Warren Zev Harvey

Professor Harvey is a member of the Department of
Philosophy and of the Department of Jewish Studies
at McGil University. This essay is excerpted from
a Sheloshim lecture in memory of the author's

father, Robert B. Harvey, z.i., delivered at the
Young Israel of Montreal on January 21, 1975.

LOVE: THE BEGINNING AND THE END
OF TORAH
There is, of course, in Judaism no offcial list 'Of dogmas. But

there have been many attempts to sum up the spirit of Judaism
in one general principle, one concept, sometimes in one Biblical

verse or in one commandment - to teach the whole Torah
while standing on one foot. I intend here to discuss two such

general principles which, as we shall see, overlap. The two prin-

ciples are (1) love of neighbor and (2) imitatio Dei. The area
in which they overlap is gemilut hasadim, acts of love. Let us
begin with. the main Biblical source texts of the two principles.

( 1) "Thou shalt love thy neighbor as thyself: I am the Lord"
(Lev. 19: 18). When the Gentile in the famous aggadah chal-

lenged impatient Shammai, "C'Onvert me on the condition that

you teach me the whole Torah in its entirety while I stand on
one foot!", he was chased away with a builder's cubit, but when
he similarly challenged kindly Hilel, he was converted and told,
"What is hateful to you, do not do to your comrade; this the

whole Torah in its entirety; the rest is its commentary: go
learn!"! In his negative formula, Hillel may be understood as
rephrasing our affrmative verse, "Thou shalt love thy neighbor
as thyself"; that is, he may be understood as saying that "Love
thy neighbor as thyself" is the whole Torah in its entirety.2 Finally, Rabbi Akiva - that hero of love who taught "that the whole

world in its entirety is not as much worth as the day on which
the Song of Songs was given to Israel"3 - stated explicitly that
the affrmative commandment "Love thy neighbor as thyself' is
5
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the "great rule in the Torah."4

(2) As for our second general principle, imitatio Dei, the

imitation 'of God, or in the Biblical idiom, "walking in the ways"

of God, there is a group of .no less than five relevant verses in
the Book of Deuteronomy. One might even say that the major
theme in Moses' Repetition 'Of the Law is: to walk in God's ways.
The five verses are the following: first, Deuteronomy 8: 6, "And

thou shalt keep the commandments .of the Lord thy God, to
walk in His ways and to fear Him"; second, Deuteronomy 10:12.
"And now, Israel, what doth the Lord thy God require of thee,

but to fear the Lord thy God, to walk in all His ways, and to
serve the Lord thy God with all thy heart and with all thy soul. . .
to keep the commandments. . ."; third, Deuteronomy 1 i :22, "If

you diligently keep all this commandment, which I command
you to do it" - to do what? - "to love the Lord thy God, to

walk in all His ways, and to cleave unto Him," then you will
inherit the Land of Israel, etc.; fourth, Deuteronomy 13:5, "After
the Lord thy God ye shall walk, and Him ye shall fear, and His
commandments ye shall keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave"; fifth,

Deuteronomy. 28: 9, "The Lord will establish thee for a holy
people . . . if thou shalt keep the commandments of the Lord
thy God, and walk in His ways" - this last phrase, "and walk
in His ways/' is taken as a positive commandment: Walk in His
wayslrí Note that in all five verses the charge to walk in His

ways is connected with the charge to keep the commandments.

In the first four verses, it is connected also with the charges
to fear or love God, or with the charge to cleave unto Him. In
the fifth verse, it is connected with the notion of holiness. The
focal text for the connection of imitatio Dei with holiness is of
course Leviticus 19: 2, "Ye shall be holy for I the Lord your

God am holy."6

So we have two general principles which are two positive

Love thy neighbor! (ve-ahavta le-re'akha kamokha!), and Walk in God's ways! (ve-halakhta bi-derakhav!).
How do we fulfil these commandments? How can we be commanded to love? How can we be commanded to imitate the
Inimitable?
commandments:
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As for the commandment to love our neighbor, it has various
aspects. One already mentioned is the formula of HilleL. There

are many others. I should like here to focus on one aspect as
it is developed by Maimonides in his Laws of Mourning:
It is a positive commandment according to the words (of the Rabbis) to visit the sick, to comfort mourners, to take out the dead (to
burial), to cause the bride to enter (under the marriage canopy J. and

to escort guests; and to busy oneself with all the needs of the burial,
to carry (the dead) on one's shoulder, to walk before (him), to eulo-

gize, to dig (his grave), and to bury (him); and likewise to make
merry the bride and the bridegroom, .and to provide them with all
their needs. These are acts of love (gemilut hasadim) performed with
one's person ( she-be-gufo), for which there is no fixed measure (cf.

Yer. Peah 1: 1). Although aU these commandments are according to
the words (of the Rabbis), they are included in (the explicit commandment of the Torah) "Thou shalt love thy neighbor as thyself":

all the things that you would want others to do for you, do them for
your brother in the Torah and the commandments!7

We love our neighbor by doing acts of love which fulfil his needs.
This is gemilut hasadim. It is enabling the bride and groom to
wed, caring for the sick, comforting mourners, burying the dead.
A II the things that you would want others to do for you, do them

for your brother in the Torah and the commandments! Human
beings, because of the human condition, often find themselves
in need; by fulfillng such needs of others, we fulfil one aspect
of the commandment to "Love thy neighbor as thyself," the
aspect of gemilut hasadim.

