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Editors Note

It is our pleasure to present to you this year’s edition of Mayim
Achronim, the Torah Journal of Maimonides School. We are sure
that you will be edified by the articles found herein. We must
extend our heartfelt thanks to our contributors, who, in the face
of nearly insurmountable workloads, managed to produce, as
always, thought-provoking and rigorously composed articles. We
must also acknowledge the impending aliyah of our esteemed
Rosh Yeshiva and faculty advisor to Mayim Achronim, Rabbi
David Shapiro. His astute advice and careful copy-editing have
been indispensable to the preparation of this journal. We wish
him and his Rebbetzin all the best in Israel, and since we know
that YN ¥IN 17IN5 NN PR, we look forward to continuing to
learn Torah from Rabbi Shapiro long distance. Thanks as well
are due to Erica Schultz, who has ably facilitated the publication
of this journal.

A note to the reader: Though Mayim Achronim contains
mostly articles, non-verbal expression is a powerful avenue
through which profound ideas and concepts may be conveyed.
To that end, the following Judaically-themed art pieces have
been included in this edition of the journal: Sara Flesh’s “Magen
David Color Palette,” Yonina Frim’s “Night Expanse,” Ms. Sara
Herst’s “Verse Illustration,” Ms. Susana McDonnell’s “Star
Abstraction,” Rivka Rumshiskaya’s “Fall Growth”, and Ms.
Erica Schultz’s “Elokai Ntzor”. The front and back covers were
drawn by Mayim Achronim Art Director Ari Green.

Editorially yours,
Elliot M. Salinger and Avinoam J. Stillman
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An Aggadic Interpretation of @ and oywiv»
Annie Davis

Editors' Note: Thisarticle is adapted from the d’var Torah delivered during
Maccabia on June 1, 2011.

Throughout the Aggadah, 530 appear to be rather ambivalent
about the sea. On the one hand, they portray it as arrogant and
dangerous, yet on the other, they liken it to prayer and
repentance. For example, in 5: ¥ yyw, the sea is compared to
DY 7w 02 oywIM»—“The wicked are like the raging
sea.” (51 107, © PI9) MYNY V1P explains this comparison as
follows: “One wave says, ‘When I rise up, I will overwhelm the
entire world,” but as soon as it reaches the sand, it is subdued.
However, the next wave learns nothing from the first.”
According to »nynw VP, the ocean represents an unhealthy
combination of roiling ambition and extreme egocentrism, the
sort that often causes humans to err and suffer.

D»nN v, however, presents the sea in a different light. It
relates (08 79 m0) a story of Hadrian Caesar, who wanted to
understand how the sea praised God. To achieve this end, he put
several men into a glass chest and lowered them into the
Mediterranean. When the men were pulled out of the water, they
declared that they had heard the sea praising God thus: 97N
1 0y 1m1—“The Lord on high is mighty.” Here we see the
ocean’s capacity for n>>an, perhaps a metaphor for our own.

In a similar vein, N2 NN states: “Prayer is akin to a ritual
bath, while repentance is like the ocean. Just as a ritual bath is
sometimes closed, so, too, are the Gates of Prayer sometimes
closed. But the ocean is always open for anyone who wants to
bathe in it, just as the Gates of Repentance are always open”

(o NP9, 3 NwI9). Thus, in addition to being simultaneously cast
as the epitome of conceit and the essence of prayer, the sea is
depicted as a welcoming doorway for the penitent. Although
9710 describe the sea as haughty and destructive, they also
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associate it with Nn2ywn and n>an. This brings us to the topic of
DOV OY.

DYW OV is a day not only of celebration, but also of
contemplation. As we rejoice over the reunification of Jerusalem,
it would be appropriate to pause briefly and recall that our
actions led to its downfall two thousand years ago. ym »297 man
beautifully expresses the tension between the nwy1p and mywn
that existed in Jerusalem: “Ten portions of suffering are in the
world: nine are in Jerusalem, and one is in the rest of the world.
Ten portions of physical strength are in the world: nine are in
Jerusalem, and one is in the rest of the world. Ten portions of
wisdom are in the world: nine are in Jerusalem, and one is in the
rest of the world. Ten portions of hypocrisy are in the world:
nine are in Jerusalem, and one is in the rest of the world. Ten
portions of Torah are in the world: nine are in Jerusalem, and one
is in the rest of the world.”

Jews, like the sea, have the potential for bad and good. Like
the waves of the ocean, our arrogance led to our downfall, to
nY). Yet we also possess faculties for strength, wisdom, Torah,
nY9n, and Nawn.

TOPWUNI2 NN presents a WA TN that offers a clear parallel to
our history: “A valiant captain had a ship in which he prevailed
over both waters and winds. When pirates came against him, he
rose up and slew them all. After a while, just as he reached the
entrance to a port, a violent wind came, and his ship broke apart.
He began beseeching mercy of the people [on shore]: ‘I beg of
you, save me.” They replied, ‘Yesterday you prevailed over both
winds and pirates, and now you ask others to save you?’ He said,
‘As long as my ship was in existence, I was valiant and did not
need to have people help me. Now that my ship has broken apart,
my strength, too, is broken.’”

During the time of y>yw», the military and economic success
of nm» made us conceited, marring our relationship with God,
our ship, and leading to the y27n. However, it is important to
remember that ships can be repaired. And it is up to us as much
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as to God to make sure that 0wy becomes 1IN NN Y
N1,
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A9:) YaNIN
Yehuda Gale

R0 91NN /1 0 NI 2399 NN NIN NN DY NYIVY 19NN NN

(N2: 1D HNPINY) DY 195N GUR DMNN PN DXIY 22 NN NP N 1IN

(20: NY YY) DINNIN NI 9NN

TIY DONN NN XY INN DNYIWY 1NN WIPNM PTH IR DI nHY
(VL>:2 HNY) DM NN

(19: 10 DXPINY) DHIIPA INN DYTN M YN 2D 1Y

(N>: DO HTPYY) YIVN NNV ND DDV NN

(: N2 D¥390) OIP *AWNN NPIN

(1D: ND MNP NHNA N INDY TYN RN

(V: NN DYXNN) XIND VIV NI D ') 99Y

(22: 29 DRPIN) TV ONNONI XD 29 NN P22 DN N

(0: N T2 DN YD DY N By

(: TN IMYY) IONIN DNRIW ToNn /N

(02:12 HRPINY) D2 HINNN N

(77: 0 DNOIT) PRINNND MIMWDY PAMIND TONM NN I NN
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Tongs Made From Tongs
Ms. Adina Polen Mayse

Editors' Note: This article was adapted by the author from her 7wa7 on the
occasion of her becoming a mxn na, which was composed in collaboration
with her father, Rabbi Dr. Nehemia Polen.

The Mishnah in Pirkel Avot Chapter Five, Mishnah Six, tells us
that there are ten things which were created by God Erev
Shabbat Bein ha-Shmashot—on the eve of the first Sabbath of
creation, at twilight. As with any list, we will seek to discover
why the items on the list were chosen, and to understand what
theme unites them as a group. Additionally, we will attempt to
discern the significance of their creation at twilight, the Bein ha-
Shmashot time, at the moment of transition from the week to
Shabbat.

To begin our examination of these questions, let us first
review the Mishnah:

NIND 29 1IN, MWNYN P NIV 2993 INID) 02T NIy
,ANOM , PNV ,NONM L, )M ,NYPM ,NNND Y9Y ,ININ 9,
,IVN Yy NP PPN N ,DININ YN DIM5M ,anonm
VY NN NN N ,DMININ ¥ IIN ONHIN W DINY
“ ... These are: The mouth of the earth; The mouth of the well;
The mouth of the donkey; The rainbow; The Manna; The rod;
The Shamir; The writing; The format; and the stone tablets. And
some include: the spirits; the grave of Moshe; and the ram of
Abraham. Others include: The original tongs, for tongs can only
be made by means of tongs.”

The Commentary of Rav Ovadia of Bartenura (1 5t Century)
explains these terms as follows:
1. “The mouth of the earth” refers to the opening in the
earth which swallowed up Korach after he rebelled
against Moshe.
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10.

“The mouth of the well” refers to the wellspring which
followed Bnei Yisrael in the desert, on account of the
merit of Miriam. This well uttered a song of praise which
is recorder in Sefer Devarim.

“The mouth of the donkey” refers to the donkey which
spoke to the prophet Bil’am in the desert, when he was
called upon to curse Bnel Yisrael and in the end blessed
them.

“The rainbow” refers to God’s bestowal of the rainbow to
Noah as a sign of the covenant that God would never
again bring a flood to destroy the entire earth.

“The manna” refers to the heavenly food which sustained
Bnel Yisrael during the forty years in the desert.

“The rod” refers to the Staff of Moshe, with which he
performed the miracles of the Exodus.

“The Shamir” refers to a miraculous and tiny creature
which had the power to burrow through the hardest stone.
It was used to engrave the gemstones which were placed
upon the choshen, the breastplate of the Kohen Gadol,
upon which were written the names of the Twelve Tribes
of Israel.

“The Writing” refers to the shape of the Hebrew letters
which were on the tablets of the Ten Commandments.
“The Format” refers to the fact that the writing on the
tablets could be read from all four sides of the Tablets of
stone.

“The Tablets of Stone” refers to the construction of the
Tablets themselves.

The last item listed in the Mishnah, tzevat or tongs, is considered
miraculous because tongs can only be fashioned by use of other
tongs, to hold them in the fire so that they can be shaped
properly. This leads to a paradox of infinite regress: if each pair
of tongs requires a prior pair to make it, how was the first pair
fashioned? So the Mishnah tells us that the first pair was made
by God on Erev Shabbat Bein ha-Shmashot, at twilight just
before Shabbat of the first week of creation.

6
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As we have noted above, this Mishnah provokes a
number of questions. First of all, what is the significance of the
time Bein ha-Shmashot—what does it mean to say that these
items were created at the end of the first week of creation, just
before Shabbat? Secondly, what common feature unites the items
chosen for the list? Why did the Mishnah choose these items and
not others? If the Mishnah wanted to list all the miracles in the
Torah, why did it not mention the splitting of the Yam Suf, the
Sea of Reeds, for example?

To try to answer these questions, my father and I looked at
commentaries to the Mishnah for their insights. The Rambam
(1135-1204) in his Mishnah commentary writes:

“We do not believe that God’s Will changes from time to
time. Rather, at the beginning of creation all things were
given their nature: teva. What we call nature is nothing
more than the habitual way the world generally functions.
Even a miracle is really part of nature; it is just that the
item in question only acts that way very rarely. But even in
situations that we call miraculous, God built it into his plan
at creation that they should one day act in an unusual
manner. Therefore, the Mishnah tells us that on Erev
Shabbat it was built into the plan of the earth that it would
one day open up to swallow Korach and his followers. It
was built into the plan of nature that one day Miriam’s well
would give water, and that one day the donkey would talk
to Bil’am. One may ask, if all miracles were actually built
into the nature of things from their inception, why does the
Mishnah specify only these ten items? The answer is that
indeed all miracles were built into creation, but only these
ten were initiated Erev Shabbat Bein ha-Shmashot. The
splitting of the Sea, for example, was provided for when the
upper waters were divided from the lower waters on the
second day of creation. Similarly, on the fourth day, when
the sun was created, a provision was built in that the sun
would stand still in the days of Joshua. All miracles were
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provided for during the first week of creation, but only
these ten were put into nature on Erev Shabbat Bein ha-
Shmashot.”

The Rambam’s comment on the Mishnah is consistent with his
general approach, minimizing the role of miracles, and stressing
the importance of teva, nature: Olam ke-minhago noheg: The
world follows its established pattern. But the Rambam’s
approach prompts another question: Why weren’t the miracles
listed in the Mishnah also built into nature on the day they were
created? For example, why wasn’t the provision for Bil’am’s
donkey built into nature at the same time that the animals were
created? Similarly, why wasn’t Miriam’s well created when the
water was created? The Rambam’s approach does little to clarify
what unites the ten items listed in the Mishnah, and what
distinguished them from any other miracles found in the Torah.

