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111. The Fear of Punishment in This World

Thaus far, we have been speaking about the fear of punishment in
the world-to-come. Tn contrast, the fear of punishment in this
world - the fear of discase, misfortune, and the like - is indeed
very easily attained, But a word of caution is necessary: a small
measure of such thinking may be beneficial, but when it comes to
dominate a person’s outlook, it is Hable to lead fo trouble.

It is a mistake to think that the entire world is built on im-
mediate and clearly evident reward and punishment, Only the
righteous merit this Jevel of Divine intervention, as in the case of
Rabbi Hlazar ben Parta and Rabbi Chanina ben Teradyon, who

knew precisely which tzansgression had led to their arrest (Avorda

?

It is legitimate to think about recompense in this world,
but certainly such thinking can not serve as a basis for faith. We
sornelimes see how little children who never even tasted sin suffer
afflictions and diseases no less than grown adults. Thus, the idea
of the fear of punishment cannot be taken too far in this direction.
In the end, such an attitude is liable to bring a person to complain
to God why such-and-such happened to this person and not the

next, or the like.
Rabbi Simcha Zissel Broida (the Alter of Kelm), a student of

Rabbi Ttzele of Petersburg, no longer spoke of the fear of punish-
ment, In Slobodka, as well, they spoke about the grandeur of man,
appreciating the fact that the fear of God cannotbe founded upon
the fear of punishment alone.

1v. The Problem Today with Basing the Fear of God on
Fear of Punishment
It seems to e that in today’s world, in addition to the educational
problems mentioned above, there may even be something inher-
ently wrong with the Torah community’s basing their worship of
God on the fear of punishment. At a time when people sacrifice
their lives on behalf of national, social and moral ideals, it would
be degrading to say that we serve God only out of the fear of
punishment.

This is the way Rabbi Kook described his generation in his
“Maamar Ha-Dor" (Eder Ha-Yakar, p. 11):

Tt also fails to fll him with fear and dread, for he has already
elevated himselfto the point that he does not allow hislife to
be determined by fear of any type, whether concrete or imag-
ined, physical or spiritual. Tetrible hardships and troubles
have made him tough and strong, to the point that horrors
and terrors do not move him... He is unable to repent out
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v1. The Basis for Fearing God in Today’s World

It seems to me, therefore, that the worship of God in today's
world should be founded in large part upon a feeling that stands
somewhere between the fear of punishiment and the fear of God’s
exaltedness. In order to make this more understandable, Jat us
draw upon what the Torah itself compared to the fear of God - the
mitzva of fearing one’s parents (Kiddushin 30b):

Tllle verse states: “You shall fear every man his mother and
his father” {Vayikra 19:3), and another verse states: “You shall

fear the Lord your God, and serve Him” (Devarim 6:13), thus

comparing the fear of ones father and mother and the fear
of the Omnipresent,

‘The very possibility of comparing the fear of flesh and blood
to the fear of Heaven follows from the words of Rabban Yochanan
ben Zakkai to his disciples (Berakhot 28b):

“May it be [God's] will that the fear-of heaven shall be upen
you like the fear of flésh and blood" His disciples said to
hirn: “Ts that all?” He said to them: “If only fyou can aftain
this}! You can see [how important this is], for when a person

‘wants to commit a transgression, he says, I hope no one will
see me.”

The fear of one’s parents is based neither on the fear of pun-
ishment nor on the fear of their exalted nature, It stems from a
natural feeling present in every healthy persan, who feels obligated
to listen to his parents, to avoid contradicting them, to bring them
pleasure, and to act on their behalf with full devotion, He expects
no reward, nor does he fear punishment; his attitude does not even
stem from the mitzva to honor one’s mother and father, Rather, he
Iollows his natural feelings. The same is true about the feelings of

obligation and loyalty thaf a person has to other members of his
family; to his people, and to the values of justice and morality.

The basic level of the fear of God is a similar feeling. We nul-
lify ourselves in the face of His great exaltedness as our Creator
and as our Father, because of whose abundant love we are called
His children, and upon whose loving-kindness we rely in every
step that we take, Thus, there arises within us a fecling of absolute
commitment to God, to obey Hirm and accept His commands as
self-evident, and to do whatever finds favor in His eyes.

