Hametz and Matza on Pesach, Shavuot, and in trelBD&erings

Hametz and matza often appear in the Torah in pogigion, with one highlighted in
contrast to the other. Sometimes hametz is forlmddgle one is obligated to eat matza.
At other times it is hametz that is mandatory drat tepresents the essence of God’s
command. In between, there are instances wherethameé matza are both involved,
and one is obligated to have the one as well astties.

Any explanation for the essential significance afMetz and matza must take into
consideratiorall of the contexts of their respective appearancdsa#rof the

prohibitions and commandments involving them. Aalgsis of the various sources that
appear in the Torah, along with an understandingeftymbolism of hametz as opposed
to matza, shows that the instances referred toeabme/not independent, discrete laws,
but rather the details of a complete, unified syste

To uncover this system, let us first examine thaexis within which hametz and matza
occur in the Torah:

a. The Pesach sacrifideametz is prohibited with a negative command evtiiere is a
positive command to eat matza. The context of tbaipition concerns the Pesach
sacrifice on the 12 of Nissan (and perhaps the following days).

b. The festival of matzohametz is prohibited and punishable by ‘karetijlevmatza is
permissible. Here, the context of the prohibitiondll future generations is anchored in
the matza baked during the Exodus from Egypt: “#rel baked the dough which they
had brought out of Egypt into cakes of matza, féwad not leavened, for they had been
expelled from Egypt and could not tarry...” (Shemdt3D).

c. The two loaves offered on the festival of bikkurthis sacrifice of a bikkurim meal
offering is unquestionably connected to the omdyasfey prescribed for the “month of
spring”, and indirectly also to the Pesach andélsaval of matzot, since it is dependent
on the counting of fifty days “from the day aftletfestival (lit. “Shabbat”) (Vayikra
23:15-16), or “from when the sickle first meets tmen” (Devarim 16:9). According to
Hazal, this refers to the day after the “shabbatettie first day of the festival of matzot.
In contrast to the Pesach and the festival of mbakmavever, here it is specifically the
hametz that is obligatory: “From your dwelling pdscyou shall bring two loaves for
waving, of two tenth measures. They shall be of flour; they shall be baked with
leaven, as first fruits (bikkurim) to God.” (Vay&i23:17)

d. Minha (the meal offeringgll meal offerings sacrificed on the altar are zaand not
hametz: “No meal offering that you sacrifice to Gl be [made with] hametz, for you
shall not burn any leaven, nor any honey, in aeroff) to God made by fire. As to the

! My thanks to Yossi Elitzur, who helped consolidthtis article.



offering of the first fruits (bikkurim) — you shatiffer them to God, but they shall not be
burned on the altar for a sweet savor” (Vayikral21P).

e. Offering of thanksgivingHere we have both; hametz together with mataheloffers
it for thanksgiving then he shall offer with thecgéice of thanksgiving loaves of matzot
mixed with oil, and matzot wafers anointed with aihd loaves of fine flour, mixed with
oil, well soaked. Together with loaves of bread tednametz shall he offer his sacrifice,
along with his peace offering of thanksgiving” (\lay 7:12-13). In other words, he
offers three types of matzot along with one typéarhetz.

f. “Consecration offering Like the offering of thanksgiving, there aredlrtypes of
matza involved: “Bread of matzot and loaves of matrixed with oil and wafers of
matzot anointed with oil, of fine wheat flour...” (&tmot 29:2, also Vayikra 8:26).
Indeed, the Mishna (Menahot 7,2) draws a paraievben them: “The ‘consecration
offerings’ resembles the matza in the thanksgiafigring — loaves, wafers, and
soaking”. In contrast to the thanksgiving offeritiggre is no hametz here at all.

g. The ram offered by the nazi©On the day that his nazirite vow is fulfilledhe nazir
brings a burnt offering, a sin offering, and a geaffering. Along with the peace offering
he brings “a basket of matzot, loaves of fine flouiked with oil, and wafers of matzot
anointed with oil” (Bamidbar 6:15) — i.e., two tygpef matzot. As the Mishna explains
(Menahot 7,2), “the nazirite status brings two jor$, like the matza in the offering of
thanksgiving: loaves and wafers, with no soaking.”

h. Meal offering of inauguratiormhis meal offering was brought by every kohertloan
day of his inauguration into the service of the @aary, or by the Kohen Gadol upon
assuming this position. Like the “consecration wiffg”, the inaugural offering also
involves only matza, with no hametz (Vayikra 6:16:-1

i. Prohibition of hametz upon the altdr.. No meal offering that you bring to God shall
be made with hametz, for you shall burn no leavenany honey, in any offering to God
made by fire. As to the offering of the first fimi(bikkurim) — you shall offer them to
God, but they shall not be burned on the altaafsweet savor” (Vayikra 2:11-12).
Therefore, even the offering of the two loavestomnday of the first fruits (detailed
above), which specifically stipulates that the lemghould be hametz, comgsuntil the
altar and is wavebefore God, but is not actually offeredpon the altar. The same
applies to the first fruits of the honey — i.eg thoney of the sweet fruits.

How are we to understand all of these differentricsions? We need to understand the
nature of hametz and of matza, in light of eacthese various situations, and uncover
the essential idea that serves as their common axis

Leaven, hametz and also honey (the honey of thetdwets) represent the final goal to
which the farmer aspires, from the start of hiskv@oth bread which is hametz and the
ripe, sweet fruits express the end of the succkpsbaess, the longed-for end-result.

They therefore also symbolize the wealth and s;dbe abundant Divine blessing of a



person who has seen the realization of that whechdd visualized at the start, and which
he pursued until he achieved it.

Matza, in contrast, represents a station in miagse, before the end-result is achieved.
It represents a deficiency that is waiting for cdstipn.

(Salt, the other element which must accompany ewvergl offering, expresses a raw,
primal substance untouched by human hands; ittisegna gift from God.)

We may expand this idea somewhat and propose @z both practically and as a
symbol — is “poor man’s bread”: it is the breadsomeone who lacks the ability and
resources to bring the material process to its ¢etmop in the form of a full, leavened
loaf. Hametz — the leavening that allows the dotegiise and form a rounded cake - is
the symbol of the wealthy person of means and power

This understanding of the symbolism of hametz dndaiza is the key to understanding
all of the various contexts in which they occuthe Torah as a single, integrated system.

“For you shall not burn any leaven, nor any honey...”