These questions are raised by the Meiri—Rabbi
Menachem ben Shlomo of Perpignon (1249-1316) —in his
commentary on Pirkei Avot. The Meiri also points out that not
all of the items on the list have a miraculous quality. The
rainbow, for example, is a natural phenomenon. The Meiri’s own
approach to the Mishnabh is that the items on the list are all
necessary for the preservation of the Jewish People and the
beliefs of Judaism. For example: the mouth of the earth which
devoured Korach teaches the principle that the wicked are
punished, while Miriam’s well teaches us that the righteous are
rewarded. The rainbow was not a miracle, but is a constant
reminder of Judaism’s belief in divine providence [which saved
Noah from the flood]. The staff reminds us of the Exodus from
Egypt. The grave of Moses is important not because it was
miraculous, but because it was hidden from all humans. This
prevented us from falling into the error of treating Moshe as a
god and worshipping at his grave.

The Meiri also points to a version of our Mishnah’s list
found in the Gemara Pesachim 54b. The Gemara adds to the list
the cave which gave shelter to Moshe and Eliyahu at Har Sinai.
According to the Meiri, this cave symbolizes the principle of
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prophecy, because in order to become a prophet, one must isolate
oneself and meditate [hitbodedut]. Since prophecy is an essential
principle of Judaism, the cave of Moshe and Eliyahu finds its
place in the Mishnah.

But the Meiri’s approach is not without its own
difficulties. For one may still ask the question which he himself
asks of Maimonides: why wasn’t the splitting of the Yam Suf
included in the Mishnah, since it was essential to the survival of
Bnei Yisrael as they left Egypt, and teaches us the belief in
divine power and Providence. Also, the Meiri does not address
the significance of the time Bein ha-Shmashot, and why the
Mishnah makes such a point of specifying this time period.

A Hasidic approach is found in the commentary to Pirkei
Avot of the Kozienitzer Maggid, Rabbi Yisrael ben Shabbtai
Hapstein (1733-1814). In his commentary, known as Avodat
Yisrael, the Maggid first explains the term Bein ha-Shmashot. He
writes that the term suggests Shnei Shimushin—dual function:
75 OYM, 7D WHWN DYOV.

Each item on the list can function in one of two different
ways. The time of twilight is symbolic of the in-between-ness of
the item, the fact that it can be understood or used in one of two
different ways.

One good example of the way the Kozienitzer Maggid
understands the Mishnah is his interpretation of the Pi ha-Be'er,
the mouth of the well. He notes that B€ er can also mean to
explain, or to interpret. He quotes a verse in the beginning of
Sefer Devarim (1:5),

5¥av NINN NOIY NN NIINN DN AN DWNR DN
.NO DNY PRY DD YN NPN — UNN IN D NOAY N

“Moshe began to interpret this Torah, which is
to say, the Oral Torah. The Oral Torah is truly
like a wellspring—a source overflowing with
water endlessly.”

In good Hasidic fashion, the Kozienitzer Maggid creates an
association based on sound between two words. But this is no
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mere wordplay, because he shows how the two concepts are truly
related in a very deep way. The mouth of the well is actually the
mouth which brings forth new explanations of the Torah. And he
continues:

95 NANPY NTN 09 91 DY NI ¥ ANV NN D

PRY ANIIY NNNN VI NN N9 HYAY 7NN DN AN

NNDI .ANOIY DNND WIS DO DT O — IpM NP
.19 YyaY NN NIVYNN ANV NNNNY

“The written Torah has a measure and a limit.
But the Oral Torah, the interpretation of the Written
Torah, is endless and without measure. The Oral
Torah reveals the inner meaning of the Written Torah,
such that the Written Torah is crowned by the Oral
Torah.”

For the Kozienitzer Maggid, the Pi ha-Be' er exemplifies the
Bein ha-Shmashot quality—the dual nature of Torah
interpretation. This is demonstrated in the very fact that Be er
can mean both well and interpretation, and that the flow of
interpretation is endless. Furthermore, the Bein ha-Shmashot
nature of Torah expresses itself in the dual concept of Torah she-
bi-Chtav/Torah she-be-Al Peh. That is, the Torah itself is finite
in written form, but infinite in its capacity for interpretation. This
is the real meaning of Bein ha-Shmashot—the in-between-ness
of Torah.

Another example of the Kozienitzer Maggid’s approach
is his interpretation of the Mishnah’s item #6, the Mateh, the
Staff of Moshe with which he performed the miracles. The
Kozienitzer Maggid points out that the word Mateh can be taken
not as a noun, but as a transitive verb, meaning “to incline, to
cause to lean in a certain direction.” Once again, a hasidic
wordplay discloses an inner deeper level of meaning: the Mateh
demonstrates the human ability to use language to incline
meaning in different directions, and thereby to change our
reality, just as Moshe inclined the Staff, and changed the water
into dry land. And, the Kozienitzer Maggid notes, this too is an
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example of Bein ha-Shmashot, the dual quality of the world: that
the Sea is created to be a Sea, but when Hashem working
through Moshe wants to make a change, it can become dry land.

In a similar manner, the Kozienitzer Maggid explains the
significance of items #8 and #9: Ha-Ktav ve-ha-Michtav—the
writing and the Format of the Tablets. He states that each time a
person produces a new understanding of Torah, he creates a new
heaven and a new earth. When we utter the holy letters of
Hebrew when we daven or study Torah, then Hashem is
enclothed in those letters and words— n»PmNM YN wadn
oM 1M—>but Hashem’s greatness and power are unbounded,
so from each tiny letter there emerges a great world, a new
world, full of new possibilities, unbounded by the limitations of
the old world which preceded it—wTn 9NN 02y NWY) PYOM.

My father suggested an addition to the interpretation of
the Kozienitzer Maggid. It may be pointed out that all of the
items in the Mishnah’s original list relate in some manner to
language, and point to the power of language to transform
reality. The opening in the earth which sent Korach to his grave
is not simply called a hole, a cleft or a chasm, but a “mouth.”
Miriam’s well is also described as having a mouth, which, as we
know, broke out in a song of praise. Bil’am’s donkey was given
the ability to use its mouth in human language. The rainbow is
indeed a natural phenomenon, but only after the flood does
Hashem call it Ot Brit—a sign of the covenant—Ot meaning
both sign and letter. Similarly, a flask of Mannah was placed in
the Beit ha-Mikdash as a sign and reminder of Hashem’s love of
Bnei Yisrael. The Mateh—the Staff of Moses—is described as
performing the Otot, the signs. The Shamir was used to engrave
the names of the Twelve Tribes of Israel on the gemstones of the
Choshen. The last three of the ten—The Writing, The Format,
and The Tablets of Stone—clearly relate to language and its
power. So, what unites the items on the Mishnah’s list is their
Bein ha-Shmashot “in-between” quality. The Mishnah is
pointing to the power of language to bring this “in-between”
quality to life, and to make positive transformations in the world.
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But if this is correct, how do we understand the last item
in the Mishnah, the Tzvat be-Tzvat Asuyah, the tongs which can
only be fashioned by tongs. What does this have to do with the
transformative power of language?

This may be understood in light of a Tosefta in Eiruvin
chapter eight:

PIZNN PIIND, MY, MIMN , NIV MO
) DY DN PRI MIN MION VLN XIPN .NIWO2
Ri)alvaly]

“The laws of Shabbat, festival offerings, and
trespass of sanctuary are like mountains hanging by
a hair; just a few verses of scripture in the Written
Torah but with many halachot in the Oral Law, and
they have nothing upon which to support
themselves.”

At this point the Tosefta in Eiruvin is almost identical to a
famous passage in Chapter One of Mishnah Chagiga. However,
the Tosefta now continues in a manner not found in the Mishnah.
The Tosefta says,

— NTIYNND NNIND RNIN — YWIN? 219 90K INOND
N P2 ORD XD TN NN RINDTP NNIAN

Translated from the Aramaic this means: “Rabbi Yehoshua
concludes from this that Tongs can only be made with tongs.
How were the first tongs made? In truth, they were a divine
creation.”

This Tosefta passage is very puzzling. What do the tongs
have to do with the halachot of Shabbos? What the Tosefta
appears to mean is that the process of interpretation is the basis
of the Oral Torah. It generates all the many laws of hilchot
Shabbat not found explicitly in the Written Torah. Once we have
the idea that we can use our minds to understand, explain, and
interpret the text, we can continue the process indefinitely. But
what is the origin of the notion that our understanding is a tool
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which, like tongs, can pick up the sacred text to turn it over, to
examine it from every angle, to place it in the fiery furnace of the
search for truth, and to shape and fashion new approaches and
interpretations? This primal understanding of the power of the
human mind and human language must be, according to the
Tosefta, a gift from Hashem. As the Yerushalmi Shabbat,
Chapter Twelve, Halacha Five puts it:

MMN 1O NS X NNX MNXND—“From one letter, from one sign,
you learn many letters, many signs...”

But the initial letter—the starting point of the system, the first in
the series—is, we believe, a gift from Hashem.
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Between Integrity and Intellect: Being Orthodox in
Academic Jewish Studies'
Ariel Evan Mayse

There is sleuthing in scholarship as there is in crime, and it is as full of
mystery, danger, intrigue, suspense, and thrills—if only the story were told.

Harry Austryn Wolfson®

How great it is for those who toil in Torah study day and night, for the Holy
One listens to the voice of those who immerse themselves in Torah, and
each word of their novellae creates a new heaven.

—Zohar 1:4b

“That’s funny, I didn’t even know that Harvard has Jewish
Sudies,” is inevitably the first response I receive whenever I
mention to friends or relatives that I’m a graduate student at
Harvard specializing in Jewish mysticism. After I patiently
explain to them a bit about the Harvard Center for Jewish
Studies, and about the rich field of academic Jewish Studies in
general, the second question is equally unavoidable: “Isn’t that
difficult for you?” As I am a rather obvious Orthodox Jew, the
tensions between my academic and personal lives cannot be
easily hidden. Negotiating a balance between my own religious
proclivities and the goal of objective scholarship is never easy,
and the choice to pursue an intellectual existence in the realm
of higher education is one inherently full of challenges.

! Note to the reader: This essay was written in the fall of 2008, during my
first semester as a graduate student. Since then my thought on this subject
has undergone significant evolution, and though my basic thesis remains
unchanged, it goes without saying that were I to rewrite the piece today, this
would be a vastly different work. Foremost amongst these transformative
elements was my exposure to the work of Prof. Isadore Twersky [The
Talner Rebbe, HaRav Yitzhak Twersky " 1], a scholar of unique magnitude
whose work embodies the productive synthesis and creative tension
between academic analysis and impassioned religiosity. [This essay will be
appearing in the upcoming volume of B’ lyyun: Journal of Orthodox Jewish
Thought on Campus—Ed. ]

2 As quoted in Schwartz, Leo W. Wolfson of Harvard: Portrait of a Scholar.
(Philadelphia: Jewish Publication Society of America, 1978), p. 250.
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Though I’ve found that this dialectic has proven most
enriching to both my scholarship and my personal life, the
questions remain: To what extent may engagement in Jewish
Studies serve as both an intellectual profession and a spiritual
enterprise providing a source of viable cultural energy for kelal
Yisrael, the Jewish community as a whole? In other words,
does the careful academic analysis of Judaism hold value for
the broader Jewish community, both inside and outside of the
Orthodox world? Furthermore, does the scholarly examination
of Jewish history and religion, and Jewish mysticism in
particular, hold a unique set of benefits that would be
otherwise inaccessible without a university setting?

With these issues in mind, I hope to call into question
the common assumption that studying Judaism as an academic
discipline is innately impossible for the Orthodox scholar. In
fact, just the opposite is true. The project of Jewish Studies
represents a unique opportunity for the Orthodox community to
use the tools, vocabulary, and methodology of modern
scholarship to better articulate and investigate the depths of our
own intellectual traditions. To be sure, one working in this
field is confronted with ideas that, if ignored or left unresolved,
can lead to a feeling of incongruence between personal and
professional life. Issues like alternative readings of history that
contradict internal Jewish memory, or higher source criticism
of the religious texts that continue to guide our lives, do
challenge the fundamental assumptions that the Orthodox
academic brings to the table, but these theories exist whether
we engage with them constructively or not.

On the other hand, I have found that when approached
correctly, the field of Jewish Studies yields an immense array
of spiritual truths particularly applicable to the American
Orthodox community. Specifically, I believe that the scholarly
examination of the intellectual history of Hasidism, my chosen
field, has much to contribute towards increasing the vibrancy
and dynamism of American Jewry.

