you don’t think of
dying. You say the words. But, in prison, it
takes on a different significance. In the
death house, mi vichyeh, mi vamut is very
significant. It’s like when you're a sick
person in the hospital who is told [his
illness is} terminal. The relationships are
intense, more intense in prison than in my
congregation in the community.

Hamevaser: What do you mean by rela-
tionships?

Rabbi Koslowe: First with Hashem.
Then with myself. When they say “Oh
Lord, help me. I'm banged. I'm down. I've
been put down as far as I can go,” in many
senses they are correct. They’re down at
the bottom.

People always ask me, “Why do
you go there?” I say, “Look. Three times
aday we say mattir assurim.” If that doesn’t

refer to prisoners, then I don't know what’

does. Of course, high on Rambam’s list.of
mitzvot is helping hostages, helping pris-
oners, pidy({l shevuyim.

Continued on page 2
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People:

| An
Unbreakable
‘Link
by
David
Eisen

Throughout Sefer Bereishit, the avot are be-
stowed with blessmgs revolving around two central
themes: zera“ (progeny) and aretz (the land of Is-
rael). From Avraham’s initial encounter with Ged in
Lekh Lekha-(12:1-3) to Ya’akov’s final blessing to
Yosef in Vayyechi (48:15-16), these two motifs recur
as a unit, referred to by Yitzkhak as “Birkat Avraham
(Bereishit 28:4).”

Avraham himself saw an intrinsic connection
between heirs and the Promised Land when he asked
God: “Mah rittein li, ve'anokhi holekh ariri” (Bereishit
15:2), “What can You give me, seeing that I shail.die .
“childless?” Avraham recognized the futility of pos-
sessing his own land in the absence of offspring to’
inherit it from him. While. it is

family in the form of his sofis marrying ndn—Je»’\"iSh
women (Targuni 1:4) involves the same leaving of

Avraham’s tradition that Lot perpetrated. The.
.ma’amar chazal, “Kol haddar bechutza la’aretz kemi

sh’ein lo elokah (Ketuvot ,_'7‘10b)," “Anyone living
outside of Israel resembles! one who has no God,”
rings true in both cases; the leaving of Israel, moti-
vated by.a lack of religion, further entrenched both
families in lifestyles which ultimately lead to their
near discontinuance. Lot’s sons-in-law, married
daughters, and wife died (Bereishit 19:14-26), leav-
ing Lot alone with his two unmarried daughters.
Elimelekh, Machlon; and Kilyon died, leaving

Na’omi; well past her child bearing years, alone with .

tier two widowed daughtersiin-law. In both cases,
leaving Israel threatened the family with termina-
tion.

evident from here that any suc-
cessful future for the land of 1Is-
rael is contingent upon the exist-
ence of a.nation of Israel, the re-
verse may be even more true: the
nation of Israel thrives from its
relationship to the land of Israel.
That this relationship is indispens-
able is demonstrated in. several
Biblical narratives.

The bond is broken

Megillat Rut opens with the
tragic story of Na‘omi. She is wid-
owed, bereft of her two sons, and
too old to bear any more children;

In its deepest
“dimension, the
purpose of

yibbum is for
man to achieve
immortality and
to maintain his

Plucked from the past
Na‘omi’s: and
Elimelekh’s  ancestor,
Yehudah, was involved in'a
similar escapade. Yehudah
was the ‘cause of Yosef’s
exile from his land and heri-
tage (Bereishit 37:26-28),
and- was subsequently left;
after the deaths of his two
sons and his wife, with only
his unmarried son (whom
Yehudah was unwilling to
have eanter into a levirate

marriage with Tamar) and ..

" denied the possibility of a future.

-the text provides an explanation:

trer—famity tas—apparentty been

Although a reason for the untimely
deaths of her husband (Elimelekh) !
and sons i not given explicitly in
the megillah, a simple reading of

land within the
Jamily.

widowed daughter-in-1aw,
Tamar (Bereishit 38:1-12).
Seforno (ad.loc.,v.1) ob-
serves that this threat of fa-
milial discontinuance was
retribution for leaving his
father, Ya‘akov, bereft of

The second verse ends,” ...they

(Elimelekh’s family) came to the ¢ountry of Moav
‘and remained there (vayyihyu sham)”. Immediately
following this statement, the text continues, .

