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DIGEST

This thesis has been concerned with the moralization of cuvltic pro-
visions in rabbinic homilies. In it we have traced the development of
one trend of rabbinic interpretation of the Biblical cult whichn empha-
sized the moral and interpersonal aspects of life as the elements of
pious worship. This view of the cult provided moral interpretations of
the meaning and significance of the cultic center, personnel, and of=-
ferings. Such a perspective emphasized and expanded the moral elements
~f the cult while de-emphasizing the more literal dimensions of cultic
levitical provisions. The Torah, rather than the sacrificial center,
vecame the central instrument of csalvation, while leadership was shifted
from the priesthood to the hasid and tzadik. Sacrifice itself became
the offerings of justice, humility, kindness, modesty, study, and inter=
personal sensitivity. The cultic provisions in this trend of rabbinic
interpretation became symbolic representations of non-cultic offerings.

we began with an outline of the general nature of the concept of
the moralization of the cult as we described above. e thern amassed
the crucial passages of the Torah which outline the central provisions
of the sacrificial cult. Having examined these passages, we gathered
rabbinic homilies concerning them from rabbinic literature of the first
to ninth centuries. Fassagzes which exemplified a tenaency towards mor-
alization were collected and reviewed for patiernms of both continuity
and innovation.

wWe were able to note that the literal meaning of the sacrificial



X

cult is not only problematic for many contemporary Jews but elicited
moralizing interpretations which reach back tc the earliest rabbinic
period. We found that the view of God expressed in this trend of rab-
binic thought provided a legitimation for the central values and insti-
tutions of rabbinic religious esxperience. Not levitical sacrifice, but
sublimated expressions of the highest aspects of human character and be-
havior, conctitute the proper expression of piety. In the end, we were
able to see the central significance of this trend of rabbinic interpre-
tation: rabbinic moralization of the cult served as the means for the
transformation of the institutions and authorities of the Biblical cult

into those of Rabbinic Judaism.
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CHAPTER I

Since the Emaneipetion and Enlightenment period, Jews have been
exposed to z host of new influences. Major centers of Jewish life have
been destroyed and new centers have arisen in the United States and
Israel., Leadership of the community has shifted in many cases from
rabbis to Federation executives. Secularization has relegated Judzism
to the ranks cof privatized relipious experience and ethnic identifi-
cation. Much of our heritape has been viewed throuph the eyes of
scientific investipstion, and understandiny has come to rest at the
literal level of analysis. Our ritvals hzve been treated more as an
ezrly form of science than as a spirituzl enterprise possessing nuances
of art and literature, In meny cases, such an approach has inevitably
led to the rejection of the past =s primitive, archaic, =nd unsophisti-
cated.

-n the face of these crises in contemporary Jewish life, it is
not unreasonzble te ask if 2 more imaginative understznding of the past
might not zid 2 more fruitful and imapinative future. Though sweeping
compéarisons are danperous, it is not unsound to focus our attention on
responses to a previous crisis in Jewish nistory. Certainly the period
after tne fzll of the Second Temple was zlsc & time of preazt turmoil,
of new intellectusl influence, and of radiczl social chanpe. Internation-
al trade, exposure to Hellsnistic thoupgnt and culture, urtanizzstion of &
rural populatiosn, and the destruction of the central institution of

Jewish life were bound to nave radically challenred the thourhts and



traditions eof’ the pasu.

The deys thet followed the fazll of the Second Temple were in
certain ways not unlike those that fellowed tne French Revolution.
The new concerns wnich developed in the rabbinic period were in many
ways similar to the concerns which since 1789 have developed among con-
temporary Jews. hnile there are significant differences, we find in
both cases a new emphasis on the individual, =z new concern with the
problems of justice znd theodicy, iniense competition between differing
systems of values, and & great pulf between the institutions and beliefls
of the past and those of the present mement. This is not to say that
most of these =lements were not present in the milieu of the Biblical
cult. However, the social and intellectual influences of tne rabbinic
perird did bring them Lo the foreground in a new znd heipghtened manner.

The Weltanschauung of the rabbinic mind was certzinly not the same as

the world view of the majority of contemporary Jews, We find, however,
in both instances, Jews confronted with the need to find continuily in
the midst of radiczl change. Scverazl centuries have passsed since the
French Sznhedrin end many more since the year 70 C,E. Not all responses
to either have even becn uniform but certain trends of response have de-
veloped.,

we will be studying oune particular rabbinic Urend of tnouput wnich
attempted to find continuity =nd meaning thrcuph tne moralization of
Pibli_al cultic provisions in rebbiniec homilies. It is a&n approach
which utilized the imespinastive rather than the literal fzculty as its
primary tool, ¥For tnose who today rfre concerned with finding continuity
and meaning in treditionzl forms in the nidst of radical chanpe, it pre-

sents 2n interesting model.
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Uur study of this trend of rabbinic response to the destruction
of the Temple must Tirst come to terms with the meaning of the temple
cult in Israelite religion. Then we must assess the impact of the sud-
den loss of temple sacrifices on the religiocus life of the people.
Finally, we must determine what resources f{or continued meaning and
gignificance were available for rabbinic adaptation.

when we turn to the major works of scientific Biblical eriticism
on the subject of the cult, we encounter a diverse field of opinion
regarding the significance of sacrificial offering. Scholarly views
occupy a continuum between two poles of interpretation. At one end is
the approach w.ich was propounded by eorge Buchanan Gray in his study,

Sacrifice in the Old Testamen .l Aaccording to his view, cultic sacri-

fices were primarily gifts to the deity, given to secure the blessings
of life and expiation of sin.2 Among contemporary exponents of this
theory, Baruch levine is perhaps the leading supporter. In nis study of

the cult, In the Presence of the Lord, he stresses that "cult was the

stuff of ancient relizions, not because it expressed lofty notions of
an abstract character, but becazuse it worked to secure the blessings

of life for people individually and collectively."3 j0ing beyond Gray's
theory of the sacrificial gift, he explores the mazical qualities of

the cultic sacrificial system. These rest upon the foundation of a be-
lief that destructive or demonic forces attracted by sin could endanger
the aeity and cause His presence to depart.u The blood rituals of expi-
ation addressea themselves in a magical way to the pacification and
elimination of these actualized evil forces, creating the purity neces-
sary for Ged's indwelling preSence.S From this end of the continuum,

we would judce the destruction of the Temple as a major crisis in which



the centrzal means of worship wes completely destroyed and the mazinte-
nence of blessing znd purity was no longer possible.
The opposite end of the continuum is expressed by fehezkel Kauf-

mann in his study, The Relipion of Israel.6 God does not need or desire

to bz fed by Isresel nor do mapiczl ritusls have any role in cultic wor-
ship.? There may be some exhibition of seemingly mapical zctivity,
such as the presentztion of offerings in the form of z meal, but this
represents the mere conservation of forms, emptied of magiczl meaning.e
In eddition, impurity is not an active autonomous force but a econditiom,
"a relipious-sesthetic state."’ The eliminztion of independent spirit-
uzl forces is the very essence of the innovstion of Isrzelite monotheism.
Levine comments directly on Keufmann's approacn, providing examples
of mapicel rituzls in uvhe Bibliczl cult wnich he feels Kaufmann overlooks.
Accordinpg to comparative studies of ancient Near Eastern litersture, he
judrpes the poat which is sent to Azazzel on Yom Kippur zs Eiblical testi-
mony to the independence of other spiritual forces.1® Kaufmann repards
this event zs still within the realm of God's control and direction,tt
The story of the use of z conper snake by Moses to cure the snake bites
of the people znd drive away the snakes, is for Levine proof that once
the mashhit--the evil forces—-hzve been released, only marical means can

12 Zzulmann treats this whole incident as strictly non-

control them.
marical, since it is God himself who commands and directs the fashioning
of the copper instrument.13 whether we repard one position or the other
as a more valid reflection of ihe realities of the temple cult, we can
see that the reactiocn to the destruction cf tne Temple would be judged

quite differently by those who saw it nct as an instituticn of gifts to

the deity but one form of obedience to the Divine will.



wn

¥hat is particularly interesting is the convergence of Gray and
Kaufmann regarding the Bibliczl sources of spirituzl continuity, employed
by the rabbis after the destruction of the Temple. For both, the pro-
phetic voice is the one whicn is hesrd in the rabbinic treztment cf the

cult, In Sacrifice and the 01d Testament we read:

In brief we may say the tenor of their (the prophets') teaching

was not pgifts but fellowhsip; but the way to fellowship which

they pointed out was not through the existing sacrificial sys—

tem re-interpreted, but tnhrough conduct.,.. Thus the prophets

prepared the way for a religion in which sacrificial gifts of

material objects would or need play noc part.
Citing the words of the prophets in the mouth of K, Johanan ben Zakkai,
Oray provides his fullest exposition of the direct link between the
prophetic znd rabhiniec treatment of the cult in the days after 70 C.E.