Obviously, this feeling requires constant narturing, and it is
our obligation to take steps to intensify this feeling of commit-
ment. It must be emphasized, however, that we are not dealing
here merely with a decision to accept commitment, for our goal
is that this sense of commitment be transformed into a natural
feeling that is constantly with us, this being the fear of God. The
more deeply we experience this feeling, the closer we will corne
to loving and feaving Him.

viL Overly Exacting Observance )

In Yiddish, the term “frumbkeit” is generally associated with a sense

of heaviness and an overly fastidions observance of the mifzvor, In

both the Chasidic and Musar movements, there were those who

sawin frumkeit an important value; others dissociated themselves

entirely from 1, as in Slobodke and in Kotzlk. The negative aspects

of frumbkeit generally include a greater emphasis placed on “un-
ing away from evil” than on “doing good,” and strictness that is

applied primarily to others. The fear of sin occasionally leads to a

certain passivity - a fear of taking action — which leads to a freez-
ing of the creative process and an avoidance of all struggle. Thus,
so-called “fear of God” can lead to self-nudlification, which can
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1v. “Purify Our Heart fo Sexve You Sincerely”
Naturalness is valuable not only in contrast to coerced obser-.
vance of mitzvof, but also in contrast to artificial observance. 'lhe
importance of serving God naturally is included in our prayek,
“Purify our heart to serve You sincerely” Artificiality constitutes a
flaw in the sincere worship of God. 'The meaning of this prayer is
that a person’s performance of mitzvet should correspond to his' |
internal state of loving God, fearing Him, and seeking His close-
ness. There should be no disproportion between the quantity of
his actions and his internal values. The prayer is directed at filling
in what is missing, not in the execution of God's service, but in
its spiritial backing,
Rambam (Sefer Ha-Mitzvot, positive precept 8) understands ;
that the verse, “And to serve Him with all your heart” (Devarim
11:13), is the source for the mitzva of prayer. Ramban (in his stric-

5, ad loc.} disagrees, arguing that prayer is a mitava of rabbinic
in, He offers a different interpretation of the verse:

The essence of the verse, “And to serve Him with all your
heatt]’ is a positive commandment that all of our service
of God, may He be blessed, should be with our entire heart,
that is to say, with perfect, desirable intention, directed to His
name, and without evil thoughts, We should not perform the
mitzvot without intention or based on the uncertain premise
that perhaps they will lead to benefit... Since He commanded

The worship of God, in whatever form, cannot wipe out
simple human feeling. The Rebbe of Kotzk would say
about the verse: “And you shall be holy people to Me”
(Shemot 22:30), that God, as it were, is saying here: “Angels
I have in suffident quantity; I am looking for human beings
who will be holy people.” [Jewish Values, 193]

ool

There has been a tendency in recent years to idealize great
rabbis, to the point of total disregard of their human feel-
ings and weaknesses, The Torah presents the opposite
approach: every person has a human side, which muest not
be denied. Even the prophets had doubts and difficulties.
The Torah recognizes that man lives in this world, and it
has no expectation that one behave as if he were living in
an ideal and unreal universe. [Jearish Vilues, 195]

torgr?

A person who reads the story of the Akeds (Binding) of
Yitzchalk (Bereshit 22) superficially thinks that it portrays
only the acceptance of God's command in silence and sub-
mission, Avraham is commanded to slaughter his son, and
out of his zecognition that nothing stands in the way of
God’'s command, he nudlifies his will before the will of the
Holy One, Blessed be He, All at once, everything else is sat
aside; everything is nudlified. There is no paternal love for
his son, 1o mercy, no human sensitivity; no considerations

_ us something new in the verse, “with all your heart;’ namely,

that our hearts should be directed exclusively to Him, may

He be elevated, in the performance of the mitzvof, as T have '
explained - it is possible that this mitzva should be included '
among the 248 positive precepts.