From its genesis in eighteenth-century Eastern Europe
as a pietistic mystical revivalist movement, Hasidism has
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sought to fight religious decay and rote observance, combating
materialism and moral relativism with a fundamental belief
that the physical world is no more than a tool for experiencing
the Divine. Though the movement itself has certainly not
proven immune to these same ills, I believe the ideals
expressed throughout Hasidic literature have nonetheless
retained their value and remain spiritually compelling. Yet
with few exceptions, this vibrant theology remains tragically
outside the purview of those Orthodox Jews who are not
immersed in the narrow confines of contemporary Hasidic
society.

It is my contention that the possibility of bridging these
two worlds and translating the message of Hasidism into terms
more readily digestible to mainstream American Orthodoxy
lies primarily through the vehicle of academia. Historically, I
believe this sort of translation of worthy but less renowned
ideas into modern Jewish terms has been a pivotal function
performed by Jewish academia. Indeed, a tracing of the recent
development of Jewish studies as a discipline, particularly as
practiced in Orthodox Jewry, proves illuminating to an
understanding of how the field can be fruitful for Orthodoxy.

3 The history of Jewish Studies has been the subject of a substantial number
of papers and books, and it is beyond the scope of this essay to engage with
all of them here. To reference only a few of those not explicitly discussed in
this article, see Arnold J. Band, ‘Jewish Studies in American Liberal Arts
Colleges and Universities,” American Jewish Yearbook, 67 (1966), pp. 3-31;
David Biale, ‘Between Polemics and Apologetics: Jewish Studies in the
Age of Multiculturalism,” Jewish Studies Quarterly, 3 (1996), pp. 174-84;
Shaye J.D. Cohen and Edward L. Greenstein, ed., The Sate of Jewish
Sudies (Detroit, 1990); Nahum Karlinsky, ‘The Dawn of Hasidic-Haredi
Historiography,” Modern Judaism, 27:1 (2007); Moshe Rosman, How
Jewish is Jewish History (Oxford, 2007); Harold S. and Paul Ritterband
Wechsler, ‘Jewish Learning in American Universities: The Literature of a
Field,” Modern Judaism, 3 (1983), pp. 253-89.
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From Afterthought to Spiritual Catalyst

Despite Israeli scholar Anita Shapira’s lament for the “decline”
of Jewish Studies in the 1990s,* the past decade has seen a
marked increase in academic activity in the realms of Jewish
religion, material culture, music and languages.” The
Association for Jewish Studies (AJS), an international
professional organization established for the study of Judaism
at institutions of higher education, now boasts a membership of
1700 faculty and students, many of whom are housed in the
over 150 Jewish Studies programs or departments found in
universities in the United States alone. With some 250
endowed chairs to be found across several continents, it seems
that Jewish Studies will remain an established and stable sector
of academia.

Of more immediate interest for our purposes is a
remarkable demographic figure gleaned from a recent poll of
AJS members. Of the Jewish respondents (92% of the total
survey group), 21% of these individuals identified themselves
as Orthodox.’ If we are to take this sample as representative of
the entire member body, then AJS has somewhere in the
vicinity of 340 Orthodox members engaging in some form of
academic Jewish studies. Since this survey was the first of its
kind and lacks data from previous years, it is impossible to
speculate if this number has risen or fallen over the past fifty
years. Nevertheless, this striking figure is disproportionately
high, and it begs the question of why Orthodox Jews are

* Shapira, pp. 113-15.

> Previously, in the 1960s, an increase was partially spurred by the
emerging focus on “ethnic studies,” but more importantly, the development
of Jewish Studies was a reflection of a greater cultural trend towards
stronger Jewish self-identification as well as a renewed support for Israel
amongst American Jews after 1967. See: Robert Alter, ‘What Jewish
Studies Can Do,” Commentary 58 (October 1974), pp. 71-6, esp. 73; Anita
Shapira, ‘Reflections on the Rise and Fall of Judaic Studies,” Jewish Studies
Quarterly, 3 (1996), pp. 112-22, esp. 113.

® The full results of this survey, performed in 2007-08 by Steven M. Cohen
and Judith Veinstein, may be found on the AJS website
(http://www.ajsnet.org).
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choosing to pursue careers in secular institutions of higher
education, instead of remaining only within the traditional
yeshiva world. Since these scholars continue to maintain their
Orthodox affiliation, the answer must at least in part be that
they feel a university environment and approach hold an
inimitable set of benefits that cannot be accessed outside of this
unique milieu. What might these be?

To answer this question from the perspective of my
field, I offer two very different but equally outstanding
twentieth-century scholars of Jewish mysticism as examples of
academicians who worked in Jewish Studies with the intention
of not simply describing the Jewish religion, but inspiring and
sustaining the Jewish people as well. These scholars
demonstrate that, if approached correctly—namely, with the
underlying mandate that the insights gleaned from Jewish
history are valuable for the construction of a healthy future—
Jewish Studies may be an invaluable contribution to Orthodox
thought. To understand these men, though, it is important to
understand the context from which they emerged—the spiritual
climate within which they arose, and which they strove to
change.

The Palitics of Mysticism

The academic investigation of Judaism, and subsequently
Jewish mysticism, has its origins in early nineteenth-century
Germany. Starting with the work of Leopold Zunz (d. 1886)
and maturing over the next century, the Wissenschaft des
Judentums (lit. Science of Judaism) emerged as a loose
coalition of German scholars committed to examining the
Jewish religion in a university setting through an objective,
critical methodology.’

7 See Irving Greenberg, ‘Scholarship and Continuity: Dilemma and
Dialectic,” in Leon A. Jick, ed., The Teaching of Judaica in American
Universities (1970), pp. 115-31, esp. 115-17. The Wissenschaft school was
essentially the result of newfound social emancipation and motivated by the
universalistic ideals of the haskalah, and it represented an important feature
of Judaism’s encounter with modernity: a shift towards a greater sense of
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Though there were advocates of the Wissenschaft, such
as David Tzvi Hoffmann and Esriel Hildesheimer (1820-1899),
who believed that academic scholarship could be reconciled
with religious observance, for many practitioners this new
intellectual paradigm meant a concerted break from tradition.®
It was neither the goal of these scholars to safeguard the Jewish
religion, which they saw as a decaying and antiquated
phenomenon, nor to ensure the continuity of the Jewish
community, but rather to place Judaism under the knife and
systematically dissect it using the instruments of
historiography and philology. These scholars were especially
antagonistic towards any elements of Judaism that did not
integrate well with modernity, and reserved particularly harsh
criticism for kabbalah, the Jewish mystical tradition.

Many of the early ideologues of the cultural Zionist
movement, which was already gaining momentum in fins-de-
siécle Europe, also believed in the value of scientific analysis
of Jewish religion and history according to modern principles
of scholarship. However, cultural Zionism rejected the
Wissenschaft’s generally assimilationist vision and approached
the study of Judaism as a positive and vitalizing force of
national renewal, naturally centered on (and in) the land of
Israel. Of the numerous outstanding scholars of this movement,
the prolific and impressive career of Gershom Scholem (1897-
1982) stands out as particularly relevant for our study—though
more for what it lacks than what it provides.’

historical self-consciousness. See Ismar Schorsch, From Text to Context:
The Turn to History in Modern Judaism (Hanover, 1994), pp. 1-5, and also
Yosef Hayim Yerushalmi, Zakhor: Jewish History and Jewish Memory
(Seattle, 1982), pp. 81-103.

¥ See: Marc B. Shapiro, ‘Rabbi David Zevi Hoffmann on Torah and
Wissenschaft,” The Torah U Madda Journal, 6 (1995-1996), pp. 129-37,;
Marc B. Shapiro, ‘Rabbi Esriel Hildesheimer’s Program of Torah u-
Madda,” The Torah U-Madda Journal, 9 (2000), pp. 76-86.

? For scholarly interpretations of the life and work of Scholem, see: Daniel
Abrams, ‘Defining Modern Academic Scholarship: Gershom Scholem and
the Establishment of a New (?) Discipline,” The Journal of Jewish Thought
and Philosophy, 9 (2000), pp. 267-302; David Biale, Gershom Scholem:
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Born into an acculturated bourgeois German Jewish
home, Scholem began to explore Judaism as a young adult.
Though he briefly flirted with traditional observance, he
eventually left this path in favor of academia and wrote his
groundbreaking doctorate on Sefer ha-Bahir, an abstruse and
difficult medieval Jewish mystical text. After immigrating to
Palestine in 1923, Scholem spent the remainder of his life
clarifying and scientifically interpreting the historical evolution
of kabbalah.

In direct contrast to the Wissenschaft scholars who
condemned Jewish mysticism as a marginal, inconsequential
and primitive substratum of Judaism, Scholem believed that
kabbalah was an ancient and ever-present force that had
sustained and animated Judaism from just underneath the
surface. He condemned his academic predecessors for
engaging in petty and impotent apologetics, intentionally
suppressing any facets of Judaism not up to their “rationalist”
standards, and thereby destroying any relevant message
kabbalah may have had. Scholem was a religious anarchist,
and although he held little stock in traditional observance, he
did believe firmly in the examination of Jewish mysticism and
the broader discipline of historiography of ideas as crucial
components of a healthy national existence."

And yet, despite Scholem’s obvious devotion to
kabbalah and his belief in mysticism having been an important
vitalizing force throughout Jewish history in the Diaspora, he
explicitly denied that there could be any authentic expressions

Kabbalah and Counter-History (Cambridge, 1982); Daniel Weidner,
‘Reading Gershom Scholem,” The Jewish Quarterly Review, 96 (2006), pp.
203-31. Of particular relevance to the topic at hand, see: Michael
Oppenheim, ‘The Meaning of Hasidut: Martin Buber and Gershom
Scholem,” The Journal of the American Academy of Religion, 44 (1981),
pp- 409-23; Rachel White, ‘Recovering the Past, Renewing the Present: The
Buber-Scholem Controversy over Hasidism Reinterpreted,” Jewish Sudies
Quarterly, 14 (2007), pp. 364-92.

10 Gershom Scholem, ‘Reflections on Modern Jewish Studies,” in Avraham
Shapira, ed., and Jonathan Chipman, trans., On the Possibility of Jewish
Mysticismin our Time (Phiadelphia, 1997), pp. 51-71, esp. 61-65.
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of Jewish mysticism in his day. We must assume that he would
not have significantly altered this position regarding our
present time.'' Just as the secular Wissenschaft had sought to
provide an academic eulogy for Judaism as a whole, Scholem
focused on analyzing and investigating the entire continuum of
Jewish mysticism entirely as a phenomenon of the past, one
whose importance as a source of spiritual inspiration for the
Jewish people had been superseded by Zionism.'? Scholem
was a scholar of extraordinary brilliance, but his understanding
of Jewish Studies as a secular and nationalistic enterprise
couched within the sphere of cultural Zionism will not provide
the American Orthodox community with a viable spiritual
model.

Only a few years before the start of Scholem’s career,
Hillel Zeitlin (1871-1942) also began to establish the
framework of a Jewish revitalization based on teachings of
kabbalah. In stark contrast to Scholem’s disbelief in traditional
observance, however, Zeitlin eventually came to articulate a
national renewal that was firmly and unequivocally committed
to following halakha (Jewish Law). Raised in a family of
Habad Hasidim in White Russia, his childhood was steeped in
Jewish culture and mystical learning. After intensively
studying philosophy and embarking on a secular academic
career, Zeitlin returned to Orthodox praxis and devoted his
intellectual activities to the study of Judaism, focusing in
particular on kabbalah and Hasidism."” It is my belief that his

" Gershom Scholem, ‘Reflections on the Possibility of Jewish Mysticism in
Our Time,” in Avraham Shapir, ed., and Jonathan Chipman, trans., On the
Possibility of Jewish Mysticismin our Time (Philadelphia, 1997), pp. 6-19.
Boaz Huss notes that Scholem left the door open for a future reemergence
of mysticism, albeit in a transformed and secularized manner. See Boaz
Huss, ‘Ask No Questions: Gershom Scholem and the Study of
Contemporary Jewish Mysticism,” Modern Judaism, 25 (2005), pp. 141-58,
esp. 144.

"2 Huss, pp. 144-45.