Not pifts but justice, not sacrifice but mercy; that is the

prophetic teaching of the 0. T....and (it) was used by

Johanan ben Zzkkai to vrove that, though Temple and sltar

had perished, the heart of relipion could still beat.l5
Kaufmann aprees that the levitical purpose of the cult had not yet
evolved to the spiritual level of rabbiniec Judaism but it was in many
wsys an important stsge in the development of the prophetic and later,
the rabbinic spiritusl stance. The priestly laws of tae Torzh represent
the first stape of the transformsztion of pagan religion.l6 The mytho-
lopical-mapic basis of worship was eliminated and impurity became 2 con-
dition rather than zn independent and zctive force.lT But rabbinic
Judeism incorporated the prophetic evaluation of the cult which repre-
sents still anotner stape of spiritual development beyond tnat of the
cultic transformation of papan relipion. It is this difference between
the cultic level of Isrzelite relifion :nd the prophetic/rabbinic under-

standing of the cult which Kaufmann describes when he says:

To laws for which no rationzl explanztion could be found the



rabbis applied the general principle: 'The commandments were

given only for the purpose of purifying men' (Gen, Rab. Ll:1)

(102). Eut this idea is not yet present in the Torah. The

commands are not conceived there as intrinsically indifferent

'decrees' whose sole purpose is to discipline man to obey Uod.

On the contrary, there appears a strong and alive faith in the

inner significancg of all the rites--tncugh to be sure not in

a magical sense.l
ae then have reached some level of agreement between authorities from
both ends of the spectrum regarding the Bibliczl sources of spiritual
continuity and meaning available for rabbinic adaptation after the fall
of the Second Temple. Both Gray and Kaufmann testify to the influence
of the prophetic portrayal of the cult on the rabtinic treatment of the
cultic institulions, It is the message of the prcphets rather than that
of the Torah which is reflected in the rabbinic understanding of the
cult as obedience to God. TIhe same is the source of the rabtinic image
of pious offering as justice anc mercy rather than sacrificial animals,

nnile both authors azree to the vrophetic influence on the rabbinic
treatment of the cult, they differ in their assessment of the contri-
bution of the priestly cult itseif to the development of those rabbinic
views. The poin%t of contention is the gdegree to which the rabbinic mor-
alization of the cult is already ccnlained in priestly provisions.
Tne underlying issue is that of continuity or tctal inmovalion. According
to Cray anc levine who see the cult zs a series of magical zifts, the
jump to & non-magical, non-propitiatory form of religicus expression after
70 C.E, must Le understood as a large cne. [Iv Kaufmann, on the other hand,
wno finds the elimination of the magiczl feeding of the deity in the mono-
Lheism of the Israelite cult, the conception of worsnlp zs demanding not

21fts but onedience to God is just one nore gixge of spiritual develop-

ment in the nistery of Jewish religious expressicn.



Whatever role we give to the prophetic influvences, we must be aware
of ihe overemphasis of both Jray and Kaufmann. We will find that pro-
rhetic passages do play an important role in the moral transformaticn of
the cult in rabbinic literature. Tneir imprint is particularly profound
in the development of the rabbinic orientation toward expiation and atone-
ment. But we must not limit ourselves merely to the prophetic pronounce-
ments as sources for the development of the rabbinic moralization of the
cult. In addition, Gray and Kaufmann can be scomewhat misleading in their
emphasis on the trend of rabbinic thought with which we will be particu-
larly concerned. We must be awzre of the fact tnat this tendency is not
the only view nor even the prevailing view of the cult in rabbinic lit-
erature. Examples of an opposite understanding of the significance of
the cult in rabbinic homilies will appear througzhout our stucdy. There
are many layers and many dimensions to the rabbinic treatment of the
cult, but the trend towards moraiization of the cult in the midrash will
be the emphasis of our study. If taken with a balanced view, we can,
with Jray ancd Kaufmann, place the provhets at the beginning of our list
of the sources of continuity of this approcach to the cult in Bivlical
and rabbinic literavure.

wo pariicularly interesting studies by Chanan ¥richto ané Jacctk
Milgrom focus cn the importance of tne cult for tne satisfaction of
human rather than Divine needs.lg tot. concern tnemselves with the un-
conscious dimensions of the cult. &Sricnto brilliantly elucidates tne
sota test, the exaninetion of tne suspected adulteress, as a ritual with
an underlyingz psycholoziczl purpose. Facved with a jealous husband, an
innotert wifc was hard pressed to free herself from her husband's suspi-

rions. The non-commissior of adultery is a difficult thing to establish.



In the absence of proof that she was juilty, but in the presence of the
suspicions of her sitouse, she could be given the test. I1f she were in-
deed culpable, the symptoms of hysterical pregnancy might indeed be
brought on by tne solemnity of the temple ritual and the repressed
feclings of zuilt. The symptoms would be the swelling of the belly and
the lack of menses.zo On the other hand, if{ she were innocent, her hus-
tand would be restrained from jealousy bty the positive proof of the test.
while the study seems to have Zone to the heart of the significance of
the ritual, we must judge its impzct on the rabbinic view of ths cult as
minimal. It was abolished by Jchanan ben Zakkai wnile the Temple was
still in existence, due to the pressures of the "new morality” of the
period.21 Since it required the solemnity of the lemple setting for its
full effect on the uncenscious, it is clear that this aspect of its sig-
nificance would have been lost in the period after the deéstruction of
Jerusalem and the cultic center.

An examination of tne treatment of the asham by Yilarom is egually
problematic as a source of priestly influence on rabbinical traditions.
According to his study, anxievy was created by the fear of defilement
which could be ascguired bty the inadvertent tresyass of almost any com-
mandment.22 This fear could become so Zreat *hat a person could become
immobilized. The asham alloweil the reparation of inadvertent trespass
and the elimination of the anxiety which accompanisd such suspicions.23
This insight into the asham sives us, as did the study of the sota, a
more penetrating understanding of the unconscious forces at work in the
dynamics of the BEiblical cult. It certainly shows us how the cult func-
tioned to grztify the personal needs of the indivicdual Jew. It does,

nowever, have the crucial debility of focusing on the appeasement of



God and the fear of displeesing the deity as its primary motivation.
In addition to the fact that these are unconscicus motivaticns in many
instances, they do not pive us = view of the asham as 2 source of the
spirituality we menticned before as that bepun in prophetic literature
and expanded in the rabbinic treatment of the cult,

BUchler's treztment of the sources which influenced the rabbinic
morglization of the cult provides an important antidote to the over-

emphasis of rrophetic pronouncements. In his Studies in Sirn and Atone-

ment in the Rabbinic Literature crf the First Century, we find evidence

that moral sensitivities were already sttached tc the cult in the Bibli-
cal period in buth cultic provisions and prophetic preachi.ng.2h In both
sources, immorzl behavicr, in acditicn to levitical impurity, was seen
as 2 source of cultic defilement. Wwe find in Jeremiah that the land is
defiled by idolatry (Jer. 2:L-28). Levitical codes (Lev., 18:20~23) re-
cord that adultery, scdomy, bestiplity, and sacrificing children to
Moleeh create defilement., The suspected adulteress is referred to as
the nitmash, the defiled one (Numb, 5:13). We see in Numbers 2%5:33-3L
thet the shedding cf blocd pollutes the land and forces God's presence
tc depart.

Buchler stresses the unbroken continuity of BSitlical and rabbiric
views regarding the creation of defilement through tke moral transpgres-
sions of idolairy, blcodshed, and sexual lewdness.25 The examples cited
sbove testify to the diversity of the sources of this continuity. The
connection of these Biblical passapes and later rabbinic views can be
most clearly seen in z rabbinic portrayzl of Deuteronomy 2lL:2L, "Thou
shalt not cause the land to sin." "Just as taking back 3 divorced

wife defiles the land and causes God's presence to withdraw, how much
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the more so for idolatry, immorality, and bloodshed.“‘G

The final point of siznificance from Biichler's study relevant to
our project is the rabbinic portrayal of the non-levitical means for
purzing of sin, Having traced one source of concern for roral defile-
ment to elements of the levitical cult, it is important te find out if
such non-levitical impurities can be elimineted in 2 non-cultic manner.
The rabvinic view that suffering of all kinds coupled with repentance
and premature death purifies the soul from sin, provides us with testi-
mony to the existence of non-cultic forms of expiztion wihlich were re-
sarded as effective in rabbinic 1iterature.27

It Slchler emphasizes the sources cl continuity between Hiblical
and rabbinic views of the cult, ¢. R. Brown zives egual attention tc the

dynamics of innovatior in the ratbinic moralization of cultic provisions

and institutions. In Temple and Sacrifice in Habbinic Judaism, Brown

brings to our sttenticn the remorse, anxaety, znd immobility which zrip-
ped various segments of the Jewish community after the destryction of
the Sec~nd Temple.zé Azainst the backdrop of this situation, certain
rabbinic interpretations appeared which helped to ease the strain of
loss. nacecording to Jochanan ben Lakkai, actis of levingkindness still
remained to grovide atonement for the peo;la.zc Sizmilarly, reading
and study of scriptural passages on sacrifice, prayer, fasting, alms-
giving, and other actions served as surrogates for sacrificial offer-
ings.30 Brown consigcers the iprocess cof transformation of the cult to
have occurred in slajges over Lims after the destruction cf the cultic
center. It began with the expression of equivalency, that is, keilu,
1

v g . ; 1
or things that were as if sacrifices had been offered.”” The process

reached z conclusion with the replacements by (birkom) and the superiori-
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32 5 s
ty of surrogate actions.” The entire movement was in his opinion an

attempt to vreserve sacrifice by rendering its inner meaning.33 we
would differ with tnis explanaticn which stresses the dichotomy of in-
ternal and external elements. w~e, rather, perceive a dynamic emvhasizing
and expanding some elements of cultic significance and deemphasizing
other uspects of the cult.

