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Eretz Hemdah is the premier institution for training young rabbis to take the Israeli Rabbinate's rigorous Yadin Yadin examinations. Eretz Hemdah, with its distinctive blend of Religious Zionist philosophy and scholarship combined with community service, ensures that its graduates emerge with the finest training, the noblest motivations resulting in an exceptionally strong connection to Jewish communities worldwide.
	
	An Active Spectator

Hashem commanded Bnei Yisrael to remember the day they left Egypt (Shemot 13:3). The midrash (Shemot Rabba 19:7), notes the similarity to the commandment to remember the day of Shabbat. It says that Hashem was telling them to commemorate the miracles of the Exodus as they were obligated to remember the creation of the world, which is at the heart of Shabbat. The midrash continues that just as there are seven days of the week which repeat themselves, so are there seven days of Pesach, from the day of the liberation until the day of the splitting of the sea, which we commemorate yearly. 

What is the connection between the ongoing commemoration of Shabbat and the two parts of the celebration of Pesach? Rav Chaim Goldvicht (Asufot Ma’arachot, IV, pp. 81-90) explains with the help of another question. The gemara says that Bnei Yisrael would have been fully redeemed if they would have fully kept two Shabbatot. Why is one Shabbat insufficient and two sufficient?

He explains, based on the Sefat Emet, that there is a difference between a first Shabbat and a second. Hashem gives us the Shabbat, with its entire spiritual splendor, as a gift from Him. The job of the human being is to take that sanctity and apply it to the mundane days of the week. This work of integrating the message prepares the person to accept the Shabbat that follows the spiritually enriched week on a higher plane. That special second Shabbat, after preparations through toil to accept it properly, makes one, personally, and the nation, collectively, fit for redemption.

Similarly, Hashem granted Bnei Yisrael liberation from Egypt on the first day with minimal participation on their part. However, in the days that followed, Bnei Yisrael traveled in circles in the desert in a manner that encouraged Egypt to prepare for attack at Yam Suf. By taking part in permanently severing links to Egypt, they caused the liberation to have a greater impact on the development of the nation. In both cases, then, commemorating the miracle of creation and of liberation on a cyclical basis engenders an ongoing growth, inspired from Above, then from below, then from Above again, etc.

One of the most difficult religious tasks is to find a balance between viewing history as Divinely mandated and controlled and between striving to be actively involved in its unfolding. As we have seen, both are part of the religious experience. Those, for example, who were or are involved in the building and defense of the State of Israel are more likely to feel a strong connection to it. On the other hand, when one is active, he may have a tendency to see the human effort as the cause of its success or failure. The daily remembrance of the events of the Exodus should certainly bring us to remember Hashem’s leading role. However, we should also remember the beauty of being a partner with Hashem in unfolding, positive, historical events.

P’ninat Mishpat- Conversion of a Mature Child Under Thirteen (based on Piskei Din Rabbaniim- vol. XVI, pp. 345-348) 

Case: A non-Jewish child, under the age of thirteen, underwent a geirut (conversion) process which is appropriate for a child but not an adult. Specifically, he did not declare his acceptance of (kabalat) mitzvot before a beit din. Was the geirut valid?

Ruling: We have to consider whether the age of thirteen has halachic relevance for a non-Jewish child who is converting or whether he has the rules of an adult once he is sufficiently mentally mature to make decisions.

Rashi (Nazir 29) says that the source that thirteen is the age of adulthood (for a boy) is the Torah’s description of both Shimon and Levi as ish (man) during the battle with Shechem. Chazal established that at that time, Levi, the younger of the two, was thirteen. In contrast, the Rosh (Teshuvot 16:1) says that it is a halacha l'Moshe miSinai (an uninterrupted tradition from Sinai) that one becomes obligated in mitzvot and is fit to make binding decisions at thirteen. According to many poskim (including the Chatam Sofer, YD 317), the Rosh’s source applies only to a Jew, whereas a non-Jew is treated as an adult when he can make reasonable decisions. According to Rashi and others, the age of thirteen is the cut-off for non-Jews as well.