13 Jacob Golumb, Nietzsche and Zion (Ithaca, 2004), pp. 189-214, p. 214;
Arthur Green, ‘Three Warsaw Mystics,” Jerusalem Studies in Jewish
Thought, 13 (1996), pp. 1-58, pp. 32-34.
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numerous publications on these subjects have both enduring
scholastic worth and profound spiritual value.'

In his work Zeitlin blurred the ostensibly clear lines
between academia and spirituality, articulating the ideas of the
Hasidic masters in an authentic manner while retaining the
intellectual discipline of an academic scholar. Zeitlin
committed his life to passionately studying and teaching the
doctrines of Jewish mysticism, and if the account describing
his murder at the hands of the Nazis is to be believed, Zeitlin
marched to his death adorned in his tallit and tefilin with a
copy of the Zohar nestled in his arms. Nevertheless, Zeitlin’s
contributions to the study of Jewish mysticism, and perhaps
even more unfortunately, his eternally relevant vision for the
Jewish future, have been sidelined or forgotten by the majority
of the English-speaking Jewish world."

Zeitlin believed that all expressions of Judaism at his
time, including Hasidism, had become defunct, and that every
sector of religious life needed a profound revitalization. He
decried the religious behavioralism surrounding him, and was
particularly appalled by the factionalized and fragmented
Jewish community.'® To counteract these social illnesses,
Zeitlin imagined a national return to tradition that included
Zionism, but was more importantly characterized by a utopian
concord amongst the Jewish people, focused on observance of
the Torah and authentic engagement with Jewish texts.
Undergirding this entire program lay the messages of
Hasidism, namely imbuing a sense of wonder at the holiness of
the everyday into mundane actions, the recognizing of the

' See for example: Hillel Zeitlin, Be-Fardes ha-Hasidut ve’ha-Kabbalah
(Tel Aviv, 1960); H. Zeitlin, Rabbi Nahman Braslaver (New York, 1952).

1> See: Shraga Bar-Sella, Ben Sa’ar li-Demamah: Hayav u-Mishnato shel
Hillel Zeitlin (Tel Aviv, 1999); Shraga Bar-Sella, ‘On the Brink of Disaster:
Hillel Zeitlin’s Struggle for Jewish Survival in Poland,” Polin, 11 (1998);
Moshe Waldoks, ‘Hillel Zeitlin: The Early Years (1894-1919)’ Ph.D.
Dissertation, Brandeis University (Waltham, MA, 1984).

16 See: Bar-Sella, ‘On the Brink,” 84; Bar-Sella, Ben Sa’ar li-Demamah, p.
221.
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fundamental unity of the Jewish people, and the understanding
that material gains are far less important than spiritual
integrity. By applying Zeitlin’s still-relevant model of
reencountering with our literary heritage in an academic setting
to American Orthodoxy, perhaps we may also be able to
experience a cultural and religious renewal.

Orthodoxy in the Modern Academic Arena

Stepping back from the intellectual luminaries of the past and
returning to present day Orthodox scholars grappling with the
questions and lessons of Jewish studies, two current Jewish
academics—Moshe Bernstein and Shalom Carmy—have made
significant contributions towards understanding this dilemma.
Bernstein, longtime Professor of Bible at Yeshiva University,
has correctly noted that it is in the realm of Jewish Studies that
the difficulties of the approach of Torah u-Madda, the
necessary balance between religious commitments and
engagement with secular culture, are most pronounced.'’
However, Bernstein has also suggested that the study of
traditional Jewish texts from a historical or academic point of
view may be seen as falling within the category of Talmud
Torah, albeit in a less explicit manner than the learning in a
yeshiva. That is, the goals of traditional learning and modern
Jewish Studies “are not diametrically opposed, but may lead
separate and parallel existences as different manifestations of
Torah.”'® Since university level research demands engagement
with a broad array of sources, both primary and secondary, the
Jewish scholar may tap into valuable materials ordinarily
beyond the curriculum of the traditional beit midrash, utilizing
them to present a much richer and finely nuanced picture of
Jewish history.

' Moshe Bernstein, ‘The Orthodox Jewish Scholar and Jewish Scholarship:
Duties and Dilemmas,” The Torah u’Madda Journal, 3 (1991-1992), pp. 8-
27, p. 16.

'® Bernstein, pp. 14-9.
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While the study of Judaism according to the principles
of modern scholarship is certainly not without its dangers, the
outright rejection (or ignoring) of modernity in favor of
complete cultural and intellectual insularity has dangerous
repercussions as well. Though the oft-quoted reactionary
aphorism “when Rabbis became doctors, Judaism got sick” no
doubt contains some truth, the opposite holds true as well:
miseducation is equally destructive."” If Shamma Friedman,
Professor of Talmud at Bar-Ilan University and the Jewish
Theological Seminary, is correct in positing that Jewish
scholarship as a whole has indeed entered an age of intellectual
exploration based on scientific principles, then simply
dismissing academia offhand will not provide a satisfying
answer for the Orthodox community.”’ In Bernstein’s own
words, “If we can do scholarship properly, then we have a
responsibility to do it; it is no longer a reshut [option], it may
become a hovah [obligation].”*' Hagiography cannot substitute
for biography, nor may simple reiteration of inherited wisdom
take the place of engaged and constructive scholarship. In plain
terms, a historically ignorant and theologically myopic
approach will only deaden Orthodoxy’s spiritual future.

Precision of thought and critical analysis are among the
most principal goals of academia. In this vein, YU Professor
Shalom Carmy has lucidly argued in favor of academic Jewish
Studies for the reason that “the disciplined study of language,
literature and thought enables us to better articulate and
experience these things and to liberate ourselves from distorted
or inferior ways of experiencing them.”** Since one’s learning
or experiences may only be expressed and conveyed through

1 See: Mark Angel, ‘Reflections on Torah Education and Mis-Education,’
Tradition 41:2 (2008), pp. 10-23

20 Qee Shamma Friedman, Talmud Arukh: Ha-Sokher et ha-Umanin,
(Jerusalem, 1996), pp. 3-5.

2! Bernstein, p. 25.

2 Shalom Carmy, ‘To Get the Better of Words: An Apology for Yir’at
Shamayim in Academic Jewish Studies,” The Torah u-Madda Journal, pp.
7-24, esp. 9.
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language, the vexing struggle with the articulation of ideas lies
at the heart of both the academic and religious scholastic
venture. Carmy writes:

The alternative to serious, disciplined reflection of the language we
make ours is not an artless, spontaneous innocence about language.
To receive our language passively, to purchase it cheaply, off the
rack, as it were, means, in our secular society, selling our souls to
shoddyzghinking and fashionably educated (or semi-educated)
jargon.

Similarly, blindly following either academic or spiritual
dogmatism inherently cheapens the intellectual experience and
mars scholarship of any kind. We are obligated to seek the
clearest and most authentic articulation of religion we can
muster, with all the tools at our disposal.

The Centrality of Hasidism: A Personal Reflection

Both Scholem and Zeitlin believed that Jewish mystical texts
held the keys to vibrant Jewish life. And yet, the same survey
of AJS scholars quoted earlier also reports that despite the
relatively high popular profile of their field, only 1.3% of the
participants referred to “Jewish Mysticism” as their area of
specialization. Why is it then that I’ve chosen the study of
kabbalah, and of Hasidism in particular? In essence, I believe
that the written texts and the stories of the Hasidic masters
have a wider spiritual significance that can transcend the
barriers of the insular Hasidic milieu. The illnesses of apathy,
entitlement, and self-contentment are immense maladies that
plague the post-modern American Jewish community across
denominational lines, and the wisdom of the Hasidic masters is
particularly important for providing real solutions to these
problems. In the literature of Hasidism there exists a vast and
vital spiritual wellspring relatively untapped by modern Jewish
communities, the majority of whom are without access to the

3 Carmy, p. 10.
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relative nuances of these difficult texts. In joining those who
translate and analyze these works in a university context, I
hope to assist in rectifying this dissonance and to help provide
the Jewish people with an entrance into the magisterial Hasidic
library.

At this point I must say a few words regarding the
difference between my own position and that taken by the
adherents of neo-hasidism, a (post)modern decentralized
revivalist movement which also looks to traditional Hasidic
thought as the wellsprings of its inspiration. Though the term
“neo-hasidism” dates back to the Yiddish writings of L.L.
Peretz, it is now most often associated with the Jewish
Renewal or havurah groups who see themselves as the modern
inheritors of the Hasidic tradition. They too believe that
Hasidism contains a relevant spiritual message for American
Jewry, but one that is not intrinsically bound to Jewish Law,
and that mystical or ecstatic experiences are in fact sometimes
held back by traditional ritual. In no unequivocal terms, I
maintain that the spiritual message of Hasidism cannot be
removed from a firm commitment to the halakhic framework
of Orthodox Jewish observance, a factor which the original
authors of these texts took for granted. This was the position of
Zeitlin, who also believed that any authentic program of
renewal had to happen within the four amot of Jewish law.

And what of the choice of the university as a central
locus? The academic discipline provides a rigor, a precision,
and historic context. The university provides a forum for
dialogue with other scholars in the field who may have helpful
insights. The university makes available an expanded
curriculum beyond a small canon of religiously valuable texts,
further expanding the textual tapestry of Jewish history.
Perhaps most importantly, academia imparts to the student the
linguistic, historiographic, and literary tools to properly and
exactly articulate the difficult ideas found in our mystical
tradition. Knowledge without communication is unverifiable
and untenable, and it thus remains ultimately beyond the reach
of human experience.
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Of course, it is only with trepidation that one enters the
halls of academe, for the risks are many. Gershom Scholem
recognized them:

I threw myself into ancient books,

I was awestruck by their signs.

I spent too much time alone with them.
I could no longer leave them behind.
The glimmer of Truth is ancient,

Yet disaster is unforeseen:

Generations are weakly linked,

And knowledge is not clean.

Time transformed casts us a fearsome glance,
For it is unwilling to turn back again.

Yet abandoned joys grow palpable

Once your Vision has dissolved in pain.**

Yet simply circumventing these dangers by avoiding
engagement with academia altogether precludes any of the
benefits of modern scholarship, a price our community can ill
afford. The Orthodox scholar undeniably has a dual
commitment to both the academic world and to the Orthodox
community at large.”” A scholar, even a religious academician
working in the realm of Jewish Studies, must have the integrity
to remain within the accepted boundaries and rigors of his field
as defined by the general academic community.*® However, it
is precisely this discipline that brings one to the level of
lucidity of thought and precise articulation of ideas demanded
by academia, and I believe that such clarity and understanding
will continue to have an invaluable role in allowing the
American Orthodox community best fulfill our spiritual

2% Gershom Scholem, ‘Vae Victis—Or, Death in the Professoriate,” in
Richard Sieburth, trans., The Fullness of Time, (Jerusalem, 2003), pp. 109-
11.

23 Bernstein, p. 10.

26 Bernstein, pp. 16-7.
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mandate to engage with Torah in the most meaningful way
possible.

Concluding Remarks

In bringing this conversation to a close, I shall return once
more to the passages that preface this brief study. As Harry
Austryn Wolfson, a pioneer of American Jewish Studies and
long-time Harvard faculty member, has eloquently articulated,
the quest for knowledge for its own sake lies at the heart of the
academic venture. But without actualizing such knowledge,
communicating it to others for the benefit of living individuals,
the search remains dangerously close to intellectual hedonism.
The author of the Zohar, the foundational text of Jewish
mysticism, suggests that to engage in learning is to dive into
the words of yesterday, using them to create the language of
tomorrow. Academic study (and by extension teaching) must
be approached not only as sterile acts of description and
analysis, but rather as creative endeavors in and of themselves.
It is not enough for the Jewish scholar to spend all of his time
quantifying and analyzing the Jewish past; it is also his
responsibility to be an active participant in the construction of
a viable Jewish future.”’

271 thank Arthur Green for helping me to formulate this point.
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VN UM PNN YV
Yoni Nouriel

MMNNN I8P, one of the benedictions paired with ynw NP,
contains numerous descriptions of what God did and is doing
in our world. One of the ideas the n592 articulates is that God
has structured the scientific wonders of the natural world.
Indeed, this proclamation should rightly engender a profound
love and awe of God in us." Among these illustrations of the
natural world is that of 77vn X712y 9N 98,7 that God
fashions light and creates darkness.” These are wonders with
which we are all familiar.

