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A GLIMSE OF TH RAv

"DO NOT EULOGIZE ME IN SMAL CITIES"

In 1940, Agudat Yisrael in America convened a memorial gathering
upon the passing of the universally recognized giant and leader of the
generation, Rabbi Chaim Ozer Grodzenski zt))l. The Rav zt))! was invit-
ed to deliver the eulogy. In his introduction, Rabbi Eliezer Silver zt))l
cited the Talmudic passage1 which recounts Rabbi Yehuda ha-Nasi's last
words to the Sages prior to his passing: "ni'''37:i ~)ii~!)on ?N Do not eulo-
gize me in small cities."

The Talmud explains that he instructed them so to uphold the res-
pect and dignity of Torah. Rabbi Silver interpreted Rebbe's instructions
homiletically: i~~ 3"~i?~~~~w)~~?j? ~ ~ii i~!:or. ~W~) ,~r. ~~~T. Do not eulogize me
in a provincial, small-minded way. Rather eulogize me with breadth and
depth, sweep and scope. To ensure just such a moving monumental
memorial tribute to Reb Chaim Ozer zt))l) concluded Rabbi Silver, we
turned to Rav YosefDov Soloveitchik to deliver the eulogy.

And so we too, albeit members of an orphaned generation who can
not even approach (much less approximate) the grandeur and majesty
of the Rav's masterful eulogies, must adhere to Rebbe's instructions.
Recallng incidents and anecdotes, employing overused and, according-
ly, stale superlatives will not suffice. The underlying Torah concepts and
magisterial Torah personality must command our attention.

Yet another pitfall must, at all costs, be averted. In our attempt to
understand, depict and appreciate a few dimensions of the Rav's multi-
dimensional greatness, we dare not lower the Rav zt))! to our lowly spir-
itual station. Our personal religious experience does not provide con-
text or categories for understanding him. Our pedestrian loneliness has
nothing in common with his profound spiritual, t:x1,¡tential lont:lint:s.~.
Our personal insecurities or ideological inconsistencies must not distract
us or cloud our vision of his multi -faceted harmonious genius and
greatness. As we soared higher and higher, during the Rav's lifetime, on
the wings of his shiurim and derashot and by force of his majestic Torah
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personality, so too as he posthumously commands our attention we
must be inspired to loft spiritual Torah heights. Only then can we gain
a measure of understanding and appreciation.

"KNOW WHENCE YOU CAME AND WHITHER YOU GO"

In undertaking the sacred task of writing about the Rav zt))l we assume
a dual obligation. First of all, the halakhic imperative of hakarat hatov
(acknowledging indebtedness and displaying gratitude) embodied in
such mitsvot as bikurim2 is incumbent upon both individuals and, col-
lectively the nation. Accordingly, our sages identified and celebrated
individuals who made pivotal historic contributions to the preservation
and transmission of Torah. "That man wil always be remembered
favorably, and his name was Yehoshua son of Gamla, because were it
not for him Torah would have been forgotten . . . he ordained that
teachers of Torah be appointed in every region and city and that stu-
dents be admitted at age six. . . . "3 And thus historical cOnSciousness-
knowledge of Jewish history and its primary actors (gedolei Yisrael,
righteous individuals, etc. )-is included in the halakhic mandate of ha-
karat hatov.

The premium which the Torah places on historical knowledge and
consciousness notwthstanding, ultimately the Torah's concern is for our
present and future. "Know whence you came, and whither you gO."4
The Mishna should be understood as follows: know whence you came,
because that knowledge wil help you correctly discern wither you go.
Historical consciousness provides directives and directions for the future.

In writing about the Rav, we must satisfy both of our obligations.
First of all, the Rav's unique and towering historical achievements should
be duly noted and rightfully attributed. Above all others, he personified
and articulated the belief that Torah can flourish anywhere, even in the
"treife medina" of the United States. By the sweat of his brow and the
force of his magnetic Torah personality and teachings, that belief became
a reality. We are all his beneficiaries and disciples, profoundly indebted.
Tosafot in Masekhet BerakhoF explain that all individuals, even those
lacking personal contact are considered disciples of the gadol hado1j pre-
sumably due to the formative, repercussive influence he exerts over the
entire generation. Thus all of us are the Rav's disciples. His memory
deserves to be perpetuated, and we are obligated to eternalize it.

Our primary obligation, however, is to preserve the Rav's teachings
as a model and blueprint for eternity so that we and future generations
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may continue along the Torah path he trail blazed through the murky
maze of modernity.

The task of presentation and preservation of the Rav's teachings is
not an easy one. The Rav's teachings, as his personality, were profound
and precisely nuanced. Consequently, these teachings can only be com-
prehended, presented and preserved for perpetuity if we study them
with spiritual and intellectual largesse, thoroughgoing rigor, total hon-
esty and heightened sensitivity. Sadly, we know empirically that the risks
of outright falsification, tendentious interpretation or inadvertent dis-
tortion are great. The task looms large. Yet the more diffcult the task,
the more vital and hallowed it is. May the Almighty help and guide us
in this endeavor.

II

TORA MEGlLA NITNA-TORA HATUMA NI1NA

The Talmud6 records an intriguing dispute. Rabbi Yohanan maintains
that "Torah megila nitna (Torah was given piecemeal)," i.e., as ex-
plained by Rashi, when a section of the Torah was communicated to
Moshe he committed it to writing, and at the climax of forty years
when all sections of the Torah were completed he connected the parch-
ments with sinews and sewed them together.

Conversely, Rabbi Shimon ben Lakish opines that "Torah hatuma
nitna (Torah was given as a sealed document)." That is, Torah was not
committed to writing at all until the end of the fortieth year when all
sections of the Torah had been communicated and those sections which
were communicated in the first and second years were arranged orally
until he wrote them at the conclusion of the forty years.

Matan Torah) our Sages teach us, is a paradigm for Talmud Torah.7
Accordingly we might paraphrase and say, just as Torah megila nitna
and Torah hatuma nitna) so too for all generations Torah must be stud-
ied qua megila and hatuma. But what approach and methodology are
thereby implied?

TORA MEGlLA NITNA

Rabbi Yohanan teaches that Torah was given (that is, committed to
writing) piecemeal. Every parasha in Torah she-bikhtav and topic in
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Torah she-baJal pe has to be mastered individually. Each has its own

unique basic laws, concepts and categories, each has to be mined for its
singular subtleties and intricacies. Consequently, one must be totally
involved and exclusively immersed in the Torah topic which commands
his attentions.

"When Rebbe is involved with a particular tractate do not question
him about another tractate. "8 The greatness or versatility of our holy
master is not being impugned; rather the single-minded intensity of his
present pre-occupation is underscored. One's concentration and in-
volvement in any given sugya should be so all-encompassing that it pre-
cludes any other-even Torah-pre-occupation.

TORA HATUMA NITNA

Yet Rabbi Shimon ben Laksh maintains that the Torah was given as a
sealed document, (i.e., written in its entirety at one time). One cannot
fully understand any chapter of Torah or topic of Talmud if it is dis-
jointed from the rest of Torah. In the words of the Tosefta "all of Torah
is one subject matter. "9 In a similar vein, the Talmud states that "all of
Torah (study) involves drawing comparisons."lO No sugya can be fully
ilumined in isolation.

"The statutes of God are true, together they are just."ll When stud-
ied comprehensively and viewed collectively, the justice and truth of
God's statutes emerge. When grasped as a unified, integrated whole the
profundity of Torah shines forth.

Comparisons, applications and extrapolations from the seemingly
most remote and unrelated Torah portion or Talmudic passage ilumi-
nate the portion or passage presently under study. Moreover, Torah
intuition is necessary for detecting latent difficulties, sensing subtleties
and unraveling the profound intricacies of any and every sugya. This rar-
efied intuition can only be developed, refined and perfected through
mastery of all of Torah.

The great Tosafist, Rabeinu Tam in debating whether the prohibi-
tion against performing work on hot hamo (ed is biblical or rabbinic,
argues "Where do we find a biblical prohibition with so many dispensa-
tions?"12

This particular proof proffered by Rabeinu 'ram does not rely on
textual analysis, rather it flows from his Torah intuition. All of Torah
must be studied and contemplated in conjunction.
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EILU VYEILU DIVREI ELOKIM HAYIM13

Which opinion do we accept and implement in our methodology of
Talmud Torah? Do we follow the microcosmic, particularistic view of R.
Yohanan that every Torah topic is conceptually unique? And hence
every sugya summons us to acclimate to its singular mindset and devel-
op the appropriate cognitive categories? And that our involvement in a
particular sugya is per force exclusive and exclusionary?

Or do we adhere to the macrocosmic, universalistic view of R.
Shimon ben Lakish that Torah is not only spiritually but also intellectu-
ally an unified organic whole? And hence the lens through which Torah
is viewed must encompass the totality of Torah because otherwise our
perception wil be skewed?

Eilu v)eilu divrei Elokim hayim. These and these are the words of
the living God.

Each constituent chapter of the Torah is unique. This principle of
singularity is partially reflected within hermeneutical principles such as
"We do not extrapolate from monetary law to ritual law." 