Humanity

- of morality. Bverything is silenced, dissolved; it disappears
in the. face of the Pivine command. To my mind, such a
view is completely mistaken. I believe that the father’s love
for his son did not disappear, nor did it dissolve. Quite the
opposite; its power was a prerequisite for the entive Akeda,
[“Grace and Mercy and Compassion,” Alon Shewut Bogtim ;
15 (5762), 9]

Tn other words, according to Ramban, there is a separate mitzva
at a person. should have full spiritual backing for his perfor-
ance of the mitzvot,
‘Thus, simplicity and wholeness are also values in mitzva
servance; there should be no difference between a person’s
rvice of God in the privacy of his own home and his worship in
the public arena. 'These are connected to the trait of modesty, for
a person whose outward behavior does not match his conduct at :
me suffers from the flaw of external pride.” There is 2 famons - .
saying that it is lucky for the Jews that the mitzva of fulav and i '
" ptrog s fulfilled in public, whereas the mitzva of maror is fulfilled
“in the privacy of a person’s home. Were the opposite true, then

-many people would not be so fastidious about their hulay and etrog, I

Jewish Values in a Changing World }

Considering this to be a piece of arrogance on his part,
they took him and placed him in prison. He said to them: T |
am a great man’’

Here, too, we see that certain stringencies are appropriate :
only for people of particularly high spiritual standing. Elezer .;
Z.¢ird’s justification for acting stringently in this case was thathe
was “a great man.” Were this not the case, his stringent condue
would have been tainted with arrogance. ¥

¥ was once asked by one of my students why I do not observe
a particular stringency, which the Mishna Berura recommends
that a God-fearing person should practice. I replied: “When you
read a section in the Mishua Berura that is directed at ‘a God fear’
ing person, you are convinced that he is referring to you, Thave
no such presumptions.” Jt should also be noted that the Mishna
Berura says that it befits one who fears Heaven fo practice strin,
agency: but he does not sav #hat such sirineency leads a person to
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Rambam speaks of people who have difficulty ascribing reasons to

the rmitzvot, preferring that they should have no rational explana- moral code in order to save ourselyes from violating a Torah

tion, Rambam understands that these people think thet anything . prohibition?®
having an explanation is humarn, and therefore cannot derie | ] . . ) o
from God. The same applies to the matter under consideration: 8 Rabbll Gésllsner b:f-t;gs;:g:ﬁi;fiﬁs?mi;;f&t?;bfgems
there are those who prefer that all obligations be derived solely 01;1 T—le:rilnﬁ :ﬁr: ICJ:::ZI(S Oi Cin his housz:qnfn S he has oni}r o
i ; st i€, and Y
from ';he To:ah and that no significance be attached to any hu- choices: Tunning autside naked ot putting on a woman's clothing.
man;hi?:;éma(:h weakens natural morality. Rabbi Avraham Rabbi Glasner assumes that it is certainly preferable to put on the !
‘ 3 " ) ) ) b-bﬁ al
Yitzchak Kook viewed this as a very negative development {Orot womans clothing, even though this fnyolves Eflatmgﬂ-;sl_ < "
Ha-Kodesh 111, rosh davar, 1): prohibition, zather than ran out naked, even though this is no ‘
¢ ’ e ] explicitly forbidden by Torah law. He invokes the same argument:
Fear of Heaven such that, without its effect on the living, peo- “t 1s obvious to me that running out naked is a greater sin.... be-
i " ¢huse It is a sin agreed upon by all intelligent people, and one who

ple would be more inclined to doing good and realizing that
which is beneficial to both the individual and the community,
and because of its effect: this active force diminishes — such

fear of Heaven fs unfit,

Bven after the Torah was given, natural morality retains its
special role of guiding man in all his paths, Elsewhere, Rabbi Kook
writes as follows (Orot Ha-Torah, chapter 12, 2-3):

Morality in its natural state, with all its profound splendot
and might, must be fixed in the soul, so that itmayserveasa &
substratum for the great effects emanating from the strength
of Torah... Bvery element of Torah must be preceded by
derekh eretz (natural ethical behavior). If it is something
agreeable to natural reasdn and uprightness, it must pass in
a straight path, with the inclination of the heart and consent

violates it excludes himself from the category of man who was
created in the image of God.” -
Similarly, he argues that when the aforementioned Gemara
says: “[Ff the choice is between] untithed produce and an improp-
erly slaughtered animal ~ he is to be fed the improperly slaugh-
tered animal? it is tallking about a case where the animel was
slaughtered, but in an fmproper manner, If, however, the animal
died without haviig been slaughtered, he should certainly not eat
k it, for even non-Jews refrain from eating such animals “because of
i the rules of proper behavior and general morality” Proof for this
g ’ "position may be brought from the Gemara in Chullin (92b):

