The “Eighth Day” and Yom Kippur

The Torah’s description of the “seven days of coratéon” of the Mishkan, the account of the “eighth
day” that followed, and the unit detailing the seevof the Kohen Gadol in the Kodesh Kodashim
(Vayikra 16) all share a connection.

The eighth day (described in Vayikra 9), the dathefrevelation of the Divine Presence to the
congregation of Bnei Yisrael in the Mishkan in thelst of the camp, is unquestionably the contirmmati
and culmination of the preceding seven days of@emagion. (Ramban explains that the sacrificebef t
eighth day are, in effect, the consecration ofkibiganim in their new positions, since — accordimg t
Hazal — during the seven days of consecration Mbghself performed the sacrificial service.)
Nevertheless, in contrast to the seven days — coingewhich Moshe is commanded prior to the
establishment of the Mishkan — it is clear thatdhscription of the eighth day is recorded after it
establishment. (Rashi and Ramban explain thatatwfise of the calf, commanded specifically foisth
day, comes as an atonement for the sin of the galdki.) Similarly, the command concerning the
consecration that appears in Sefer Shemot anéisrépeated in Vayikra, likewise does not include t
matter of the eighth day (Shemot 25-31 = commamd@ming the Mishkan; 35-40 = fulfillment of the
command; Shemot 29 = command concerning the catgatrVayikra 8 = fulfillment of the command).

The unit concerning the eighth day ends with tretlteof Nadav and Avihu, the prohibition of entgrin
the Sanctuary in an inebriated state, and thefgo#ie sin offering, which is burned (Vayikra 10).
However, it is clear that the same subject is tiesnmed in the description of the service performed
the Kodesh Kodashim (Vayikra 16) and the Yom Kipgenvice for all generations:

“God spoke to Moshefter the death of Aharon’s two sonswhen they came neabefore Godand

they died. And God said to Moshe, Speak to Aharon your legttinathe should not comeat all times
into the Sanctuary, within the veil that is befthie covering upon the Arkp that he will not die for |
shall appear in a cloud above the coverifigus shall Aharon comeinto the Sanctuary...” (Vayikra
16:1-3)

In other words, the description of the proper mamf@ntry into the Sanctuary is a result and
continuation — perhapstikkun — of the entry of Nadav and Avihu into the Sanotuavhich was executed
in an improper manner. (The question of how soercttmmands followed after the deaths of Nadav and
Avihu is a matter of debate among the commentgtbliese the Torah sets forth how the entry into the
place of the cloud is to be carried out for thepses of purifying the Sanctuary as well as Bneraél,
who visit there.

This unit on the service in the Kodesh Kodashirhe-Yom Kippur service for all generations — follows
the same model as the commandment of circumci8iere{shit 17) and the Pesach sacrifice in Egypt
(Shemot 12): first comes the commandment to Avradhershe/Aharon for that specific time, and then
comes the commandment for all generations (Betel3h®-14; Shemot 12:14-20; Vayikra 16:29- ).
The Vilna Gaon (cited by Rabbi Avraham Danzig irkHmat Adam) explains this phenomenon in our
parsha as follows: Aharon himself could have entéine Kodesh Kodashim at any time that he wanted
to, not only on Yom Kippur — subject, of coursethe procedure prescribed in the text: “Thus shall
Aharon come into the Sanctuary...” (16:3). For lgenerations, on the other hand, the entry into the
Kodesh Kodashim could be undertaken by the Koheho; a descendant of Aharon, only on Yom
Kippur — as stated explicitly at the end of theptha (verse 29 onwards).

This resolves a number of difficulties arising froine unit on Yom Kippur (as we shall see below).
Indeed, the midrash teaches: “That he should noecat all times’ — Rabbi Yehuda, son of Rabbi Simon
said: Moshe suffered great sorrow over this maktersaid, ‘Woe to me; perhaps Aharon, my brothas, h



been rejected from (God’s) Presence... a ‘time’ eahn hour... a ‘time’ can last a day.. a ‘time’ can
last a year... a ‘time’ can last forever...’

The Holy One, blessed be He, said to Moshe: lbtsas you think... Rather, at any time that he wigbes
enter, he may enter, only he must enter in acceslaiith this procedure” (Vayikra Rabba, parsha @t).
is not clear whether the phrase “at any time tleavishes to”, in this midrash and as cited by tira/
Gaon, means “whenever he feels like doing so” diémever he needs to do so, for the purposes of
performing atonement for the Sanctuary, for théonaetc.”. Obviously, this distinction has importa
ramifications — as we shall see below.)

It is possible, of course, that this parsha waseoted to Yom Kippur even then, in the wildernessl(
indeed, Rashi asserts that Aharon put it into praan the following Yom Kippur; Rashbam similarly
concludes that from this point onwards, Aharon wanter the Kodesh Kodashim only on Yom Kippur).
This may be because this was the day when, asxhabuld suggest (Devarim 9:9-11; 17-18, 25; 18:1-
Shemot 34:1-4; 27-28; also Yoma 4b, Ta’anit 28y, 4econd tablets were received; according to Hazal
the day when the nation was forgiven for the sithefgolden calf and the Torah was restored to them
Thus, as part of the special command issued to ttegm) in the wilderness, they were also commanded
concerning Yom Kippur for all future generationparalleling the model of Pesach in Egypt.

On the other hand, it is possible that “after thattls of Aharon’s two sons” is meant literally:
“immediately after their deaths”. The conclusiortlé parsha, “And he (Aharon) did as Moshe had
commanded”, may accordingly mean that Aharon didfahis immediately, in the first month, and only
later on did this parsha come to apply to Yom Kipfthis closing formula, “And he did as Moshe had
commanded”, is commonly employed to indicate aiviigiprescribed for a specific time; it is quite
inappropriate in the context of an activity thatdse continued for all generations. Thus, thénpla
meaning of the text would seem to be that at tiasigesthere was no connection between the “eighth da
and Yom Kippur.

Either way, it is clear that parshat Aharei-Mogisontinuation antikkun, or completion, of the parsha
describing the eighth day (as Rabbi David Hofmawmctudes) since its subject is the permitted manner
of entry into the Kodesh Kodashim, and the serthe¢ should be performed there: in the wildernassa
commandment for that particular time, to be fudfillby Aharon; for future generations, as the proced
for Yom Kippur. Hence, this parsha represents trelsion of the commandment concerning the
Mishkan and the process of bringing the Divine Emnes to rest in the midst of the camp.