The treatment of the cult by Brown, is in Some ways based upon

Raphael Vatail's earlizr study of the symbolism of the Temple.3h at the

conclusion of Man and lemple, ¥atal aclually provides a wider view of

35

the process of the moral transformation of the cult. He includes not
only the moralization of the sacrificial offerings, but also the trans-
formation of cultic leadership. Zmphasis is ziven to the shift from

the importance of the priest to that of the hasid and tzadik.

Having raised the ideas of Erown and latai concerning one trend
of rabbinic portrayal of the cult, our purpose will be to further in-
vestigate these ideas. Wc will examine the development of sacrificial
surrogates and the shift in relizinus leadership away from the authori=-
ty of the cultic priesthood. Unlike brown, we do not posit a steady or
unified development of this trend of rabbinic thought. In fact, as we
warned earlier against seeing tnis aspect of rabbinic thought as the
predominant rablinic opinion, so, too, do we caution her¢ against Brown's
view of any systematic patiern of development. Nenetheless, wiile there
were many layers and aspects to the rabbinic portrayal of the cult, we
will find that the rszbbinic moralization of cultic institutions was
certainly a significant trend in the rabuinic response to the crisis
of the loss of the sacrificial center.

Cur hypothesis is that one trend of rabbinic tiicusht sought to
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transform the rcult and its urovisions through the process of moralization
in rabbinic nomilies. Transformation implies toth continuity and change.
It conveys the need toc accept both the importance of the cult and the
problematic nature of its roquirements after the destruction of the Second
Temple., OSince lambs and levitical offerings were no longer possible, it
was necessary Lo turn to available bBiLlical sources which would deempha-
size this particular aspect of worship and piety. Our view is that both
priestly and prophetic passages wnich stressed fhe moral basis of cultic
purity and moral action as a uious offering, served as a foundation for
the rabbinic moralization of the cult.

Included in the moralization or moral transformation of the sacri-
ficial cult is a series of attitudes towards the religicus significance
of cultic institutions and provisions. Wwe fing a concern for moral
rectitude as the primary criterion of cultic purity. The focus cof the
cuit is not the feeding of God, tui the spiritual development of man.
Aitual offerings snd levitical institulions represent lessons in ethical
behavior and interpersonal sensitivity. Sacrifices themselves are trans-
formed from animal offerings to human actions anc attitudes. DSood deeds,
sexual modesty, ecological concern, peaceful and respectful interpzrsonal
relations, prayer, study, suffering, fasting, and deatin, all becowse exem-
plary offerings to Jod which are symbulized by institutions znd provisions
of the cult. Leadersuip is snifted from the sriestly clan to the hasid
and tzadik, who earn their authority by virtue of their exhibition of the
moral qgualities and actions cited above. Finally, the process of the
moralization of the cult includes an enphasis not on the Temple, but on
the Torah as the central institution of salvation and religious authority

Our methodolozy will be straightforward. e have divided the major
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institutions of the cult into five categories: 1) the olah or burnt
offering; 2) the shelamim or peace offerings; 3) the kapparah or general
expiatory offering, L) the hattat and asham or the exclusively expiatory
sin ané guilt cofferings; and 5) the mishkan/Temple or cultic center.
Sisnificant Biblical passages detailing tne provisions of each of these
institutions will be amassed and reviewed in the light of scientific
Biblical scholarship. we will then sift throuzh expositions of these
Biblical passages which are found in the ratbinic literature of the first
to ninth centuries, searching for these whnich exhibit the moralizinz
tendencies merticned above, in regard to the cult. Special emphasis will

be placed upon the Mishna and Jjemara and the major collections of tan-

naitic and azgadic midrashim in the perdiocd just cited. we will be
looking for the urocess of the development of moralization of the cult,
but in a very cautious way, as our previous warning has indicated. It
will be of particular interest to view evidence of both continuity with
the past and significant innovation in this trend of rabbinic treatment
of the sacrificial cult.

As we turn new Lo our analysis, we must add finally that we will
use the terms moralization, meral transformation, and sublimation of the
cult interchanjgeably. By sublimaticn, we mean a iurocess which is not
unlike the psychological understanding of %he term. It is the channeling
of energies and concerns into constructive attitudes and activities., The
moralization of the cult as we have outlined it includes a system of
piety wnich is both a continuation and expansion of Hitlical Judaism and
a ytilization of creative innovation. Concern is focused on everyday
deeds, thoughts, and experiences. Leadership is sttainable without

birthright or biological heritage and the central institution of sal-
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veztion is accessible to all on the basis of study, practice, and personal
merit.

In a2 vime in which tnere wss radical socizl change, & new emphasis
on the individual, and the total disruption and elimination of the sacri-
ficial cult, this trend of rzbbinic thought could pgenuinely be considered
to be 2 form of sublimation. In the sbsence of the Temple, relipious
enerpies could te channeled inte zttitudes and actions which woula en-
heance the life of the community: relirious leadership could be acquired
on the basis of inteprity: fulfillment of the Divine will could be
achieved independently of levitical offerinf or cultic institutions,
ana the study of Torah and pood deeds could serve as pious offerinps to
God. We can see, then, that moralization of the cult is by its very
nature a sublimazting process, & constructive response to the destruction

of the sacrificial enterprise.




CHAPTER II

We begin our exanination of the rabbinic transformation of the
sacrificial cult with the Biblical and rabbinic treatment of the olah.
We find this sacrifice in the earliest historical books of the Bible as
well as in the latest of priestly codes.1 It is associated with the
mountain sacrifice of Balaam and with the continual offering in the
Holy of Holies. There are a variety of viewpoints regarding the pur-
pose of burnt offerings in Biblical Judaism. Our undersvanding of its
role naturally reflects whatever general presuppositions we hold con-
cerning the nature and function ef the Biblical cult. To those who view
the cult primarily as a series of zifts to vropitiate the deity, the
olah is particularly important in that it is given totally to Jod.2
Cthers who view the cult in a more sublime manner retain the primacy of
the clah due to its unique nature. The transformation of tne concrete
into the invisible expresses for them the worsnip of a tangible people
of an intangible God.3 whether we adopt one view or the other, or one
somewhere in oetween, we must agree tnat the burnt offering constituted
a significant element in the sacrificial cult.

#hen examining and expounding upon the institutions of the Biblical
cult, the rabbis of the tannaitic period were certainly czlled upon to
occupy themselves with the meaning «f the burnt offlering. Heviewing
several passagaes in the tannaitic literature concerned with the olah, we
find that they are singularly legalistic and procedural in nature. This

is not surprising since the works we consulted are generally referred to

135
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as the "halakic” or "“legal midrashim" (Sifra, Sifre, and Mekhilta).

What is important fcr us in this examination is to note that for sever-
al reasons we find a minimal amount of spiritualization or sublimation
in the tannaitic treatment of the burnt offering. Wwhether this is due
to the continuved existence or recent proximity to the destruction of
the Temple, the lack of a clear-cut external polemic challenge from
Christianity, cr the inherent limitations of the genre of tannaitic
literature, we cannot say within the scope of this project. We note
for our efforts that such is the tendency of this literature so as to
see more clearly the tendencies toward spiritualization and sublimaticn
as they appear in the context of later rabbinic texts.

One tannaitie passage concerning ritual sacrifice verges on spir-
itualization and is particularly worthy of our attention.

nhe disciples of Shammai read kebhsim he lambs (Numb. 26:3) as
though written kabsim, that they put out of sight. That is,
the daily offering of the lambs brings it about that Israel's
sins are put out of sight by God as the verse says, 'He will
turn agzain to have compassion upon us, he will put our sins
out of sight.' (Mic. 7:19)

But the disciples of Hillel said, 'whatever is put out
of sicht must return into sizht.' Accordingly we find the ex=-
pression, kebhsim bene shana, the lambs of the first year to
be understood as though written, kebbasim bene shana, tnhey
cleanse the things that are of many a year. That is they
cleanse the sins of Israel of whom it is said, 'Though your
sins be as many a year, they shall be white as snow.' (Is. I:18)

And ben Azzai sald, kebhsim bene shana means Lhat they
cleanse the sing »f Israel and make them as innocent as an
infant in its first year.4

Through a play on the word for lamb, kebhes, we have several
midrashic interpretations of the effect of the ritual sacrifice. Ben
Azzal is on the verge of sublimatiorn when he equates the ritual re-
quirement of the age of the joat with the morzl purity of the child of
the same age. Yet, it is clear that even here the focus is still on

the ritual lambs and there is little effort to switch to sublimated
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forms of numan behavior which migh% replace the lambs as a pious of=-
fering. It is for this reason that we refer to this as a tendency to-
wards sublimation ratnher than a complete transformation.