What now about our other general principle, the commandment to walk in His ways? This commandment too has various
aspects, and here too I should like to focus on but one:
At the Red Sea, Moses and the children of Israel sang, "This
is my God ve-anvehu" (Exod. 15:2). No one knows for certain

what ve-anvehu means ("I will praise Him," "I will beautify
Him," "I wil build Him a sanctuary," "I will be His sanctuary, H
etc.).
Abba Saul says: "'This is my God ve-anvehu.' I wil imitate Him
(addameh 10)! As He is merciful and gracious (Exod. 34:6), so you
be mt;rciful and gracious 1"8
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Rashi explains that Abba Saul is interpreting anvehu as a compound of ani and hu, I and He. Writes Rashi: Hani ve-hu: I shall

make myself like Him (e'eseh 'atsmi kamata), to cleave unto
His waysJt9 (cf. Deut. 11:22; 13:15, quoted above). The ways

of God are mercy and graciousness: one imitates Him, according
to this exegesis of Abba Saul, not by denying one's humanity,
one's flesh, fasting, chastising oneself, escaping into rarefied

spirit; rather, by walking in these ways of mercy and graciousness. A still more explicit explanation of this aspect of imitatio
Dei is found in the following dictum of Rabbi Hama bar Hanina:
Said Rabbi Hama bar Hanina: "What is the meaning of the text,

'After the Lord thy God ye shall walk' (Deut. 13:5)? Is it possible
for a man to walk after the Shekhinah? Has it not been said, 'The
Lord thy God is a devouring fire' (Deut. 4:24 )?! Rather, walk after
the attributes of the Holy One, blessed be He. As He clothes the naked
- as it is written, 'And the Lord God made for Adam and for his
wife garments of skin, and clothed them' (Gen. 3: 21 ); so you clothe
the naked! The Holy One, blessed be He, visited the sick - as it is

written, 'And the Lord appeared unto (Abraham, who was recovering
from his circumcision J by the terebinths of Mamre' (Gen. 18: 1); so

you visit the sick! The Holy One, blessed be He, comforted mourners
- as it is written, 'And it came to pass after the death of Abraham,

that God blessed Isaac his son' (Gen. 25: 11); so you comfort mourners! The Holy One, blessed be He, buried the dead - as it is written,
'And He buried (Moses) in the valley' (Deut. 34:6); so you bury
the dead!lO

Clothing the naked, visiting the sick, comforting mourners, burying the dead: to imitate God, according to this dictum of Rabbi
Hama bar Hanina, is to do the very acts of love which, as we
have seen, are included in the commandment to love our neigh~
bar! To imitate God is to love our neighbor through gemilut

hasadim: to clothe him when he is naked, visit him when he is

sick, comfort him when he moiirns, bury him when he dies. In
gemilut haradim, love of neighbor and imitatfa Dei overlap.
Our rabbis spared no language in extolling acts of love, ge-

milut hasadim, this common area between love of neighbor and
imitatia Dei. Gemilut hasadim, they said, is 'One of the three
pillars holding up the world.ll It is one of the commandments
which have no fixed measure.12 Were it not for gemilut hasadim,
8
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man would not have been created.13 "Said Rabbi Judah: 'Anyone who denies gemilut hasadim is as if he denies God' ";14 if to
do acts of love is to imitate God, to reject them is to reject Him.

"Taught Rabbi Simlai: 'The beginning of the Torah is gemilut
hasadim and its end is gemilut hasadim. Its beginning is gemilut

hasadim - as it is written, "And the Lord God made for Adam
and for his wife garments of skin, and clothed them" ( Gen.

3:21). And its end Is gemilut hasadim - as It is written, "And
He buried (Moses) in the valley" (Deut. 34:6).' "Hi The whole

Torah teaches us acts of love: to love our neighbor, to walk in
the ways of God.
An important act of gemilut hasadim is nihum avelim, the
comforting of mourners. Maimonides goes so far as to write:
"It would seem to me that the comforting of mourners takes

precedence over the visiting of the sick, for the comforting of
living
and toward the dead."16 Maimonides' view surprises his sixmourners is an act of love (gemilat hesed) toward the

teenth century commentator, Rabbi David ibn Zimrah, who
writes: "Had 'Our Rabbi not said it, I would have thought the

contrary, that the visiting of the sick takes precedence, for in
(neglecting) it, one is (in the words of Rabbi Akiva) 'as if he
spills blood' (Nedarim 40a), as Rabbi Dimi said, 'Anyone who

visits the sick causes him to live' (ibid.1, but in the comforting
of mourners there is none of this!H17 Indeed, Maimonides himself - only a few paragraphs before expressing his opinion that

"the comforting of mourners takes precedence over the visiting
of the sick" - had followed Rabbi Akiva unequivocally, stating:

"anyone who does not visit (the sick) is as if he spills blood."18

If, then, Maimonides acknowledges the critical urgency of visiting the sick, how can he suggest that "the comforting of mourners takes precedence" over it? Toward the solution of this riddle,
let us first take a look at the source text of the quoted statements
of Rabbi Akiva and Rabbi Dimi:
Rabbi Helbo fell il. Rabbi Kahana went out and proclaimed, "Rabbi Helbo is sick!" No one came. He said to them: "Did it not so happen with one of the students of Rabbi Akiva who took il? The Sages
did not enter to visit him. Then entered Rabbi Akiva to visit him and
,
because they (at the command of Rabbi AkivaJ swept and sprinkled
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the floor (kibbedu ve-ribbetsu J before him, he said to him, 'Rabbi, you

have brought me back to life!' Rabbi Akiva went out and taught:
'Anyone who does not visit the sick is as if he spils blood!' "

When Rabbi Dimi came (from the Land of Israel to PumbaditaJ.
he said: "Anyone who visits the sick causes him to live; and anyone
who does not visit the sick causes him to die."19