The offering that a person brings upon the altdike prayer, an expression of man
standing before God, filled with a sense of his déewmliness and insignificance, and with
a sense of “Yours, O Lord, is the greatness andnigat and the splendor and the
eternity and the glory... for who am I, and who is nagion, that we should enjoy such
generosity, for everything is from You, and itierh Your hand that we have given to
You” (Divrei ha-Yamim | 29:10-15). A person canrsténd before the altar with a proud
sense of wealth that says, “I have”, “| own” —‘tny strength and the might of my hand
have achieved all of this valor” (Devarim 8:17)sAcrifice offered with such a feeling
would be an act of impudence, of pride and arroganone of the most serious
transgressions in the realm of the relations betwean and God.

For this reason, “You shall not burn any leavem,ary honey” — the symbols of wealth
and the sense of satiety — “in an offering to Galenby fire” (Vayikra 2:11-12).
Admittedly, “the offering of the first fruits (bikkiim) — you shall offer them to God”
(ibid.), and these “from the first of all fruits tfe land” (Devarim 26:2) are brought to
the Temple with a ceremonial declaration whose @egps precisely to prevent the sense
of fullness and abundance from leading to dismessgjection — “And Yeshurun grew fat
and he kicked” (Devarim 32:!5). Even then, howeteey are not offered like “the

prayer of a poor man when he is faint, who poutshaicase before God” (Tehillim
102:1). Therefore, they may not be offered uporatta: “but they shall not be burned

on the altar for a sweet savor” (Vayikra 2:11-12).

Symbolically, success - and the feeling of “I hattedt goes along with it — resemble a
ripe, sweet fruit, as well as hametz, in that o#hdelicate and spoil easily. It is
specifically a rich person, used to luxury, thee“tielicate, spoiled one among you whose
foot has never touched the ground, so spoiled ahdate is she” (Devarim 28:54-56) —
this person in particular is so used to fine livthgt any small hardship causes him great



anguish and represents a difficult challenge. @rother hand, a person who is used to
suffering, who has weathered many difficultieqyas easily frightened by hardship. In
the same way, matza — the bread of the poor mansélt — has incomparably more
endurance and staying power than puffy bread shladimetz, or sweet, ripe fruit.

It is no coincidence that our sources identify Eawith the evil inclinationygtzer ha-

ra). A person who is blessed with an abundance o$iphlhealth, material assets and
even Torah-learning may fall into false sense ajhthand independence and forget God,
“Who gives you the strength to perform valor” (Dewa8:17-18). This is precisely the
aspect of thgetzer ha-ra that tempts a person specifically in Eretz Yisraed may lead
him off the proper path (Devarim 8, and the songla&azinu).

Therefore a person is obligated to remember hisihelimeginnings; his servitude, his
wandering in the wilderness, and the manna of staelks —specifically at the hour of
hisgreat prosperity in Eretz Yisrad:

“You shall remember all of the way that the Lordigy@od has led you for these forty
years in the wilderness, in order to afflict youldest you, to know what is in your heart
—whether you will observe His commandment or notd Ade afflicted you and made you
hungry, and He fed you manna which you had not kn@md which your forefathers
had not known, in order to make it known to you tinan does not live by bread alone,
but man lives by all that emerges from God’s mduth.

This is also the significance of the recitation o bikkurim, reminding the bearer of
the time of Bnei Yisrael's affliction and wanderidgring the time of the forefathers,
specifically at the time of celebrating his sucfésand abundant harvest and the
bringing of the first fruits.

Sacrifice of Thanksgivirng

An offering of thanksgiving is brought by a perseho faced some danger or
predicament and was delivered from it. Thereforegrvhe is saved, it is indeed proper
that his offering include both hametz loaves antzotaThe matzot symbolize the
trouble that he was in, the bitter cry that heretieand the process of redemption from
that predicament to an open space of relief. Timeetarepresents the completion of his
deliverance and his current state of tranquilitys an expression of reaching the end of
this particular road; the attainment of peace atidfaction.

There is an interesting parallel between this affgrwith its diverse elements, and
chapter 107 of Tehillim, which presents four inssof redemption from trouble. On
the halakhic level, we deduce from these versedéhals of the “four who are obligated
to give thanks” (Berakhot 54b; Shulhan Arukh, Okyim, 219:1), but on the simplest
and most literal level, the psalm in its entiretyalking about the ingathering of the
exiles:

“Let the redeemed of God say this, whom He hasamée from the hand of the enemy,
and gathered them from the lands — from the eakfram the west, from the north and
from the south”.

The psalm goes on to describe four models of retiempeach comprising a four-stage
progression:



i. The trouble and suffering
ii. Crying out to God

iii. Deliverance

iv. Thanksgiving

The first deliverance described in this psalm ieferleaving the desolation of the
wilderness: “They wandered in the wilderness oesothte road” (verse 4) — this is the
situation of suffering. Then, “They cried out to &im their distress” (verse 5), following
which there comes deliverance: “He delivered theitnod their suffering. And He led
them by a straight path, that they might reachyadfihabitation” (verses 6-7). Finally,
“Let them praise God for Hiskindness and for His wonders to the children of men. For
He has satisfied the longing soul, and has fillelhungry soul with goodness” (8-9).

The same four stages are followed in the secondrns, describing “those who dwelled
in darkness and the shadow of death, bound ircifi and iron”, and again in the third
case - the “foolish who were afflicted by themfsil way”, who “approach the gates of
death” (verses 18-22). The fourth case concerras&hvho go down to the sea in ships;
performing their labor in great waters”, whose skipssed about in the stormy waves.
These four cases are really two: the first andakedescribe those who have willingly
started out on the path of the ingathering of thikeg, through wilderness and wild seas.
The second and third are the sinners who do ndt tei®e gathered in, and who end up
at the very gates of death in the form of illnesses prisons:

"For they have rebelled against the words of God, r@jected the counsel of the
Supreme One” (verse 11).

The “counsel of the Supreme One”, in this psalrferssback to the opening verses: it
refers to the ingathering of the exiles in Eretsrael.

Perhaps the three matzot of the thanksgiving affeshould be viewed as paralleling, to
a considerable degree (through allusion) the tetages that precede the thanksgiving:
the stages of distress, crying out, and deliveréwbech in itself is a difficult process,
characterized by gradual development and restlessn&long with the matzot, this
offering also includes the loaf of hametz, corregpog to the fourth stage — the singing
of thanks to the Master of the world Who redeentssaves, for having brought this
person to his state of tranquiliy.

2 The continuation of psalm 107 is equally worthyatiention. It describes two difficult problems dacby
those who have been redeemed, after they havalglreached Eretz Yisrael. If we look at these v&rse
from a prophetic perspective, it is astonishingate the extent to which these specific problem&ha
indeed come about in our times (and it must be nelbeeed that never in history was there an ingatheri
from all four corners of the world — as indicatedverse 2 — until the great campaigns and aidifthe
State of Israel).