AS we examine now the talmudic and aggadic midrashim of the fourth
to ninth centuries C. E., we find a fundamentally different understand=-
ing of the sacrificial cult beginning to flower. The legal procedural
format of the halakic midrashim continues throughout these later col-
lections and passages. [here remains a preoccupation with ritual pro-
cedures and levitical purity. But we find a new layer, & new manner of
understanding the cult, settling in among older forms.

Certainly bnth the Biblical and tannaitic periods knew a Judaism
which demanded both ritual and moral/ethical purity as expressions of
piety toward God. But centuries after the destruction of the Temple,
they became more than partners. Through midrashic exegesis, cultic
institutions of levitical ritual purity came to symbolize aspects of
moral purity and ethical piety. The very basis of their ground of
sanctification was subtlimated from cultic procedure intc human quali-
ties, actions, and interpersonal relations. [his transformation was
10t a total innovation but an expansion and weaving of ancient tanreads
into a rope which would spiritually bind the Jewish people to its
earliest traditions.

The strands are brought together slowly, laying one tradition
upon another in the Biblical and rabbinic treatment of the ethical and
levitical purity of the cult. we see the tinding ccecur, for instance,
in the talmudic citation of the deuteronomic idea that the nire of a
harlot is unaccejtadle as an offering to }on.s That which is zained

from the morally impure practice of prostitution renders the sacrificial
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cult ritually impure in the eyes of Eiblical and rabbinic authorities.
fhe same continuity of moral sensitivity within the context of leviti-
cal purity continues between tannaitic and later rabbinic portrayal of
the olah. R. Yossi continues the thouzht of ven Azzai when he describes
the reason young boys begin their study of Judaism with the cultic book
of leviticus. Like his predecessor, he considers young children moral-
ly pure. Since the sacrifices are jure, it is fitting that the morally
6

pure come and study the ritually vure. we find in tractate Bekorot
that a goring ox which has not been killed due to a lack of sufficient
witnesses is impure for 5acrifice.? The animal that does violence,
like the animal -ced ior idolatry, is rendered ritually unclean by vir-
tue of its moral impurity. This trend of thought reaches its full ex-
plication in thne Tanhuma exyposition of rsaim 24.

.«.nhy does it state that 'I love justice and hate thievery'

(Is. 61:8) in regard toc the olah? Because in connection with

the olah, what is said before it shcows the relationship. 'And

wnen a person sins and is guiluy and returns that which he has

stolen,' (Lev., 5:23) then afterwards it describes that he shall

bring a burnt effering. 'If you want to brinz a sacrificial of-

fering, then don't steal anything fom anyone because 1 am a Jod

who loves justice and hates thievery, even in regard to the

sacrifice of the burnt offering. And when is it then that you

may offer up an olah and ] will receive it? when your nands

are clean of thievery, as David said in Psalm 24, "Who will

yaaleh (go up/offer up a burnt offeringz) on the Mountain of

God, who will stand in His holy place? One with clean hands

and a pure heart" (that has not engaged in thievery)."
The picus who desire to rarticipate in the ritual offerings of the cult
must maintain a level of morsl purity equal to that of a young child.
fne moral transgression of prostitution, violence, and thievery have
the power to render burnt offerings unfit and rituvally impure.

lhe dual reguirement of bLoth ritual and soral purity continues

throughout the Biblical and rabbinic literature concerning the sacri-
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ficial cult. Thouth they differed in emphasis, both the prophets and
priestly writers demanded a combination of justice and levitical purity.
This two-fold sensitivity we have found, also continues in the rabbinic
traditions concerning the olah. However, we can see, as in the case of
the term yaaleh cited above (offer up/go up in moral purity),that one
trend of rabbinic exposition goes beyond the restatement of earlier tra-
ditions. There is & midrashic expansion and elaboration of the moral
aspects of cultic purity which also involves a shift in the focus of
sacrifice from the placating of God to the moral development of man.

wWe must note tnat not every rabbinic treatment of the clah reflects
a trend towards ex ansion ana transformation. 1n fact, though we will
examine passages which do represent shift of the focus of sacrifice,
the olah is generally portrayed in 8iblical and rabbinic literature as
an institution for the feeding and appeasement of the Divine. We find

in Jenesis Rabbah that Jjod enumerated more clean animals tnan unclean

ia the list which was given to Noah. We are told that this was done

according to a Divine plan for, "He surely desired that sacrifice snould
Q

be offered to Him of them."  From this passage and others like it, we

learn that even by the time of the compilation of Jjenesis Rabbah some

rabbis still sincerely believed that (od desired tne sacrifices of man
for dis edification. This serves as an imgortant warning concerning
the zeneral nature of our study. «e must be careful not to generalize
or to say that collectively, "the rabtis" spiritualized or sublimated
the cult in their cnaracterization of it. we nave alreacy shown a tend-
ency amnong some rablis to ground the ritual purity of the cult in the
context of moral anma etnical purity and to expand these tnemes beyond

their Biklical basis. a5 we turn now to examine further several midrashic
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passazes whicn represent a shift in the purpose of the cult from the
feeding of Jod to the mcral and spiritual uplifting of =man, we are re-

minded by the passage cited above from Genesis Rabbah that we are por-

traying one layer, one dimension among several in rabbinic thought con-
cerning the sacrificial cult.

e parable is ziven of a blind man with a lamp. A man with full
vision leads the blind man tc his home by means of the lamp. However,
when they arrive at the bLlind man's home, the man of full vision asks
the blind man for a lighted lamp so that he may continue on his journey.
The midrash continues:

'It is only fou. this reason that 1 have asked you to give Me light.'

The seeing man of the story is the Holy Une Blessec Be He, for it

says, 'for the eyes of the Lor¢é run to and fro throughout the

whole earth' (II Chron. 16:9) and the blind man is Israel for it
says, 'ne grope for the wall like the blind, yea as they that

have no eyes do we grope, we stumble at noon day as in the twi=-

light.' (Is. 59:10) God illumined the way for them and led them

as it says, 'and the Lord went before them by day.' (Ex. 13:21)

w#hen they were about to construct the Tabernacle He called to

Moses and said, 'lhat they brinc unto thee pure olive oil.!

(Ex. 27:20) Isrzel then said, 'For thou dost light my lamp'

(Fs. 16:29) and yet thou dost command us that we should give

lizht before thee!' God replied, 'This is in order to promote

you that you may sive light unto Me even as 1 nave ziven light
to you.'10

The author of this midrasn captures the apparent contradiction of the
situvation and reverses the focus of the ritual act. It is certainly

not for God's sake, but for man's that the cultic lamps are lighted.

Israel, like the blind man in the story, will then fulfill its obli-

gation for the help received.

e find a second attempt to resclve these contradictions in

Numbers Rabbah.

Habbi Hanira observed, The Holy One Blessed Ee He said, In the
eves which you possess there is black and white. And you cannot
see with the white but only with the black. Ncw if in the case
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of your eyes that contair black and white parts you cen only
see throurh ohe bHlick, shell the Holy One Blessed Be He who is
all lipht need your lirnt® ‘fnother comment cn the text explerins,
'In front ef the candle sticks.' (Numb., R:2) A mortal obtains
lipht from a burning lamp. Czii he however obtzin lipght from a
lamp out of darkness? Yet of God it says, 'and darkness was
upon the face of the deep.' (Gen. 1:2) And what is written
further eon in the text? 'iAnd God said let there be lipht.'
(Gen. 1:3) 'Cut of the darkness 1 (God) brougnt light, I told
you te kindle the lamps in order to elevate you,' That is the
rezrning of the expression 'to cause 3 lamp to burn contirually.'
(Ex. 27:20)11

To participate in the cult is to imitate the acticns of the Livine and
thicreby to be elevzted., It is to lift Israel up shove the nations of
the world zs an example to 211,12 Just as the oil gives light, so,
too, does tle Temple give lipnt untoc the nations as it is said, "And
naticns shall walk by ihy lirht.“13 This shift in the purpose of the

cult is most sublimely illustrsted in the Pesikis de Rev Kahenah,

Introducing the theme of the olah in # commentsry on & verse from Hosea,
God satiricslly asks whether or not He would mck man for food were he

1l

indeed hunrrv. Such 2 request from the Creator of the whole world
would be sbsurd. The climax of ihe weversal »f the nurrose of the culd

appesars in the treatment of the Hoses verse in Pesikta Rabbati.