The lesson of Rabbi Akiva is that attention to the sick person's
needs, e.g., housecleaning (kibbud and ribbuts), may rescue him
from death. "He who enters to visit the sick attends to all his
needs, and brings him back to life."20 The visitor, therefore, is
obligated to houseclean for the sick person who, in his incapacity,
might otherwise languish 'Or die in neglect. It is because of this
obligation of kibbud arid ribbuts that Rabbi Akiva said: "Anyone

who does not visit the sick is as if he spills blood!" Now, while I
have not seen it stated explicitly as Halakhah, this precise obligation of kibbud and ribbuts would seem to 'Obtain also upon the
comforter of the mourner. The following dictum in the Gemara
is quoted verbatim by Maimonides in his Laws of Mourning:
"One sweeps and sprinkles the floor in the house 'Of the mourner. "21 The sick person and the mourner, in many respects, are in

a similar situation; both are incapacitated and in need of attention and care, e.g., having their house cleaned (kibbud and ribbuts). The same care which is a matter of life and death for the
sick person is required also by the mourner. But is failing to care
for the m'Ourner as serious as failng to care for the sick person
- i.e., is it like spillng blood? Might the mourner, like the sick

person, be in mortal danger? It is related in the Gemara:
A certain woman was in the neighborhood of Rabbi Huna. She had
seven sons. One of them died. She wept over him too much. Rabbi
Huna sent to her: "Do not do thus!" She paid no heed to him. He
sent to her: "If you heed me, good; if not, prepare shrouds for the
rest of your children!" And they all died. She wept (in excess, as
before J. Finally, he said to her: "Prepare shrouds for yourself!" And
she died.22

The mourner's grief incapacitates. In the absence of proper care,
the mourner, like the sick person, may languish and die. As attention to the sick person's needs may rescue him from death,
so attention to the mourner's needs may rescue him from death.
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The similarity between the situation of the mourner and that
of the sick person is recognized in various halakhot. For example,
in two connected dicta of Rabbi J ohanan the mourner is coupled
with the sick person, the mourner being mentioned first:
All are obligated to stand in the presence of a Nasi, except a mourn.
er and a sick person. . . To everyone (standing in the presence of a

Nasi) one says "Be seated," except to a mourner or to a sick person.23

"For to tell such a one to be seated would be like telling him to
be seated in his mourning, to be seated in his illness."24 There

is a similarity in the. blessings said when visiting the sick and
when comforting the mourner. To the sick: May the Omni.
present have mercy upon you among the sick of IsraeL."25 To
the mourner: "May the Omnipresent comfort you among the

rest of the mourners of Zion and Jerusalem."26 On the Sabbath
("with diffculty they gave permission to comfort mourners and
to visit the sick on the Sabbath"), one says to both the mourner
and the sick person: "It is the Sabbath, so one must not cry out
(unto the Lord) . . . Take your Sabbath in peace!"27

Not only is the distress of the mourner in many ways similar
to that of the sick person, but there is ground to suppose that
it is the mourner who is the more in need of gemilut hasadim.
Maimonides' opinion that "the comforting of mourners takes
precedence over the visiting of the sick" is understood by later
halakhic authorities to mean that if you can visit both the sick
person and the mourner you should first visit the sick person
and afterwards the mourner, but if you can visit only one you
must visit the mourner.28 On conjecture, it seems that the reason
behind this rule is based on a difference in the respective plights

of the sick person and the mourner. The plight of the sick person
is changing, variable: often he can recover completely (refuah

shelemah) and even forget that he had been sick. The plight of
the mourner is unchanging, invariable: his loss cannot be recovered, nor forgotten. Since the plight of the sick person is
changing, one should go to see him first; even minutes might
make a. significant difference in the sick person's capacity to recover and, consequently, in the possibility of the visitor's giving
effective help. But it seems that it is the mourner whose plight
11
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is the more helpless, who is the more in need of care and love,

for he cannot regain his past condition. Thus also the blessings:
you can ask God to have mercy (yerahem) on the sick person,
but only to comfort (yenahem) the mourner. It is for these considerations, among others, that I think that the four examples
of gemilut hasadim cited by Rabbi Hama bar Hanina are arranged not merely in the chronological order of their Biblical
proof-texts, but also in the order of the progressive helplessness

of the person in need, which is also the order of the decreasing

capacity of recovery: the naked, the sick, the mourner, the dead.
Maimonides, however, in advancing that "the comforting of

mourners takes precedence over the visiting of the sick," did
not base himself on the supposition that the mourner is more
in need of gemilut hasadim than is the sick person. Rather, the
preeminence he assigned to comforting the mourner over visiting
the sick is, as it were, quantitative not qualitative: comforting
the mourner is "an act of love toward the living and toward the
dead," while visiting the sick is, of course, an act of love toward
the living alone. Maimonides' explanation is, at first, puzzling.
Clearly, the comforting of mourners is an act of love toward the

living mourner, but how is it an act of love also toward the
mourned dead? Is not his burial the dead man's last earthly need?

