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I. Preamble. As a high school גמרא teacher for the past nine years, one of my greatest challenges has been to express to my students why we place such a premium on the ability to learn גמרא. Just a few years ago I came across an essay written by the revered Rosh HaYeshiva, Harav Ahron Lichtenstien shlit”a, which addressed this very topic.
 In reading and studying the essay I was completely taken by the combination of Rav Lichtenstein’s ability to understand the plight of the modern student, his ability to classify and organize thoughts, and his total mastery of the English language in expressing that which is often felt but rarely articulated. During my second reading of the essay I found myself jotting down notes of additional ideas and sources which, when studied properly, would enhance my understanding of this topic. The result of these notes is the essay I present here. Many of the ideas, examples, and overall organization were taken directly from Rav Lichtenstein. I am fully aware that one who attempts to add to the words of the Rosh Yeshiva is likely in the category of כל המוסיף גורע and for that reason I urge the reader to read Rav Lichtenstein’s essay, and I hope that some value is found in the additional ideas explored and sources cited in this essay.
II. Introduction. Although, the study of תורה is a multidisciplinary endeavor, including study of bible, philosophy, ethics, law, and analytical reasoning, the traditional ישיבה schedule focuses the large bulk of the learning day on the study of גמרא. Many students have grown frustrated with the disproportionate amount of time spent in Talmud study, and have suggested that ישיבות focus more on those disciplines that are more readily appreciated by the masses, such as נ"ך and Jewish philosophy. In this essay, we will attempt to address the simple question: Why must we dedicate so much of our time and energy on specifically the study of גמרא? Before attempting to answer this question it is important to point out that the question “why learn גמרא?” may mean different things to different people. Rav Ahron Lichtenstien שליט"א
 points out that there are two ways to understand the question of “why”:

a. Sometimes when one asks “why” they have already accepted the conclusion but seek a logical reason for it. For instance, one may ask why the rainbow appears after the rain, knowing full well that regardless of the answer given, the rainbow will continue to appear after rain. Similarly, one may ask “Why learn גמרא?” with the realization that Jews have decided to follow this educational formula for over a thousand years, and will continue to do so regardless of our ability to satisfactorily address the question.

b. On other occasions, though, one asks “why” with the intent to challenge any previously accepted conclusions. For instance a mother may ask her teenage child “Why is your room such a mess?” suggesting that if there is no reasonable explanation for it, the reality must change. Similarly, some students ask “why learn גמרא” with the intention of changing the status quo. The current curriculum, if indefensible, should not remain. 

B. Formulating the question. In this essay while we will attempt to provide approaches that satisfy those who ask “why learn גמרא?” from both perspectives, it should be clear that regardless of how satisfied a given individual may be with the answers provided, wholesale educational changes should never be made without the guidance of rabbinic and educational leaders.

III. Establishing the Importance of תלמוד תורה in general. Before we can address the question of why we learn so much גמרא, it is first important to review why the study of תורה in general is so central to Jewish life and practice. Once we have explained the necessity of תורה study, we will be better equipped to explain the specific focus on the study of גמרא.

A. Although חז"ל have made countless statements in an aggadic context to underscore the relative value of תלמוד תורה, we will focus more narrowly on halachic sources that stress the importance of תלמוד תורה.

a. The שולחן ערוך is normally a book that is reserved for practical halachic rulings. Indeed, unlike the רמב"ם, the שולחן ערוך does not address those הלכות that will only become relevant again in the times of משיח. Similarly, as a halachic work, the שולחן ערוך does not address the reasons for or attitude toward מצוות, but very narrowly focuses on the rules of Judaism. It is therefore most curious that the שולחן ערוך in הלכות תלמוד תורה cites two seemingly aggadic statements relating to the importance of torah study. First in יורה דעה סימן רמ"ו סעיף יח he writes that the value of Torah study equals that of all other מצוות combined. Then, in the very next line, he writes that when a person arrives in the heavenly court, the first order of business will be to pass judgment on his commitment to Torah study.
 Apparently, the notion that Torah study is more important than all other מצוות is critical to ensure the proper performance of this מצוה. The שולחן ערוך’s stress on this מצוה may indicate that one will only dedicate himself to the extent necessary to fulfill the מצוה of Torah study fully if he has an appreciation of the relative value of Torah study.

