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On the seventh day, the prince of thE children of Efraim — Elishama ben

) ! (Bemidbar 7:48)
Efraim is the strength of my head... (Tehillim 60:9) — this refers to the
prince of Efraim, who brought his offering at the dedication of the
altar on Shabbos, as the verse says, On the seventh day, the prince of the
children of Efraim. We know that it was Shabbos, for we have earlier’
demonstrated that the princes started to bring their offerings on

Sunday...
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The verse quoted at the start of this midrash, “Efraim is the
strength of my head,” refers to the incident at the end of Yaakov's life
when he blessed his grandsons, Menasheh and Efraim. He chose to
bless Efraim before Menasheh, even though Menasheh was older.
Thus “Efraim is the strength of my head” — Efraim was given prece-
dence over Menasheh. This midrash implies that it was only because
Yaakov favored Efraim that Elishama could offer his gift on Shabbos.
For ordinarily the offering could not override the laws of Shabbos, but
somehow the power which Yaakov had invested in the tribe of Efraim
enabled their offering to be an exception.

i

The name Menasheh finds its root meaning in forgetting, or dis-
tancing oneself from the past. This represents a particular sort of Di-
vine service, in which one divests oneself of all manner of bad traits,
hoping to achieve perfection in their stead. Effaim, on the other hand,
finds its root meaning in fruitfulness. This is a different style of pro-
gression toward spiritual goals, in which one focuses on developing
good traits and performing mitzvos. These two distinct types of serv-
ice are concisely described by the verse:

Depart from evil and do good... .

(Tehillim 34:15)

In our context, Menasheh is “depart from evil,” whereas Efraim is
“do good.” c
S If we recall the episode mentioned earlier, when Yaakov blessed
Efraim and Menasheh, we remember that in actual fact Yosef, the fa-
ther of the two brothers, wanted them to be blessed in order of age —
Menasheh before Efraim. But Yaakov refused, instead blessing the
younger before the older. Understanding this apparent dispute be-
tween Yosef and Yaakov will be crucial to the whole of our study.

4\: Yosef wanted Menasheh to precede Efraim; that is, he wanted

events to follow the order described by the verse: first “depart from
evil” and only then “do good.” This, as we would expect, reflected the
character of Yosef, who had spent his whole life struggling against bad
to achieve greatness.

(Bemidbar Rabbah 14:1)
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To begin our study, we must examine the natures of the two sons of
Yosef, Menasheh and Efraim. As always, the name of a person reveals
much about his essence, and in these two cases, we are given this in-
formation explicitly:

"Yosef named the firstborn Menasheh, “for God has made me forget all of
my trouble and all of my father’s house.” He named the second Efraim,

“for God has made me fruitful in the land of my oppression.”
(Bereishis 41:51-52)

e

Yaakov, however, chose to bless Efraim before Menasheh. Within
the context we have defined, this represents a lifestyle in which one

*® first concentrates on performing good deeds. Then, due to the influx

of holiness generated by one’s new mode of life, any evil traits will
automatically dissipate. In Yaakov’s view, this approach to life was
preferable to his son’s mode of waiting until the bad has been de-
stroyed before worrying about good deeds. In Yaakov’s opinion
(which we may assume is the norm) this is the general rule in Jewish
life: we must begin our observance of the Torah by seeking mitzvos
and learning, assigning a secondary role to eliminating evil. This will
follow later, for as the holiness of a Torah lifestyle enters our beings
any bad will be consumed or expelled. ,

?—

The problem with Yosef’s approach to life is evident from examining
its application to Shabbos. The Shabbos is very holy, and, as such. per-
haps we should engage in great spiritual preparations to be ready to
accept its holiness. The trouble with this is, who coulHl ever say that he
is ready? Surely, still more preparations could be performed. The in-
evitable result of this is that we would never consider ourselves ready,
and hence, we would never have Shabbos! Instead, we each do our
best during the week, and Shabbos just comes; somehow, we are ready
to receive its majesty. This means that an ordinary person who follows
Yosef's approach will spend his whole life attempting to eliminate bad

traits from his personality, but will never reach the point when he
feels that he is finished with that stage and ready to move on. As such,

(’ he will always remain stuck at the “depart from evil” stage, unable to

“do good” at all. Instead, we follow Yaakov's view — getting on witha
life of mitzvos and Torah study, confident that we will ultimately
achieve success both as doers and departers.
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There is a statement in the Talmud' that “a person does not
commit a transgression unless the spirit of folly enters him,”
and the text which is cited in support is a phrase from our
Sidra, “If any man’s wife goes aside.” The previous
Lubavitcher Rebbe, Rabbi Yosef Yitzchak, in explaining the
nature of folly,? also makes use of the same phrase.