We must assume that the fact that the n592 uses one
term, 78V, to refer to light, and another, X113, to refer to
darkness, is of significance. The specific word choice in the
1592 of MM NNN 98 should direct our attention to the inner
ideas that the terms 93y and X2 reflect. In order to
understand the application of the two different verbs, an idea
suggested by Y7217 must be introduced.

The creation of the universe, which we reference in 98y
MmN, is described in a more confusing and vague fashion in
wNI2 N, The o¥wn9n shape what the nn itself says into
concrete ideas and ideals stemming from their radical,
revolutionary minds, perceiving the world according to their
explanations; in this realm, they create their own reality. For
example, 727 explains the abstract pre-creation state of
space, time, direction, and the like. He utilizes a combination
of deep analytical kabbalistic observations as well as rational
Greek philosophy, with a logically constructed method
resembling Descartes’ Universal Science. In his commentary to
the first 109 in the Torah, Y7219 concerns himself with the
well-known problem of the state of the universe before

' See N:2 NNINN >TID MY,

? This formulation is based on t: nn yPyw». The important discrepancy
between the language of the P19 and that of the n572 will be addressed
later.
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existence, namely, how something could have evolved from
nothing (ex nihilo):

NI2 172P1N 9172 12 IVIVA DY RIPNN WIP YRV NNy
YOI NINNIND WP PYOL NOSN PRI .NVINN NDONRND DININ D

NN ,NOYND IN WNYN NNN ,NYYIN D3 PRI 7RI )TWD KON PRD
TIOD> LIMNN NN DIRN I NOIXIN DAN .INYNKI NINNN PR N
NINSDY NN DAPY 121, NN ND NXIN DN, WHNN I PR, TRND PT

NN 79PN DIMNMD NIPI,NYRIN NN RIN O DX MIN N0
VA5 DON NINNN NN YD, AU 98 AN ,I2T N9a XD OPIN

NI, TAN IDIN DN TWUN DI DAVN 2D ,YT) NN JPON MN8N
DT2Y OMIYY,PRN DIV DN X2 17PN TN 1IN N2 IWUN DN
DN OOWYI YoM , DN

Interestingly enough, the subtle shift of one verb (xM2),
to another (1¥y)—originally both meaning create—spawns a
world of a difference, pun intended. ”~712,” create, is the
Omnipotent creating a substance from nothing: the bridge
between infinite and finite, Godly and mortal, transcendent and
empirical: Pxn v. Humans can never perform an act of nx>2.
However, a 98, a fashioner, is one who molds a form from an
existing material: ¥>» v. This is a more anthropomorphic
description, in that humans can be o3y as well.

Fundamentally, Y7211 rejected the Parmenidean and
Epicurean concept of eternal matter. Not even “nothing,” as is
implied by y7an", could exist forever.’ This contrast between
temporary and eternal can be compared to basic planar
geometry. God is a line, 915225, extending infinitely in both
directions, but physical existence is a ray, starting at one point
but stretching on.

Let us now return to the 7592. The word "82” is used
in accordance with the term »qwn,” darkness or absence of
light, and the idea of #9xy is paired with the word 7, light
or brightness. This fascinating matching must be understood. It
hints to the nature of “light” and “darkness,” the intrinsic
relationship between a “fashioner” or “creator” and its

3 See 2-N: X 77NN > Ma9n and Descartes’ Meditations 1.
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creations. To shed light on this shadowy system of
relationships, an investigation of each phrase is needed.

We shall begin with the pairing and order of the
words. God, in His infinite wisdom, breaches the gap of
nothingness in creating something from nothing. God creates
darkness from the void of the emptiness which we are unable
to comprehend: 77wn XM2.” Therefore, the prerequisite for
any creation is darkness. Only from the dark can every entity
branch out; the result of dark is light. Light was created from
an object that already existed, that of the darkness. However,
even though darkness is the beginning step through which
existence is perceived, light is placed before dark in the text
of the N513, indicating that light is more important than
dark.* 7270 %5 ...0YpYN 81 is said only upon the TN, not the
Twn. Therefore, it can be seen that dark was created only so
that there could be light. Without having dark, light would be
indefinable; on the other hand, with no concept of light, dark
would not be fit to exist.

Before proceeding further, it is necessary to replace the
straightforward, intelligible English words of “darkness” and
“light” with their truer meanings according to the ideas
expressed in this essay.

127 MWKR2 says that the 7N created on the first day is
the special, unadulterated light that is stored for the righteous
in Nan 09W. The »nynw VIPS says that the 7N is the NN, the
greatest light in the cosmos, the light that was employed to
create the world. This was the same light that brought the
Israelites out from the dark ©> 81 into awesome and refreshing
redemption. Therefore, the 1y, the exceptionally righteous
individual, is called 71W. Many D>w171 note that the word 7N

4 See »wA and 073w to 9:1 NNV and "wNI3 NP LPTNINY NN T I7YY
to : 2> NN, where he notes the placing of yan at the end of the pyoa. It
would to seem to follow then that w12 X9 supports our notion that the
first name mentioned in an enumeration is considered more important. Also
see ¥ on KN : 13927132 and .V NYMN and 7w there.
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can be an allusion to the future redemption.” Similarly, fire,
which gives off brilliant light, is likened to the 771n. On the
109 that states that God “saw the light, and it was good,”
D”aw" notes that the simple understanding of this verse is that
God saw the appearance of the light and that it appeared
“good” to Him. In truth, light is the existential dynamic of life,
both emotional and intellectual, which fills man with an
awareness of God.

Darkness is the representation of despair, an eclipse of
God. Darkness, pain, bitterness, trials, grief, distress have
posed questions to philosophers throughout history.
Additionally, night is when one is more easily frightened. The
N9 in : N> M572 even considers the possibility of not reciting
m7un” in the 1593, departing from the language of the 7199 in
oy, and replacing it with 7, twilight, because darkness
is very frightening and we wish not to proclaim the “negatives”
that God has wrought. However, there is still hope; light is the
response, the extension yet opposite of darkness. Light
represents the ontological meaning and outcome of darkness, a
wanting plea for God, »wpan 'n 739 nx.” Light is the positive
energy invested in the world. It is one of the deepest desires of
man, the long-lost gem that so many have sought out. Light is
happiness, peace, serenity, love, understanding, color. As
Leibniz once said, “It is in reflecting upon the works that we
are able to discover the one who wrought.”

TvIN is the preface to everything; nothing in the world
is given without its fair share of associated distress:

NN TIN2 WYTPN 11 T2 DNNN WHY : IMIN IRNY 12 NYHOY 319
LINAWY XINY DT 2 10 ION PN WY KON NN XY 11D HNIWY
¢ N2n DY

However, the suffering is not the ultimate sum of everything,
as Schopenhauer might want us to believe. Rather, the 72, the

> For example, see 127 w110 on TMbyna nwAa.
® Ao
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happiness, strength, and success derived from the qwn, is the
goal. Simply put, neither 7¥n nor 71X would exist one without
the other; it is impossible for 7¥N to come into being without
the stipulation that 9y~ must be created with it,” and 2 can
only be reflected upon once TN has been recognized. This
dualistic, dialectic aspect of two ideas which are mutually
dependant on each other allows us a profound insight into
theodicy. The distinction between two ideas molds and shapes
the definitions of each respective idea.®

The 1592 of MNNN I8 seems to articulate a
combination of two perspectives on theodicy, those of the Rav
578y and Leibniz. At the end of one spectrum, The Rav refers
us back to 510, who state that Judaism has viewed theodicy as
a metaphysical factor.’ The proper response to bad events is
not to question God. Rather, it is to relentlessly and, in a sense,
mindlessly ignore the reason or cause of the bad. At the other
end, Leibniz boldly states, “For why praise Him for what He
has done if He would be equally praiseworthy in doing the
contrary?” Leibniz believed in the notion that one needs to
examine the works of God, and consequently justify the bad
through logical reasoning. The n1592 is cognizant of these two
ideas and fuses them into an aggregate concept: one must look
within nature, meditate upon it, and come to the realization that
the 7N is necessary for the existence of 7. In a word, the

" See :» NI, MR DNY XN 12 DR XIX YN NN NN 17PN PR
NN

¥ Though this insight bears resemblance to a heretical theology which 510
referred to as 7n»w1 >nv,” the main difference between this theology of
dualism and those of ancient Semitic religions is that in the latter, these two
“forces” of good and bad come from two separate entities respectively.
However, in the ideology articulated here, the two halves are from precisely
one whole and one source only, i.e. the One God.

? See Rabbi Shalom Carmy’s “Tell Them I’ve Had a Good Life,” published
in The Torah U-Madda Journal Volume Eight (1999), in which the author
has a drastically different outlook on the subject of theodicy. I am indebted
to R. Carmy’s article for many of the sources which I consciously and
subconsciously drew upon for this article.
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Rav would say to ignore any suffering, while Leibniz would
instruct us to logically justify the 7, which has an apparent
cause that we can conceptualize. 71 73 thus conveys the
image that meditation upon the practical considerations of Tvn
is necessary for the belief in 1.

To sum up, 7 is dependent on TN to exist, and only
through the qwIn grows the 7X. Only through the creation of
TVIN can NN be recognized, and when an absence of N
occurs, by definition Jvn exists. We could go so far as to state
that it would even be unjustified to bring about 79 without the
TwIn. Conversely, ¥ is dependent upon the premise of 9N
insofar that if 91N were not the ultimate objective of the ,7vn
TvIn would not have been created. The only reason for the
existence of TwIN is to bring about its Y75 My, i.e. M. To
sum up this concept in the concise phrasing of the 57nnA,
MNNAN NN INDOVN.Y

How does this understanding of 7¥n and 7\ and of the
nature of a correct attitude towards God and oneself fit in with
a list of praises to God, naw? How does this understanding of
God relate to God’s interactions with His creations? The praise
of 7TvIn X112 NN 1% could be seen as a preface to the
following phrase, with each statement logically preceding the
next: #9510 NN XN YV NYIY” “[God] makes peace and
creates everything.”'! This is to say that both the motivation to
live for a higher purpose and the desperation which is ignited
when God hides Himself are created by God. We first declare
that as Jews we believe in happiness, 7, as well as suffering,
Twn, and the harmony between them.'? This completes and

10 This notion may been seen in other sources, for example, ¥ to NWNI2
D:1.

" The term 557 takes the place of "y, as noted in : N> m> . Therefore,
INP=NN=01DV, and XNA=TYIN=y711/95n. Interestingly, the term DWWV is
still placed before yan/55n, consistent with my observation in footnote 4.

12 See Rabbi David Shapiro’s Rabbi Joseph B. Soloveitchik on

Pesach, Sefirat ha-Omer and Shavu’ ot, p. 43, where the Rav is quoted as
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actively creates the ©¥ow, which, in fact, constitutes all of
creation, 9on. The creation of everything, 95N N3, is entirely
inclusive. Continuing in the text of the benediction, the
meaning of the phrase ”9n92 MHY D19 XIND PNNN” is that
it would not be acceptable or justifiable for a Perfect Being to
withhold this “badness.” In fact, it is “mercy,” or
“graciousness,” that God has given us Twn. The next clause,
PIPYNIA NYYN TN DY Y2 wTNN 12I0),” means that this
precious gift of existential despair is repeated on a continuous
cycle, that of degradation and then redemption. God is,
needless to say, wholly justified in presenting us with
adversity. To paraphrase Leibniz, how could the cosmos have
been created sensibly otherwise?! Indeed, Descartes, in
essence, came to a conclusion that accepted that the 7w and
the T7vn come from one source, God, and that this reality of
nature must be constantly renewed, 70y 951 wTnn.”