®, Sarmel szic in the name of R. Zimeon b, Yonai, (Come znd sae
what this command sinilies.' (Lev, 7:2--aind the bleod thereof
shall be dashed apainst the base of tne gltar.) Jrdinarily
blood is z thinp despised--it is ihe food of dogs. And yet the
Holy Une Blessed Be ie ceys tnet it snould be offered up on the
altar: the #Holy Jne Blessed Be He--if anyone dare impute such
2 tiing to Him, said, 'Brinp Me an offerinp and take its blood
znd dash the blood apainst the corners of the zltar that thne
picod may expizte for the blood (thou nust shed). it is because
of iny need snd as a means of expistion for thee that I request
offering zad not because I wisn to eat.' nence uie verse is to
be resd, 'l nungry? No, tne offering I request is for thy sake
(and not for Mire),'1€

fs the rurpose of rifval sctivity shif'ts tc its impact upon man

&nd tre ritual purity of tne cult is made dependent upcen its moral di-



mensions, the authority cf the cultic priesthood is displaced upon the
hasid and the tzadik. Irn bBalaam's entreaty before God we find an ex-
ample of the transformation of the grounds for cultic leadership.

build me here seven altars. (Numb. 23:1) Why seven altars?
because of the seven altars which had been built by seven right-
eous men from Adam to Hoses and which had bteen received with
favor. These rightecus men were Adam, Abel, Noah, Abraham, Isaac,
Jacob, and Moses. Balaam said to Jod, 'Why didst Thou accept
them? Was it not on account of the cultic ritual service (zvodah)
they performed for you that Thou didst acceyt them? 1Is it not
more seemly that Thou should be wershiped by seventy nations
rather than one?' The Holy Spirit answered him, 'Better is a

dry morsel and quietness therewith' (Frov. 17:1) (better) 'a

meal offering mingled with oil or dry' (Lev. 7:10) 'than a house
full of feasting with strife! For you desire toc introduce strife
between ie and Israel.'l

IL was because of their rishteousness rather tnan their levitical tirth-
rizght tnat the seven ancestors just mentioned were qualified to offer
an acceptable sacrifice to God.

AS we have seen in previous pascages, numan gualities of the
hizhest moral standard determine tne ritual purity af the sacrifice.
In additicn, cultic leadership is acquired on the basis of the attain-
ment of these gualities. 3ut even nore is exyressed in the seccnd parz
of uhis exposgition of Ealaam's sacrifice.

Ané God met Balazam, fde said to him, fool, what are you doing?

5aid he, I have prepared seven altars. [Numb, 23:4) This is

like the case of a money changer whe lalsifies his weignts. The

chief of the market comes and discovers him. TYou are, he said,

falsifying the weights. [ne other replied, 1 have already sent

a gift to your nouse. balaam also acted in & similar way. The

Holy Spirit said to him, what are you doinz balaam? He replied,

1 have prepared reven sltars. (Yumb. 23:4) Said Ged, Better is

a dinner of herbs where love is, than a stalled ox and hatred

therewith. (Prov. 15:17) Hore acceptatle is the meal which

Israel prepared in Sgypt eating (pascal lamb) with unleavened

oread and bitter herts than the ox you offer in hatred.l7

The Passover meal anc tne interpersonal qualities surrounding it are

more significant tnan the leviticsl ritual impurities of tne lLand of
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Egypt. A communal dinner in the presence of love is more adequate an
offering tc Jod than the ritual sacrifice of an ox in the midst of
hatred. While ritual purity is not ignored, it is made subservient to
moral purity in order of importance. The elabeoration and extension of
a prophetic theme is broughit to its full development in tractate Sukka.
Phere labbi Ekleazer succinctly states the primacy of the ethical over
the levitical/ritual when he says that, "Almsziving is greater than all
sacrifice."la
Not only does the ethical take precedence over the ritualistic
in this trend of rabbinic thought, but the levitical procedurec them-
selves become vehicles for the 1 resentation of aspectes of virtue.
In a midrashic portrayal of God's treatment of the cult we are given =
guide for human behavior., The moral and interversonal sensitivity
vhich He displays in His direction of tne pburnt offering 1s a modes for
tne pinus Lo follow in the realm of human affairs.
K. Joshua nf Siknin =aid in the name of Hd. Levi: Come and see how
the Hdoly Cne Elessed Se He tried to spare the Isrzelites exyense
since :e said to them, Whoever has become liable to bring a sacri-
fice let him bring from the herd, as it says, If his offering ke a
burnt offering of the herd.... (lLev, 1:3) If he cannot afford fron
the herd let him bring frem the lambs, as it says, And if he bring
a lamb.... (Lev. L4:32) and if he cannot bring from the lambs let
kim bring a goat as it says, and if his offering be a goat....
(Lev. 3:12) And if he cannot bring from the zoats, let him bring
Trom the fowl, as it says, Anc i{ his offering be a2 fowl....
(Lev. 1:14) And if ke cannot afford from the fowl let him bring
fine flour, fine flour for z meals offering (lev, 5:13)., More-
over, other offerings cannot be offercd up in nalves but this one
is to be offered up in halves, half thereof in the morning and
half uhereof it the evening. (lev. 6:12)1¢
jod only asks what nhis worshipers can afford. lie is careful not to
place & burden upon or embarrdss anyone. A second miarasn concerning

god's choice of particular animals for sacrifice elaborates the theme

of compassion for the voor and defenseless. Just as God desi.mates for
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sacrifice those animals which are not predatory, so, too, does lie par-
ticularly love those human beings who are persecuted. He has special
affection for, and shows man a special model for, treatment cf the poor,
the defenseless, the preyed upon.zo God's desire for sacrifice is of
an exemplary and righieous nature. It is the fragrance of man's rizht-
eousness (obedience and good deeds) that He desires above all else.

'The righteous one eateth his fill of that which is a man's

soul.' 3uch a Righteous One is the Holy One Blessed Be He.

The Holy One said to Israel, 'Ky children, of 2ll offerings

which you present to Me, 1 delight to eat only of tvhose with

the fragrance (of obedience and good deeds) as it is said,

"It is the fragrance which is Ny own delight."' (Numb. 28:2}21
Jod's rizhteovsness in His treatment of the cult serves as a model for
human actions. It represents a snift in the focus of sacrifice from
the feeding of God to the moral instruction of man. It is the emulatlon
of this Divine moral sensitivity that provides the hasid ana the tzadik
the authority to replace the priestly clan as the religious and com-
munal leaders of Israel.

Authority is also cdisplaced from the Temple cult to the Torah and
its institutions as the life of Torah comes Lo be the central source of
salvation. Rabbi Joshua ben Levi rstates that Cod told David that ore
aay spent in the study of Torah is superior to a thousand sacrificial
animals.22 H. Simeon conveys the same conviction when he says that
words of Torah are more precious than burnt offerings and sacrifice.zz
Resh Lezkish and Rabba place their interpretation of "This is the Torah
of the burnt offering,”" within the same trend of thought. we find in
tractate Menahoi that Resh Lakish says that he who busies himself with

Torah is as thougzh he were actually offering sacrifices. Raoba inter-

prets the lamed as a negative-lo, to read, "He who occupies himself with



Torah need not offer sacrii‘ice."zh All these views are summarized in

a passage found in similar forms in Leviticus Rabbah, Fesikta de Rav

Kahana and Pesikta Rabbati.

R. Aha said in the name of R. Hanania b. Papa, In order that
Israel might not say, 'In the past we used to ofrer up sacrifice
and engage in the study of them and now that there are no sacri=-
fices is it still necessary to engage in the study of them?'! The
Holy One Elessed Be He said to Israel: 'If you engage in the
study of them I will account it to you as if you had offered them
up.'

R. Huna said two things: All the exiles will be gathered only
through the merit of study of the Mishna. What is the reason?
'Yea, if they engzage in (Yitnu-~the oral learning) teachinz among
the nations, 1 will gzather them up.' (Hos. §:10) The other thing
R. Huna said, 'For from the rising of the sun unto the going down
thereof My name is #reat amonz the nations and in every place of-
ferings are presented to My name, even pure oblations.' (Mal. 1:11)
Are there pure oblations and the taking of a handful eof flour and
letting of offerinzs go in Babylonia? What then is referred to?
It is the Mishna. The Holy One Blessed Be He said, 'seeing

that you are engazed in the study of Mishna, it is as if you
were offering up sacrifice.’

Samuel said, 'and if they be ashamed of all that they have
done and make known unto them the form of the Temple and the
fashion thereof, all forms thereof, and all the laws thereof and
write it in their sight, that they may keep the whole form there-
of, and the ordinances thereof and do them.' This is the law of
the Temple.... (Ezk. 43:11) Vas the form of the Temple in exist-
ence at the Lime of Ezekiel? No but the Holy One Blessed Be He
said, 'as long as you engzaze in the study thereof, it is as if
you were building it.'

The Tanhuma cencludes this transformation of the socurce of salvation.
Commenting upon the double usaze of the word olah, it relates that after
the destruction of the Temple, Israel still had the two-fold offering
of Toran and teshuvah.26

Even the continual lamps (olot) which the Israelites kindled to
Cod were sriritualizeo and their focus reversed. &s they kindled con-
tinual fire before God, so God kindled a lamp which is lorah, for the
enlightenment and moral instruction of Israel.

