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EDITORIAL

“Kol Biyshivah "Ervah™

One gquestion about the Kol "coatro-
versy™ what's the have amina’! That
halachah takes a dimview of the stuffwe
found 1n our mailboxes recently is neither
& surprise nor a secret. Such expression
has no place here. So why has there been
disagreement and discord?

We were going to applaud Rabbi
Lamm. Dean Nulman and Danny Gurell
for their decisive action--but honestlv. we
feel sort of sty heaping praise on people
for dotng what was so obviously neces-
sary and proper. As Rabbi Lamm said
during the recent Dorm Talks, a veshivah
iv a place whereo in an atmosphere of
virar stonayvimoand ralmud Torah,

tralmidin are encourdged 10 grow spiritu-

altv and rehwously. That fragile atmo-
sphere must be preserved.

We tound the pareve editorial reac-
tion of The Commientator particularly
troubling: "Students have the right to pri-
vately expross themselves inany way they

wish™ because “freedom of speech is of

the utmost importance.” That’s just not
truc. especially inan mstitation ke ours.
Make no mistake--we agree that freedom '
of speech s important. But the Founding
Fathers are simply irrelevant in the face
of an older. wiser, and above all. holier
cradition than theirs, “Le olam al vorzi
‘adum davar meguneh mippiv.” Fur-
thermore. 1s it really as “inexcusable™ as
The Commentaror thinks for Yeshiva to
take action on a religious matier without
first “consulting” professors of English?
Inform, perhaps. as a matter of courtesy.
Consult? No
This episode invelves not only a

hulachic ssue but a tundamental reli-
gious one. one which goes to the core of
our committment both inside Yeshiva and
out. Madda vs nada if it does not contrib-
Ui to our ‘avodar Hashem. Just as we
don’t leave our critical skills and
broadmindedness at the door on our way

tnto the Aer midrash. we also don’t leave

our kippor at the door on our way out.

SK23-13'HR  Jewish philanthropy seeks
part-time telephone fundraisers. Must be
articulate and familiar with the Jewish
community. venings. Sundays
Midtown, (212) 836-1571

"Torat Hashem -
Meshivat Nafesh"

by Ruby Spolter

1t's something of an unwritten rule: Never stay home for
Simchar Torah. So. as L always play by the rules, I headed to
Yale University to enjoy the last days of Sukkot vacation in a
new environment.

I must admit, it was like nothing I have ever experienced.
Artiving shortly before Yom Tov, we were off to retrieve
mattresses from the law school storage room.  Entering the
school building. T noticed two men deeply engaged in a
scholarly discussion, something vaguely reminiscent of two
yeshiva students arguing over a point in a Tosafor. Pointing
out this phenomenon, my host (a Yale Law Graduate) turned
to me and said, "You have to realize that this is the Volozhin
of the secufar world." Having secn such serious intellectual
discussions only in my religous yeshiva experience, their
intensity discussing a secular subject jarred me, as | had
atways placed such fervor solely in the "Torah” worltd.

On Simchar Torak, we took a tour of the University with
another graduate spending Yom Tov at Yale. Every building
told o story: every location had historical significance. The
craftsmanship and artistry on the Yale grounds were not
simply  beautiful, but overwhelming.  Surroundings Yale
students take for granted mesmerized me. The tibraries, both
in magnitude and opulence conveyed an intoxicating commit-
ment to knowledge and culture that 've never before felt inmy
educational experience.

Walking back to our apartment, my host turned to me and
satd. "You have to admit that 1o a yeshiva education, you're
definitely missing something. You know that the gemara says
chokhmak bagoyin teamin. How can you deny it here?”
"Yes." Fagreed. "Hruly am missing something " Chochmah

hagovim 1a'amin.
Yet, given the choice all over again, | would still choose

Yeshiva University over Yale. or any other university. Dis-.

covering what |lack allowed me to see what | have, and what
the pageantry und magnificence of Yale can never offer. [t also
showed me that my choice to attend Yeshiva was indeed a wise
once.  While the men and women of the Yale Law School
discuss faw like it's Tosafor. | talk Tosafor. For all the beauty
of the Yale campus and the enticement its culture. none of that
compares with the ability to spend much of my day talking
Tosator '

Over the weekend, T discovered the perfect kiruv pick-up
hine. | simply ask people, "What do you do all day?" The
question begs the subsequent explanation; my rigorous sched-
ule, the Jewish Studies program. beginning secular classes at
3:00 pm and homework at midnight. All of these things amaze
people who thought that they worked hard. Yet, in the various
discussions which result. there remains one thought I cannot
adequately articulate. When I tell people that [ spend seven
hours a day Jearning gemara, much of that time dedicated
voluntarily. they invariably ask. "How do you de it all day?
What could be that compelling?"

Prepared for precisely that question, | nevertheless grope
for its elusive answer. How can I explain the pleasure of
unraveling a difficult sugva, Rashba. or Ran? How do 1 convey
the deep feeling of purpose that envelops me through the hum
of the Bet Midrash? 1 cannot, for it's like nothing I've ever
known in my secular life

On Simchar Torah night, we repeat a song over and over:
Torar Hushem Temimah, Meshivat Nafesh. How often do we
realize the ultimate truth in these words? To the unschooled,
it's a catchy tune. and especially easy to dance to, but to those
who comprehend its depth, 1t remains a guiding life force.

Sull, for all the sacrifices that 1 make in my secular
education. | am gratificd that | have learned cnough to appre-
clate the magnificence of a Yale University. Whereas before
my Yeshiva education [ would have shrugged off a Monet as a
"nice picture, though kind of blurry." | now realize that the
world has much to offer. This recognition only contributes to
my sacrifice. as ! now see how much any Ivy League experi-
ence would enrich me. Chokhmah bagovim raamin? Without
question

But even more importanily, -Torar Hashem Temimah,
Meshivat Nafesh.
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Women In Distress

Prenuptial Agreements in Halachah

by Chaim Gottesman

This article is dedicated 1o the memory of my
grandmother, Frances Devorah Gottesman, ¢k

Few situations both sadden and frustrate the
contemporary Orthodox Jéwish community as does
that of the agunah, one who is held in matrimonial
Iimbo by her recalcitrant husband. Motivated by
greed or spite, a husband may withhold a get from his
civilly divorced wife, leaving her unable to
halachically remarry. The dilemma becomes a disas-
ter when discouraged women opt to ignore the
halachah and remarry without girtin from their first
husbands, and subsequently raise mamzerim from
their second marridages. Although therc is little
formal recourse post facto, an agreement signed by
both parties betore the marriage may prevent this
unhappy situation. This article will preseot some of
the halachic issues relevant to such agreements and
discuss various forms offered by today's authorities.

The most basic agreement, a solution proposed
by the Conservative movement, would obligate the
husband to pay a fine upon his refusal to issie a get
to his wife. Forty years ago, the Rabbinical Assem-
bly inserted an amendment into the Conservative
ketuba which would ensure a religious dissolution of
the marriage via a ger {(Proceedings, 1954). In the
event of marital breakdown, both parties obhgate
themselves to a) recognize the authority of the Reth
Din of the Rabbinical Assembly to counsel them
matters pertaining to their marriage, b) to summon
cither party at the request of the other, and ¢} to
impose fines for failure 1o respond to the summons or
to carry out decisions of the Beth Din.

Although the intentions of the Conservative

movement were commendable, their chosen means
were fess than satisfactory. Rabbi Dr. Norman Lamm
(Tradition Fall 1959), presents-a cogent critigue of
the amendment, demonstrating that 1t does ot mect
hatachic standards.

According to
haluchah, any git,
sale, or obligation
between two parties
must be
acompanicd by the
assurance that both
partics have full
knowledge of, and
consent to, all con-
ditions mmplicit
the agrecment 158
there is any doubt as
to the full awareness of
either party of the rami-
fications of the agree-
ment, the agreement is in-
valid, as 1t constitutes
what the gemara refers to
as an ‘wsmachta. The Tal-
mud (Buve Metzia 104b)
discusses acase in whicha
share cropperagreces to pay
a penalty to his landowner
ifhe fails to plant his ficld
According  to  the
gemara, the agree-
ment is not hinding
and the landowner cannot collect the penalty. The
agreement is invalid because it1s an 'usmachta, as the
sharecropper never truly obligates himselt, fully be-
lieving that he will plant his field.
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We Need A Rosh Yeshivah

by LaviGreenspan

The recent passing of our guide and teacher, the
Rav zt"l, has left our yeshivah at one of the most
critical junctions of its history. Yeshivatr Rabbeinu
Yitzchak Elchanun continues to assume the role as
the leading voice for Centrist Orthodoxy. The posi-
tions and attitudes adopted by the leaders of the
Yeshiva are-absolutely pivotal in the development of
a significant portion of our people. It is therefore
extremely alarming that YU seems to be lacking the
necessary leadership to navigate the course for its
current and future talmidim. Due to the Rav's impos-
ing figure and the incredible respect that he com-
manded, the Yeshiva University of Rav Solovetchik's
era was not plagued by the disunity that unfortu-
nately is so prevalént within the walls of our Yeshiva
today. Perhaps since so many Roshei Yeshivah were
themselves talmidim of thé Rav, there was little de-
bate or confusion surrounding the views of the Ye-
shiva. The hashkafah developed by the Rav was
synonymous with the hashkafah of the Yeshiva;
there was little, if any, dissent. To our great dismay, ~
the void created by the loss of the Rav has led to an
almost chaotic atmosphere. It often’'seems that each
classroom here is its own little peshivah. Was the
policy to declare every maggid shiuras a Rosh Yeshi-
vakh designed to create one unified yeshivah with
diverse opinions and healthy debate, or was it in-

Lavi Greenspan is President of 8OY.- Opinions
expressed in this column do not reflect SOY
policy. -

tended to break the yeshivah up into as many parts as
their are opinions? 1f we strive for the latter; we can
most certainly pat ourselves on the back. 1f it is the
former that we hope for, even the most cursory of
observations around our Yeshiva will reveal that we
have Tallen woefully short. Choose any of the issues
that now confront the YU ralmid and/or the average
alumnus:  what is the Yeshiva's position? Does
anybody know? Who speaks for us? s there one true
manhig of this Yeshiva?

It should be stressed that none of this should be
construed as a criticism of our highly esteemed Rosh
Yeshivah and president, Rabbi Dr. Norman Lamm.
His endless efforts on behalf of this institution feave
us all with an immeasurable debt of gratitude to him.
We certainly acknowledge and appreciate his seif-
less devotion to all'of YU and, in particular, the b'nei
yeshivah. Nor are we suggesting that his successes
have been limited to the administrative or financial
responsibilities of his position. Rabbi Lamm has
clearly understood his role as the leader ot the Ye-
shiva and, to an extent, he has thrived in it. Never-
theless, the talmidim of Yeshiva still feel a tremen-
dous lack of guidance. Every yeshivah needs a true
Rosh Yeshivah. Every yeshivah needs an individual
to stand at the head of the institution and lead it
through the rigors of contemporary Orthodox life.
This is especially true of our institution, where the
questions seem to be more frequent, more diverse,
and, therefore, more complex. Rabbi Lamm certainly
attempts to clearly articulate and define the prin-
ciples behind the Yeshiva. Yet, it is clear that the
talmidim require more in the way of hadrachah. The

~yeshivah is in desperate need of someone Lo assume

the mantle of the traditional Rosh Yeshivah. The ye-

shivah unquestionably suffers without anyone to
stand in front of the Bet Medrash and deliver a shiur
keluli. Thercis a definite lack of guidancethatneeds
to be addressed.

The demands of the president's position may
make it impossible for one man to perform all the
tasks necessary to keep YU operating smoothly
AND still provide the leadership that the ralmidim
need. You can't run this yeshivah while sitting and
tearning in the Ber Midrush: atthe same time. a Rosh
Yeshivah can't expect to have the necessary impact
from the sequestered environs of his office. It can't
be demanded of Rabbi Lamm that he sacrifice other
crucial areas of his work so that his presence will be
more profoundly felt. However, many yeshivos func-
tion well with two Roshei Yeshivah. Perhaps this is
the direction that YU should consider taking.