What is the connection between them? Why is adultery, of
all the many transgressions, the one that most conclusivelv
shows that sin is always irrational? - ;

jo

This, then, is the connection between our verse about 2

wife’s unfaithfulness and the maxim about the spirit of folly.

Between the Jewish people and G-d is a bond of eternal

mutual loyalty, a marriage of which G-d is the male, the initiat-
ing partner, and we the female, the keepers of the faith. Even
exile is not a separation, a divorce.

1Y
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This is why the statement of the folly of sin—every sin—is
followed by the phrase from our Sidra, less as a proof than an
explanation. How is it that even a trivial sin is folly? Because it
brings about a severing of the link between man and G-d. Whv

does it do so? Because it is an act of jhfidelity intervening in the
marriage between G-d and the Jew.

The second connection between the two statements is this:
The phrase “if any man’s wife goes aside” does not apply to the
certain, but merely to the suspected, adulterer; where there were
no witnesses to the supposed act, and it was “hidden from the
eyes of her husband.” This suspicion by itself makes her liable
to bring an offering of barley, which was an animal food,” a
humiliation in keeping with the nature of her supposed of-
fense.

The whole procedure is difficult to understand. If the
charge against her is only based on suspicion, not proven fact,
can we not rely on the presumption that most Jewish wives are
faithful, and dismiss the charge? The answer is that so high are
the standards of fidelity which the Torah sets for Jewish wives,
that it is culpable even to lay oneself open to suspicion.

¥ However, this stigma is short-lived. If, after the procedure
for deciding whether the suspicion was well-founded, she is
deemed innocent, she returns to her husband untainted; “she
shall be cleared and shall conceive seed.™
13 And this, too, is the case with the Jew who, in a spirit of
folly, commits a sin. The breach u imself
and G-d is only a temporary one. and in the fast analysis,. “My
glory (that is, the G-dly spark within every Jew) I will not give
to another.”? No Jew is ever so distant from G-d that he can-

not return, untainted and pure, -
3§ This is the second connection: Just as a wife suspected by

her husband is only temporarily displaced from her marital

closeness, so is the separation from G-d which a sin creates,”

only a passing moment.
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Even though it is true that someone who attaches signifi-
cance to things independently of G-d denies G-d’s unity, and
while contemplating his sins he may fall into the despair of
thinking “the L-rd has forsaken me and my L-rd has forgotten
me;”" he must remember that he can always recover his close<
ness to G-d. : .

. 7 More than this, he must remember a third resemblance

between the woman suspected of adultery, and the sinner in
general.

If she is.declared innocent, not only is she cleared of any
stain on her character; she shall return to her husband “and
shall conceive seed.” This means* that if she has previously
given birth with difficulty, now she will do so with ease; if she
has borne girls, she will have sons as well; one authority main-
tains that she will bear children even if beforehand she was
barren. ‘
| This hope lies before the person who has sinned. He must
not fall prey to melancholy or despair. For G-d has said, “My

glory I will not give to another.” he
h ill be fruitful. He will rise to the love and fear of G-d.

He will work towards true closeness, until “husband and wife
are united,” and the presence of the Divine is revealed in his
soul. This is his personal redemption:'* a preface td the collec-
‘tive redemption which is the Messianic Age.
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Speak to the Children of Israel and say to them: When

a man or woman will express themselves to vow the .
vow of a nazir, to consecrate themselves to Hashem (6:2).

¥

i3

Parashas Naso discusses the laws of the nazir, a person who, by
making a vow, has willingly accepted upon himself a status which
prohibits one from partaking of any grape derivative, from cutting his
hair and from contracting tumas meis, defilement through contact
with a human corpse. A number of commentators see the word Kom
in the above verse as expressing the essence of the nazir's
achievement. Sforno, who understands the word as connoting
. separation, comments:
XYm "3 — He separates himself from the vanities and
[earthly Jindulgences of humanity. ™) 173 91% — To be
removed and separated from common indulgences. . .in
order to be committed to God, to occupy himself in His
Torah, to walk in His ways and to cleave to Him.
Ibn Ezrg relates the word K992 to K98, wonder:

¥ He [the nazir] will do something wondrous, for most
people pursue their physical desires. :

Thus, the goal of the nazir is to a_mast imself. His
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means of accomplishing this is by ab_tauunz_frgm_:hau;ﬁ_h_m
permissible but unnecessary. In truth, the nazir’s goal should be that
_ of every Jew, as is summed up in the famous comment of Ramban to
~ the words 10 oW, You shall be holy (Vayikra 19:2): Jpyy UR
72 “pn3, Sanctify yourself with that which is permitted to you.
Ramban explains that it is possible for a person to be lustful and
overindulgent while technically staying within the confines of
Halachah. Such a person is considered a R M Y3, a
despicable person within the framework of Torah, for such behavior
is contrary to the refined conduct expected of Hashem’s people. Thus
we are commanded: ¥ .
Through avoidance of oRyn, earthly indulgences, a person can
attain lofty levels of spirituality. Regarding the nazir, the Torah
writes: 187 5y 19K 213 73, “For the crown of His God is upon his

