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Jithe Beit Medrash, bevond the struggles of deciphering a

Fahinud Torah-What a Nuisance TitevieWs of sig i
not necessarily reflect the

Tatmidioy at Yeshivd Universine have always under- Editorialfpolicy is detexminéd by -
stood the need for compromise, even at the unfortunate ex- goverm’ng‘fboard. Subscription ratg

ense ot Jdmud Torei, They Have aceepted upon them- copyright Hamevaser 1994, ;

chves responsibilities that extend beyond the four amos of

Tosatos or apahvring the fntricacies of the:Ramban's formu-
tations. While an enriched appréciation for Madda certainly
offers substantial rewards to the ben Torad, it often demands
from us 2 serious commitment to general studies. Sadly, as
a result. many of us end up sacrificing time and concentra-
tion which we'd prefer to devote to our daily sedarim.

{fiquality. both in regard to intensity and degree of challenge.

i But though we concede that we must compromise
ithe quantity of our /imud, we must never compromise its

Thank God. the Yeshiva offers first class Roshei Yeshiva
who deliver xhiurim that rival, and often surpass, anything
we can receive at another yeshiva. True, assignments and
midierms may compel us to cut corners upon occasion, and
our Tong schedules often leaves us exhausted during limudei
kodesh, but certainly as a general rule, we don’t strive merely
to carve out our name among the elite yeshivot with a dual
curriculum. When we actually open up our gemarot, Tal-

mud Torah does not stand above the rest of our daily enter-
prises; it stands alone.

Or so we thought. Recently, however, both MYP
and YC administrations have proposed mandatory credit for
all shiurim, beginning next fall. What they hope to achieve
truly confounds Hamevaser, and hopefully everyone else as
well.

How can we dare hinder talmidim from Torah
lishmah, from intense, passionate learning motivated only
by “ve-hagita bo yomam va'layla?”. While certainly many
talmidim will continue to strive towards excellence in their
Talmud Torah, these will probably be the same talmidim that
flourished in any environment without the incentive of man-
datory credit. The rest, instead of running to challenge them-
selves, to attend a shiur that demands a little more effort and
struggle, a little more sensitivity to the subtleties and com-
plexities within the rishonim, and a little more time during a
hectic reading week to study for a bechinah, will now run to
a shiur they can breeze through, assuring themselves.of an
easy A, thereby keeping alive their chances of moving on to
a top-notch medical or 4w school. The administration wishes
to elicit the same level of seriousness within the shiurim,
with which the students approach their secular classes. ‘Why
not imbue the talmid with the same level of apathy and fear
of challenging courses that plagues the rest of the Univer-
sity? ’

But what happens to the quality ofhis learning? What [|| |8 W0 5 im vem e 1 e o 0 1 o 0 O 0 O 1 0 O D 9
happens when he gazes repeatedly at the clock as it slowly || Mail to HaMevaser can be sent/carried/pigeon carried/
ticks away, as he wonder§ when this boring shiur will end? ||| W telegraphed to Ilan Haber-at Mourgue 227, 2525 Amsterdam
g’ahlz;):ii:i’:f; Wh:} i;soh! noso;gﬁf?“ig‘;esd};iml;ﬁen ﬂ;e Avenue, New York, New York, 10033 or can be e-mailed to-

‘glanc n and then discarded? e end, y .
the vitality of Tulmud Torak, the zeal to uncover its latencies [J| B kahan@yul.yu.edu. Moreover mail over the wonderfully
and reveal its majesty, slowly disappears, replaced instead N breezy summer months can be sent to the RIETS office located
by what the talmid perceives as monotonous and superficial. i at 500 West 185th Street, New York, New York 10033, located
- 1 in beautiful Washington Heights. Telegraphs are preferred.
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Coeducation Mandatory?

Dear Hamevaser,

In Stephen Tolany’s article “Halakhic Out-
reach,” Rabbi Mordechai Willig is quoted as saying,
“If you're not interested in getting married right now,
mm my opinion, the halakha discourages, very strongly,
any co-educational activities.”

I disagree with this approach. First, it is not
the approach that was espoused by our revered Rav,
zarzal. For decades, the Rav led a co-educational Torah
institution in Boston, the Maimonides School, lifnei am
va 'eida. He led it openly, with vigor and without apolo-
gies. Rabbi Willig’s statement that “all gedolei Torah
have been vocal in their opposition to this (co-educa-
tional activities) being accepted as the norm™ is incon-
sistent with the Rav’s demonstrated, public position re-
garding the Maimonides School and, for that matter,
Yeshiva University’s ‘co-educational summer camp,
Camp Morasha.

: Second, Rabbi Willig’s recommendation may
belong in the category of “Davar she 'ein rov ha-tzibbur
yachol la'amod bo:” Think of the unhealthy social pres-
sures that can be created when we tell our young people
to avoid social interactions until they are ready to get
married. How should one decide when to get married,
if not as an outgrowth of a normal, developmentally
healthy, social maturation process, which enables a
young person to develop the confidence, skills, and self-
knowledge necessary for a credible spousal decision.
This process has been one of the jewels of our Torah
U’Madda lifestyle in this country for many decades.
Many of us who have experienced coeducational schools,
NCSY, Bnei Akiva, and summer camps have benefited
greatly and have become better Torah Jews in the pro-
LESS.
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This is not to say that separate schooting/socializ-
ing is not appropriate; it certainly is for many of us who
prefer it. But to impose it on the Alal, to say that we “may
have become too accustomed to what begun as a forced situ-
ation” asks us to accept as desirable a’position which, in
fact, may harm the community more than the “kule " it
seeks to climinate. Look at the experience of the “right wing”
community which forbids socializing until one is “ready”
to marry. Those of us who have studied in “right wing”
Yeshivas and who are familiar with the “right wing” com-
munity can tell you of many painful cases of socially imma-
ture people making catastrophic marriage choices.

Let us be more careful about issuing blanket
“issurim " regarding matters that are halakbically support-
able, that have halakhic precedent and logical justification.

Sincerely yours,
David Jacobowitz
RIETS ‘72

Sales/Philips Home Services

And The Meat Shall Inherit The Earth?

Dear Hamevaser,

1 would like to commend Meir Zeitchik for his ob-
jective, well-researched, and balanced article, “Judaism on
Vegetarianism: Burnt Flesh or Required Culinary Delight”
(November, 1994 issue). As author of a book, Judaism and
Vegetarianism (Micah Publications, 1988), [ would like to
cofnment on some of the points in his article.

1. Mr. Zeitchik correctly points out that “Judaism at
times mandates the cating of meat.” However, there is no
mandate today to eat mcat at any occasion. According to

.the Talmud (Pesachim 109a), after the destruction of the
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Temple, Jews are not required to cat meat in {1
order to rejoice on sacred occasions. Recent |+
scholarly articles by Rabbi Alfred Cohent The |
Journal of Halacha and Contemporary Socr- |
ety, Fall 1981 and Rabbi ). David Bleich tTra-
dition, Summer 1987} conclude that Jews do
not have to eat meat in order to celebrate
Shabbos and Yom Tov. This view is reinforced |
by the fact that Rabbi Shlomo Goren. former |
Ashkenazic Chief Rabbi of Israel, was a veg-
ctarian, and Rabbi Shear-Yashuv Coben.
present Ashkenazic Chief Rabbi of Haifa. isa
strict vegetarian as well

2. Mr. Zeitchik correctly states that the
importance of the Jewish mandatc to take care
of our health (“U-shemartem et
nafshotekhem ) brings the issue down to the
purely scientific issue of the risks posed by
meat consumption. It is hoped that he and oth-
ers will pursue this issue, because there is a
vast amount of documentation connecting
meat-centered diets to heart attacks, strokes,
various types of cancer, and other degenera-
tive diseases. This is a major reason that medi-
cal costs have been skyrocketing in recent
years, contributing substantially to govern-
mental budget deficits at the local, state. and
federal levels.

3. The author is also correct in stating
that Judaism puts higher value on human life
thar on non-human animal life. However. we
should recognize that a concern for how ani-
mals are treated does not negate a concern for
human needs. since the mistreatment and con-

Continued on pg. 16
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“Sophistry and Dishonesty on ‘Women and Judaism

by Meir Zuitehik

Conteripotans psychotogy logieally as-
sumes that wost people seek 1o avoid contlict
Whether molving mundane matters such as two
p(‘og;[c vving tor a better spoton a Hine. or the deep
throes of a spivitual crisis, 4 clish between two -
contending weas, people. or prionties otten results
m discomtort and anguish. Consequently, most
people use whatevet means they have at their dis-
pasal 1o Jodfil contr
1t medns obseuring the truth in the

onfation; even -

ProCess

Weo should expect profes-
stonal thinkers and philosophers.
hound by 4 need for mteftectual hon-
osty. to rise above this. But surpris-
inghy, many fewish thinkers have dem-
ated this exavt tendeney in one
of the most eritical fssues of our tme

-~ women's equality

The contlict is obvious, On
one hand, the women's movement
vehemently argues not only tor pric-
tieal equality, ke equal pay for equal
work. but for a more fundamental
equality, an explictt achnow ledgement
of thewr simifar stats as individuals
and as part of a larger community. On
the other hand. a plethora of halakhot

day values have any meaning to today's Jew? After all, is
1t ot oy a comeidence that today’s Jows were born in to
the prcsci\l cra and not another? Why, then, should today’s
valoes command enough respect to warrant reconciling
them with the values of the Torah?