How ever the details are approached, the need
for a true Rosk Yeshivah should be clear. Obviously.
one major obstacle to any movement in this direction
would be the selection process. The new Rosh Yeshi-
vah would have to be respected by the ralmidim and
rabbeim alike. The current Roshel Yeshivah
(maggidei shiur along with Rav Lamm) would have
to select an individual who commands this type of
vespect. Certainly the individual would have to bea
aenuine gadol b Torad. The candidates Should ide-
ally be limited to mndividuals within the yeshivah

The yeshivah is rapidly approaching a crisix
sttuation. Too many students are suffering spiritu
ally, and we implore the admimistration to take the
necessary steps to improve the .\nuuzmﬁ\ YU simphy
has too miuch good to offer for 1t to be obscured by
the confusion and despair that permeates our cam-
pus today BN '
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by Tali Dinewitz

Shemirtah -- the mere mention of this
word is enough to inspire painful feelings
of guilt in many observant Jews. Althoygh
the issue. of Shemirtah has been center-
stage since the beginning of the Jewish
immigration to 'Eretz Yisrael, most ob-
servant Jews are not satisfied with the
status quo. Regardless of which political
camp one belongs to. no Jew: today is able to
fulfill all the reqyirements of shemirtahin keep-
ing with the spiritof the law. The heter mechira
is the compromise presented by some Rab-
binical authorities. including Rabbi Yitzchak
Efchanan Spector and Rabbi Avraham
vVitzchak H¥kohen Kook, which enables the
Jewish people to observe the mitzvah of
shemittah without suffering the loss of their
livelihood. Since land that i5 not owned by
Jews may be worked during
the seventh vear, the heter
mechira provides for the sale
of Israchi land to gentiles.

Although the fefer
mechira is considered by some
authorities ‘to be completely
halachically valid, and
shemittah is considered by

~ Heter Mechira:

finds that the Jewish people have reverted to their
formér deplorable state. The Jewish people are again
intermarrying -and desecrating the Sabbath. Why
does the spiritual levé] of the Jewish people fall so
casily? .

The nation which intermarried and protaned the
laws of the Sabbath could not stand up to the intense
spiritual demands of shemittah. The observance of
shemittah imposed too heavy a burden on a people
who were at such a low religious level.

Are Mitzvot Ever teo Difficult

There are occasions when factors which may
impede one's ablility to fulfill a'mitzvah are taken
into consideration. For example, Rambam (Hilchot
Gezelah Va'avedah 1:5) states that Torah law re-
quires a thief to return exactly what he steals. In
other words, if one steals a brick from his neighbor
and uses it to build a house, the robber must knock
down his house and return the brick. However,

A Blessing in Disguise

also serves as a reminder to the Jewish people of the »
monetary laws pertaining to shemirtah. Every time a
man loans money, he is forced to arrange a prozbul.

A -God-fearing person will regret.that he can not.
fulfill the shemittah laws in their strictest sense, and
will yearn for the day when he will be able to keep
them completely.

The purpose of the Heter Mechirah

Based on the above examples, we can understand
the heter mechira in a similar. fashion. Rav Kook
states in-his introduction to Shabbat Ha'afetz that he
defends.the use of the heter mechira only in order "to
make it known that these trespassers. who do so
atcording to ordered instructions are not to be com-
pared with those who trespass against the holy To-
rak, Heaven forbid. And it is also in order to fortify
many of our brothers who are scattered in the Diaspora

-and who yearn to come and settle in the desirable

Land if only they are able to find ways of supporting
themselves from the labour of their
hands. But they are apprehensive about
stopping work during the seventh year
in these times ... And so they keep well
away from the Holy Land and they sub-
merge themselves in foreign countries,
and so the holiness of the delight of the
Land and rebuilding it is withheld from
them. I therefore consider it my duty to

- mitzvah of shemittah. Rav

some authorities to be only a
Rabbinical ordinance in our e
days, most religious Jews in %
Israel still feel uncomfortable -
about circumventing the

Kook himself states: "Our
hearts ache because of the de-
plorable plight of the Jewish
settlers in the Holy Land who are forced to

Rambam explains, the Sages enacted a special law
that_allows the. robber to return a similar object,

temporarily suspend the holy and beloved
mitzvah of the Sabbath of the land" (Mishpat
Kohen, chap. 63). One may question, then,
why Rav Kook and other Rabbinical authori-
ties are willing to issue a heter that is so
incompatible with the spirit of the law.

A Failed Attempt at Shemittah .

In order to resolve the issue of shemittah
in our days, we can look at the only time that
shemittah is mentioned in the Prophets: the
book of Nehemiah. Nehemiah immigrates to
Israel during the period of the Second Temple
and encounters a devastating, situation. In

" addition to the physical ruin in the city of

Jerusalem, the Jews there are intermarrying
and neglecting the laws of the Sabbath. In a
frantic attempt at restoring the spiritual level
of the Jewish people, Nehemiah orders the
immediate renovation of the Holy City. Once
the renovation is complete, the Jews undergo
a day of fasting and prayer to repent for their
‘prior sins. The repentant nation then makes
a series of promises to Hashem, vowing to
keep ‘certain mitzvor, including shemittah.
Apparently, Nehemiah miraculously trans-
forms the spiritual level of the'entire Jewish
community in Israel. However, Nehemiah is
required to leave the city of Jerusalem for a
short period of time. Upon returning, he

rather than the one that had actually been stolen.

How could the Sages alter the requirements of a
law that is written in the Torah? According to the
Rambam, the Sages enacted this law in order "to
encourage robbers to return what they had stolen.”
In other words, the Sages recognized that although
the thief is returning to Hashem, he may not yet be
capable of destroying his home in order to fulfill a
mifzvah. Requiring this much of the former robber
would discourage him from repenting.

This principle can again be seen in Hillel's en-
actment of the prozbul, which circumvents the pro-
hibition of collecting loans after the shemittah year
by transferring the loans to Ber Din. In Tractate
Gittin 36a, the Talmud asks hows Hillel coyld have
"done away with the shemitiah of money that the
Torah speaks of." The answer is that in actuality,
Hillel was preserving shemittah rather than doing
away with it. Hillel issued the edict of prozbul be-
cause he saw that many Jewish people were not
lending money, ds they were apprehensive that debts
owed to them would be cancelled because of shemittah.
This is in direct violation of the Torah's warning:
"Beware lest you have in your heart an act.of treach-
ery, saying: "The seventh year is approaching, the
year of shemittah,' and you look unkindly on your
poor brother and you do not give him." In order to
ensure that the Jews would at least lend money to the
_poor, Hillel enacted the prozbul.

According to Rabbi” Shaul' Yisraeli, author of
Shemittah Through the Ages, the edict of the prozbul

explain the content of the heter in order
that it should be known that if the needs
_of the settlement of the Holy Land re-
quire it to be.used, it is arranged in
order and set out properly -on reliable
foundations." ‘In other words, the heter
mechira is a circumvention of a test of
faith which many may not withstand.

The Shemittah Ideal

Consequently, we must always strive for the day ~
when we will be on the spiritual level that will enable
us to keep the laws of shemirtah in their strictest
sense. Rav Kook wrote that it is our "duty to seek out
all opportunities the Almighty affords us and which
enable our brethren who have settled in the Holy
Land to observe shemittah fully without having to
resort to the heter mechira. And any part of the Holy .
Land, be it ever so small, where Jewish settlers keep
the mitzvah of shemirrah in its entirety should be a
cause.of jubilation for us as if we had discovered the
greatest treasure” (Mishpat Kohen, chap. 63).

One may wonder what it is about the mitzvah of
shemittah that necessitates such a high level of spiri-
tuality before it can be completely fulfilled. In
Shemittah Through the Ages, Rabbi Yisraeli ex:
plains the wide scope of the mitzvah, which involves
both the relationships between man and:man and the
relationship between man and Geod. According to
Rabbi Yisraeli, shemirtah abolishes all economic
and social class differences in society. During the
seventh year, any produce that happens to grow on a
man's land is distributed equally by the Ber Din
among the rich and the poor. In addition, a rich man
is required to lend his money to someone in need,
with the awareness that shemittah will cancel the .
debt. Finally, all men, be they learned scholars or
ignorant farmers, study Torah together during the
‘seventh year. For a nation to exist in a utopian state

Continued on page 5




Kedushat Ha'aretz: Partnership Between
" Man and God

by Dov Weiss

Though religious practices often generate de-
bate, shemmitah observance in 'Eretz Yisra'el always
inspires a particularly intense conflict, Herer
mechirah, permission to sell land to non Jews in
order to circumvent the requirement to leave the fand
fallow, sparks such passionate sentiments not-only
because of its widespread ramifications, but also
because it challenges our perception of the land of
Israel in our.time.

Central to the heter mechirahicontroversy is the
. nature of the prohibitioh itself. While some view.

shemittah today as a Biblical prohibition, others
consider in Rabbinic in nature. Several explanations
support the position that shemittah is a Rabbinic
.obligation. The predominant view is that shemittah
is interconnected with Yovel, and since Yovel is no
longer a Biblical obligation, neither is- shemittah
(Yerushalmi Shevi'it 10-2).

Rav Chaim Brisker argues that shemittah is de-
pendent upon bi'at kulchem - the return of the major-
ity of Jews to Israel. Lack of bi'at kulchem signifies
adeficiency in kedushat ha'aretz. Only when'kedushat
‘Eretz Yisra'el is complete will shemittah resume its
Biblical status (Hilchot Shemittah VaYovel 12). Thus;

in order to understand shemitzah it is necessary to

analyze the concept of kedushat ha'areiz.

Nation Creates Kedushat "Eretz Yisrael

Rambam writes that the kedushah of 'Eretz Yisra'el -

originated in the time of Ezra. Yehoshua's conquest
created kedushah, but that kedusha lasted only until
‘the destruction of the first Ber Hamikdash. However,
the conquest did instill permanent kedushah in the
Bet Hamikdash and Yerushalayim (Hilkhot Bet Ha-
bechira 6:16).

Does this mean that before Ezra there was noth-
ing intrinsically special about 'Eretz Yisrael? 1s 'Eretz
Yisra'el an historic phenomenon rather than an eternal

“phenomenon?? -

R. Isaac haParchi: suggests that "Ereiz Yisra'el
has two unique qualities:> One is shem 'Eretz Yisra'el
- "the name 'Eretz Yisra'el" and the other is kedushat
'Eretz Yisra'el. shem 'Eretz Yisra'el 51gmﬁes that the
land is special to God. It is the land that "God chose
fromall other lands," and promised to Avraham in brit
ben habetarim (Bereshit 15) . Because of this shem,
"Eretz Yisra'el has major spiritual significance.

On the other hand, kedushat 'Eretz Yisra'el is man
made. It is dependant upon the Jewish people's set-
tling the land. (Kaftor vaFerach chapter 10 and Bet

Yitzehak 1967, RavAaron Soloveitehik pg. 79-83).
Thus the borders of shem "Eretz Yisra'elare nuch
broader than those of kedushat 'Eretz Yisra'el Based
on this idea, Rabbi Yosef Dov Soloveitchik ="/ as-
serts that Moshe may have made aliyuh to the arca
designated shem ‘Eretz Yisra'el, since he roaphed
Ever HaYarden (the Eastern side of the JordagCiver)
R. HaParchi explains that most mirzvoi 'Iuif‘oluyut
ba'aretz (laws tied to the land of [srael) are dependant
upon kedushat 'Eretz Yisra'el. There are, however, a

*few concepts dependent upon shem 'Eretz Yisra'el,

such as the commandment to live in Israel ‘and nevu'ah
(prophecy). : *

R. Haparchi's understandi'ng is based on the
premise that kedushah of anything tangible, such
land, is man-made. Man, not God, sanctifies tefillin,

“mezuzzot, and sifrei torah. In this vein, Abraham

Joshua Heschel explains why shabbat supercedes the
building of the Ber Hamikdash. The sanctity of
shabbat is kedushat zeman (sanctity of time). This
type ‘of kedushah is created by God alone. Shabbar
comes every seven days regardless of man. kedushat
Hamikdash, on the other hand, is man "activated".
Kedushah from God, such as kedushat shabbat,
supercedes kedushah activated by man, i.e. kedushat
hamikdash.

The idea that man, sanctifies the land explains
Rav Chaim Brisker's position that kedushat ha'aretz is
bound to bi'at kulchem. The more Jews living in 'Eretz

_ Yisra'el, the greater the amount of kedushah.