“Elimelekh, Na‘omi’s husband, died...”. From this
juxtaposition,--it. seems that Elimelekh’s sin was
leaving lIsrael and settling in another land. It is
interesting to note that the passages in tanakh paral-
lel to this incident involve the ancestors of Na‘omi
and Elimelekh, the house of Yehuda (Bereishit 38),
and Rut, the nation of Moav (Bereishit 19).
Elimelekh’s behavior clearly echoes Rut’s an-
cestor, Lot, who left the company of Avraham in
Israel for Sedom and Amorah, more attractive land
chutz la’aretz (Bereishit 13-5-13). (While the loca-
tion of Sedom is unclear, it is fairly certain that Lot
left Israel proper because Tzo‘ar, a sister city of
Sedom, appears in Yirmiyahu’s prophecy about Moav
(Jeremiah 48:34).) This yeridah wasn’t merely a
geographical change, but one exhibiting spiritual
undertones. Rashi (ad.loc. v.11) quotes a midrash
explaining that Lot’s move expressed his desire to
move away from God - he had no more interest in
Abraham, in his deity, or, by extrapolation, in his
\legacy of kindness, outreach, and justness.
Quite similarly, Elimélekh, as a leader and
financial bedrock of the Jews at the time of the
famine, had an added responsibilty to remain in

- Israel to provide support for his people (Bereishit

~Rabbah 28:3). His failure to do so, showed a lack of
interest in chesed comparable to Lot’s. Additionally,
the negative impact of chutz la’arerz on Elimelekh’s

Yosef. This punishment for
the estrangement of Yosef from the ways of his
fathers and from- his land bears a marked resem-

blance to those inflicted upon Elimelekh and Lot. .

All three of these incidents, in which leaving
Israel threatens a family with imminent
discontinuation, are resolved with a common solu-
tion: the performance of Yibbum (a levirate mar-
riage).

Yielding to yibbum

In Yehudah’s. case, the text explicitly men-
tions the concept of yibbum. Yehudah telis his son,
Onan, to go.to his brother’s wife “veyabbeim otah”
(38:8), “and enter with her into a levirate mar-
riage.” In the end, of course, it is Yehudah himself
who ends up assuring his family’s continuation by
unknowingly having relations with Tamar. Nonethe-
less, a “yibbum-like” construct emerges.

In Lot’s case, the text only hints at yibbum
element. His daughters lament, after the destruction
of - Sedom, “..ve'ish ein ba’aretz lavo
‘aleinu..(19:31),” “.and there is no man in the land
with whom to have relations (literally: “to come unto
us”).” The word “alainu, spelled here with an “ayin
is significant in that the Torah uniformly uses the
word ‘eleinu, with an alef, to mean “unto us”. The
only other time that the root “al with an “ayin is used
is when the mitzvah of yibbum is given - “...yevamah
yavo alehah” (Devarim 25:5). Using this textual
parallelism, Lot’s incident gains a status of yibbum,
‘albeit a perversion of the mitzvah, since Lot’s family
name was continued -through his impregnation of his

~



own daughters. b '
Rut’s'incident does not speclfxcally mentlon the word

_yibbum. However, it is clear from the text’s repeated use of

the word go’eil, “redeemer,” in chapters three and four

that the mitzvah of yibbum is the topic at hand. Addition-

ally, the entire context of Boaz’s and Rut’s union, as we will

see shortly, points directly to the performance of yibbum.

It -has-glready been demonsirated that the abandon-

ment of the land of Israel poses a threat to generational

continuity, which is reversable by implementing the mitzvah

of yibbum. What has yeét to be shown is how this mitzvah
relates back to the land.

Artzah: A look towards the land
In each of the cases mentioned above, family property

is returned te.its rightful owner: as a result of either the _

yibbum orthe children born out of this union. :
Lot, through his children, regains the land of Sedom,
later known as Ammon and Moav (the names of his sons,
born to his daughters). - -~ o
Yehudah’s plot rejoins Rut’s in the last chapter of the
megillah, where yibbum’s connection to land is sharply
pronounced. ~ Boaz 'tells ‘the. go’eil, Elimélekh’s closest
living relative, and hence the rightful owner of his land -

‘that in order to “redeem” the land, he must also “redeem”

Rut, “..lehakim sheim hammeit al nachalato (4:5),” “to
perpetuate the name of the deceased [Elimelekh) upon his
estate.” It is interesting that Boaz made Rut and the
children she would bear an integral dimension of the trans-
action: the land was once Q_gam only significantly redeemed
if the family could continue to possess and inhabit it.
Yehudah, as well, is fulfilled here: Boaz, who ends up
“redeeming” Rut, and with her, Elimelekh’s land, is a
direct product of Yehudah’s union with Tamar. At the

conclusion of this stery, the megillah states: “Ve'eileh
toledot Peretz...veSalmon holid et Boaz...” (4:18-20) -
”This is the line of Peretz (Yehudah's son from his union
with Tamar)...and Salmon begot Boaz.” One may conjec-
ture that the text specifically began listing the generations

