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'Go and learn what Lavan the Aramean attempted
Why do we mention Lavan in the Haggadah, which focuses
imarily on the Exodus? . .
" neration they rise against us to an c
"\‘/\7; ?zsrg\fion Lavan he);e to indicate that throughout our hlslt;‘J':Y’
two forms of destruction threaten our existence: physical annihila-
i iritual destruction.
tlo:hi?:o;psubjected us to both threats. He deqreed that all ma1§
children be drowned, thus threatening our physical existence, ahe
he also wanted to prevent us from_-semqg'Hvashem. This 1;w y“}'\(/)r
conclude Maggid with a blessing, in which we tha:lk Hashiem o
our redemption and for the Iiberatlo.n of our sptfls. . hvsical :&9&?\‘!‘1?‘3
Lavan tried to uproot us, not by tryingto annihilate us m;.% vs to QAV
sense, but by attempting to influence Yaakov and his children HER
idolaters. ) .
be\?\‘/)e“:’iend these two threats reappearing time and a.gam.throl;'ghPU:
our history. Haman tried to eradicate the Jewish nation ina p YS‘CS
sense. The Greeks tried to put an end to our spiritual ej"Ste_"ce Y
preventing us from learning Torah and fulfilling Has.hem S m|tfvo.st.h
When Yaakov's sons asked him to send Binyamin to E,gyp “’;’ X
them, Yaakov cried, “I am the one whom you bereaved! Y‘.’Sfﬁls
gone, Shimon is gorie, and now you wou!d 'Eake away Binyamin? +2y
m%3 ), Upon me has it all fallen! (Bereishis 42:36). g eaid
"The Vilna Gaon' notes that years earher,.when Yaakov VIV135 a
to pose as Eisav to claim his father’s bIessmgs lest his fat sl’ C;rser
him instead of blessing him, Rivkah :ss;;ig)hlm, 3 M'e%0 198, You
upon me, my son” (Bereishis 27:13). ,
cu;s;el::laorg "oy is a’ndy'acronym for Eisav, Lavan, anc.i quef I(:l];l? .wlvz
4u¥). Rivkah foresaw that there was an unavond.al'.)lel . ea_velr]fé'
decree that Yaakov would have to deal with three-dﬁﬂcu ties in li
— hose of Els‘a'v{ Lavan,;l:jdt‘rc;osaekfé Binyamin to Egypt, Yaak claimed, “my93 »p *9y!” | have already suffered through the
When the tribes wan difficulties of Eisav, Lavan, and Yosef. | don’t have to face the trial
of being bereft of Binyamin. (Yaakov did not realize that this was not
a trial, but a salvation from the loss of Yosef.)

Ramban (Introduction to Shemos) writes that the events in the
lives of our forefathers are symbolic; they foretell the future of the
Jewish people. ' _ _

Yaakov had to face the tests of Eisav, Lavan, and Yosef, and so
must we. Eisav wanted to murder Yaakov, and we have faced similar
threats from various nations in the couise of history. Lavan tried to
sever our connection to the Torah and mitzvos, and several nations
have tried to follow his lead. ) .

The trial of Yosef is even worse than those of Eisav and Lavan.
Yosef was sold as a result of strife and baseless hatred between
brothers. The conflicts that tear our nation apart are more destruc-
tive than the harshest decrees that others can impose upon us.

We witness manifestations of these three trials in our own times,
as well. First came Hitler and the Nazis ym”s. Like Pharaoh and Eisav,
they sought to obliterate our nation. When they were defeated,
Stalin and the Bolsheviks followed in the footsteps of Lavan and
the Greeks by frying to prevent us from studying Torah and observ-
ing mitzvos.