Kedushat 'Eretz Yisra'el : Extension of
Mikdash

According to Rav Soloveitchik (‘4! Hateshuvah
300-308), Yehoshua's conquest of the land was
achieved through conquest, with the liberation mov-
ing from the peripheries inward, so that the mikdash
and Yerushalayim were last to be redeemed. Con-
versely, ‘Ezra's sanctification came about through
chazaka (established possesion), with the mikdash
first-to-be sanectified. The heliness-of the mikdash
comes diréctly from God; as God is eternal so too is
the holiness of the mikdash. Cons/equently, the
kedushah: of all lands settled ﬁter “the mikdash is
eternal. Thus, according to the R\a\gkedushat ha'aretz
eminates from the Shechinah of kedushat hamikdash.

The structure of Sefer Vayikra supports this idea.
The first half of Sefer Vayikra (ch. 1-16) is centered
around the mikdash. Chapters 1-9 focus on the laws of
korbanot (sacrifices). Chapters 10-16 list the indi-
viduals who cannot enter the makom hamikdash be-
cause they are fame (impure), intolerable to kedushat
hamikdash.

The second half of the Sefer turns the
tocus trom the mikdash wothe drers Lake the
mikdash, the Tand bas specral Ledushah and
can not tolerate fum'ah. Thus, the Torah
says "Vatitma ha'urerz | vataki ha'urers e
voshveha” ; "And the land s defiled L othe
land vomited oat her inhabitants” (1%:25),

This is followed by taws commanding the -

people in the land to be holy (ch 19} Jaws of
the kohen in the land, (¢h.21,22), faws of
bringing agricultural productsto the mikdash
on holidays (¢h.23), laws of shemittah and
yovel (ch.25), and the brif with Godnot to be
expeiled from thé land (ch.27). )

The structure of Vayikra emphasizes
that kedushat ha'aretz (second half of
Vayikray derives its holiness from kedushat
hamikdash (first half of Vayikra).

Kedushat 'Eretz Yisra'el emanates from
the Shechinah of the mikdash. Therefore,
one can get a closer connection to God by
living in 'Eretz Yisra'el. This idea is ex-
pressed in Ramban (Vayikra 18), who writes
that only in ‘Eretz ¥i3ra'el can one have a
direct line to God without any "interfering
officials.” The Torah (Devarim 1'1:1) empha-
sizes this very point: "Tamid “enei Hashem
Elokecha bah mereshit ha-shanah vé'ad
acharit ha-shanah" - "Continuously the eyes
of God are on it (the land) from the beginning
of the year to the end of the year.” .

Rav Chaim Betzalel (the brother of the
Maharal) writes that the closeness of Jews
in 'Eretz Yisra'el to God all year round par-
allels the relationship of Jews of chutz
la'aretz to God during ‘Aseres Yemel
Teshuvah (the Ten Days of Repentance)
(Sefer HaChayim pg. 79a). Only in 'Eretz
Yisra'el, which has kedushat 'Eretz Yisra'el,
can one reach an optimum level of close-
ness with God. This mirrors the gemara in

-Ketubot {111a) which reads "Anyone who

lives in chutz la'aretz is as if he has no God".

Kedushat 'Eretz Yisra'el only comes
about through settlement of Jews in 'Eretz
Yisra'el. The nature of this kedushaki, how-
ever, stems from God's Shechinah, which
dwelled in the mikdash. Thus, there is a
partnership between man and God in bring-
ing about kedushat Ha'arerz, and this
kedushah allows for a stronger relationship
between man and God.

Continued from page 4

such as the one described above, the people must
have reached a spiritual level that would allow them
to recognize the insignificance of social class differ-
ences.

In addition, complete fulfiliment of the mirzvah
of shemitfah requires an intense faith-in Hashem.
"And when you should say: "What will we eat in the

“seventhyear? ... And I will command My blessing to
you in the sixth year, and it shall bring forth produce
for the three years" (Vayikra 25:20-21). The Gaon Reb

~—Yosef Horewitz asks why the fulfillment of shemittah

requires faith in Hashem. Seemingly, if a person re-

ceives extra produce during the sixth year, no extra
faith is required for him to refrain from work during the
following year. Reb Yosef explains that one must
possess faith during the first six years in order to
prevent himself from wondering what he will eat in the
seventh year. A Jew should not store food or employ
technologically advanced means in order to prepare
for the seventh year. Shemittah is not a problem that
must be circumvented, but rather a test of a person's
willingness to place his entire existence in the hands
of Hashem.

The high spiritual level achieved by the nation

s

during the shemittah year is exemplified by
the mitzvah of Hakhel, which occurs at the
end -of the seventh year. The entire Jewish
nation assembles at the Temple to listen to
the king of Israel read from the Torah.
Rambam in Hilchot Chagigah 3:6 explains
that at this point the Jewish people are on
such a high level that it is as if they are
receiving the Torah anew at Mount Sinai,
"for the king {s a messenger to proclaim the
words of God." May we be worthy of achiev-
ing the spiritual state that will inspire us to
fulfill the mitzvah of shemitrah in its en-
tirety.
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" Continued from page 3 )

ment. Thisagreemeht, which is scperate from
the kerubah, obligates the eduple to appear
betore a Ber Din:. Unlike the Conservative
kenibah. there is no mention of fines to be
imposed by the Betr Din.

Unconditional Obligations

_ Rabbi Judah Dick, (Tradition, Spring 1983
and  Sefer - HaYovel
LeHaGrid Soloveitchik)
offers  an -alternative
prenuptial agreement.
Rumbam (Mechira, 11:18)

Rushba as ruling in accordance with the other rishonim.
Theréfore, there is no opinion which prohibits a ger
executed in order to avoid a self-imposed penalty.
Rabbi Bleich (Contemporary Halachic Problems
vol.3), presents a similar-agreement which operates
even according to Rama's second opinion.. Rashba
and Rania, according to Rabbi Bleich, deal with a
case in which the assumption of the debt is coupled’
with, and made contingent ubpon, failure to give the
get. Since the financial obligation is created only at

A clause is- incorporated . into the. tenaim
acharonim which obligates the husband, at any time
that his wife does not share his board, to provide for
her a déily sum of two hundred dollars for her food,
clothing, and domicile. He must pay this sum every
day until a judgement is issued by a Bet Din declar-
ing that she is no longer prevented from marrying in
accordance with the law of Moshe and:Yisrael because
of him (i.e., when he gives her a ger). + )
When a husband willingly delivers a ger to his
wife; the fact that he terminates
thereby his regufar monetary obliga-
tions to her does not rénder the geta
coerced one. If that were the case, a
- legitimately executed get would be

* ond party then executes a

records a legal device of
the "Sages of Spain” which
overcomes the problem of
‘asmachtaby requiring one
party to undertake an un-
conditional obligation to
the second party. The sec-

document of forgiveness of
that obligation which is
contingent on performance
of some act. Thus, in'the
case discussed by the Tal-
mud in Bava Merzia 104b,
the sharecropper could un-
conditionally obligate
himself to the landowner,
who would forgive the debt

if the field was planted—If
the sharecropper neglects
to plant, then the obliga-
tion stands in its full force.
There is no issue of
‘usmachta since the share-
cropper obligates himself
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- hanced support does not constitue
coercion. An obligation can be con-

~external tothe marriage; like a fine or
a penalty. - The enhanced’ support
obligation, on the other hand, stems
from the marriage itself.

This device also avoids'the
problem of ‘asmachta. There is no
uncertainty on the part of the hus-
band as to the actuality ofhis obliga-
tion, as it takes effect immediately
and is not dependent on the non-
satisfaction of any condition.

Rabbi'Mordechai: Willig
(forthcoming article) and Rabbi
Zalman Nechemia Goldberg (article
by Rabbi Zvi Gartner in Moriah, Iyar

sidered coercive only its source is

impossible. : For this reason, the efi- - -

5748) 'have authored agreements
which function through:similar prin-
ciples. - Rabbi Willig's has been
adopted by the RCA .and RIETS as
the official document to be used by
t . all of their members and alumni.

unconditionally.

This halachic deviceg
could serve as the mecha-
nism for a prenuptial agree-
ment. Each party executes
a prénuptial bond of
$100,000 to the other party
and the other party ex-

I'hope this article has clearly
presented some of the fundamental
issues involved in prenuptial agree-
ments: It must be stressed that this
discussion is at best cursory and far

ties quoted above explains his posi-
tion in detail and many critique the
position of their colleagues.” For a

ecutes a conditional release
and a waiver of the obliga-
tion as well as a deferral of
the obligation until the par-
ties are civilly divorced. Thus, the civil di-
vorce triggers the full effect of the two mutual
obligations, which are mutually fogiven upon
the giving and receiving of an Orthodox di-

. vorce.

© the husband in order to free himself from a

Thisagreement, according to Rabbi Dick,
avoids both 'asmachta and the problem of
coersion. As mentioned earlier, Rama (ibid.),
cites two opinions regarding a get excuted by

monctary obligation. The first opinion, based
on the consensus of most rishonim, approves
such a get only. if the husband voluntarily
accepted the obligation upon himself. The
get is not deemed coerced since the husband
chose to obligate himself to pay the fine. The
second opinion, based on a responsum of
Rashba, categorically prohfbits even such a
get. .
Rabbi Dikk argues that Rama only saw
the abridged excerpt of Rashba's responsum
cited by the Bet Yosef. Had fema seen the full

responsum, he surely would have understood ",

Prenuptial agreement drafted by Rabbi Willig and adopted by the RCA

the moment of the husband's refusal, enforcement of
such an obligation is regarded as coercion. The
device of the "Sages of Spain,” on the other hand,
calls for an unequivocal and unconditional guaran-
tee on the part of the husband independent of his
conduct with respect. to the get. Therefore, con-
cludes Rabbi Bleich, even Rama (and Rashba) would
allow a get which was given in this circumstance.

Enhanced Suppdrt

Rabbi Bleich (Jewish Law Annual 1981 and Or
HaMizrach Tishrei 5750) offers an agreement which
functions through a different mechanism. Halachah
requires a husband to provide financial support and
maintenance for his wife during their marriage
(mezonot). The amount of support given depends on
the social standing of the couple and the financial
status of the husband. While a woman cannot de-
mand a standard of support which is beyond her
normal sustenance, her husband may voluntarily offer
an enhanced standard of maintenance ("fosefet
mezonot™).

thorough analysis, this writer recom-
mends any of these articles and those
forthcoming.. Hopefully, with more
participation on the part of lay and rabbinic organiza-
tions, the prenuptial agreement will obviate the sad
and frustrating plight of the agunah.

I would like to thank Rabbi Mordechai Willig and
Rabbi Yaakov Neuberger for their help and advice.
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Who Knows Seveii?

by Eitan Mayer

Parashat 'Emor commands, “Usefartem
lachem...sheva shabbatot temimot, .. tisperu
chamishim yom”--we are to count 50 days, or seven
weeks, beginning from the second day of Pesach and
continuing until Skavuot. ‘The next sidrah, Parashat
Behar, begins with~the mitzvah of shemittah, the
commandment to discontinue all agricultural work
for an entire year, once every seven years--that is,
after a “week” of yeats: The sidrah continues with
the mitzvah of yovel, which we mark every 49 years
(seven weeks’ worth-of years). Yoyel, like sefirah,
also requires counting--the Sefer Hachinuch 304y
says that the Sanhedrin used to count the years until
yovel the same way we count-sefirah today.

The parallels between these sets of sevens are too

" obvious to'ignore: the counting of the seven days of
the week, which ends with shabbat, parallels the
counting of the seven years, which end with'shemittah,
and the counting of the-seven weeks of sefirah (seven
sets of seven days) until the climax of shavu ‘of,
parallels the counting of seven shemittot (seven sets
of seven years), until the ctimax of yovel.