Thann [t riacan of ] ave {an allusion] to the thirty
\
. — ~ LA %mpm"w Lo
of the pure will implanted in man, just like [we observe the l/ ‘? J,.,“% lirg ’f — CeVitje e 3 ? : /
laws of] theft, Hlicit sexnal relations, and modesty, which can . fr__,i,,. PR
be learned from the ant, the dove, and the cat, and all the i 11, Binding Ond’s Personal Way of Worshiping God .%
more so those things which are derived from the internal " Inhis commentary to Mishlei, the Vilna Gaon comments b
cognitiont of man himeelf and his spiritual sense... the verse, “The Lord has made ever ything for His own p l:.ll'p 0‘;1;1”7 ¥

This natural inclination of the heart is found in animals as (16:4):
Each and every individual has his own path to follow, for B i
' . . the minds of two people are not th fuist it facial
Even though regarding all the mzt:f;of [‘Jf\fﬁ aPPI[{hfhe P'rt mc1jt_11-e : features and nattl:respare not the ::2: e"/?\?hexjst;:heeiz i?:ral
- that] “He who is commanded and performs [the mitzval s 2 prophets, people would : .

; . ; » people would go to the prophets to seck out the ~§ -
greater {zh?;]l he ;vho Pmtﬁ0 It:lfuelgszi;n; }mﬁi&fﬂ:ﬁg ; Lord, and the prophet would advise the individual on th: gt
commanded];’ and we recite A ¥ basis of prophecy about
words,] “and [He] commanded us” - in the case of m:stIoach ! to the rfo : gfg:ya outthepath he shoulc'l follow, according -

et : ive of hi free will out s soul and the nature of his body...
marot, it s better that a person give of fils ownl b : Even when prophecy ceased, the holy spirit remained
of a feeling of love for his fellow Jew. If he gives only because In Israel, Bach individual would be advised by his own spirit
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God 50 commanded, he diminishes the measure of love
{embodied in the mitzva]. The same applies to charity; .if.a
person gives out of compassion or Tove for his fellaw Jew, itis
better than one who gives because of the command and out
of coercion. .. Jrmay be [also] on this account thatwe do net
rectte a blessing over respectix,lg one’s father and mathe

This idea is stated explicitly in Dor Revi’¥ on Chirllin, writ-
ten by Rabbi Moshe Shernuel Glasner, great-grandson of the
Chsitam Sofer, who was a great Torah scholar and grandfather of
my revered teacher, Rabbi Chayyim Yehuda Halevd, Hy't, This is
what he writes regarding the matter under discussion {General
Introduction, 2):

Yon should know that as to all the loathsome things that } |

man finds despicable, even if the Torah had not forbidden

them, anyone eating such things would be regarded asbeing

far more abhorrent than one who violates an explicit Torak
" prohibition, ., .

. Buttell me now, ifa dangerously ill patient must choose
between eating meat from an improperly slaughtered or con-
genitally defective animal and eating human flesh — which :
should he choose? Do we say that he should eat the human = ©
flesh, which is not forbtdden by a Torah prohibition —even ¢

B, ST e A

thongh it is forbidden by the moral code accepted by civi- | l

lized mah, so that ariyone eating or feeding another person
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how to conduct himself, the holy spirit being found in each
and every person. But “blessed is the man to whom the Lord
imputes no iniquity, and in whose spirit there is no guile®
(Tehiltim 32:2)... )

K, God forbid, there is iniquity in his heart, there will
be guile in his spivit ifhe conducts himself according to his
spizit; his ways will be clean and tighteous in his own eyes,
but he will fall from heaver to earth nntil he is unable to rise;
be will stray from the ways and commandments of God, and
not know himself. This is the meaning of the verse: “Com-
mit your works to the Lord” (Mishlef 16:3), Tn other words,
nowwe ate notto act according to wonders and marvels, but
only to direct our actions to the Loxd... Because “the Lord

has made everything for His own purpose” (ibid. verse 4),
Le, God's will finds primary expression in the Torah and
the mifavor,

According to the Vilna Gaon, when there was prophecy in Is-

rael, the prophet would show each individual his own s pecial way
of serving God. Bven after prophecy ceased, the ruachi ha-kodesh,
or holy spirit, in each individual could still advise cach person
about his personal path. But not every individual is afforded that

68




insight, and there are certain people who do not act according to
the ruach ha-kodesh within them, but rather according to personal
interests and social considerations, Such people fool themgelves
into thinking that they are acting for the sake of Heaven. Today,
therefore, a person must give up his aspiration to find his gwn
personal way in the service of Go d, and instead follow the general
path of Torah and mitzyor.