Thanks to Hashem’s infinite mercy, we have survived both of
these trials. The Jewish nation lives on and prevails, battered but
enduring. ' '

We are now in the midst of facing the most difficult challenge of
all, a trial similar to the trial of Yosef. The baseless hatred that caused
the destruction of the Beis Hamikdash and brought untold suffering
upon us continues to plague us. Hashem does not save us from the
battle against inner conflict, for it is our task to defeat it. When we
succeed in uprooting this terrible trait from our nation and leave no
trace of it behind, we will be able to come together in love and
unity, and then our enemies will have no power over us,
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««$ The rasha of Passover vs. the rasha of Sukkos

On Sukkos we observe the mitzvah of the four species. The Midrash
states that the esrog (citron), which has both taste and fragrance, symbolizes
the person with both Torah knowledge and good deeds. The myrtle, which
is fragrant but tasteless, represents a person with good deeds but who
is unlearned. The palm branch, of a tree whose fruit is tasty but with-
out fragrance, represents a person with Torah knowledge but with no
meritorious deeds, and the willow branch, which is both tasteless and without
fragrance, personifies the rasha, one who is ignorant of Torah and barren
of good deeds.

Yet the willow branch (the rasha) is part of the mitzvah on Sukkos, whereas
the rasha of Passover is rejected. Why?

The answer is that the rasha of Sukkos is bound with the other species, and
unites himself with his brethren. Even if he disagrees with them, this is his .
redeeming feature. The rasha of Passover — who observes the family
celebrating the beautiful Seder ritual and defiantly rejects them with his
derisive, “What good is all this anyway?” — has no redeeming features
whatever, and is therefore excluded from the mitzvah.

A person may not yet be spiritual, but if he associates with spmtual people,
there is hope that he will embrace spirituality.

ey nno nx ,SINwh Y1 iKWY — As for the son who is unable to
ask, you must initiate the subject for him

In chassidic lore there is a quote from Rabbi Hirsh of Rimanov. “Take my
word for it. The one who does not know what to ask comes away with the
best.” Just what could he have meant with this?

At one week-end dedicated to the search for spirituality for people
recovering from various addictions, there was a session called “Ask
the Rabbi.” One woman, Bernice, who had little exposure to Judaism,
spoke up.

“This morning | was frustrated, more than [ have ever been in my entire life,
I passed by the room where you were having services, and | saw all of you
praying. | wanted to join you, but I don’t know how to pray. It’s not that I can




not read the Hebrew, because I could read the English. It's just that my family
was not religious, and we never went to Temple. | don't know the first thing
about prayer. | stood outside the room, wanting to go in, but not knowing
what 1 would do if | was inside.” '

I said to Bernice, “Let me understand this, You were frustrated because you
saw us praying, but you did not know how to pray.

“That's how things appeared in your prospective. But let us look at how
God'perceived this,

“When God sees us entering the shul, He may very well say, “Oh, Oh,
look who's coming. Some more people with their selfish requests: ‘God
give me this’ or ‘God give me that.” All they can think about is their
own needs.

*“Then God saw you standing outside the room, broken hearted, wanting
desperately to pray but not knowing how. God then said, “Look at My child,
Bernice. She is in such agony because she wants to reach Me, but does not
know how.

“Now tell me, Bernice,” | said, “whose prayer was more sincere? My
prayers for all that I desire, or your silent prayer for wishing to be able to
come closer to God?"
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Chassidic lore is replete with stories of people who wanted to pray but
knew nothing about prayer.

One of my favorite stories is that of Rabbi Levi Yitzchak of Ber-
ditchev, who held up services on Rosh Hashanah. He later explained,
“There is a young lad in town who is a shepherd. He was orphaned at

a young age, and never had the opportunity to go to cheder (Hebrew
school) and learn how to read Hebrew. This moming, when he saw
everyone streaming towards the synagogues, and upon inquiring was
told that today was the solemn day of Rosh Hashanah, he [ell very bad
that he could not join others in prayer.

“The young lad went out into the field and turned his eyes upward
towards heaven. ‘Dear God,” he said. “I have never learned to pray like
olhers have. All I know is the aleph-beis. I will recite the letters for You,
and You put them together to make the proper words.” The lad began
reciling aleph, beis, gimmel, daled, etc.

“The lad is now reciting the aleph-beis, and God is busy putting
the letters together to form the proper words. We must delay our

prayers until the lad is finished with his, at which time God can
be attentive to us.”