What possible need could the dead man have which might be
satisfied by the comforting of his mourners? The answer, I think,

is plain: he has the need, which he has always had but which
he no longer can fulfil himself, that care be taken of his loved
ones. His need now is that his loved ones, in their time of sorrow,
be loved.29

Thus, the beginning and the end of Torah is gemilut hasadim,

God
fulfils human needs, so man is commanded to fulfil human needs:
acts of love done to fulfil the human needs of others. Just as

to love our neighbor, and to walk in the ways of God, the ways
of compassion, love, and sensitivity to human distress.
Here we come to a fundamental issue in the philosophy of
Halakhah: while the Torah, from its beginning to its end, commands us to fulfil the needs of others, our observance of the com~

mandments of the Torah must not be toward the end of fulfillng
our own needs. The mitsvot are not means toward an end: they
12

Love: The Beginning and the End of Torah
are the service of God for its own sake. We abstain from pig. not

because we fear it is unhealthful, for that would be the worship
of our stomachs, not God. We observe the Sabbath not because
Philo, Josephus, or contemporary sociologists have convinced
us that it has social benefits, for that would be the worship of

society, not God. We observe the laws of taharat ha-mishpahah
not for the sake of improving our marital relations ("the recur-

ring honeymoon"), for that would be the worship of sex, not
God. Our rule is that of Antigonos, the man of Sokho: "Be not
like servants who serve their master in order to get a reward,
but be like servants who serve theIr master not in order to get

a reward . . . "30 "Happy is the man . . . who delighteth greatly
underscored

in His commandments" (Ps. 112: 1); our Rabbis

"in His commandments, not in the reward of His command-

ments!"31 "Said Rabbi Dostai bar Yanai: 'Why did the Omnipresent not create hot springs in Jerusalem like the hot springs

of Tiberias?' " Why should the Holy City not merit what Tiberias
merits? Answer: "So that a man not say to his friend, 'Let us go

up in pilgrimage to Jerusalem; if we go up but for the sake of
one bath, it will suffce us.' There would thus result a pilgrimage
not for its OWn" sake (faliyah she-lo li-shmah) !"32 Our rabbis

contrasted two kinds of Torah: Torah for its own sake (lishmah) vs. Torah not for its own sake (she-enah li-shmah).
They significantly called the former the Torah of Love (shel
hesed) and the latter the Torah which is Not of Love (she-enah

shel hesed) .33 The true servant of "God is the servant in love
Coved me-ahavah), 34 his is the Torah of Love, whose command-

ments are not means but ends, whose commandment "Love thy

neighbor as thyself" does not make its claim upon us on the
basis of psychotherapeutic or socio-moral considerations (e.g.,

that we will feel good, attain peace of mind, overcome our hang-

ups, win friends, or achieve peace in our cities), but solely on
the basis of its being a Divine command: Love thy neighbor as
thyself: 1 am the Lord.3s
The mourner, in his weakness and desolation, is impaired for
the disinterested service of God, which demands strength, inde-

pendence, human dignity. The true service of God cannot be
carried out by the weak, hurt, destroyed man, the man in need
13
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of love, but by the strong, independent man, the man capable
of giving love - even as God gives love. The basis of our service
of God in the Torah and mitsvot is not the receiving of love by
the weak, but the giving of love by the strong. The need of love
by the weak is intrinsic to the human condition, but the giving

of love by the strong is the imitation of God, the walking in His
ways.

It is not surprising, therefore, that notwithstanding the many
and detailed laws incumbent upon the mourner, the crucial com-

mandment concerning mourning seems to be not upon him, but
upon his comforter. While the comforter is fulfillng the commandments of love of neighbor and imitatio Dei, and thus doing
one of the acts of love which are the beginning and end of the

Torah, it is not certain that the mourner is even performing a
commandment explicitly enjoined in the Torah. For according
to some authorities, no mourning (avelut) at all is explicitly enjoined in the Torah, but only aninut, the laws pertaining to the

bitter sorrow of the first day of bereavement.36 Moreover, most
of the practices of aninut as we know it today are not explicitly
enjoined in the Torah, but were enjoined by the Rabbis. Aninut,
according to the explicit law of the Torah, is chiefly the prohibitions of eating ma'aser sheni ("la akhalti ve-oni mimmenu"
L Deut. 26: 14 J ), kodashim, and bikkurim,37 while perhaps the

nut today, the exemption of the
onen from the positive commandments, is an injunction of the

most distinctive feature of

ani

Rabbis.38 At least three reasons are given in the Rabbinic
sources for this exemption of the on

en from the positive com-

mandments: ( i) honor of the dead; (2) there is no one
to bear his. burden of attending to the funeral; ( 3) he sees

his sorow before him, and is distraught (keven she-

roeh tsarato lefanav da'ato muvleget) .39 Even in his moment of
bitter sorrow and weakness, the onen must gird himself up to do

honor to the dead, to perform the true act of love (hesed shel
emel)40 for one who is even more helpless than he; recognizing
that the onen is distraught and weak, the Rabbis exempted him

from the other positive commandments. To the extent that it is
. associated with the obligation to care for the needs of the dead,
aninut, as opposed to mourning (avelut), is associated with ge14
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milut hasadim. There is a distinction between caring for the
dead and mourning him: the former is imitatio Dei.
According to Maimonides, mourning (avelut) is explicitly enjoined in the Torah, but only one day:
Mourning is not of the Torah, except the first day alone, which is
the day of the death and the day of the buriaL. But the rest of the

seven days are not the law of the Torah. Even though it is said in
the Torah, "And (Joseph) made a mourning for his father seven
days" (Gen. 50: 10), - "the Torah was given (at Mount Sinai) and

the Halakhah was innovated!" (Shabbat 135a-b). And Moses our
Teacher instituted for Israel seven days of mourning. . .41