Whilé not terribly satisfying for a great majority

of Jews no longer living in the shtetl, this approach has a
certain allure. 1t keeps onc’s faith in the Torah and its
value system intact. Also, by definition, it renders base-
less all criticisms. Any logical argument that undercuts

299

problem i not an attempt to batance moral norms today
with the values of the Torah? Those who support the above
notion of Torah being the sole source of values clearly
would find this approach impractical, if not philosophi-
caily reprehensible. They seem to feel that a true believer
should simply close his eyes to the fact that a dire situa-
tion (at least from the woman’s perspective) is currently
taking place. No one should ever search for a solution,
since no problem exists. To acknowledge that there is a
“need” tacitly admits that there is a competing modern

and Rabbinie statements seem to rel-
vgate women to a lower status. One
only needs to open Masechtot like
Girun and Kiddushin o witness this
apparent discrimination

Examples abound. ranging
from the Halukba of a fathers right
to sell s daughter (but not his son)
into slavery at an obscencly carly age
wall of the responsibilities and privi-
leges provided to men. sueh as private
mitzvot tike it and public ones like
keri'at fu-Toralt. Rabbinic dictums
seeny vulnerable to the same biases,
as evidenced by the Gemara in
Nedarim (20a) which Tikens a woman
10 a piece of meat.

We may deal with this con-
tradiction in several ways. One pos-
sibility, put forth by many.in the right-
wing camp. is to take a radical and
closed-minded approach and not deal
withitatail. Indeed, they admit. many
laws in the Torah and statements in
the Gemara treal women #t an infe-
rior manner, and by modern-day stan-
dards. the spirit and practice of Juda-
1sm fails a crucial test; it is immoral
and uncthical. But modern day cul-
ture is merely a human creation, at
best a culmination of centuries of labor and intel-
lectual effort. at worst a spontaneous compendium
of norms synthesized by a bunch of elitists for their
own aggrandizement, -

Either way, humans devised these stan-
dards and we should not accord them much re-
spect.. The most compelling evidence is the stan-.
dards themselves -- they seem to vary significantly
from coustry to country (although not as signifi-
cantly as many of us are inclined to believe) and
from time to time, and they continue to evolve and
change even within a country. Why should present-

the values of the Torah is simply countered by replying
that as long as-an argument is not compatible with the
Torah, it is not even worth responding to. It also contains
an additional virtue; it is internally consistent, maintain-
ing Judaism as the sole source of values for any Orthodox
Jew and preventing contradiction. It does not atternpt to
resolve over the conflict; it simply refuses to recognize
that there was one in the fifst place.

This camp maintains that their opinion is the con-
sensus of all gedolim. But upon analysis, many recent state-
ments by gedolim implicitly deny these ptions. For
example, what are the “creative™ solutions to the agunah

value worthy of consideration. L
The opposite exireme runs directly counter to Or-

thodox Judaism and therefore must be rejected immedi-
ately. It is'not necessary to elaborate on any part of the
Reform doctrine; obviously, to reject the traditional vatues
of the Torah in favor of everchanging modern values does
not accord Torah the respect it deserves.

But perhaps more disturbing than this possibiliiy
is that taken by a much larger majority of contemporary
Orthodox Jewish thinkers, such as Rabbi Aryeh. Kaplan

-

Continued on pg. 10




_ swering this question

- himself beyond his ca” |

~ War Brides! |

Lo Dibhra Torah Lla Keneged Yetzer Hara
by Leah Safran

Man is gaid to have been created “be-tzelem
Elokim™ (Bereshit -

concedmg (o our weaknesses so that we are able 1o acknos |
edge them, confront them, limit then, master them

A case in point s the connection between korbinaot
and Tanach’s polemic against aveda zara. Living ot

1:28), in the image of
God. Despite his physi-
cal limitations, the To-
rah often seems to be
calling. to'mtan 16 push

pacities, challenging
him to be virtually
God-like
(“ve-halachta be-
derachav™). Ostensibly,
the mission with which
God entrusts us scems
unreasonable. [t is God
Himself who created us
with built in drawbacks
-- our instincts and ba-
sic urges seem to be an
essential part of our
being. How can we pos-
sibly expect to fulfill the
Divinc mandate?
The key to an-

the realization that in
order to become God-
like, we must confront
our humanity on its
most basic level. Para-
doxically, our instincts
and urges, which seem
to make us most vulner-
able to sin, are exactly-
what we must acknowl-
cdge, utilize, and sanc-
tify in our quest for the
ultimate relationship with
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matic 1o ahsorh v hen
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garb

ramilrar

Yirmuvahun
(70073 chastrae .
bener Yisiael “For |
spoke nut urto your
fathers.
manded themn m the
day that | bronghi
them out of the Land

o Cao.

of feypt. concerming
burnt-offerimngs o1 suc
rifices: but His thing
commanded them,
saying. “Hearken unio
v votee, and faall be
vour God and sou
shall be my peoplie.™
The problem is not
that benet Yisrael bring
korbanot. the problem

God.

-

L The Rambam’s Theory of Td

Rambam (Moreh Nevuchim, 111:33)explains that
the purpose of Torah and mitzvot is to aid us in creating a
physical, mental, and social environment in which every
individual can achieve lafty spiritual heights. To illustrate
precisely how the Torah accomplishes this aim, the
Rambam relates a striking phenomenon that applies to all
planes of human existence.

People, he explains, are incapable 6f making sud-
den, extreme changes: “...a sudden transition from one op-
posite to another. is impossible.” (Moreh, 111:32). This is
certainly true on a biological level. Many animals cannot
eat solid foods the moment they are born. Therefore, God
created a by which 1s are nourished by

* their mother’s. milk until their teeth have grown in and

their digestive systems have developed.

Rambam’s idea remains true on an emotional and
spiritual level. The purpose of Torah and mitzvot is to aid
man in his religious growth, to bring him closer to God.
To harshly impose uncompromising restrictions without
taking human nature into account would be useless. Rather,
halakha provides focus: gently prodding us in the right
direction, gradually easing us into a lifestyle-conducive to
growth. The mitzvot are what the Rambam calls a tachbula
(Moreh, [11:32) ---a ruse, a circuitous way of attaining a
difficult goal. The beauty of the Torah lies in that its code
of behavior creates an eventual fusion of human nature
and divine will. God meets us halfway, so to speak, by

Western hemisphere in the twentieth century, it may be hard
for us to understand the tremendous attraction which idola-
try must have held for our ancestors. In Biblical times, how-
ever, belief in idolatry was entrenched in seciety’s conscious-
ness. This philosophy placed disparate forces in charge of
basic human needs such as crops, longevity, health, and
security. Monotheism, when introduced, was an extremely
radical concept. It asserted that the world was not a chaotic
amalgamation of vying forces, but rather was controlled by
a unified, ultimate, all-powerful Force. The Torah’s novel
approach went against the grain of everything that society
stood for. It was thus very- hard for the Jewish pcople to
accept. Their struggle with idolatry is carried on through-
out chumash and on into nevi'im and ketuvim, “[flor the
foundation of the Law consists in putting an end to this
opinion.” (Moreh, 111:32)

11. Korbanot as Tachbula

. Rambam clucidates this theme in his discussion
of korbanot (Morch, 111:32). He argues that in the ideal
scheme (i.e. if people were perfect), korbanor would not
really have a place. The whole idea of animal sacrifice hear-
kens back to the unealightened days ol avodu zara, and is
only sanctioned in Judaism as a fachbula, a means, W bring
man closer to Torah, to God, and thus. to his ultimate goal,

At the time of matun Torah, the most popular
method of avoda zara was the sacrificing of animals i

is that they are domg so

for the wrong reasons. The reason for verziar
Mitzrayvim is not so that korbanoi could be
brought. Animal sacritices are simply one path.
among hundreds of others, to the ultimate goal.
which is a relationship with God.

An indication that korhanot are vot
ideal is the fact that their performance is greatly
circumscribed. Only certain ammais can be
brought. only at a certain place. only certain
people may officiate. God certainly does not want
to invade our comfort zone too suddenly. but he
still wants to limit concession. There is no limit
on “tefila w teching”, for example, because they
are methods of serving God which are unadul-
terated hy foreign influence.

Once concession is “programmed into” the
Torah, i1, ulong with its limitations, becomes o
pertecily valid mode of connecting with God,
When evaluated from « purely phitosophical
perspective, korbanot may seem incongruyous
When considered from o« purely praciical
stundpoint, however, they become an cffective
a0l for connceting with God.

Rambam maintams that all of Teral
serves as a tachbula in some way or another
Mitzvot. uzharor - the whole concept of sekhar
ve-anesh and gemud -- are external motivations

Continteed on pg. 6
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HI. The Example of Sheckita

Howeyer, betore he can narry herbe must futhlla myead
of condtiions. He must shave her head, cur her fingers
tads, eplice her clothing, let ber oy her family tor
an entive month, Only then may he take ber as his wite.”