14 "Scripture

repeated this halakha to instruct us that it is an absolute requirement,"15
a principle which governs the laws of I(odashim (sacrificial order) exclu-
sively. Consequently pre-conceived conceptual categories can not be
imported and super-imposed. Unprompted importation and imposition
of universal categories often begets artificially contrived, at times erro-
neous, conclusions. Rather, singularly appropriate categories of thought
must be developed internally within each sugya.

And yet the universal perspective is indispensable as welL. Not only
because, as mentioned earlier, comparisons, applications and extrapola-
tions from the seemingly most remote and unrelated Torah portion or
Talmudic passage may, at times, iluminate the portion or passage pre-
sently under study. But also because the dialectic of Talmud Torah is
such that it is precisely the universal focus and orientation which uncov-
er and accentuate the uniqueness of the individual sugyot. The process

of initially questioning by juxtaposing different (seemingly, differing)
sugyot and answering by distinguishing between them highlights the
distinctiveness of each. The questioning which the macrocosmIc per-
spective affords is not a negative or skeptical act; rather it is part of the
creative process. The imperative to question, Rav Chaim of Brisk
taught, is contained within the hermeneutical principle that the correct
interpretation of two seemingly contradictory verses, cannot be attained
until the contradiction is reconciled and resolved by a third verse.16
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The novelty and significance of the third and synthesizing verse can
only be grasped if there is an antecedent awareness of the thesis and
antithesis. And this awareness, in turn, oft-times can result only from
creative questioning.

In resolving questions and contradictions from the spectrum of
Torah we do not revert to the conceptual status quo prevalent prior to
the emergence of the difficulty. Rather, fresh insight has been attained;
the depth and distinctiveness of the respective halakhot, hitherto unde-
tected, has been discovered and demonstrated.

THE METHODOLOGY OF RAV CHAM OF BRISK

And thus it is that these two dimensions, particularistic and universalis-
tic, coalesce within the methodology of Rav Chaim of Brisk. Actually,
Rav Chaim did not innovate. He revolutionized Talmud Torah by
merely reinstating the methodology of the Rishonim (medieval exe-
getes). The Rav zt))l vividly described that when he would close his eyes
and listen to a passage from the novellae of Ram ban he would, in his
mind's eye, see Rav Chaim standing before him.

On the one hand, Brisker conceptualization rejects simplistic inter-
pretation, exposes inexact comparisons and penetrates to the conceptual
uniqueness of each halakha or sugya) thus generating the now famous
"tsvei dinim (two halakhot)"; i.e., a conceptually compound halakha
hitherto oversimplified was resolved into its components or two hala-
khot hitherto problematically juxtaposed were distinguished through
conceptual analysis. The particulars of a conceptually compound hala-
kha or the respective uniqueness of two different halakhot were estab-
lished.

Moreover, Brisker methodology deduces and proves the fundamen-
tal concepts of each sugya internally. The internal logic of the sugya,

exposed through Brisker conceptual analysis, is always compellng. No
strained interpretations or artificially contrived disputes. Rav Chaim
rarely adopted the approach of ((leshitato)) to resolve Talmudic difficul-
ties.17 Every explanation and observation, interpretation and insight is
internally compelling. The proofs adduced from the vast Talmudic spec-
trum not withstanding, Rav Chaim's interpretation is always internally
compellng.

And yet, the methodology ofRav Chaim of Brisk cannot exist with-
out integrating the principle of Torah hatuma nitna. As mentioned ear-
lier, the questioning which the macrocosmic perspective affords is an
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indispensable part of the creative process. Initial inexact comparisons
invite subsequent exactitude. Phenomenological inconsistency points to
conceptual distinctiveness. Macrocosmic questioning is crucial to cre-
ative microcosmic understanding because creativity involves dialectic.

But the foregoing discussion of dialectic is entirely inadequate in
depicting and delineating the dimension of Torah hatuma nitna within
the methodology of Rav Chaim of Brisk. Afer all, dialectic is not the
central or distinguishing feature of Rav Chaim's methodology. Most, if
not all, schools of Talmudic interpretation employ dialectic, albeit yield-
ing different results. The core and crux of Rav Chaim's methodology of
conceptualization is a way of thnking, a keen sixth sense, a pure and
pristine Torah intuition born and developed, refined and perfected
through assiduous mastery of all of Torah. Rav Chaim keenly sensed the
conceptual profundity underlying phenomenological prosaism and the
far-reaching implications of seemingly benign halakhot. Rav Chaim's
Torah intuition discerned subtleties, penetrated beguiling simplicities,
and resolved complexities. The conceptual breakthrough was often
intuitive; only later was it presented, redacted and formulated analytical-
ly. How vivid and poetic is the Rav's portrayal:

At infrequent intervals the Torah is wed to a person and is united with
him. . . . Torah is absorbed in the innermost recesses of his being and
merges with him. . . . One who merits this union, has merited an addi-
tional soul, the soul of the Torah, whence a spring of blessing issues

forth. . . . God grants him not only an analytic soul, but a visionary
souL. His halakhic and analytic thought is sustained by his pre-cognitive
vision, which breaks forth in a torrent, from the depths of his personali-
ty which is enveloped in holiness. This mystical intuition is the source
of his halakhic creativity and novellae. The strict and rigorous intellect,
author of precise definition and iluminating formulation, thinks only
that which the visionary soul provides.Is

It is crucial to recognize the intuitive and natural character of hi-
dushei Torah (Torah novellae). A creative talmid hakham from whose
lips hidushei Torah perpetually issue forth is likened to a ma-ayan hamit-
gaber, a self-renewing effervescent spring.19 This imagery is intended to
convey a sense of natural creativity. The Talmud teaches that "Rivers
and springs are self-generating. "20 Regardless of how much rain-water is
introduced externally, the internal spring waters always preponderate.
"He was always as a self-renewing effervescent spring, a source of wis-
dom and life"-so testified the sons of Rav Chaim of Brisk, writing of
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their legendary father.21 The qualities of a ma-ayan characterize Rav
Chaim and his teachings. A genuine hidush (novellum) does not emerge
begrudgingly; it can not be forced. A hidush flows naturally from withn
the sugya) as waters of a spring. Unprompted, Rav Chaim of Brisk,
never routinely subjected sugyot to standard analysis. He did not impose
pre-conceived categories (~ion/~,:)i, object/subject etc.) and orches-
trate (%akirot)) (investigations) to artificially generate (%idushim.)) Such
an approach is antithetical to Rav Chaim's method.

The halakhic conceptualization of this school of thought must be
authentic, original, etc. (The talmid hakham) must formulate his novel-
lae in his own terms, and impress upon them the signet of his thought.
Introducing borrowed logical considerations, employing categories of
thought and language coined by other scholars of Israel, adopting
prevalent ideas and novellae that every Yeshiva student knows, wrap-
ping oneself in a prayer shawl that is not his that he has neither spun

nor embroidered, gathering sevarot (logical explanations) scattered in
the world of Talmudists like fallen leaves on an autumn day in a thick
forest without an effort to find a way of independent articulation and
sincere personal expression-all these constitute an abomination
according to the creative and trsted methodology of Rav Chaim.22

Studying an interpretation or novellum of Rav Chaim, one con-
fronts paradox. The Rav zt))l poignantly portrayed this paradox.

"Before the discourses of Rav Chaim, (and his sons) Rav Moshe and
Rav Yitshak Ze'ev the students were confounded in the pathways of
halakha, they were wandering in the forest of creation and did not
know where to turn or what to seek. . . . When Rav Chaim and his sons
concluded their discourses, the situation had changed entirely. Sudden-
ly a great light shone briliantly. Confusion disappeared, paths were
paved straight, the cycle (of perplexity J was broken. The students felt
liberated. Everything was so simple, so lucid, so elementary, to such a
degree that they wondered why they had not advanced the same inter-
pretation of the position of Rambam or the words of Tosafot, as did
their masters. Why, they would query, did they not grasp the central
point. Their teachers had not innovated at all, they merely lifted the veil
from the pleasant face of halakha. . . . "no

Rav Chaim's novellae are awesomely profound, yet apparently self-
evident. Previously unknown and unimaginable, retrospectively obvious
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and virtually explicit. The dialectic nature of his novellae is the trade-
mark ofRav Chaim.

This remarkable dialectic is a natural consequence of Rav Chaim's
intuitive and responsive approach. He intuited latent concepts and res-
ponded to internal stimuli (points of dispute, difficulty, incongruence,
etc.) Consequently, his profound novellae were (retrospectively) self-
evident and elementary. As Rav Chaim, blessed with the powers of
inspired intuition and briliant analysis, delved into the sugya) conceptu-

al structure and categories emerged internally. Hence, the paradoxical
inevitability of previously unfathomed and unimaginable novellae.
When one imports and imposes pre-conceived conceptual categories,
novellae are (artificially) generated. However, when one intuits and in-
ternally constructs conceptual categories, novellae are exposed. As such,

they are simultaneously profound and elementary, previously unimagin-
able and presently inevitable. And, of course, totally compellng. Novel-
lae, when generated, do not partake of these hallmarks of truth.