The Baal Shem Touv often quoted the phrase, “God prefers the
sincerity of the heart.” Everyone should, of course, become as fluent in
prayer as possible. However, the essence of prayer is in the emotional
investment one places in it,

I believe this is what the Rabbi of Rimanov meant. The one who does not
know what to ask for and is heart-broken because he would like to pray but
does not know how, his prayer may be the most precious of all.




Our answer to these questions is prescribed by the Torah: 037OX)
'nb N NP9 N2}, You shall say, “It is a ‘pesach’offering to Hashem. ”
It is called hp9y, pesach, because: D$HP3 NI 73 N2 by NS WK
N7 NI NN) D80 TN 1903 (Shemos 12:27). This pasuk is usually
translated as: Because He passed over the houses of the Children of
Israel when He smote the Egyptians, but He saved our households. It
is based on this translation that the Yom Tov is called “Passover” in
the vernacular.

However, this meaning of Npg IYNis not quite accurate. To sim-
ply pass over something would be better expressed as 712y . A
more accurate definition of NP9 can be found in its relationship to

nva Y nan [176]

N9, which means one who is lame, or has great difficulty walking,
and can do so only slowly. [Due to his arthritic condition, which made
his walking very slow and difficult, the Rav characterized himself as
a Nva.] Therefore, 757?13 *na Yy NE2 N means He slowly, hesitat-
ingly, passed over the households of the Jews. This meaning of nog
is also used by Rav Samson Raphael Hirsch (see ibid. v. 11) in his
explanation there. :

Targum Onkelos (ibid.) expands on this sense of the word in his
rendering of our phrase as: JX1¥? %2 °%3 %y o *7, That He mercifully
protected the Houses occupied by the Jews. Onkelos defines Npg MWx
to mean He slowly, protectively, walked, which conveys the idea of a*
guard slowly pacing to and fro, YN7¢» 202 9y, at, or near the Jewish
households, to protect them.

Therefore, N99, pasach, means that Hashem mercifully lingered Yy
N2 03 >03, at the houses whose occupants were Jews, and protec-
tively passed over them as He was rapidly passing through Egypt and
smiting the Egyptian firstborn,

The phrase 2372 %2 *n2 Yy Nva WK, He mercifully and protectively

lingered at the houses whose occupants were Jews, gives us a picture ;

of those Jewish houses at the Pesach celebration during that last night
in Egypt. It does not say UN¥ %2 vn2 'nY7 Y, at the doors of the Jew-
ish households, but rather 58781 %1 >n3 %y, at the Jewish households.
This indicates that the doors to their houses were open. Their occu-
pants were full of bitachon, complete trust in Hashem's protection.
While they were complying with the mitzvah of korban pesach, they -
had absolutely no fear of the consequences of the Egyptians seeing
them happily enjoying their Pesach meal of a roasted lamb or kid,
its blood placed on the doorposts, in open defiance of the Egyptian
idolatrous worship of these animals. (See ibid 8:22.) This public dis-
play of bitachon is what designated these houses as NI N2 M3,
truly Jewish households.
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From the shiurim and writings of
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INCLUDES A NEW, EXPANSIVE COMMENTARY ON HALLEL
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The time has come

Tatyan
The Talm1.1d (Brachot 61b) introduces the story of Rabbi Akiva’s mar-
tyrdom with the.words: “Ihe hour when they took Rabbi Akiva to his
death, was .the time for the recitation of the Shema.” In our opinion
these laconic words hide the true greatness of Rabbi Akiva’s deed. We