The laws of mourning, according to Maimonides, are ancient
and traditional: the shiv'ah goes back to the Patriarchs, but even
so it is not a 19w explicit in the Torah. To paraphrase Maimonides,42 Moses our Teacher" instituted the shivrah not in his cap-

acity of prophet but in his capacity of rabbi. Moreover, he instituted it for the benefit of Israel, not for the disinterested service

of God. We do not have here a commandment enjoined for its
own sake (li-shmah). Unlike the other commandments,43 the

laws of mourning do not appear to be the service of God for its
own sake, they appear

to be primarily for the benefit of the

mourner and have their roots in his psychological needs, his
weakness.
The only text in the Guide of the Perplexed in which'Maimon-

ides speaks of mourning concerns the law of the woman taken
captive in war (Deut. 21: 11-14). The soldier who would take

her to wife must allow her to mourn and to bewail her parents
"a full month." The reason behind this law is given by Maimonides the physician, the psychologist: "those who grieve find
solace in weeping and in arousing their sorrow until their bodily
" forces are too tired to bear the affection of the soul; therefore
the Torah had pity on her. . ."44 In the Mishneh Torah. Laws
of Mourning,45 Maimonides cites this law of allowing the cap.

tive woman to mourn one full month as the source of the laws
of sheloshim, the thirty days mourning period: which is to say
that the thirty days mourning period has a psychotherapeutic

, motivation.

The mourner is weak. Service of God demands strength. In
15
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other commandments, we serve God; in the laws of mourning,
God serves us. He comforts us. Ha-Makom yenahem.
Our Torah commands us to love, to be sensitive. Abraham
our Father was distinguished by hesed,46 and the children of
Abraham, Ugomele hasadim, the children of gomele hasadim,"47
are characterized by the gift of compassion.48 To love deeply

carries with it the danger that we will one day have to weep.
If to love means to weep, what about God? If He is a God of
love, then must not He too weep? Indeed, it is recorded in the
Midrash that upon seeing the First Temple in its destruction,
God wept, and that His weeping was similar to that of parent
mourning a child:
At that moment, the Holy One, blessed be He, wept and said: "Woe
is Me on account of my House! My children, where are you? . . . What
shall I do with you? I admonished yöu, and you did not repent." Said

the Holy One, blessed be He, to Jeremiah: "I am today like a man
who had an only son, made him a wedding, and he died under the
bridal canopy . . ."49

According to a view expressed in the Talmud, one of the reasons
God wept over the destruction of the Temple was that the con-

sequent Exile of Israel signaled that the Torah would fall into
neglect.50 It was moreover taught that God weeps every day over
him "who is able to occupy himself with Torah and does not."51
If God loves and weeps, can it be that He too, as it were, has
needs? Can it be that He has a need that we occupy ourselves

with Torah? Can it be, therefore, that God too is in need of gemilut hasadim? We read in the Bahir these astounding words:
Everyone who studies Torah does an act of love (gomel hesedJ

toward his Creator, as it is written: "He rideth upon the heavens with

thy help" (Deut. 33:26); that is, when you study the Torah for its
Own sake (li-shmah), then you help Me and I ride upon the heavens,
and then "His excellency is on the skies" (ibid.) .52

This is the mystery of 'avodah tsorekh Gavoah, the service of
God isa Divine need.53 When Moses "went up to God" (Exod.
19: 3) to receive the Torah, he was told: "You were to help
Me!"54
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Introducing the morning Shema, we say: "A great love Y Oil
have loved us, 0 Lord our God . . . Enlighten our eyes with your

Torah, and make our heart cleave unto Your commandments . . .
You haye brought us near unto Your great Name in truth, that
we may thank You and unite You in love." Through the com-

mandments of the Torah, God loves us, fulfillng our need as
creatures for love; and through these very commandments we
" love God, fulfilling, as it were, His need as Creator that love
increase in His creation. The commandment of yihud means not
only, as our rationalists taught, to affrm the proposition that

God is One ("monotheism"), but also, as our kabbalists taught,
to do acts of love which make Him One: to perform the commandments of the Torah whose beginning and end is love. We
begin the Shemoneh-Esreh, saying that God "does good acts of
love (gomel hasadim tovim) . . . and remembers the acts of love
of the Patriarchs (hasde avot)." He does acts of love for human

beings, and remembers acts of love which human beings do for
Him.

NOTES
1. Shabbat 31a. It has been noticed that the Gentile's challenge is a double-

entendre. The Hebrew regel ("foot") means also "base." In asking to have the
whole Torah taught to him "on one foot," the Gentile would thus be asking
to have it taught to him also "in one basic principle" or "in one rule." Cf.
Maharsha, ad loc., s.v. tal regel ahat: "she-kol ha-Torah tihyeh lah regel vevesod ehad/' etc. Moreover, there seems to be an implicit play on a near

homophone of regel, the Latin regula, which (like the Greek kanon) means not
only (Hilel's) "rule," but also (Shammai's). "builder's cubit." Cf. Cicero, De

Finibus, I, 19:63; De Natura Deorum, I, 16:43; Brutus 41:152; Academica, II,

9:29; 46:140; also Lucretius, On the Nature of Things, iv, 513. Cf. also Philo,
On the Sacrifices 15:59; Marcus Aurelius, Meditations, V, 22; X, 2; Diogenes
Laertius, Lives, VII, 41-42; X, 27-31. See Deut. Rabbah 5:1.
2. Cf. Targum Yonatan, which uses essentially Hilel's negative formula in
rendition of Lev. 19: 18. That Hilel's intent was that "Love thy neighbor as
thyself" is the general moral commandment of the Torah is the understanding
of R. Hasdai Crescas, Or Ha-Shem, II, 6, i: .. (The Torah) directed us with a
commandment embracing all the affairs of man between man and his fellow
(she-ben adam le-havero), to wit, love, in saying, 'Thou shalt love thy neighbor
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as thyself!' Indeed, Hilel the Elder replied to th~ man who came to be proselytized on the condition that he teach him the entire Torah on one foot, saying

to him: Thou shalt love thy neighbor as thyself - 'What is hateful to you, do
not do to your comrade; this is the whole Torah in its entirety; the rest is its
commentary: go learn!'"
3. Yadayim 3:5.
4. Silra, Kedoshim, 4: 12; Yer. Nedarim 9:4; Gen. Rabbah 24:7; d. Avot deRabbi Natan, version B, 26.