This connection between the parshiot and its dgante requires thorough study.

*

The connection between the literary unit concertingg“eighth day” and the Yom Kippur service finds
halakhic expression at the beginning of Mishna Yoma

“For the seven days preceding Yom Kippur, the KoBewlol is separated from his wife and moves to a
Temple chamber; another kohen is appointed agplagement should he become disqualified for any
reason...”.

In other words, Yom Kippur is approached like aigtg¢h day” that follows seven “days of consecrdtjon
during which time the Kohen Gadol is separated@egared for the atonement service that he will
perform. Throughout this period of preparation $tisprinkle (purifying waters of the red heifer) upo
him for each of the seven (days)” (Yoma 4a; 8ad, arcording to Rabbi Akiva he is unable to perform
the priestly service himself during these days bseaf this sprinkling (like Aharon during the seve
days of consecration, during which Moshe perfortiedsacrifices). According to Hazal, however, dgrin
these days the Kohen Gadol would rehearse his YippuKk service:



“Throughout the seven days he sprinkles the blowbadfers the incense and prepares the lamps and
offers the head and the hind leg...” (Yoma 14a).

Indeed, in the Gemara, this connection betweebitiizal “eighth day” and the historical Yom Kippur
seems quite self-evident. The Gemara derives thelaeparating the kohen for the seven days preged
Yom Kippur from the “seven days of consecration”:

“From where do we deduce this? Rabbi Manyumi sodiliiya said in the name of Rabbi Mahsiya son
of Idi, in the name of Rabbi Yohanan: It is writtéAs he has done on this day, so the Lord has
commanded to do, to make atonement for you” (VaykB4): ‘to do’ — this refers to activities pertiaig

to the heifer; ‘to make atonement for you’ — theers to the activities pertaining to Yom Kippu¥'dma
2a; 3b; 4a).

The Talmud admittedly mentions the heifer, too, dtén a cursory review of the discussion shows that
the comparison and the deduction of Yom Kippur fitbie seven days of consecration is the more self-
evident aspect (since the Torah states, “to makeatent for you”. The heifer purifies, but does not
make atonement), and the problem that the Gemarasgks is the law of separating the kohen who
prepares the heifer (see 2b onwards).

Clearly, then, there is a fundamental parallel leetwthe “eighth day” and Yom Kippur; this assumptio
of the Gemara presents no difficulty, and indeedahly question that arises concerns the heiferwea
use thegezera shava (analogous language of the text) to deduce theofatve heifer, too, or does the
verse merely connect the seven days of consecratigom Kippur?

Further on in the discussion, too (3b) the Gemaeudses the law that Aharon takes an ox of his own
pointing out the parallel between the verses camiegithe “eighth day” and those prescribing the
procedure for Yom Kippur (“Take for yourself”; “lehall take... that is his”). As Rav Ashi notes: “The
ox for the sin offering and the ram for the burfieong parallels the ox for the sin offering arme tram

for the burnt offering — this rules out any paraflghich may have been supposed) to Rosh ha-Shana o
Shavuot, where these are (both) burnt offeringsdther words, the “eighth day” parallels Yom Kippu
because Aharon offers the same sacrifice in batescésee Ramban on Vayikra 9:2).

Ravina adds a dual justification: both the “eigtity” and Yom Kippur involve a special service foe t
Kohen Gadol, and in both cases “the service bdgamand there” — i.e., the eighth day represeimed t
commencement of the service for the first timelmnexternal (sacrificial) altar. (Moshe’s serviagidg
the seven days was not considered “priestly sérvigee Rashi ad loc.), and correspondingly, parsha
Aharei Mot also describes the commencement of aerthis is the first time that a service is parfed

in the Kodesh Kodashim (see Rav David Hoffmannmmmeentary on Vayikra 16, viewing this as the
significance of the connection between the two)nit

The connection between the two units is express#aki clearest possible language in a beraita that
supports the view of Rabbi Yohanan (ibid, 4a):

“Thus shall Aharon come into the Sanctuary’ (Vagk 6:3) — (i.e.,) with that which was stated iis th
matter. And what was this? The matter of the calasien. And what is stated in the matter of the
consecration? Aharon separates himself for sevgs dad then performs the service for one day, and
Moshe taught him throughout the seven days in dadprepare him for his service. For future
generations, too, the Kohen Gadol separates fansgays (in order) to serve for one day. And two
learned sages, of Moshe’s disciples (to excludel$aeks) teach him throughout the seven (days)dier or
to prepare him for his service. Hence (the Saged) $-or seven days preceding Yom Kippur the Kohen

Gadol is separated from his home (wife)...".

*

This connection between the eighth day and thecgeiw the Kodesh Kodashim is also clearly disdgeni
from the nature of the service itself: in both ca8éaron offers the same sacrifice — an ox as a sin



offering and a ram as a burnt offering (9:2; 16(8he “eighth day” is the only place in the Torahese
the offering is specified as a “calf’egel. This, along with the fact that this same saaifcbrought by
Aharon as a sin offering and by the nation as atteffering, hints strongly at the purpose of atoeat
andtikkun for both Aharon and the nation, for the sin of gaéden calf.) In both cases the nation brings a
goat that is sacrificed as a sin offering (as Ramiztes — Vayikra 9:2) (an additional goat is bigumn
Yom Kippur, but it is not offered as a sacrificather, it is sent off into the wilderness — 9:3;5)6In
both cases the nation brings a burnt offering:henetighth day, it is “a calf and a lamb, both &f finst
year” (9:3); on Yom Kippur, the calf is omitted athebre is only a ram as a burnt offering (16:5)lyQne
peace offering and the meal offering, which are timaed on the eighth day, do not appear on Yom
Kippur, the reason being that this is the day afifeeness and atonement, a day of affliction ofsbel,
such that there can be no sacrifice that is eaten.

A comparison with the sacrifices of the days ofssmration is similarly enlightening: there, too, fivel
an ox as a sin offering and a ram as a burnt offgi@xactly like Aharon’s offerings on the eightiycand
on Yom Kippur). Likewise there is a peace offerinthe ram of consecration (in addition to the rdm o
the burnt offering), which is eaten together wite tinleavened loaves at the entrance of the Tent of
Meeting on each of the seven days.