In sum, the methodology of Rav Chaim of Brisk can not be cap-
tured in stale formulae or static categories of thought. It is a mode of
perception and thought, above all a rarified Torah intuition perfected
through assiduous mastery of all of Torah. It stems from the dimension
of Torah hatuma nitna. And yet, paradoxically, it is this Torah intuition
which allows us to grasp and appreciate the dimension of Torah megila
nitna: to expose and exposit the uniqueness of each microcosm within
the macrocosm of Torah.

THE SPIRIT OF HIS GRADFATHER RESTS UPON HIM

A large star, briliant as the sun in its strength, is rising in the skies of
the Talmud to illuminate, with the light of the Talmud, the dwellings
of the Jewish people. . . . It is (virtually) impossible to exhaust his
praise, our teacher and master Rav Y osef Dov haLevi Soloveitchik on
whom rests the spirit of his grandfather, the greatest of his age, our
master and the master of all Israel, Rav Chaim haLevi Soloveitchik
zt))l. . . . Like his grandfather, he rules over the waters of the Talmud to
their deepest depths, no secret is concealed from him, he raises the hid-
den and deciphers the concealed and pierces a pathway of light in the
most obscure halakhot. . . .24

Such is the letter the famed Rav of Kovno sent to the United States
on occasion of the Rav's emigration. He was not alone in recognizing
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the Rav as Rav Chaim's undisputed heir. In 1935 when the Rav visited
Erets Yisrael, Rav Abraham Isaac Kook zt))l, Ashkenazic Chief Rabbi
and former student of the famed yeshiva in Volozhin during the era of

Rav Chaim, instructed Rav Avraham Shapiro, future Chief Rabbi, to
attend every shiur the Rav delivered in Erets Yisrael because "hearing

Rav Yosef Dov is just like hearing Rav Chaim."25 Amongst the numer-
ous testimonies which could be collected and cited, perhaps most
telling and most authoritative is Rav Moshe Soloveitchick's autobio-
graphical comment: "I wonder if I have merited to serve as a link in the
chain of the hakhmei haMasora. Then I realize that since I am the
bridge which connects my father Rav Chaim and my son Rav Yosef
Dov, I too must belong to the hakhmei haMasora. "26

As Rav Chaim's heir, the Rav personified the complementary truths
of Torah megila nitna and Torah hatuma nitna. He too "merit( ed) an
additional soul, the soul of the Torah . . . (his) mystical intuition (was)
the source of his halakhic creativity and novellae."27 He too was as a
ma-ayan hamitgabe1) a seemingly inexhaustible source of hidushei
Torah. The Rav was incessantly pre-occupied with divrei Torah, forever
immersed in a sugya, graphically ilustrating the Talmudic description of
Rebbe's single-minded involvement. Long after the shiur or private
learning session had ended, the Rav's concentration remained unbro-
ken. Oblivious to the whirlwind of traffic, he would stop in the middle
of crossing the street to share an idea which had just crystallized.28 He
was never complacent, relying on his vast accumulated capital of hidu-
shei Torah. He would say, "I do not plagiarize from myself."

A shiur, private or public, with the Rav was not merely a learning
session but an awesome intellectual-spiritual odyssey. Initially, the
Gemora appeared to be replete with incongruities, difficulties, and worst
of all, random prosaism. Frustrating and unfulfilling. The Rav's re-
markable Torah intuition served as a honing device, a form of Talmudic
radar. Some questions were criticaL. Although as yet unanswered, they
clearly focused attention on the central issue(s) of the sugya. Other ques-
tions were peripheral and, at times, dismissed, "This question does not
bother me," the Rav would say. The Rav, prompted by internal cues
(incongruities, points of dispute, etc.), began to explore and explain,
invariably, but not exclusively, with the help of the Rambam. Often he
would interject "I heard from (my J father. . ." or "Reb Chaim said. . ."
Gradually it became clear that halakhot embodied and concretized
abstract ideas. Doubts (an N~i¡'~) in the Gemora were not random or
trivial, but conceptually profound and significant. Accordingly, inductive
conceptualization provided the key to accurate understanding of difficul-
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ties and disputes: conceptualize the halakha) revealing its noetic substra-
tum. New perspectives began to emerge, vistas were opened.

At this juncture as well, the Rav discriminated between questions.
Some if not successfully answered were potential refutations. Others,
though valid, were not threatening. "One does not die from a kushya,"

the Rav would respond, and the question was deferred. These distinctions
were natural bypro ducts of Rav Chaim's way of thnkng, Torah intuition.
Unkowingly-the entire process was so natural and compellng-one
was transported away from an arid, seemingly bland and random world of
facts to a pulsating world of ideas, vivid, fresh and exciting.

Halakhc data and distinctions were no longer perceived as arbitrary
and lifeless, but vibrant expressions of profound concepts. Imprecise or
superfluous language in reality encapsulated volumes of hidushim. Time
was suspended, place transcended. The words danced on the page of
the Gemora, as all present experienced the joy of divrei Torah, them-
selves joyous as when they were given at Har Sinai.

Conventionally-in practice, if not in theory-a tripartite division is
imposed on Torah. Some areas such as hilkhot muktze, seder Taharot and
the like are too technical and abstruse and thus defy profound concep-
tualization. Others such as Masekhet Berakhot and the like are too sim-
ple, and thus unsuitable for profound conceptualization. Yet other areas
such as sidrei Nashim and Nezikin present the right mix. In Volozhin
and Brisk, no such distinctions were tolerated. Accordingly, the Rav did
not specialize. More accurately, all of Torah was his specialty. He did
not follow a cycle of Masekhtot; he delivered shiurim on all Shisha
Sedarim. And remarkably, Masekhet Berakhot was revealed to be as sub-
stantive and profound and Masekhet I(eilim as inviting and enjoyable as
Masekhet Bava I(amma.

In 1939, in Boston, Mass., the Rav founded and headed one of the
first advanced Talmudic institutes (IGbutz FTorah) on American shores,
Heikhal Rabeinu Chayim haLeivi. (Rav Michel Feinstein shlita, future
son-in-law of Rav Velvel Soloveitchik zt))l, served as his assistant. Hei-
khal Rabeinu Chayim haLeivi was subsequently disbanded when the
Rav succeeded his father as Rosh Yeshiva of Yeshivat Rabeinu Yitshak
Elhanan. Some of its talmidim proceeded to form the original nucleus
of Beit Medrash Govoha in Lakewood, founded by the legendary Rav
Aharon Kotler zt))l.) Masekhet I(eilim was one of the masechtot studied.
Reminiscing, one disciple commented, "With the Rav, Masekhet I(eilim
was as enjoyable as Bava I(amma. "29

Just as the Rav's independence and gift of conceptualization yielded
briliant hidushim in the theoretical realm of learning, so too in the
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practical realm of halakhic decisions and hashkafic guidance. He suc-
ceeded in integrating within halakha phenomena which seemingly lay
beyond its pale and thereby defied halakhic categorization. For in-
stance, when asked about the importance of the Yiddish language, the
Rav did not spout empty emotionalism or merely wax nostalgic. Instead
he invoked the Mishna that teaches Matsilin tik hasefer im hasefer-the
mantle of the Torah scroll is rescued from fire on Shabbat together with
th.e Torah itself, even if this necessitates overriding certain rabbinic pro-
hibitions against carrying.30 The Yiddish language, wrote the Rav with
characteristic insight and clarity, is comparable to a tik hasefer. It is the
language in which gedolei Yisrael from the Rama to the Gaon of Vilna
to Rav Chaim formulated ideas of Torah. Like a physical tik hasefelj it
deserves to be saved.

The Rav's approach was fresh and original, halakhically conceptual-
izing a practical issue.

Similarly, the Rav, as only he could, offered an halakhic perspective
on the Israeli flag. Though the halakha rejects ceremonial symbols and
artificially contrived rituals,

let us not ignore a halakha in Shulhan Arukh that a Jew kiled at the
hands of gentiles is buried in his clothing, so that God will see his
blood and avenge (it), as is stated (in Scripture), 'though I cleanse, I
shall not cleanse their blood.' In other words, the garments of a Jew
attain a certain sanctity when they are stained with sacred blood. How
much more so that the blue and white flag, which is immersed in the
blood of thousands of young Jews who died in the War of Indepen~

dence in defense of the land and settlement (religious and irreligious,
because the enemy, may its name be blotted out, does not distinguish)
has a spark of sanctity, stemming from self-sacrifice. We are all obligat-
ed to respect the flag and relate to it with proper decorum.31

There is yet another dimension to the holistic principle of Torah
hatuma nitna. A fundamental unity and conceptual interdependence
prevail between halakha and agadah, the exoteric and esoteric parts of
Torah. They operate in consonance. Any authentic hidush in halakha,
explained the Gaon of Vilna, has an esoteric counterpart.32 Halakhic
analysis, employing halakhic methodology and categories, and kabalistic
analysis with its indigcnous mcthodology and catcgories always con-
verge. Our sages depicted this harmonious relationship between halakha
and agadah by analogizing it to the monistic body-soul relationship.33

Moreover, only a broad all-encompassing focus can provide a pano-
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ramic view of Torah. Focusing exclusively on either halakha or agadah
offers, at best, an incomplete and impoverished perspective.