Besides their focus on the number seven, the
most obvious similarity between shabbat and
shemittah is the prohibition of creative activity--
shabbat carries a broad ‘issur melachah forbidding
many different forms of creative activity, while
shemiftah carries a more narrow ‘issur which forbids

mainly agricultural activity. But these restrictions

on creative activity and the focus on the number’
seven are only the “symptoms”. of shabbat and
shemittah. Is there a common factor which accounts
for the similarities between these mitzvot, and if so,
what is it? Also, since the pattern of 49 days until
Shavu ot and 49 years until yovel (¢ach of these 49°s
itself a string of seven days/years times seven) sug-
gests a parallel between skavu ‘or and yovel, in what
way are shavu ‘ot and yovel similar? Finally, what is
there about.the number seven which makes it the
~Tight number “around which- to~ build all of these
mitzvot? ’ \
The Matkaral writes about the number seven in |
Gevurot Hashem (p. 175). We tend to relate time to
motion, the Maharal writes, because we measure
time by observing motion (Maharal is not a da‘at
yachid in this--a well known ‘acharon by the name
of Albert Einstein had similar ideas). Since we relate
time to motion, and naturally, motion is possible
only for something physical, we can say that time
does not bind things which are not physical. (With
Einstein in perspective, I would modify this slightly-
-since motion is possible only for semething which
can be thought of as a wawve or a particle [or both a
wave and a particle; Wdﬂshei Stephén Hawk-
ing or any text on guantum mechaniocs], we can say
that time does not bind things which cannot” be
thought of as_either particles or waves.) Based on
this, we should probably conclude that only the
spiritual can escape time. But speak to your local
Orthodox theoretical physicist for more detail:
Now for the numbers: the Maharal says that the
number six represents the essence of physicality,
because there are six directions: up, down, right,
left, forward, and back. (This is the same as the three
dimensions we call width, height, and depth, but the
Maharal speaks in terms of directions, not dimen-
~.sions, sp there are six.) Seven is a bit different from
the numbers before it: on the one hand, seven repre-.
sents the exact center of every object, so it is some-
what physical, because-it’s within the physical; on

the other hand, it’s only a mathematical point, which
means it doesn’t take up any space, so it’s not teally
physical at all. Seven sits on the fence between six,
which stands for the physical, and eight, which
represents the supernatural (lema‘ala min hateva ).
The Maharal concludes that this’ dynamic deter-

mines the number and character of the days in a~

week: we have six days to represent’ the physical,
followed by shabbdt, which represents the focal point
. (as does the number seven), the center of all the days.
Shabbat, being a day, mimics the external structure
ofthe'other days, but on the other hand, its kedushah
sety it apart--like-the number seven, itis a similar to -
what comes before it, but it is also fundamentally
different from its predecessors. (The number seven
also has Kabbalistic significance, as it represents the
seven sefirot from Chesed to Malchut. Ve'en kan
makom leha’arich...) 1t .
is the seventh direction,
the fifth ‘dimension.

pierced as a consequence; and all land sold -

until yove! must be returned to its original
owner, according to the way the land was
divided when it was first conquered. What
do all these things mean? Since yovel is the
climax of the 49 years, it is instructivc)o
look at Shavu'or, which, as the climax of
the 49 days, may turn out'to be a microcosm
of the 49-year yovel cycle.

Shavu ot of the year Bene Yisra'el left
Mitzrayim was not just another Shavu ot,
since it was, of course, Ma ‘amad Har Sinai.
(Although Bené Yisra'el may not
counted sefirah from Pesach until Ma ‘amad
Har Sinai, the Midrash tells us that or each
day between Pesach and Matan Torah, Bene
Yisra'el ascended one‘“madregah, raising
themselves
from the 49th
fevel of tuma.
The theme of

(Strictly speaking, the A

seventh direction should
be in the fourth dimen-
sion, but since moderp

ascending a
level of
kedushah ev-

physics has assigned
time to the fourth dimen-
sion, I have assigned ho-
liness to the fifth.) shabbar is twenty five hours of
spiritual time; the essence of shabbar (if not its

hours) disappears into the fifth dimension without "

leaving a trace of its passage on the clock of the
mundane. . : .
This explanation applies to the seven-year cycle
as well. The first six years of the shemitiah cycle
represent the dimensions of the physical world,
and in those- years, we work the land. The sev-
enth year: stands together with the previ -
years, but also apart; just as shabbat is a day
like others, but one which is characterized by
special themes, requirements and prohibi-
tions, so shemittah is a year like others, but
- with special themes, requirements and pro-
hibitions. Both shabbat and shemittah re-
i’f?ire us to suspend our_normal creative
ifestyle and adopt a temporarily idle,
artificial one,

The truth is, though, that if we dig a little deeper
into history, it turns out that the work we do during
the six days of the week and the six non-shemittah
years of - the cycle is not necessarily “normal” at all.
The truth is that it>s all an echo of the Divine curse
bequeathed us by ‘Adem Harishon, the legacy of the
Etz Hada'at. That first human failing jarred the
universe and the relationship between man and God
into a state -of fundamental, radical estrangement.
“Normalcy™is ‘Adam before the chet--in Gan "Eden,
where farming, and perhaps mélachah in general,
was a foreign notion. .

A reflection of this appears in the end of the
shabbat davening--"mizmor shir leyom hashabbat,
mizmor shir le'atid lavo, leyom. shekulo shabbat
umenucha lechaye ‘olamim”-- that in the time of
Mashiach, we will return to our natural state, one of
continuous shabbat, when melacha will be
unnecesary. So the truth is that neither shabbat nor
shemittah is a suspension of the natural state; they
both are the natural state-itself. !

At the climax of the 49 years is'yovel, which has
all the halachot of shemittah, but some others as
well. A special shofar blast is blown on Yom Kippur
of vovel; all Jewish slaves become free, even those
who previously refused freedom and had their ears

ery day is also
part of the
sefirah  we
count‘ nowa-
- ‘days.) Besides
the lightning,
the thick
smoke, and the
trembling of
the mountain,
Ma'amad Har
Sinai also
brought in-
credible noise.
One of the
main sources
of this noise

blast which
became pro-
gressively
stronger, in-
stead of getting fainter, as usually happens
when human ba ‘alei teki ‘ah start to run out
of air. So, for whatever other reasons the
shaofar may be blown on Yom Kippur of
yovel (the 49 years), it-seems to be an echo

of the shofar of Ma ‘amad Har Sinai (the 49
days). And why on Yom Kippur of yovel--
why not on Shavu ‘ot of yovel? Maybe to
reflect the fact that although Ma ‘amad Har
Sinai was on Shavuot, its culmination--the
giving of the luchot--was marred by the
chet ha'egel and Moshe’s smashing of the
first luchot. Since the second luchot were
given on Yom Kippur, and this time Bene
Yisra'el “behaved,” we commemorate our
acceptance of the luchot with a shofar blast
on this day--the day of the unmarred accep-
tance of the luchot.

.. How about the freeing of the.slaves?
Hashem tells us why He wants us to free
them: “Ki ‘avadai hem ‘asher hotzeti ‘otam
me ‘eretz Mitzrayim; lo vimachru mimkeret
‘aved” (25:42). a few pesukim later, “ki li
Bene Yisra'el avadim. "avadai hem ‘asher

C()m‘imwd on page 15§
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On June 28, 1993, the Y.U. community suffered another great loss in
the passing of our esteemed teacher and leader Rabbi David Lifshitz
Rav Dovid. the “Suvalker Rav.” escaped Nazi persccution in 1939,
emigrated to the United States in 1941 and taught Taimud at Yeshiva
University since 1944, Funeral services were held in Y. U s Beit Midrash
and Rav Dovid was buriced on Har Menuchot, in Israel.

Rav Dovid was born in Minsk, on Yom Kippur, 1906, Ih% grandfa-

ther. R. Shelomoh Zalman of Grodno, authored the sefer *Olar Shelomoh™
on Kodashim. His father, R Yaakov Aryeh, a storckeeper, was a
Talmudic scholar as well, Rav Dovid, recognized as an “illi™ (child
prodigy) in Talmud. was also well versed in Hebrew language and Bible.
and at the age of twelve he co-edited a volume of commentary on the
Bible. ' . .
[n 1915, bis family moved to ncarby Grodno, where, in the Grodno
veghiva, he became a close student of Rabbi Shimon Shkop. He later
studied in the Mirrer yeshivah, where he remained for seven years and
was ordained by halachic giants such as Rabbi Shimon Shkop, Rabbi A
Kamai. and Rabbi Eliczer Yehudah Finkel.

In 1933, Rabbi Lifshitz married Tziporah Joselovitz, the daughter of
Rabbi Joseph Joselovitz, the legendary rabbi of Suvalk. Succeeding his
father-in-law as Rav of Suvalk in 1935, he remained in Suvalk unfil he
was forced to flee from the Nazis six years later. There, Rav Dovid
acquired a reputation as a warm, involved spiritual lcader. He remained
invoived with the Suvaiki Benevolent Socicty even after his arrival in
America, and served as president of that organization at the time of his
death.

In Swuvalk, Rabbi Lifshitz devoted himself to alt aspects of commu-
nity life, especially the area of Jewish education. He was greatly

. involved with the education of hundreds of children in Suvalk, and

founded a yeshiva which attracted students from the surrounding com-
munities. Rav Dovid became active in the larger Jewish community as
well, assisting Rabbi Hayyim Ozer Grodzinski of Vilna in safeguarding
the interests of Orthodoxy.

On Passover 1939, Rav Dovid arranged to provide kosher food for
Jewish soldiers stationed in Suvalk. Due to an emérgency state of
preparation for the upcoming Nazi offensive, the Polish army Command
refused to provide for the Jewish soldiers. Rav Dovid personglly ap-
proached the local commanding general. Because Rav Dovid guzﬁmtecd
that the soldiers would return to their barracks each night at a desig-
nated time, the soldiers were permitted to go to synogogue twice daily

Rav Dovid Lifshitz, z.£.1.

and from the synogoguc to the kitchen 1o partake of the Passover seder.

Even after the outbreak of warat the end of 1939, and the beginning of
round-ups of Jews for deportation, Rav Dovid chose to remain with his
community. [n late 1940, Rav Dovid, his wife, and therr baby daughter
Avivit Rashel finally tled towards the Polish Lithuanian border, escaping
not a moment too soon: the previous mght the Navis had scarched for Rav
Dovid, planning to use him as a hostage. Tragreally, his daughter was shot
and killed during the escapel and buried near Suvalk., While in Lithuanta,
Rav Dovid concentrated his efforts on saving moembers of his community
exited from Suvalk. .

Rav Dovid and his wife sceured a LS. visa and traveled through the
Soviet Union, to Hopolulu, and eventually to the LS. mainfond. Through-
vutthe war he continued o ussist members of his community still in urope;
and became veryactive in Fa ad Hlaizalal, the official Jewishrescue organi-
zation.

Rav Dovid and his wife fived in Now York from 1941 to 1942, and then
moved to Chicago. L. where he taught at the Hebrew Theological College
untit 1944, Rav Dovid worked to stengthen the religious community in
Chicago, particularly in the arcas of Sabbath observance, rwharat ha-
/:z:(/)tu'}za‘ and Jewish education.

Dr. Samuel Belkin, Yeshiva University's sccond president, actively
attempted to bring Rav Dovid to RIETS. Finally. in 1944, Rabbi Lifshitz
joined the RIETS faculty.

Following Israel’s War of Independance in 1948, Rabbi L

shitz was

active in guiding Orthodox Judaism’s relationship to the State of Israel. In

the carly 1950°s, he was on the forefront of a movement attempting to create
a coalition of all religious elements, Zionist and non-Zionist, in Israel. He
traveled to fsracl to campain on behalt of the “United Religios Front™
(Chazit Ha-Datit Ha-Me ucheder), comprised of all Israeli religious peliti-
cal parties.

Rav Dovid ¢xpréssed his Tovefor the Tand oF Isrdel and recognition of the
State of Isracl. He was a strong proponent of students” learning Torah w
Israch, and he himsel! spent imuch time there. He insisted that Hallel be
recited on Yom Ha atzma ut at his daily minyan in the Ber Midrash. and often
delivered a shiur at Yeshiva's Yom Yerushalavim program.

Rav Dovid remained at Yeshiva until his passing. For [ifty years, he
dedicated himself to teaching Torah 1o thousands. developing close, per-
sonal, and lasting relationships with many students. Even those who did not
attend his shiurare profoundly influenced by memories othis singing “tzuveh
veshi ot Ya ' akov” at the annual Purim Chagigah and reciting “Avinu Malkenu™
on Yom Kippur, Yehizichro buruch.
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Rav Goldvicht Delivers Kinus
Teshuvah Lecture

On September 21, 1993 Rav Meir
Goldvieht delivered Y.U.’s annual Kinus
Teshuvah lecture. and dedicated the shiur to
the memories of Rabbi Paretsky (on whose
varzeii it was delivered), Rav Dovid Lifshitz,
and the Rav, zichronam [’vracha.