5. See Maimonides, SeIer Ha-Mitsvot, mitsvat-'aseh 8; Yad, De'ot 1:5-6. See
also Sefe1' Ha-Hinnukh, mitsvah 611.
6. I do not in this essay touch upon the holiness aspect of imitatio Dei

because, as far as I understand the dificult concept of kedushah, its primal sense
is ontological, suprarational, supramoral ( thus amoral), and consequently it is

not directly connected with gemilut ltasadirn. Cf. Leon Roth, Ha-Hiddamut laE! tJe-Ra'yon ha-Kedushah, Ahad Ha'am Memorial Lecture, Jerusalem, 56911931; reprinted in Ha-Dat ve-'Erekhe ha-Adam, Jerusalem and Tel Aviv, 5733-

1973.
7. Yad, Evel 14:1. Cf. SeIer Ha-Mitsvot, shoresh sheni; mitsvat-'aseh 206; Yad,

De'ot 6:3; Mattenot 'Aniyyim 8: 10. On the term gernilut hasadim she-be-guto,

see note 12, below. Another formulation of the radically affirmative interpretation of "Love thy neighbor as thyself" is found in R. Obadiah Sforno, Commentary to Lev. 19:18: "love for your neighbor (le-re'akha == be'ad re'akha)

what you would love for yourself if you were in his place.
8. MeJûiilta, Shirah, Be-shallah, 3; Yer. Peah 1: 1; Shabbat 133b; Soterim
3:12 (13) (17); Sefer-Torah 3:10. Variants for eddameh: hiddameh, heve domeh,
riiddameh, na demeh. Cf. Sifre neut., 49, 'Ekev: "'to walk in all His ways'

(Dent. I1:22). These are the ways of the Omnipresent: 'The Lord. . . is merciful
and gracious' (Exod. 34:6). And it says: 'And it shall come to pass that whoever

shall be called (reading yikra as if it were yikkareJ by the name of the Lord
shall be delivered' (Joel 3:5; d. Isa. 43:7). How is it possible for a man to be
called by the name of the Omnipresent?! But the Omnipresent is called 'merci-

ful,' so you be merciful! The Holy One, blessed be He, is called 'gracious: so
gracious and merciful,' etc. ips.

you be gracious - as it is said: 'The Lord is

145:8) -, and give gifts freely! The Omnipresent is called 'righteous' - as it is
said, 'For the Lord is righteous, He loveth righteousness' (ibid. I1:7); so you be
righteous! The Omnipresent is called compassionate - as it is said, 'For I am

compassionate, saith the Lord' (Jer. 3: 12); so you be compassionate! Therefore,
it is said, 'And it shall come to pass that whoever shall be called by the name:
etc. And it says: 'The Lord has made everything to bear witness to Him' (Prov.
16:4; see Rashi, ad loc., davar aha; and Midrash on Psalms 19:1, d. 148:5)." Cf.
Maimonides, Sefer Ha-Mitsvot, mitsvat-'aseh 8; Yad, De'ot 1:6; Guide, 1.54. The
language of the Sitre ("(as He) is called. . . so you be") is
understandably more
congenial to Maimonides' via negativa than is the language of Abba Saul ("as
He is . . . so you be").

Cf. Sifra, Kedoshim, i: 1; Yalkut Shim'oni, Lev. 604; on "Ye shall be holy

for I . . . am holy" (Lev. 19:2): "Abba Saul says: 'The King has a retinue. What
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must it do? Imitate (mehakkeh; variant: kaf for kut, "Await") the King!'" I
have not in the text of the lecture cited this parallel exegesis of Abba Saul be-

cause it concerns the holiness aspect of imitatio Dei, and thus requires separate
analysis (d. note 6,

above). Significantly, the moral conclusion ("As He is merci-

ful and gracious, so you be merciful and graciousl") of Abba Saul's Exod. 15:2
exegesis is omitted in his Lev. 19:2 exegesis.

9. Shabbat 133b, s.v. heve domeh lo. Cf. Rashi, Deut. 13:5, S.V.u-vo tidbakun:
"Cleave unto His ways! Do acts of love: bury the dead, visit the sick, as did th'c

Holy One, blessed be He! (d. note 10, below)."

10. Sotah 14a. Cf. Gen. Rabbah 8:13: "We have found that the Holy One,
blessed be He, makes the nuptial blessing, decorates brides, visits the skk, and
buries the dead. That He makes the nuptial blessing, whence? 'And God blessed