However, perhaps even according to the Chatam Sofer’s position, geirut should be different, and a child’s geirut is done by the authority of beit din, without kabalat mitzvot, until thirteen. The logic would be that since he becomes Jewish as an immediate result of the geirut, it should follow the rules of a Jew. In describing the circumstances under which beit din will decide to convert a child, a few possibilities are given. One is when the child’s parent(s) requests beit din to do so. Tosafot Shantz (Ketubot 44a) and others give the example of an older child who asks beit din to do so. That example shows that even for a child whose actions and decisions are of the nature that can be taken seriously, the process used for the geirut is still one of a minor.

There is logic to say that regarding milah (circumcision), which is a preliminary step in the geirut of a male, we should apply the rules of a non-Jew to the mature child under thirteen. This is because milah is done when the child still remains non-Jewish. However, the Ritva (Ketubot 11a) says that even in regard to milah the authority of beit din is employed even for a child with understanding. The logic is apparently that any process which is involved in turning the child into a Jew, whether immediately or after another process, employs the rules of a Jew.

Therefore, the geirut in question was a valid one. The child has, according to the opinions we accept, the opportunity to reject the geirut done on his behalf. This needs to be done right after he becomes thirteen, before he acts in a manner that indicates that he is interested in continuing to be a Jew.



	Moreshet Shaul 

(from the works of Hagaon Harav Shaul Yisraeli zt”l)

“May I Dwell in Your Tent Forever”- Hesped for Rav Kook- part I(based on Dabar L’Dor, pp. 60-64)

King David prayed: “May I dwell in your tent forever (olamim)” (Tehillim 61:5). He wanted to live in a godly place in the two worlds [based on a Hebrew play on words]. The gemara (Yevamot 96b) asks: “How can one live in both worlds?” It answers that it can be accomplished if, after death, people quote Torah which they heard from him. In that way, he continues to live in this world. Even 54 years after Rav Kook’s death, when we see so many who identify with his approach to Torah and life, we see fulfillment in him of David’s prayer.    

It is interesting that this request, which could be said for many, is found specifically connected to the King of Israel. Possibly, David feared that the nation would see him as one who conquered and expanded the boundaries of the Land of Israel, something which has value, but not a value that lasts generations. Realize that David became king, as if by chance, not out of ambition. He was the great poet/musician of Israel and the head of its Sanhedrin. His great request was: “One thing I ask of Hashem, it is that which I seek: I shall sit in the house of Hashem all the days of my life” (Tehillim 27:4). 

David did not want battles but was drawn into them against his will. The prophet describes his first battle, against Goliath, as follows. He saw a man standing up and cursing the army of Hashem, and no one was able to take up the challenge and stand up against him. He was then overtaken by a Divine Spirit and was drawn into action in an uncharacteristic manner. After all, he was a shepherd, a calling which allowed him to be in solitude with Hashem. Like our forefathers, he used the quiet places as a setting for spiritual meditation. He did not want to be king. However, Hashem wanted that the Kingdom of Israel should not be established like other kingdoms. He wanted a poet and scholar, not a professional soldier. It is not that the general becomes the king but that the king, who is specifically a poet, becomes the commander-in-chief.

“May I live in your tent forever.” David did not want to be seen just as one who conquered, expanded the country, fortified the kingdom, saved the nation from its enemies- all of these, in the strongest manner. In fact he was so involved in these successful struggles that when it came time to build the Beit Hamikdash, he was not allowed to do so because “much blood have you spilled” (Divrei Hayamim I, 22:8). This was the power of the blood he was forced to spill. It created a situation in which a man who was seen in the context of bloodshed could not build the Beit Hamikdash. We find this phenomenon even in regard to inanimate objects. A stone that was hewn with metal cannot be placed in the altar. It is not the stone’s doing or its fault. Rather, it is the association to bloodshed, which is the antithesis of the peace associated with the Temple. So David wanted his Torah and psalms to stay with people and be his lasting legacy to the Jewish people.