usually imagine an act of Kiddush haShem as the stirring drama of the
soul as it reacts to an extraordinary situation. This is how Jewish mar-
tyrs through the ages gave their lives and breathed their last with the
words of the Shema on their lips. It was an affirmation, an “acceptance
of the Kingdom of Heaven,” brought about by the extraordinary nature
of the challenge; specific acceptance, meeting a specific hout. Not so in
the case of Rabbi Akiva: it was the hour of the daily recitation of the
Shema. Accepting “the yoke of the Kingdom,” Rabbi Akiva was doing
what he had been doing every day of his life. It was, one might say,
routine. The extraordinary situation invested the routine with extraor-
dinary meaning and dignity. But Rabbi Akiva was not responding to
a situation; he ignored it. The Roman soldiers came to fetch him; they
abused his body. It happened to be the time of the day when a Jew
recites the Shema. Let the Romans do to him whatever they please;
Rabbi Akiva could not be concerned with it. He had more important
things to which to turn his attention — it was time for the saying of the
 Shema. What did it matter what Rome did to him! He went about his
business of living the daily life of a Jew. Continuing with “the routine”
of Jewish cxistence and ignoring the world that is bent on crushing the
Jew is one of the marks of Kiddush haShem. Often it is practiced long
before the hour of radical abandonment arrives. Kiddush haShem in this
sense is not one final heroic act of affirmation. It may be a form of
behavior and daily conduct. Numberless are the instances which show
how widely this form of Kiddush haShem was extant in the ghettos and
in the death camps.

Faith After the Holocaust, pages 82—83

FAITH aso
FREEDOM

PASSOVER HAGGADAH




The Rabbis sought insight on this very special night

It happened that Rabbis Eliezer, Yehoshua, Elazar ben
Agzaria, Akiva and Tarfon were reclining during the
Seder in Benei Berak. They spent the whole night
discussing the Exodus unti] their students came and said
to them: Rabbis, it is time for the recitation of the
Shema.
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Triumphal Arch of Titus

God abandoned Israel

t is difficult for us to understand the

heart-rending  soul  searching  that

confronted the Rabbis after the Temple’s v
destruction. From our vantage point of two
millennia post-Temple, it is common to assume
that the Rabbis were hashkafically united and
certain about Israel’s relationship with HaShem
and its ultimate future. Yet this was not the case,
as can be seen from the following episode

recorded at the end of Tractate Makkot:

R. Ganmliel, R. Elazar b. Azaria, R. Yehoshua,
and R. Akiva were traveling to Jerusalem. When

they reached Mount Tzofim they rent their

garments. When they reached the Temp]e
Mount they saw a fox emerge from the Holy of
Holies. The rabbis cried, but R Akiva laughed.

They were puzzled.

R. Akiva explained: Yeshaya was called upon by
God to write “plunder hastens, spoils _quicken"
so that it would be known that Sancherev was
coming and he would plunder the property of the
ten tribes. To act as witnesses he called upon
Uri’ah, the kohen, and Zekharia b. Yevarkhehu.
[ was always troubled by the fact that these two
individuals did not live during the same cra.

Uri’ah lived during the period of the First




Temple, whereas Zekharia lived during the
Second Temple. Witnessing the fox's emergence
from the Holy of Holies, I realized that Yeshaya
mentioned these two individuals because of their
respective prophesies. Uri'ah prophesied that
Zion would be plowed over, and Zekharia
prophesied that elderly people would once again
reside in Jerusalem. So long as the prophecy of
Uri’ah had not been fulfilled, I was afraid that
Z.ekharia's prophesy would not be fulfilled. Now
that I have seen fixst hand that Uri’ah’s prophesy
has been fulfilled, [ am confident that Zekharia’s
prophesy will also be fulfilled.

The others responded, “Akiva, you have

consoled us. Akiva, you have consoled us.”

The divergent responses of R. Akiva and the
other Rabbis to what they witnessed goes much
beyond their personal temperaments. What
troubled the Rabbis was the relationship between
Israel and HaShem once the Second Temple
had been destroyed.

Has God abandoned Israel?

Their quandary can best be understood by an
observation made by Ramban. In the Torah
there are two sets of admonishments. The one in
Bechukotai ends with consolation.* The one in
Ki Tavoh does not.” The first parsha speaks of
the destruction of the First Temple, the second

speaks of the destruction of the Second- Temple.