In Hilchot Teshuvah, 1:1, Rambam
records what hé considers the appropriate

formulation of vidui (verbal confessmn) ana_

Hashem, chatati, ‘aviti, pashati

¢leanses you.” What ts the significance of the phrase

“hetore Whom are you ¢leansed” - surely there are no.

options besides God!?

To understand this phrase, one must understand
the concept of purification ‘through: water. Water,
explains R. Goldvicht, is ultimately an obliterating
‘force. When God created the world, he had to sepa-
rate the waters (vikavu ha-mayim) to reveal the land.
Water in its normal state endeavors to wipe out
everything. When man enters living waters, he puts
himself into a state of potential annihilation; thus
when he emerges he considers himself a new person,
one who has miraculously escaped an overwhelming
danger.

One who submetges in a mikveh must have intent
to fulfill his obligation. God purifies us from sin
when we understand “before Whom” we are being
cleansed.. Teshuvak involves two steps: man feels
disgusted and empty as he is suddenly conscious of

not. Rather, - teshuvah is -‘merely™ a means to. the

achievement of atohement, and is, as such, optional.

Rav Soloveitchik pointed out that Rambadh, in his

koteret (heading) to the Laws of Teshuvah, posits in
no uncertain terms that indeed there is a positive:
commandment “sheyashuv hachotei michet'o,” for'a

sinner to “return” from his wrongdoing.

The lecture then focused on a seeming
contadiction between comments in Hilchot Teshuvah
and in Rambam’s Commentary to. the Mishnah. In
the opening sentence of Hilchot Teshuvah, Rambam
requires teshuvah for all sins committed intention-
ally (be 'mezid) or unintentionally (be 'shogeg). How-
ever, in his commentary on masechet Yoma, Rambam
asserts that the scapegoat, which was killed on Yom
Kippur as a means to atonement, served also as a
kaparah for onsim, sins that occurred as a resplt of
unavoidable circumstances. Yet; this category was
ommltted from the list of transgressions requiring:

. repentence in Hilchot Teshuvah!

(Please God. I have erred,

transgressed witlfully, and trans-
gressed rebelliously). The order
in which one should enumerate
the categories of sin is debated in
the gemara (Yoma 36b). R. Meir |
maintains that the proper orderis .| .
‘aviti, pash'ati, chatati, basing
his position on two Scriptural pas-
sages: Moshe's confession on be-
half of the people, and the verse
which describes the Kohen
Guadol's confession over the scape-
goat. The Chachamim advocate the

Rav Soloveitchik suggested a dis-
tinction between two types of ones. The
first involves a situation'in which the sin
was completely-unavoidable, and the cil-
prit therefore bears no responsibility what-
soever. Certainly in such a case there
would be no need for repentance and
atopement, based on the principle “mai
havi lei leme'evad” (what could he have
done?). However, there are situations in
which a person, although not obligated to
bring a sacrifice due to the inevitable
naturé of his transgression, still retains
his status as a sinner. An example of this

formulation adopted by Rambam,
insisting thatthe order of confession progress
from less to more stringent sins, arguing that
| i i € 5

already admitting graver ones. The gemara
responds to R. Meir’s proof from Moshe’s
confession, but not to his proof regarding the
Kohen Gadol.

What is the point of contention in this
argument? . The. chachamim, explained R.
Goldvicht, believe that one must confess for
the essence (mahut) of the sin, while R. Meir
maintains that one must confess for the act
(ma'aseh) of sin (in which case the order
makes no difference.) Therefore the
chachamim agree with R. Meir regarding the
Kohen Gadol's confession, believing that he
is confessing for the acts of sin of K'lal
Yisra'el, although Rambam insists on his
formulation for the Kohen Gadol as well;
apparently contending that the confession of
the Kohen Gadol is also for the essence of
sin. . -
In Chapter 2, (hal. 8), Rambam writes
that the essence of vidui is aval anachnu
cHatanu, “we have surely sinned,” appar-
ently contradicting his position in Chapter 1.
Furthermore, he writes that the individual
confesses after tefilah, while the sheliach
‘tzibur confesses in the middle of tefilah. Why
this distinction?  Based on a Midrash
Tanchuma (Chukat n. 46), R. Goldvicht ex-
plained that the confession of a tzibur allevi-
ates harm instantly, while a individual must
go through the process of repentance. In Ch.
1, Rambam describes the repentance of an
individual, who confesses for the essence of
his sins and therefore must acknowledge them
in the proper order; Ch. 2 describes the con-
fession of the rzibur. who need only admit
their acts of sin; for them chatanu is enough.

The gemara at the end of Yoma quotes R.
Akiva: “Fortunate are you, Israel, before
Whom are you cleansed? Who cleanses you
-... as a mikveh cleanses the impure, so God

his sin; he feels despair as he contemplates how
hopelessly mired in sin he is. It is at this point that

is the tinok shenishbah, the Jew who grew
up unaware of his Jewish identity, and as a result
failed to keep the laws of the Torah. Although the

maf must realize betore Whom it is that e is repent-
ing; before God, Who reaches out to the most hope-
less outcast and purifies him (see also Ezekiel 33: 7-
11): This is taught by R. Akiva, living exemplifica-
tion of his message.

In addition to the individual, the community is
obligated to reépent. Once redeemed, we are obligated
to guard our redemption. The gemara (‘Arachin)
records that when the Jews returned from exile with
Ezra, they rejoiced, because they had not celebrated
Sukkot since Yehoshua’s time. Sukkot symbolize
watchfulness: Yehoshua did not guard his redemp-
tion, while Ezra did (by praying for the elimination
of the ubge toward idolatry). Yehoshua 's unprotected
redemption was transitory, Ezra’s guarded redemp-
tion endur

R. Goldvicht contends that we must safeguard
the redemption’ granted to Israel in 1967; we must

not squander it. Those whose preserve the legacy of |

Torah are obligated to communicate its messages to.
fellow Jews. Members of the Yeshiva Unii'ersity
community, who nurture Torah in the context of
secular society, are in a particular position to fulfill
this obligation. Rav Goldvicht exhorted constituents
of ¥.U.to reach beyond the perimeters of their own
lives, to turn inward to peers within Y.U., and to
carry the banner of their beliefs with strength and
pride into the Jewish world at large.

Rav Aharon Solovéitchik:
Inyanei Teshuvah

During ‘aseret yemei teshuvah, HaRav Aharon
Soloveitchik delivered a shi‘ur on several issues
related to Rambam’s Hilchot Teshuvah.

Rav Soloveitchik began his remarks by quoting
the Minchat Chinuch’s opinion that Rambam main-
tains that while verbal confession of one’s transgres-
sions is‘a direct obligation, teshuvah, repentance, is

halachak does not deny his lack of liability, sifice hie
chose not to exdmine his roots more carefully-he is
labelled a “choteh” and requires kaparah. This is the
type of ones atoned for by the scapegoat. Because of
its similarity to @ shogeg, Rambam subsumes this
type of ones under the general category of shogeg in
Hilchot. Teshuvah.

When spéllmg out the formula of the vidui (Ver—
bal confession), Rambam chooses not to include the
word “hitcharateti,” which directly represents the
idea of regret. Instead, he uses the term, “nichamti,”

which is closély relatéd to the word neckaniah, con-
solation. From this, Rav Soloveitchik derived a criti-
cal lesson regarding the teshuvah process. ‘A sinner
considering repenterice must maintain a firm belief
in his ability to-correct his ways and become a new
person. One’s remorse and sorrow over previous °
wrongdoings must not develop into frustration.
Rather, one must proclaim, “nichamti;” I console
myself with the recognition that [ have the innate
potential to change absolutely and allow my. “ani”
(true self) to control my actions henceforth.
Another discrepency in Rambam’s writings in-
volves the proper sequence of events:to be followed
by the ba‘al teshuvah: should he begin by focusing
on his sin, stimulating feelings of contrition and
peniténce, or should he first concentrate on the
future, stregnthening himself until he feel assured
that he will never regress and commit the sin again?
(Compare 1:1 and 2:2.) Rav Soloveitchik resolved
this difficulty by deliniating the distinction between
atonement and the refashioning of one’s character.
To achieve kaparah, one ‘must concérn himself pri-
marily with feelings of remorse for his sins, only
later preparing for the future to ensure that he is not
a tovel vesheretz beyado, an insincere repenter. But
the teshuvah process.contains another element: the

- elimination of the contaminating effects of sin. The

ba'al teshuyah must undergo the rigorous process of
redefihing himself. To this end, the major concérn is

Continued on page 9
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, thc future. He must visualize hns new self, a pérson

unaffected by the mistakes of his old personailty,
Rcmofse over prior gvents serves merely; as a testi-
mony tq the sincerity ‘of his accefftance df his new
way of life.

Finally, focusing on the obligations one has
toward his fellow man vis-a-vis repentance, Rav
Soloveitchik noted that.the Talmud cites. several
passages to derive the principle that atonement for
civil transgressions requires the consent of the par-
ties involved. Rav Soloveitchik presented the expla-
nation offered by his grandfatheér, Rav Chaim Brisker.
The extra verses stress that even when one violated
amidatchasidut,acivil “transgression” which seems
above the letter of the law, one must request forgive-
ness. Rav Soloveitchik concluded his remarks by
relating several inspiring stories about his grandfa-
ther that demonstrated just how far one must g
achieve’ forgiveness ‘for ‘sins committed agam a
fellow Jew.

Rav Rosensweig: Teshuvah and Talmud "~

Torah

notes in Hilchot Teshuvah, it s ted to tire notion of
/“(‘(,'Ixiru/z chofshit, free will. Judaism maintains 1hat
man is responsible and accountable for his actions.

-So, bcing?ha't_they arc so essentiat to Judaism, it
is'quite appropriate that the Torah refers to these two
concepts, talmud Torah and’ teshuvah, as- “this
mitzvah.”

Rav Rosensweig went on. to analyze-how each
verse dispels a common misconception and instructs
man on how to achieve greatness. If man is finite,
how can he relate to the infinite God? The Torah
stresses, and even promises, that man can overcome
this philosophic quandary. “It is not hidden from
you,” Rashi explains. Itcan be overcome. The g?éat-
ness of teshuvah is that it asserts that there is a
relationship between man and God, even though man
may not be able to describe or perceive it. This verse
also implies that reshuvah is not based on a miracle.
While other religions believe in a charismatic, one-

step teshuvah, Judaism maintains. that reshuvah is

based en a decision to improve and dévelop.

“It is not in heaven.” At least a minimum of initia-
tive is required from man, and even when God initiates,
man is required to respond. But not only should the

“initiative of ‘dvodat Hashem be lo bashamayyim hi,

On September 23, before Yom Kippur, Rav .

Rosensweig discussed Teshuvah and talmud Torah
with his shiur.