Rashi’s commentary gives us a glitupse into how
s man past Ws animalistic impulses, even

the Torah g
while « s
them. He cites the gemara in Kiddushin 2t that “lo dibbra
orah cha kereged verser hara™, adding that it God would
not allow the soldier 1o take the yefal fo ur, he would take
her anyway -- visa vna be-issie”. Halakha atlows man to
tike the vofird fo wr with the Torah’s own stipulations so
that he wilt not feel trapped.and driven to do anything
even more disgracetul: “Better that hener yisrael shouid
cat dead corpses and not diseased dead corpses!”
{Kiddushin 21b). Better that a ben Yisrac! should take the
vefat toar and still feel that he is within the pale of
ha

as 1f he is being atlowed to surrender to

ha. rather than feel that thers is no way 1o exist as a

be her lushind and she will be your wife.” Rashi ¢ 101 2-
1) quotes the Sitfre, which extsapolutes the gemaras rea-
let prow her nails®

sonrmg to beyond the battlefivld,
that she may be repulsive “and she shall renaio i your
house’ when he enters he knocks up against her, wheo he
teaves he knocks up againsther (i.e. he cansot aveid meet-
ing her constantty and the novelty of her appearance wears
off); be sees her endless crying, sces her neglected appear-
ance in order that she should become repulsive to him
“and she shall weep tor her father’ Why afl this? tn order
to create a distinction - that while the Jewish woman (the
captor’s Jewish wife) is

gladsome, she should be downhearted; while the
Jewish woman adorns herself, she should bear a neglected
appearance.” The man guided by the laws of the Torah
will eventually come to the reflization™that his desire was
superficial and not as insurmountable and consuming as
he had once thought.. -

it u\\mnpk Why \houldkmd\Arcm\n ugh-

n rs from the throat or if one slaughters from the
neck” Thus -~ the commandments were given only
Bereshit Rabba 41:1) " Why should God
Know

wpuni 7
care 1 benet Yisrael cat without shechita’..
that sicchizg was commanded only to purify
Yosrael” (Tanchuma, Shemint 7)

The desire 1o cat meat starts out as the
most primity e of human appetites. Yot it avquites

aanctity though the laws of shechita. Chazal here
seen to be xaving that where one actually shaugh-
ters s purely acbitrany. However, onee a certaia

__uwthod was commanded by God, because 1t was
" conunanded by God, it becomes

cred. By limit-
ing the way we cat meat, God is creating yet an-
sther way of connecting with Hinw there may he

Tthan Bemg within the [TAMCWOTK of Toran.

The gemara in Kiddushin demonstrates, through
the pesukim, that it is possible for man to direct his de-
sires even when his evil inclination is at its height. ““and
delight in her’ {means] her and not her and her
companion... for your wife' [means] that he should not
take two wives, one for him and one for his father, one for
him and one his son. then you shall bring her’ {means]
10 teach that he should not oppress her at the time of war.”
By simply acknowledging a many desire, and accommo-
dating it 1o an extent, the Torah is then able to limit it to a
great degree.

The pesukim {Devarim 21:12-14) continue:
“Then you should bring her home to your house and she
shoutd ctip the hair of | ad, and pare her nails. And
she should remove the m’;\cr captivity from off
her, and shall remain in your house, and weep for her
father and mother a full month, and after that you may...

teitzef contain a profound psychological truth. If someone
feels that God is making excessive demands on him with-
out understanding his inner working, he will not even at-
tempt to obey the mitzvot when they seem too difficult. He

will simply assume that he is incapable of accomplishing ~

the retzon Hashem. However, if a man realizes that the
Torah understands him and therefore accommodates him,
he will be much more confident in his ability to fulfili
what is commanded. In a strange but beautiful w@ the
concession itself becomes the ideal. Not only can will a
Jew turn a potential misdeed into an opportunity to fulfill
a mitzvah, he will also emerge from the experience with
an increased appreciation for the fact that Torah is not an
elitist document that pertains only to a select few, but rather
is relevant to every aspect of human nature and existence,
with no situation too lowly or too remote for it to address.

Iﬁ”ﬁiﬁ”pm fﬁe"%‘é"gﬁﬁmrgmarr‘ N

no intrinsic importance to where an animal is
slaughtered. but once man follows Gods instruc-
tions. he is admitting that there is really no differ-
ence between the most “mundane” parts of his life
{eg. eating meat) and the most elevated aspects of
his relationship with God. since all are regulated
by God’s word -- halakha.

As Rav Soloveitchik, zt™l, writes, “the
Torah regards man as both a natural and a spiri-

“tual being, and recognizes his need for pleasure.

God wants him, however, not to aliow his plea-
sures to become unbridled hedonisin. with self-in-
dulgence as the highest value. In abstaining from
the fruit of “one tree.” man acknowledges a rela-
tionship with, and an accountability to Him.” (Re-
flections of the Ray, Vol. 1. p. 19)

1V, The Yefat To'ar

The idea that man should utterly quash
all his primitive impulses simply does not come-
across in the Torah. The Talmud states that a man’s
vetzer hara tries to get the better of him every single
day. and it is only siyvaia di- 3hr¢;‘ava that allows if
to potentially overcome it. The text of Tanach
openly acknowledges man’s physical and emo-
tional needs; it-does not -denigrate them, While
the Torah may seem to concede to man's ta ‘avot,
he ends up elevated and purified. The parsha of
the yefar 1o ‘ar is such an instance.

The beginning of parshat ki teitzei
{Devarim 21:10-12) presents the following sce-
nario. "When you go to war against your

and you have captured captives. And you
see among the captives a woman...and delight in
her, that you would take her for your wife. Then
you shall bring her home to your house...” In the

fled, fr d phere of battle, man
may conceivably be overcome by appetites that he
cannot humanly control. Thus the Torah atlows
him the woman who has so aroused his passions.




Korach, Tzitzit, and Democracy

by: Fzvika Nissel

Biblical commentators have traditionally viewed
Korach as a power hungry rebel who lacked true nobility
of cause. Nevertheless, this interpretation presupposes the
dismissal of a simpler reading of the text which implies
that Korach was genuincly distraught about the pmp})sed
system of hicrarchy in Isracl. Seeing no need to rank any
group above another, Korach perceived a sanctification of
lhc Kohanim as heretical.
Uhhzrg&ihc simpler reading of the Korach story,

Avnyah Cohén tries to find parallels with an‘analytical un-™"

derstanding of the commandment of zizzit (defined in the
Turgum and in the Septuagint as “edges, hems”). Cohen
makes reference to the biblical episode when David silently
approached King Saul in the cave and cut off the corner of
Saul’s garment. David “reproached himself for cutting off
the hem of Saul’s cloak.” After finding out what hap-
pened, Saul responds, “I know now that you witl become
king” (Shemuel F 24:6,20). What was so significant about
this encounter that deserved such dramatic responses from
both David and Saul?

Jacob Milgrom says that the hem of Saul’s cloak
symbolized his authority; it was an extension of his per-
sonality. David realized that God had not yet ordered him
1o take away Saul’s authority, hence his seif-reproach. Con-

“sequently, using the same logic, Saul perceived this as a
sign that God rejected his kingship in favor of David.

Evidence of the hem of a garment’s unique status

£y dees:

can also be found-in-the of the Ancient

shatnez (Menachot 39b,40a). Nevertheless, we might take
this as a hint towards one of wzitzir s main purposes. We see
fiere a conscious effort to encourage all fsrachites o strive
Hor the level of hotiness found in priests, The Torah sl
trates a rationale behind tzitzir: *Thus you shalt be reminded
1o observe all my commandments and to be holy to your
God” (Bamidbar 15:40). The ultimate goal of tzitzit is 10
attain holiness, as stated in Shemot, Israel shall be “a king-
dom of priests and a holy nation” (Shemot 19:6).

Thus, expresses Milgrom, tzirzie represents the
epuomc of the democratic thrust within, Judaigri, equaliz-
ing GEHY ieveling, but by clevating. All Je
to strive towards achicving a priestly level of holiness, T
was precisely Korach’s argument: Why should we con-
sider one part of Israel holier than another one? Korach
asserted that “the whole congregation in its entirety is holy™
{Bamidbar 15:3). As a result, Korach was among the first
documented activists for democracy.

Although Biblical sequence places the command-
ment of fzirzit before the story of Korach, chronologically.
itshould come afterwards. In fact, to highlight the dichotomy
between the commandments pertaining to the priests and

Near East, where the hem was typically morg omate in
comparison to the rest of the robe. The number of embel-
lishments on the hern was often proportional to the pres-
tige of its wearer,

Ancient Mesopotamians even used the hem of
their garments in place of a signature on legal documents.
E.A Speiser suggests that the tradition of pressing the rallir
to the Torah scroll is a survivor of this archaic custom.
This act, following the recital of blessings on the Torah,
symbolizes the participant’s-pledge to live by the command-
ments of the Torah both in words and deed. Thus, the sig-
nificance of the tzitzit (as well as of the elaborate hem) lies
partially in its use in identifying nobility:

Consequently, the requirement of tekhelet, the
purple/blue chord, also reflects the tzitzit’s special identi-
fication® qualities. Due to the minute quantities retrieved
from each chilazon, the animal that produced the dye,
tekhelet commanded a tremendous price. As a rule, only
the rich could afford it. Indeed, Roman emperors retained
for themselves the exclusive priviiege of wearing purple
mantles, hence, the color names sstill extant, “royal blue”
and “royal purple.” Thus, tekhelet serves to mark the in-
dividual wearing the tzitzit as having attained a certain
noble status.

Nevertheless, not only did zizit symbolize no-
bility in a purely materialistic sense, it signified an eleva-
tion in-holiness. This concept is expressed in the Torah’s
prohibition of wearing garments made of shatnez, a mix-
ture ‘of wool and linen. However, starting from biblical
times, tzitzit were actually fabricated with sharmez. One
reason why shatnez is forbidden could be traced to its use
as a holy mixture, reserved exclusively for priests, forbid-
den to non-priests. Historically, it was used in the manu-
facturing of the inner curtain of the Tabernacle and on the
garments of the High Priest (Shemot 26-28). Its holiness
is-derjved from the verse, “You shail not sow your vine-
yard with a second kind of seed, else the crop, from' the
seed you have sown, and the yield of the vineyard witl be

sanctified (vtkdaxh)” (Devarim 22:9).