Another explanation of 'a leafy olive tree' (used for the cil cof



26

the continual fire). Just see how the words of the Torah zive
forth light to a man when he studies them. ©&Dut he who coes not
occupy nimself with the Torah and does not ¥mow it stumbles. It
can be compared to the one who stands in a dark place. As soon
as he starts walking he stumbles against a stone, he then strikes
a gutter and falls into it and knocks his face on the ground--all
because he has no lamp in his hand. It is the same with the com-
mon person who has ne Torah in him. He strikes against sin stum-
bles and dies while the Holy Spirit says, 'He shall die for lack
of instruction,' (Prov. 5:23) and instruction means Torzh as it
says, 'Take hold fast of instruction, let it not go.' (Prov. 6:13)
He dies because he knows not the Torah and joes and sins as it
says, 'The way of the wicked is as the darkness and they know not
at what they stunble.' (Frov. 6:19) But those who study the Torah
give forth light wherever they may be. It is like one standing
in the dark with a lamp in his hand &s it says, '"Thy work is a
lamp unto my feet and a lizht unto my path.' (Fs. 119:105) And
also, 'If thou runnest thou shalt not stumble,' (¥rov. £:12) and
also, 'the spirit of man is the lamp of the lord.' (Prov. 20:27)
God said, 'let My lamp be in thy hand and thy lamp in My hand.!
what ic the lamp of God? The lorah, as it says, 'For the command-
ment is a lamp and the teaching is a light.' (Prov. 6:23) Because
if one performs a commandment, it is as iI he had kindled a lamp
before God ana revived his own soul, alsc called a light, for it
says, 'the spirit of man is the lamp of the Lurd.' (Frov. 20:27)

Because it often happens that when one is eager to fulfill
a precept, his evil inclination with him often dissuades him, say-
ing, 'Why perform this command and diminish your wealth? Instead
of giving away to others, give it to your own children.! But the
good inclination says to him, 'zive rather to a pious cause as it
says, "for the commandment is a lamp."' Just as the lizht of the
lamp is undiminished, oven if a million wax candles are kindled
from it, sc will he who gives toward the fulfillment of any com-
mandment not suffer diminishment cf his possessions. Hence, 'for
the commandment is a lamp and the teachirng is a 1lizht.'27

The Torah is the lamp of Jod. It illuminates the moral path of man,
keeping him from sin as dc the commandments. The soul as the lamp of
ijod, is revived tnrcugh the practice of gcod deads. The ritual lamps
become spiritualized symbols of the Torah, of the souir and of the un-
diminished continuance of thuse who give of their possessions.
Certain emotions, attitudes, and personal activities in addition
to the study and practice of Torah, are accountec as if sacrificial
animals had peen offered to jod. Frayer, repentance, the offering of

the soul and spirit, fasting, suffering, and cdeath, all can serve as
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aspects of numan experience and behavior which replace the ritual re-
quirements of the levitical cult. As noted above, the soul of man is
the lamp of God. 4 broken spirit and a contrite heart, the sacrifice

of the evil inclination, and repentance were accounted to David as

26

merit. When these are accomplished, they are as if one has rebuilt

tne Temple. Drawing upon the proof text of Isaiah 1:11, R. Eleazer b.
Fedat interprets the ritual of prayer which needs neither Temple nor
priesthood to be a form of worship more desirable to God than sacrifice.29
R, Hayya b. Abba said in the name of R. Jonathan that "if a man
answers nature's call, washes his hands and puts on tephillin and re-

cites the shema and says the vefillah, scripture accounts it to him as

3a

if he had built an altar and offered a sacrifice upon it." The Tan-

huma, as we mentioned, maintains that Israel still nas the institutions
1
of teshuva and Torah to provide God with an offering.3 It continues:

Say unto Him, 'forzive iniquity and accept that which is good....'
(Hos, 14:3) lord of the universe, in the time that the Temple was
in existence we used to offer up sacrifice and we were forgiven.
Now all we have in our hands is prayer. Iov in gematria equals 17
and the Tefilleh equals 17, minus the prayer azainst the heretics
they have added in our own time. (We therefore read forgive in-
Jquity and accept our prayer,)

Rabbi Simeon said, 'say unto Him forgive all inicuity and
accept good....' which equals nefesn. Israel said, behold may our
fat and that of our souls be zceeptsble before you as ztonement
for us and (our prayers) we will render as the bullocks of our
1ips.32

Frayer, fasting, the human spirit itself, all remain in Israel's hands
as sources of piety toward God when the cultic institutions of the Temple
have been destroyed.

As in the case of the Biblical texts, so, too, in rabbinic litera-
ture do we find the olah among the earliest and latest traditions.

Ther2 continues throughout the literature the continuity of concern
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with the procedures of levitical purity in regard to the burnt offer-
ing. Put another strand of tradition is continuved from the Biblical
sources through the midrashic elaborations on the olah in each succes-
sive rabbinic text. This dimension of both continuity and divergence
is the spirituvalized and sublimated transformation of the levitical
cult into qualities of moral purity and aspects of human interaction.
We find it grows out of the Biblical concern for the moral purity of
that which is used in the ritual cult. But it zoes beyond this as the
midrash begins in places to state the gqualification for ritual sacri-
fice in moral and spiritual terms. The purpose of sacrifice is in time
reversed. It is no longe: for the propitiation of God but for the de-
velopment of man. Sacrifices themselves cnme to symbolize moral gquali-
ties such as kindness and thoughtfulness. Fersonal gualities of repen-
tance, and personal actions such as fasting and prayer, all replace the
offering of sacrificial animals. The pious actions of the hasid and
tzadik, rather than the birthright of the priesthooc, provide legiti-
mation for religious leadership. Finally, the Torsh as it is studied
and tauzht replaces the Temple cult as the central institutior and
instrument of salvaticn. It is the continual light which Illuminates
the moral path of man, preserving the souls wnich also come to symboli-

cally replace tiie continual temple {ire, as the lamp of God.



CHAPTER I11

Like the olah, the shelamim offering is of great antiquity in the

history of the Biblical cult. We find it 47 times in the historical
books of the Bible from Joshua to Kings.l Joyous in cheracter, it was
associated before the Babylonian exile with royal celebrations of a
dedicatory or cecmmemorative character.z This is demonstrated by the
significance of the shelamim offerings at the proclamation of Saul's
kingship and at the dedication of Solomon's temple.3 while DeVaux ac-
counts it as the most fre~vent offering in the early period of the cult,u
Levine states that it was not a regular rite at this time but one pre-
served for special occaaions.S

The religious significance of the shelamim is an ongoing question.
W. Robertson-Smithswriting in the last century, placed it within the

context of the communal meal which is shared between worshiper and deity.

In the Religion of the Semites he <iated:

The leading idea in the animal sacrifices ol the Semites...was not
that of a gift made over to the god, but an act of communion in
which the god and his worshiper unite by partaking of flesh and
blood of a sacred wvictim.
Rene Dussaud's work in the 1920's served as tne basis for further re-
finement of this theory in which the shelamim offering is related to the
etymology of ihe Hebrew root shin, lamed, ggg.? Tae sacrifice is some-
how connected with peace, harmony, and well-bteing signifyinz communicn
between worshiper and deity in a harmoniocus relationship.

DeVaux casts doubts upon this interpretztion when he points out

that certain portions such as blood and fat are specifically not shared.
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He draws a different interpretation from the same Hebrew root, conclu-
ding that it means retribution or gifts sent as pledges of peace.q
Accordingly, shelamim offerings are tribute offered to God to maintein
or to reestablish good relations between Him and his worshipers.

A thorough stucy of the historical development of the shelamim is

offered by Baruch Levine in his study, In the rresence of the Lord.10

He also guestions the theories of W. Hobertson-Smith and nis followers
wher he states, "We doubt very much that communion through sacrificial
blood rites was part of the motivation and purpose of lsraelite sacri-
flce.“ll He warns also against associating any particular sacrifice
exclusively with covenar* or communion within the context of the Bibli-
cal cult.12 This is not, however, to say that elements of covenant and
of sacral fellowship did not play some role in the religious expression
of ancient Israel. bBut this was not achieved tnrougn sacrificial blood
rites.

The nistory Levine portrays is one of transformation from public tu
private sacrifice. Wwhile the shelamim offzring was originally a putblic
dedicatory offering, it was shaped by uriestly writers and officiants
into something private. ahile ¥ maintains the continuity of its public
character by including it in the investiture of Aaron and his sons and
in the dedication of the Tabernacle altar, a new dimension is also added.
It is the expression of thanks, genercsity, or payment of a personal vow.
The shelamim was an expression of signiflicant publie beginnings. The
momentous may have been routinized through this priestly innovation and
extended io individual beginnings as well. While DeVaux cencluded that
the shelamim may very well be a payment of tribute, Levine concludes

with a2 more general view that underlying the shelamim™s the notion of
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sacrifice as an efficatious zift of greeting, offered 'in the presence
of the Lord.‘”13

Whatever view we take towards the religicus significance of the
shelamim, we must note that it is unique. Wwhether it be a communal meal
shared in communion with the deity or a payment of tribute, or a gift of
greeting, it is different from the other forms of culiic sacrifice. It
is only in the context of the shelamim offering tnat God, the offici-
ating priest, and the worshiper, all partake of some element of the
sacrifice together.