b. Another halachic anomaly that seems to point to the elevated stature of Torah study relates to the requirement of a father to teach his children Torah. A father is required to educate and train his child in all מצוות, but the requirement is only rabbinic in nature.
 The obligation of a father to teach his child Torah, on the other hand, is a biblical one. The simple and clear difference in the level of obligation to train the child is another indication of the relative value and status of תלמוד תורה.

c. Some מצוות are incumbent upon us to do in a given situation, some at a given time, and others are constant obligations. For example, one is obligated to send the mother bird away when he happens upon a nest, one is obligated to celebrate the holidays on a given calendar day, and one is obligated to love and fear God at all times. The common denominator between all commandments that are constant is that they are all מצוות of feeling and attitude - none of them require action. The requirement to learn תורה though, while it involves active participation, is not limited to any given time or circumstance.
 Indeed, the נביא (יהושה פרק א') tells us that we may never remove words of תורה from our mouths – לא ימוש את ספר התורה הזה מפיך והגית בו יומם ולילה. This verse is understood, not only as a reminder for יהושע, but as a requirement binding on Jews of all generations.
  In other words, the requirement to learn תורה is binding in every free moment that a person has. 

d. The גמרא מגילה דף כז. states that one may even destroy a shul, if the space is needed to build a בית המדרש. This ruling is codified in שולחן ערוך (אורח חיים סימן קנג סעיף א').
 Again, the requirement of Torah study is apparently so critical, that the הלכה grants precedence to a place that will house learning over a place to accommodate prayer.

e. The primacy of Torah study and a location to accommodate the study of Torah do not only appear in the theoretical realm of הלכה, but are expressed in an actual case recorded in the גמרא (גיטין דף נו:) where a decision had to be made. The גמרא tells us that after רבן יוחנן בן זכאי referred to General Vespian as emperor only a few minutes prior to him being named emperor, Vespian offered to grant a single request that רבן יוחנן בן זכאי would make on behalf of the Jewish people. Of all of the things he could have asked for at that point in history,
 רבן יוחנן בן זכאי chose to formulate the immortal request: תן לי יבנה וחכמיה. When faced with the decision of the single most important request the Jewish people had to make, he chose the opportunity to continue the study of תורה on its highest level.

B. Explaining why it is important. Once we have firmly established the importance of תלמוד תורה from a halachic perspective, it is instructive to understand why it is so important to learn תורה.

a. In his introduction to his commentary on the תורה, רמב"ן writes that we have a tradition that all of the תורה is composed of the names of God.
 The letters of the תורה may be rearranged to form different names of God.
 A name is something that represents the essence of the bearer of that name.
 Thus, in the view of the רמב"ן the תורה is a description of God’s essence. If the goal of our lives is to come closer to God, it stands to reason that the best way to achieve this goal is through careful study of God’s autobiography (the torah). Perhaps this is what the גמרא means when it states that as long as one continues to study תורה he will always discover something new (עירובין דף נד. – דברי תורה כל זמן שאדם הוגה בהן מוצא בה טעם). Just as God is infinite, so is the תורה that describes Him. When God gave us the תורה, He gave us a piece of himself. This is expressed by the גמרא שבת דף קה. that states that when God utters the term "אנכי"  He means to say אנא נפשי כתיבת יהבית – “I have given Myself in writing in the Torah”. When one internalizes his learning, he has made God a part of himself. This is the ultimate level of closeness to God. 

b. The זוהר (פרשת תרומה) states that God looked at the Torah before creating the world. The implication of this comment is that the Torah is the basis for the entire world. Indeed, the gemara tells us that without the Torah the world could not exist (גמרא פסחים דף סח: - אלמלא תורה לא נתקיימו שמים וארץ). The continued presence of God keeps the world going and this presence is expressed in Torah. 

IV. The importance of the two components of גמרא: Now that we have established the importance of תורה study in general, we will turn our attention to the unique emphasis placed on the study of גמרא. The גמרא is made up of two basic components, הלכה and אגדה. The large majority of Talmudic discourse involves הלכה, while a significant minority of the discussion revolves around אגדה.