(Adam and Eve),' etc. (Gen. 1:28). And that He decorates brides, whence? 'And

the Lord God plaited the woman's hair' (Gen. 2:22; translation according to play

on va-yiven, "He built," and binyata, "plaited hair"; d. parallels and Gen. Rabba 18:1). That He visits the sick, whence? As it is said: 'And the Lord appeared
unto (Abraham) by the terebinths of Mamre' (Gen. 18: 1 ). That He buries the
dead, whence? 'And He buried (Moses) in the valley' (Deut. 34:6). Said Rabbi
Samuel bar Nahman: 'He also lifts up His countenance upon mourners - this is
what is written, "And God appeared unto Jacob . . . and blessed him" (Gen.
35:9).' With whkh blessing did He bless him? Rabbi Jonathan said: 'the mourners' blessing.''' Cf. Eccles. Rabbah 7:2; Tanhuma, Va-yera, Gen. 18:1; Midrash

on Psalms 25:11; Chapters of Rabbi Eliezer, 17.
I i. Avot 1 :2; Pesikta Rabbati, 5; Chapters of Rabbi Eliezer, 16.
12. Peah 1:1. The Talmud Yerushalmi, ad lac., distinguishes between gemilut

hasadim be-gufo and gemilut hasadim be-mamono: the former has no fixed
measure; the latter does, viz., one fifth.
13. Gen. Rabbah 8:5; Yalkut Shim'oni, Gen., 13; Ps. (85:11), 834. About to
create man, God consulted with His angels (Gen. 1:26, na'aseh): Love (Hesed)

said, "Let him be created for he is gomel hasadim!" Truth (Emet) said, "Let
him not be created for he is all liesl"
14. Eccles. Rabbah 7:1.
15. Sotah 14a. Cf. Eccles. Rabbah 7:2.

16. Yad, Eve! 14:7.
17. Radbaz, ad lac.

18. Yad, Evel 14:4.
19. Nedarim 39h-40a.
20. Rosh, ad lac.

21. Mo'ed Katan 27a; Yad, Eve! 13:6.Cf. Yoreh De'ah 378:7, 380:22. In its
context in the Gemara, this dictum teaches that housecleaning is permitted in
the house of mourning, whether by the mourner himself or by his comforters;

however, the mention of kibbud and rilJbuts is surely not accidental,.. and the
implication would seem to be that kibbud and ribbuts needs are characteristics
of the mourner, as it is of the skk person; moreover, the context in which the
dictum is cited by Maimonides (among laws of nihum avelim) suggests that
kibbud and ribbuts may be the resonsibilty of the comforter of the mourner,
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even as it is of the visitor of the sick.
22. Mo'ed Katan 27b.
23. Ibid. Cf. Yoreh De'ah 376:2.

24. According to Maimonides, Yad, Evel 13:5. But d. Tosefot, Mo'ed Katan,

ad loc., s.V. la-kol omerim lahem shevu, etc.
25. Shabbat 12b. cr. ¥oreh De'ah 335:6.

26. This blessing, common among Ashkenazi Jews, is not found in classical
sources. Cf. Sanhedrin 19a; Maimonides, Yad, Eve! 13:2; Tur, ¥oreh De'ah 376.
Cf. also birkat rahavah, Megillah 23b, Ketubot 8b, et al.
27. Shabbat, loco cit.; Maimonides, Yad, Shabbat 24:5; Orah Hayyim 287:1;
¥oreh De'ah 335:6. Regarding visiting the sick and comforting mourners on
festivals, see Sukkah 41b.
28. ¥oreh De'ah 335:" Bayit Hadash, Sifte Kohen.
29. A different (but not contradictory) interpretation of "toward the living

and toward the dead," suggested by R. Aaron Berakhiah ben Moses Modena
(Ma'avar Yabbok, Sifte Emet, 34), is based on the following passage, Shabbat

152a-b: "A man's soul mourns for him an entire seven (daysl . . . Said Rabbi
Judah: 'A dead person who has no comforters, ten men go and sit in his place.'
Someone died in Rabbi Judah's .neighborhood, having no comforters. Each day,

Rahbi Judah would bring ten men, and they would sit in his place. After seven
days, the dead person appeared to Rabbi Judah in his dream, and said to him:
'Let your mind be at rest, for you have put my mind at restl'" According to this
strange passage, the dead person is, like his family, in mourning for himself,

and, like any other mourner, he has need of comforters. Thus, anyone who visits
the house of mourning comforts not only the dead person's family, but also the
dead person himself: he does an act of love "toward the living and toward the
dead."
30. Avot 1:3.
31. 'Avodah Zarah 19a.
32. Sifre Num. 89, Be-ha'alotekha; Pesahim Sb.
33. Sukkah 49b.
"35. See Y. Leibowitz, "Ha-Mitsvot ha-Ma'asiyyot," Mahanayim, vol. IOOA,
Tishre-Heshvan, 5726, p. 59; reprinted with revisions ("Mitsvot Ma'asiyyot") in

¥ahadut, 'Am Yehudi, ve-Medinat ¥israel, Tel-Aviv, 5735-1975; d. Torah uMitsvot ba-Zeman ha-Zeh, Tel-Aviv, 5714, p. 17.
Rabbis of France, and
3&. Nahmanides cites this opinion in the name of the

explains it in detail, Torat Ha-Adam, Kitve Ha-Ramban, ed., Chavel (Jerusalem, 5724), pp. 207ff. Whether or not the laws of mourning are exclusively
mi-de~rabbanan, it is a general rule that "the halakhah is in accordance with

the words of the lenient regarding mourning" (halakhah ke-divre ha-mekel be-

evel); 'Eruvin 41a, Mo'ed Katan ISa, Bekhorot 49a.
37. Zevahim IOla-b, Bikkurim 2:2 and Yer. ad loc., ¥evamot 73b, Pesahim 36b;
Maimonides, ¥ad, Ma'aser Sheni 3:5-7, Bikkurim 3:6, Ma'aseh Ha-Korbanot

10:19.