How then can we wear rzifzif that are made from
shatrez? In the Talmud, the rabbis answer that the posi-
tive commandment of izizit overrides the prohibition of

o those of zara, the Torah ke
ot Che wsher ova Hashom et Moshe
st s God commanded Mowes hy

einent
Stateren
SCTVES a5 a transihon o the nest commandinent
which i nota “ka ‘woher Lo Heeshem oo Moshe

type commandnment
sinned through open rebellion hys cause was stil

o hiding

1

While Eoruchk himsel]

b

essentially a sound and valid one The communid-

ment of &itzit can be viewed as :

corotlary o

{

Korach's complaint. After Korach™ demonstra-

tion, God decided that something
ensure the holiness of the entire nation of s

Wits neel

While the Kohanim had already been groen holy

tasks to uphold thew sanctity and the High Pricy
retained the right to wear shatne:,
racl still facked something tangible with whicl
they could identify their potential huliness

the rest of -

1

Thus, rzifzit a8 a garment came o rep-

resent Korach's struggle in three ways: first
conseerates Isracl as a holy nation: sceond. i e

tablishes Tsrael as a nation consisting ol equal

citizens: third. it resembles the essence o

Korach's cause, equality
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The Little Ben Noach That Could

by Nattali Redoft

Comien wisdont assianes thas

onivan aebrevated ool

Neachide s

Nere e ope as

he Noachide laws

owash code o aw bt

well b man s, howaver,

A strreter fhan these that were anee sofely o

cnctes shed fight on Judisms

Fows Those sir
Liows of fhe tole of nonsJews i the world

he absolute wmiekeranee of deveation
from the Noachide Taw s cxemplhities this scenuugly
undize severiny s a Gentike whoe siolates any precept
recenes vapital punishment. Moreover, instead of

2o istranguiationt which a ew swould receive

aduitery and various other crimes, the non-Jew
cndures the harsher death of decapitation.
Besides the actual punishiment. the le-

procedure required to convicta non-low is atso

wivanthy simpler. For example, we do not con-

victa few without at least two witnesses, who must

not only aot be refatnes or fricods ot the defen-
Jani. but must not be associted with each other
as well Iir vontrast o this the testimomy ot ome
watness sufhices 1 vomvict @ non-lew, who may
even be o relative of the watness. Further, a Jew
s, and must
mdvm betore capy-

must be warned before he (e

bemed by at least fwents -three
@l pumshment can be anposed. A non-Jew, how-
ever, can be tried by a court of one judge even in

labcas

Gp o gidienal svstem. Rambany mterprets this conumand 1o
ean that Gentdes must set up courts and ofticers (o judge
and punish these whe tramsgress the Noachide laws
Rambuan. howevet, s of the optiton that these judicial of-
tiees do not mierely deal with issues of the Noachide Taws,
but ¢ven L that pertain to the viderly and just function-
1 of sovlety i broader sense, like fegislation regulat-
ing business. The stringencies placed on Gentites can be
casthy explained acvording to the Rambam, based on his
splanation of the
o

coimments in his Introduction to the
Mishnah (ch. 9). According tathe Rz\mbdnL_l_hc purpc
of the Gentile s existence mnthis world s
and benetit the Jew. For example, the wotk of CGentiles in
the Midwest United States produces grain that sustains
Jews, and those in the construction business build edi-
fices that shelter Jews. At the most basic level Gentiles
provide the context of a heavily populated civilization in
which Jews can live, According to this approach, Jews
are first-class citizens, Non-Jews do not serve a funda-
mental purpose and their whole existence is measured in
terms of how they refate to Jews. Henee they must adhere
to the basic rules of conduct comprising the Noachide laws.

The tollowing analogy may bring about a
areater understanding of why a Gentile is judged more
harshly, 1 a senior partner i a fiom and his lowly gofer
both break a company rufe but.can be pardoned on a tech-
nicality, the senior partner may be the beneficiary of this
loophole and not be punished. while the gofer would prob-
ably not enjoy a simitar privilege. Simitarly, according to
this approach, the Jews arc “senior partners,” while the

olely to serve

ion expressed by Taz the commentacy on Shulchan Arukh
tn flitkhot Berakhon, the halakha is that every mornmg a
Jew should bless God for, among other things, notmaking
hine o Gentile. Taz explains that the reason we do not bless
in the positive (..that you have made me a Jew) but in the

_ifegative Lo that you have not made me a non-Jew) is, ironi-

cally, beeause we want to protect the image of the gentile.
When we bless i a negative form we mention the Gen-
tile, thereby reminding ourselves that despite our cthno-
centrism, the gentile does occupy a slyuﬁuml place in
the world. If we omitted the Gentil
might <orme to the mistaken-conelusion that-the Gentile—-
has no inherent value whatsoever. And what is the intrin-
sic value of the Gentile, according to Taz? The possibility
that he may convert at some point in the future. This view
certainly differs from those of both Ramban and Rambam.
Although Taz is similar to Rambam in that he also be-
lieves the value of gentiles only exists in the context of the
existence of the Jewish people, he differs by focusing not
on what the Gentiles can do for the Jews but how the gen-
tiles can elevate themselves and become Jews. What
emerges is an exceedingly positive outlook towards Gen-
tiles, as they possess great potential.

Based on the approach of the Taz, we lmd an-
other way of explaining the lenient requirenients o con-
vict a Gentile. Because the merit of Gentiles rests in their
potential to become Jews, perhaps the Noachide laws are
intended to be a stepping stone to the entire Torah law. As
such, how gentiles fare in their adherence to the Noachide
laws is a test to see if they are likely to embrace the entire

¢ i

and-can-be punished without having
Deen given d warning
Moreover. the defimition of o punish-
able srime is more expansive fora gentile than for
- therehs subjecting the gentile to p\muhmunt
wny more aebons. For instance. the Rambam
3 ikhor Melakhim 9:10) that a non-
Tew is punished for ¢ating even the smallest amount
of 1 limb from a living animak: a Jew is punished
only 1 he euts an amount equivalent to a kezyyir
Addittonally. a non-Jew s executed for the blas-
phemy with only so much as a descriptive refer-
enee to God (such as “Almighty™ or the “Omni-
present”™ and regardless of the fanguage. A Jow,
however, ts only exccuted it he pronounces the
~hem fa-metorash in Hebrew. Similarly, regard-
ing the sin of murder. a non-Jew is executed even
~in a case where he only killed his victim indirectly.
such as i the case of stranding someone without
food or throwing him before a dangerous wild ani-
mal. A Jew is only executed if he directly kills-a
person.

The first two approaches to understand-
ing these stringencies on Gentiles involve a dis-
pute between Rambany and/l\lamban on the nature
of one of the Noachide Ia\ws the injunction to set

Gentiles are simply. gofers wha serve the Jew:

According to Ramban, however, there is an-
other way of explaining the many formal requirements
(which are, de fucto, loopholes) required to convict and
punish a Jew but not a Gentile. As previously stated,
Ramban is of the opinion that the injunction to set up a
system of justice includes many laws beyond the seven
Noachide laws. This notion seems strongly correlated with
the idea of Gentiles possessing a positive mission of their
own in inhabiting the world. They must therefore enforce
an entire array of laws in addition to the seven “basic”
ones in order to ensure that socicty functions properly.
Most importantly. according to this approach the role of
Gentiles is not defined solely by how they relate to Jews.
Therefore, their laws are fundamenta! rules for the func-
tioning -of a just, orderly, and moral society; if one vio-
lates a law, we do not care if he did so in the formal,
precise way. The whole point of the laws is result-oriented
~- we want to prevent effects that are harmful to civilized
society. And so the gentile who kills somewhat indirectly
is punished, because the fact of the matter is that he has
murdered another person: Since the Noachide code de-
scribes how a non-Jew should fulfill his Jife’s mission of
settling the earth, one who violates any of its prohibitions
is executed. .

The third and final approach follows the opin-

Torah. In any preliminary rial, the subject i !
based on only a few sample criteria, but later scrutinized
carefully to see how he measured up to these criteria. Simi-
larly, the Gentiles have a few sample commandments to
follow and their adherence to them is closely scrutinized;
hence, we demand more of the gentiles and can convict
them for example for eating even a small amount of for-
bidden food. And when a Gentile violates a law and shows
us that he will not come to embrace the entire Torah, he
receives capital punishment.

Still, we have not explained why Gentiles are
convicted so casily. If werequire the testimony of two wit-
nesses and the decision of a court of twenty-three judges
in order to convict and kill a Jewish defendant, why is a
Gentile executed based on one witness in a court of one
Jjudge? One possible answer is that it is unjustified to say
that we judge Jews according to an absolute standard of
justice, whereas the rules for Gentiles are to be viewed as
lifnim me-shurat din. In actuality, the laws governing Gen~
tiles is true justice while membership in the Jewish nation
is nothing short of a tremendous privilege. One witness
and one judge are enough to clarify the truth, and there-
fore sufficient for execution, but a Jew has the privilege of
the stricter requirement of two witnesses and a court of
twenty-three judges to convict him.




The Lonely Gentile of Faith

by Daniel Yotkut

From birth to death, a Jew i trained to look ot
alb of life through a lens of Halakhah, From the “lorali
fziva lan Moshe " raught 1o the toddler to the Vidu™y and
Shomea wurmured on the deathbed, the Jew’s emotional
responses are directed in such a way so as to cithance his
avodat ha-burei. His day is punctuated with refillor and
talmud Torah, his meals with
berakhot, his week with Shabbat,

tian. who aceepts the concept ol the diviniy of the Joral
to be taught by a bow. although 10 woutd be torbidden 1o
teaeh o Mustim fowould seem that this could Bie cepandid
o mclude the ben Noach who certiindy accepls the

Lttt
ot the Torah, Other poskin distingursh between study of
Forah she-baal pe and Torah she-bi-khetav.
mtense and casual study. While the prohubition 15 clearly
not as strict as it would seem at first blush, (Tor a fult dis-
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and-his. year~with moadim.- He is
dedicated from birth with the “holy
sign of the Covenant,” mila, and his
“maturation, marriage, birth of chil-
dren, and death are all celebrated
ina spirit of praise to God. But what
of the gentile? How, it it all, docs
Hashem expect him to channel his
life towards avodat ha-borei?
Before addressing this
question we must bricfly cxplore
what lHalakha does, in fact, demand
of a ben Noach, and what strictuses
it places on him. The Talmud
{Sanhedrin 36a-59) lists, after some
debate, a basic code of laws which
apply to the ben Noach, generally
referred to as sheva mitzvot henei
Noach. While these laws do extend
to form the basic congtitution af 4

socicty concerned with justice and
morality, they contain no positive
direction for an individual fooking
for religious guidance. Indeed, some
of the cotollary laws of the sheva
mitzvot henei Noach put significant
blocks in such a path.