Thus, during the seven days of consecration, whaggose is to train and give practice to the kamani
the kohanim brought a sin offering, a burnt offgriand peace offerings — but the nation brought no
sacrifice. On the eighth day, Aharon brought aoffering and a burnt offering, and the nation matth
these with their own offerings. The peace offerigug offering representing joy and celebration reauight
on the eighth day by the nation, since the esdgnirpose of this day is the revelation of the Devi
Presence to the nation (outside, in front of thieagice to the Tent of Meeting), and not only to ks
(inside the Tent of Meeting). The kohanim, on thieeo hand, having already completed their trair@ind
practice, no longer need to partake of the pedegings. On Yom Kippur, too, Aharon’s sacrifice oesn
to atone for him and his household, and to prepenefor sacrifice as on the eighth day. It is mattiy
the sacrifice of the nation — but this time withthe peace offering, since on this day there ipyo
associated with the eating of sacrifices.

However, the essence of the resemblance betweeagpective sacrifices lies in the fact that Ah&on
ox as the sin offering isurnt and not eaten— during the days of consecration, on the eighath dnd
also on Yom Kippur, in keeping with the ox spedfis the fixed offering to be offered by the arsint
kohen (Vayikra 4).

However, herein lies also the essential differdret&veen the days of consecration and the eighthathay
one hand, and Yom Kippur, on the other. The saerifif the ox as a sin offering on the days of
consecration and on the eighth day is describel@tiail (Shemot 29:10-14; Vayikra 8:14-17; Vayikr89
11), and it involves only the external sacrificdtiar. Despite this, it is followed by burning adts of the
camp: “He burned the flesh and the skin with fioésade of the camp” (9:11). As Rashi notes, thihés
only instance in which a sin offering is burnedre#eough it was offered on the external altar witho
having its blood brought inside the Sanctuary.

In contrast, the other sin offerings that are bdrakkhave their blood brought into the Sanctuardyere

the anointed kohen sprinkles it. This applies tthitbe ox as sin offering of the anointed koherm), &n

the sin offering of the congregation (Vayikra 4:510:16-18) — where the kohen sprinkles upon the
parokhet (veil) and upon the inner (incense) altar. On Yiippur, too, the kohen sprinkles — this time in
the Kodesh Kodashim, on and in front of the coxgeohthe Ark kapporet), and then upon the inner altar.



The uniqueness of Yom Kippur lies in the fact thialty on this day is there a service that is perfm
within the Kodesh Kodashim, including the offerioigincense and the sprinkling of blood (Vayikra
16:12-19; Mishna, Zevahim 5,1-2).

In contrast, on the eighth day (preceded by the dagonsecration, during which the kohanim were
prepared) the situation is reversed: this was #yenhen Aharon offered sacrifices for the firsteiand
commenced his priesthood; nevertheless, his spearaice on this day involves no “inner” serviceda
even the sacrifice that should have its blood &pethinside the Sanctuary — his ox as sin offering not
brought inside, but rather burned, at God’s commaadhough it had been brought inside!

Based on the literal text (suggesting that the gotite nation’s offering for the eighth day, ard the
offering for Rosh Hodesh; see Sifrei, Beha'alotekBg it was logical to conclude that the goat kHteas

a sin offering by the nation should also be buriikd,the ox as a sin offering by Aharon: “And Mesh
diligently sought the goat of the sin offering, dw®hold, it had been burned, and he grew angry...”
(10:16). After all, the text explicitly connectsethwo: “And he brought the nation’s sacrifice, dredtook

the goat as sin offering for the nation, and sléaigid it, and offered it for sitike the first one” (9:15).

This conclusion could arise because on the eigiyhtdvas impossible to distinguish between thaéiri

sin offering and the “outer” one in any way otheairt by God’s command. Moshe’s rebuke — “Behold, its
blood was not brought into the holy place...” (10:#dlifficult to understand specifically on thisydgéhe
blood of the ox was likewise not brought insided &nwas burnt. Nevertheless, Moshe was angry,
because eating of the sin offering brings atonerfugrthe owner (10:17), and Aharon’s ox could net b
eaten by anyone, since he was the Kohen Gadohtel@above the other kohanim. Aharon responds and
explains the burning of the sin offering as aridimgn the tragedy that he has experienced, renglé@im

a mourner. Hence, there is no-one who could pgssddl of the sin offering in order to atone for the
nation

For lack of any alternative, then, it is burned y&ea 10:16-20).

In summary, while the reasons may differ, the tgdaB nevertheless identical: there was no priestly
service inside the Sanctuary, and certainly nadenshe Kodesh Kodashim, on the eighth day, just as
there had not been during the seven days of caatssTr

In contrast, on Yom Kippur both the blood of the axd the blood of the goat are brought into the
Sanctuary: “And he shall slaughter the goat for dimeoffering that is for the nation... and do with i
blood as he did with the blood of the ox, and dgent upon the coveringk@pporet) and before the
covering” (16:15), and both are burnt together ZI%:

In other words, the ox for the sin offering, on &ighth day, is altogether “external”, yet it isrbed (at
God’'s command, deviating from the usual proceduds).Yom Kippur, on the other hand, its blood is
brought into the Kodesh Kodashim (similarly unigugn the opposite manner), in contrast to the usxal
of the anointed kohen, whose blood is always brougb the Sanctuary but only as far as pasokhet.

We may summarize the above as follows:

The ox of the days of consecration and of the &iglaly — external, but burned.

Ox of the anointed kohen — blood sprinkled uponpdrekhet and upon the golden (incense) altar.

Ox of Yom Kippur — blood sprinkled between the stwwf the Ark, upon thparokhet, and upon the
golden altar.

The goat for a sin offering offered by the nati@m the eighth day, is similarly “external”, and
theoretically should have been eaten (but was bumstead, because of the deaths of Nadav and Avihu
On Yom Kippur, however, the blood of the goat isught into the Kodesh Kodashim and it is burned.
Obviously, no sacrifice that is usually eaten sught on Yom Kippur.