Rabbi Avraham Yitzchak Kook, however, notes in marny
Places the need to find one’ personal path in the service of God,
everl today: In Orot Ha-Rodesh, (seder rishon, no, 19}, Rabbi Kook
relates to the price paid by one whe fails to discover his ow1 spe-
clal way of worshiping God:

Bach individual must know that he has been calfed upon
to serve [God] according to his own unique understanding
and feeling, based on the root of his soul, and that he will
find the treasure of his life in this world, which embraces
{nnumerable worlds, Let him not be confused by what flows
into him from alien worlds, things that he cannot properly
understand, thathe is not able to assimilate into his fife, These

worlds will find their Perfection in their own Place, by those

who ate able to construct and Improve them. He, however,
st concentrate his Iife within his own worlds, within his

Internal worlds, which for him are filled wiith everything and

Encompass everything, A person must say, “It is for me that
the world was created”

This humble greatness affirms inan and brings him to
the heavenly perfection that awaits him. As he steps along
tFu's way of life, in his own special lane, in the path of the
tighteous that is unique to him, he will become filled with
‘r‘.he might of life and spiritual joy. The light of God will reveal
Iselfto him, from the letter in the Torah that ts especially his,

. from which his, light and strength will issue forth,

. According to Rabbi Kook, every person is required fo find
* OWn unique path in serving God, and not to assimilate juto
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Blsewhere (ihid,, 19, P. 115}, Rabbi Kook writes:

Someone with a lyrical and poetic soul must understand
his nature, his special yearnings and desires, the ways of his
soul, aud the special spiritual food that is needed to satisfy
his spiritual life like air for breathing, Bven if he partici-
Ppatés together with people of other talents in fulfilling other
spititual demands, he must never forget that he is called
upon to stand on his own at his spiriteal station, Upon ail
facts, discussions, teachings, investigations, argumentation,
and thoughts, he should sprinkle something of his pure
and strong spirit, which is replete with holy song, alive and
pure - apure sprinkling of streams of light, poetic thoughts
and nobility of soul that yearns always for its beloved Re-
deemer, the living God.

Theze are cettain people whose emotiona] and Iyrical sides are
highly developed, Such peaple must find a way to express their
ipecial qualities, this being true even if they live their lives among
reople whose personalities have developed in different directions.
Vhatever one chooses to do, ones spititual character will shine its
pecial light and have its special impact in accordance with one’s
afque personality,

According to Rabbi Kook, this perception also defines a per-

70

where so many young Israclis go in search of peace and spitituality,
there Is an enormous social gap and an ahsolute disregard for the

performance of righteousness and justice, Someone who is seel.
ing out his unique path must consider how he can best contribute

to society in his own special way, and must guard himself against
the danger of extreme individualism,

It must, therefore, be emphasized: With all the importance
of a person finding his own special path in life, this choice must
come only after yeats of investing efforés in the service shared by
all and within the context of the community, Beginning students
sometimes despair of studying Gemara, declaring that such study
is not suited for their personalities. Chazal designated a time
petiod of five years for reaching such a conclusion (Bamidbar

Rabba 6:3):

A Levite does not enter the Temple courtyard to perform
the service unless he has studied for five years, as it is said:

“Hhis Is that which belongs to the Levites: fram twenty five
years old and upwards” (Barnidbar 8:24). And below it says:

“From thirty years old and upward” (ibid, 4:3). Ifit says: “From
twenty five years old” — why does it say: “From thiety years
old"? And if it says: “From thirty years old” -- why does it say:
“Prom twenty-five years old™?