The first problem is, “He turns rivers into a witdess, and watersprings into dry ground; a fruidad
into barrenness...” (verses 33-34) - the early pionémuind a barren, desolate land. Immediately Hftre
there is a description of the abundant blossomirtgenland after the return: “He turned the wildess into
a pool of water, and dry ground into waterspririgsd He causes the hungry to dwell there, and they
establish a city for habitation, and they sow féedohd plant vineyards, which yield the fruit ofithe
produce. (30-31). This miraculous revival happeimeaur times.

Secondly, there is a sharp demographic declinggledwith a crisis of leadership: “They were dirsiméd
and brought low by oppression and affliction and®e; He pours contempt upon nobles, causing tleem t



Consecration offering and meal offering of inaudgiora

This sacrifice is offered by the kohanim as themowence their service. This auspicious
occasion signifies the start of a period that cargs for as long as the kohen serves in his
capacity, with no end point or conclusion; it isrfr now onwards, forever. Therefore it is
appropriate that the offering include only matkeere is no room for hametz.

The Mishna in Menahot (7,2) draws a parallel betwie consecration offering and the
offering of thanksgiving:

““The consecration offering resembles the matzthenthanksgiving offering — loaves,
wafers, and soaking.”

On the basis of the literal meaning of the versesl (ot in accord with the Mishna), it
may be that a distinction — in content and sigaffice — should be drawn between the
“loaves of fine flour, mixed with oil, well soake@¥ayikra 7:12) that form part of the
thanksgiving offering, and the “loaf of matza mix&tdh oil” and the “one loaf of oiled
bread” (Shemot 29:2,23 and Vayikra 8:26) that cosepthe meal offering of
consecration. The fact that the Mishna points loeit tparallel does not yet constitute
proof of our thesis, but it does show that the Mahpproaches the subject in the way
that we have presented it above: through a congraatthe various sorts of meal
offerings in the Torah.

Sacrifice of the nazir

An examination of the nazir’'s sacrifice in accorcamvith the principle set forth above,
serves to present the nazirite status in its ighe.IThe period of nazirite abstention is
not an end in itself; rather, it is a period ofgaeation with a view to a more elevated and
perfected life afterwards. The entire experienagrisntated towards the future:
“Thereafter the nazir may drink wine” (Bemidbar @2

In other words, the nazir returns to normalcy —doug higher level, with an improved
system of spiritual protection against deviatiod attraction to wine. He is now able to
drink wine in a state of moral purity.

For this reason, “on the day that his period obsaton is fulfilled”, the nazir offers only
matzot, without hametz. The conclusion of his neezabstention is not in itself an
objective or achievement; rather, it is the begigrof a more perfected and noble way of
life. His great mission of living a better life aelly begins only when the nazirite
abstention ends. There is no justification forrfulgent celebration with loaves of
hametz when his vow ends. Rather, he behaves kikden who is entering his service:
he offers two of the matzot that are included m ¢bnsecration offering.

This explains the matter of a nazir who is refetety the Torah as a “sinner” (“And
[the kohen] shall make atonement for him, for rasihg sinned by the dead” — Bemidbar
6:12). The essence of the “sin” involved here esghbject of debate among the Tannaim.
To the view of Rabbi Elazar ha-Kappar, the sinhef mazir lies in his having withheld

wander in oblivion, where there is no way” (39-4dnhwever, there is a promise that the nation will
emerge from this position of weakness: “He lifts thestitute from affliction and makes families lke
flock. The righteous will see it and they will rgge, and all iniquity will shut her mouth” (41-42).



wine from himself. Rabbi Yishmael, on the otherdhamaintains that the procedure in
guestion applies to a nazir who became rituallyureghrough contact with a dead body.
The literal reading of the verses unquestionabppsus the view of Rabbi Yishmael: the
nazir was not sufficiently careful in observing g@hibition against contracting ritual
impurity (which applies even in the event of onésf close relatives passing away). The
context makes this clear: (verse 9): “And if a perdies by him suddenly, such that he
defiles his head of consecration...” (alluding to tfazir’s long hair, owing to the
prohibition against cutting it). The “sin by thead® is the fact that the nazir has defiled
himself through contact with a corpse.

The view of Rabbi Elazar ha-Kappar seems verydahed in relation to the literal text.
However, in light of the discussion above it mustgoanted that the idea behind his
interpretation makes perfect sense: the nazir siagéd” if his vow of abstention has not
found favor and has not brought him to the spititeel that he had sought to attain.
Therefore “the preceding days are lost, for hisasgoon was defiled”; he must begin his
period of abstention anew. Since nazirite separasmot a worthy goal in its own right,
one who abstains from wine is called a “sinner’difaere been any value to the actual
state of separation, in and of itself (as mainthifier example, by Christian doctrine),
then we could say, “At least this person spent stime abstaining from wine; he still
managed to do something positive.” However, theafaiews this abstention as nothing
more than a means to a more pure, whole life; toexgethe fact that the nazir became
defiled should be regarded as a heavenly sigrhibadath and his efforts to attain special
sanctity have not been received with favor. Theeaati®n from wine, in this case, has
not truly led to the elevated, desired purposeh shat the abstention itself is rendered a
sin. Therefore the nazir is said to have “sinnguécsfically when some of the specified
period of his abstention is disqualified becauskisidefilement. (The approach of Rabbi
Elazar ha-Kappar provides support for this inteigdren.)

As an aside it should be noted that despite théasity between the offering of the nazir
who is at the beginning of his path and the offgwhthe kohen at his consecration, the
Torah does draw a distinction between them. Theekts offering during the days of
consecration includes three types of matzot, wthidenazir brings only two types; his
offering lacks the matza that is “soaked”. The sewf this discrepancy may lie in the
fact that the kohanim effect a fundamentally pesithange in their status; they assume a
special status amongst the nation of Israel. Theeeft is proper that they bring an
offering of matza that is well soaked in oil; itasrich” offering. The nazir, on the other
hand, does not experience a change in statuseassikh of his period of abstention; rather,
he returns to regular life and his regular stagilttough he should have elevated himself
in terms of spiritual purity. Admittedly, theregsnsiderable similarity between the nazir
during his period of abstention and the Kohen Gadol, eoring whom the Torah states:
“...nor shall he approach any dead body; he shalteble himself for his father or his
mother. He shall not leave the Sanctuary, nor pethe Sanctuary of his God, for the
crown of the anointing oil of his God is upon hinam God” (Vayikra 21:11-12).
(Concerning the nazir, the Torah says, “the crodmi®God is upon his head” —
Bemidbar 6:7).