" of Beit Yehudah with Peretz to underscore the 1mportance

of yibbum in a famlly s restoration.
‘Restoring a lost future
In fact, the concept of yibbum illustrates the synthesis
of zera' and aretz. In its deepest dimension, the purpose of

-yibbum-is for man-to-achieve immortality-and to maintain
. his land within the family. The torah explicitly states that

the.reason for this mitzvah is to prevent the eradication of
the deceased’s name (Devarim 25:6). Rashi(ad. loc., “Yakum
al sheim achiv”) comments that the brother who performs
the yibbum also inherits the deceased brother’s portion of
their father’s inheritance. Ramban, commenting on the
case of Yehudah and Tamar (ad.loc.,.v.8, “Veyabeim
otah...”), observes that man’s need to assure his deceased
relative’s immortality in this way preempted the mirzvah at
Sinai. In fact, Ramban draws a direct parallel between this
pre-Sinai story and the post-Sinai incident of Rut and Boaz.
It is possible to demonstrate that even the actual
halakhot of yibbum are centered around this theme of
maintaining a family’s eternity. In Yevamot 18b a case is
presented in which one brother (A) dies and a second
brother (B) ‘marries the deceased brother’s widow. At this
point, a third brother (C) is born. Soon after this occurs, B
dies without having had any children with A’s widow,
leaving his act of yibbum incomplete. Generally, C is not
permitted to perform yibbum with A’s wife, since he was
born after the A’s death. (The third brother (C) is called
“achiv shelo hayah be'olamo™ - a brother whoinever co-
existed with the deceased, and is therefore not permitted to
perform yibbum with A’s widow). However, Rav Shimon
permits the union of C with A’s wife in this particular

- instance, since B served as an actual extension of A by

marrying his widow. Since € did co-exist with B; he is
considered to have co-existed with A, ds well. In effect, the
second brother’s performance of yibbum.served to provide
the: first- brother. with a metaphysical existence in this
world. The essence of the mitzvah, then, is the fulfiliment
of man’s general desire to achieve immortality.

Establishing eternity can be achieved through liv-
ing in Eretz Yisrael and creating a dynasty in the Land. The
land of Israel is a veritable foothold on immortality, since
the land itself is everlasting, while man’s days are num-
bered (cf. Rashi Dévarim 32:1).

Adam and Cain: the first yoredim

The connection between the Land and eternity is also
demonstrated by God’s sentencing of Adam and Cain after
their respective sins.. When morttality was decreed upon
Adam, hé was 1mmedlate1y chased out of the Eretz haChayim-
(Bereishit 3:23-24). Similarly,
Cain’s punishment for commit-
ting murder._was the curse of
having to wander about aim-
lessly (Bereishit 4:12). These
punishments illustrate the con-
cept that the lack of a connec-
tion to the Land is tantamount
to death,

The rooting of oneself to
the Land is described in Isaiah
65:22: “..Ki khiymei haeitz
yemei- Ami,” “The days of my
people shall be as long as the
days of a tree.” A tree is a
classic symbol of timelessness
in its ability to regenerate itself
- by virtue of its connection to
the land. When it is uprooted,
however, it loses this vitality.
Similarly, the life source of man
is his attachment to the Land,
his medium for achieving eter-
nity. .
In a collective sense as well, the destiny of Am
Yisraelis directly tied to the land. It is an accepted rule in
tanakh and throughout Jewish history that when the Jewish

‘nation does not follow in the ways of God, they are pun-_

ished with exile. Conversely, the redemption of Am Yisrael,

. as envisioned by Ezekiel (37:4-14), is analogous to dry

bones springing to life from the land, and regaining full
vitality by reclaiming their inheritance in Ererz Yisrael.

The prophets saw Israel as the life-giving force of

Am Yisrael to the extent that they often used the imagery of
a mother and her children to represent the relationship
between them. Yish‘ayah (54:1) says, “Roni akarah lo
yaladah...ki rabbim benei shomeimah mibbenei ve ‘ulah...,”
“Sing, barren woman who has not given birth...for the
children of the desolate woman will outnumber those of the
married woman.” The obvious paradox in this pasuk can be
solved if one understands the parable. The barren woman
is Jerusalem and the land of Israel rejoicing at the prospect
of Am Yisrael’s return. When this does occur, the vitality
of the nation will far surpass that ofAm Yisraelin any other
land (Targum, ad.loc). _~~

Finally, the oft-quoted phrase “Veyeish tikvah
le’achariteikh. . veshavu vanim ligvulam (Jeremiah 31:16),”
“And there is hope for your future...when children will
return to their own borders”, is the perfect synthesis of Ant
Yisrael’s connection to Eretz Yisrael, and the guarantee of
eternity in each. The single way to revitalize Ererz Yisrael
is for her children (banim) to return home. Similarly, the
only hope for the future of Am Yisrael (banim) is their
return to Eretz Yisrael, thig'and of their fathers. A strong
grip on this heritage is our only assurance of immortality.
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Hamevaser

by Chana Meier

Two of the major periods in the Jewish
calendar year hoth culminate with a holi-
day termed arzerer. In Vavikra 23:36, the
Last day of Sukkor ts referred to as a sepa-
rate holiday. Arzerer. In the Torah, the
holiday of Shuvuor is described simply as
the fiftieth day after the first offering of the
amer. or Chag haBikkurim. However,
"Chatal gave Shavios the title Arzerer as
well evidence of the parallels that exist
between these two holidays.