-He would study for all those years between twenty-five
and thirty, and from then on, he would be brought in fox
the service. From here [the Sages] said: Whoever fails to see
a sign of blessing in his study within five years will not see

it later.
© Lt isinappropriate for a person to decide at the outset that
the generally accepted way of learning is not suited for him. 9ne
may reach this conclusion only after years of hard work alongside

the rest of the community, -
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In 1996, [ was asked to participate in a panel discussion. At
one point, one of the participants asked me: “Is it stili pos-
sible to refer to the State of larae]l as ‘the dawn of our
tedemption’ now; after four citles were given over to the
Palestinians as part of the Cslo Accords?” Immediately, a
rabbi, .one of the leaders of the religious Zionist camp,
stood up and replied, “It is an a fortiorf argument: if, sever-
ty years ago, Rabbi Kook in his correspondence could refer
to the embryoric State of Israel ag “the dawn of ourredemp-
tion,” certainly we can, all the more so, do likewise todayt”
Yet, in my mind, a question remained: “Alf the more s0”? Is
that really true? Was not our world destroyed in the inter-
vening seventy years? Did the most terrifying event not
happen in the meantime? This approach, found among
some members of the religious Zionist community, also
ignozes the Shoah, springing from a personal inability to
deal with it. [A World Built, 144-45]

Holocaust

We stand silent before the enormity of the Shoak, and we
have no answer, “And Your faithfulness in the nights”
{Tehillim 92:3) — even when it is darkest, we believe that God
is faithful to us. This is one of the tests with which God tries
us. Despite everything, we continue to cling to God, echo-
ing the ironic lament: “We fled from You — to You.” But as
for a reply, theze is none. {A World Builf, 143]

ot

Shortly after I axzived in Efefz Yisrael, I visited Kfar Etzion
and chanced upon a friend whom I had known during
those dark days. When he saw me, he aied out, “Yehuda -
is it you? You were saved? You, who always preached to us
that we have no hope and should prepare to die as martyrs
sanctfying God's Name — you were savedi?” His next
question was: “Did you remain religious?” 1 replied, “Tad
Inot stayed religious, would all of the quaestions have been
answered? Would the whole phenomenon then be under-
standable?” {A World Built, 149]

Lo

Icdearly experienced the hand of God during the Holocaust
—only I did not understand its meaning, It was so cleax—so
abnormal, so unmatural, so illogical. I was not in
Auschwitz, but 1 saw Jews being taken there. I saw regi-
ments of Germans wha were not going to the Russian front,
but rather guarding the trainloads of Jews that weze head-
ed to the death caraps, It went against all military logic and
iriterests. Can one possibly begin to understand such mad-
ness? I saw the hand of God in everything. It was not nat-
ural; it was not human, I saw the hand of God, butI did not
understand its significance. [A World Built, 138-39]
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Theze isa T:uerarchy of values in Judaism, and anyone whe
fails to differentiate “bein kodesh le-kodesh” (between one
level of heliness and another) will end up unable to differ-
entiate “bein kodesh le-chol” (between the holy and the pro-
fane), as we say in the Havdala prayer. The proper order is:
the nation, the Terah, the land. Chazal address the impor-
tance of this kierarchy in Tana De-vei Efiyahu Rabba, Chapter
14: “He said to me, ‘My master, there are two things in my
heart which Ilove greatly — Torah, and [the nation of] Israel,
hut [ do not know which of them iakes precedence.” I said
to him: ‘People usually say that Torah takes prededence

A Yisrael

over everything else, as it is written: “God acquired me at
the beginning of His way” (Mishlei 8:22), but I say that the
holy [nation of] Israel takes precedence, as it is written,
“Israel is holy to God; the first of His produce” (Yirmiyahu
2:3).” The interests of Am Yisrael certainly take precedence

|

'%
over the interests of Eretz Yisrael. [“A Political Message or I
an BEducational Message,” Alon Shevut 100 (5743), 42] !
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Committient and Complexity

the development of humanity as a whole, on the basis of
whick he foresaw the moral development of the Jewish col-
lective. Unfortunately -- ar rather, tragically — this develop-
ment never occurred. We have to assess the Jewish State as
itis, not as Rav Kook wanted it to be, and only then deter-
mine where it belongs within our world view. [“The
Religious Significance of the State of fsrael,” Alei Eizion 14
(5766), 14-16]
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In the past, very grave opinions were expounded regazding
the Holocaust. Some people claimed that the Holocaust
was a sort of price that the Jewish People had to pay in
order that the Jewish State could be established. There afe
those who daimed that the State of Israel is the Divine com-
pensation for the destruction of the Holocaust, There were
even those who daimed that the Shoah was the only way —
0z, at least in practical terms, became the impetus - to com-
pel the Jews of Hurope to immigrate to the Land of Jsrael.
These are very difficult claims, approaches that T find hard
to countenance at all. [A World Built, 145]