This phenomenon was true of Rav Kook as well. He was pushed into the rabbinate of Jaffa and the surrounding agricultural settlements. From the beginning of his rabbinic career in Bezimal and Boisk (in Europe), he was a fully spiritual, abstract person, who did not like getting involved in technical, practical matters. He was offered prestigious positions in the Diaspora, in large cities filled with Torah. He gave that up to take up a position in a small, poor, divided community of Jaffa. Those settlements, during the time of the Second Aliyah, were led by those who forgot to call out in the name of Hashem. They (the founders of the Zionist group, Bilu) began the verse, “The house of Jacob, let us go” but did not want to mention its continuation, “in the light of Hashem.” They came to fulfill, not the prophets’ vision but of the gentiles’ who preached equality, freedom, and revolution against the establishment.

We continue next week.

	
	Ask the Rabbi

Question: I am a young rabbi; I have begun looking for rabbinical positions. I have tried to work on anava (humility), but now people advise me to write an impressive resume and stress my talents to potential employers. Should I be leading this double life, or is there some fallacy here? 

Answer: The attribute of anava is extremely important, and according to some, is the most important one (Avoda Zara 20b). The Rambam writes that it is the one area where one should not follow the golden mean. That being said, by understanding the nature of humility, one can apply it in a livable manner.

Going through classical sources on anava and its opposite, ga’ava, (such as in Maharal’s Neitvot Olam and Orchot Tzadikim), one finds clearly that humility is primarily related to what one thinks and feels, rather than what he says. Speech is just one way in which one’s feelings become known to others. The offense of haughtiness is not only in the way it makes others feel but, philosophically, in how one view’s himself within Hashem’s world. A perfect G-d created a world in which each person has the potential to leave his mark, but he does not become the ruler or the center of the little world around him. Failure to understand this is an affront to the Creator and Ruler who commanded him to think about other individuals and community.

Let us give two of many sources that illustrate some of these ideas. R. Yochanan says (Sota 4b) that whoever is haughty is as if he denies the existence of Hashem, as it says: “… and your heart will be high, and you will forget Hashem, your G-d.” This puts haughtiness in the theological realm as we have posited. The gemara (Megilla 31a) says: “Wherever you see Hashem’s greatness, you see His humility.” It then brings p’sukim that extol Hashem’s greatness, followed by a pasuk that Hashem loves and helps the stranger. If humility depends on what one says about himself, this makes no sense. How is Hashem humble if He says in His Torah that not only is He great, but He also cares for the weak? Rather, the gemara means that Hashem does not use his greatness to build Himself up but to help others. Ga’ava, then, is about being self-centered. To think just about oneself and look down on others but speak humbly is hypocrisy, not humility.

However, there are guidelines for speech. It says in Mishlei (27:2): “Others should praise you, but not your mouth.” Yet, the gemara (Nedarim 62a) says that in a place where a Torah scholar is not known, he may identify himself as such. When there is another to point out who he is, it is improper to speak about oneself. Tosafot (Kiddushin 30a) brings a contradiction. Bava Metzia 23b says that one can/should lie rather than tell how much Torah he has learned. Kiddushin 30a says that when one is asked a question, he should answer with confidence, not hesitantly. This implies that he should show his greatness in Torah. Tosafot answers that when there is no purpose for the counterpart to know of his scholarship, he should hide it. When others should know that one is a talmid chacham, he should let it be known. If one is lucky, he will not have to say so himself, which is uncomfortable for one with internal humility. If he needs to, he should find the appropriate way to let out the information.

Using a resume and a confident (not haughty) presentation of one’s accomplishments and qualifications is appropriate to secure a job. (It is better to hint or cite facts than to make a self-appraisal.) A rabbi must ensure that his class or congregation knows it can rely on his expertise. An institution that needs money to continue its work has an obligation to its projects and dependents to convince potential donors that it is a wise philanthropic choice. If they do so too openly, they will be viewed as lacking anava. If they do not feel uncomfortable doing so, they may have lost their internal anava. So “show what you’ve got,” as necessary, now and in the future, and continue to feel uncomfortable about it.
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