XY NNRYLIIND NNIN

follows, “Man is never secure. There is no security in Yahadus, and the fact
that I am happy now does not mean that I’ll be happy the next day.”
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n9nn axeap: A Case Study in Rabbinic Authority
Elliot M. Salinger

The perorations of various sections of the N7 Mmwn have long
been recognized as opportunities for the astute student of the
work to peer into the Maimonidean mind, as they often share
ethical and philosophical insights that go beyond the nitty-
gritty details of the m55n that have been presented. Some of
these ending notes are more straightforward, while others
demand careful and close attention to discover the directive or
intended intimation of the passage. One of the more
challenging of such sections is the end of N> Ma5n, which
has attracted a large deal of study and speculation.

f%:2 NN MIYN 1NN NIYN

NIN NPWNN NN HVID PTINY DXAINDN DI DINRYN MDD
SV M55 NN OWMIN NWNNI NP RO I ,INDR NN
,202% MINN PIDT DOV 97YNY .O0WD PHLI PWRY NS HYIV NN

019N D 1”,’)’)’)3 1IN0 D) NNYKRIND MIXN INDYWI I - DNV
DYTINMN TIND 1T RY NINRN DI NAN MY NIV IOV ND

21 DY PO XY DION

The source for this strange Maimonidean statement
may be found in the Palestinian Talmud.

(N7 3 97) 171 N79 19N 919U Nnbn
PTNY 02NN DINOAIN : PIN PN /I : D7V PN A
5YT3 DI INNPYL NN DV PTNY PN NNN IO NWNNI DY
i

HODY PPNY PR NI INOXR DTN N : TN 7AW 7.9 K9
O XY DI : PN PINN 4~,qv> N9Y DY DI IND N
%1 39 oW MON” - MY .oy IN

130: 1o yoyw
2

n9: V INDN
3 v2:n oMt
* Ibid.

’ n9: 0 INON
%3 pypan
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That 0721, despite his documented proclivity and
predilection for the »m9wy1,” chose to incorporate this radical
midrashic motif into his discussion of ©9 is baffling. What
does it mean that 77 will become "5>vV27? And what does the
phrase “the days of ©™m9 will not be nullified” signify?
Additionally, the assertion that most of 9”3 will be irrelevant
(at the least) in the eschaton is slightly incongruous with
©7217’s rationalistic, naturalistic conception of mm> nwnn.®
Not only is the simple meaning of this passage abstruse, but,
more significantly, it is difficult to understand 0721n7’s specific
motivation in including this w975 into the N n mwn. Though
07217 maintained that N was not to be taken literally,” he
incorporated aggadic selections throughout the nn Mmwn
when they bolstered his point.'® Consequently, it behooves us
to understand ©72117’s intent in this passage. First, we will
examine the reactions of the traditional commentators to this
0/am’A9.

7 Vide, for example, R. Prof. Isadore (Yitzhak) Twersky’s Introduction to
the Code of Maimonides (Mishneh Torah), New Haven: Yale University
Press (1980), p. 10 n12 and p. 52, and the references cited therein.

¥ This conception finds expression in ©7207’s presentation of the Messianic
process and subsequent era in the final two chapters of ©¥35n moon,
especially »: 8> and X: 2. 0727 also stridently believed that no fundamental
changes in the halachic system and its methodology will occur in the
Messianic era, contra YNy /3 andqoy 27 in 27y Xo 7 nN. In fact, a pre-
requisite for enumeration in they» n for o7am is that a Mmsn be operative
mM1Y, which includes m> mwnn. The most well known application of
this principle is Rav Chayyim of Brisk’s explanation as to the absence of
the commandment of ©» 310 NNOY> N3 in the NP 79v. Vide Rabbi
David Shapiro’s Rabbi Joseph B. Soloveitchik on Pesach, Sefirat ha-Omer,
and Shawu’ ot, Jerusalem: Urim Publications (2005), pp. 20-21. Although
0737 does have Talmudic precedent in his assertion that natural law

will not be breached in n>wnN N in the statement of YNmw that
(27y RN 97T PITMD) 77252 NN TIAYY KON MYNTI MINOY NN 2N P PR

the highly original and controversial nature of the Maimonidean approach
should not be glossed over; vide R. Twersky, p. 451 n231.

? bramn explains his approach to NTaX w7 in his introduction to PN P9
of Y170 in the nIwNN vIPI.

" R. Twersky, pp. 150-153, 219.
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Chronologically, the history of the interpretation of this
passage begins with 77aNA.

N%:2 N9 MIYN NN NIYNNY 7aRIN IV

STIND 12 PRY N0 PRY,D2I90N D1 12T DV KD : NN
ND DN ,0N2 MIPHN D90 INY IV 1PN : 1INN T VAN
D75y . MAN2 DAIPON HVan

77aN7’s animadversion does not seek to explicate the difficult
0”211 and is more concerned with the meaning of the original
passage in the »novy.

Mwn onY on this passage further explains 77ax".

v NN NIYNNY NIYN DNYN WIS

Y90V H79Y 7113527 99272 PN NINY INIMND NN
NN DTN I I2TD ONN DITHY PN YINHD DVIAN DINON
NN DX NN ONN 9D 9D 95 YNV )2 I2TN PRY TN DOT
12 PNRY 9D PRY YINN NN ,DMTN DNIX YL 5K) NN DT
P OMIMP RION IDNOY 573 13727 W7ND NINDN PRT NN TI0,PTmd
17 PINT NY DIVD NON NYY D52 DN OIRNP PRY 97N NON
PP INOR NOMNNA

mwn ono’s explication of 77ax7’s understanding of
072" and the X713 does not have any textual support, though
it does render b”21n7’s own statement less logically perplexing.

mwn 1 here reflects the difficult nature of this
passage.''

oY 1NN MIYNIY NMIYN TINN VI
NYYNRN NN IVIVID INIMND ON) .7IYN JND ¥ ,WITHI
29T IR NN NOND

" mwn Pan’s reticence perhaps may be attributed to the fact that ©7an7’s
statement has no practical implications in the pre-Messianic era. Vide m25n
2:2 DON.

Interestingly, the printer here added his own editorial gloss to this

MWN 1IN to try to explicate the puzzling 07anA:
APNN TIT DY 21 KOV INNIP DY D72077 NNV AWM D) 1IN : 7PN N
7.020%00 NN I
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Unfortunately, none of the classical commentators
assist the reader in understanding ©”7217’s intent in this strange
passage.

To find a satisfactory explanation for the ©721 at the
end of N9 MaYN, we must look to the 072Ny at the
beginning of N mavn.'?

NN 1990 M1 1NN NIwn

D127 DN 127N NYY NMINN NINIA NN NP
DYV DOVIN NNNIPA DAMN HIN) .DININ MPN NONY DN
DN 1PN .IMIPY DNVPN NN PIINNI .DMIINVN XTIV O
DXYVAN 19) .NYNIN NIPH NNYD PN INTIAY PHLIN JPTIAYA
NN DY MNN IRYD 99IN HP NDMN XIPN MINYD NN TNoN
90 NIPHN INTIV 92T TD PRI .NDDNND XIPN M99 PNTI IOV
T2 9NN NINN 1I2IP 12 YNNIV PIIP 1D PRY MIND DN NIN 1N
NP

This formulation is noteworthy in its emphasis on the scope of
the an—which individuals are obligated to recite the no»n—
and on the relative power of the 2»n—which other
commandments are superseded by n>»nn NNoIp. It seems that
the 0”721 was particularly concerned with the avn itself, since
he usually first describes the essential character of a msn first,
and only after does he delineate the scope of the 2vn or what
the avn trumps."?

From the passages at the beginning and end of m235n
NN, we see that 072N was focused on the nature and
essence of the NYn XIPH 2N. The enduring, immutable 2N
of N1 NIPNM and the holiday of o9 itself are stressed in the
end of N9 M>a5n, and the scope of the 21N and its powerful

12 Rav Soloveitchik also connected the first and last sections of N9 M3vN,
but his analysis emphasized a different aspect of the msn. This insight has
been recorded in (Yw-2yvw Y X7N) 77 D0 OTP MIN.

" For examples of instances in which oan~ discusses who is and is not
obligated far after the introduction of the mxn, vide X: T w»p MdYN, MION
0: ) TPYON, N: 1) MO MOYN, 2: 1 NN/ NHDN MOON, N: 219 MDY, NI MOHN
N:), and X:2 DN MOdN.
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nature are accentuated in its beginning. 0721 simply cited the
w7 since it supported his preoccupation with the 2vn of
N2 XIPN.

The question now becomes why 0”721 was so focused
on the weighty nature of ©19 and the N> XN 21N in the
first place. I would like to suggest that 0”211 is responding to
the classic problem with ©>119 and the reading of the n>»mn.
Namely, the entire enterprise of establishing n>»nn NP was
highly precarious from a halachic-jurisprudential perspective.
What exactly was the justification for creating a new holiday
with its own "mxn»? Prima facie, this type of Rabbinic
enactment should be prohibited as q>0mn Sa.

The challenge of o119 to 9> Y1 is reflected most
starkly in a X112 in the Y923 and a X191 in the oWy,

N”Y 19 9% 11900 NI0N 2923 TNYN

DNY ININ MINOQ YAV DONO2) MY DIYIAIN : "N
NIPNNI XIN NN INIY NN DY 1PN RO INN KDY HRIWD
.90
(N9 3 97 19 2739 91) 770 N”9 N9 99919 Tndn

DN DNPT NWHNN DINNY : 1NN I DV 1IN 12 HNXINY 1)
NON 25N 1NN . 927D DY PIYLSN PN DN NN DYDY
791 .0W0 %30 MILHY IR 1R 7 Awn I D MY WUR TN
TN .ANYN 2T D30 WTND TAY INK N2 PN : WD N DN
TY 9272 PINM DIRYI DWN T XD 11927 1D WTND DOUPIN INON)
17N N2IND NNMIN NN DIPPY NN NN TN WITPN PRIV
...D’1IN52) DN

These sources admit that the institution of NP 0N MNP was
unprecedented and particularly challenging from a legal
perspective.

Now that we can see the texts to which 0729 was
reacting, we can understand his precise intent and meaning.
0”72n7 wished to accentuate that 0119 and N5 XIpPN are
justifiable since Y70 are, indeed, given the power to create
new commandments, even those that do not directly act to

1519 NP
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safeguard currently existing Biblical precepts, so long as they
are not claimed to be Scriptural. This idea was a major one in
the Maimonidean system since it validated and vindicated
Rabbinic Judaism. 07213 explains this doctrine in two main
places, in the opening section of ©>191 M>55n and in a short
section of the introduction to the NN MwWN, nestled between
the enumeration of the ¥»7n and the programmatic listing of
the various sections of the N n mwn.

99191 MIYN 1NN NIYN
DM .19 YYAY NN IPOY 0N DHWIPIY NN PT M2 (N)
NNPVAN 1YY INIY DY KXY VAYN) PN DN IRNNN ITIVY

591 .7WY TN T 7, TP AWK NINN 9 DY - NI 1IN
WYY JPDY NTN NYYN TINDD 2N INNNY 129 NYNI PHRNDD
Aoy

ND ANV, VYN KD 921 JNRIND DYV IIRY D D (3)
YT Y ©MT TAN 0. 50w P> 19 1Y AWK 1270 Y90 on
Y91 DYTHYY DM12T TN ,NA DYV NN DM, IYINYN 290 \MIN
T 92TV DPOY IRIN Y2 NYITI INNNY MITHN Y2 NN ONYT
1Y, NDMN NYVNY NN 1991 NNND MO DIRVYY DT THNY,NIN T
MM 02T NYIVYN IIRND TN TAX D, NN MIPNM TMINN
NIN I VYN KD 92w 10N TR DI DY 929N 0D WD Ny
DRI MV DNPNN IR 7TIN IWUN NN 29 DY 1NN
YN VIYNN HYY OOV PN DTN PIND YT 027D DN IPY
NNNNIY MTHN I NN PTN I INMR ITRDY DT DN 71NN
Y9 YN IVAPY NYAPN N 70 YN AWUR 270 DI )02 NV
AN
1990 MIYNPNY NNTPn

IMXWIAPY,NNN JNN INK IWTAMY MINK MNN v
,71D1N 1,070 RIPN NI ORIV D2 10W DYI5N) DN
YINRND MNNY MINA D30 WM . PPYY, D0, AN NYYN NIYN)
JUTNIMY MY PN DI DY NN INAN D10, PITRT PP
DYN) 7,92TN 2 NON NI NIV, 09IV DD2IPY DX PN
NDY 1OV QDIN KDY NN NN N0 DY .NNINN MIND DY NODIN
TN WITPAY A9) 72T WTNY INWA N2 770 K9 7 3000 YN
YNNI NNX IDND IN,TNINT MSND NN I MNNA NS NI

15 200 v o127
18 Cf. ibid.
7 x:» 037
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N>2) DY PT 7219010 DN DAN .NMIND NIVY VDY) MIND YU
PR, TITIN,INDD TITIN,IPN TIT NN YI INMNA 7PDdY
IN 2YPY MUYY NPY XIN TN WITRPNY 1IN XD MDY ,NODIN B

NON .NNN DY PO PN ,)D AN IDIN) AN IDMNN MIPD
2PN NIPY IV RPN PT NP2 DY DINODNY : PININ DX T
D VWYY MMYN NI TN WITPN DY INAY POINY 1D NNyl
DININ MNTO WTIND Y1) I1VHNDY 19920 > NYNYH 2P 7PN
DX DYPIDNID AUN DYTY M) D), NN NNPVIANY NN NHPRY

AWY P31 ,09970 Y1270 AW MIXNDI NIXN 99 NN 1 TIT Oy B b
UYN XD P2

This latter passage forcefully argues that noan NP
is not a violation of 9>0yn Y2 and that we must read the n»n
since we are required to obey Rabbinic legislation under the
rubric of m19on N. That 0721n9 goes from discussing all
Rabbinic mandates generally to n%»nn NP specifically is
also significant; ©>19 was, historically, the test case in which
omn first exercised their prerogative to create entirely new
legislation."” The anti-Karaite polemical thrust of this passage
also should not be ignored.”