Ll

Daspite the many problems the State faces, we may not
ignore the great miracies we experienced at the time of ifs
establshment. Analogously, although the Hasmonean state
was far from perfect, its establishment (and the return of
Jewish sovereignty, albeit limited) was nevertheless a cause
for celebration, as the Rambam emphasizes. The Rambam
(Commentary to the Mishna, Yoma 1:3) knew very well the
inguspicious character of the Ilasmonean kings.

— 136 —
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State of Israel

Nevertheless, he felt that the establishment of the
Hasmoriean monarchy constitutes the main reason behind
the celebration of Chanulkka ([Hilkhot Chanukke 3:1-3). The
Second Ternple period thus serves as a legitimate model by
which we may assess the contemporary Jewish State, a
half-century after its establishment. However imperfect,
one cannot ovetlook the mauy positive elements of our
independent national existence. Our leaders foday are no
worse than the Hasmonean kings, and our country is no
wozse than theirs was. On the contrary, our leadezship and
soclety often exhibit moral qualities far superior to these of
the Hasmonean dynasty. [*The Religious Significance of
the State of Israel,” Alei Eizion 14 (5766), 16-17)
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How can we not thank the Almighty for all the kindness
that He has showered upon us? Fizst and foremost, the
State of Israel serves as a safe haven for five million Jews.
After the nightmare of the Holocaust, hundreds of thou-
sands of Jewish refugees wandered around the globe, find-
ing a home and refuge only in Israel. The State has con-
tributed an incalcuiable amount to the restoration of Jewish
pride after the devastating chillul Hashem (desecration of
God’s Name) caused by the Holocaust. Today, too, the
State plays an enormous role in the Jewish identity of our
brethren throughout the world. For so many of them, the
emotional attachment to the State remains the final thread
connecting them to the Jewish people and to the God of
Israel. [“The Religious Significance of the State of Israel”
Alei Etzion 14 (5766}, 17]
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Retigious Fionism.

Religious Zionism was once the bridge bet.ween a]l Sect(?rs
of the public. Are we now consigned to being, God f?rb1d,
a divisive wall? ["The Naton Grows Mighty While Its
Discourse Grows Weak,” Ammudim 563 (5753), 204]

g1

Classic religious Zionism has not collapsed. What he'xs col-
lapsed is the supezficial, perveried view that dou‘mula.-ted
religious Zionism over the past twenty yeazs. Tlherle ishope
for religious Zionism. There js also hope for Z1f)m$t sef:ﬂe:--
ment in the liberated territories. In no other period has rsajha
gious Zionism been so vital to the State as it is today, with
the State’s Jewish identity in danger. The State of Isra_xel can-
not under any circumstances forgo religious Zionism,
which is orientated towards the nation with lovelfor felloxtv
- Jews and ways that are pleasant. Perhaps, in order for rei‘l—
gious Zionism to continue to exist, we must declare tl}e
existence of a different religious Zionism, in which there Ts
a more precise hierarchy of values, and in which ’rhe.re is
more responsibility and circumspection. We mu‘st project a
wozld view that combines hope and security wrtth xﬁspon—
sibflity and faith. {“Challenges of a New Reality,” Alon
Sheout Bogrim 1 (5754), 74]
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The voice of religious Zionism must be heard in the .State
sphere and in the social sphere. Thank God, Amt Yisrdel

Religious Ziottism

atready has a home. The question that is being fsked today
is, "What sort of house will you build for Me? (Yesk:zlyahu
66:1) What will be the character of t}fat home? ["Not
Everything is Halakha,” Alon Shevut Bogrim 13 (5759), 95] .