)(;head" (6:7). Ba'al HaTurim offers an amazing comment: Through

being a nazir, one can merit that the Divine Presence will come to rest

~upon” him. However, some might misconstrue the nazir’s Ruach
HaKodesh, Divine inspiration, as a manifestation of the forbidden
practice of communicating with ‘the dead (see Devarim 18:11).
Therefore, the Torah prohibited the nazir from having any contact
with the dead for the duration of his nezirus.

By restraining one’s earthly desires, one can attain Ruach
HaKodesh!
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Thus said the princes, ‘Let the community volunteer
what they will volunteer, and we will make up the
remainder. Since they saw that the community had
then broufht everything, they were now the first to

volunteer.

It seems that the princes felt they had been wrong in
waiting to complete whatever would be missing from the
Sanctuary. Yet it still remains to understand what was wrong
with this approach, that at least had the advantage of assuring
that every essential object would be found for the Sanctuary.
In fact they donated the precious stones for the High Priest’s
vestments thus providing the last essential item. Was this not

better than donating things that others might also donate?
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.In the second book -of Samuel, we read of King David’s
desire to build a permanent Temple in place of the Tabernacle

that had until then served as the Sanctuary.

And the King said to the prophet Nathan, ‘See, now,
I am dwelling in a house of Cedars, and the Ark of
God dwells within a curtain »2

King David felt that it was not fitting that the Ark of God
should be in a tent while the king dwelt in a palace. However,
the prophet tells him that he will not build the Temple, since
he has waged many wars and shed much blood. In his son’s
reign there would be peace, and his son would bulild the
Temple of God. The Midrash notes an additional implication
in Nathan’s words to David:

It is not YOU who will build. " You gave precedence
..to. your honour over My honour, for it was only when
-you saw yourself dwelling in a house of cedars that

~ .you demanded the construction of the Beth HaMik-
~dash. But your son Solomon will give precedence to
My honour over his honour, as it is said, “The Temple
was completed” and only later “His house did,
Solomon build”.? *

24 The very fact that prompted David to request the
construction of the Divine Temple caused God to refuse it
to him. For he felt the lack of an appropriate Sanctuary only
when there was his opulent
Had his desire to glori ‘ ntaneous
‘he would not have needed the construction of another

_edifice to show him what was lacking.
" This same shortcoming can be seen in the original attitude

of the tribal princes towards their own donations to the
Sanctuary in the wilderness. When a demand is felt, we will
supply it. If there is a shortage, we will make up for it. Had
the princes show taneou instinctive desire to

offer some of their wealth to God, then, instead of waiting to

find out the demand and the shortage, they would immedia-
tely have volunteered to contribute.

The Torah required this spontaneity, as Moses is told:

_qab uaT R DK Y3 NKD AN oY Wpn M 013 YR 13T

2Pmn DR Mpn

Speak_ to the Israelites that they take for Me a

donation; from each man whose heart prompls him

shall you take the donation for Me.* ,
«f Hence in our Sidra we find the princes changing their

appro_ach and bringing their offerings immediately, thereby
showing to ail the tribes the right attitude. '
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Maharal'2 continues his exposition and explains a further

Talmudic passage on this topic. ‘ '
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In these three respects acts of kindness are greater
ti_lan charity. Charity is done with money, kindness
either by bodily exertion or with money. Charity is
fqr the poor, kindness either for the poor or for the
rich. Charity is for the living, kindness either for the
living or for the dead.!?

alace with which to compare it. .

¥

* They concern lending money to the poo

&5 The idea that the Sanctuary and its vessels must be made
with a spontaneous desire is seen by Maharal in the verse in
the Torah:

YT TAme maan XY o9 AwED DaX nam ox

- And, if you make a stone altar for Me do not build -
it-of hewn stone. :

R. Yishmael is quoted by the Mechilta and Rashi® as
explaining that here the word o does not mean “anid if”
as*translated above, but “and when” since the building of 2
stone altar was. obligatory. R. Yishmael cites two other
passages where the meaning of ox is lyo't"*if” but “when”.