A. The Importance of Halacha. Although, for the most part, the תורה does not begin to have any halachic discussion until the middle of ספר שמות, the very first רש"י on the תורה notes that it would have been more appropriate for the תורה to start with the מצוה of קידוש החודש as it is the first מצוה given to the Jews as a nation. It is only because of external factors and concerns (i.e. the claim of foreign nations to ארץ ישראל) that the תורה starts with the account of creation. The clear implication of רש"י is that the most important element of תורה is הלכה. Learning to fulfill מצוות takes precedence over learning about the foundations of Jewish belief and history.
 The reason for the primacy of הלכה can be understood in two ways:
1. On the simplest level, the requirement to learn הלכה relates to the requirement to be an observant Jew. Without knowledge of הלכה one is simply not equipped to observe תורה.
 This idea is expressed very clearly in the משנה (אבות פרק ב') which states that an ignoramus cannot fear sin and an uneducated person cannot be pious. 

2. There is a deeper understanding to the value of studying הלכה, which would apply even to הלכות that are not relevant to the person learning them. The בעל התניא explains how halacha, even if it never comes up, gives us a glimpse into the logic of God. In order to gain knowledge of God, it helps to know what God would think in a given situation. By creating countless theoretical situations (e.g. ox goring a cow…) that may never arise, the תורה gives us a glimpse of God’s sense of justice. When one knows what God thinks is correct in many cases he has gained insight into the workings of God’s mind, and by extension, has come closer to God.
 Rav Herschel Schachter
 explains that this is why the text of ברכת התורה includes a phrase relating to knowledge of God "כולנו יודעי שמך ולומדי תורתך לשמה...". The most effective way to arrive at an understanding of the Almighty is by learning His תורה. Based on this consideration it is not only important to study those areas of הלכה that are relevant, but even to study those areas of הלכה that have no practical relevance. For instance, the גמרא (סנהדרין דף עא.) tells us that there were opinions who maintained that the cases of עיר הנדחת, בן סורר ומורה,, and בית המנוגע never occurred. Even so, we must learn them to receive reward for the learning. Rav Schachter, citing the בעל התניא, points out that there are plenty of areas of תורה with which we would be able to occupy our time even if we didn’t have these three subjects to study. Why then was it so important for God to give us these areas of study to earn reward? Rav Schachter points out that these subjects serve as an example of the value of the rest of תורה. Just as there is great value in studying practically irrelevant הלכות in that they bring us closer to God, this same goal can be achieved when studying the practically relevant sections of the תורה.

B. The importance of אגדה. While the halachic component of גמרא makes up the majority of תלמוד בבלי there is also a significant amount of space dedicated to אגדה. The importance of אגדה is best understood in a supporting role to הלכה. The following sources, cited by Rav Ahron Lichtenstien,
 will indicate that אגדה is not meant to serve as a person’s primary area of study, but serves to balance and compliment a rigorous halachic curriculum:

a. The ספרי (עקב יב) states that one should not say that he has learned הלכה and therefore does not need to study אגדה. Instead, one has to supplement his learning of הלכה with some study of אגדה. The Medrash compares אגדה to the spread that one places on the bread of הלכה. While the primary sustenance is derived from the bread (הלכה), it will be most tasty when enhanced by a delicious spread (אגדה). 

b. The Medrash explains that the אגדה serves to inspire greater adherence to the הלכה. One who is interested in connecting with God and developing a greater understanding of Him should have a healthy dose of אגדה together with his הלכה. 

V. Why specifically gemara? While we have established the importance of studying the elements that comprise the תלמוד בבלי, one may still ask why must we specifically learn the תלמוד בבלי. Couldn’t a person fill his daily dose of הלכה through the study of משנה ברורה and satisfy his desire for the flavor of אגדה with some study of עין יעקב? Why is it also necessary to study הלכה and אגדה specifically in the context of תלמוד בבלי?
A. Strengthening the question. Many who have asked why we choose to study תלמוד בבלי do not merely suggest that other areas of study would be equally beneficial to the study of תלמוד בבלי, but may even be more beneficial for the majority of students than the תלמוד בבלי is for the following reasons:
a. The גמרא (בבא בתרא דף קמה:) itself acknowledges the difficulty of Talmud study. רבי זירא compares the student of Talmud to the poor person whose days are all bad, and the student of משנה to a man who is able to constantly feast. In his commentary to this passage, רשב"ם explains that in order to learn גמרא properly one has to “kill himself to get the הלכות right and resolve questions”.

b. If the ancient student of Talmud had difficulties with the concepts and analysis, the contemporary student faces stronger difficulties with the mastery of a new and strange language, all without the benefit of punctuation. One Jewish educator described what the contemporary student sees when he first opens a גמרא as “little bugs crawling around on the page”. No structure is evident and no flow is recognizable. It is for these reasons that the רא"ה observed that the gates of the Talmud have been closed to most who have attempted to enter.