Serpd

Ltis astounding how the vision of redemption espoused by
Rabbi Avraham Yitzchak Kook, zt"], the crux of which was
the spiritual revival of Am Yisrgel in its return to the land,
has become limited, in recent years — among those who
regard themselves as his students and disciples — to the
commandment of setfling the land exdusively. Everyone
should take a look at his masterwork Orof and note how
much space is taken up by the subject of Eretz Yisrge] {notto
speak of the specific issute of the boundaries of the land), as
opposed to the subject of “the spirituel reawakening of Am
Yisrael,” Interestingly, the nation’s moral and spiritual dete-
rioration since the Six-Day War has created no crisis for

those who lived in a messianic euphoria; only the possibil-

ity of a territorial withdrawal creates such perplexity and

aisis. This is a fruly Puzzling phenomenon. “Challenges

of a New Reality,” Alon Shevut Bogrim 1 {5754), 74]
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The question of Eretz Yisrael which is currently under discus-
sion involves sanctification of God’s narae. There are varlous
opinions, pro and con. Those who wish to see the speedy

establishment of Jewish sovereignty are driven by a great

yearning to sanctify the name of Heaven before the eyes of

the nations, to show them that ever after thousands of years
! have passed diring which the Jewish people have wandered
across the earth, they have not given up hope and they wiil
yetlive, (Chiddushei Ha-GRMZ, no. 54)

! Rabbi Menachem Ziembe interprets the position of those

i who were ready to accept the partition of Eretz Yisracl as stem-
ming from the desire to sanctify the name of Heaven in the eyes

of the nations and counter their claim that God has forsaken the

Jewish people. Rabbi Ziemba further argues that the position

of those who oppose the establishment of a Jewish state is also

based on the desire to sanctify God’s name, ‘Ihey, too, agres that

the establishment of a Jewish state sanctifies Gols name, but they
maintain that it should be put off to a time when the sanctification

of Eis name will be even greater:

i Those who oppose [the establishment of a state], their inten-
: tion 1s also to sanctify God’s name. ., For the primary sancti-
fication of God’s name is when God is exalted and sanctified
: in the midst of the Jewish people. Therefore, they maintain
! that, while the establishment of Jewish sovereignty at this
time indeed would be a sanctification of God's name in the
eyes of the nations, it would be an even greater sanctification
of God’s name amidst the Jewish people if we would have
the courage to throw away [the establishment of a state] and
clearly show the Jewish people our strong confidence and -
true fzith in the complete redemption accompanying the

: the Jewish people} with one of the principles of our faith,
4 namely, the beliefin the coming of the Messtah, at which time
God’s name will be sanctified also among the nations.

As stated above, these words were pronounced shortly before

befell, in Yechezkel’s words, “the people of the Lord” constitutes
a terrible desecration of God’s name,

Ibelieve that we merited a Jewish state only becanse of God’s
desive to sanctify ITis name in the aftermath of the terrible profa-
nation of His name during the Holocaust, The establishment of
the state and its victories in war against the Arab armies that rose
up against it constitute a response involving the sanctification of
God’s name,

Precisely for this reason, the obligation to sanctify God’s

4 inthe State of Israel, the entire establishment of which stemmed
. Trom the principle of sanctifying God'’s name. This is why on
" various occasions over the years I felt obligated to protest againgt
instances of the desecration of God’s name. This was the only

cause for which I felt a need to speak out publicly,

"The way to deal with the desecration of God's name js through
| the sanctification of His name, as described in the Gemara, This
: oceurs on two levels. First, on the personal level, every individual,

both while learning in yeshiva and afterwards, canvact in 2 manner
that sanctifies God’s name, Second, on the national level: the State
of Israel can sanctify God’s name if itis governed according to the
- principles of justice and morality. 'This would fulfiH the words of

cited in the aforementioned Passage in Yoma):

And T will sanctify My great name, which was profaned
among the nations, which youhave profaned in the midst of
them; and the nations shall know thatTam the Lord, says the
Lord God, when I shall be sanctified by you before their eyes,
Por I will take vou from amone fhe st o 1 oq

coming of the Messiah, This would iluminate the heasts fof

the Holocaust, which was the greatest desecration of God's name |
inall of history. These words are all the more meaningful after the .
Holocaust. 'The fact that a calamity unparalleled in all of history

1" name has special significance in our time for those of us who live .

" Scripture (Yechezkel 36:23-27, in the continuation of the prophecy -
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