The Torah states, “For this mitzvah which I com-
mand you this day is not hidden from you, nor is it far
off: It is not in heaven... nof is it beyond the

a....Rather it is very near to you, in your mouth and
in- your heart that you should ‘do it...” (Devarim
30:11-14)  Rashi (ibid.) and Rambam (Hilchot
Teshuvah), based on the gemara in "Eruvin (25);
explain ‘that “this mirzvah™ refers to the command-

. imachem devarim” -

ment of talmud Torah. Ramban, on the other hand,
understands it as a reference to reshuvah.
Hoshea instructs the Jewish people, “kechu

Midrash understands these “words,” which are cru-

cial to the reshuvah process, to bereferring to talmud-

Torah. If so, then the explanations .of Rambam and
Ramban in Devarim can be merged, such that the
verses emerge as. a blueprint for the process of
teshuvah, which itself includes talmud Torah.
Other sources demonstrate the centrality of talmud
one whose “evil inclination” has overcome him to
“drag it to the bet midrash.” Similarly, at the end of
Sefer Taharot, Rambam explains.that just as man can
purify his body through immersion in the waters of
the mikveh, he can purify his being through immer-
sion in the “waters of knowledge.” Rav.Rosensweig
noted that especially before Yom Kippur, when, ac-
cording'to some Rishonim, there is-a special impera-
tive not only to repent; but.to purify ong’s setf
(“before God you should be purified”), immersion in
the “waters of knowledge” takes on greater meaning.
Both teshuvah and talmud Torah are central to
Judaism. Regarding the study of Torah, Chazal posit
that “Talmud Torah keneged kulam,” the study of
Torahis equivalent to all other endeavors. Similarly,
Rambam. writes in thé Sefer Ha-Mitzvot that ralmud
Torah is a prerequisite for ‘ahavat Hashem.
Similarly, teshuvah is also a fundamental idea in
Judaism. For example, some believe that a mumar
lechalel ‘et Yom Ha-Kippurim, one who knowingly
rejects and violates Yom Kippur, is equivalent to'a
mumar lechalgl et kol ha-Torah kulo, one who re-
jects the entire Torah. Why should this be the case?
While a mumar lechalel et ha-Shabbat, one who
rejects the Sabbath and refuses to abstain from
melachah, is in effect denying the doctrine of cre-
ation, what has one who denies Yom Kippur done?
The concept of teshuvah, Rav Rosensweig explained,
is indispensable to Judaism because, as the Rambam

“take with you words.” The_

" Torahto the teshuvah process. The Talmud instrucis

one’s entire religious perspective should reflect the
concept of “lo bashamayyim hi.” Torah is “not in
heaven;” it is accessible to mankind. One should not
overstate the difficulty in achieving a certain'goal, and
resign one’s self to despair. Exertion and effort are
necessary, because “even if it were in.heaven, you
would be required to ascend and learn it.”

’Ieadershxp, “lo bashdmayim ki

Fhrough this perspective we understand
the rejection of mediocrity i reshun ah T
not compare yourself to other people i
establishing goals tor yourself; /o
bashamayyim AP - you can reach the high-
est levels. Talmud Torah and teshuvah be-
come the basis for one’s personality.

“Nor is it beyond the sea” - some tend to
idealize Europe or other situations. For stu-
dents at Y U, the years spent in Israel are
often over-idealized or used as a measuring
stick. Romanticizing the experience rather
than building upoen it can only lcad onc to
religious mediocrity.

The Bet Ha-Levi once nou,d that “din”
relates to what a person does, while
“cheshbon” refers to one’s impact on oth-
ers. One should view one’s seif as one who
is influenced, and influences others. In our
era, where there is a tremendous vacuum of

»
The opportunities of kiddush Hashem in our
society demand both din and cheshhon.

The vehicle itself, “in thy mouth and in
thy heart,” integrates the different facul-
ties. All aspects of Torah, Rav Rosensweig
asserted, including different types of
mitzvot, and all aspects of human activity.
are necessary for teshuvah. “Kol "aizmotai
tomarnah Hashem mi chamocha.”

Chaiporsans

Mry, Sontira Fisch
Rabbé Moghe Gorally.
#dra. Norma Holzer
Ve Stwikion Rudott

Progesm CoClaiemey
Rabbi Marc Angd
M Julius Berman

Participatng

AMIT Woman

Assodation nt Othodox
Jewish Scigntists

Cantorlal Coundil ol Anmrka
Educators Council of Anwic

Rgobinik Mumri, RIETS
Rabicinical Council o Americs

e
Shrn, Syms, arnd Ywhnﬁ C:Ibpa:
Aminl Asoation Day Camp.

INAUGURAL NORTH AMERICAN

ORTHODOX LEADERSHIP CONFERENCE
333 7th Avenue » New Yock, New Yerk 10001
{212) 563-4000 Exi. 152 « Fax/Fhone {718) 601-189¢

Thanksgiving Weekend
Thursduy, November 25~-Sunday, November 28
' Homowadk I.odge * Spring Glen, Naw York

The Presidenl&e&{a]or Jewish Ptofesmonal and lay
bodies are convening an inangural conference of Nerth
American Jewish Leadership to deliberate, share, and
give expression (o the historic issues and challenges of
our lime, which impact upon Jewish life domestically,
world-wide, and in Israel.

Conference Highlighrs Include
Presentations By:

Dr. Norman Lamm
Chief Rabbi Jonathan Sachs

" Emunah bf Amesica

Emunah of Canada Rabbi Marvin Hier
Mimvachi Organizition of Canzdd Mr. Malcolm Hoenlein
Podle Agudaih hzas! Mr. Richard Joel

Dr. Bernard Lander :
Rabbi Hershel Schachter

Religious Zianists of Amanca
Yorsh Eduativn Degarement (WD) Rabbi Moshe D. Tendler
Touro Goliege Alurnnt Assaciation Dr, Don Well
Union of ‘t‘ulr:m::x Jawish g
b of fat
::3, " - T ucational Sessions Friday and Shabbat for teens,
£

ond yorng children in addition to Homowuck

For individual am’ famuly registrazion and mfom&m contact any tisted oryanivation
or catl Frank Buchwertz, Conference Coondinator (212) 563

ext, [52

is critical”

12SUAJWB

ueAysay) -

PsLs

to6l Javqulo/\oN

11 o8ty



Cheshvan 5754 - .N;()vcmbcr 1994 -

Hamevaser

Page 12

| Hamevaser

b\TLn vim Angel

Phoere s Hade wonder why our Sages
tchude Ach’ay asone of the three kings who
has no share in the World to Come (Sanhedrin
Q0a). 1A av i vonstdered to have been the
worst Wlotater in the ‘Northern Kingdom (f
Kings Lo \) H 21:23:20). He yitnessed the
drought (1 845y the great miracles at
AMount (‘;\rme! (Ch:lplcl‘ 18), his own surpris-

ing military victories against 4ram (chapter

203 and other events which should have

“obviated the prophetic words of £livahu.and

Michavahu, and nevertheless clung to his
idolatrous behavior. Qnly upon- hearing his
bleak fate did he show any signs of remorse at
all (21:27-29). He supported the prophets of
Ba'al and his wife [zevel's massacre of the
true prophets of Israel (18:13). In fact, Ach 'av
was so wicked that God punished Yehoshafat,
the righteous king of Yehuda, for committing
the “heinous” crime of assisting Ach'av in
the war against dram (Chapter 22; see 1l
Chron. 19:2).

Many Midrashim focus on the magnitude
and cxtent of Ach’av’s wickedness. One
Midrash states that 4ch'av wrote his denial
of'the God of Israel on the gates of Skomeron
(Sanhedrin 102b, Yalkur 207). He is even
said to have erased God's names from Torah

who ¢lings to the Shechina).

From this Midrash, we find that Ach ‘av, in
whiatever manner it should ‘be understood, was as
eood as he was bad. From the peshar of the individual
verses, however, our Sages could not conclude that
Achav was really half good; therefore, they explain
that hatf of the monarch’s transgressions were for-
given by his one trait of generosity towards the
righteous. '

2) Yerushalmi Sanhedrin 10:2: For six months,
R. Levi explained the verse (I Kings 21:25), “But
there was none tike Ach’av, who did give h'Lmsélf

scrolls, inserting in their stead the word

“Ba'al” (Sanhedrin 102b).
As Equally Good As Bad

Yet. Ach'av, one about whom the Sages
should feel no qualms criticizing, receives an

[inordinate amount of rabbinic comments de-

fending him against the simple peshat. One

" Midrash states that Ach’av reigned for 22

years as a result of his honoring the Torah,

which-was written .with -22-letters (Shemot -

Rabba 3:8, Yalkut Shim‘oni 219). Such a
Midrash is remarkable, especially when con-
trasted with the Midrash which states that
Ach’av replaced God’s names with “Ba ‘al.”

Other Midrashim indicate that Ach’av
was actually equally balanced between good
and evil. Such an assertion is shocking, in
light of the fact that Ach’av does not appear
to do anything good in the biblical text. Let
us consider two of these Midrashim.

1) Sanhedrin 102b: R. Nahman says,
4ch’ay was balanced [in judgement], as'it is
written (I Kings 22:20), “Who shall entice
Ach’av, that he may go up and fall at Ramot
Gile'ad? And this one said in this manner,

_and another said in that manner.” The simple

meaning of this verse is that different angels
wanted to.entice Ach'av. This Midrash, on
the other hand, understands the verse to be
implying that the heavenly court was divided
equally over Ach’av’s fate. The Sages in the
continuation of this Midrash reject the possi-
bility that Ach'av actually had as many meri-
torious acts as transgressions, since Ach gy
is'portrayed as almost completely wicked in
the biblical text. They conclude that because
Ach’av supported righteous people, half of
his transgressions were forgiven (compare to
Ketiivor 111b, which states that one who
supports the righteous is considered as one

overto work wickedness in the sight of the Lord, whom
Izevel his wife did incite,” in a manner critical of
Ach’av. Ach’av came to R. Levi in'a dream, and pro-
tested: “How have I wronged you?Is there only a first
half to this verse?” The second half reads “whom
{zevel hiis wife did incite,” implying that Izevel should
be blamed for 4ch ‘av’s wickedness! R. Leviresponded

by teaching this verse for six months with a favorable

slant towards Ach 'av [by blaming Izevel].

This Midrash is particularly fascinating. After his
dream, R. Levi should have adopted the new positive
understanding of the verse permanently. Instead, the
Midrash emphasizés that R. Levi spent six months on
the second half of the verse, a period equal to the time
he had spent on the first half. This theme echoes. the
position of 4ch ‘avbeing equally good and evil, which
we saw inthe first Midrash cited above. Also interest-
ing is the fact that R. Levi, after his dream, inteérpreted
this verse le-shevah, or in a praxscworthy manner.
Although Ach’av may have been negatively influ-
enced by his wife, this hardly makes him worthy of
praise; it sxmply makes him less culpable thap had he
been the primary perpetrator. It would appear that the
authors of this Midrash wished to portray Ach’av as
one who has reached a moral equilibrium,

Ach’av--the Role Model From Hell"

Support From The Text

When seen in this light,‘these two Midrashim
answer a number of important questions in the text.
In 18:3, we find that 4ch'av retained 'Ovadvahu, a
God fearing individual. Given that Ach'av was op-
posed to Godfearing people (evident from the, fact
that he had tolerated his wife’s extermination of true
prophets [18:13]), why would he permit such a Godly
man fo remain in his presence? In Sanhedrin 39b, it

.is suggested that Ach av brought ‘Ovadyahu into his

houséhold ‘because of the lattér's
merits. Although this position may
indicate selfishness on the part of
Ach’av, it alsoshows the king’s aware-
ness that Godfearing people are good
to have around, and that they do bring
blessing. Such a realization indicates
that Ach’av’s religious sensitivities
were far from a complete denial of
God’s Providence.

' Moreover, we find an interesting re-
lationship between Ach’av and the
prophets Eliyahu and Michayahu. On
one hand, Ach’av refers to Eliyahu as
“the troubler of Israel” (18:17) and
“my enemy” (21:20). He informs his
prophet-killing wife that Eliyahu had
emerged victorious from his confron-

Mount Carmel (19:1). Needless to say,
this ‘aroused fzevel’s ire, and: she
wanted to kill the prophet (19:2). The
same sentiment is expressed -toward
Michayahu; Ach’av remarks thit he
hates him (22:8), and he immediately.
imprisons. Michayahu after the
prophet declares that Ach ’av will per-
ishinbattle (22:27).

Yet, Ach 'av listens to the true proph-
ets. At Eliyahu’s order, Ach’av per~
sonally gathers the prophets of Ba ‘al
for the confrontation at Mount Carmel
(18:20). More significantly, he was
present at that event, witnessed the
slaughter of the prophets of Ba‘al,
but remained silent! Even after 4ch’av imprisoned
Michayahu, he nevertheless heeded the prophet’s
warning, exchanging his garb with Yehoshafat (22:30). -
Openly, Ach’av rejected the prophets; yet, he always
seemed to follow their direction and guidance.

A Strong Or Weak Personality?’

Chazal seem to-be mixed on the issue of whether
Acki’av’s actions stetimed from strong convictions,
or whether he had highly malleable moral and réli-
glous resolve. The first Midrash (Sanhedrin 102b)
about 4ch’av being balanced, through being evil yet
supporting the righteous, appears to assert the former
possibility. From the simple reading of the text
pertaining to Ach’av’s evils, it is difficult to imagine

_that Ach’avwas evil solely because of his wicked wife.