B. Four answers of Rav Lichtenstien: In order to address these questions, Rav Ahron Lichtenstien formulated four distinct explanations of the emphasis that ישיבות traditionally place on תלמוד בבלי:

a. The most obvious reason for the study of Talmud is that one cannot compare the knowledge one gains on a particular topic when he studies it in depth from the original sources to knowledge picked up by reading a digest of simple conclusions. A small change in the case may cause a major shift in the halachic response to the case, but would go unnoticed by the person who is not familiar with the underlying considerations and factors that lead to the original halachic conclusion. Just as a reading of the cliff’s notes does not make a person an expert in Shakespeare, study of הלכה without the benefit of the primary text of תורה שבעל פה will leave the student with only a superficial understanding of the הלכה.

b. Talmud study not only exposes us to the intellectual backbone of הלכה, but also serves to connect us to the original masters of תורה שבעל פה. Through the תלמוד בבלי’s style of providing anecdotal insight into the way that the תנאים ואמוראים lived and thought, we are able to develop a greater sense of our forefathers. Our role as links in an illustrious מסורה becomes much more clear to us when we are able to relate to those who were entrusted with bearing the מסורה. That the relationship with masters of תורה is a critical part of תורה study is evident in a number of sources:

1. The גמרא סוטה (דף כב:) teaches that if one were to study תורה but failed to serve Torah scholars, he is considered to be an ignoramus. The reason seems to be that one who is able to pick up the cold facts of torah but is unable to internalize the tremor and feeling of torah is not a true torah scholar. If we learn but are not משמש תלמידי חכמים we are considered עמי הארץ. Gemara provides us with the opportunity to understand and be impacted by the way of life of the Talmudic masters. 

2. The גמרא (ברכות דף סב.) relates stories of great rabbis who followed their rebbeim into their bedrooms and bathrooms. When בן עזאי was asked how he could have the audacity to enter such inappropriate places to be near his rebbe, his unapologetic response was: תורה היא וללמוד אני צריך “It is torah and I need to learn”. He defines the experience of witnessing the lives of תלמידי חכמים as תורה itself. This highlights the point made in the גמרא (סוכה דף כא:) that even the mundane conversation of תלמידי חכמים require study. In its unique style the תלמוד בבלי not only offers us insight into the public statements made in the Babylonian בתי מדרש, but to the lessons the sages were able to transmit through their daily actions. 

3. The גמרא (כתובות דף קיא:) questions how the תורה can require us to attach ourselves to God, if after all, God is an all-consuming fire. The גמרא explains that through interaction and connection to תלמידי חכמים one will achieve a connection to God. It stands to reason that the greater the תלמיד חכם one attaches himself to, the greater his connection with God. The תלמוד בבלי offers a unique opportunity to relate to the lives of great תנאים ואמוראים, to be present in their בתי מדרש and homes, and ultimately to connect to the otherwise consuming שכינה.

c. Not only does תלמוד בבלי provide us with a deeper understanding of the הלכה and connect us to our חכמי המסורה, but the learning experience is on an entirely different plane than other areas of study. תורה שבכתב, by definition, is finite. תורה שבעל פה is infinite.
 Yet, even within תורה שבעל פה, the רמב"ם distinguishes between the corpus of משנה which must be mastered, and the experience of תלמוד. In הלכות תלמוד תורה (א:יא) the רמב"ם writes that the definition of תלמוד is:יבין וישכיל אחרית דבר מראשיתו ויוציא דבר מדבר וידמה דבר לדבר ויבין במדות שהתורה נדרשת בהן עד שידע היאך הוא עיקר המדות והיאך יוציא האסור והמותר וכיוצא בהן מדברים שלמד מפי השמועה... (to analyze and compare different elements, derive matters from each other, and arrive at halachic conclusion using the classic methodology of deriving תורה שבעל פה from תורה שבכתב).  This study involves the student as the ideas are formed, and the halacha takes shape. This type of learning involves the student in the learning experience. When the תלמוד תורה is made personal, it is a much more captivating and gripping experience. Indeed, the technical מצוה of תלמוד תורה is best fulfilled through in depth study for two reasons:

1.  The גמרא קידושין (דף ל.) tells us that the requirement of תלמוד תורה is not only to spend time learning but to become fluent in the תורה. One must be fluent enough in תורה that if somebody were to ask him a question about something that he learned, he should not stumble, but should be able to respond immediately with the correct answer. רש"י offers two suggestions to achieve this level of familiarity with the תורה. First, and most fundamentally, רש"י writes that one must review his learning in order to remember it. Second, and perhaps not as obvious, רש"י says to look at the תורה with greater depth and analysis. The more intellectually invested one becomes in a particular area of learning, the greater his chances of remembering it. 