Talmud Torah, the pri-
mary Jewish way of relating to God,
is at least partiaily bareed to-the ben
Noach. The Rambam (hilkhot
Melakhim 10:10) codifies he
Halakha as follows: “An idolater
that engages in Torah study deserves
death, and they should only leamn
regarding their seven Mitzvot.” The
Tatmud (Sanhedrin 59a) bases this
on the unique relationship between
klal Yisrael and the Torah attested
to in the verse “morasha kehilat
Ya'akoy,” an inheritance of the con-
gregation of Ya’akov, and the Gen-
tile use of the Jewish “inheritance”
would be a form of theft. Alterna-
tively, the word “Morasha” could be
read as “Me’orasa,” meaning “be-
trothed”, and the Gentile study of
Torah would be forbidden based on
the prohibition of adultery. ’

. Nevertheless, this
Hatakha is not as simple as it would
seem at first glance. The Talmud it-
self quotes R’ Meir’s statement that
a Gentile who studies Torah is equal
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hand. explains the pro
hhition as beng of 4
rehigrous nature. While
the Rambam ~hures
this posinion of the

Meiri, he then exter

N such o war as o

have mujor repercus-
stons tor the non-Jew
ish home rels

Ramban cx

falmud™
corver othoer e

stanees. spectt

the Rambam prohibts
the gentite from estah-
lishing rehgious holi-
days for himsclt. He
then draws out a gen-
eral principle: a new
prohibition ot
Sehrdush dat.” mno-
vating a religron or

creating new mitzvot
for themselves. He pre-
sents a stark choice be-
tween conversion and
full religious life as a
Jew, on the one hand,
and the
comparatively
figious life of a gentile.

scemingly

on the other, leaving
no middle ground

Nesvertheless,  the

Ruamtbam goes on w
contend that a Ben
Noach can keep any
other mitzvuh in the
Torah, The Radvas
turther restricts them
from- doing  any

to a Kohen Gadol, and resolves its
question by. maintaining that a Gen-
tile can - and indeed should -- study those laws which
apply to him. Theoretically, one could construc this to mean
that a Gentile could even rigorously study those Talmudic
passages pertaining to his Mitzvot. The Rambam himself
wrote a responsum {teshuvot ha-Rambam 149, Blau Edi-
tion) suggesting that it would be permissible for a Chris-

cussion of this issue, sce “Teaching Torah to Non-Jews,™ in
J.D. Bleich, Contemporary Halakhic Problems: 311-340}
it is obvious that Talmud Torah is not the gentiles most
appropriate path to Hashem.

Additionally, the calendar, referred to by Ray
Shamshon Rafael Hirsch as “the catechism of the Jew,” can

Cmitzvah that requires

“holiness and purity.
such as a Torah, Tefillin or a Mezurza”™ So while
a gentile can wind recheler into hiseziizie, bring
korbanot, (even possibly bi-zeman hazeh! see
Rambam, hitkhotr Mu'ase ha-korbunor 19:16)

continued on pg. 10
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Lonely Gentile of Faith
continyed frompg 9

pray, and perform a host ot other mitzvot wver, the
manifold restrictions on him idicate that utzvor
are not appropriate as 1 system o be adopted by
the bert Nouch as @ ben Noach. The Rambam's
principle of “Aidush dat, " rules out the possibility
of ereating a gentile religion from the base of dinei
Seaed Neuch coupled with Jewish theology. 1t
would seem that this concept is based on a uniguely
Tewish conception of religion as pure revelation.
(Al of the ceremonies and nites of Judaism stem
from the wilt of God: it is their nature as com-
mandments which gives them meaniug. Any other

_spiritual benefits reaped from khawm mitzvot is
sevendary at best to the idea of carrying out royal
demands. In fact. the creation of new ceremonies
which do not enhance already existing faws is
counter-productive, as it bypasses already exist-
ing divinely ordained paths to the encounter with
God. Therefore a benei Noack religion would be
at best supertluous and at worst an act of human
arregance: Additionally, an organized religious sys-
tem other than Judaism carries within it the s
of disaster, and in fact, both of the other monothe-
istie religions oniginating i Judatsm found them-
selves somewhat distant from the pure thith of
bener Noack in their eventual insistence on alter-
nate forms of divine service, often at odds: with
Halakha.
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The Seforno’s commentary to
Chumash supgests a way of understanding the dif-

(

The Jewish people has a unique calling, Talmud Torah,
and we have bent all of our talents in its service. The ben
Nouch, on the other hand, starting from a basis of the
belict in the Sinaitic Revelation and an acceptance of his
mitzvot, can experience God through science, literature,
art, and music. As Rav Aharon Lichtenstein, shlita, wrote,
“Who can ful to be inspired by the cthical ideatism of
Plato, the passionate fervor of Augustine, or the visionary
grandeur of Milton? Who can remain unenlightened by
the Jucidity of Aristotle, the profundity of Shakespeare, or

the incisiveness of Milton? There is chochma ba-goyim..

there is gothing in our medieval poetry to rival Dante and

nothing in our modern literature to compare with Kant,

and we would do well to admit it.” (A Consideration of
General Studies from a Torah Point of View) By reaching -
new heights in the arts and sciences, motivated by a desire

to know God, hts creation, and to praise him, the hen Noach

helps usher in the Messianic age when “the world will be

as full of the knowdedge of Hashem, as the waters cover

the seas.”

-Women and Judaism
continued from pg. 5

21”1 The crux of the arguments advanced by him and those
in his camp can be captured with the oft-quoted “different
roles™ mantra. According to this explanation, women are
not necessarily inferior to men, but rather are supposed to
play a different role in the Jewish community; hers is pri-
vate while the man’s is public. And when this line of rea-
soning fails, such as with the mitzvah of tefilin and tzizit,
other more local reasons are propounded. (For instance,
Rabbi Kaplan suggests that men have a "bayit® on their
arms and heads, while women already have a bayit closely
associated with them -- their unique “mitzvah” to raise a
secure Jewish family.)

But this “different roles™ explanation is, de facto,
a manitestation of the aforementioned desire to avoid con-
flict, and hence, quite dishonest. Put simply, it is nothing
more than apologetics, disseminated by people who are
acting blind to logical as well as historical realities.
B A teacher of mine is fond of quoting: “The To-
rah was not ‘given in a vacuum.” To assume that the un-

roles” explanations. Judaism, in its original form (in both
the letter and spirit) is-discriminatory, in the full sense of
the (modern) term. Women are regafded, in the Torah and
Gemara, as lower beings and therefore deserving of fewer
responsibilities, just like they were regarded by everyone
else living in the eras in which the Torah was given and
the Gemara developed. The question of whether the fact
that men were commanded with hundreds more mitzvot
and in many cases dominance over women (such as by the
gittin, kiddushin and amma ha-ivriva issues) necessarily
implies that the Torah views women as inferior or simply
“different,” is completely irrelevant. Given the historical
conditions the Torah and Gemara were given in, it is nearly
impossible to argue that they were placed on equal footing
-it is ridiculous to assume that the Jews were infinitely
more progressive than their Gentile neighbors.

As shocking as these revelations sounds to some
people (which, incidentally, helps explain why most people
are so reluctant to even entertain the possibility: denial is
one of the incipient stages of a difficult situation), it
shouldn’t be. This is a theoretical point, and should have

ference between Jewish and gentile roles. On God’s
promise to the Jews that they would be a
“mamlekhet kehanim * a “Kingdom of priests.” the
Seforno comments. “to understand and to teach
the whole human race to call in God’s name and
1o serve Him, as it says ‘And you will be called
priests of God’ (Yeshaya 61:6) and it says ‘The
Torah shall come out from Tzion. {ibid. 2:3)"
(Seforno to Shemot 19:6) in this paradigm, the
Jews are analogous to Kohanim. Just as Kohanim
are subject to special restrictions and have exclu-
sive tights to perform certain ceremontes, so klal
Yisrael has the unique chiviuv in mitzvot com-
pared to the other nations, whose role is to learn
trom the Jews. The role of the hen Noach is not to
set up a new system, but rather to interact with am
Yisrael, the kingdom of Kohanim, an international
group of Kohanim with special restrictions and
mizvot, in an attempt to draw God into the world,
which is indeed the Seforno’s understanding of
mamlekhet Kohanim.

‘What, then, should the individual ben
Noach do to achieve devekut with Hashem? The
Bet Midrash is barred, the Shabbat table is off lim-
its. Tefillin are sealed off in theft velvet bag, even
the creative religious impulse is forbidden to them.
Indeed, the lifestyle of the ben Noach would seem
to be an austere one. and one quite distant from
Ged.

There is, however a way to God open
to the hen Noach, and perhaps he is better suited
to traveling it than the Jew is. The Rambam writes
that the way to both virar Hashem and ahavar
Hashem is through contemplation of nature, fead-
ing to the recognition of both man's lowly stature
and God's immense greatness (hilkhot Yesodei ha-
Turah 2.2 While for a Jew the Revelation of Sinai
1 the moment of greatest contact with the divine,
and Talmud Torah is the ultimate form of com-
munion. the God-fearing gentile perceives that “the
heavens decture the glory of God. and the firma-
ment proclaims his handiwork ™ (Tehillim 19:1)

derlying message being sent first to a nation living in the
wake of the Egyptian empire and only later reaching twen-
tieth century society would be anything but chauvinistic
is ludicrous. And to assume that God expected humans
living at that time who were interpreting and deriving
halakha (with divine methods, although not necessarily
divine inspiration) not to be influenced by the standards
of their time is equally tudicrous, It follows then that
many of the faws are indeed sexist and chauvinistic.