Anyone who was privileged to be exposed to the Rav zt);J1 beheld the
holistic truth of Torah hatuma nitna. As the Rav, in a shiur, derasha) or
even casual conversation, wove an incomparably, beautifully rich Torah
tapestry from strands of Talmud, Rambam, Shulhan Arukh, Medrash,
Zohar, Moreh Nevukhim, Likutei Torah, etc., one simply experienced
ths truth. There was no need for the Rav to advocate or even articulate
it. The overwhelming experience of listening to him vividly demonstrat-
ed that knowledge of all realms of Torah is a sine qua non for revealing
and reflecting the true dimensions of its luster and majesty.

III

ISH HA)ESHKOL0T34

A wide range of descriptive epithets should be invoked when speaking of
the Rav: Halakhist, Talmudist, philosopher, Kabbalist, orator, humani-
tarian, etc. Moreover, they should be hyphenated so as not to fragment
his persona, and the modifying encomia par excellence and sui generis
added. And yet while ths breathtaking characterization rightfully under-
scores his awesome uniqueness, it is contextually deficient. Because the
Rav first and foremost was one of the sages of the Masora) and must be
viewed accordingly. Membership in this intergenerational cadre does
not, of course, preclude individuality and uniqueness. However, these
very traits can only be understood and appreciated in the context of the
Masora. And thus it is that a properly balanced and nuanced understand-
ing of Masora and the role of its sages therein provides an indispensable
perspective on the Rav, his most repercussive halakhic decisions and

hashkafic positions.

MASORA

The foregoing discussion of Torah hatuma nitna has already identified
two of the salient characteristics of the hakhmei haMasora.

'''You shall teach the words of Torah to your sons'-that you totally
and clearly master the entire corpus of Torah."35 This dictum and loft
goal is fully realized by the hakhmei haMasora in every generation. They
do not specialize withn Torah. They tirelessly toil in all areas of halakha)
theoretical as well as practical, culminating in mastery of all of Torah.

The hakhmei haMasora are distinguished by another unique quality:
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Torah intuition. Although the Rav underscored Rav Chaim's unique-
ness36 all hakhmei haMasora are infused with Torah intuition. Perhaps
not equally or uniformly, but they are all guided by a special intuitive
sense for the true intent and meaning of the Masora.

It is absolutely imperative to recognize this dimension because the
Torah intuition of the hakhmei haMasora is a central and critical com-
ponent of the Masora itself. Let us focus initially by way of example on
the following seminal, repercussive ruling of Hazon Ish, concerning
moridin ve-en maJalin (the halakha that mandates that certain grievous
sinners and infidels are to be thrown into deep pits and left there to
their certain fate):

it would appear that this halakha is only operative when Divine provi-
dence is clearly evident as it was when miracles were commonplace and
the Bat Kot was functional, and the righteous individuals of the genera-
tion were under special divine providence discernable to all. In those
times heretics perversely provoked themselves to the pursuit of pleasure
and anarchy and in those times excising evil people constituted protec-
tion of the world because all knew that inciting the people of the gener-
ation would bring calamity to the world; it would bring pestilence and
war and famine. But now in an era during which Gods providence is
concealed and the masses are bereft of faith, orchestrating the death of
sinners does not repair the breach in the wall of religion, but enlarges it
because the masses wil view such actions as destructive and violent,
God forbid, and since our sole purpose is to be constructive, this
halakha (of moridin) is not operative at a time when it does not yield
constrctive results, and it is incumbent upon us to attract the masses
to Torah through love and to position them so that they can experience
the radiance of Torah, to the best of our abilityY

These words of Hazon Ish are truly remarkable. Not only by dint of
substance, but methodology as welL. Hazon Ish seemingly did not
adduce any textual proofs or invoke earlier authorities. But, in fact, his
ruling is supported by the full force of the entire Torah corpus because
he was guided by his Torah intuition, formed by a lifetime of devotion
to and mastery of that corpus. Hakhmei haMasora combine encyclopedic
knowledge with intuitive understanding to represent Torah accurately.

The role of Torah intuition is similarly paramount in these f:îmous
lines, penned by the legendary Hafets Hayim.

It would appear that all this (i.e., Talmudic passages prohibiting teach-
ing of Torah to women) was intended for earlier generations when
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everyone dwelt in the place of their familial ancestral home and ances-
tral tradition was very powerfl amongst all to follow the path of their
fathers, as per the scriptural dictum, "ask your father and he shall in-
strct you;" under such circumstances we could maintain that a woman
not study Torah and, for guidance, rely on her righteous parents, but
presently, due to our myriad sins, ancestral tradition has become excep-
tionally weak and it is common that people do not dwell in proximity
to the familial home, and especially those women who devote them-
selves to mastering the vernacular, surely it is a great mitsva to teach
them Humash) Nevi)im) uYKetuvim and the ethical teachings of our
sages such as Pirkei Avot) Menorat haMaor and the like so that they wil
internalize our sacred faith because (if we do not adopt this educational
course J they are prone to abandon the path of God and violate all prin-
ciples of (our J faith.38

The phenomenological and methodological resemblance to the pas-
sage from Hazon Ish is striking. Again, seemingly no supplementary
sources or textual proofs. Torah intuition alone is the lodestar, reflect-
ing the light of all of Torah.

Although countless comparable examples may be adduced to con-
firm the central role within Masora of intuitive interpretation, let us be
content with one final ilustration. Rav Chaim of Volozhin was asked
why he felt it necessary to establish the Volozhiner Yeshiva. What is
amiss within the present system whereby youth study in the various
local Batei Medrash? Why is it necessary to establish one central Yeshiva?
Rav Chaim responded that most Talmudic passages can be compre-
hended and mastered within the present system. However, some enig-
matic statements almost defy understanding. By way of example, he
referred to the statement in Masekhet Pesakhim: "It is permissable to kill
an ignoramus even on Yom ha-Kippurim."39 Students, explained Rav
Chaim, need a central Yeshiva graced by a concentration of gedolei
Yisrael to comprehend such passages.40

There is no dearth of difficult Talmudic passages. Why does this
passage from Masekhet Pesachim best ilustrate the endemic difficulties
of Talmud study and the need for mentored guidance? In this instance,
textual and conceptual skills alone are clearly inadequate. Above all, an
intuitive sense is necessary to detect the authentic meaning of this Rab-
binic statement. Gedolei Yisrael who wil take their place in the chain of

Masora can only develop if, alongside their fOrmidable textual and con-
ceptual skills and encyclopedic knowledge, they possess a sharply honed
Torah intuition. Divine providence crowned Rav Chaim of Volozhin's
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efforts with many points of success. Inter alia) it was within his Yeshiva
that his illustrious descendent and namesake, Rav Chaim of Brisk,
championed his trailblazing intuitive approach.

HAMA-HISH MAGEDEHA

The central role within Masora of intuitive interpretation is dramati-
cally underscored by Rambam: "There are three (types of) heretics who
deny Torah . . . and also one who denies the interpretation of Torah,
i.e. Torah she-baJal pe and who contravenes the transmitters of the oral
tradition (vYhamakh-hish magideha) . . . "41

The Rav underscored Rambam's broad definition of heresy: not
only does denial of the Masora constitute heresy (hakofer beTorah she-

baJal pe), but contradiction of the hakhmei haMasora as well (hamakh-
hish magideha). The reason is evident, the hakhmei haMasora do not
merely mechanically preserve and transmit. Rather their understanding
and interpretation, ofttimes intuitive, form an integral part of the Ma-
sora. The hakhmei haMasora transmit and teach, and their teachings are
incorporated into the Masora. And thus not only is the kofer beTorah

she-ba)al pe a heretic but hamakh-hish magedeha as welL.
This fundamental concept underlies a striking passage in the Talmud.

Rava taught: initially Torah is referred to as God's possession and ulti-
mately as his own (i.e., the talmid hakham's) as it says "his yearning is
for God's Torah, and he meditates day and night over his own
Torah. "42

In what sense does Torah belong to the talmid hakham? If, by way

of analogy, one masters the discipline of physics, does the subject matter
belong to him? Expertise does not grant proprietorship. Clearly Hazal
are focusing on the interpretive role of the hakhmei haMasora. Torah is
theirs to authoritatively interpret. Torah is given to their understanding
and intuition.

This theme of authoritative, ofttimes intuitive interpretation is also
encapsulated in a remarkable passage in the SifreI. '''You shall not devi-
ate from their ruling either right or left-even (if they rule that) right
is left, and left right. "43

The penetrating, intuitive interpretation of hakhmei haMasora may
appear, at first glance, to be counterfactual. Halakha teaches that we
should precipitate the downfall of certain sinners. Hazon Ish taught
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that we should embrace them lovingly. The Talmud prohibits men from
initiating Torah study for women. Hafets Hayim insisted that such ini-
tiatives are vital. Seemingly, these sages ruled that right is left, and left
right. Nevertheless, we are obligated to accept their rulings. Perhaps we
lack the Torah intuition necessary to recognize the authentic parameters
of certain halakhot, and correctly implement them. Consequently, we,
suffering from near-sightedness, perceive that our sages are confusing
right and left. But in reality their far-reaching, intuitive vision has simply
exceeded ours, and beheld truths that lie beyond our field of vision.