The literal definition of the word
arzeret is stop, or end. A better under-
standing of the arzeret concept will yield
not only greater insight into the essence of
the holidays. but also a deeper understand-
ing of their preceding periods.

Stopping twice

Shentini Atzerer and Shavuot share
many characteristics. First, both are the.
climaxes of cycles of seven: Shemini Atzeret
follows seven days spentin the Sukkah and
Shavuot marks the ¢nd of seven weeks of
preparation for receiving the Torah. Sec-
ond. both festivals occur on what the
Maharal would deem a supernatural plane.
He explains that the number seven symbol-

questions the logic behind Rashi’s interpretation. If
indeed the separation is so difficult, it is-not benefi-
cial for Hashem to retain His children for one more
day. One more day would seem to intensify the
closeness, rather than easing the parting. Therefore,
there ‘must be some other plurpose to Shavuor and
Shemini Atzeret. Not only do these holidays.conclude
significant periods, but each atzeret also heralds a
change. They serve as an escoit from one redlm into

" another, from a period of the holiest timés, an ex-

tended close encounterwith the Shekkinah; to'months
which are not
graced by this close-
ness. Thus, another
theme of arzeret is -
accompaniment,
livui.-

An escort

function

To under-

stand this theme as
it relates to Arzerer,
one must examine
the concept of livui
in daily life. The
halakhah recom-
mends that a person

who cannot be ac-
whila

Transition to Eternity

This same metaphor of ‘accompaniment is seen on
Shavuot.

Human perspective limits experience of God.
We identify midot of God in order to mold ourselves
in His image.. Chazal comment on the words
“vehalakhta bidrakhav: lust as He is merciful, so
you should bé merciful...(Shabbat 133b).” Follow-
ing Hashem’s path means emulating His characteris-
tics.

Our acco'mpan-irnem of guests in only a re-
flection ofGod’s escorting us. Both Shentini Atzerer.
and Shavuot mark our part-
ing from Hashem. After an
intense period of closeness
to the Shekhinah,-Hashem
enables us to incorporate the
spirit and messages. of the
two periods by giving us the
gift of arzerer.

No need for action

The holidays of
atzeret have specific char-
acteristics. which reflect
their goal of transition.
Whereas most other holidays -
contain mitzvot ma ‘asiyot to
strengthen the ‘message of
the day, such as the shofar
on-Rosh Hashanah—both

LEa:d Both

izes the natural, best represented by the

(ga');s‘gi crgation, whereas the number eight
signifies something lema ‘alak min hateva“,
extraordinary (Ner Mitzvah, l).23)A Thus,
because Shemini Arzerer follows the sev-
enth day and Shavuot follo®s the seventh
week, both go beyond the natural seven,
and are part of a different realm. Third,
_these holidays mark the end of the two
holiest pefiods of the year. Shavuor marks
the climax of receiving the Torah and
Shemini Atzeret marks the conclusion of
the intense deveikur with Hashem Wthh
began on Rosh Hashanah.

The true significance of these hoti-
days. however, remains unclear. Rashi on
Vayikra 23:36, explains Atzeret as provid-
ing one extra day for Hashem to enjoy the
company of Benei Yisra’el, for He finds it
difficult to part with His children. Ramban

ompanied
P

travelling immerse
himself in Torah .
learning (Eruvin 54a). This Torah learning serves as
his escort. In addition, halakhah instructs one to
escort his or her guests a certain distance upon their
departure. In general, accompaniment serves as a
symbol of a more meaningful connection between
two people; though physically they might be. sepa-
rated, their essences can still be shared. Immersion
in Torah, then, serves the same purpose. Torah rep-
resents eternity, and remirids the guest that he is-a
part of this eternity. Maharal explains the signifi-
cance of experiencing livui either by Torah or by a
person as means of connecting to nitzchiyut
(Chiddushei Aggadot). )

With this understandmg of personal acts of
livui, one can now turn to the Targum Yonatan, who
in his commentary on Bemidbar explains that on
Shemini Atzeret, Hashem accompanies people from
their Sukkot, temporary dwellings, to their homes.