Nevertheless, after the period of abstention is,dweretains no special status.



The matza of the Pesach offering, and the festivaiatzot

In light of what we have said thus far, we may ga@demonstrate that the matza and
hametz that characterize Pesach and Shavu’'ot,atesglg, belong to the same system of
distinction. The ideas represented by the hametzvaatza — the bread of wealth and the
bread of affliction — are not mere moral theoriziregher, they represent a consistent,
systematic contrast that is interwoven throughbeirtappearances in the Torah. The
expanded version of the command concerning thecRessecrifice reads as follows:

“You shall eat no hametz with it (the Peasch sm&)f for seven days you shall eat
matzot with it — the bread of affliction — for yaame forth from the land of Egypt in
haste...” (Devarim 16:3).

It is “the bread of affliction” not only becausetbi haste with which it was baked, but
also because those who left Egypt were indeedliessed refugees, setting out on a
long journey through the wilderness. And since matZ'the bread of affliction”, it is
clear that hametz must represent the bread of vealt

On Pesach eve, Bnei Yisrael were still in Egypttilthe middle of the night they were
still considered Paro’s slaves. Under such condititere is no room — either at that time
or on Pesach eve for all later generations — fardia. The Pesach sacrifice is eaten with
bitter herbs and with matza: “This is the breadffifction that our forefathers ate in the
land of Egypt.” At midnight, God struck all thedtborn of the land of Egypt, and
redeemed His nation from their imprisonment. Getnena of spiritual and physical
subjugation were brought to a sudden end withdhg-awaited fulfillment of the
promised redemption. Seemingly, the nation shoald have been able to lounge about
like free people, setting a festive banquet tahkk €inging praise and thanks in a relaxed
atmosphere, with rich, oily bread. But it suddelmicomes clear just how far the
redemption is from being complete:

“And the Egyptians pressed upon the people, tlet thight send them out of the land in
haste... and the people took their dough before ¢t leavened — their kneading troughs
bound up in their clothes upon their shoulders’ef8bt 12:33-34).

The people embark on a long, arduous journey ‘&ngiteat and terrible wilderness of
snakes and scorpions and thirst, where there vgater” (Devarim 8:15). Before they
have even a moment to relax and enjoy their freeditimg their lungs with the clear air
of freedom, they are already gasping with exeriiotheir hasty flight to a land of dry
desolation.

Apparently, redemption is a prolonged, difficulbpess requiring patience and a great
capacity for discomfort. Even then, the abilityeichieve the desired level of prosperity
and comfort is not in their hands. “Hametz” is famoved from them; it lies beyond the
horizon. When Bnei Yisrael leave Egypt, all thatthave is their matza — the bread of
affliction:

“They baked unleavened cakes from the dough witiel had brought out of Egypt, for
it was not leavened. For they had been driven fEgypt, and could not tarry; not had
they prepared themselves provisions.” (Shemot 32:39



Their ongoing sustenance as exiled refugees cagtitube provided not by their own
efforts, but rather as a kindness from Above:

“They asked and He brought quails, and He satighieth with bread from the heavens.
He opened the rock and water gushed forth; itmadry places like a river.” (Tehillim
105:40-41)

For this reason, hametz must be strictly forbididerall generations specifically on the
days following the anniversary of the Exodus frogyg. Conversely, the matza that is
eaten for the seven days of the “festival of médterpresses the true redemption — with
all of its trials and tribulations; an ongoing retgion comprising many stages.

This also serves to clarify the differences betwienPesach sacrifice that was
performed prior to the Exodus from Egypt, and tfestival of matzot”, which
commemorates the Exodus itself. On Pesach, the@ssé the obligation is to offer the
Pesach sacrifice and to eat it with matzot anetiterbs, as a positive commandment —
in memory of the end of Egyptian subjugation, whiclowed immediately afterwards.
The prohibition of hametz, in the context of Pesaglonly a negative commandment:
“You shall not offer the blood of My sacrifice wittametz, nor shall you leave the
sacrifice of the Pesach festival until morning” €¢8fot 34:25).

In contrast, when it comes to the festival of mgt#tee essence of the obligation is to
avoid any hametz — to the extent that “it shalthnei be seen nor be found”. The eating
of matza during the seven days is not obligatollatt is optional. A person who eats
hametz during the festival of matzot is punishatité ‘karet’, while on the day of the
Pesach festival this punishment is meted out tcesom® who fails to offer the Pesach
sacrifice. This is a special instance where ‘karethcurred through omission of a
positive commandment — as in the case of circumtisihe essence of the festival of
matzot, then, is a severe warning against thedliusf a complete redemption that
happens in a single moment — as though the harh&izavu’ot was within reach,
immediately after the Pesach. The expectationradtéant hametz” (i.e., that things should
immediately become easier, more comfortable, pgrfetdich is quite understandable
and natural to a redeemed nation, explains theiiggweé the prohibition and the fences
that distance us from it, as formulated in the Ticaxad in halakhic literature throughout
the generations.

This winding path that starts with a denigratiorsobjugation, and the exodus from it,
ultimately leading to the hoped-for peace and tudity of Eretz Yisrael at the end of the
journey, finds expression in the counting of fiftstys from the beginning of the harvest
(Devarim 16:9), from the day when the “omer of Weave offering” is brought, until the
festival of the harvest — which is the day of thstffruits, on the day following the end of

3 A person who does not thank God for the beginoirtipe redemption — even though it does not yet
include either Torah or Shabbat, neither the landrael nor a Temple — is like someone who did not
recite Hallel over the Exodus, and did not offéesach sacrifice. On the other hand, one who iegvs
beginning of the redemption as though it alreaglyasents the complete redemption, is effectivédy tine
who eats hametz during the festival of matzot.



the seventh week. The conclusion of this counsngarked with the loaves of bikkurim,
also representing the conclusion and ultimate memd the Exodus from Egypt.

Two loaves — hametz

The day of the bikkurim itself represents, as notiee conclusion of the process; the
attainment of its actual and metaphoric fruits.sT¢wnclusion is expressed on two levels.
The first, a veiled allusion, leads from the Exothasn Egypt to the Revelation at Sinali
and the giving of the Torah. The second, open aptioit, expresses permanent
habitation in Eretz Yisrael. Both levels come tégetand connect with the day of
bikkurim.