SUI GENERIS

The Rav merited a "visionary soul" and "mystical intuition." He was, in
our generation, sui generis in this respect. He often said that when con-
fronted with an halakhc query he first intuited the correct response, and
only subsequently documented it. Here too the testimony of the Rav of
Kovno resonates: "the spirit of his grandfather rests upon him. "44

The Rav's remarkable Torah intuition was coupled with a profound
understanding of contemporary man, especially Jewry-its folles and
foibles, challenges and crises. And thus he was uniquely positioned to
guide Jewry in its confrontation with modernity. His halakhic/hashkafic
positions on the seminal, vital issues of his (and our) day reflected his
sharply honed Torah intuition, uncompromising devotion to truth, and
keen understanding of Jewry in the modern era.

THE BURDENS OF LEADERSHIP

Hazal, amplifying the verse "How shall I alone bear your burdens, loads
and iniquities,"45 describe the burdens of leadership very openly and
graphically.

The Jewish people were heretics. (When) Moshe emerged (from his
tent) early they said "Why did the son of Amram emerge? Perhaps he
does not experience tranquilty in his home." (When) Moshe emerged
late, they said, "Why did the son of Amram not emerge (on time)? What
do you think? He was sitting, plotting and scheming against yoU!"4&

The leader assumes responsibility for a burdensome and obstinate
people who tendentiously misrepresent his actions and positions. Most
ripe for misunderstanding and distortion are the intuitive rulings which
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appear to confuse right and left. Cries of condemnation are raised and
slanderous epithets hurled-'reformist!,' 'modernist!,' etc. Those hakh-
mei haMasora who stand in the vanguard of the fight against assimila-
tion and per necessity speak the language of the alienated and confused
masses are most vulnerable. The trouble-filled career of the Malbim,
inter alia, immediately comes to mind. This spiritual giant who in the
eyes of the Beit haLevi and Rav Chaim commanded the reverence due
to one of the rishonim was the object of merciless, vitriolic attack. How
bitterly ironic: he devoted his life to combating the pernicious dangers
of reform, and himself had to suffer accusations of being a 'reformist.'
Sadly, the Malbim was neither the first nor the last amongst gedolei Yis-
rael to suffer such a fate. Such are the burdens of leadership.

The Rav exercised remarkable leadership and also bore with great
dignity the burdens and indignities of leadership.

The subtle truth is this: our Masora is eternally binding and un-
changing. "This Torah shall not be altered, and there wil be no other

Torah forthcoming from the Creator, may His name be blessed. "47
Regardless of their intensity or velocity, winds of change are powerless
against a divine, eternal Masora. External change or accommodation is
anathema. However, Masora does possess an internal dynamic. The
Torah internally dictates, in some cases, that changing circumstances
elicit different directives and responses. The Torah, absolute and un-
changing, itself provides individualized guidelines for different epochs.
The first Rebbe of Ger, the legendary Hidushei haRim, unequivocally
formulated this cardinal truth: "In every generation (new) Torah inter-
pretations come to light in accordance with the (people of the) genera-
tion and the need to direct them. "48 These interpretations are divined,

often times intuitively, by the hakhmei haMasora.

IV

TORAT HAV

Let us, with the benefit of careful retrospective reflection, while reject-
ing revisionism, study some of the Rav's teachings, especially those
which responded to the confrontation of Torah and modernity.

TALMUD TORA FOR WOMEN AND THE
MEIIITSA CONTROVERSY

The Rav advocated teaching Torah she-BaJal Pe to women. He personal-
ly taught Torah she_BaJal Pe to his daughters, on his initiative and
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authority Gemora has been taught to girls in Maimonides School,49 and
he delivered a shiur inaugurating a Talmud program for women at Stern
College. At first glance, the Rav's actions seemingly bespeak a modern
instinct and reformist proclivities.

This superficial and simplistic interpretation, however, is clearly be-
lied when we focus on another vital contemporary issue. In the 1950's
nascent post-war American orthodoxy stood at a fateful crossroad. In-
creasingly acceding to societal assimilationist forces, both rabbinic and
lay leaders were removing the mehitsa from synagogues and abandoning
separate seating, in the name of alleged egalitarianism. The sacredness
and inviolabilty of halakha were threatened. 

50 The Rav responded very

forcefully, decrying the Christianization of the synagogue, beautifully
articulating the rationale for a mehitsa, and absolutely prohibiting entry
into such a "modified" synagogue, even if it provided the only oppor-
tunity to fulfill the mitsva of shofar on Rosh HaShana. Here are the'
Rav's impassioned words as he spoke to that vital issue:

In particular, I wish to call the attention of the conference to the mehi-
tsa problem . . . many of our colleagues choose the derech ketzarah

va'arucha, the easy way which leads to doom and disaster. I do hereby
reiterate the statement I have made on numerous occasions, both in
writing and orally, that a synagogue with a mixed seating arrangement
forfeits its sanctity and its halakhic status of mikdash me'at (sanctuary in
miniature), and is unfit for prayer and avoda she-belev (the service of the
heart). I know beforehand the reaction to my letter on the part of our
apostles of religious "modernism" and "utilitarianism." They will cer-
tainly say that since a great majority of the recently constrcted syna-
gogues have abandoned separated seating, we must not be out of step
with the masses. This type of reasoning could well be employed with
regard to other religious precepts, such as the observance of the Sab-
bath, and the dietary laws. However, we must remember that an ethical
or halakhic principle decreed by God is not rendered void by the fact
that people refuse to abide by it. Its cogency and veracity are perennial
and independent of compliance on the part of the multitudes. If the
ethical norm, 'Thou shalt not kill,' has not lost its validity during the
days of extermination camps and gas chambers, when milions of people
were engaged in ruthless murder, but on the contrary, has been
impregnated with deeper meaning and significance, then every halakhic
maxim assumes greater import in times of widespread disregard and
unconcern. The greater the diffculty, the more biting the ridicule and
sarcasm, and the more numerous the opponent-then the holier is the
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principle, and the more sacred is our duty to defend it. In my opinion,
the halakhic dictum, bisheJat gezerat ha-malkhut afflu mitsva kallah
kegon le-shinuye (arketa de-mesana, yehareg ve'al ya'avor (at a time of

religious persecution through governmental decree, even for a minor
custom, such as one involving changing a shoelace, let one suffer death
sooner than transgress it) requiring of us a heroic stand in times of
adversity, applies not only to political and religious persecution origi-
nated by some pagan ruler, but also to situations in which a small num-
ber of God-fearing and Torah-loyal people is confronted with a hostile
attitude on the part of the majority dominated by a false philosophy.5

The Rav from his earliest youth was trained to be exceptionally sen-
sitive and disciplined in matters oflanguage. An extra word in Rambam's
Mishne Torah could prompt profound novellae. Rav Chaim rewrote his
own hidushim a hundred times, every word weighed and measured. 

52

The Rav imbibed and lived this hallowed tradition. How striking and
revealing then is his language in his devastating critique of religious
"modernism" and "utilitarianism." The description of the path of doom
and disaster, the analogy to the Nazi abandonment of the precept
against murder! The clarion call to martyrdom rather than surrender to a
majority dominated by a false philosophy! Let one suffer death sooner
than acquiesce to removing the mehitsa from a synagogue! In this con-
text, the Rav appears as the ultimate ideologue, author of extreme right-
wing rhetoric.

The "third verse" which reconciles the apparent contradiction is
this: Truth and men of truth transcend facile classification and defy
superficial stereotyping. The Rav was neither left nor right wing, mod-
ern nor ultra orthodox. He was a man of Torah, truth. Truth, its under-
lying unity uncompromised, often undergoes a process of diffraction
and manifests itself in a variety of guises. The Rav's position, like those
of the Hafets Hayiff and other hakhmei haMasora) regarding women's

education reflected his intuitive understanding Of what the internal dy-
namic of Masora prescribes for the contemporary predicament.

Pre World War II European Jewry had been in the throes of a reli-
gious crisis, a fact omitted in our romanticized histories of the period.
The forces of assimilation were very strong, and many succumbed. The
crisis was most acute in the area of Torah education for women.53 Pro-
found corrective educational measures would have been necessary in
Europe, the bastion of orthodoxy. A fortiori in the United States.

The halakha prohibiting Torah study for women is not indiscrimi-
nate or all-encompassing. There is complete unanimity that women are
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obligated to study halakhot pertaining to mitsvot which are incumbent
upon them. 

54 Clearly men are allowed to provide instruction in these

areas. A father's obligation of hinukh relates equally to sons and daugh-
ters.55 The prohibition of teaching Torah she-BaJal Pe to women relates to
optional study. If ever circumstances dictate that study of Torah she-BaJal
Pe is necessary to provide a firm foundation for faith, such study becomes
obligatory and obviously lies beyond the pale of any prohibition.
Undoubtedly, the Rav's prescription was more far-reaching than that of
the Hafets Hayim and others. But the difference in magnitude should
not obscure their fundamental agreement: intuitively, it is clear that the
guidelines of the Talmud in Masekhet Sota were never intended for our
epoch. This is not an instance of modernism, but Torah intuition.