Shemini Atzeret and Shavuot-
: lack actions or symbols. An
atzeret is a time for reflection; as its name suggests,
itis a'time la‘atzor, to stop and recollect all that has
come before. For other holidays, the vehicle imple-
mented {o relate to Hashem is action, while Atzerer

* involves an entirely different way of attaining

deveikut. Its message transcends action. i
Parshat Vayyeira begins with' Hashem ap-
pearing t0 Avraham Avinu. There ate two striking

aspects of t this encounter from which we can extrapo-

late deeper meaning. First, Hashem does not call fo
Avraham by name, and second, there is no content to
this revelation! Hashem does not disclose a message
or charge Avraham with a mission. R. Leibel Eiger
explains that this bizarre revelation reflects the close-
ness of Hashem and Avraham (Torat Emet, begin-
ning of Vayyeira). Their relationship was so devel-
oped that no words were necessary. Because we
exhibit tremendous desire to become closer with
Hashem during the month of Tishrei and the 49 days
preceding Shavuot, we are capable of appreciating
and benefitting from the day of arzeret.

Hashem offers the accompaniment of atzeret
to help us assimilate the spiritual energies which we
have amassed during those periods into the more
mundane times of the year which follow. The indi-
vidual himself must also contribute to these efforts.

Atzeret is a day to reflect on the immediate
past and to plan for the future. R. Hutner says that the
present must always be a time of anticipating the
future by learning from the past. For example, a Jew
mourns the destruction of the Beit Mikdash which
occurred over two thousand years ago, while cur-
rently praying and working towards rebuilding it by -
mending mistakes of the past. It is-our goal and duty
to take advantage of the opportunity of arzerer and
‘maintain the level of commitment and spirituality to
Hashem throughout the year.



V.. - God, "Forgive me for my sin.”. God replied, -

Teshuvah

" Continued from page 6

establish sorrow for his misdeed. Neverthe-

less, there is also-a limit; one cannot forever

dwell on the sins he has committed. After a

proper effort has been made, nothing more
can be done and life must continue.

“Chazal articulaf€' this notion in a

- statement in Sanhedrin 107a; “David said to

“In the future, your own son.Solomon will
state in his wisdom;"Can a man place fire in
his pocket and his clothes not be burned? If
a-man- walks. on coals will his feet. not be

singed?’. So too, .one. who-sins with another . .
man’s wife cannotbe cleansed.” David asked;’

~“To what extent should a man be burdened

(i.e. forever)?” God replied, “Accept suffer-
ings upon'yourself [and you will be forgiven].’
David therefore accepted suffering upon him-
self.” David refused to accept the fact that a

" man should never be allowed to absolve him-
self of an iniquity, no matter how. severe.
There had to be a point at which the Teshuvah
process would-end, and forgiveness achieved.

Medieval parallels

These three models of Teshuvah can

clearly be seen as the bases for the different

methods of Teshuvah prescribed by various
Rishonim. Rambam states, “What is a com-

plete Teshuvah? It is when the act he has.

committed comes upon him again, and he
does not repeat the act, -although he can;

because he has repented” (Hilkhot Teshuvah
2:1). Cdmplete Teshuvah, like Yehudah's, is
the admission of guilt and the commitment
never to repeat the sin. All other displays of
remorse, be it crying out or even fasting, are
called the “ways of Teshuvah” (ibid. 2:4),
but are not integral to the Teshuvah process.

Itis on this'point that Rabbeinu Yonah
takes issue with Rambam. Outlining the path

to gain repentance, he establishes numerous-
__guidelines necessary for achiéving Teshuvah.

They include remorse, abandonment. of sin,
. anguish; pain.and worry. One should be eter-

nally embarrassed about the sins he has com-
mitted, and forever be conscious and even
feel guilty about his shortcomings. Teshuvah
is not a one-shot deal which can be accom-

_plisheéd and then forgotten. It is a never-
ending process that must remain an indis-
pensable aspect of an individual’s life. This

is clearly the Teshuvah of Reuven, the guilty
and anguished son who- could never allow
himself to overcome his shortcomings. In the
estimation of the Ska‘arei Teshuvah, although
Reuven was a tragic figure, he was positively
consumed with a continued struggle towards
self improvement.