We must therefore come to grips with the grim
reality and not obscure the truth with clever “different

few practical implications. The real question is whereto
proceed after we recognize this reality. For Orthodox Jews,
who believe in the divine supremacy of both the written
and Oral Torah, our halakhic system cannot be violated.
Worked with, worked within, but never worked around.
Sometimes it will be successful in alleviating the discrimi-
nation, sometimes it won’t. We can attempt a viable solu-
tion, but we must first acknowledge the presence of a prob-
lem. And we must acknowledge that the problem is far
too complex for the sophisiry of “different roles” to ad-
dress.
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thank Mr. Berkowitz and
the entire staff of the
Tandler Textile Co. for the
use of their computers. May
GOD. grant them long life
and nice fabric. We would
like to additionally thank
Micah Gimpel for the use
of his computer for this
issue.
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Untold Sacrifice

Echoes of Se’ir la-Azazel in the lives
of Avraham’s Children

by Yehoshua Engelsohn

The Jewish nation would stand in awe and rev-
erence as the Kohen Gadol performed the Yom Kippur
service in the Ber ha-Mikdash. The Mishnah in Yoma
(4:1) describes the events of the-day, “He would mix up
the two lots. On one was written ‘for God,” and on the
other was written, ‘for azazel.” The assistant was on the
right and the head of the (high) court was on his left. If the
lot saying ‘for God” was drawn by his right hand the assis-
tant would say, "My lord High Priest, raise your right
hand.”” The Kohen Gadol assigned each lot 10 one of two
similar goats. One was to be sacrificed to God in the Bet
ha-Mikdash, the other was to be taken from the Temple
and thrown from a cliff in the desert.

The key to understanding the symbolism of this
bizarre portion of the Yom Kippur avoda lies in the Torah
readings of Rosh Hashanah. On the first day we read,
Hashem pakad es savu,
Yishmael’s expulsion from Avraham’s house. Sarah, dis-
gusted with Yishmael's actions, demanded a retuctant

* Avraham to serid away Yishmael. God subsequently told
Avraham take his wife’s advice, and expel the child with
his mother. Thie next morning Avraham woke early and
sent Yishmact and Hagar into the desert with some food

v

” which contains the story of

thirty seven, T would be willing o attow myself 10 be waen
ficed to God.”

Rashy and Chazal believe that Yitzchak pusocd
the test. The Torah twice describes Avraham and Yitzchak
as walking “together.” Rashi (Bereshit 22:6) comments that
the first time indicates that Aveaham went just as willingly
as Yitzchak, who did not yet know what was planned, while
the second implics that Yitzchak went just as willingly as
Avraham, even as Yitzchak became aware that he was watk-
ing to his death. Chazal (Midrash Rabba 56:8) add that
Yitzchak even asked his father to tie him more tightly to
the altar, lest he flinch and invalidate the sacrifice. Signifi-
cantly, the test became known to gencrations of Jews as
akedut Yitzehak, the “Binding”™ of Yitzchak. Based on this
understanding of Yitzchak's active participation in the
Akedah, why indecd does this text mamtain that Avraham
was the one being tested?

The Torah tells us that when Avraham set out
on his journey he took his two lads with him. Rashi {Bereshit
22:3) identifies these two lads -as Eliezer and Yishmael
This identitication is difficult given the fact that Yishmael
must have been fifty at the time, and Eliezer even older
then that. That 1s hardly the age at which one is referred to
as a lad. What does Rashi gain by choosing these two to be
identificd as the lads?

When Avraham sces the place from afar he asks
the two lads to stay “with the mule.” Chazal (Midrash Rabba
55:2) read “im ha-chamor” as “am ha-chamor” a nation
that is comparable to a mule, What did Yishmael and Eliezer

and water he had packed for them. When their supplies
run out, Hagar, unable to bear the sight of her child dying,
leaves Yishmael and goes off to bewail his fate. At this
critical moment God shows her a spring, and Yishmael is
saved from death.

On the second day of Rosh Hashanah we read
the story of “kedat Yitzchak.” God told Avraham to bring
his son Yitzchak to the land of Moriya and sacrifice him
there as a korban. Avraham woke early in the morning,
traveled to har ha-Moriya, built an altar there,
and bound Yitzchak thereto. As he raised a
knife to slaughter Yitzchak, an angel called
out, “Avraham, Avraham,” and told him not
to hurt the child.

The service of Yom Kippur parai-
lels the stories of Avraham’s sons: in both two
are sent to their deaths, one in the desert and
one on har hu-Moriya. By examining these
stories avodat Yom ha-Kippurim takes on new
significance.

The story of the Akedah as devel-
oped by Rashi and Chazal not only portrays
Avraham’s dedication to God, but also-pre-
sents the key to future national Jewish exist-
ence. Rashi concluded that Yitzchak was
thirty-seven at the time of the Akedah. This
claim bothered Ibn Ezra: should not then the
.Torah have written, “and God tested
Yitzchak,” instead of, “and God tested
Avraham?” The Ba’alei ha-Midrash
sirengthen Jon Ezra’s question by implying
that indeed, Yitzchak was also a target of the
test. Commenting on the phrase, “After these
things (devarim) God tested Avraham,” the
Midrash Rabba suggests that “devarim” can
mean words, specifically, Yishmael’s boasts to
Yitzchak. The Midrash reports that Yishmael
said “I allowed myself to be circumcised at
the age of thirteen and did not protest; you,
however, were only eight days old when you
were circumcised and could not have pro-
tested.” Yitzchak retorted, “Now, at the age of

do to desérve such a appellation? They were assisfing
Avraham in his performance of the Akedah; what could be
more meritorious than that? b

" Though there were other great people in his-
tory, God chose Avraham “for | know him that he will com-
mand his sons and his household after him, and they will
keep the way of Hashem.” (Bereshit 18:19) Through the
Akedah, God tested everything that Avraham stood for: his
ability to command the future generations. Yitzchak was

not compimded dinectly by God o oo irmeeld
v esacrioe, bt wae told by o father that tha
wivs God ol Yitzehak accepted the and wiil
ngly offered hes Bibe o God siuitarly sk

dus

ndants, the Jewish people, hive tor gencri
tions paven therr Hves to keep God's conunand
ments, passed on to them by ther fathers,
Betore Yitzehak was horn two others
stood as possible heirs to Avrahiam's legacy (e
was Lliezer. as we find Aveabamn complamng 1o
God, “ben dumesek beti hu damesek Flieser
va-hinet ven bett voresh ot (Bereshit
Avraham fearcd that his servant Bhiczer would
inherit him,

15 2-%

to which God assused b that
Avraham’s own child would be hrs b Fater
Hagar bore Yishmael, and Avraham hebeved that
this was the chikd who was destined 10 be s
heir. When God told Avraham that hie would |
another son who would inherit him. he becamc
afraid that Yishmacl would die. He told God i
Yishmael vichve Dfunecha,” tBereshin 17185 that
he was satisficd with Yishmael. To this God re-
phicd “but Sarah vour wife will bear vou o chid
and you shall call s name Yitzehak, and 1wl
keep my covenant with him an ¢
enant, and 1o his children after im.

Now we can understand why Rashy
and Chazal 1dentify the lads as Yishmael and
Eliczer, and speak negatively of them. When they
reached a tertain distance. they were wld to stay
behind. Only Yitzchak had the ability (6 ascend
Har ha-Moriva. What separated Yitzchak from
the lads was that only he would alow his father
to sacrifice him if that was Gods will. Sinee
Eliezer and Yishmae! were unworthy to go fur-
ther, they were comparable to a mule.

In the beginning of the narrative,
Chazal tell us that when God told Avraham to

-
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take his son. he replied thathe ..

had two sons. God responded.
“your only son.” to which
Avraham replied, “this one
(Yishmael) is an only son 1o his
mother, and this one {Yitzchak)
is an only son to his mothe
nally God told him that he was
referring to Yitzchak. After the
Akedah God told Avraham. “For
you have done thig thing. T will
not withhold vour son. your only
n.” There was no need to be
more specific. for it became clear
that Avraham’s only one heir was
to be Yitzchak.
On Yom Kippur the
High Priest would designate two
goats, one to be a korban and the
other to be sent off to the desert,
So too, God chose between the
two sons of Avraham. Only
Yitzchak could give his life to
sanctify God, whose will had been
made known to him by his father.
This is the special character of the
descendants of Yitzehak, the Jew-
ish people. For this reason we ask
God to forgive us for our mistaken
ways, so that we may continue to
commiand our household after us
to keep the way of God.

.
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A Capital Pain In The Neck

based 1 part on
“Captiad Punishient
the Noachide Code™ by
1 David Bletch in
Contemporary Jowish
Problems YoL.1U chap
rer XV
N

B\ Fami Buckman

Should capital punish-
ment be used to punish convicted
criminals? Does tear of capital
pumshment decistvely deter po-
tential offenders? Is capital pun-
ishment ne ; for the main-
tenance of erder within society,
ot 1s it unjusiitiable for human
bemgs to play God and decide
who should Tive and who-should
die? Moreover, does the nisk of
mistakenly executing the inno-
cent override the social benetits
of capital punishment?
xamination of the Torah's perspective
on these issues will help in determining the an-
swers to these difficult questions. Halakha sets up

halakha to impose capital punishment.

os shall he that s
im

witnesses, or three witnes:
warthy of death be put to death..™ (De
17:6). The imonies are subjected to a very
rigérous examination by the her din 1o insure
that their testimonies are not inconsistent. 1 they
contradict one another in any way, the testimony
is invalid. The source of this stringency is from
Shemot 23:7, “The guiltless and the righteous
you shall not kill”. This is understood to be an
admonition to judges not to give any sonviction
when ther€ is a possibility of innocence. Even
the defendant’s confession of guilt is considered
insufficient to sentence him to death. It is evi-
dent that as a result of the requirement to satisfy
all necessary conditions, incidence of capital pun-
ishment was unusual, if not almost effectively
impossible.