7(my DX MYn A03 BX)
and bringing the Omer offering,. the first fruits of the annual
barley crops, to the San,ctuary8 (ov23 nmn 2™pn ox). In
these cases too, the meaning is not “If you lend money,” and
“If you offer the first crop offering’’ since lending money to
the poor and bringing the offering are obligatory. The
meaning, therefore, is “When you lend money” and “When
you offer”. The Maharal asks, in his commentary on Rashi,
why the Torah employs in these three cases a word that in all
other instances signifies a voluntary act rather than the word

_,{_constantly used to signify a compulsory act, viz. 2t The

Maharal answers that in these three cases, commandments
though they are, fulfilment depends on this performance in a
voluntary spirit as if the stemmed from man’s own initiative.
The building of the altar involves worship of God bringing
offerings, which to be meaningful, must come from man’s
own free will. Similarly, loans to the poor must be inspired
by compassion and the Omer, an offering of thankfulness
for the new harvest, that must reflect the nation’s heartfelt
gratitude, in addition to its obedience to a command from
Above. To say, “I thank you because I am commanded to

do so,” negates any feeling of thankfulness.

6 This theme is
developed further by the Maharal in another work, Nethivoth
Olm.1® In a section devoted to Gemilluth Chasadim (kindly
actions), he refers to the following Talmudic passage:

R. Acha said, ‘What is the meaning of the verse,

“After the Lord your God shall you go”. Can man

go after the Divine presence? The meaning is “Follow

His ways”. Just as He clothes the naked (as he

clothed Adam and Eve), you 100 should clothe the

naked. Just as He visits the sick(asHe visited Abraham),

you too should visit the sick. Just as He buries the

dead (as He buried Moses), you too should act

likewise. Just as He comforts mourners (as He
comforted Isaac) you too should act likewise.

The Maharal asks why all R. Acha’s illustrations of God’s
ways concern acts of kindness. Isnot justice also one of God's
attributes? The answer given by the Maharal is that the term
wbn (‘go after’ or ‘follow’ or ‘walk’) means moving of your
own volition. Justice is a requirement independent of human .

volition, for the very circumstance demands justice. Hence it
is the need for justice which moves man to carry out the act

~Pof justice. Acts of kindness, however, which are over and

above the requirement of justice, derive from man’s desire
to be kind and to help his fellow. Therefore it is in respect qf
this attribute of kindness that man is said to be going (of his
volition) in the ways of God.
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The distinctions relate not 6nly to the scope of these two

virtues, explains the Maharal. They show a fundamental

difference betweén them. Charit i eed of
the recipient (the affliction of poverty) which is relieved by
charity. If we _there _be no charity.
But kind stem: r,’ffom the innate

goodness of human nature ‘that seeks an

kindness. ]t _is spontaneous,
pressures.

)

aq i
The classic example of Gemilluth Chasadim in the Torah
* is our Patriarch Abraham. Even though there were no hungry
- people at hand, arid even though he was sick, he sat at the
. entrance of his tent in the midday sun looking for wayfarers
. to feed. The fact that he was sent angels to feed, though they

. were actually not in need of anything, comes to teach us the
value of this desire to do good to others as part of man’s

nature, and from this intrinsic desire true Gemilluth Chasadim
derives.

1
3‘ ',,/

This was the virtue required for the building of the
‘Sanctuary and for the building of the Beth Hamikdash;
the spontaneous urge to give, not prompted externally by
the needs of the Sanctuary or by the sense of shame stemming
from the opulence of one’s own abode. These were the points

of criticism levelled at the princes and at King David.
J1anR e 10N

Its midst was paved with love.'*

Returning to our original subject, we can now appreciate why Efraim’s
offering pushed aside the Shabbos prohibitions. Yaakov's special se-

lection of Efraim over Menasheh meant that the emphasis in Jewish
life was forever placed on “doing good.” When the prince of Efraim
brought his offering, this was an act of great generosity and a shining
example of the preference ing the Divine worship of one's
tribe with a positive act. This is indicated by the fact that Elishama
brought his offering even though it was Shabbos. The Divine wisdom
underscored the rationale behind this departure from normative hala-
chah by arranging it that Efraim and no other tribe was scheduled to
bring their offering on Shabbos.

Of course, this emphasis on doing good does not apply only to
the members of Efraim — it is, since the blessings administered by
Yaakov, a universal rule, applicable to every member of klal Yisrael.
This is what is meant by the Siffi, which claims that any one of the
tribes could have offered ori Shabbos had it been necessary. Once
Yaakov tiad determined the suitable path for all of his descendants,

any one of them could have and would have brought their offerings

on Shabbos.
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Summary:
Model of Ephraim and Menashe

Lesson:

Aspect of sin _
Stealing- removes oneself completely from sm

Sotah- Everlasting and fruitful bond with Hashem

Aspect of Holiness
Nazir — removal from physical pleasures

Princes- taking positive imitative

Be proactive, rather than reactive.
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