Rabbeinu Bachya Ibn Pekudah, the
author of Chovot Hallevavor, offers a method
which 'is' the median between the brief
Teshuvah process expressed by Rambam, and
the extensive one prescribed by Rabbeinu
Yoriah. Qutlining the elements of Teshuvah
in Ch.4 of his Chovot Hallevavot, Ibn Pekudah
sets four guidelines for repentance: remorse
for past sins, abandonment of sin, confes-
sion, and the acceptance never to repeat the

.transgression. While at first glance this seems
similar to the view of Rambam, upon further
scrutiny, it is evident that there is a funda-
mental difference here. Ibn Pekudah relates
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five conditions for the fulfillment of each guideline. He also
outlines five conditions for the fulfillment of each guideline.
To accomplish remorse, one cannot simply say “I am sorry.”
Rather, he must lower himself in front of God, change his
clothing and demeanor, and even cry out in worry and shame
over his actions. -

Ibn Pekudah is ultimately describing he Teshumh of
David. Teshuvah is not an action that can be quickly accom-
plished. Tt is a lengthy process and often a difficult one.
Nevertheless, here Ibn Pekudah parts with Rabbeinu Yonah.
While the process of Rubbeinu Yonah is an endless internal
struggle, that of Jbn Pekudah is a process with an end.
Achieving repentance may be a prolonged effort, but once
that effort is made, the sinner can disregard his sin and renew

his relationship with, and commitment to God. The
same David that cried out. on the floor, in remorse.
begging for forgiveness. also realized that at i cer-
tain point, the process is completed and life contin-~
ves. His Teshuvah is complete.

Perhaps. as evidenced in these various mod-
els, there is no right or wrong method to doTeshuvah
and achieve forgiveness. The: method required de-
pends on the individual and His or her personality
and temperament. Regardless of the method. the
goals are the same. To establish a greater connection
with God, and to serve Him to the best of our ability.
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The result is To Be A Jewish Woman. Rabbi Mordechai
Tendler in his haskamah calls it “almost encyclopedic.” It
is certainly the only book which tries to cover all the topics
relevant to women in traditional Judaism. Weighing in at a
hefty 282 pages and bearing a thirty-dollar list price, it.could
serve as a textbook in a yeshiva high school course on women
in Judaism (although, as far as I know, only one person
currently. gives such a course - Abby Lerner in Central and
Shevach,) '

To Be A Jewish Woman is divided into four sections:

““Sources,”, dealing directly with the status of women in

Judaism; “Prayer,” including chapters' on mechitzah and

- shelo asani’ishah; “Marriage. and Procredtien,” ‘with a
“chapter ‘¢dch: on major-issues -such ‘as birth control and

abortion; and “Women in Family and Community,” includ- -
ing a section on child-raising. Throughout, Aiken starts from
traditional sources and builds hashkafic structures to justify
the tradition. Occasionally, she tosses in observations from
her experience as a therapist.

Aiken is also. the first traditional writer to look into
the Lilith story. Although many Orthodox people have néver
heard of it, it became so powerful a symbol for non-Orthodox
feminists that they named their magazine Lilith. According
to tHe myth, Lilith was Adam’s first wife, who refused to
submit to him sexually, as she had beén created from the same
dust he was. Only after Lilith asserted her equality and
independence by fleeing (to become queen of the demons) did
Hashem create Eve - from Adam’s rib, so her be-all and end-
all would be to serve him. If this were true, it would make a
good case for the old feminist diatribe that Judaism is utterly
misogynistic. As Aiken correctly points out, however, the

YUSSR

Yeshiva and University Students for
the Spiritual Revival of Soviet Jewry

extends its thanks to all those who pai‘ticipated in
1ts recent programs. Applications are currently be-
ing accepted for positions in upcoming YUSSR
camps.
For more information, contact Eli Schick at 927-
6625.

story comes Trom The Alphabet of Ben Sira.-Not only is that
not an authoritative source, but it’s a Medieval parody -
which the Rambam himself ridicules. (A contemporary par-
allel would be Mel Brooks’s “History of the World Part

‘One.”) One would think this knowledge would bury the

Lilith myth once and for ali.

Unfortunately, however, Aiken proceeds to under-
mine the point by using the story as part of a hashkafic
concept! This brings us to the main problem with To Be A
Jewish Woman. In Aiken’s zeal to defend traditional Juda-
ism, she feels compelled to answer. every question about
women. It's true that many of her answers are creative. (My
favorite was when she takes the classic “women are exempt
from time-bound mitzvor so they can take care of the family,”
and adds the twist that it’s to prevent the low self-esteem
which children might feel if they saw Mommy running off to
do.mitzvot while leaving them alone.) At least some of her
answers, however, will strike the reader as forced and there-
fore apologetic (e.g. if shelo asani ishah really meant thanks
“for not making me a woman,” it would have used the word
nekeivah instead). In any case, the book is worth reading for
Aiken’s original suggestions as well as for her thoroughness.

On a more depressing note, To Be A Jewish Woman
will probably not satisfy those educated women who are
bothered by women’s issues. Perhaps this is because the book
falls into the safne old trap of assuming ignorant questioners.
But is it possible that the reason we haven’t yet found
adequate answers is because we never will? Perhaps this is
one the areas of the Torah which we just can't fully
undefstand (Reb Moshie Feinstein zt'] hints at this in Iggerot
Moshe, O.H. 4:49).