The entry into the land and the permanent habitatiot are mentioned explicitly on this
day:

“When you come to the land which | am giving yongdaou reap its harvest, then you
shall bring an omer of the firstfruits of your hast to the kohen... and you shall count
for yourselves from the day after the Shbbat, ftbenday that you brought the omer of
the wave offering... until the day after the sevesttabbat you shall count fifty days, and
you shall offer a new meal offering to God. Fronuiybabitations you shall bring two
wave loaves of two tenth measures; they shall bmefflour, they shall be baked as
hametz, they are firstfruits to God.” (Vayikra 23:9)

The festival of Shavu’ot (i.e., the festival of [sding] weeks), which is also the harvest
festival and the festival of bikkurim (first frujtss therefore an agricultural celebration in
all of these senses. It is the beginning of the fiuits of the wheat harvest — specifically
in the sanctified Land of Isrdeland it is the day of bringing the two loaves afrtetz

“from your dwelling places” on the fiftieth day ke climax of the process of the
beginning of the harvest, which began with the oaffaring.

The first aspect — the conclusion of the proceasliegan with the Exodus from Egypt,
and which reached its climax at the giving of tleegah — is likewise connected, albeit
indirectly, with the date of the day of bikkurim.Rile the connection is not explicitly
indicated in the text in the same way as the aljual festival that is bound up with the
land, it nevertheless arises from the structuri®text and from the broad parallel

* Mishna Kelim 1:6-9 — “There are ten levels of gitpcthe Land of Israel is sanctified to a greategree
than all other lands. What is its sanctity? Thabfiit theomer and the bikkurim and the two loaves are
brought, whereas these are not brought from tred(mre of) other lands”. (Compare also with Bemidbar
Rabba 7.)

® The fact that the command to leave the gleanifigisedfield for those who are less fortunate (Vagik
23:22) follows immediately after the details of theal offering for Shavu’ot and the “proclamatiamntbis
very same day” (verse 21) serves to include a camon&tion of the Exodus from Egypt — remembering
the destitute and the strangers in the midst otelebration - as a very central element in thésival of
agricultural thanksgiving, with its first fruits dfie harvest (hametz!). This is not a theme thadtegral to
the agricultural festival, for it does not flow éatly from the abundant blessing that God has besto
upon the land, but rather from our historical meie®as a nation that emerged from Egypt landleds an
with no produce. While many people associate Téirahand foremost with the thunder and lightnirig a
Sinai, or with the prohibitions of Shabbat and &o}, the Torah and the prophets define true Divine
service as concern for the weaker members of so@ee Yishayahu 1:58; Amos 8, etc.) In Devarin916:
12 the connection between such concern and théhfaictve were slaves in Egypt is spelled out. THus,



between the giving of the Torah and the givinghef tand. We shall elaborate on this
point because of its fundamental importance, agifiom Hazal's identification of
Shavu’ot with the time of the giving of the Torah.

a. The time when Bnei Yisrael gathered in order teiexthe Torah seems clear in
the text:
“In the third month from Bnei Yisrael's exodus frdagypt, on that day they came to
the wilderness of Sinai... and Israel encamped thefere the mountain.” (Shemot
19:1-2)
In other words, this took place on Rosh Hodeslhefthird month (Sivan) of the first
year of the Exodus. (In most places in Tanakh, &sbd or “ha-hodesh” refers to
Rosh Hodesh.) Even the most pedantic scholar dftdral school, insisting that the
actual date in the third month is missing, woullll save to admit that the giving of
the Torah clearly took place close to the fiftiddy (which is the festival of Shavu’ot
and the day of bikkurim), but the commemorationhef date for future generations is
based on the fifty-day count alone.

An exact parallel to this is to be found in thegoral plan for the desired arrival of
Bnei Yisrael in Kadesh Barne’a, the southern gayetodretz Kena’an, in
anticipation of the conquest. The original plantfog journey seems to have been
aimed at the same date as the arrival on sitdéogiving of the Torah, one year later
— in other words, Rosh Hodesh Sivan in the secead: y

“And it was, in the second year, in the second Mmoo the twentieth of the month,
that the cloud was lifted from above the Sanctudirjestimony. And Bnei Yisrael
journeyed from the wilderness of Sinai... and theylentheir first journey, at God'’s
word by the hand of Moshe.” (Bemidbar 10:11-13)

Later on, the Torah sums up this journey with tikiving explicit definition:
“It is eleven day’s journey from Horev, via the nmbain of Se'ir, to Kadesh
Barne’a.” (Devarim 1:2)

Taken together, these two sources indicate thait Beeael were supposed to reach
Kadesh Barne’a, the gateway to Eretz Kena’an, shRtodesh Sivan in the second
year — exactly a year after arriving at Mount Sikairthermore, these two journeys
are presented as a direct continuation of Pesadhelcase of the giving of the
Torah, the connection is manifest; after all, Bvisrael as well as the Egyptians had
been told in advance that the objective of therjeyrwas to serve God in the
wilderness on their way from Egypt

“This shall be the sign for you that | have sent:y@hen you take the people from
Egypt, you shall serve God upon this mountain” (8be3:12).

the weaker members of society are not awarded@adpdace on Shavu’ot then we have not properly
fulfilled the obligation imposed by the Exodus fragypt.
® See Shemot 3:18; 5:3; 7:26; 8:16; 9:1; 9:13; 10:B1, 24-26



Therefore, the statement of this objective is notesie excuse meant to convince
Paro, but rather a genuine original intentias evidenced by this verse and, of
course, by the eventual Revelation and giving efftbrah at that place. Like the
Exodus from Egypt, the journey to Eretz Kena'anth@ second month of the second
year, comes as a continuation of the Pesach commagedan the wilderness, which
included “Pesach Sheffibn the fourteenth day of the second month (lyBengidbar
9:1-14). It is also interesting that in each cageoYappears in the narrative, in this
period between Pesach and Shavu’ot (Shemot 18:Beétvijdbar 10:29-33). In
general there is room for a comparison betweerettves periods, based on the
commentaries and beyond them.

b. The description of God’s giving of the land, likésHjiving of the Torah, appears
not in the Torah itself, but only in Sefer Yehoshoxaing to the fact that the original
plan was rendered void by the complainers, therelssof meat, and the spies. These
various trouble-makers led Moshe to despair anal @dsised a delay of
approximately a month in the original plan (Bemidb&:19-20), such that Bnei
Yisrael arrived at Kadesh Barne’a not at the tirhthe wheat harvest, as intended,
but rather during the “time of the first of the ges” (Bemidbar 13:20). Thus it was,

at the peak of summer, in their exhausted and wesikstate, that God’s decree
became a weeping for all generatidns.