Consequently, ©072m7 must accentuate the 2vn itself,
the broad scope of individuals to whom it applies, and its
weighty nature as evidenced by the stature of mx» which it
displaces in order to underscore that the N2> XIpPH 21N is
legally justifiable. Similarly, he emphasizes that the N will
continue to be read in MwHNN N, and adopts the w11 of the
MYV to do so, to further bring home the point that the avn
not only exists, but is of considerable import.

Along with simply explaining some curious choices
that ©7217 makes in his presentation of N9 XIpPn, this thesis
may further assist in understanding ©7217’s more general

¥ Cf. n-1: 7 o2

" However, the citation of the 70a indicates that the Sages’ true authority
to promulgate new commandments ultimately comes from Scripture; 9730’s
license to expand Biblical Judaism into its Rabbinic offspring found its
basis in 1.

2 R. Twersky, p. 234.
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jurisprudential conceptions. At the very least, these
Maimonidean passages highlight the supreme, authoritative
nature of 930 vis-a-vis the interpretation of both an>aw NN
and 19 Syaw NN,

Mayim Achronim
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The Debate of m8m 99150 on Hann
Amitai Samuels

A.
The Gemara in 2 1Y YoP 97 NIY NODN states:

,NIND 1DYD MO VY ; NNINNA 19D NNIND - NN YD 1Y : NOINT
,IND TSN NI 991V, 1IN 2970)

PAIN ADaYA NN DINDIPA NN T2 1Y 12 21N NN 7NN 19D
PN PRIV IO

Our Sages guide us in how we are to perform mxn. We should
fulfill them with mxn 9N, There are two m¥» in which we
experience MM NN the most. On Mo we gather for
ourselves the o1 yaIx, the 2D, ©Xo01N, M2y and the NINN.
Regarding our use of the »n« the Torah itself teaches us to
fulfill this commandment with mx» 97N, as it states in XIPN
2:39: TN NY 19 NWRIN 012 059 onnpY).” The other example
of Mmxn NN is lighting the 751N on N51N. There is a special
type of MxN NN on NOIN: PITINN Y PITHN. The issue of
PITNNRN P PITIN is discussed in: X5 97T naw . In this article I
will explore and examine the development of the no5n and
common practices of MM NN on NONN.

B.
STRRY TRN D99 9) - PATNNM MY WIN ) NONN NN : PIIT DN
,MINY PYOTN PYNT DY : DININONRNDY N, PITIND I PITHNM
;T2 NN TOINY INON
ST PO TN NN, NNNX PXOTH NPYUXI DY : DIMNX KON NN
(: N2 9T N2V NOON)

The Talmud explains the three levels of lighting no1wn candles.
The essential Mx» of N3N N 1s 1M>2) WX ), one light each
night for a man and his entire family. The Gemara then
explains the second level, called y97nn. According to »wA,
Y771 is the designation given to those who pursue nnsn, as
he comments on the Gemara: "nMXNN INN - PITNNON.”
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0”217, on the other hand, explains in 7 79 of ™Ma5N
No5IN N9 that pa77n are those who are "MmxnNN NN 9THN,”
who beautify nnxn. The p97n1’°s obligation is TN 935 )
7NN, one light each night for every individual in the
household. The last level of lighting n5»n candles, where the
Gemara introduces the argument between *Xnw 12y Hon 11, is
the debated case of y77n1IN Y1 PITN, those who passionately
pursue or beautify nnxn. )nnW M1 explain how on the first
night of 151N one lights eight lights, and from then on one
decreases the number of lights he kindles each night:

P19 IMS TN WNON.” However, Y91 moa teach that
7791 PO TN NN, NNX P97 WX 0V.” On the first
night one kindles one light, and then each night one
increasingly adds another light.

0”219 and MaoIN provide for us two logical ways in
which to interpret Y1700 Y2 P11, The mavinn »oya
understand that branching off of the basic mxn of 12y ¥IN )
are the two alternative choices of Y971 and Yy 1nHN Y3 PITIN
with which one can enhance the basic msn of the no1n lights:

AN NN MNP KY 172) WrAT Y IR - PAITIND I PITHDM
IN TOIM POV NIDN NINT TN INY ¥ 1PV 1N UWN
990 9 NVIY DN DAN .DINNPN IN DYDIDN DM THD NINY 10NN
DTN 22 ¥ 7OV 112D XD NI, TOINY INON PO PON ,THN
(Ow Mo01N) .22

mMooIN’s explanation for arguing that there should only be one
51N in each window on the y1771N Y9 P71 level is that
mooIn find it essential that external observers know what night
of 1onN it is. MoOIN interpret that the 7 7>n of the no>wn lights
is that the lights tell the story and indicate what number night it
is. The 07211, in T P19 NHVM NN MOYN, translates the
meaning of \7TNHN 3 170N in a very different way:

P97 N2 N2 YD ITPY NMSN ,NONN PPDTHN NI NI 119D (N)
,TRN DTN NON I 7PN ROV P2 12190 1IN OWVIN PIY P, TON )
TOANY TAN D35 93,7120 SWIN 1IN NN DTN MDD DX VTN
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NN PI MINND NIV DT DY TN ITNNM ,DOW) P DIWIN P
19991 N2 H52 91N POIN NYRIN NP2 THNY THN D30 ) DTN
TPN )

VY PYOTN NUNIN MDD ,NIVY 1IN OWIN P I T80 (2)
2792 PYOTN KMV TY DOVWHV OWILHY 51521 DMWY NV D21 M)
) DNV OIPNHY

TN I PPIITH NXAN PWIR DI PIY TI9D2 1Y D32 VIV XN ()
PN RNV TY N9 MDD HDI 9) PO PO NWNIN DDA
DTN POV P2 DX2)I10 NN OVIN PNV P, M INNYHOIPNY Y2
STON

D27 creates a succeeding structure of enhancement
upon the basic m¥n of 12y WX ), in which each level of
lighting builds upon and supplements the previous level. He
maintains that by kindling more lights per family, more people
will be able to light and personally connect to the mxn of
151N, The Rambam implies that the 770 of the nown lights is
“the more lights, the better.” ©721n points out that although he
teaches otherwise, the tradition in Spain was that of having
only one set of candles per household.

C.
In returning to the Talmud, the Gemara proceeds to list two
sets of reasons as to why Y910 n»2 maintains 772y 901” and
why »Nnpw n>a teaches 779y DM,

YD) 7291 PAN T2 50) 29, NIIYNI ONIINN YN N2 O1YY : XD INN
NOYDY ,PDIDIN DD THID - IRNDY NIAT RNYL : N TH .NTIT 92
TN -ONNY AT NPYY : N TN PRV D9 TD - 5N 11T

NIV NOON) .PTNND PRI WTP POYNT - HON AT RNPYVIY ,HNN M9
(:N2 97

PN 12 >0 11 offers two respective reasons for the disparate
rulings. >Nnw 112 he says, has the number of lights correspond
to the days of nonn yet to come. According to 55n N2,
however, the number of lights lit corresponds to the number of
days which have already passed.
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NT2% 92 >0 11 explains that '8npW 102 bases his
interpretation on NN »9, that the number of lights decrease
just like the bull sacrifices offered on m>0. 551 »2’s ruling is
based on the principle of P71 PN wTpa PN, in sacred
matters we only ascend in sanctity. Both of these symbolic
reasons are based on biblical principles. The Gemara in noon
N TIY VX 9T MM speaks of the idea of PNY WTPA POYNH
PIIMIN:

D97 DNY PHYY D91 AN DY TNX,PT NN KDY UNPA PovHY
029 DN PN PRT PP NI TN

PYIP NN DY PITR NN YN 1PWHRN DX NWN DPOY : NIP IINT
N TPOYNT DI [N MNY] 7. PTINY IR DR PN NN 1NN
DNV NONN DIRVND MNNHD NN : XIP IINT,APY> 92 NON 129
P IWTPN 190 DIVIAPN XD NAVID NN DIND MNP DMN WM
191 PYOYY ,NATN PYNVYN NDXNNA [: 3 927H2] 7.ONIY 12D NIND
(.08 9T MININ) .NAIN DY

Here the Gemara lists three examples in the Torah from which
we learn the rule to ascend in sanctity and not descend. The
first example deals with the ©»9n onY; the bread would be
transferred from tables of adequate quality to the gold ynbw
which rested inside the sanctuary of the yown. The other two
places from which we are taught 77 PXY w12 Poyn deal
with the order of YownN NPN and NP NTY MNNN. NHNY N2,
according to X721 92 >0 19, located an alternate biblical
precedent to support his argument of 77917 nMa.” As
discussed V2 P19 927H2, on MM there were a total of seventy
bulls sacrificed. On the first day, thirteen were given in the
90 129P; from then on, each day the number decreased by
one so that by 78y »»nw there was only one more bull left to
be sacrificed.

Parenthetically, it is interesting to note the strong
connection between N51N and M. Not only are these two
holidays the two best examples of mxn 97N, but in 190
01510, found in the Apocrypha, it says that in the year of the
510N story, Mo whad been delayed, and it was only after nonn
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nan that the festival of M50 was celebrated. Some suggest,
therefore, that what was done on M, »NnpW N>2 applied to the
rules of lighting the no>1n candles.

The Gemara then finishes off this Mo by quoting N2
7N 9292 on a story about two elders in the city of )71x:

NYY TNNX )TN PN DNIPT IV : PN 229 TN 1IN 92 92 N2 N
19 1D - PIATH OYL 1NN NT,OHN M 127D NYY TN ONNY 112D
NAY NOON) PN PRI YTPA POYHT - PIATY OYO 1M DN NN
(: N0 97T

One man practiced like *8nw 12, his reason also being 9 x5
»nn, and the other one performed his enhancements in
accordance with 550 m»1 for the reason of PN wTpa PHYN
PIIN.

Perhaps these explanations given by yax 93>0 19
N1 9201 27 as to the reasons behind 550 n2’s and a2
NVY’s customs are also the underlying reasons as to why
0”217 and Moaon understand TN Y1 PITIN as they do.
D72n7 agrees with 551 12 for the reason of PXY wTPa POVN
P19, because every day we add more candles to increase the
beautification of the mxn. Mmaon, who also agree with mn»a
951, follow the logic of the first set of reasons: ©2> 1>
PRIV, As usual, the majority of the Jewish population
follows the rule of Y51 n>a. However, as proven by the story in
the Gemara, there were a few who followed the other opinion
of »Nnw m21 as well.