Even if this is so, our response as Orthodox Jews is
the same - we follow it anyway. In fact, that was exactly the
conclusion of Rayna Batya. After she heard and considered
her nephew’s elaborate explanation of women’s issues, and

it was clear she was no more satisfied than before, she ended
her final complaints with a tziduk ha-din (justifying Divine
judgment): “Hashem, You are just in all that is decreed upon

~



us, Your Torah is definitely true, Your judgments are

very deep (Tehillim 36:7), nobody
can say anything [to protest]
(Tehillim 19:3), and blessed are
You for making me according to
Your will (p.1976).” 1t seems the
bottom line must be such a she-
“asani kirtzono:

Even after giving up on
answers, however, there is-still
something that can give nachar

ruach le-nashim (Chagigah 16b).

Just ag-a few years ago part of the

“non-Jewish feminist movement

entered a “Second Stage” stress-
ing family and feémininity, so too
some Jewish women recently
started focu‘sing on the feminine
instead of the feminist. The. first
book of this genre is Dr. Tamar
Frankiel’s The Voice of Sarah:
Feminine Spirituality and Tradi-
tional Judaism.

‘Very féw women could
write. this book. Frankiel, who
says she enjoys the struggle of
living in both the camps of obser-

vance and of feminism, brings to.her task nearly
twenty-five years of studying comparative religion.
At the same time, she makes it clear that Torah is the
" ikkar (main thing) - “my intention is to stand firmly

within the bounds of generally accepted halacha” -

and she does.

Frankiel
channels her vast
knowledge of femi-
nine theology and
psychology into

_deepening our un-

derstanding of Juda-
ism. By selectively
highlighting and by
making connections
(itself a feminine ac-
tivity),she opens our

eyes to new patierns

and weaves a tapes-
try .of themes. Per-
haps  Frankiel's
chiddush (novelty)
is clearest when she
covers the same top-
ics as Aiken, such as
the three mitzvot set
aside for women,
and the Immahot
(Mothers). Whiile
Aiken summarizes

the Immahot as “ensuring the spiritual welfare of the

Jewish people,”

sees - them as

“multidimensional...also great in their feminine spiri-

tual achievements.”

Throughout The Voice of Sarah,
Frankiel quotes objections of feminists (as
she is extremely well-read in their litera-
ture). Instead of dismissing them, as we
would expect from any other Orthodox book,
she quietly explains why she personally
disagreés. At the same time, she makes a
point of rejecting “naive” solutions. They
don’t satisfy her either. Rather, shé accen-
tuates the positive, as Rav Kook says: “Pure
tzaddikim don’t complain about evil, but
add righteousness. They don’t complain
about heresy, but . add faith. They don’t
complain aboutignorance, but add wisdom™
(Arpelei Tohar 39). It'is this attitude which
distinguishes The Voice of Sarah from other
books, and leads.one to hope there will soon
be more of its kind.

I want to conclude with two points.
First, we can’t expect any book to persuade.
Both Aiken and Frankiel émphasize that
they became Orthodox not by reading any-
thing (it wouldn’t convince them) but by
experiencing observance first-hand. Sec-
ond, if the male reader gains anything from
the tentative conclusions of this article, I
hope it is an increased sensitivity and a
hesitation to judge harshly those women
still bothered by these issues.
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A Trip to
~ the
Temple, A
- Shortcut
to
Atonement

Dani
Genack

cheit_ha'egel, atonement for. th

Yom haKippurim, as titled, purports to be a day’

of zeshuvah and kapparah. Surprisingly, though,
thése themés far trom dominate Avodat Hayom: Read-
ing through the Avodah section of the mussaf of Yom
haKippurim and Misknayot Yoma. one gets a rather
different impression: this is a day of intense Gilui
Shekhinah, evidenced by the multiple mention of
God™s name. Thi§ theme of the Avodot culminates in
the day s climactic close — the entrance of the Kohen
Gadol into the Kodesh Kodashim.
How may we account for this dis-

‘resolve our initial dilemma as well. : .

The mishkan, we know, serves as a receptacle for the
shekhinah, more precisely, as ameans of preserving the shekhinah
shown us at Sinai.(Ramban, Shemot.25:2). Symbolically signifi:
cant, then, in every year, on every vud Tishrei, the kohen gadol
entérs the kodesh kodashim. Approaching the aron halluchot he
teefiacts Ma ‘umad Har Sinai, kabbalat hallichor.