Similarly, Torah intuition and reasoning dictated a firm, resolute
stand in the mehitsa controversy. Firstly the requirement for a mehitsa is
absolute. Moreover, any horaJat shaJah would be dangerously misguid-
ed because succumbing to a religiously and culturally hostile environ-
ment, compromising principles and distorting halakha can not preserve
but only distort Torah. As the Rav underscored, the mehitsa issue was

representative. If orthodoxy would not remain true to its principles on
this issue, no precept would be immune to such religious accomoda-
tionism. The Rav keenly perceived and forcefully articulated this truth,
and was instrumental in stemming the tide of assimilation and rescuing
nascent post-war orthodoxy.

INTRA-FAITH CO-OPERATION AND
INTERFAITH DIAOGUE

Juxtaposing the Rav's positions on membership in the Synagogue
Council, on the one hand, and inter-faith dialogue, on the other, is sim-
ilarly ilumining. For many years the Union of Orthodox Congregations
and the Rab binIcal Council of America belonged to the Synagogue
Council, an umbrella body comprised of orthodox, conservative, and
reform organizations. The Rav approved of their ongoing participation.
His ruling was not rooted in "tolerance" or "pluralism." Nor did it
reflect his alleged modernity.

The Rav's firm stand banning inter-faith dialogue suffices to dispel
any such ilusions. In the early 1960's in the aftermath of the Vatican's

Ecumenical Council, many Jewish groups were eager to engage the
Church in dialogue. The Rav adamantly opposed this, eloquently
explaining the impossibilty of such a venture and subtly exposing the
Vatican's invitation as a veiled form of assimilationist entrapment. His
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counsel was heeded, effectively preempting and eliminating potentially
disasterous dialogue between orthodox Jewry and the Church.56 The
following is an excerpt from the Rav's tour de force:

We certainly have not been authorized by our history, sanctified by the
martyrdom of milions, to even hint to another faith community that
we are mentally ready to revise historical attitudes, to trade favors per-
taining to fundamental matters of faith, and to reconcile "some" differ-
ences. Such a suggestion would be nothing but a betrayal of our great
tradition and heritage and would furthermore, produce no practical
benefits. Let us not forget that the community of the many wil not be
satisfied with half measures and compromises which are only indicative
of a feeling of insecurity and inner emptiness. 57

The Rav's philosophical profundity and prudent eloquence do not
obscure the resoluteness of his ban against inter-faith dialogue. It is
abundantly clear that the same consideration and rationale presented by
the Rav preclude intra-faith dialogue as well. Is bartering fundamentals of
faith any less of a sacrilege when dealing with misguided co-religionists?

The Synagogue Council, however, was not a forum for intra-faith
dialogues or an instrument for mutual inter-denominational recognition
or legitimization. "When representation of Jews and Jewish interest
klapei hutz (vis a vis the non-Jewish world) is involved, all groups and
movements must be united. There can be no divisiveness in this area for
any division in the Jewish camp can endanger its entirety. . . . In the
crematoria, the ashes of hassidim and anshei maJase (pious Jews) were
mixed with the ashes of radicals and freethinkers and we must fight
against the enemy who does not recognize the difference between one
who worships and one who does not."58 No relativism or modernism,
God forbid, rather pristine Torah intuition.

Some forty years earlier, Rav Chaim Ozer Grodzynski was petitioned
to issue an absolute ban on joint communal membership with Reform.
The request was occasioned by the publication, a year earlier, of the
Reform movement's aggressively heretical manifesto, "Richtlinien."
Nevertheless, Rav Chaim Ozer demurred, explaining that there are no
absolute halakhic guidelines concerning such membership. Moreover, he
personally was unqualified even to express an opinion because only the
Sages of the generation who are intimately familiar with prevailing local
circumstances can render the appropriate ad hoc decision. "Such a doubt
. . . cannot be resolved based on Talmudic sources, only on the basis of
straight thnking. . ." "complete familiarity and unobscured vision. "59
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The Rav followed this mandate. In his eyes, the actual dangers of
disunity and orthodox isolationism in vital Jewish communal interests,
the inevitable consequences at that time of boycotting the Synagogue
Council, far outweighed the potential dangers of membership possibly

misconstrued. The Synagogue Council was charged to act on issues of
general concern to the Jewish community, not to recognize or resolve
"differences" with non-traditional elements. "A sage is superior to a
prophet. "60 Some years later, inter alia) the Synagogue Council played
a prominent role as Jewish organizations fought successfully to deflect
proposed legislation which threatened the permissibility of shekhita (rit-
ual slaughtering) in America. As part of that successful effort the Syna-
gogue Council endorsed the Rav as representative of and spokesman for
the entire Jewish community on an advisory council to the Secretary of
Agriculture.61

YOU SHAL OCCUpy THE LAND AND DWELL THERE

Next let us consider the Rav's affiliation with Mizrachi. The Rav had
been an active member of Agudat Yisrael; as late as 1940 he was ap-
pointed chairman of its executive committee.62 Then in 1946, after pro-
longed, intense introspection the Rav joined Mizrachi, accepting the

title of honorary president of World Mizrachi.
In the annals ofgedolei Yisrael the Rav's support for and embrace of

the Mizrachi movement were not trailblazing. Quite the contrary. Such
towering, awe-inspiring figures as Rav Meir Simcha haKohen of Dvinsk
(the Ohr Sameah) and Rav Shlomo haKohen ofVilna (Binyan Shlomo),
universally n:cognized gedolei hador) wholeheartedly embraced and
enthusiastically supported Mizrachi. Nor did they stand alone. Many,
many prominent rabonim) among them such outstanding figures as Rav
Hanokh Henokh Eigus of Vilna (Marheshet) and Rav Moshe Shmuel
Glazner (Dor ReviJi), were avid, public supporters of Mizrachi.63

Nevertheless, the Rav's Mizrachi affiliation, by his own account, rep-
resented a personal metamorphosis and an apparent break with his family
masora. "I was not born into a Zionist house. My grandfathers, my

paternal home, my teachers and colleagues were remote from the
MIzrachi. They also adopted the view of 'what right do you have to
meddle in thc secrcts of divine providence.' My affliation with Mizrachi
came gradually. I had many doubts about the truth of this position. "64

The Rav's migration to Mizrachi is even more curious in light of his
profound reverence for and deep devotion to his personal masora. The
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lens though which the Rav viewed Torah and the world was crafted by

his father and grandfather. "My father zr)l stood me on my feet, gave me
the key to lomdus and Torah she-BaJal Pe) he taught me the method
and imparted the approach to understand and analyze, study and
teach, . . . "65 Rav Chaim is "our great master-from (the words ofJ his
mouth we live, and his waters we drink. . . "66 Once, commenting on the
crushing burden of responding to critical queries often involving life and
death, the Rav said "I would give my right arm to be able to discuss these
questions with my father." Such was the primacy of his personal maJora.
And yet, he seemingly strayed and embraced the Mizrachi movement!

The answer is evident: on some issues, as explained earlier, our
maJora offers individualized directives for different epochs. To mechan-
ically overextend the maJoretic directive for a bygone era into the new
one, ignoring its uniqueness, does not preserve masora. To the con-
trary, it distorts masora.

I feel that divine providence . . . is employing secular Jews as emissaries
to enact its plans with regard to the Holy Land. . . . The years of the
Nazi holocaust, rise of the state, and the achievements of Mizrachi in
Eretz Yisrael, convinced me of the justness of the path of our move-
men t. 67

Elsewhere, in remarks delivered in 1961, the Rav described even
more elaborately the confirmation which historical events provided for
his earlier, apparent metamorphosis.

The first axiomatic truth of our movement is the intuitive conviction
that the establishment and thirteen year existence of the State of Israel
should be considered a miraculous event of unlimited importance in

our recent history. . . . My instinct tells me that just as the sages of the
Talmud and Medrash and the medieval sages declared: nature does
nothing in vain, in the cosmos everything has a purpose, and the
Almighty did not create even the smallest snail in the ocean without a
purpose, for nothing; so, I feel, there is nothing in vain in Jewish histo-
ry, and if on the sixth day (of the week), the fifth of Iyar, the Almighty
said, 'Let the State of Israel be' his proclamation is not in vain, and his
words do not drift aimlessly, God forbid.68

The intuitive, masoretic impulse which prompted the Rav to join
Mizrachi provides perspective on his affiliation. Slogans such as dat u-
medina distort his support of Mizrachi. Alleging modernism has the
same deletorious effect. Mizrachi's efforts to colonize and establish a
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state in Eretz Yisrael do not compliment Torah; rather they implement
Torah. Torah can not be complemented or supplemented because it
encompasses all our values. The verse "you shall inherit the land and
dwell therein," inter alia) is both the imperative and imprimatur for
Mizrachi's efforts at colonization and statehood because, as explained
by Ramban,69 yerusha implies sovereignty. And, of course, a Jewish state
must be worthy of its name not only ethnically, but religiously and spiri-
tually. Hence, Mizrachi's concomitant commitment to establishing a
network of Torah schools.

Any lingering doubt regarding the cogency of the halakhic analysis
was dispelled by the singularly tragic and ultimately triumphant decade
of the 1940's. The malevolent apathy and evil indifference of the "civi-
lized" world to the fate of European Jewry at the hands of the Nazis
and their genocidal partners underscored the absolutely vital need for
Medinat Yisrael as a haven and refuge for all Jews. Subsequently, the
openly miraculous divine intervention which made possible the estab-
lishment of the state thereby simultaneously sanctioned it as welL.