The lack of consolation leaves open the

possibility that after the destruction of the

Second Temple, God would forsake Israel. This
assumption was bolstered by the straightforward
reading of the verse “Behold, you [Moshe] will
die, and the nation will arise and worship the
cods of the nations which surround your land
and they will desert Me and tear asunder My
covenant. [Consequently,] I will become angered
towards Israel on that day and I will abandon
them, and I will conceal Myself from
them, and they will be plundered, anfi be
overcome with many evils and travails, and they
will say, ‘It is because God is not in our midst
that these troubles have come 1o pass.” [But God
responds,] notwithstanding I will conceal My
face from them on that day because of all of
the evil that they have wrought in worshipping

foreign Gods.”?®

«“And I will remember the covenant with Ya'akov, and
even the covenant with Yitzchak, and cven the covenant
with Avraham will [ remember and [ will remember the
land...And notwithstanding this [i.c., Israel’s sins], T will
not disgrace them nor purge them to destruction to retract
My covenant with them, for | am the Lord, their God. And
[ will remember the covenant of their elders whom I took out
of Egypt in sight of all the nations in order to become their

God, [ am the Lord” (Vayikra 26:42-45).

& This admonishment ends “And [ will return you to Egypt
in vessels, on the path that I have told you not to travel, and
there you will be sold to your enemy as slaves but no one .

will desire to purchase you.” (Devarim 28:68)




It is clear from the Rabbis’ response to R. Akiva
that after seeing the state of the Temple and a
fox emerge from the Holy of Holies that the
Rabbis felt that God might have abandoned
Israel because of their evil deeds, and that He
would no longer offer them Divine protection.
From the time the Temple was destroyed, the
covenant between HaShem and Nation Israel
was null and void. This beliefl was bolstered by
the fact that there was no prophecy which
spoke to the aftermath of the Second Temple’s

destruction.

God has not abandoned Israel!

It is to the latter point that R. Akiva addressed
his remarks. He maintained that the prophecy
of Yeshaya spoke specifically to the
post-Second Temple era. The following was

his justification:

Un’ah prophesied that Zion would be razed.
Yet, this never happened after the First Temple
was destroyed. Zekharia prophesied that elders
would once again inhabit Jerusalem. This is a
strange prophesy for one who lived at the
beginning of the Second Commonwealth when
the streets of Jerusalem were already inhabited by

elders.

R. Akiva suspected that both Uri'ah and
Zekharia were speaking of the post-Second
Temple era. Yet, he could not advance his
theory because there was no indication after the
Second Temple’s destruction that “Zion would

be razed.” However, once he saw the fox exiting

the Holy of Holies, he- interpreted this as a
fulfllment of Uri’ah’s prophecy. This assured
him that his interpretation was correct, that
HaShem had not and would not abandon Israel,
and that Zekharia’s prophecy would also be
fulfilled.

The Rabbis were assuaged by R. Akiva’s

observation.

An era of confusion

This interchange points up that there was a great
distinction between the aftermath of the
destruction of the First and Second Temples.
Although saddened and distraught, the populace

had been forewarned by the prophets about the

destruction of the First Temple. Moreover, they
were assured that the Diaspora experience would
last but seventy vears. However, no _prophet
[clearly] heralded the destruction of thé Second
Temple and surely there was no statement
regarding the length of this galut. Thus, the
Rabbts had been totally in the dark as to what
the future held.

As uncertain as they were of the long-range
outlook, they were even more uncértain of their

day to day status. Certainly, the Temple was

destroyed, but did this mean that it would not be

rebuilt! After the Temple was destroyed, the
nation was not led off to Rome. They were
allowed to remain in their homes and on their
land. While the Temple had been destroyed—as
a reaction to political rebellion—it surely could

be rebuilt if Rome gave permission.




Afikoman and returning to the internal self

Rav Avraham Yitzchak Kook (in Olat Re'iyah
on the haggadah, p. 50) explains that afikoman
expresses the tzafun - the hidden aspect of man
and life. The concealed tells us a great deal, for the
more something is on a high spiritual level, the
deeper and more concealed is its spirituality. The
internal significance of afikoman is learned from
the fact that one eats it when he is full, as emerges
from Rav Kook’s words:

Afikoman is eaten when one is full, as an

aim in itself, and not as a necessity for

maintaining one’s worldly existence. From
that perspective, it is appropriate for the
deepest (tzafun) feelings of the soul.