Most importantly, though, the contrast finds expies in the incense. Throughout the year there is a
commandment to offer incense before God in the tBang and to bring “regular fire” (from the extain
sacrificial altar). On the eighth day, however,gnse is not brought into the Sanctuary and reduéars
considered “strange fire” (10:1); for this reasomddv and Avihu are punished. On Yom Kippur,
however, incense is brought not only into the Saargt but into the Kodesh Kodashim.

It is clear, then, that the relationship between ¢ighth day and Yom Kippur is an inverse paralléle
similarity merely serves as a foundation for anckigaound to the stark contrast. The eighth dayYaom
Kippur are two opposite poles in the single systnDivine Revelation to Bnei Yisrael. The usual
situation, in this system, is one of sanctifiedvasr with its pinnacle in the Sanctuaiyeikhal); it does
not reach as far as the Kodesh Kodastdavi(). Two phenomena contrast with this usual situattbe
eighth day, when the sanctified service involvely dhe external altar, at the entrance to the Tadnt
Meeting, outside of the Sanctuary; and Yom Kippungere the situation is reversed: the most sandtifie
service is performed beyond the Sanctuary, insidedrokhet, in the Kodesh Kodashim.

The three distinct situations comprising this systeay be presented in tabular form, as follows:

Eighth Day Regular Situation Service of Kodesh
Kodashim (and for
future generations: Yom
Kippur)
Line dividing man’s| At the entrance to theAt the parokhet At the Ark, facing the
actions from God’s Tent of Meeting keruvim
revelation
Fire from heaven Purpose of service |aone None
this day
Regular fire Forbidden (RashbanMliitzvah — for the inner Mitzvah — with the
10:1) — it burned Naday(incense) altar in theincense for the Kodesh
and Avihu Sanctuary Kodashim
Entrance to Sanctuary piNo entrance for anyEntry for service Entry to Kodesh
Kodesh Kodashim service, but for prayer Kodashim
Service Only on external altar On external altard pAlso in Kodesh
internal altar, not in Kodashim
Kodesh Kodashim
Sin offering of anointed External, but burned likeInternal, but only in the Internal — in Kodesh
kohen an “internal” sin| Sanctuary. Blood Kodashim. Blood
offering. Blood placed sprinkled on the sprinkled upon the
on horns of externalparokhet and on the covering, upon the Tent
altar. inner altar. Also placedof Meeting parokhet),
on horns of the inngrand upon the inner altar.
altar. Also placed on horns of
inner altar.
Sin offering of the External, and burned Hnternal - for| Internal (as in regulaﬁ
congregation debate as to whether th@nintentional service throughout th
burning was proper. transgression of one ofyear)
the commandments.
External, regular — fof
unintentional




transgression of all thﬁ
commandments (= si
offering of idolatry,
Bemidbar 15)

Sacrifice of Aharon (ang Calf for sin offering and Ox as sin offering Ox as sin offering and
of anointed kohen whoram as burnt offering ram as burnt offering
replaces him)

Sacrifice of thg Goat as sin offering, cal]fOx as sin offering (for Goat as sin offering and
congregation and lamb for burnf unintentional ram as burnt offering
offering (ox and ram fof transgression of all the(and goat to Azazel)
peace offering, and megtommandments: ox as
offering mixed with oil) | burnt offering and goat
as sin offering)
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Similar verses “And make atonement “And make atonement
for yourself and for the for himself and for the
nation” (9:7) nation” (16:24)

“the goat which was the “The goat which is the
sin offering for the sin offering for the
nation” (9:15) nation” (16:15)

“And Moshe and “And Aharon shall come
Aharon came into the into the Tent of
Tent of Meeting, and Meeting... and he shall
they emerged, and they emerge” (16:23-24)
blessed the nation”

(9:23)

God’s word to man — man'’s position before God

The significance of the contrast between thesesrdifft situations will become clear if we explore th
meaning of the “Sanctuary” (“Kodesh”) and of thedtilesh Kodashim”, and the meaning of plaeokhet
that separates them (Shemot 26:33). We are usgeiviing this separation as a matter of ascendivgjde

of holiness in one direction — from the outside anels; “bottom up”. There is a courtyard and therthe
Sanctuary, and within the Sanctuary itself therthes“Kodesh” and there is an inner place thatvisne
more holy (Mishna, Kelim 1, 6-9).

It is not difficult to prove that this representatiis not accurate. This arrangement places aletids of
holiness on a single continuum, a single commotesthpon closer inspection, however, we find tihat t

is impossible. What we have is not one continuunt, father two; two areas that are fundamentally
different from one another and which argentated in two opposite directions

One area includes the courtyard and the “Kodesktie-Tent of Meeting outside of thgarokhet. (In
describing the menorah, the table for showbread,tha incense altar, the Torah emphasizes over and
over that these vessels are placed “outside opahekhet” — e.g., Shemot 27:21; 26:35; 30:6-8; 40:22-
26). In the “Kodesh”man arranges the showbread continually upon the tadflere God (Shemot 25:30;
40:22-23; Vayikra 24:1-9), prepares the light thatns continually in the menorah (Shemot 27:20280:
Bemidbar 8:1-3), and offers the continuous incamsen the inner altar (Shemot 30:6-7; 40:26-27). The
fire here is regular fire, from the external al{8ifra, Tzav, ot 6, and Yoma 45b) —i.e., “bottopi,from
earth to the heavens.



The Kodesh Kodashim represents the opposite: tihasplace of the Divine Presence, the place where
God'’s Kingship is revealed in the midst of Israetldhe world; it is the place of Divine communicati
with Moshe “from above the covering, from betwelea two keruvim” (Shemot 25:22; Bemidbar 7:89).
And since the essence of God cannot be perceivall, #hie Kodesh Kodashim contains nothing but the
support for God’s “Throne”: the “Ark of the covenaof the Lord, the footstool of our God” (Divrei-ha
Yamim | 28:2), with keruvim on either side, and taining the Tablets of the covenant and the testimo
(Shemot 25:21; 40:20; 31:18; Devarim 10:1-5), wétBefer Torah “alongside the Ark of the covenant of
the Lord” (Devarim 31:26).

Likewise, from all of the parables that Hazal offégepicting a mortal king and his palace, we sagttie
innermost chamber — and it alone — is, as it wibee place of the King’'s seat on earth, a footstoothe
King’s throne, while everything else serves asarde halls and vestibules.