2. Rav Chaim Volozhiner (נפש החיים שער ד') develops the notion of qualitative ביטול תורה. One can spend an entire day learning and simultaneously spend the entire day in ביטול תורה. The requirement to study תורה does not only demand that we use all of our free time to study, but we must also channel our maximum intellectual capacity toward תורה. If one is capable of pushing himself to a deep analysis of a complicated סוגיא, but instead has chosen to spend his day reading lighter ספרים, he is guilty of ביטול תורה.
 This is why the text of ברכת התורה includes the phrase "לעסוק בדברי תורה" (to be involved with words of torah) and not merely "ללמוד תורה" (to learn torah). Learning isn’t enough. The learner must totally immerse himself in the subject matter to maximize his fulfillment of the obligation to study תורה.
 In short, the study of תלמוד בבלי lends itself to an enhanced fulfillment of the מצוה of תלמוד תורה, as the learning is qualitatively more intense, and as a result the learner has an easier time remembering it. While this in depth and analytical style of learning is adaptable to parts of תורה other than the תלמוד בבלי, the study of תלמוד בבלי is the most readily adaptable part of Torah study to learning in depth.

d. As we noted earlier, the obligation to study תורה connects us to God. It stands to reason therefore, that the more intensive the learning experience and the more the תורה becomes a part of the person, the more he has allowed God to become a part of him. Thus, in addition to the practical benefit of an enhanced intellectual experience and קיום מצוות תלמוד תורה, one can connect to the שכינה in the most vibrant way when studying גמרא בעיון.  

C. Further answers: In addition to these most illuminating answers offered by Rav Lichtensties, we may suggest two other explanations for the emphasis on תלמוד בבלי.

a. The גמרא (קידושין דף ל.) states that one should split up his learning schedule into three parts: one third of the day should be spent studying תנ"ך, one third משנה, and one third תלמוד. The ראשונים note that the common practice of most Jews is not to follow this schedule. Instead, most focus only on the study of תלמוד. In an attempt to defend this prevalent practice, רבינו תם (בתוספות שם) points to a גמרא (סנהדרין דף כד) that analyzes the etymology of the word בבל. The גמרא relates the word בבל with the similar sounding word בלול (mixed), and comments that the style of learning in בבל involved a mixture (albeit uneven) of תנ"ך, משנה, and תלמוד. Thus, argues רבינו תם, one who studies תלמוד בבלי is actually fulfilling the obligation to learn all three elements of תורה that we must learn each day.
 In the view of רבינו תם the perfectly balanced curriculum for daily learning is presented to us on the pages of the תלמוד בבלי.
 Clearly the רבינו תם was aware of the trend to spend a disproportionate amount of time on Talmud study, and defended the practice. 

b. One need not go as far as the רבינו תם to justify our educational system’s emphasis on Talmud study. The רמב"ם (הלכות תלמוד תורה א:יב) writes that the requirement to divide one’s learning day between תלמוד, תנ"ך and משנה only applies to the beginner. Once one has already learned תנ"ך and משנה he should spend all of his time engrossed in Talmud
, with the exception of very occasional review. Thus, even if one is not swayed by the biblical and mishnaic content of תלמוד בבלי the simple fact that it takes longer to master תלמוד demands that it be given more time. Indeed, the ר"ן (עבודה זרה דף ה: בדפי הרי"ף) writes that the day should not be divided into three even parts. Rather, one should spend a short amount of time each day learning תנ"ך, a little longer learning משנה, and reserve the bulk of his time for learning גמרא.