Generally, a person eats in order to be tull, and
food is only a means. Afikoman, on the other hand,
is caten when a person is already full, and from this
it follows that afikoman is an aim in itself.

We saw above ("Why do we eat matzot on
Pesach?” p. 241) the explanation of Maharal

regarding the significance of eating matzah. Matzah,

on the one hand, expresses servitude and difficulty

- the “bread of affliction” - but, on the other hand,
we saw that matzah also has characteristics that
teach us about freedom and improvement.

Maharal explains that this is not a contradiction.
Matzah is indeed the “bread of affliction,” but only
because it is that which expresses true freedom.
Matzah expresses the pure interior of the person,
without any additions or external trappings.

We strive to live according to our true interior,

based on our Divine nature and the pure soul that

God placed inside us. When the Nation of Israel
reaches such a stage, and lives accordingly, our
redemption will come.

Therefore, we were commanded to eat matzah
before we left Egypt, for matzah was part of the
redemption. According to this, cating matzah is
not only a “reminder” of the historical event of
the redemption from Egypt, but is the very reason
for the redemption! Matzah expresses the level
that the Nation of Israel attained by casting off all
external influences, and that brought about our

redemption,

By eating matzah on the seder night we are
attempting to again reach this level, that our
actions should reflect the truth of our internal
self. The seder night is a process of redemption
for us as well: at the beginning of the seder we eat
matzah that expresses and displays our inner soul,
but we cat it when we are hungry. What is mixed
in here is also our desire to eat. After we have gone
through the entire process of the seder night, with
all its symbols and customs, we are now able to cat
this matzah with pure intentions - without any real
appetite and without any motives other than to
fulfill the commandment. The cating of afikoman
will reveal to ourselves what we have accomplished
on the seder night, and what we strive for throughout
the year. This is a life of freedom and liberation, a
life of holy faith in our independence, without any

external influences.

R’Rimon




Noraos Harav- Rabbi Soloveitchik

We can, thus, understand why Hallel was divided in such a manner. In the first part of the Haggadah,
beginning with the Kiddush the element of Tefillah was not introduced at all. After the completion of the
narrration of 2"nR3 w"7y 7"¥7 and the chapter of 9mR 7777 X913 127, the first part of the Haggadah concludes
with the statement: 57791 MT17% 0°2°1 MR 72°99, We are therefore obligated to thank and offer our praise to
G-d. On the seder night, Jews have only one duy, namely, to glorify, extol, and praise G-d. They have no
other duty. There is no room for petition and Tefillah. We must forget for a while that we are human beings
and that after 0>7¥» nX°¥> we went through numerous historical experiences, many of which were not very
pleasant. We must forget that we were 0°72¥ in numerous other lands, under conditions much worse than
those that prevailed in Egypt. We must forget that we offered millions of sacrifices. We must forget all of
the blood and martyrdom. At this juncture, we must ignore all that and exclusively offer praise to G-d.

There chapters of Hallel are the only sections that consist exclusively of hymnal praise and are devoid of any
motif of petition.

R’Lamm

oY, his dreams and his fears. Darkness can indeed be a plague. But the same
darkness can be a blessing; it can be worthy of the closest presence of God
Himself, For solitude means privacy; it means not only a devastating loneli-
ness but also that precious opportunity when a man escapcs from the loud
brawl of life and the constant claims of society and, in the intimate seclusion
of his own soul and heart, he gets to know himself and realize that he is made