The cloud and the Divine glory that rest upon tlentTof Meeting and within it, are the revelation of
God’s word to man, and their root and essenceabe tfound in the Kodesh Kodashim. Therefore, no
man may enter there (except on Yom Kippur). Fordamme reason, man cannot perform any sacrificial
service or prayer there, nor can regular fire ight in. Rather, everything in the Kodesh Kodasisim
“from the top down”, “from heaven to earth”, like&ation itself, where man was not present at &ibr

| appear in the cloud above the covering (of thie)AfVayikra 16:2, and Rashi).

From the Kodesh Kodashim God speaks to man, whitee “Kodesh” man stands before God. “And the
parokhet will separate for you between the Kodesh and thddsh Kodashim” (Shemot 26:33) — a sharp
division between two spheres, between two concdpiyeen two worlds (see Sukka 4b-5a), which
together form a complete Temple, a complete wanhifijed — but with clear distinctions.

*

This distinction and this clarification provide usth the key to understanding the significance ha# t
difference between the eighth day and Yom Kippine €ighth day is the day of God’s appearance above
the Tent of Meeting as a whole — i.e., above thddsb, too, and not only the Kodesh Kodashim. Is thi
unique instance, the entire Tent of Meeting seagethe place of abode for the King, for the Lordl®b
Israel, on the day when He appeared to the nateneby expressing the special nature and quahtgiw
usually applies only to the Kodesh Kodashim, adyampto the Mishkan as a whole.

Thus on this day entry is forbidden not only to Kmesh Kodashim, but even to the Kodesh. Therefore
no mention is made on this day of inner servicd, @ren that which should seemingly have been affere
inside — the calf as sin offering — is offered algs and is nevertheless burned like an “interrsat’
offering.

Moreover, even the fire on the external altar cofnes on High — “A fire emerged from beforeni¢
lifnel) God (i.e., from the Kodesh) and consumed, uperattar, the burnt offering and the fats” (Vayikra
9:24). The people standing in the courtyard, “fgd@ penel) the Tent of Meeting (9:5), fall upon their
faces (23-24). On this day, incense cannot be Itowgh the coals of a regular fire, since this ebbe
considered a “strange fire” even in the Kodesh.rEwa the external altar, the fire is a fire thas ha
emerged “from before God”; there is no room forulagfire; this is certainly so inside the Kodesh.

Only Moshe and Aharon come into the Tent of MeetiBgfore the fire emerges from before God, they
enter into the cloud (where Moshe was previouslghls to enter — Shemot 40:35) — yet this is not an
entry for the purposes of sacrificial service, kather for the purposes of bringing a blessing: dAhey
emerged and they blessed the people” (Vayikra 9:23)

In light of the above, the sin of Nadav and Avilas, the literal reading of the text suggests and as
understood by Hazal (Sifra, Aharei Mot, 2), is thadry entry into théivine fire (God’s Presence in the
Mishkan which made it, in its entirety, like the ¢esh Kodashim and therefore forbidden to entet) wit
censer of incense arsirange fire, taken from a regular flame. This was an atteropblend the two
spheres, to blur the full significance of the Deirevelation, to which man could not be party. {fRasn



explains that bringing regular fire where there @&bieady Divine fire was an act that diminished ghary

of God - i.e., aillul hashem. Rav Kook explains the act as the introductiorirofted, worldly values
into the infinite Source of holiness — Orot ha-Kslepart 11, 1.)

All the other disqualifications that the variousoentaries attribute to Nadav and Avihu, and wiaich
hinted to in the text (such as, for instance, ttuhibition against performing the priestly servioea state

of inebriation, which is conveyed to Aharon immeela thereafter — Vayikra 8:11) should be undergtoo
as factors in or results of the blurring of theision between the mortal sphere and the Divinee Sl

of Orot ha-Kodesh, part Ill, p. 360.)

Thus, the fire emerged from before God and consumesk who had entered into the Sanctuary, bearing
a strange fire, and they were burned “as they celose before God” — to tell us that any mortalsthi
worldly phenomenon is nullified before the maniédtn of the Divine; to emphasize that all worldly
abilities receive their power and existence sofedyn the manifestation of the Divine within Creatjo
within the world, within man and within Israel. (iBhmay explain the midrashic description of thersile
before God at the giving of the Torah.) “I shall $enctified among those who come near to Me, and |
shall be glorified before all the nation” (Vayikia:3).

The terrible tragedy of the eighth day, and the pirege of the entire congregation over the fire tGaid
sent, leaves in its wake a difficult questionsipissible to draw near to God without losing oti&® At

this point, following the sin and the manifestatmnGod’s attribute ofustice as meted out to the sons of
Aharon, there is a feeling that there must be a @fayoming before the King and asking for forgivese
andmercy!

This question is not formulated explicitly in Seféayikra, but it is voiced in similar circumstancies
Sefer Bemidbar. Here, the two hundred and fiftywges of the congregation — men of standing, but not
kohanim, who offered censers of incense before -Geere all burned with a fire that emerged from God
when His glory was revealed to the congregatiothatentrance to the Tent of Meeting, just like what
happened on the eighth day (Bemidbar 16:16-19, 1351-5). Likewise, the congregation, which
complained the next day about the deaths of thesegs of the congregation, was struck with a péagu
when God’s glory appeared in the Tent of Meeting] ¢is plague was halted when the incense was
brought out by Aharon.

At that time, the question was expressed in allpasver: “And Bnei Yisrael said to Moshe, saying:
Behold, we perish; we are done for, we are all doneAnyone who approaches — who approaches God'’s
Sanctuary — dies; shall we perish altogether?” (Bbar 17:27-28). It is to this question — “how cae
approach the Sanctuary without loss of life?” -t tha unit on Yom Kippur responds: “Thus shall Adrvar
come into the Sanctuary...”. It is possible to atand to purity. It is possible to approach — notydhke
Kodesh, but even the Kodesh Kodashim!