It should be noted that we have focused exclusively on the Rav's

affiliation with and vision for Mizrachi. Although it is impossible in the
present context to fully assess whether contemporary religious Zionism
is faithful to the Rav's vision, nevertheless we must underscore the fol-
lowing. The Rav's religious Zionism was not infected or even tinged by
messianism. (The mitsva of vyirashtem otah is operative at all times; the
post- holocaust realities necessitating a state are unrelated to messianic
considerations or speculation.) His support for Mizrachi and Medinat
Yisrael was not fueled by messianic activism.

Sadly, the manifold dangers of messianism (as distinct from tradi-
tional fervent messianic belief), in all its guises, against which our Sages
cautioned us,7° are painfully evident in contemporary society.

HOKHMA BAGOYIM TAJAMIN11

Finally, our attention is drawn to the Rav's attitude towards hakhma,
secular knowledge. The Rav's emphatically positive attitude earned him
a place in a galaxy of gedolei Yisrael spanning the generations which, to
mention but a few, includes Rav Sa'adyah Gaon, Rabeinu Bachya, Ram-
bam, Rama, Malbim, etc. all of whom pursued, to different degrees and
within varying parameters, hakhma.

The Rav's pursuit and advocacy of hakhma was bi -dimensional-
ahistorical and historicaL. First, the Rav felt that the Torah encourages
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pursuit of secular wisdom. I recall once questioning whether the time
invested in secular studies was worthwhile. The Rav's response was
emphatic: parparaJot Fhakhma are valuable.72 The time he had invested
had proved valuable and he encouraged me to do likewise. However,
the Rav also stressed the historical component.

Yosef (whose analogue in this derasha is the Mizrachi) of 5662 instinc-
tively felt that the peace and tranquility, quiet and security in which his
brothers lived were only illusory. Yosef of 5662 saw in a dream that
"behold we are binding bundles," we are integrated into a new econo-
my, the overwhelming majority of Jews will be concentrated in the
Western World, where society is founded on science, . . . all professions
require academic education . . . we must prepare and ready ourselves for
these changes.73

In truth, the question of secular education in our generation is

another act in the drama of the confrontation of Torah and modernity.
The Rav's approach was courageous, consistent, and compelling: with-
drawal or ghettoization is no solution. Undoubtedly, the dangers inher-
ent in that confrontation are real. However, the consequences of trying
to avoid and ignore that confrontation are far more dire. Only a small

percentage of ICelal Yisrael is cloistered in the Beit Medrash. Very few
Jews can be contained and saved in a ghetto. (Moreover, is the Beit Med-
rash hermetically sealed against the influx of modernity? Wil a ghetto be
truly insular? Inter alia) the European experience of the nineteenth and
twentieth centuries would seem to indicate otherwise.) The Rav firmly
believed that we must cultivate a modus vivendi for the religious laity
who venture into the modern professional world. We must ensure that
the pathways to careers in medicine, law, business, computers, etc. do
not, God forbid, point away but rather converge with Torah. Otherwise,
God forbid, large segments of ¡Cetal Yisrael will be lost.

The Rav, in an address to the annual convention of Mizrachi in

America that stil resonates powerfully, articulated this conviction:

Those who march under the banner of withdrawal, absolute abstinence,
silently concede to the reformers, that in the modern cultural-historical
constellation observance of mitzvot and study of Torah are virtually
impossible. . . . We reject the policy of abstinence as dangerous for the
existence of the (Jewish) nation.

Under the force of the circumstances which have been created during
the past years, when the majority of the Jewish nation was transplanted
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to the Western World, and has established ties with the general society
in linguistic, economic and political matters, the ideology of withdrawal
is suicidaL. As a consequence of this ideology the danger exists that we
would contract and become a small cult, which would not endure. . . .
We joyously declare that the principle of the eternity of Torah guaran-
tees us that it is possible to study Torah and observe it, not only in the
Beit Medrash and Ghetto, but in every place in the world, be it a mod-
ern house, laboratory, campus, or factory; . . . We do not minimize the
diffculties and complicated problems inherent in living a life of sanctity
in modern society, rather we believe that "we shall ascend (and conquer
it J because we are able. "74

The Rav delivered this impassioned derasha almost thirty four years
ago. Surveying the contemporary scene, it is clear that his model and
modus vivendi have been adopted on a widespread scale. Yeshiva gradu-
ates (from a wide array ofYeshivot) have received the necessary academ-
ic training and degrees and function productively as doctors, lawyers,

businessmen, etc. This quiet revolution is accurately reflected, inter
alia) in the fact that the question of removing one's head covering at
work is increasingly moot. By virtue of their increased numbers and
professionalism, shomrei Torah u-mitsvot are increasingly accepted as
such. In areas with dense Jewish population, the workplace has been
sanctified with minyanim for minha and shiurim. The Rav's axiomatic
truth and inspired vision have, in large measure because of his influ-
ence, became a reality.

v
Rava taught: When a person is ushered in to his final judgment, he is
asked; "Did you conduct your affairs faithfully, designate times for
Torah study, engage in procreation, anticipate the final redemption,
delve into hakhma and induce additional knowledge. "75

There is, primo facie, a glaring omission. Why is there no mention of
hesed? Rabbi Akva taught, '''you shall love your neighbor as yourself'-

ths is a fundamental principle of Torah. "76 Hilel instructed the aspiring
proselyte that this verse encapsulates all of Torah; the rest is merely com-
mentary.77 And yet hesed is seemingly neglected in the final judgment.

Let us focus our attention on the question of "tsipita liyeshua."
What does this halakhic imperative entail The Rambam, in his com-
mentary to the Mishna, enumerating the thirteen principles of faith es-
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tablishes the belief in Mashi-ah (i.e. tzipiya liyeshua) as the twelfth. His
formulation: "to believe with total conviction that Mashi-ah will come
. . . and to pray for his coming."78 Yearning for redemption is not mere-
ly a silent state of belief. Our actions must reflect and express our pas-
sionate belief and yearning. Ergo the cardinal principle of faith encom-
passes an obligation to pray for the advent of Mashi-ah.

Let there be no misunderstanding. The halakha does not look

favorably upon messianic speculation or activism which devises and im-
plements messianic strategies to hasten the advent of Mashi-ah. Mes-
sianic belief should be unwavering and consistent; but the fermentation
of that belief is exceedingly dangerous. Messianism is volatile, and the
fallout of disappointed messianism is spiritually letha1.79

Hafets Hayim also highlighted the need to ensure action consistent
with messianic yearning. He invested much energy in a campaign to
revive the study of Seder Kodashim (the sacrificial order). He authored
three volumes of commentary (Likutei Halakhot) and published others
towards this end. He founded a special Kollel (institute for advanced
study) devoted to the study of ICodashim. His rationale: "Do we not
wait and yearn at every moment for the coming of Mashi-a~may he
come speedily-as we say thrice daily "we hope onto You Hashem our
God to speediy witness the splendor of your might;" let us listen our-
selves to the supplication which we address to Hashem our God,
because if we truly eagerly anticipate the coming of our Mashi-ah cer-
tainly everyone would be obligated to arouse himself to prepare his
heart to know matters pertaining to the Beit haMikdash (Temple J and

(its) service. . ."80

Rambam stressed the need for prayer, Hafets Hayim for the study
of ICodashim (i.e., halakhic preparedness). What other concomitant
beliefs or actions are necessary to reflect genuine tsipiya liyeshua?

Rambam in Hilkhot Teshuva codifies the view of Rabbi Eliezer that
"the Jewish people will be redeemed only through repentance."81 Our
belief in Mashi-ah is absolute ("I believe with complete faith in the
coming of Mashi-ah . . . "),82 and yet his arrival heralding the redemp-
tion is contingent upon national penitence. The inescapable, remarkable
conclusion is that "our belief in the advent of Mashi-ah depends upon
our belief in the Jewish people. "83

Faith in the Jewish people dictates that we must, with empathy and
sympathy, embrace all of ICelal Yisrael. A secular Jew is one whose pre-
cious soul is imprisoned and stifled beneath layers of assimilation. Our
sages teach us that even the "sinners of Israel abound with mitsvot) as a
pomegranate (with seeds J. "84 We must view them accordingly. Not only
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religious, but secular Jews are worthy of our love. We must practice
hesed inclusively and bountifully. And, above all, we must disseminate
Torah as widely as possible, firm in our belief that Jewish hearts and
souls wil be captivated by its infinite divine beauty and profundity. A
misanthropic or sectarian view which despairs of and abandons large
segments of I(elal Yisrael, belies authentic tsipiya liyeshua.

In man's final judgment hesed is not neglected. The question of
(tsipiya liyeshua) is composite. The heavenly court is, inter alia, asking:

"did you believe in the basic goodness and resilience of I(elal Yisrael?
Did you manifest that faith by practicing hesed and striving to improve
the lot of the Jewish people? And, above all, did you disseminate Torah
as widely as possible? Otherwise your professed tsipiya liyeshua is flawed
and hollow."