in the image of God. Loneliness can be painful, but it can also be precious. The
same hoshekh that can spell plague for a man if it seals him off from others
by making him blind to the needs of his fellows, this same hoshekh becomes
Godly when it enables a man to become more than just a social animal, more
than just a member of 2 group, but also a full, mature, unique individual.in his.
own right. Yoshev be-seter elyon (Ps. 9 1:1}—God dwells in the highest kind of
secrecy or mystery, which cannot be penectrated by man. So must every person
have an inner life, an internal sezer, a chamber of blessed hoshekh, which, in its
privacy, assures him of his uniqueness as a different, individual man or woman.
As Longfellow ance wrote, “Not in the clamor of the crowded street/ Not in the
shouts and plaudits of the throng/ But in ourselves are triumph and defeat.” In
ourselves—that is where we can develop that brilliant darkness which has its
source in God.
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I, in the conditions of contemporary life, it becomes difficult to escape
these intrusions upon our privacy, to enjoy the va-yashet hoshekh sitro, it
becomes all the more important to guard it zealously. We ought to seek op-
portunities for this solitude of contemplation wherever and whenever we
can—whether during our vacation periods, when we can afford more of this
precious and delicious time; at the beginning of the day in the synagogue at
minyan, when we can, in a silent Shemoneh Esreh, truly find that we are alone
with God; any time we can wrest from our busy schedules for the sweet silence
of solitude. There is a great deal of hoshekh-solitude in the world. The Egyptian
makes of it a plague of isolation—Ilo ra’u ish et ahiv—an inability to sce his
fellow-men, a picture window through which others can look but he is blind
to them. The Godlike, however, will make of this solitude an atmosphere of
holiness, yashet hoshekh sitro, a creative opportunity to discover themselves and
the voice of God that speaks to them, a window which does not allow others to
peer within, but enables them to see their fellow men and be with them. This
kind of hoshekh is not the plague of darkness; it comes from the Most High
source of all existence. May we learn to make use of that darkness and thus
bring great light into the lives of all of us.




A RENDEZVOUS WITH GOD
——

“Had He brought us before Mount Sinai, and not given us the
Torah — dayeinu — it would have been enough Jor us!”

_o_

What purpose was there in coming to Sinai, if we were not to receive the Torah?

Rabbi Soloveitchik explained that even had we not received the Torah, the
encounter with the Shechinah, God’s presence, as He descended the mountain
amidst thunder and lightning, would have left its impact on our souls forever.

The Rav would often speak of “the encounter of man with the Shechinah.” The
Rav, in describing the goals of Torah study, teaches us that there are two aspects
to the experience of a Jew studying God’s wisdom. The first aspect is intellectual:
attaining understanding and wisdom by accumulating knowledge and deepening
insight. However, thereisa second aspect which is as important: the experiential,
feeling that one is in God’s presence. The Rav would refer to this aspect as a “ren-
dezvous with the Holy One.” He would speak of the exalted feeling of sensing the
* Divine. This experience of encountering God and feeling His presence is not only
found through Torah study but should extend to a Jew’s whole existence.

Rabbi Soloveitchik describes a profoundly personal and painful experience in
his own life. The year 1967 was an extraordinarily difficult time for the Rav: in the
short span of three months, his wife, his mother, and his brother all passed away.
Rabbi Soloveitchik described the overwhelming pain and grief that he endured

during these days. He movingly describes the following experience of turning to
God and feeling His presence during his wife's illness.

... I could not pray in the hospital; somehow I could not find God in the
whitewashed, long corridors among the interns and the nurses. However, the
need for prayer was great; I could not live without gratifying this need. The
moment | returned home [ would rush to my room, fall on my knees and pray
fervently. God, in those moments, appeared not as the exalted, majestic King,
but rather as a humble, close friend, brother, father: in such moments of black
despair, He was not far from me; He was right there in the dark room; I felt His
warm hand, as if on my shoulder, T hugged His knees, as if He was with me in
the narrow confines of a small room, taking up no space at all.,

THE NIGHT THAT UNITES
PASSOVER HAGGADAH
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. We cried out to Hashem

When Bnei Yisrael stood at the Yam Suf, with the raging sea before

them and their Egyptian pursuers approaching from behind, they

cried out to Hashem for help. “Why do you cry out to Me?” Hashem

asked Moshe. “Speak to Bnei Yisrael, and let thern journey forth!”