However, the eighth day is fundamentally differ&nom Yom Kippur. On the eighth day, the Divine
Presence is revealed before the eyes of all thgregation, outside. On Yom Kippur, the Divine Prese

is hidden and “makes room”, as it were, in the Kstd&odashim itself, in order for man to be able to
enter. In the unit on Yom Kippur (Vayikra 16) théseno revelation or even any expression of reiaiat
What Yom Kippur offers is not only the possibili§ entering and making atonement, but ¥ital need

to do so, owing to the impurities and transgressibiat have adhered even to the inside of the Garyct
“And he shall make atonemefudr the Kodesh from the impurities of Bnei Yisrael and from their
transgressions, for all of their sins, and so dmaltlo for the Tent of Meetingshich dwells with them in

the midst of their impurity ” (16:16). If these are not atoned for, the Diviil@sence may not be able to
remain in their midst.

Therefore on Yom Kippur, on the day of afflictiohtbe soul, incense is brought with burning coadsrf

the external altar — regular fire — inside of paeokhet, where man stands before God, offering up the
incense and sprinkling the blood. It should be ddkeat the partition of thparokhet is not mentioned by
name at all, even where the Torah talks about ldprmthe blood in front of it.



It turns out, then, that the nature of man’s emtyg the Kodesh changes during Yom Kippur itsetig a
progresses one stage further inward: the inceriag athich always faces the Ark and the covering —
“before theparokhet which is by the Testimony”, but which is placed front of the coveringk@pporet)
which is upon the Ark of Testimony” (Shemot 30:6)e-, with the partition separating it — is “brdugn”

to the Kodesh Kodashim, on Yom Kippur, by meanthefcenser and the burning coals. Likewise, the ox
as the sin offering of the anointed kohen, whosmdblis usually sprinkled “seven times before God,
towards the parokhet of the Sanctuary” (Vayikra 4:6), likewise has liteod sprinklednside, after the
covering is itself covered with the cloud of incer(svhich replaces the covering of tharokhet!). This
sprinkling is “upon theovering eastward, and before thevering’ (Vayikra 16:14).

The inner altar, where it is forbidden throughdwe year to offer any burnt offering or meal offeggimnd

for which there is no obligatory “atonement of Wd®f the sin offering (except for the ox offereat f'a
matter that is hidden”, should this occur), mukewise have atonement made for it once a year, by
Aharon, with the blood of the sin offering of Yompgur (Shemot 30:9-10). In other words, that whgh
performed throughout the year on the external akagiacing the blood upon the horns of the altar
(Vayikra 4:30; Mishna Zevahim 5,3), is manifested¥om Kippur on the inner altar (and likewise the s
offering of the anointed kohen or of the congremati At the same time, the essence of what therinne
altar represents throughout the year — the offeninthe incense — is manifested on Yom Kippur ie th
Kodesh Kodashim.

If the Kohen Gadol emerges safely from this “endetinwith the Divine Presence, it is clear to timire
nation that their sins have been forgiven, andivine Presence will continue to dwell in their sigdas

in the beginningwith the usual division, represented by thmrokhet.

The Yom Kippur service, then, is a complement td téckun for the eighth day. This is so by virtue of the
contrast between the appearance of the Shekhina on ththalgly upon the entire Tent of Meeting, up to
the courtyard, with the external altar, before ¢lges of the congregation gathered in the courtizriethg

the entrance, and the entrance on Yom Kippur imidwhich is exalted and concealed.

This is the answer to the question of how Am Yiki@n live while the Shekhina is in our midst and
anyone who approaches will die; how we can livehwite manifest attribute of justice, or how we can
exist in close proximity to the Sanctuary of thengli where any slight deviation brings a fierce Devi
fire. The purifying atonement of Yom Kippur is taaswer; it is théikkun that makes it possible to live.

It should be noted, as an aside, that during tlagyd that broke out amongst the nation after their
complaint over the burning of Korah’s company (Bebar 17:6), Aharon likewise served asshefiah
tzibbur” (representative of the congregation), atoningtfie nation and halting the plague by means of the
incense. However, in contrast to the service of YAppur, in the context of the plague the incensé a
the fire from the external altar were not brougtside; rather, they were takéom the altar outwards,

to the midst of the nation: “And it was, when thengregation gathered against Moshe and against
Aharon, that they turned towards the Tent of Meptaimd behold, the cloud had covered it, and God’s
glory appeared... and Moshe said to Aharon, Takeémser and place fire in it from atop the altad an
put on incense, and go quickly to the congregadioh make atonement for them, tbe wrath has gone

out from the Lord, the plague has begun. And Aharon tooknd &e ran into the midst of the
congregation... and he put on incense, and maderataridor the nation. And he stood between the dead
and the living, and the plague was halted” (Bemidl¥a6-15). The difference between the two situetio

is that when the Divine Presence is in its planethe Kodesh Kodashim, then the incense is offered
inside, in the place of the Shekhina. But in theecaf the plague, God’s wrath - destroying in God’s
Name (see Shemot 12:12-13,24) — had come out tmahien, to carry out God’s judgment. Here the
revelation of the Shekhina was not in its propexce| but rather outside. Therefore, Moshe sendsofiha
to the place of the revelation of the Shekhinae-glace where the power of destruction stands legtwe



the living and the dead. There Aharon puts onitikense and makes atonement for the nation. Ahief t
resembles the atonement that takes place insideattesh Kodashim, on Yom Kippur.

Structure and order of the unit describing theiserin the Kodesh Kodashi(vayikra 16)

On the basis of the absolute contrast, discussedealbetween the service of the eighth day and the
service in the Kodesh Kodashim (which is the seryar Yom Kippur, for all future generations) weear
able to examine very closely the service of the égbdKodashim and find the solution to the internal
difficulties that it raises.

Firstly, a distinction should be drawn between madghe unit — which is conveyed as@mmandment

for that generation only, applying specifically to Aharon “at all times’n@ thecommandment for
future generations which is conveyed only at the end of the chagted which applies to Yom Kippur
only: “This shall be for you as aternal statute to atone for Bnei Yisrael for all of their tramegsion,
once in the yeat (Vayikra 16:34).

We shall divide our analysis of the details of thmst into two parts:
a. A clarification of the main purpose of Aharon’s gninto the Kodesh Kodashim (as opposed to
objectives that are merely secondary), and
b. Resolution of the repetitions and difficulties imetverses.

a. “Thus shall Aaron come into the Kodesh” — for what prpose?