VI. Conclusion. Many students have voiced complaints about the difficulty they encounter in learning גמרא and therefore express a preference for increased focus on other areas of תורה. The מדרש tells us that before God created this world he was בורא עולמות ומחריבן (created worlds and destroyed them). The apparent message is that even if we feel that our work is not working out the way we would have wanted it to, we still must go forward and build anew. Rabbi Yisroel Reisman
, though, added a deeper insight. In the construction of most vessels something must be destroyed (metal must be melted to be molded and wood must be chopped to be used). Only when producing כלי חרס is the raw material not destroyed, but only built. Yet, when a metal or wood utensil become טמא they can be purified. Only the כלי חרס must be destroyed when they become טמא. The message is that those endeavors where we have to break ourselves a little bit to develop a skill and build ourselves up, while we may have some ups and downs, will always remain productive for us. Those endeavors that do not involve a great deal of effort, and one is not humbled in their development, tend to be very fragile and may easily be lost. While the study of גמרא may bring with it many setbacks, and other areas of תורה may seem to come to us more easily, the struggle involved in the study will ultimately pay dividends as the knowledge will be firmly rooted in our minds and souls for years to come.

� The Essay is the first in Rav Lichtenstein printed collection of essays in English “Leaves of Faith”.


� Leaves of Faith volume I, pages 1-2.


� The reason we will not focus on the various aggadic comments is that one can find aggadic comments that underscore the importance of many מצוות. It is our intention to establish that תלמוד תורה is unique in that the הלכה clearly points to its elevated stature amongst מצוות.


� The source for this idea is a passage in מסכת קידושין דף מ:. See, however, מסכת שבת דף לא where the question of Torah study is listed second after a question related to honesty in business. See מהריץ חיות לשבת דף לא who explains in the name of the Vilna Gaon that the six questions listed in מסכת שבת, though they seem to deal with a range of issues, actually all relate to Torah study.


� See יומא דף פב, סוכה דף ב, רשי שם, העמק דבר על התורה דברים פרק יא פסוק א.


� One may understand the מצוה of תלמוד תורה to belong to the category of מצוות that depend upon circumstance, but the given circumstance is one when there is no other pressing obligation facing the person at that moment.


� See גמרא ברכות דף לה where the apparent contradiction between this פסוק and the פסוק of ואספת דגנך וכו'  is raised and dealt with.


� See משנה ברורה שם ס"ק א' who points out that this ruling would hold true even if one would not be able to pray in the בית המדרש.


� Jerusalem would soon be in ruins and even the wealthiest families would suffer from unspeakable poverty – see גמרא כתובות דף סו:


� There is a significant halachic ramification to this approach. Specifically, the רמב"ן writes that a ספר תורה missing even a single letter (even if it does not affect the meaning of the word) is considered פסול because it has distorted the names of God. See, however, מנחת חינוך מצוה תריג who distinguishes between mistakes that change the meaning of the word and mistakes that do not alter the meaning of the word.


� The theme of the תורה being called the names of God is expressed almost explicitly in the source for the requirement to recite ברכת התורה. The גמרא ברכות דף כא. derives the requirement to recite ברכת התורה from the verse: כי שם ה' אקרא הבו גודל לאלקינו. The מהרש"א explains that the פסוק teaches us that when one will call out the name of God (i.e. learn תורה) he must first ascribe greatness to God (recite a ברכה). This idea is also explicit in the משנה (אבות פרק ב' משנה ז') that derives the idea that God accompanies even an individual who sits immersed in תורה from the פסוק: בכל המקום אשר אזכיר את שמי אבוא אליך וברכתיך “In every place where I cause my name to be mentioned, I will come to you and bless you”. The משנה clearly associates the study of תורה with the mention of God’s name.


� See, for instance, גמרא ברכות דף ז, מדרש תנחומא פרשת האזינו ז, בראשית רבה עא ג, בבא בתרא דף קמג ותוספות שם ד"ה שהיו.


� See, however, רמב"ן על התורה שם who says that the foundations of belief are certainly more important, and the torah should begin with them. It is unnecessary, though, for the torah to go into so much detail about the creation when it is evident that people will not fully understand the details.


� One clear illustration of this point relates to the permissibility of women studying תורה. Although the שולחן ערוך (יורה דעה סימן רמו) explicitly prohibits women from studying תורה, all פוסקים seem to agree with the ruling of the רמ"א that they may learn laws that relate to them. The logic is simple: they may learn these laws because they must learn these laws. Without familiarity of the laws of Judaism one is not equipped to practice Judaism.