' ..The parallels-are striking. First, the kohen gadbl'must
seclude himself in advance of his avodah even as Moshe required
perishah, separation, prior to kabbalat

halluchot. Indeed, this correlation is any-

crepancy; if kapparah, atonement,
is our goal, where do we see its
expression?
Historic atonement

To comprehend the connection
between kapparah and Gilui
Shekhinah, we must first explore a
different connection, namely that
between Yom Kippur and kapparat :

of the ‘Golden Caif. At Tirst'b
this reflects nothing more than a
historical truth; Yom Kippur was the
day on which God forgave His people,

We care not so
much about
correcting that
sin as about
returning to our
" pristine state of
pre-sin

thing but forced; the gemara (Yoma 3b)
utilizes Moshe’s actions as the mekor, the
source, for our din. Second, one of the
most - striking descriptions of kabbalat
hatorah concerns the portrayal of a moun-
tain surrounded by smoke: The Hebrew
phrase for this, ashan kulo (Shemot 19:18)
finds its counterpart in the laws of Yom
haKippurim: the kohen gadol must delay
- his exit uintil the room fills with smoke, in

Avodat Yom haKippurim 4:1). Third, the
shofar blast capping Yom haKippurim mim-
ics the one sounded on the heels of Kelal

this forgiveness concretized in the

transmission of a new set of Luchot.

Butconceptually the correlation runs

deeper. Yom Kippur throughout the ages retains an
aspect of kapparat ha'egel. Conscious of this fact, we
conspicuously avoid reminders of that sin, ruling
that the Kohen Gadol, upon entering the Kodesh
Kodashim may .not wear golden garments (Rosh
Hashanah 262). This idea most clearly surfaces in a
gemara at the outset of Yoma (2a). There, comment-
ing on a pasuk about the consecration of the mishkan,
it notes, “as has been done this day so Hashem has
commanded to do, to make atonement for you; “to
do refers to the matter of the red heifer, the words

Atonement What possxble connection cou]d these
commandments share? The answer, in light of the
above, is patently clear. All three — mishkan, parah,
and Yom haKippurim strive in some form, indeed, in
different forms, to atone for cheit ha'egel (Cf. Rashi
Bemidbar 19:2; Shemot 38:21).

Thus, we may understand the curious centrality
afforded the Kohen Gadol on justthisday; the Avodah
is only kasher if performed by him (Horayot 12b).
Why should this be the case? The kohen gadol — the

Yisrael’s receiving the Torah. Finally, this
allows us to explair the special signifi-
cance — either as the source for all other
instances (Yoma 81a) or, according to
Rambam (Shevitat Asor 1:6; see Maggid Mishnah), its only
application — of tosefer by innuyei Yom haKippurim. We find an
extension in only one other place — the innuyim of Har Sinai. It
was there that Moshe added to.the time of Kelal strael s restric-
tions (Yevamot 62a).
The clean slate, past and present

The reason for this Sinaitic recreation returns us.to our
earlier query. We reenact Ma‘amad Har Sinai, careful this time
around to ‘get it.right.” We escape the ‘egel’s clutches; we
worshxp, but to-God, and without any gilded garments. Yet this

about returmng to our pristine state of ‘pre-sin. We attempt (5
atone by starting again, going back as it were to our holiest
heights, prior to our spiralling fall down the: stairway of sin.
Laws of conversion, geirut, are derived from Har Sinai;
in returning to Sinai we invoke her laws, ger shenitgayyer
kekatan shenolad dami — a convert is like a new-born child, his
slate is wiped clean. The most striking illustration of this men-
tality may be found in the position of Rébbi (Yoma 85b). Not only
does Rebhi allow for the efficacy of atonement without the
individual’s repentance, but his only qualifications parallel those
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shott, untilkulo ashan (Yoma-52b; Rambam-c

descendant and successor of Aharon, the ‘egel’s
creator — must be the one to correct the cheit. There-
fore, as well, comes its cousin halakhah: in the
context of this avodah, the kohen brings a personal
korban in addition to the communal chata'ot.
Complete repentance

But we must not overstate the case. Yom
haKippurim, if in partarectification for cheit ha‘egel,
remains predominantly a day of repeantance for all
our sins.'And yet somehow these themes coalesce. A
better conception of how this is so will allow us to

found by geirur. Rebbi excepts from this leniency any one who is
porek ol, megalleh panim betorah or meifer berit bassar. These
first two categories of people renege on a convert’s obligation to
accept the Torah’s authority, the last, on his requirement to be
circumcised. )

We ask for a fresh start even as we accept the Torah anew.
Our kupparah is not rooted in specific acts of contrition, and thus
may not seem recognizable as such in Avodar Hayom. It consists
rather in arenewal of our covenant with God; we reenact Ma ‘amad
Har Sinai, taking care to avoid the one cheir which began many,
if not all, of our problems.
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