A close examination of the unit on the serviceha Kodesh Kodashim (Vayikra 16), with the questions
and difficulties that arise from it, has alreadybeindertaken by my rabbi and teacher, Rav Mordekha
Breuer z’l, in his excellent work, “Pirkei Mo’ado{Jerusalem, 5746, part Il, p. 503 onwards), and he
adopts a dual fundamental position:

1. There is asimilarity between the service of the eighth day and theécgenf theKodesh Kodashim
(limited to that generation, and to Aharon alorié)erefore, every sacrifice that is mentioned inptea

16 has an aspect to it thatsisnilar to the sacrifices of Aharon and the congregationhe eighth day —
i.e., external sacrifices that are burned. It i/ dhe additional aspect that appears in Vayikra 16 — the
atonement for the Sanctuary, the kohanim, and #tem (which has, as its source, the purpose of the
Yom Kippur service forfuture generationg — that causes the sin offering of Aharon and the
congregation, in chapter 16, to be iaternal sacrifice. This is also the source of the repmtitin the
parsha.

2. The entry into the Kodesh Kodashim is not, iseese, for the purpose of performing sacrificial/ee
there, but rather for the purpose of prayer andstption —like on the eighth day. It is only the
accompanying addition of the need for atonementHferSanctuary, for the kohanim, and for the nation
with its source, as mentioned, in Yom Kippur fotuie generations — that causes each instance f ent
there to entail a sacrificial service, too.

Rav Breuer’s approach assumes particular claritydrse 23: “Aharon shall come into the Tent of
Meeting...”, paralleling the verse concerning thehégday (9:23), “And Moshe and Aharon came into
the Tent of Meeting, and they emerged, and thegskl# the people”. The entry is for the purpose of
prayer and prostration.

However, | cannot accept these fundamental assangptf Rav Breuer in analyzing the unit, since we
have shown above that the service of the Kodeslaglach does indeed resemble the service of theleight
day — but in ambsolutely inverse parallel

Therefore, the alternative explanation proposedwealdopts the opposite assumption regarding these t
issues. In other words,



1. There is an absolute contrast between the serviteeceighth day, which takes place entirely in
the courtyard, and the service of the Kodesh Kodashim, whictaisied out mainlynside. The
service of the Kodesh Kodashim (Vayikra 16) expgegghenomena which are the direct opposite
of those of the eighth day (Vayikra 9).

2. The entire purpose of entry into the Kodesh, inptlia16 — even the entry that is unique to
Aharon “at all times” - is to perform the interrs#rvice of atonement and purification, in keeping
with whatever need may arise for the Sanctuary itself, for the kohanim, or fibe entire
congregation. This is aontrast to the nature of the entry on the eighth day, Wwhg pre-
determined.

In general, entry for the sole purpose of beingalaith the Shekhina or to hear God’s word is a tbat
belongs, almost entirely, to Moshe. Aharon, ondtteer hand, is a sort gheliah tzibbur for atonement
and purification — including for needs that maypcup, as for example during the episode of theydag
following the sin of Korah, as explained above.

Based on these assumptions, and based also oedin@@tion that there wedifferent possibilities for
the need for atonement and purification (as wel exalain below), let us consider the structure arder
of the unit and try thereby to resolve the repatiiand difficulties to which it gives rise.

b. Structure and order of the unit on the Kodesh Kodakim (Yom Kippur)
Our unit presents a number of difficulties, and strall present them briefly, as Rav Breuer doesisn h
book (ibid., p. 503 onwards):

1. For what reason does the text create a separatithre iform of the commandment concerning the
garments (verse 4), in between Aharon’s sacrifieese 3) and the sacrifice of the nation (verse
5)?

2. Why does the verse repeat itself — “And AharonIstetrifice the ox for the sin offering which is
his, and shall make atonement for himself and i®hbusehold” (Verse 6 and verse 11), and what
sacrifice is referred to in verse 6? No slaughéementioned there, unlike verse 11, which does
mention slaughtering the sacrifice. (Hazal expldiat verse 6 is talking about thedui —
confession — but this does not seem to relategt@ldin meaning of the text.)

3. A similar question may be asked concerning the twahe sin offering: first we read, in verse 0,
“And he shall prepare it as a sin offering” — semgty, referring to the act of sacrificing it (as
opposed to the “goat for Azazel”, which “is presehtalive, before God”). However, we then read
in verse 15, “And he shall slaughter the goatliergin offering of the nation...”. Has this sacrifice
not already been slaughtered and offered? (Here,agazal interpret the words “he shall prepare
it as a sin offering” in verse 9 as merely set@side the animal as a sacrifice; “to God as a sin
offering”. And here again, this explanation doetnetate to the plain meaning of the verse.)

4. The location and meaning of verses 23-24: For whapose will Aharon enter the Tent of
Meeting? Is it really for the sole purpose of reingvhis holy garments? (Hazal explain that this is
meant to allude to the removal of the incense dhared that “the entire parsha follows the
chronological order, except for this verse” — Yoifita. See Ramban on this verse, and Rav
Breuer, ibid., pp. 508, 518).

It is simple enough to explain this parsha andetwlve the difficulties if we keep in mind that there
different instances of Aharon entering the Kodesid&shim for the purposes of atonement. Thus, the
parsha adopts a complex approach to address theses/instances. This is the key to understanttiag
repetitions and the difficulties enumerated above.

As noted above, the commandment to Aharon is éiffiefrom the commandment for future generations,
insofar as Aharon is entitled to enter the Kodesidashim &t all times” (not necessarily on Yom



Kippur), and this fact establishes two or threesoea for entering in order to make atonement and to

purify:
1. For the needs of Aharon himself (and for “his hdwd@” — his wife, his family)

2. For the needs of his brethren, the kohanim serwirthe Sanctuary, and for the Sanctuary itself
and its vessels (see verse 33; “his household” evay include the kohanim, cf. “the house of
Aharon” [Tehillim 115]).

3. For the needs of all of the congregation of Israel.

This, of course, implies the assumption that theyetat all times” does not mean “whenever he so
wishes” (in the words of the midrash quoted abobel}, rather, “whenever heeedsto do so” — i.e.,
whenever there arises, during the wanderings inwtihderness, the need to make atonement for the
Sanctuary, for the kohanim, or for the nation.

The complexity of the parsha and its repetitiotgoeding to this approach, arise from the fact theg

not the same situation that is being discussed gaw rather, the repetitiogives expression to the
various instancesin which a need would arise for Aharon to enter.