The Rav's response to the question ((tsipita liyeshuaJ) is an emphatic
"yes." His concern and commitment encompassed all Jews. One year,
on the eve of Yòm halCippurim, the Rav traveled to the cemetery to visit
his wife's grave. He was approached by two non observant Jews. They
did not recognize him, but judged him from appearances to be a rabbi.
They asked if he would accompany them to their parents' graves and
recite a prayer. The Rav obliged. Their brother was also interred in that
cemetery, and they asked the Rav if he would accompany them to his
grave site as well. Again the Rav graciously complied. Then, declining
their repeated offers for remuneration, the Rav wished them well and
returned to his waiting car. A cemetery official had witnessed the entire

scene. Afer the Rav's departure, he approached the two beneficiaries
and identified the anonymous "rabbi." They were stunned that so great
a personage burdened with vast responsibilities diverted time and ener-
gy to address the needs of two unknown, non observant Jews. Two
weeks later Maimonides School received a cover letter with a thousand
dollar contribution enclosed. "Please accept our donation in tribute to
Rabbi Soloveitchik. We are the two Jews whom he so graciously and
affectionately assisted at the cemetery on the eve of the Day of Atone-
ment." The Rav's hesed) an integral part of tsipiya liyeshua) was accord-
ingly bountiful and inclusive.

TEN EXILES

As the Shekhina prior to the destruction of the Beit haMikdash,85 Torah
is also destined to be exiled ten times before the ultimate redemption.
The first exile was to Bavel) then to North Afica, etc. and the last wil
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be to (North) America. So, according to tradition, Rav Chaim ofVolo-
zhin confided in his disciples.86

Who is the archetype of tsipiya liyeshua? He feels and displays con-
cerns for the physical and spiritual needs of all Jews. He dedicates his
life to disseminating Torah throughout the world, but especially in
America, the last exile for Torah on its torturous journey to the ultimate
redemption. He is confident that Torah can flourish not only in the hal-
lowed batei-medrash of Vilna, Volozhin and Brisk, but even in the
((treife medina.)) He personifies for twentieth century Jewry the vitality

and majesty of Torah. His words of Torah ignite a spark within people,
inspiring them to teshuva.

"AND YOSEF DREAMT"

The Rav was the outstanding example of tsipiya liyeshua in our age. His
confidence in meeting the challenge of fostering Torah growth in
America was not nurtured by naivete. No one understood the arro-
gance and confusion of modern man better than he. No one exposed
the spiritual vacuum withn contemporary society as eloquently as he.
And yet "Yosef dreamt." He beheld a vision for American (and world)
Jewry: Torah wil be taught and disseminated and its beauty radiated.
Jews wil be captivated. A devout generation will be raised in America.
Not only 'professional' talmidei hakhamim (rabbis and educators), but
also committed laymen.

The Rav arrived on American shores with this dream. Interestingly,
the root o-,-n has two meanings. 1) to dream, as in the verse rici~ o?n~i
oi,n (and Yosef dreamt)87 2) to strengthen, or make whole as in the

verse "."n;,i ~)r:i?nni (strengthen and revive me). 88 The ideal dream is not
an idle, but rather a guiding vision. It does not represent a flght from
reality, but rather a blueprint for improving it.

As the righteous Yosef of old, the Rav was not an idle dreamer. He
combined vision with conviction, prophecy with persistence. Deter-
mined to rescue an entire generation, he reached out to all Jews. And
many responded.

A young girl from an irreligious home whose hometown had no
local Jewish community traveled to a convention of the National Coun-
cil for Synagogue Youth seeking guidance in living a life of Torah. When
questioned about her source of inspiration and conviction, she explained
that some time ago her grandfather had given her Reflections of the Rav
as a birthday present. She read and studied it and resolved to become
observant.
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On a trip to the Soviet Union in the 1980's, I visited a leading
refusenik who headed a major indigenous learning group. The first
sight to greet any visitor to his home was a large photograph of the Rav,
prominently displayed in the front room. Subsequently another of these
remarkable, religious refuseniks explained. "Many of us were inspired to
become observant by reading 'The Lonely Man of Faith. ' "

Surveying the current religious landscape we remember the dreams
that our contemporary Yosef haTsadik dreamt for us. Divine providence

ordained that the American exile-the last of the ten for Torah-was to
endure longer than the span of an individual lifetime. Much work re-
mains to be done. But the seeds of the redemption have been sown and
are beginning to flower. The Rav, personifying the majesty of Torah,

with his profound tsipiya liyeshua, was the Almighty's emissary for the
hallowed historical task of planting and nurturing Torah in America.

VI

LOVE OF GOD

Rambam in his Sefer haMitsvot defines the mitsva of loving God. "We
are obligated to love Him, i.e. we must contemplate and understand in
depth his commandments and actions until we know Him; and in
knowing Him experience the greatest pleasure possible; and this is the
obligatory love . . . "89

Rambam selected his words carefully-"contemplate and under-
stand in depth ('~:Jw)i pi:i) J." Paying casual attention to and superficial
study of Torah do not induce love of God. Our Talmud Torah must be
probing and scintillating to allow us to achieve that loft goal.

The Rav exemplified this teaching. His briliant, effervescent Tal-
mud Torah was matched by his passionate love of God. His relationship
with the Almighty was intensely personal, his experience of God most
immediate. The Rav spoke and wrote, often employing anthropomor-
phic metaphor, of his experience of kirvat Blokim (divine closeness).
While poring over the Gemora, he was not alone. He would feel a hand
on his shoulder, encouraging him. In particular, the Rav was sustained
by this experience in the dark days and hours of 1967, after his mother,
brother and wife all passed away within a three month period.

The Rav's philosophical analysis in his essay ((u- Vikashtem me-Sham))
is also autobiographicaL.

109



TRAITION

Just as awareness of existence in general and personal existence in par-
ticular does not involve logical resolutions, rather it comprises the very
spiritual essence of man, so too is the experience of God. It is entirely
original, the alpha and omega of man's existence. For all eternity it pro-
ceeds all logic and deduction, it is the greatest certitude and trth . . .90

INDUCING OTHER TO LOVE GOD

Rambam, quoting again from the Sifrei) explains that there is a second
component to the mitsva of loving God. "And (our Sages J have already
stated that this mitsva also encompasses (an imperative to J seek out and
call other people to His service and to believe in Him. . . when you
truly love God you will undoubtedly seek out and call heretics and fools
to the knowledge of truth which you have acquired. "91

The two comments of the Sifrei are complimentary and in conjunc-
tion define the mitsva of ahavat Hashem. We are commanded to love,
and induce others to love, Hashem) and Talmud Torah is the means to
both of these ends. If superficial self-study is inadequate for inducing
love of God, then surely superficial teaching is equally uninspirational.
We are obligated to share scintillating, inspirational Torah with others,
thereby infusing them with love of God.

The definition of mitsvat ahavat Hashem provides an apt descrip-
tion of the Rav's career as a ((melamedJ) (a teacher, as he always referred

to himself). He did not employ outreach gimmicks or advertising tech-
niques. His formula was simple: teach and study Torah. He did so inde-
fatigably, delivering countless shiurim and derashot. The Torah he
taught was enthralling and invigorating, reflecting its infinite depth and
breadth. The Rav rarely traveled outside the Boston-New York corri-
dor. And yet, warmed by his radiant words of Torah and touched by his
inspiration, countless Jews from all corners of the earth lovingly
embraced the Almighty and His Torah.

VII

CONCLUSION

To teach you that the demise of the righteous is comparable to the
burning of our God's house.92

Our sages chose their words with the utmost care. Any equation
they formulated is substantive and rigorous, not to be dismissed as
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merely rhetoricaL. What underlies the equation between the demise of
the righteous and the destruction of the Temple?

The Talmud in Masekhet Berakhot teaches that "from the day the
Beit haMikdash was destroyed, the Holy One blessed be He, in His

world, has only the four cubits of halakha. "93 The Beit haMikdash was
an abode for the Shekhina. "And they shall construct for me a mikdash)
and I shall reside amongst them. "94 The temple, as it were, was God's
home in this world. The lesson taught by the Talmud is that after the
destruction of the Beit haMikdash) we can only merit hashraJat ha-
Shekhina (residence of the divine presence J in the four cubits of hala-

kha) i.e., through Talmud Torah.
Whenever Torah is studied, the Shekhina is present. Torah megila

nitna-an individual studying but a single section of Torah induces a

measure of hashraJat haShekhina.95 But when the Holy One blessed be
He graces the world with a righteous person who humbly combines
encyclopedic Torah erudition with briliant creativity and versatility,
profundity with piety, knowledge with nobility, and truth with tolerance
and tenacity, the hashraJat haShekhina intensifies manifold. The tsadik
who embodies not only Torah megila nitna) but Torah hatuma nitna as
well evokes an hashraJat haShekhina comparable to that of the Beit

haMikdash. Accordingly when that tsadik departs this world, his death
atones and is comparable to the destruction of the Beit haMikdash. In

each case, we have been deprived of hashra)at haShekhina. Having suf-
fered that calamitous consequence, we are granted atonement.

For close to a century, the Holy One blessed be He graced our
world with such a righteous individual, the Rav ztJJI. And now it is our
task to rededicate ourselves to and intensify our efforts on behalf of the
Almighty and His Torah. In so doing, perhaps we can be worthy of the
Rav's legacy and entice the Shekhina to return.
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