Admittedly, in Sefer Devarim the covenant of thaips of Moav is presented as a
parallel to the covenant of Horev (chapters 4-8l iarcontrast, 27-28), but the
occasion that most reminds us of the gatheringreti & recorded in Sefer Yehoshua,
in the conquest of Yeriho. The beginning of thisgass in Yehoshua likewise
parallels the Exodus from Egypt: the parting of Ya@den unquestionably parallels
the spilling of the Reed Sea — in terms of the meatii the event, its description, and
its psychological effect on “all the kings of thenri who were on the other side of
the Yarden, to the west, and all the kings of tlem&ani who were by the sea... and

"Hence, the Exodus from Egypt has two simultanemasequally valid purposes: a. Worshipping God at
Mount Sinai; b. returning to the land of the fotbfrs and conquering it, thereby realizing Godnise
to the forefather. It is out of weakness that therédim” (ultra-Orthodox) among us recognize ohby t
first as the essence of the Torah, while the “Atgiiamong us acknowledge the importance of ordy th
second purpose.

8 The Pesach in Egypt introduced the Exodus; thadPes the wilderness introduced the journey from
Horev through the wilderness. This is hinted tthe fact that one who journeys “on a long way” is
included among those who celebrate Pesach Shénfoit this reason that the parsha of the Pesatiei
wilderness, in the first month and in the seconahtiofor those who are ritually impure (or on agon
journey), must conceptually precede the journethertwentieth of the second month. Likewise atrtéet
stage, the Pesach commemorated in Gilgal introdiheesonquest of the land.

° Physical and spiritual fatigue go hand in hanah@ith the desert sun burning overhead, the people
want to remain at the oasis of Kadesh Barne’a.iffitiative to send spies may be interpreted astimgpt
to “buy time”, to postpone the journey. The punigmin- “measure for measure” — is that the people
misses the most opportune time for a speedy, serpampaign of conquest, and a wait in the wilderne
for an entire generation. In any event, by the mafitAv it is already too late to go up and congtiner
land, and the decree had already been passeditld@sms, is what motivated Hazal in their forrtiola
of the fundamental connection between mourningthadnonths of Tamuz and Av: “... The Holy One,
blessed be He, said: You wept for nothing; | wiltablish a weeping for all generations” (Ta’ania2énd
Yerushalmi, ad loc.)



their hearts melted, and they had no more spitihém, because of Bnei Yisrael”
(Yehoshua 5:1). Indeed, the parallel is given expéixpression in Tehillim 114:
“The (Reed) sea saw it and fled; the Yarden waseiback”, with the general
introduction for both events, “When Israel came @UuEgypt”.

The circumcision at Giv’at ha-Aralot in Gilgal i&kéwise an integral part of the
exodus from the wilderness, which is somewhatdikenewed Exodus from Egypt,
being defined as the point of severance from Egypitall that it symbolized:

“And God said to Yehoshua: This day | have rolleel teproach of Egypt from upon
you” (Yehoshua 5:9).

“For all the people who left (Egypt) had been cmmised, while all those who were
born in the wilderness, on the way from leaving [iigiad not been circumcised”
(5:5).

This parallel between the exodus from the wildesneish the entry into the land, on
one hand, and the Exodus from Egypt, on the otfwdds the key to the meaning of
the “reproach of Egypt” referred to in the vergediabove, which has posed such
difficulties for commentators and scholars afikét also hints to the circumcision
that preceded the Exodus from Egypt, which had befmred to in the text only in
an indirect fashion?

19 See Rashi, Radak and Ralbag on Yehoshua 5:9; Bastirses 2,4; Rashi on Bemidbar 9:1; and
Yevamot 71b-72a, and Tosfot ad loc. The difficdgnters around the phrase, “the reproach of Egifpt”.
those who left Egypt were circumcised while tho$mwvere born after the Exodus were not, then itldiou
be more logical for the verse to say, “the repraafcime wilderness”. One possible conclusion ig tha
Egyptians themselves actually practiced circumoisamd they scorned Bnei Yisrael for failing to eh®
their covenant in this regard — based on their tstdeding of the covenant of circumcision as
fundamentally bound up with Eretz Yisrael, whiclwisere Avraham was commanded, while they
themselves were slaves in a foreign land. Thusiré@oach” — the foreskin — was removed from tHfem
the first time when they performed a mass circurgigrior to leaving Egypt, in preparation for the
Pesach, and then forsecond time (Yehoshua 5:2) at the second mass circunmcigipreparation for the
conquest of the land — thereby emerging complédtety both slavery and their status as “arelim”; the
“reproach of Egypt” was removed from them and tbege again merited the land of their inheritance.
According to this explanation, the “reproach of gtjyincludes the reproach of the uncircumcisedustat
and at the same time - the reproach of exile aanksy. A parallel between the Pesach of Egypt bad t
Pesach of Gilgal, then, may be the key to undedgtgrboth parshiot, since the circumcision mentibime
Yehoshua 31 had also appeared in Shemot 12, natith@as included indirectly among the laws of the
Pesach sacrifice (verses 43-49): “... No uncircunttjzerson shall eat of it.”

" The story of Tzippora’s circumcision of her sopigzling in many respects. Briefly, | believe tia
explanation that makes the most sense is propos¥d Blau (Tarbitz 26 [5717, pp. 1-3]), who maimiai
that this was a sign to Moshe, like the other sifias he had received from God, to show Moshe the
manner of the deliverance of Bnei Yisrael. God giMoshe a message to convey to Paro, “So says God —
Israel is My firstborn son. And | say to you, Leyon go, that he may serve Me. And if you refusket
him go, behold — I will slay your firstborn sonlmmediately thereafter, we read, “And it was, oa tay,
at the lodge, that [an angel of] God met him, amaht to kill him [Moshe’s firstborn — see Targum
Yerushalmi]. Without analyzing each stage of thasrative, it is clear that it should be read incibstext,
with the blood of the Pesach offering in Egypt #imel circumcision performed by Yehoshua in Gilgad an
the Pesach in Gilgal, as a comprehensive synchreatting — just as the midrashic sages always
understood it. The midrashim hint (on Shemot 4:8%4RBat if Bnei Yisrael would neglect the
commandment of circumcision — even for such judifand urgent reasons as being busy with their
redemption, or at a “lodge” on their way to redeioptsuch that circumcision would be postponed even
for a short time, their lives would be at risk ogito the destroying angel that would be slaying the
firstborn of the Egyptians.



The Pesach observed by Bnei Yisrael on the pldityY&oho on the fourteenth of the
first month — the “Pesach of Gilgal”, which precediee conquest of Yeriho upon
entry into the land — is not only chronologicalbrier, but is also fundamentally a
necessary precondition. There is a Pesach saanfigeticipation of the Exodus from
Egypt, and there is a Pesach sacrifice in anticpaif the conquest of the land.