D.
After concluding that 551 m>2’s custom is the leading opinion,
we return to the debate over the correct level of 177N between
07am7 and MooIN. The Talmudic commentary, NN 129
290, follows ©7an7’s interpretation. Conversely, »Nn,
n”K7, and Y71 all concur that MoaoIN’s practice is the correct
custom to follow. »nn clearly states in his comments that he
agrees with maoin »oya:
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N 1121 2 PNIAVND PIOTN NNRY INNRNY LI PN NNYTY DN
NNYNI ,NADINA IYIT NI, 0V ¥ 11271 2 D) TOV 1INN OONIIN
(: N 9T N2Y NOON NPNIAN N2) .HNINN 19T TI2 NON NI PN

Y77 in nav mentions the oddity that Spain follows the
opinion of Mavn, the German rabbis, and not the »71790 rabbi,
072m. Interestingly, 979 and v”X3 do not express any opinion
on the matter at all; rather, they simply restate the Gemara.
YIRIN 12 2Py 129, in his 010 Y2, sides with moaoIn but
leaves no reason as to why:

D92 /X TN PO THON) INON N POOTN N 902 101 M NN
NY P ININKIAY TY 19D

M5 0»N NN NV) .INY NYY> KD NN 22 D2 DN IDPAN)
(YN 190 NONN

INIP 9OV 19, in his commentaryqoy 102 to the 91V, also states
his agreement with mavIn’s opinion, but does not explain
himself:

YOI TN ) NIYRIN N2 PIOTND DINNY OIWNY NIRIN

DN NININNIY TY 12D 552 oM

,MADINN NYTI DNYT INY DXV DN ,NATN 172 71N ,MNY
DOVIY DN NNY 072101 ORT

(Y1 Y270 ©»N NIIN GO 1112) .PITHND I PITINO

The 72nn, in his other work, the 7y ynbw, states once again
that he is in acceptance of mavIn’s custom. However, here too
he leaves his reason unknown:

PO TN NI ,TAN PI9TH NYUNIN 1D 19970 M NND
D29 DX IDAN) .ANNY PP NINKN D02V TY 1D DO TNNX THIN
Y20 1NN MIZN DN NNX TIIY INDIY) AN IPIDT XD 7N M3
(2 PYO RyIN

It seems as if everyone adopts the custom of ma01n and barely

anyone sides with 07am7. However, in his commentary on
the Ty \NHW, WIO1DIN NWN 17 states an alternative opinion:
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TOAN DI 11D 1IN ; VIV XNINN 1DV, PIDT NN AN TRN HIT N
N .PPPOTN NI NN 92PN RMY YT, TN DIPNA P TN
(ovw

N7 explains that the ©owK, who follow 0721139, should
make sure to distance each person’s candles from the others in
an attempt to satisfy mavin’s critique of having too many
confusing lights in the window. Following this N9, wn 12,
a commentary on the 70, explicitly states his support of the
Rambam:

NN N72) . MODIND NYTI TIAD 3D D7ANIN NYTI MOV 3N
(XYM Y220 O»N

NN 1729, better known as 70, in his commentary on

the 719y )Y, quoting his father-in-law, the n»a, go as far as to
say that this is the only case where D>15wN follow the Spanish
719 and 071190 follow the Franco-German ones.

DOMOYRM W7D DIND PINN DITIA0NY HMINI WITN ¥ INI)
NYIN YO0 DN AN 170) .NIMIPR INWL W8N XY NN 072107
(NP YD

However, in response to 170, Rabbi Shlomo Yosef
Zevin, in his book N55n2 o1y, quotes the Mwiv VPY from
Satu-Mare, published in 1938, where the author notes that
there are actually several places where N9 Oy »21 rules
according to mavIn while x7n follows 07am.

In a fascinating article published in Chavrusa 41:2,
Sephardim, Ashkenazim and the Hanukkah Menorah, Rabbi
Jacob J. Schachter references a historical explanation of why
this cross cultural transference occurred from Rabbi Yehezkel
Kazenellenbogen.

DT OND 7PN 3792 /W) POIIT )I1DIN 11 TIO0Y INIY INIWIND

751 /131 32 993 NN W0 9500 MUY N15Na XM XIN2 Y0 TND
OMOY 19PN N7IY2 N INKRY R TN PO POYT NN Hya pv
VTP INTN DNNTR DY 1NN NIV 9D DT OMAN NN MINN
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NONN OWRI NIIXD INAY JNND YPYNY VAN I/NUN DDV
IINN MNIND O2WN T DN 7PN KDY DIVHVY MDA HN VNN
PATIND MVYY 0721997 N0 VYD ¥ IR INA PO ThY
TP POYN DYLN TN PO POIT N DOV TINN YO PITINRM
(3> NONRY HNPIN NDID MV MONY)

In his book, YRpin> noyd> mawm mrvw, Rabbi Yehezkel
Kazenellenbogen suggests that since the ©>1790 had lived in
comfort and security in Spain, they were able to light n>1n
candles outdoors, without fear of any hostile neighbors. Since
they were lighting outside, the ©>7790 were obligated to light
only one additional candle each night so that it would be
perfectly apparent which night of nonn it was. In fact, ©72m9
himself says that the custom in Spain was to light one set of
candles per household—the position of mavin rather than his
own.

Rabbi Kazenellenbogen explains further that in France
and Germany, the Jewish living conditions were more insecure.
Thus, the intimidated Jews lit inside their homes, and felt
comfortable beautifying the mxn of n51n candles for
themselves by lighting many more candles.

E.
The case of hiddur mitzvah on Chanukah is thus fascinating not
only for the formal legal issues involved, but also due to the
ways in which customs about which opinion to follow
transcended their normal geographical boundaries. The
interplay seen here between Jewish law and Jewish history is
one that always yields interesting results.
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Pious Impressions: A Cursory Glance at Hasidei Ashkenaz
Avinoam J. Stillman

What exactly is a hasid? The term hasidut is translated as
piety, which is the strict observance of one’s religion. Pietism
is a movement within a religion that espouses a semi-elitist
religiosity, with a focus on the inner, rather than the outer
modes of spirituality. In the Talmud, Hasidim Rishonim, or
“Early Pious Ones” are often cited as spiritual role models. The
term today generally refers to the mystical movement founded
by the Baal Shem Tov in 18"-century Eastern Europe.
Centuries before, however, there was an altogether different,
although in some respects similar, group of Hasidim. German
Pietism, or Hasidut Ashkenaz, refers specifically to a small
group in medieval Franco-Germany, or Ashkenaz, in the late
12™ and early 13™ century, who according to Rabbi Dr. Haym
Soloveitchik, were “characterized by an idiosyncratic ideology
and a radical social and religious agenda.”

Their philosophy had several distinctive components.
Most radical of these was, perhaps, the doctrine of retson ha-
Bore, literally the “will of the Creator.” Retson ha-Bore, in the
thought of Hasidel Ashkenaz, is a code of behavior that
exceeds and transcends normative Halacha. Retson ha-Borei is
not always synonymous with Halacha, and on occasion can
even run contrary to Halacha. The Hasidel Ashkenaz
introduced “hundreds of novel demands, making bold claim to
divine mandate,” according to Dr. Soloveitchik. A hasid is
expected to fulfill retson ha-Borei as well as Halacha. The
retson ha-Borei is often unknown and therefore difficult to
consistently perform.

Love of God was another theme stressed by Hasidel
Ashkenaz. For Hasidel Ashkenaz, love of God should fill one
so there is no room for sin. Hasidei Ashkenaz believed that one
who truly loves God will feel no urge to have physical
pleasure. The only concern that matters to them is the service
of God.
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Hasidei Ashkenaz also emphasized prayer. They
emphasized that one should take special care in the
pronunciation of the words of prayer. They subjected the text
of the siddur to the same minute scrutiny that we apply to
Torah or Talmud. For example, the number of letters in each
prayer had importance and was often used in gematriyot.
Melodies were endorsed to enhance prayer. For simple Jews
who may not have known Hebrew, they recommended prayer
in the common language, for if one does not understand what
one is saying, there is no purpose in praying.

Penance, or teshuvah, was another major focus of
Hasidel Ashkenaz. They maintained that life is filled with
sometimes impossible moral challenges, but that repentance is
always possible. They added asceticism, denial of physical
pleasures, to the process of teshuvah. Hasidei Ashkenaz
advocated asceticism in general life, because they believed that
enjoying life constitutes giving in to one’s physical desires.
They believed that “the reward is proportional to the pain.”
Nevertheless, as authentic interpreters of Jewish tradition, they
renounced sexual asceticism. Their espousal of asceticism,
however, appears comparable to similar monastic tendencies
among contemporaneous Christian groups.

Hasidei Ashkenaz maintained that miracles and the
supernatural revealed truths about God that could not be
revealed by routine natural and social occurrences. They made
extensive study of demons and angels, as they thought that
through them one could gain a better understanding of God.
There are even references to werewolves in Sefer Hasidim, the
central work of Hasidel Ashkenaz. This interest in the
supernatural may be attributable to the social climate of
medieval Christian Europe.

Hasidei Ashkenaz, and especially the prominent
Kalonymus family, were the inheritors of Kabbalistic traditions
from Italy. Their tradition of Kabbalah, which was
authoritative in Ashkenaz, explained the nature of the
Godhead, God’s interface for interaction with the world (the
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Kavod), and the inner meanings of prayer. They not only
transmitted their traditions, they expanded and added ideas to
them. They were also greatly interested in Saadia Gaon’s
philosophical interpretation of Sefer Yetzirah.

Hasidei Ashkenaz had many social teachings
concerning the welfare of the poor and charity. They
maintained that the rich only have more money than the poor
so that they may give charity. Thus, they supported a graduated
system of taxation that would tax the rich more than the poor.
They believed that the ideal economic and social state was one
of total equality, and that economic inequality is the result of
sin. They would often criticize Jewish lay leaders, which
caused tension between them and the “Jewish Establishment”
of that time. Hasidel Ashkenaz placed an emphasis on the
family as the basis for a life of hasidut. They paid considerable
attention to matchmaking, with love and family lineage playing
important roles.

The seminal work of Hasidei Ashkenaz is Sefer
Hasidim, principally authored by R. Yehudah the Hasid. It is a
guide to living the life of a hasid which continues to be studied
today. Dr. Haym Soloveitchik has argued that Sefer Hasidim is
divided into two parts written by different authors and that the
first part is a normal ethical work, whereas the second part
reflects the unique point of view of Hasidei Ashkenaz. Other
important writings are Sefer ha-Rokeach, a Halachic text, and
Sodei Razayya, a mystical, esoteric book, both composed by R.
Elazar Rokeach; and Shir ha-Yichud, a theological poem
written by members of the Kalonymus family. Some
congregations recite a selection from the poem, colloquially
referred to as An’'im Zemirot, weekly, and the entire Shir ha-
Yichud is recited by many communities on the night of Yom
Kippur.

Dr. Soloveitchik has advanced the view that although
the Hasidel Ashkenaz did influence others with their received
Kabbalistic traditions, their original and more radical
philosophies, such as retson ha-Borel and their social
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teachings, had virtually no influence. It would, however, seem
that there is much to be learnt from Hasidei Ashkenaz. Jews of

all stripes could surely benefit from increased emphasis on
precise and impassioned prayer. While an espousal of
asceticism might be excessive, surely a reduction in
materialism could only be positive. I hope that this superficial
survey of Hasidei Ashkenaz will inspire readers to research
more about this fascinating group, and perhaps implement
some of their philosophies in their spiritual lives.

skeksk

This survey was originally presented, in a different form, as a report for
Rabbi Jon Bloomberg’s Jewish History course. The following works were
consulted in the preparation of this survey:

¢ Bloomberg, Rabbi Dr. Jon, The Jewish World in the Middle Ages
(Hoboken: Ktav Publishing House, 2000).

e Soloveitchik, Rabbi Dr. Haym, “Piety, Pietism, and German Pietism:
Sefer Hasidim I and the Influence of Hasidei Ashkenaz”, The Jewish
Quarterly Review XCII, Nos. 3-4 (January-April, 2002) 455-493.

e Encyclopedia Judaica, 1% ed., s.v. “Hasidei Ashkenaz.”

e Slifkin, Rabbi Natan, Sacred Monsters, (Brooklyn: Zoo Torah, 2007).
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Whoever you are, we want your submissions!

You may want to write about obscure Hebrew grammar,
You may tell great stories,

You may want to write about that cool w177 in this week’s
s,

You may love to read about Jewish history,

You may enjoy intense halachic arguments,

You may like Hasidic tales,

You may draw/paint/photograph with a Jewish twist,

You may compose poetry in any language you know,

You may be a philosopher with a large vocabulary,

You may be someone with something to say about being a
Jew!

IMPRESS YOUR FRIENDS
AND ASTOUND YOUR CLASSMATES!
Submit to Mayim Achronim now!!!
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