(Shemos 14:15). With Nachshon ben Aminadav in the lead, the entire
nation marched into the Yam Suf, and the sea split before them.
Mechilta (Beshalach 3) commients on this verse: - :

~ -Hashem told Moshe, “My children are in distress and"’yof:
_ stand before Me in lengthy prayer? Why do you cry to Me?” -
R’ Eliezer derives from here that there are times for lengthy
prayers and times for hurried prayers. Moshe Rabbeinu’s
prayer for his sister Miriam'’s recovery was “Please, God, heal
her now (Bamidbar 12:13).” Those circumstances. called for a
hurried prayer, When Bnei Yisrael sinned with the Golden Calf,
Moshe Rabbeinu prayed for their forgiveness for forty days and
nights. Those circumstances called for lengthy prayers.”

Similarly, Sifri (Parashas Beha’alosecha) states, “R’ Eliezer's stu-

dents asked him how long a person’s prayers should be, He an- -

swered that one should not pray for more time than Moshe
Rabbeinu, who prayed for forty days and forty nights; and one

should not pray a shorter prayer than Moshe Rabbeinu did when h
prayed, ‘Please, God, heal her.” ”

A similar discussion is also found in the Talmud (Berachos 34a).

Our Sages teach us that there are times for lengthy prayers, an
imes for hurried prayers, but they do not tell us when to engage i
each form of prayer. How did Moshe Rabbeinu decide when eacl

e of prayer was appropriate?

YFf)vly repbb): the Klaugengerger Rebbe zt”l, would oﬁen quote K
Pinchas of Koritz as saying that when a person finds himself in grav
danger, he cannot rely only on prayer; he must also have bitachoi
hat Hashem will make things turn out right. When Bnei Yisrael wer:
stuck between the sea and the Egyptians, Hashem admonishe:

oshe Rabbeinu for praying, because the correct response in sucl
p situation was to demonstrate faith in Hashem: “Speak to Bne

israel, and let them journey forth!”

We learn from here that bitachon has the power to complemen
prayer.

Tyflle power of prayer lies in its ability to open the gates of Divine
blessing, and draw through them an abundance of Heavenly mercy
and lovingkindness. Rashba (Teshuvos 5:51) explains that the word
berachah (blessing) comes from the same root as bereichah — a
eservoir. Just as a reservoir contains vast quantities of water, Ha-
shem’s berachos are an endless reservoir of mercy and lovingkind-

ess, and our prayers and blessings are the pipelines via which we
an draw those berachos.

The same berachos can be drawn through bitachon.

Based on this concept, we can understand why Moshe Rabt?e_inu

did not need to pray at length for Miriam. The righteous Miriam
ertainly had bitachon in Hashem’s ability to heal her, and that
bitachon complemented Moshe's brief prayer. When Moshe prayed
hat Hashem forgive Bnei Yisrael for the sin of the Golden Calf, he:
ould not rely on bitachon complementing his prayer, because Bnei
israel’s actions had demonstrated that their bitachon in Hashem
as far from perfect. Moshe had to rely entirely on his prayer, and
herefore needed to pray at lenigth.
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When Hashem told Moshe Rabbeinu not to cry out to Him in
prayer, but to instruct Bnei Yisrael to march into the sea, they were
given a choice. If they would have complete faith in Hashem and
march fearlessly into the sea in keeping with His command, then the
power of their bitachon would create a miraculous salvation on their
behalf even with a minimal amount of prayer.

Alternatively, we can suggest that Bnei Yisrael were in fact un-
worthy of salvation, because they had demonstrated a lack of
bitachon by complaining, “Were there no graves in Egypt that you
took us to die in the Wilderness?” (Shemos 14:11). To merit salva-
tion, they had to repent for their lack of bitachon by demonstrating
an equal level of bitachon. Hashem instructed Moshe not to cry out
to Him in prayer, but to lead Bnei Yisrael into the depths of the sea.
By following Hashem's orders, they displayed a level of bitachon
that atoned for their earlier lack thereof, and made them worthy of a
miraculous salvation,
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