The conclusion that arises from the above anaiygtsat the Exodus from Egypt
represents the point of departure for a dual podesgoal is on one hand the giving of
the Torah, and on the other hand - the giving efiimd, which is the clearly stated
objective of the Exodus in the majority of the sm# (see, for example, Vayikra 25:38).
Since the giving of the land did not end up happegmiuring the lifetime of the

generation that left Egypt, the renewed effortetach the land in the time of Yehoshua
starts off with the splitting of the Yarden, a massumcision, and the Pesach in Gilgal —
a replay of sorts of the Exodus from Egypt.

This parallel between the giving of the Torah amel giving of the land is clearly borne

out in the climax of the description in Sefer Y efnas.

a. Mount Horev (Sinai) and Yeriho are both defiasd'holy places”, where an angel of
God appears to the prophet, God’s emissary. lcdse of Moshe, this happens at the
burning bush, at the mountain of God at Horev: ‘@gel of God appeared to him in
a flame of fire from the midst of the bush... andsh&l: Do not draw close to here;
remove your shoes from your feet, for the placerelyeu upon which you stand is
holy ground” (Shemot 3:1-5). In the case of Yehashhis happens at Yeriho: “And
it was, when Yehoshua was at Yeriho, that he litisdeyes and he saw, and behold —
a man stood facing him, with a sword drawn in f@adh.. and he said... | am the
captain of the host of God; | have now come... Remmte shoe from your foot, for
the place upon which you stand is holy” (Yehoshu&845).

b. Inthe description of God’s appearance befarei Bisrael, before the giving of the
Torah, we read, “... and there was thunder and lightrand heavy cloud upon the
mountain, and the sound of the shofar exceedirglgl,land all the people in the
camp trembled” (Shemot 19:16). This shofar blasibamces God'’s revelation; His
one-time appearance in history to make His wordchaad to give the Torah to His
people, Israel.

So long as the Divine Presence remains upon thetaio no-one is permitted to
approach it (other than Moshe, who alone is peechitd draw near “to the thick
darkness where God was” — Shemot 20:18). Bnei ¥lisne®e commanded:

“Guard yourselves not to go up into the mountaor,to touch its outermost edge;
anyone who touches the mountain shall surely begodéath. No hand shall touch
him, but he shall surely be stoned or shot throwgtether it is an animal or a man —
it shall not live. When the blast sounds long, ttiey shall come up to the mountain”
(Shemot 19:12-13).

The long blast (“yovel”) announces the appearariteeoDivine Presence and its
disappearance; thereafter, “they shall come updartountain”. The text refers here



not only to a physical ascent, but also a spiriasalent: the actualization of all that is
embodied in that occasion and in the Ten Commantinteat were given there,
representing the nucleus of the entire Tdfah.

A brief look at Sefer Yehoshua shows that a simparallel event took place at
Yeriho, but here the context was the conquest laaditving of the land to Bnei
Yisrael. Everything that happens after Yeriho,ha various battles of conquest,
should be regarded as the actualization of theraligfixed event at Yeriho, with the
appearance of God’s Presence there.

Corresponding to the shofar that announces theatiwe at Sinai, and the long blast
that marks its conclusion, we find in Yehoshua:

“You shall go around the city, all the men of wgmjng about the city once; so shall
you do for six days... and on the seventh day yoll gharound the city seven
times, and the kohanim shall sound the shofarodl ifshall be, when the horn’s
blast sounds long, when you hear the sound ofttbtas all the people shall shout a
great shout, and the wall of the city will fall dowand the people shall go up — each
person straight ahead” (Yehoshua 6:3-5).

The content and style of these verses clearly lghthEe auditory experience at Sinai,
including the aspect of the six days and then argévday:

“God’s glory rested upon Mount Sinai, and the clgogiered it for six days, and He
called to Moshe on the seventh day out of the natilte cloud” (Shemot 24:16).

It is also interesting to note that according t® pievailing view in the midrashim,
both occasions — the Revelation at Sinai and thieegag at Yeriho — took place on
Shabbat?

The intrinsic reason for this parallel lies in faet that at Yeriho, as at Sinai, there
was a revelation and descent of the Divine Presemceccasion that is all about
God's judgment — of Israel, on one hand, and ofBfena’an and its inhabitants, on
the other, since the “sin of the Emori” is alreadynplete** The “Ark of God, Master
of all the earth” (Yehoshua 3:13) which goes arotlvedcity, and the sounding of the
“shofarot of ram’s horns before the Ark of God”1B) are themselves a proclamation
that “the Supreme God is terrible; a great Kingralkthe earth... God sits upon the
throne of His holines$®, and that this represents “a judgment of the God o
Yaakov™®. Therefore, at that moment, “it is holy groundHtig may shed light on a
possible interpretation of the description of thg:c

“Yeriho was tightly shut up before Bnei Yisrael,n@emerging and none entering”
(Yehoshua 6:1).

12 According to Rav Sa’'adia Gaon; we see this cleartye groups of mitzvot in the Torah, see Shemot
20-23 (34), also Vayikra 19 and the adjacent cliaptend Devarim 5-7, 11-26).

13 This is the opinion of Rabbi Yossi in the GemaFa'4nit 28b; Yoma 4b; Shabbat 86b). The Yerushalmi
asserts that “Yehoshua'’s conquest of Yeriho toakgln Shabbat”.

4 See Bereishit 15:16.

> Tehillim 47:3,10

‘% Ibid. 81:5



The inaccessibility is not only a technical problansing from the barred gates. Bnei
Yisrael may not enter because a place where the®Rresence appears is out of
bounds to them, just as Moshe is commanded toosetds around the mountain and
sanctify it, “lest they [Bnei Yisrael] break thradu¢p God to gaze and many of them
perish” (Shemot 19:21).

The long blast of the horn, just as at Sinai, esdign that the revelation of the Divine
Presence is over; the judgment of the nationsnsladed, the verdict has been passed.
God has taken Eretz Kena’an from the nations thalldhere and has given it, as He
sees fit, to the nation that He has choSefrom this point onwards, Bnei Yisrael are
entitled — indeed, obligated — to ascend to theegpthat God has indicated to them,
because God is in their midst, and therefore thidynat be driven back before their
enemies?

Everything that happens afterwards to the thirtg-kimgs of Kena’'an is the actualization
of the verdict passed at Yeriho, and thereforentfdrashim view all of the kings as
being concentrated in Yeriho when it falls by Goligsd:

“For the Supreme God is terrible; a great King aléthe earth. He subdues peoples
under us, and nations beneath our feet. He chaasasheritance for us — the pride of
Yaakov whom He loves, Selah” (Tehillim 47:38).