As with the olah, so, too, in regard to tne shelamim, the tannaitic
sources are primarily legclistic and ritualistic in their orientation.
They are concerned with the procedures of such things as the selection
of the sacrificial victim and division of its parts. This, however, is
not to say that there is an absence of any tendency toward spirituali-
zaticn. The Sifra commentary on the peace offering stands midway in
its spiritualizing tendencies as did the discussion between the disciples
of Hillel and Shammai in their rejpresentaticns of the ritual lamb of the
burnt offering. when the Sifra states ihat one whe sacrifices the
shelamim increases shalom (peace) in the world, it is attriouting a

i}
14 fhe interpretation, however, is closer

spiritual end to a cultic act.
to the traditicnal Bitlical representations of the cult than a view which
has been transformed and sublimated. That it makes peace not only between
man and God but alsg in the world is 2 significant sier towards the sub=-
limating tendency. Bui no sublimated or spiritualized actions come tc
replace the sacrificial act and it remains central in the focus of the
passape.

More important than this tannaitic passajge which stands midway in
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its tendencies is one which is interestingly tangentizl to the spiri-
tuzalizing and sublimating transformation of the cult. Commenting on

the priestly bLlessing of shalom, Sifre states:

So great is peace that it is given in the portion of the right-
eous.... 50 great is peace that it is not given in the portion

of' the wicked.... S0 great is peace that it is given to the lovers
of Torah.,... S0 great is peace that it is ziven to the poor....

S0 great is peace that it is given to the students of Torah....

So great is peace that it is given to the practicers of tzedakah
«sess S0 great is peace that the name of the Holy One Blessed Be He
is shalom.... So great is peace that it is equal to the value of
all the works of creation.... So great is peace that the beings
of the upper world need it...and if s¢ in the case of a place
where there is no competition or malice, how much the more sc in
the place where all these gqualities are prasent....l

Many of the values which we have set forth as spiritualization ang subli-
mation or humanization are included in this discourse on shalom. Found
here are the virtues of studying and teaching the Torah, tzedakah or
righteous deeds, and peaceful relations between human beings. Their
presence discloses a series of religicus and interversonal values which
vere important comuonenis of a rabbinic values system during the tanna-
itic period. As we will see in the lazter aggadic midrashim such as

Leviticus Rstbah, tnese values appear in expanded form not within the

context of the pricstly blessing but as aspects ¢l the peace offerings.
An underlying principle of our thesis is that certain values and
patterns of behavior came to replace tne centrality of tne Temple cult
in the course cf one trend of thought in Rabbinic Judaism. Between the
differences in the interpretation of the shelamim in tne tannaitic and
laver midrashim, we can glimpse the process »f this transformation,
Certain spiritual, moral, and interpersonal values seem to bte signifi-
cant in the mind of some of the tannaitic authoritiss. These values
are presented within the context of the blessing of snalom. However,

in the aggadic midrashim which reguired from twn to seven centuries more
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for their concretization, the values have moved to the center stage of
the religious system. The shelamim cfferings of the Temple cult are
now spiritualized and sublimated in such a way as to be transformed in-
to representations of these spiritual, moral, and interpersonal values.
The cult has become in this trend subservient to the values of the rab=-
binic values system. The sacrifice of the peace cfferings in this case
is only 2 vehicle for the representation of these values, rather than a
cultic ritual, independent and significant in its own right as tribute
to God. In the agzadic midrashim, the peace cfferings become sublimated
symbols of various aspects of the components of shalom.

Though the transforming tendencies appear even more clearly in re-
Zard to the shelamim than the olot, we must yput ferth the warning of
the last chapter once zzain. We are not saying that this tendency is
monolithic in rabbinic thought but rather true of one trend in rabbinic
thought. lhe more ritualistic tendencies of the Biblical and tannaitic
literature are certainly preserved in the homiletical midrasnim con-
cerning the peace offerings.

The opening section of thé central pisga on the subject of the

shelamim (Leviticus Rabbah ©:1) relates that the sacrifices of thanks-

Ziving are superior sacrifices because they will continue in the world

T.

1€ 29« s Lo 4 - .
to come. In addition, we {ind a passage in Haszgigah which provides an
interpretation of z prophetic verse in a manner which is the camplete
opposite of suplimation.
K. Huna wept wnen he came tc the verse, 'And thou shalt sacrifice
peace offerings and thou shalt eat thereof....' (Deut. 27:7) Voe
Lhat the slave at whose taple nis HMaster Iongs to eat snoulc be-
come estranged from him! For it is written, 'To what purpese is

the abundance of your sacrifices saith the Lord?' (Is. 1:11)17

A prophetic passaze wihich is of'ten considered within the context of the
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cult to show God's displeasure with ritual sacrifice is interpreted in
the Talmud to emphasize the importance of sacrifice. To fail to offer
sacrifice to God or His refusal of man's sscrifice is interpreted as a
sign of Divine estrangement from man.

Nonetheless, we do find as was the case zlso with burnt offerings,
abundant examples of the spiritualization and sublimation ¢f the shelamim
sacrifices. The shift of the focus of sacrifice from God to man is also
found in the aggadic midrashim concerning the shelamim. In an inter-
pretation of the word "lirezonekhem" in tractate Menahot of the Talmud,
God is portrayed as telling Israel that it is because of their desire
for sacrifice, rather than nis need that He accepts lneir ritual offer-
ings.l&

Moral purity or the most noble aspecis of human character, rather
than ritual purity provides the gualificaticns for sacrifice. "R. Simeon
said, 'Cnly one who is at peace may offer up = peace offering.'"lg

is is interpreted to mean that 2 mourner cannot bring a peace offering.
One who is not whole in his emotional state or at peace with himself,
is rendered spiritually impure for the peace offering.

In tractate Avodah Zarzh, we find that Adam is fearful that the
setting ¢f the sun marks the punishment ol death for his transgressions.
He and Eve fast and weep throughout the night and realize at the ap-
proach of dawp that this is merely the naturzl course of the world., In
appreciation they offer a bullock in thanks for their lives. But it is
a special bullock which is offered, illustrated ty the proof text of
Fsalm 69:32, "I will praise the name of Jod with a seng and magnify
Him with thanksgivinz. And it shall pleasc the lLord better than a bul-

lock that hath horns and hocfs.“20 The bullock which Adam and Eve of-
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fered was one with horns developed befcre its hoofs and therefore of
dubious rituas purity. Tei, as the proof text illustrates, praise and
an attitude of thanksgiving are more acceptable and even take precedence
over matters of ritual purity.

The use of the name ¢f jod, charged in the Bible with magical power
and surrounded by barriers cof cultic purity, becomes in the midrash an
example of the displacement of ritual purity by standards of morality
and salutary aspects of human character. In order to create a state of
interpersonal harmony, Uod Himself allows His name to be made ritually
impure as it is blotted out ir the Sota proceedings of the suspected
adulteress.21 The image ¢l God allowing :dis own name to be rendered le-
vivically impure for the purpose of domestic tranquility, is perhaps cne
of the outstanding illustrations of the principle we have been describing.

The metaphor is extended explicitly irto human imitation of Divine

acticn in the homilies of leviticus Rabbah. Rabbi Heir zllows a female

student to spit in his eye because she was commanded to do so by her
jealous husband, Thougzh humilitated in public, he informs his students
that his behavior was not only proper but in accord with Divine example.
Is it not good enough for Meir to be like His creator? For R.
Ishmael taught, 'Great is peace since even of the DJivine name,
written though it be in sanctity, the Holy Une Elessed Be He
has said, "Let it be blotted out with water for the purrvose of
making peace between husband and wife,"122
we find in this homily not only a levitical ritual whica is sublimated
into the quality of humility, but the direct explication in which Civirne
action serves as & model for human benavier. [The ritual as transformed
ihrough the midrash utilizes a cultic activity as the symbol for an as-

pect of human characrer portraying God's humility as the model for human

beings.
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Ir several homilies concerning the shelamim, religiocus authority
is based upon qualifications of public service and knowledge of Torah
rather than levitical inheritance. EBuilding upon the second half of a
text regarding the honor of a type of shelamim, the todah, we find that
one who setteth right the way receives God's salvation. The recipients
are the scribes and teachers of Torah and Mishna, those who educate the
young in the way of !‘ait.h.23 According to Resh Lakish, Saul's right
to kingship can be traced to the dilizence of his grandfather in kind-
ling lights to illumine the path to the synagogue. Those who sell fruit
which has already been tithed are also included as recipients of sal=-
vation.

In an unusual combination of sublimaticn and exposition of religi-
ous leadership, the animals of the cultic offering symbolically vortray
various leaders of Israel. We have seen that burnt offerings were re-
placed by human actions which were counted as if sacrifice had been
rendered. Here the oxen of the peace offering are interyreted meta-
bhorically as direct representatiuns of Jacob and Joseph, Hoses and
é;eu'»:n"t.zl't These tendencies reacn their climax when the oxen are por-
trayed as representations of Isaac and Hebecca, blameless progenitors

of kings. Through & play on the words tamim and shelamim, their moral

L
25 In the same

purity is associated with the ritual shelamim sacrifices.,
series of midrashic interpretations, the oxen of the peace offering at
the dedication of the mishkan are transformed not only intc the leading
personalities of ancient Jewish tradition, but into the written and oral
Torah, the fundamental teachings of Jugaism, as well.Zé

The sublimation of sacred offering into the oblization of the study

of Torah is by ncw a familiar theme. In this passage from leviticus
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Rabtah on Torah study, anxiety over the destruction of the Temple ana
the loss of the sacrificial cult surely looms closely in the background.