Moreover, Ach’av’s supporting the righteous, under
Izevel’s nose, indicates Ach’av’s independent con-
viction towards good. In fact, we find that only twice
throughout the text does Ach ’av clearly take a strong
position, refusing dram 's request for Ack 'av’s s “choic-
est possessions” (i.e., the Torah, see 20:6 and our

Continued on page 13
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discussion -above), and during the final moments of
his life, bravely standing in his chariot, despite enor-
mous pain from his wounds, so as not to dishearten his-
follov‘vcrs (see 22:34-35). The Midrashim (Shemot
.Rabba 3:8 quoted above; Mo 'ed Katan 28Vb), praise
him for both.

The second Midrash quoted above, which dis-
cusses Ach’'av’s appearing to R. Levi in a dream,
indicates that Ach’av had a weak ‘personality, one
which lent itself to the terrible influence of /zevel.
According to this line of reasoning, Ack’'av cannot
really be praised for listening to E£liyahu and
Michayahu; he listened to everybody. At the same
time, Ach’av cannot be seriously censured for his
idolatry. Thus, R. Levi could not efernally praise
Ach av (he settled for six months, an amount of time
equal to his condemnation of Ach’av): dccording to
this Midrash, Ach'av had no religious backbone
whatsoever.

Using this distinction, we may understand an-

other midrashic argument: how sincere was Ach ‘av .

in his teshuvah in 21:27-29? Accordmg to one opin-
ion, Ach ‘av had the righteous king Yelioshafat whip
him vigorously--a true sign of remorse and repen-
tance (Pirkei D’'Rabbi Eliezer 43). A different
‘Midrash suggests that Ach’av merely postponed his
breakfast for three hours (Yerushalmi Sanhedrin
10:2). While this is some sign of repentance, it could
hardly qualify as sincere regret of his past. Those
who assert that Ach’av had a strong personality
would support the first view of Ach 'av’s repentance,
whereas those who think that Ach’av had a weaker
personality would attribute to him a token repen-
tance.
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internal balance yields an interesting insight about
Ach’av: in most cases, he was uynable to remain
consistent either on the side of Ba‘al or God. He
listened to'both [zevel and to Eliyahu. He followed
his false prophets and the true prophets. He drove the
righteous away but retained ‘Ovadyahu in his own
house. Ach’av, the monarch of Israel, truly repre- .
sents the people. of his time: he is the one who is
pose‘a ‘al shenei ha-se'ifim, the one who'is waver-

. ing between the two faiths (18:21),

Wealso mmay understand the-apparent-contradie-
tion between two Midrashim mentioned earlier. One
Midrash:(Shemot Rabba 3:8) portrays Ach’av-as a
defender-of God’s Torah, while another (Sanhedrin
102b) states:that Ack’av would erase God’s names

- from Torah scrolls and replace them ‘with the word,
“Ba’al.” These conflicting Midrashim should not be;
reconciled; on the cbntrary, taken 4s a unit, they are
a-poignant example of Ack’av’s wavering between
God and the camp of Ba'al.

Ach’av and His Connection to Repentance

Rambam - (Yad, ‘Hilchot Rotze'ah 4:9) asserts
that Ach’av was_balanced in- judgement until he
ordered Navot’s execution (chapter 21). It was only

. then that Ach’av forfeited his share in the World to
Come. Rambam bases his'conclusion on the Midrash
which asserts that Ach 'av-was equal in his judgement
(the first of the two Midrashim cited above), the
Midrash which'we have found to attribute to-Ach 'av
a-strong personality. With all of Ach'av’s idolatrous
inclinations, Rambam agrees with the position that
Ach’av’s idolatry alone simply made Ach 'av into onc
whose judgement is balanced.

“According to Rambam (Yad, Hilchot Teshuvah
3:1-2), an individual or a group of people balanced
between merits and iniquities ‘are called benonim.
For either the individual or the group, as soon as
their transgressions (qualitatively) exceed their mer-
its, they die. This view is consistent with Rambam’s

view in Hilcjot Rotze 'ah mentioned above, that Ach'ay
was not condemned to death until he had kitied Navor,

In Hilchot Teshuvah, 3:3, Rambam writes that a
henoni’s judgement is suspended until Yom Kippur:
ifvhc"has repented, then he lives, and if not, he is -
judged for death. In 3:4, Rambam writes that evervone
must view both himsclf and the entire world as a
benoni; in-this manner, a person will be careful to act
properly, not wanting to seal the doom of ¢ither him-
self or even the entire world., Ach av, then, becomes a
role mod_chor us. How many biblical figures do we
know.who actually maintained such a precarious bal-
ance between merits and transgressions?

God used Ach'av as a role model of reshuvuh,
Eliyahu, after complaining that his message was not
accepted by the people, was proven wrong by Ach ‘av.
After Ach’av repented (21:27), God appeared to
Eliyahu and exclaimed: “Have you seen how Ach 'av

selfbefore me, T will notbring the evil inhis
days, but in his son’s days | will bring the
cviluponhishouse™ (21:28-29). Fven. l Ia,
the most wicked of all Tsraclite ki
able to repent. Since God Himselt p ‘x ‘u1

Achavinthis magner. it would appear likely
that Ach ‘av really AN have a strong person-
ality, and did not repORL out of weakess,

King David often serves as our role model
for teshuvah (see 11 Sam 11-12). However.
Ach’av actually serves as a more universal
role model: he 15 a henoni, us we must view

wourselves. Chazal, in their pereeption of
Ach’av, teach us that it is simplistic to dis-
miss Ach av as a wicked, one-dimensional
personality: in reality, Ach’av is, strange as
it seems, a role model from Hetl,

Wi

i humples himselfbefore me? Because he humbles him-
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Continued from page 16

tually Saul's son-in-law. Saul, however, be-
comes intensely jealous of David, of his popu-
larity with the people, and even of the close
relationship that David has with Saul's chil-
dren. Saul's feelings are split between love
and hate for David, and change depending on
the day or the hour. David, however, contin-
ues to. demonstrate the utmost respect and
love for the king. even when Saul chases and
attempts; to kill David. During one of Saul's
pursuits, David-and his men are hiding ina
cave which Saul enters, unaware of their
presence. (The caves in that area of the coun-
try are- very large. with many rooms, and:
sometimes many different levels and floors
inone cave. Itis therefore quite possible to be
unawareof the presence of even a large group
of people ina different part of a cave.} David's
men inform him that this is a perfect oppor-
tunity to rid himself of the problem of Saul ™
once and for all. David silently goes to see
Saul, but instead of revealing himself and
killing Saul, he cuts the corner of Saul's coat
and leaves him alive. When the men question
his actions, David replies with much emo-
tion, "Far be it from me, in God's name, if |

_were to do such a thing to my master, to God's

anointed, to set my hand on him; for God's
anointed is he"(I 24:6). David even feels

David in armor betore the fight with Goliath (17:39).

The theme of tragic reversal is seen clearly with
David and Michal. Michal falls in love with David,
and after proving. his worth, David . is allowed m
marry her. After onc of David's successes against the
Philistines, Saul goes into a murderous rage and
decides to kill David. Michal hears of the king's plan
and warns David, helping him escape through the
window. She then sets up a dummy in his place in the
bed and tells the pursuers that David is sick: "And
Michal took the idols and put them on the bed and
she put lamb's wool by its head, and she covered it
with a garment"(19:13). Michal saves David's life
by covering up the dummy with a cloth. After this
event David is a fugitive for a long period of time,
and Saul gives Michal to another man (Palti, son of
Layish, 25:44). David asks for her back, even though

he-has at least -six’ other wives at the. time. This- -

should have been the renewal of a “happy, loving
relationship, but the opposite occurs., David brings
up the Holy Ark to Jerusalem, a joyous, yet solemn,
event. As David dances in religious ecstasy, Michal

. watches and disapproves. She greets him when he

returns home saying:"..How honored today is the

king of Israel who uncovered himself today before

the eyes of the handmaids . of his servants, exposed
like of the empty ones" (I 6:20). She seems to be
castigating David for dancing in a more exposed
fashion than was proper (or to be saying‘ghat dancing
itself-constituted improper exposure for a king). Just
as Michal covered up the dummies thar represented
David, she once again wants to keep him covered and
unexposed in front of his constituents. In both situ-
ations, however, David remains exposed. In the first

_ situation, Michal's "covering" was motivated by love;

here it is motivated by fear of ridicule.” David is

wearing a special striped cloak that the virgin daugh-
ters of the king wore. She tears this coat and goes
into mourning (IT 13:18-19). This tearing act is
symbolic not only of her mourning her lost virginity,
but also of her descent from royalty. In this situation,
the coat once again symbolizes royalty, for when
daughters of the king lose their virgirity (through
marriage or otherwise) they are no longer considered
royal. Therefore, they can no langer wear their spe-
cial coats. David hears what happened, but can not
rebuke his son; he Iost his moral authority on sexual
matters after the incident with Batsheva. Absalom,
Tamar's brother, decides to take revenge and plots to
kill Amnon: He carries out his plan and kills him
while Amnon is feasting with all of his brothers.

When the first mistaken accounts of Absalom's party -

reach David rgporting that all of the king's sons had

death. David mourns for him for the rest of his life. .

Absalom was one-of David's favorite children and his
death affects him greatly. Afterwards, he seems a
changed man, no longer as powerful as he used to be.

In the end of David's life we are presented with a
strange fact: "And the King David was old, advanced
in years, and they covered him with clothes but he
“could not-get warm"(Kings I 1:1). The fact that the
clothing is not able to warm David is considered a
punishment for his having ripped Saul's coat. David
ends his life an old man, angry with the world, who's
acts of vengence must be left to his son. David, who
used to be abreast of e{/ery situation, is not even
aware of the fact that his son, Adoniyah, is rebelling.
This image is far different from the one of David in
his prime, when he was able to dance wildly in front
of God; at the end of his life, he is covered in layers

been kllled Davnd rrps hxs coat m mournmg Later,_v

stricken with remorse. that he has cut the
corner of Saul's coat, thereby showing disre-
spect for the belongings of the king. When
Saul finishes and leaves the cave, David fol-
lows him out and confronts him. We can see’
that his respect and love for Saul have not
changed, David even addresses Saul as Imy
father" (24:11). Saul hears David's words
and reacts "... Is that your voice my son
David; and Saul raised his. voice and he
cried"(24:16). Saul realizes that David is the
"triead who is better than he", prophesized
by Samuel to take over the kingdom.

From among Saul's children, David is ¢los-
est with Jonathan and Michal. After the slay<~
ing of Goliath, David and Jonathan strike up
a warm friendship. Jonathan begins to real-
ize that the leadership -of the nation, that
should have been his by birth, will be given to
his best friend David. This recognition is
made harder for him by his father's refusing
to acknowledge that possibility. Jonathan,
however, is willing to accept David's role
from the start: "Jonathan and David made a
treaty. in his love for him like his soul; and
Jonathan took off the coat that was on him
and gave it to David, and hisarmor”(1 18:3,4).
In this context, the coat is employed as a
symbol of friendship, but also as a recogni-

tion of David's greatness and superiority. ©

The coat is dlso a symbol of royalty, reminis-
cent of David's remorse at having torn Saul's
coat, and the of the first incident discussed
between Saul and Samuel. This is a "passing
of the mantle”, as Jonathan relinquishes his

control to David. The point is made even

stronger when Jonathan gives David his sword
and armor, items which were_very rare at the
time. {There was only two irf\t‘he nation in an
carlier battle (13:22)). David accepts
Jonathan's gift of friendship; this is to be
contrasted with Saul's failed attempts to dress

“the nation that were with him, 'tear

oufraged af Michaland ends their relationship, never
having children with her. This disrupts the chance of
uniting the kingdom by uniting the royal houses.
This also spells the final destruction of Saul's house;
his sons are killed, and his daughter has no-children
with David.