There is another halakhic authority
who may imposc capital punishment. A Jewish
king has two responsibilities: to lead the people
in war and to sit in judgment. In hilkhot
Melakhim 4:10, Rambam declares “... a king is
not appointed in the first instance other than for
the purpose of executing judgement and (wag-
ing) wars.” The king’ judgement is not-bound

‘ by many of the stringent laws governing the other judges.

The halakhic stringency regarding testimony  Rambam (ibid. 3:10) states that “One who murders with-
and evidence further discourage imposition of the death .out clear proof, or without warning, even if (in the pres-

penalty.
P

specific guidelines for the operation both Jewish
and non-Jewish courts. Nevertheless, it must be
established whether these laws remain in effect in
a time without the sovereignty of a halakhic gov-
crmment.

Today the consensus of Rabbinic opin-
ton is that halakhic courts do not have the power
to impose capital punishment. At the outset, we
encounter the following: *“And you shall arise and

~go-ip-tor-the-place- which-the -Lord your God shalt

cheose. And you shall come unto the priests, the
Levites, and the judges who shall be in those
days...” (Devarim 17:8-9). From the inclusion of
the priests, Levites. and judges in the same pasuk,

we derive that a ber din appointed to judge the .

people in capital cases can only impose the death
penalty in a time when the priests and Levites are
performing their designated jobs in the Bet ha-
Mikdash. Furthermore, the phrase “and go up to
the place which the Lord your God shall choose”
establishes another qualification, that the
Sanhedrin must be sitting in the place that “the
Lord your God shall choose,” which is within'the
boundaries of the Bet ha-Mikdash. Rambam in
hilkhot Sanhedrin 14:11 states/that in order for
the bet din to impose capital punishment both of
these conditions must be met. Therefore, with the
destruction of the Bet ha-Mikdash, capital pun-
ishment was abolished and cannot be reinstituted.

Moreover, the chain of semikha, passed
down by the seventy elders appointed by Moshe,
was broken in the middle of the fourth century C.E.
Since only those who have received semikha can
judge acapital case, today's dayanim are obviously
unfit to impose capital punishment.

Even in the time of the Bet ha-Mikdash,
the sages frowned upon capital punishment. The
Mishnah in Makkot 7a states that any court that
imposes the death penalty once in seven years is
considered a “destroyer” R. Elazar ben Azariah
extends this appellation to a court that imposes
the death penalty once in seventy years. These

reflect the tr d 1 of the

- _of) a single witness,.or.an enemy who kills.uninten-

fendant must have received a warning (hatra’a) before tiohally, the king has the authority to execute him and to

committing the crime. Then the Torah requires the testi-.

mony of at least two eyé witnesses: At the mouth of two




perfect the world in accordance with what the hour re-
quires.” Furthermore, in hilkhot Sanhedrin (18:6) Rambam
states that a king may inflict the death penalty based on a
confession, unlike dayanim. The king has minimal limita-
tion placed on his powers since he is responsible for the
maintenance of a peaceful and orderly society. Halakha
gives the king the authority to oveiride the judicial sys-
tem, since it values the creation of such a society. The ex-
istence of these two different judicial bodies represents the
necessity for balance between restriction of judges for fear
of punishment of the innocent on the one hand and the
empowering of the king to prevent lawlessness as a result
of the restrictions of the judges on the other.

Benei Noach, non-Jews, are commanded to
keep seven mitzvot: do not kill, do not steal, do not engage
in incestuous relations, do not engage in idolatry, do not
cat a limb from a live animal, do not curse the name of
God, and establish dinim. There is controversy as to the
explanation of the last mitzvah, According to Ramban,
this precept requires the establishment of a judicial system
to maintain.social order. Benei Noach should develop laws

governing wages, thefts, commerce and so forth. Rambam
(hilkhot Melakhim 9:14) states that dinim means the estab-
lishment of judges to judge the populace in cases involving
the other six commandments. He adds that anyone who vio-
lates one of the six should be put to death. In Teshuvot ha-
Back no. 1, Rabbi Joel Sirkes states that in our day non-
Jews may impose capital punishment for® violation of any
of the scven mitzvot of the benei Noach.

These courts of benei Noach may convict a sus-
pect based on the testimony of one eye witness, as Rambam
states (ibid. 9:14), as opposed to the two witn
in a Jewish court. Additionally, unlike a Jewish court, a
confession of guilt may warrant the death penalty accord-
ing to Sefer ha-Chinukh no.26. Rashi in his commentary to
Shemuel 1:16 explains that the Amalckite who killed Shaut
ha-Melekh was convicted and executed by his own mouth™
{assuming that “ger "'means stranger and not convert). This
explanation is consonant with the ruling of the author of
Sefer ha-Hinukh.

Rashi in Gittin 9b explains that the concept of
“dina de-malekhuta dina” comes from the obligation of
henei. Noach to establish dinim. This empowers non-Jew-

es required

15h courts to estiblich lawes that will govern Jow
ish prople as well

{3ocy the restnction of the Jewsh
court to adiministes the death penadty only when
the Bet hu Mikdash v standing ipplyul A 16 1101
Jewish courts? In the sources that dhous
pension of capital punishment trom Ji wwh
courts, there is no mention made of a sirelar re
guirement for non-Jewish courts. Therefore, cven
in our days, non-Jews have a responsibility to
set up laws to govern the people and a court sys-
tem to judge anyone who violates these Jsws

These laws also apply to Jews hvmg under 4 non-

Jewish government by the principle of “ding de
malekhuta dina”

The Talmud i Sanhedrin 374 ex
plains why capital punishiment 1o such 4 com-
plex and serious issuc, “Know you thut capital
verdicts are not comparable 10 monctary judg-
ments. In monetary matters a person can return
the money and find atonement; in capital cases
the blood (of the executed) and the blood of his
progeny untit the end of time hang in the bal-
ance.”
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" Abomination
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Just Plain

Misunderstood
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(v
Ve ot the mest patsfub and Brostaing s

carennd the Yeshioe Dunerats com

SUCS OS] N
mumn ny recent omwes has been the exastence of gay
Ld Jesbian clubs within the unnersity. Fhe exastence
o these clubs has caused unwanted distractions, i
cliding attacks tromy other organizations and mdividue-
als agamst Yeshiva and divisiveness axd heartache
within, as people struggle o find a sitable reaction

to the disturbance.

{ priori, any attempt 1o deal with s
lated to homosexuality trom a Torah perspective would
22, the Mishnah,
Sanhedrin 54, and Matmonide wrei Bi'uh 1:14,
state in unequivocal terms that male homosexual ac-
tivity is forbidden and punishable by stoning.
Maimonides, in Issuref Bi’ah 21:8, states that homo-
ritv.is prghibiled for woman aswellalbeit..
not a capital offense as there is no forbidden action or
specified negative commandment, but rather, a Bibli-
cal admonition (of Leviticus 18:2, according to its in-
terpretation by the Midrash). To find a way to permit
such behavior, by men or by women, would be to rein-
vent and redefine halakha in such a way that would
be well outside the grounds of normative Judaism,

S Te-

Fhshensinvalveds and e our cHont o do sos complesties
arrse and the distnctions get burredt As wresult, formu
Lating and executing a proper and effectiye response s
more mtricate than omight imtially seem

Lo find a specilie halakhic infraction incurred by
Yeshiva University s landhng of the situation wonbd "be
diflicule Clearty, nowhere along the way does anyone with
iivity to the Torih advocate involvement

the sparsest ser
m the clubs under discussion. Phe causes ol concern are
funding from Yeshiva sources that reaches the clubs, al-
beit indircetly, and further, the administration’s faiture to
ban the clubs altogether. Neither of these charges, though
casily reflecting the Torah's values and a commitment to
uphold them, points to any specific halakhic violation.
What makes the controversy over the gay and les-
bian clubs such a quagmire is that potential Chillul Hashem

Lxists.on many, different Jevels and. wears many different

faces. It seems that every attempt to ameliorate one di-
lemima causes another to arise, and not taking any course
of action leaves a predicament deemed contemptible to
continue unabated.

As the situation stands now, without taking any
measures to alter it, the fundamental problem is that orga-
nizations exist where the members involved endorse and

Cardozo
Controversy

sitive issue to arise i the continuation of this discussion)
and convey wn image ol Torah violations being perpetrated
even by people who state a connection to, and active in-
volvement with, Torah’s ideals.