*

Let us return to our original subject. We have fbtimat the day of bikkurim, fifty days
after the Pesach sacrifice, expresses the conolasio ultimately purpose of both the
Exodus from Egypt and the beginning of the omer ihharvested in the land — both in
the sense of the giving of the Torah and in thesser the giving of the land, and that
these two themes are interwoven in the Torah jtaal not only in the tradition of
Hazal.

Therefore, the essential uniqueness of this dayini¢he commandment of the two
loaves, which are specifically hametz, with no raatall — as a sign that the ultimate
purpose of the Exodus from Egypt has been achidvednow proper and appropriate to
set a festive table, to celebrate in tranquilitytie land of our inheritance, the
completion of the Exodus and the completion ofdbenting of the harvest, and to bring

" The well-known Rashi from the beginning of Beréisbased on Yirmiyahu 27:5, directs us to read the
entire account of the Creation as background to'sGaetision to award Eretz Yisrael to Bnei Yisrdete
lesson that Rashi is teaching is not “faith in Eréisrael”, as some believe, but rather faith indGGGreator
of the world, Who takes lands from certain natiand gives to certain otheloy Hiswill, and Who gives
Eretz Yisrael to Am Yisraekith the intention of them being worthy of it.

18 Cf. Bemidbar 14:40-45, but the inverse.

191t is for this reason that Hazal view Yeriho as ey to the conquest of the land: “When [Yehoshual]
came to wage war against Yeriho, [all] seven peopteered Yeriho, as it is written: ‘You passedrdtie
Yarden and you came to Yeriho, and the and theah&eriho fought against you — the Emori, the Feriz
the Hitti and the Kena’ani and the Gargashi, thevHand the Yevusi, and | delivered them into your
hand’. Did all seven peoples then live in YerihcdbBi Shemuel bar Nahmani said: Yeriho is the akle o
Eretz Yisrael. If Yeriho is conquered, the wholeiaty falls. Therefore the seven peoples gathered
themselves into it” (Bemidbar Rabba, 15,15; TanhBaéa’alotekha, 18; Yalkut Shimoni Yehoshua 32).



a wave meal-offering of hametz, first fruits to Gad a special communal sacrifice, from
the land on the west side of the Yartfen

Bikkurim of the individual

To the above we must add a few words concerningitl@irim brought by the
individual, which is permissible from this day omast*, and the special recitation that
accompanies them:

“And it shall be, when you come to the land whibh t.ord your God gives to you and
an inheritance, and you take possession of it aredl dh it, that you will take from the
first of all the fruit of the land which you willring of your land... and you shall come to
the kohen who will be in those days, and you ste}lto him: | declare this day to the
Lord your God that | have come to the land whicld@oomised to our forefathers, to
give to us...” (Devarim 26:1-3).

The crux of this festive declaration is the ackredgement that this process is now
concluded for the individual, too:

“And you shall speak and say before the Lord yoad:GVly ancestor was an Aramean
nomad, and he went down to Egypt... and the Egyptr@ated us badly... and we cried
out to the Lord God of our fathers... and God broughbut of Egypt with a strong
arm... and He brought us to this place, and gavaiadand — a land flowing with milk
and honey. And now, behold, | have brought the @fghe fruit of the land which You,
God, have given me.” And you shall set it before itrd your God, and you shall
worship before the Lord your God. And you shalbreg in all the goodness that the Lord
your God has given to you and to your householdu; gnd the levite, and the stranger
who is in your midst” (ibid. 5-11).

There is no supplication here, in the spirit olb@pman standing at the doorway; there is
no distress. There is only a festive proclamatgodeclaration uttered from a position of
wealth, ability, and the power of someone who “hdsie individual declares that he is
fortunate — but at the same time he must recalraocount what he came from, how the
whole lengthy and difficult process began, how &me to have these fields and fruits
which his forefathers never had. He declares th#tat he has comes from the Master of
the world, Who brought his forefathers out of Eggptl Who caused the fruits to grow in
his field, in the land of his inheritance — theenkance of his forefathers.

In fact, this is a considerable and qualitativeasgion of the blessings that are recited
prior to eating and afterwards. We bless God “Whods forth bread from the earth”

and “for the land and for the nourishment”. Hehe, tleclaration elaborates and gives
thanks for the land which God gave us after briggia out of Egypt as a nation, and the
field and the produce which God has given to thividual who is bringing his firstfruits
and making the declaration. Thus, there is an auadtexplicit connection between faith
in the Lord God of Israel, in the historio-natiosehse of the Exodus, and faith in Him in

% see Mishna Bikkurim, end of chapter 1; Yerushaithioc. Concerning the debate over the inheritance
of the half-tribe of Menashe in Bashan.

%L See Mishna Bikkurim 1,6. See also my article, “Tisy of Laying the Foundations of God’s Sanctuary”
(concerning the prophecies of Haggai and Zekhavlagadim 12 (Tishrei 5751), pp. 49-97.



the cosmic, religious sense, as the One Who festisustains us in the land. These two
dimensions are reflected in the fundamental duahtye Hebrew calendar and of the
festivals.

The dual significance of the bikkurim and of theoHus is thus explicit in the Torah and
in the recitation over the bikkurim.

The understanding of all that the bikkurim symbelgerves to highlight the contrast
between the bikkurim and prayer — the “prayeref afflicted when he is faint, and
pours forth his case before God” (Tehillim 102thg “prayer of the destitute” (verse
18), uttered as a cry for help “on the day of tleljverse 3), out of anguish and
helplessnes¥ The sweet fruit of bikkurim and the hametz, which never offered upon
the altaf®, brings with them the declaration out of joy amthtentment:

“And you shall rejoice in all the goodness that tloed your God has given to you and to
your household” (Devarim 26:11).

Translated by Kaeren Fish

2 gee also Tehillim 3:4-12

Z«“Any sweetness of a fruit is called ‘honey” (Rasim Vayikra 2:11, based on Safra, and Mehahot 57b-
58a). Obviously, on the literal level, the “honef’the vegetable kingdom means whatever sweet fruit
grows in the region: figs on the mountains (Deva3l3), dates in the valley. Therefore the bikikuri
must be waved (Menahot 61-62), but they are natreff “for a sweet savor”, or in any form, upon aftar
(Menahot 58a), since the bikkurim — sweet fruitgpress the pride of achievement, which stands in
fundamental opposition to the “prayer of the afflit’. Every rich person is completely destitutdiatbirth
and at his death, and hence also in his prayéi$dife and soul.