David's relationships with Jonathan and Saul ends
at the same moment. Upon hearing of their deaths
"David caught his clothing and ripped them; and
also all of the men who were with
him” (II 1:11). The law of ripping
cloth in mourning prescribes that an
outer garment must be torn, gener-
ally at the funera! or upon hearing of
the death. (This custom is also re-
ferred to in 31:13.) The ripping of
cloth as a sign -of mourning is men-
tioned again in reference to the death
of Abner. "David said to' Joab and all

your clothing and wear sackcloth and
eulogize before Abner'; and the King
David went after the hearse" (11 3:31).
This is the final act of the house of
Saul, as Saul's:uncle, Abner, the head
of armies, dies through the treachery
of Joab and Avishai. o

Decline and Death

Ironically, David's eventual de-
cline is brought upon by a lack of
clothing. When David's relationship
with Batsheva begins when he sees
her bathing (11 11:2), The agents of
‘David's punishment for his inappro-
priate conduct with Batsheva are his
children. Amnon, the king's son, falls,
in love with his half-sister, Tamar.
After careful planning, he fraps her
alone and rapes her. As she is thfown
out of his house, she is described as

o1 Cloth and cannot €ven 1ind warmth.

The theme of cloth plays a major role within the

fives.of Saul, David, and Samuel. Inferspersed

throughout the stories, it evokes a sense of unity. Its
presence marks the complete downfall of:Saul, as
well as the various tragic stumbles of David, Cloth,
therefore, serves as the fabric of tragedy throughout
the books of Samuel. '




Continued from page 77" i
hotzeti ‘otam me’eretz Mitzrayim; ‘ani Hashem
‘Elokechem™ (25:55). Hashem wants all of Bene
Yisra’el to be His “avadim, not ‘avadim to humans.
"Avadim who serve human masters are unable to
focus exlusively on serving Hashem--first, from a
practical standpoint, they are subject to the whims of
their masters, and second, from a halachic stand-
point, they are.not.even obligated in all the mitzvor
a normal Jew is privileged to. Finally, and perhaps
most fundamentally, the psychological orientation
of the slave precludes his development of a self-
conception as an ‘oved Hashem: first, his sense of
purpose is circumscribed by his status as a slave: he
knows his primary functjon is to serve the will of
another human. Second, although he may in practice
exercise his bechira by making independent reli-

-gious choices, his awareness of his obligation to his_
-master limits his freedom conceptuaily, even ‘if his

master is particularly enlightened and allows him
relatively complete freedom. Enslavement to a hu-
man master denies God’s absolute«sove(eigq'ty, dis-
rupting His authority By substituting another lbyalty.
This is. why the pasuk closes with “‘ani Hashem
‘Elokechem”--God is not merely identifying Himself
or demanding obedience because He is God, He is
also providing a ta‘am mitzvah--"Free the slaves so
that [ remain, absolutely, Hashem ‘Elokechem.”
Yovel and Ma ‘amad Har Sidai both involve the
freeing of slaves from human masters to enable them

to-accept Hashem-as masters yovel, in a direct wiy,
frees even the unwilling, even those who insisted on

remaining slaves beyond the normal six years, and,

Ma‘amad  Har Sinai, when Bene Yisra’el accepted
‘Hashem's -authority unconditionally, was another
(and perhaps unwilling--"kafah ‘alehem har kegigit”)
step -of the process of their redemption from the
slavery of Mitzrayim. The goal of Bene Yisra'el’s
emancipation was not freedom lishmah--they re-
jected Egyptian authority in order to accept Hashem
as their nenya‘s&ér. Therefore, every yovel we renew
this commitment in a concrete manner, freeing all
slaves to serve Hashem alone.

The next mitzvah of yovel is the return of the
land to its owners. The context of the parashah in
which the Torah speaks of‘fetuming the land implies
that the land was originally sold to pay debts: “Ki
yamuch ‘achicha umachar me’achuzato” (25:25).
To.a certain extent, someone who owes money is

considered a “slave” of his creditor: inseveral sugyot,”

the gemara and poskim quote the pasuk from Mishlei
of ““eved loveh le’ish malveh,” which expresses this
idea. Even the terminology used to define the obliga-
tions of a borrower is the same we use to describe the
obligations of a slave--we call them “shi budim,”
which recalls “shi‘bud Mitzrayim,” or “shi bud
galut,” for example. And in fact, the word “shi bud”
contains the word *‘eved.” In the parashah of yovel,
the borrower-slave has fallen into such dire circum-
stances that he must give up his land to pay his debts.
Therefore, Hashem decrees that even these slaves,
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-the borrowers, must be released from their
“slavery” to serve Hashem to the fullest by
working their land and keeping all the
mitzvot connected to it--terumah, ma aser,
‘orlah, leket, shichechah, pe'ah, and all the
others. ‘On another level, since ‘Eretz
Yisra'el is the natural habitat of Bene
Yisra'el, it is fitting that part of yovel,
which represents a return to original states,
is the expression of the guarantee that ev-
eryonc in Kelal Yisra'el has a share of
‘Eretz Yisra'el. The Ramban writes (25:10)
that the word “yove!” is similar to the word
“movil” and comes from the same root,
which means “to bring,” in the sense, the
Ramban says, of bringing things back to
their unblemished, proper state. During
shemittah, as well, there is a reflection of
“‘eved loveh le'ish malveh,” which is why
all debts between Jews are cancelled every
.shemittah--once again, in order to make
sure that we remain ‘avadim to Hashem and
no one else.

Let us hope that we will soon be able to
renew the cycle of yovelot which we have
lost, and, to the extent possible, that our
letting the land lie fallow during shemittah
as a mitzvah will somehow make up for the
hundreds of years the land lay fallow as a
result of our galut. Everything returns to its
natural and original place.
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by Shitra Teitz

“The books of Samuel are replete with
instances in which cloth is a major agent of
tragedy. It is a theme that binds together all
the niajor characters and allows us to see
them in a clearer light..In general, the term
used in the text is "me’il", literally translated
as an upper garment, both because it is outer-
wear and because. it connotes a higher rank.
The term "beged” means a simpler garment.
Interestingly, both words in their verb form
take on an altered meaning. "Ma’al" means
malteasance, and "bugad” to betray. Both
words have tragic connotations of a reversal
of fortune or of a betrayal of trust. We can
follow this trend by studying the appearance

. of cloth. as it accompanics tragedy in the

tives of two of the main characters in thesg
books. Samue! and David.
N
Samuel and His Mother

Phe first mention of cloth arises in the
narranve regarding Samucel and his mother.
Chana and Flkana bad wanted children for
many vears, When Chana prayved for a son.
sbe promised that were she to have achild, -
she would give him over to God's servi
God remembered hee and Chana gave birth.

the leadership of a nanon and Jooked forward to a.
similar relationship with Saul. Saul venerated his.
teacher Samuel, as well as his connection to God.
Saul felt utterly lost without him, and when he was
left alone, he faltered.

The most serious incident involving cloth occurs
after the war with Amalek. In an emotional scene,
Samuel castigates Saul for ignoring God's command
by allowing Agag to live and letting the nation take
from the ‘spoils. Saul initially pushes off the blame
but then repents, asking Samuel to return with him to
pray to God: Samuel refuses "and Samuel turned to
go, and he held the corner of his -coat.and (it/he)..
ripped (it)" (1 15:27). The language in this verse is
ambiguous, allowing for many different interpreta-

-tions. The first explanation is based on the verse

following this one (15:28) " And-Samuel said to him,
God tore the kingdom of Israel from you today, and
gave it to your friend who is better.than you."” Samuel
ripped Saul's coat in a symbolic act, representing the -
tearing of the kingdom away fromi Saul. This type of
symbolic act is seen frequently in the books of the
prophets (Jeremiah 27:2, 28:10-11 and others). Two
other explanations are possible however, in light of

‘the tragic refationship between Samuel and Saul.

Saul caught Samuel’s coat in an effort to prevent him
from teaving, and the ¢oat tore inadvertently. This is
textually possible since the verb at the end of the

¢e. \erse does not specify whether the coat was torn, or

whether it tore of its own accord. One only must

- Cloth and Tragedy i in the Books of Samuel

place at the end of Saul's life. Saul, about to enter
into a-difficult battle, is uneasy. He attempts to ellicit
aresponse from God, but is unsuccessful. Thenarra-
tive emphasizes that Samu@l is dead; we are told of
Samuel's death at the begifining of Chapter 28, al-
though we have already been informed of this earlier
“(in Chapter 25). This foreshadows the future events;
and almost sounds the death-knell of Saul, who is w
closely linked to Samuel. Saul, in his desperartlon

decides to firid a specialist in these matters to at-

tempt to raise Samuel from the dead. Jewish law,
however, prohibits practicing witcheraft, and Saul
. specifically had' made  a point.of -eradicating .all
witches. In preparation for this confrontation, "Saul
disguised himself and wore other clothing..."(Samuel
128:8). This change of clothing is not incidental. It
is'symbolic of Saul's tragic flaw, his inability to lead.
He takes off his clothing of royalty and puts on
regular clothing, dressing up as a follower in order to
get his wishes.

The woman at Endor does not recognize him and
attempts to-taise Samuel (whom. it seems, she did
ot know). When she succeeds, she is shocked, as she
sees "God rising from the ground” and realizes that
only-Saul could have raised this specter. Saul cannot
scc. the apparition and asks for a description. She

.describes "an old man rising...wrapped in a-coat, and

Saul knew that it was Samuel...”(28:14). The de-
scription of the coat is the key recognition fdctor, the
symbol of the relationship between Samuel'and Saul.

True to her she ook Samuel to
Shiloh to reside there ufier he was weanad.
But. after waiting so many vears to have a
child, it was hard tor her to part with Samuel.
This is evident in the language of the verse
describing Chana's vearly visits: (Samuel 1
2:19) "and his mother made a small coat for
him. and she brought it up to him from time

promise,

to time, when she came up with her husband
to bring the sacrifices of the days.” The bib-
lical account is higbhlrx unusyal. The fact that
the codt was nigntioned atall is strage; it
seems w be totally irrelevant. In addition, the
coat is deseribed as being "smail." The pres-
ence of an adjective is unusual in biblical
narrative, and is particularly unusual here. If
Samuel's mother brought ‘him a coat every
vear, the couats would not remain "small”
forever. The added adjective affords us a
glimpsé into the mind and emotions of Chana.
When we think of a little coat, we envision a
small, vulnerable child. without his family,
consigned at a very young age to the service
of the people. Chana put all of her motherly
love and caring into this coat, since it was the
oniy contact feft with her son. In her mind,
Samuel would always remain a smali child,
since they had been separated when he was
weaned. The separation was very hard on
her, but she kept her promise, only later
realizing its full implications. The coat epito-
mized Samuel, and was associated with him
later in life as well.

Saul and Samuel

Thg next relationship of signiﬁcanée in
SamueMvolved Saul. Samuel anointed
Saul, taught him, and led him in his years as
king. He believed that Saul would be his heir.

As a child, Samuel had a relationship with a
mentor, the High Priest, Eli, that involved

imagine Saul's desperation at seeing Samuel leaveto
understand why this may have occurred. The third
explanation, like the first, features Samuel as the
tearer. He took the corner of his own garment and
tore it as a sign of mourning. It was, and is; a symbol
in Judaism to tear one's clothing when in mourning
(see below-The case of David.) Samuel tore the coat
in grief, knowing that his relationship with Sau] was
over. The hopes and expectations that Samuel had
for Saul's future and the future of the nation died. He
knew that he would never see Saul again, nor did he

visible remains of what once had been a grand dream:
This is attested to in verse 35, "and Samuel didn't
continue to'see Saul until the day he died, because
Samuel mourned for Saul..." God éven chides Samuel
for his excessive mourning: "and God said to Samuel,
'Until, when are 'you going to mourn over Saul..."
(16:1).

The final scene between Samiuel and Saul takes

Samuelis angry with Saut and berares i The tone "=

of the dialogue is bitter; Samuel rebukes-Saul for
going to a witch on the eve of a major battle. In. the
following conversation, we s¢e the eventual end of
the relationship. Samuel tells Saul that "tomorrow

you and your sons [will be] with me"(28:19). Al-._

though they had been separated in life, in déath they
will be reunited.

ngid's Career

of Samuel. In the various relationships in his life one
can see the theme of cloth as well. The first instance
is.in his relationship with Saul. They first meet when
David is called to the court to play his harp during
the king's "bad moods": Their relationship develops
as David kills Goliath, becomes a.General, and even-

- Continued on page 14
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“want To; since irwas too paintul to confront the sad™ ™~ David {§ the second major character in‘the book -