38. Berakhot 3:1, with Yer. ad loc., and Bavli 17b-18a; Semahot 10:1; Mo'ed
Katan 23b; Deut. Rabbah 9:1.

20

Love: The Beginning and the En-d of Torah
39. The first two are found in Yer. Berakhot, IDe. cit.; the first alone is found
in Semahot, IDe. cit.; the third is found in Deut. Rabbah, loco cit. A suggestive

proof-text for the exemption of the onen from the positive commandments is

found in Yer., lçc. cit.: "Said Rabbi Bun: 'It is written, "that thou mayest remember the day when thou earnest forth out of the land of Egypt all the days
of thy life (or "all your days of the living": kol yeme hayyekha)" (Deut. 16:3),
days in which you occupy yourself with the living and not days in which you
occupy yourself with the dead!' "
For the view that aninut mi-de-rabbanan is dependent only on the physical

obligation to attend to the needs of the dead, and thus does not obtain if the
bereaved is in another city, in prison, or others are attending to the needs of
the dead, see Tosafot, Berakhot 17b-ISa, s.v. ve-eno mevarekh; d. Rashi, ibid.
17b, s.v. mi she-meto,

etc.

For the existential interpretation of the halakhot of aninut mi-de-rabbanan,
see Rabbi J. B. Soloveitchik, "The Halakhah of the First Day," in J. Riemer,
Jewish Reflections on Death (New York, 1974), pp. 76-S3. This essay is part of
a sheloshim address in memory of Rabbi M. Z. Twersky, published in the Boston
Jewish Advocate, June 22, 1972; and also in Shiurei Harav, A Conspectus of the
Public LeCtures of Rabbi Joseph B. Soloveitchik, ed., J. Epstein, Hamevaser

(New
York, 1974), pp. 18-26. "
40. See Tanhuma, Gen. 47:29; Gen. Rabbah 96:5; et al.,' cE. Rashi, Gen. 47:29,

S.v. hesed ve-emet.

41. Yad, Evel i: i. Cf. Yer. Mo'ed Katan 3:5: "Whence is mourning accon:ling
to the Torah seven (days)? 'And (Joseph) made a mourning for his father seven

days' (Gen. .50:10). Does one learn anything from prior to the Torah?! (velemedim davar kodem le-mattan ToraM!; but see Rabbi Y. M. Tukachinsky,

Gesher Ha-Hayyim (Jerusalem, 5720), voL. i, ch. 19, pp. 179-180, who interprets
the text without question mark or exclamation point)." "And Moses our Teacher
instituted," etc., cf. Yer. Ketubot i: 1.
42. The words "rabbenu" and "tikken lahem le-Yisrael" are not in the underlying text, Yer. Ketubot, loco cit.
43. There are other examples besides mourning, notably the laws pertaining

to the bride and bridegroom. See, e.g., Yer. Ketubot, loco cit.; Maimonides, Yad,

Evel, loco cit. Cf. Rashi, Berakhot 17b, cited in note 39, above. See Chapters of
Rabbi Eliezer, 17, end.
44. Guide, III, 41, Pines trans. (Chicago, 1963), p. 567; d. III, 40, p. 557.
45. Evel 6: 1.
46. Micah 7:20; Gen. Rabbah 60:2 and Yalkut Shim'oni, Gen., Hayye Sarah,

107 ("she-ha.hesed mitgalgel ba'olam bishevilo"); Rashi, Ketubot Sb, s.v. biverito shel Avraham, with Sotah lOa and Rashi, ad loc., s.v. pundak,' SeIer HaBahir (Margaliot ed., Jerusalem, 5711), 135-137, 170-171, pp. 58-60, 85-86; Zohar,
I, 146a.

47. Ketubot, loco cit. The phrase appears in an address to those who comfort

mourners: "Our brothers, gomele hasadim, the children of gomele hasadim, who
hold to the Covenant of Abraham our Father, as it is said, 'For I have known
him, to the end that he may command his children and his household after him,
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that they may keep the way of the Lord, to do righteousness and justice' (Gen.
18:19) . . ." .

48. See Yer. Kedushin 4:1 and Midrash on Psalms 17 (addendum):l1; Yevamot

79a; Betsah 32b; Ketubot, lac. cit.; Avot 5:19; Berakhot 6b. See also Maimonides,
Yad. Issure-Biah 19:17; Mattenot-'Aniyyim 10:2; d. Evel 14:12.
49. Lam. Rabbah, Introduction, 24. In Berakhot 59a, a necromancer, asked to
explain
the origin of earthquakes, replies: "When the Holy One, blessed be He,
remembers His children immersed in ~uffering among the nations of the world,

he sheds two tears into the Great Sea, and its sound is heard from one end of
the earth to the other." According to the Zohar (II, 195b; III, i

72b). it is at

midnight that God sheds His two tears, shaking all 390 worlds.
50. Hagigah 5b.
51. Ibid.
52. SeIer Ha-Bahir (ed. cit., note 46, above). 185. p. 83. Cf. Yalkut Shimoni.,

Ps., 767. on "The love of God endureth continually" (Ps. 52:3): "A man who
does an act of love toward God does a difficult thing: as it were, anyone who
occupies himself with Torah is as if he does an act of love toward God."
53. See Nahmanides, Exod. 29:46, s.v. le-shokhni be-tokham,' d. R. Bahye ben

Asher, ad lac.) s.v. ve-yade'u, etc., and on NUm. 15:41, s.v. Ani Ha-Shem, etc.
cr. R. Meir ibn Gabbai, 'Avodat Ha-Kodesh, hakdamah and helek ha.'avodah;

R. Isaiah Horovitz, Shene Luhot Ha-Berit, sha'ar ha-gadol.
54. Shabbat 89a, as explained in R. Meir ibn Gabbai, lac. cit.) and R. Isaiah
Horovitz. lac. cit.
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