� This can be compared להבדיל to a historian who reads books, diaries, and memoirs written by a major centuries old historical figure. Ultimately, the historian comes to feel that he “knows” the subject of his study, though the two have obviously never met.


� Introduction to ספר גנת אגוז.


� Leaves of Faith Volume I pages 8-9


� Introduction to his commentary on the Rif, cited by Rav Ahron Lichtenstien, Leaves of Faith I page 10. The exact language of the רא"ה reads as follows: וגם עליה (המשנה) יצאו עסקים סברות רבות ודקדוקים נבנה עליה התלמוד הבבלי שהם מים עמוקים דברים נעלמים וארוכים עד שקראוהו חכמים מחשכים ורוב הרוצים להכנס מצאו דלתותיו נעולות זולתי יחידים בדורות סגולות... והתלמידים יעפים יצאו דחופים תחלוש דעת מרוב המשא והמתן ואני בראותי כי היגיעה רבה והגמרא סוגרת ומסוגרת ואין יוצא ואין בא חברתי ספר קראתיו כור הקודש על דרך הגמרא... ועם כל זה דרכי התלמוד נעלמים בחותם צר סתומים וכל הדברים יגיעים ואין הכל זוכים להיותם יומם ולילה קבועים ומפני טרחות הזמן למדים תורה לשעות ולרגעות ויש רבים צריכים דברים קצרים ופסקים מסודרים ישאו חן בעיניהם יאירו כספורים


� We will offer only a summary of each answer. Furthermore, I will supplement some of the answers with additional sources. Any error in the presentation of expansion of Rav Lichtenstien’s answers should be attributed to this author. The reader is strongly encouraged to read Rav Lichtensitien’s important essay in Leaves of Faith Volume I.


� See טור (אורח חיים סימן קלט) who interprets the verse "אשר נתן לנו תורת אמת" to be a reference to תורה שבכתב, while the second half of the verse "וחיי עולם נטע בתוכינו" refers to תורה שבעל פה. Essentially, Rav Lichtenstien argues, the תלמוד בבלי and its style compose the element of תורה שבעל פה that can be labeled חיי עולם.


� The חפץ חיים offered a similar idea when explaining the text of a סיום (which is based on גמרא ברכות דף כח). As part of the סיום we say "אנו עמלים והם עמלים אנו עמלים ומקבלים שכר והם עמלים ואינם מקבלים שכר" (we work and they work, we work and receive reward, they work and do not receive reward). The חפץ חיים questioned how we can say that those who work in other fields do not receive reward. After all, the shoemaker surely gets paid for the shoes that he makes. The חפץ חיים explained that the distinction we are highlighting is not whether or not one gets paid, but what one gets paid for. A shoemaker does not get paid based on the amount of work he had done. He gets paid based on the quality of the finished product, whether it took him five minutes or five months to create the finished product. By contrast, one who learns תורה is rewarded based on how much work he has put into the learning. The less he has worked for it, regardless of what he may have accomplished, the fewer his rewards will be. (הגיוני הלכה חלק א' עמ' 118)


� דברי פתיחה לספר גינת אגוז.


� See תוספות שם who disagrees with רש"י’s understanding that the week should be divided by spending two days on each area of study.


� See ש"ך (יורה דעה סימן רמו) who argues that this also explains why many people don’t teach their children תנ"ך because we fulfill our obligation to teach them תנ"ך and משנה through the teaching of תלמוד בבלי. See, however מבוא לספר אמת ליעקב who strongly questions this application of רבינו תם. Rav Yakov Kaminetzky points out that the obligation to teach our children תנ"ך is an obligation to teach them all of תנ"ך. One certainly cannot learn all of תנ"ך within the pages of the תלמוד בבלי. Only once one has already learned תנ"ך and משנה in their entirety would רבינו תם allow the exclusive study of תלמוד בבלי to fulfill the requirement to have a daily dose of each area of study.


� This is the implication of the משנה (אבות פרק ה' משנה כא) which states that one should learn מקרא at the age of five, משנה at the age of ten, and תלמוד at the age of fifteen. Apparently five years of a very young child’s time is sufficient to master תנ"ך, five years for a slightly older child is sufficient to master משנה, and a lifetime as an adult should be spent trying to master תלמוד.


� The author is grateful to Rabbi Mel David for sharing this thought.


� See the last משנה in קידושין where the תורה is singled out as an endeavor that continues to pay dividends even when a person is old and his strength has waned.