The charge of the inappropristencess of (undmg
the clubs, although less far-reaching (han failure to elimi-
nate them, may be the more severe of the two as it involves
a more active role in which the Yeshiva supports the clubs
Giving support, financial or other, to activities (and in this
case statements backing them) intolerable in the eyes of
the Torah raises a pandora’s box of issurim and moral per~
plexitics. However, in this case, Yeshiva’s support of these
organizations is done in such a way where, by its nature, it
does not engender these difticultics in as serious a man-
ner. The administration’s tunding goes directly to an um-
brefla student acfivities fund, and'it is from this, pool of
e ii studeht grob:
sorship. If one were to argue that éven this is inadmissible
based on halakhic grounds, the same would hold true about
paying ‘taxes to the government. Taxes arc placed into a
central collection from which the monies eventually reach
their individual destinations. These funds are used to pro-
vide a wide range of activity extending from what is valu-
able and commendable, such as feeding and housing the

Ceive their spsF—"

very least, challenge the Human Rights Law of the New
York City Administrative Code, @ law forbidding discrom
nation (of several types) based on one’s sexual orientation
{among other personal distinctions). Legal representatives
asked to research the issuc feel that especially with Yeshivi
University’s Tong-standing status as a non-scctarsan orpa-
uization, and probably even without it, the courts wonld
rule that such bebavior by Yeshivia would indecd violun
the statute. This legal infraction conld generate and pro
voke problems that any action to eliminate the clubs mist
be scrupulously waghed regarding s potential-conse
quences

The first and clearest repercussion of the clubs’
closure would be loss of funding to the school from govern-

_ment sources, and possibly from others as well; To be sure,

ent implies selling one’s principles and val

owever, the effécts of Such a reduction in
income would necessartly extend well beyond moderate
decreases in spending or increases in tuition, and the con-
cems are hardly petty or vain. According to one high-rank-
mg administrator, *Yeshiva University as we know it would
cease to exist” it such cuts were suffered. To recover lost
finances, tuition raises would have to extend well into the
thousands of dollars, an impossibility for many students
throughout the university.” Additionally, Yeshiva would be
placed in & very weak position in relation to competing in-
stitutions, due to the fack of programming and benefits that
would be available. The sacrifice would be felt strongly in
each student’s education and in the Yeshiva’s service to the
Jewish community, undermining what should be her raison
d’etre.

Nonetheless, the argument can be made with re-
gard to this situation that Chillul Hashem, and the humili-
ation benei Torah endure by witnessing the degradation and
cheapening of the Torah, necessitate such a sacrifice by Ye-

Hamevaser's Elli Schorr gives us
-a Halakhic perspective into the
Cardozo world. Schorr, in
preparation for this assignment,
got himself engaged to a girl to
allay all fears and choshoshot.
Mazel Tov & Kiddush, Kiddush!

Therefore, any confusion regarding dealing with gay
and lesbian clubs cannot: center around this specific
issue, as its basic outcome would be quite siraightfor-
ward and predictable. it is important to note,
however, that it is specifically homosexual acivity that
is forbidden, as halakha does not recognize one’s be-
ing a homosexual, and such a recognition, common-
plage in today’s society and celebrated by the clubs
under consideration, is non-existent and insignificant
in the eyes of the Torah. Nonetheless, whether or not
it-is appropriate to join such clubs is hardly a conun-
drum. Rather, the main &oncerr is how to most effec-
tively handle the sjtuation so as to minimize the Chillul

support a lifestyle which completely opposes halakhic
norms. This, of course, regardless of the specific people‘or
violations involved, is always a Chillul Hashem (using the
broader definition of the concept through its literal inter-
pretation, as opposed to its common usage in the Talmud
and its ilk, wheré it usually refers to sins performed before
aminyan of Jews). This imbroglio is confounded even fur-
ther by the fact that such organizations may exist under
the banner of Yeshiva University. Thus, in addition to the
fact that there exist proud and flashy representations of
this nature taking place over and above what may be tran-
spiring on the individual level, this phenomenon specifi-
cally reflects an involvement on the part of Yeshiva (a sen-

poor and ensuring safety and security, across the spectrum
to operations Reinous and abhorrent in the eyes of the To-
rah, such as certain abortions and executions. Similarly,
the student activities funds, provided in significant num-
bers by the ad ion, serve p thy student ser-
vices organizations as well as odious ones. Thus, even here,
any opposition to Yeshiva’s behavior in this area must be
based violations of ‘general morality and Torah values,
rather than of specific halakhic details.

T order to show fault in Yeshiva’s behavior with
regard to its refusal to eradicate the clubs, the critic must
put forth and define more attractive alternatives. Any mea-

sure taken to put the groups out of existence would, at the

shiva Such an ardent attitude toward preventing the clubs’
existence, representing a notion which may emanate from

the purest woleses would sapendes ik far

reaching consegirences that very fow 1 ob

servant tenther, of bothe the auiccraty and
RETS adimpustrton, feeh i the prons wonld

outwegh the dosses Fo thowe who adnnre g

resprel Yeshias tor wohat she tand oo
phshies, and cantnbmte 1o e Jo IR
sty e e hole her Lo, weouid §

Omenenne hon g
clnbes thirouph wlaeh e probic
with then ampht be omewin
i hipht o exeeption w e He

I o st brought awinst G

sity. bused ona faw sumfar 10
appellate court ruled that although the
sity was not permitted 1o deny privil
45 ACCESTTO R Mailboxes. und oth
to homosexual clubs. they were not requined 1o
give recognition 1o such orgaizations. Since it
does not fall under the category of discrinma

SCEPTIT

tion, it would he fegally permissible for the uir-
VEIsity 1o state 1ts opposttion fo the clubs al
though even a course of action as shght as this
may bear significant consequences as well

Being that the ambition of any mar
ment of the gay club controversy need necessar-
ily be the minimizing of Chillul Hashem, speak-
ing out, even in opposition, fans the flames of
the debate. This causes the clubs’ existence to
draw even more attention to them, thus generat-
ing even more disgrace for the Yeshiva commu-
nity. There is fear that problems can also be ¢x-
asperated along these lines through a public con-
demnation by the RIETS faculty, as facultes from
other university schools, not composed of Torah-
observant staff, would follow the general public
trend and come out in support of the gay clubs

Contributions can be given to:
Judah Wohlgelernter
Pollack Library, YU
Campus Representative

. All Contributions
Are Tax-Deductible

OHAVEI SHALOM
TSEDAKA FUND

DEDICATED TO THE MEMORY OF
RABBI SOLOMON P. WOHLGELENTER ZT"L
(1901-1976)

FOUNDED IN 1977 FOR THE FIRST YAHRZEIT
INTRODUCED AT Y.U. IN SPRING, 1979

Distributes your contribution through devoted agents to needy families
in Israel before Pesach, as well as before Shavuot, the Yomim Noraim,
and Sukkot - In a word, throughout the year.

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

All expenses of funds
are paid by
_family sponsors
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aitd even eoibrace homosexuabity s a lifestyle as
Togitimate as any other, This sottot publicity would
be the exact type that any miember of Yeshiva, con

corned about the negative etteets of the gay clubs’

ustenee, would want to avord. Temay SR

consvience and satsty onex desire o act against

this abomsnation. but it ds overall efiect onty ag-

Vel
T gravates matfers further, its wisdon is surely sus-
é)u pect > reasons, i faet, that the RIE
_/_«‘:" faculty has notacted (bevond placing a public state-
. ment of clarttication i an Israch newspaper). ac-
g’ cording to some prominent Roshet Yeshiva {who
S atso oven wished ot o be identiticd her for fear
— < of provoking further publicity) AN even greater
é worry is that challenging gay organizations would
< provoke protests on campus. leading almost to the
© ultmate v a public display of their offense and
ﬁ threatening the security of the people in Yeshiva.
r~

It
out against them. would only be counterpro-
ductive in their outcomes, what can be done? The
very sad reality s that there exists presently no
truitful possibilities tor active intervention. The
only beneficial oceurrence would be the clubs’. if
by necessity present, tading out of the public eye
Of course, this is not the type of solution that any-
one gould put o work. Tt is one that may be out of
reach. but to a farge degree, it can probably attain

losing down the clubs, and everspeak-
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suecess

1t is crittcal that the gay and lesbian or-
canizations. and the members thereot. not be pro-
voked by senseless and irrésponsible behavior on
ho believe.they are.doing a fa-
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the-part-of those
vor to the community by acting out against them,
but are in reality only exacerbating the quandary.
By-no means are-the gay and lesbian lifestyles to
be accepted as normative or condoned, but that
does not license anyone to act irresponsibly and
destructively when dealing with thosc who do en-
dorse homosexuality. One must be conscious of the
distinction noted earlier. that it is homosexual-ac-
tivity we must oppose. and not the people them-
selves who are unfortunately engaged in it, just
like with people who violate almost any of the other
commandments in the Torah. Why is it that people
endeavor to reach out to non-observant Jews from
Moscow to Melbourne, yet many are quick to write
off those in their own backyard? The only appro-

priate method of protest is a defense of the Torahs ~

principles. not-empty intolerance toward people

who may be different: otherwise, we arc not fighting for
the Torah's honor. as the unnecessary friction would just
cause the situation to defériorate. On the other hand, opt-
ing not to respond must result from a cautious assessment
of what intervention may provoke, despite one’s being in-
censed and driven to oppose the clubs in any way pos-
sible. Banal apathy is an unacceptable incentive for inac-
tionr by a ben Torah.

Tt is undoubtedly frustrating for any person sen-
sitive to the Torah’s standards to sit by idly while this

-anathema continues to exist. However, the best hope for

putting this unfortunate chapter to rest is precisely by not
challenging the gay and lesbian clubs and inciting.them
further, but by a quiet and patient balanced approach tied
to Yeshiva's firm principles and ideals based-on the eter-
nal standards of the Torah.

sumption of animals results in much environmental dam-
age, including soil erosion and. depletion, destruction of
tropical rain forests and other habitats, polution of streams
from animals wastes, excessive use of water; energy, and
other resources, and-increased hunger and malnutrition,
since huge amounts of grain are fed to animals destined
for slaughter (in addition to the human disease and sky-
rocketing medical expenditures, previously mentioned).

While Mr. Zeitchik is, in a sense, correct in con-
cluding that “a person’s own biases, intuition, and logic
should determine whether or not he accepts these justifi-
cations (for vegetarianism),” I hope that every committed
Jew will consider the following question: In view of the
strong Jewish mandates to be compassionate to animals,
preserve health, help feed the hungry, protect the environ-
ment, conserve resources, and seek and pursue peace, and
the very negative effects flesh-centered diets have in each
of these areas, how can a committed Jew justify not being
a vegetarian?

Very truly yours,

2540 Amsterdam Ave
New York, NY 10033
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