Below are schematic presentations of different iptsviews of the chapter and its structure, irmntigf

the assumption set forth above. In employing tien testructure” | mean that even a chapter suchss t
has a lyrical structure, designed for a choir casipg a few different voices, and therefore theptba
offers a reading and a response, or several conepliamy readings.

Let us first consider the simpler possibility —ttliae parsha is a dual one, built on two axes;hioral
terms — “two-part harmony”. One voice speaks abdiaron’s atonement “for himself and for his
household” (and includes his atonement for the Sany); the other speaks about Aharon’s atonement
“for himself and for all of the congregation ofdst’. These two voices aexpressed alternately in the
verses so as to emphasize the mutual connection betthesn, despite their differences. However, each
can also be read independently, like a single woitiein an ensemble. From the point of view of ik,

the right-hand column is dependent upon the leff, @ly the left column can truly stand alone.

The structure of the parsha, based on the assumpiat it addresses two different instances, may
therefore be presented thus:

Introduction: verse 1

Aharon’s atonement for
himself and for all of the congregation of Israel

Aharon’s atonement for
himself and for his household

Verses 2-4

Verse 5

Verse 6

Verses 7-10

Verses 11-14

Verses 15-22

Conclusion to both atonements: verses 23-25

Verse 26

Verses 27-28

Commandment for future generations: verses 29-34

This structure shows how it is possible to readuaiddaron’s entry in order to atone “for himselidafior
his household” as a single continuum within thectire, such that there is no break in his actoaused
by the goats for the nation: they are simply in tilght-hand column, pertaining to the atonementtlier
nation. Therefore, verse 4 does not represent@mysinterruption between the sacrifices, sirtds part
of Aharon’s atonement for himself and for his hdwdd. It is also important to note that Aharon veear
special garments only for the atonement of himselfl his household. Admittedly, the repetitious



language of verses 6 and 11 would be interpretmmrding to this view, as a technique for gettiaglo

to the original topic. In other words, since theatgo in verses 7-10, interrupt the discussion, Tibeh
repeats in verse 11 what was already said in v&rse indicate a return to the original topic. &irthe
Torah now returns to Aharon’s sacrifice, and tofils column, it could continue by going to detdik
procedure for the slaughter, and then move ondouds the incense that makes it possible to sprinkl
some of the blood of the ox towards the coverkapgoret) in the Kodesh Kodashim. This tells us that
the sacrifice in verse 6 and that in verse 11 aee and the same, and just as in the details ofriat bu
offering or a sin offering the Torah first speaksoat the sacrifice and only afterwards mentions the
slaughter of the animal (Vayikra 1:3-5; 4:3-4, gteo likewise verse 15 goes back to the conclusfon
verse 9, following the lengthy break for the atoretof Aharon and his household.

However, the unit also offers the possibility aihare complex reading, involving three, four, orhagrs
even seven instances of entry into the Kodeshtherpurpose of atonement, which may arise “at any
time”. Based on this view the unit reveals itsedf @mprising a number of columns, a multiplicity of
voices harmonizing together, each representingffereint instance of atonement. Some verses are
common to a few columns — i.e., to a few voiceshis choir. The opening and concluding verses are
common to all of the instances.

1. The dual introduction: verse 1 refers to the entirét, while verse 2 introduces Aharon’s
atonement for himself and for his household.

2. Verse 11 repeats verse 6 following the interruptimnt on the basis of the conclusion it is possible
to interpret “his household” as referring to hissd, personal family in verse 6, and to the wider
fraternity of kohanim in verse 11. (It must be ®in mind that Aharon’s family includes all of
the kohahim.)

3. The language at the beginning of verse 16, theoénerse 17, and in verse 20, sounding in each
case like a conclusion, is understood on the hafsibe structure of the unit as conclusions for
each of the various instances of atonement peridimgeAharon in the Kodesh Kodashim.

Each of the possible approaches that we have pgegskare leads to the same conclusion — that tiire en
unit is written in order, except for verses 23-®8bjch serve as a conclusion to all the types afexent.
This may explain Hazal's assertion that “the enting is written in order, except for this vers&oma
71a).

Aharon’s entry into the Tent of Meeting, in thesases, is indeed understood as his emerging frem th
Kodesh Kodashim into the Tent of Meeting, and raibading to the order (as Rav Breuer concludes; see
p. 546 onwards). However, the reason for this tssimaply a change of order, but rather that thesses
may also be read after verse 14 — i.e., after threement for the Kodesh and for the kohanim, incihi
case the Kohen Gadol would unquestionably be corfimm the Kodesh Kodashim into the Tent of
Meeting. Only when he enters after atoning for Arar&el in general does his entry not follow theeord

This matter is what led Hazal to discuss at suonfbtlethe place of this verse within the order & ¥om
Kippur service, preceding it with the services thig@ performed outside, wearing the golden garm@its
which no mention is made in the text), and thiths major point of debate in the Talmudic discussio
(Yoma 70) concerning the order of the service. Qmring proof of the complex structure described
above (and particularly in the latter approachpive found in the conclusion of the unit (vers2s33):
in setting down the commandment for future genenati these verses detail all the instances of
atonement, for on Yom Kippur all are obligatory:
Atonement for himself and his household: “And tledén who will be anointed and consecrated to serve
in his father’s stead, shall don the linen garmehis holy garments” -

Atonement for th&odesh “And he shall make atonement for the holy Mikdash



Atonement for th@ent of Meeting: “And for the Tent of Meeting”,

Atonement for thaltar: “And he shall make atonement for the altar”,

Atonement for th&ohanim: “and for the kohanim”,

Atonement for thesins of the congregation of Israel“and he shall make atonement for all the
people of the congregation” (16:32-33)

This explains well the complex language of versea32well as its opening: “and the kohen... shall enak
atonement” — meanindor himself and for his household. It would appear that indbemmandment for
future generations, the atonement for himself idet also the atonement for his family, while the
atonement for the kohanim is mentioned separatégre we also see that the wearing of the holy
garments, in verse 4, is a special, emphasizedeeleof the atonement for himself and his family, as
demonstrated in the schematic presentations alioigepnly by virtue of and following this atonenten
that all the other categories of atonement caovaoll