R. Aha said, 'lhis may bte comg.ared to a ruler who entered a pro-

vince with a band of armed men. Said one citizen to another

"how terrifying is this ruler." The other answered, "Fractice

good conduct and you need not be afraid of him." Even so, when

the Israelites heard the section of the Torah dealing with sacri-
fice, they became afraid. Said Moses to them, "Be not afraid.

Occupy yourselves with Torah and you will have no fear of all

these (sacrificial obligations)." This is indicated by the ex-

pression "This is the Torah of the burnt offering, of the meal
offering, and of the sin offering and of the guilt offering and

of the consecration offering, and the sacrifice of the peace of-

fering."' (Lev. 7:37)27
T'he worshiper may depend on the fulfillment of good deeds as cbedience
toward God. But those who are fearful and anxious over their inability
to offer up sacrifices may study the passazes of the Torah concerning
them and fulfill their obligaticn. This is why the expression "Toranh"
is used in connection with the sacrifices. It is this use of "Torah"
which serves as the point of transformation from sacrifice teo study as
an ac% of piety.

Blood was certainly a significant aspect of the cult when it was
in existence. Blood was ccnsidered sacred, uwuz life force, the bearer
of vrophyslactie capacities.za It was required in various forms of ani-
mal sacrifice, In tne aggadic midrassim, the offering of the bleood of
the sacrificial animal is displaced by tne offering of hummn bleed in

the fulfillment of the commandment of circumcision. we find in both

Bamidoar Rabban and in the Tanhuma tnat Cod appears to Abrahanm because

of the blood of ni® circumcision. Just as there is tlood in regard to
the peace and burnt offerings, so, teo, is there tloud in the act of

circumcision., Habbi Levi concludes, how much more so is the blood of
circumcision & cause for jod's arpearance and blessing, seeing that it

c
came {rom Abranam nimself.2 An act which centerec itself in the Temple,



the priesthood, and in the context of ritual sacrifice is replaced by
the mitzvah of an individual Jew, offering a portion of his own blood
as a sacrifice hefore God.

Blood is not the only aspect of the human being wnich is given to
God in place of a cultic offering. The two oxen of the dedicatory
shelamim sacrifice of the tribe of Issacar represent not only the two=
fold Torah but a double sacrifice of one's evil inclination.3o It is a
shelamim offering which creates peace on hizh and peace in the world be-
low.

Achan is the classic example of one who offers confession as a

peace offering to Goéds 'he todah or thanks offerinz is one specific

type of shelamim. Wwe {ind in Leviticus nabban that "It is achan who
confesses and sacrifices his evil inclination as it is written, 'My
son, give glory to the lord, the God of Israel, and give him (todah)
confession (of your sin).'" (Josh. ?:19)31

The two joats of Heuben's peace offering are portrayed as Loe
actions which he takes to rectify his past transgressions. They repre-
sent the two acts of moral transgression which estranged him from God,
his father, aznd his brothers. He had sexual relations with Bilah, his
father's concubine, and he was part of the plot to do violence to Joseph,
his brother. The two joats alsc represent the twe acts of moral piety
which made nim an ish shalem (wiole person) and trought him into a com-
plete relationship witn God and nis family. As a shelamim offerinz he
repented his sexual misconduct and delivered nis brother from death.32
His two goats are sublimated into representations of his two acts of
moral piety.

The expression, "great is peace" was introduced in the Sifre pas-
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sages at the beginning of this chapter. In the pisga of Leviticus
Rabbah concerning the shelamim, thess passages are expanded and placed
within the context of ritual sacrifices.33 The shelamim, through as-
sociation, are transformed into representations of shzlom. A discourse
on shalom then continues taroughout the rest of the homily. Having es-

tablished the conrection between shelamim and shalom, fthe expositions

Lecome additional examples of human behavior and interaction which re-
place the shelamim sacrifices as piety toward Ged.

#e have seen that ethical surity is so important that it even takes
precedence over ritual impurity as an acceptable offering to God. e
find that peace is so great that it even takes precedence over other
forms of laudatory hwuman behavior. In the story of Yannai's suest we
find that the guest is condemnea by his host becaus:z of his lack of
learning. The guest, however, is vindicated when he states his guali-
fications as one who neither listens to nor sireads narsh words and
always makes pesce when encountering guarreling individuals.sh Feace
is given greater value in the story than learning. In the story of
God's visitaticn of Abraham and 3Saran, Jod seems, accerding to the text,
tu omit Saran's disparaging remarks about Abraham's virility when He
relates Sarzh's words to her husband.35 In the story of Joseph and his
brothers, we find that his brofhers inform Josepn of their father's re-
quest that uLezce be maintained in the family after Jacob's death.36
Yet, we have no statement of this request in the Torazh. In both cases
the Torah seems tc include a concealment of trutn or a misstatement of
it. The value of domestic peace is portrayed as a value higher than
absclute honesty.

Since hypervecle is a4 device within midrashic literature, we snould
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not press any particular hierarcny of values. They may shift with each
aaditional passage. we ratner point co the fact that in addition to
tne sublimation of cultic rituals into morzl, spiritual, and interper-
sonal values, tnere is also a concern with the relaticnship of those
values.

While various human actions and values are incluced as pious re-
placements for ritual sacrifice, it is also the human essence which is
an offering to God. The Temule, The rFriestucod, and the Sacrificial
Cult are all pictured in the Fikle as instituticns which stabilize the
relationship between heaven and eartn. In the context cf the aggadic
midrash concerning the shelamim, it Is the very nature of the human
being which secures peace between the upper and lower worlds.

it. Simeon b. Halaftz said, 'Great is peace for wnen tne Hely Une
Blessed Be He created His universe He made peace between the
upper and lower (worlds). On the first day He created part of
the upper regions and the lower ones as it says, "ln the begin-
ning Jod created the heavens and the eartii...." (Gen. 1:1) On
the second day He created some of the upper portions of the
universe as it is written, "And God sazid, Let there be a firma-
ment...." (1:6) On the 3rd day He created some of the lower
things as it swys, "Let the waters under the heaven be gathered
together...let the earth put forth grass...." (1:¢) On the
fourth day Goc created some of the upper objects as it says,
"let there be lights in the firmament of the heavens." (1:1l)
Cn the fifth day He created some of the lower objects as it
says, "let the weaters swarm witn swarms of living creatures."
(1:20) Cn the sixth day when he came to create man, He said:
"If I create man a&s one of the upper elements of the universe,
the upper elements will cutnumber tne lower elements of the
universe. If I create him as one of the lower created objects,
the lower will cutnumber the upper by one creatud object.”

What did he do? He created man as of the upper as well as of
the lower beings. This is demonstrated by wnat is written,
'The lord God formec man of the dust of the ground.' (2:7)

That is He created nim out of the lower parts of creation.

'And He breatned intc nis nostrils the breath of life.’ (2:7)
That is, He made him alsc out of the upper spheres.-

In 1ts coneluding passazges, the pisga of Leviticus Habbah on tae

shelamim retwrns to its original format. There is an identification of
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the snelamim with shalom and then a commentary on shalom. reace is
mentioned last in reference toc praver, blessing, and secrifice.36 Just
as the peace affering is mentioned last in the levitical list of sacri-
fices (Numb. 26:39), so, too, will peace be the climax and conclusion
of both this world and the world to come. Frocf of this is the con-

cluding nehemta passage of the homily.

The rabbis said: 'Gr;at is peace, seeing tuat wnen the messi-

anic king is to come, he will commence witn peace as it is said,

"How beautiful upon the mountai.is are the feet of the messenger

of good tidings that announces peace,"' (Is. 52:7)3¢

This entire discourse on the greatness of peace includes most of
the elements of the interpretation of shalom as .resented in the Sifre.
Tet, it zoes beyond its earlier resources. It does this not entirely
by means of its content, although it is much fulley, but rather in the
manner of its transformation and sublimation of the cult. We see a
cluster of values, yualities, and actions which were portrayed in the
Sifre as aspecus of shalom. In the halakic nmidrasnim these elements
of saalom are given indeprendent religinus significance as are the ritu-
&l sacrifices of uhe cult. However, in the passages which we have in-
cluded from later agpadic midreshim, we have shown that the portrayai
of these gualities, values, and actions within the context cf the
shelamim comee te signify 2 significant develcpment in one trend of rab-
binic thought.

Varicus aspects of shalom actually come first to symbolically re-
present the gnelamim and then to replace tnem as expression of piety.
Tne worship of the Biblical cult is sullimated and transformed from the
shelamim sacrifices to the qualities, attritutes, and actions wnich
create and preserve shalom. Included as an offering may even be the

essence of numan nature as it mediates peace between the upper and lower
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CHAPTER 1V

In cur examinztion of two of the three principal sacrifices of the
Siblical cult, we have seen that the olah and shelamim offerings had
their own independent rornms and functions within the Biblical sacrifici-
al system. However, in the course of the histery of the cult, the third
principal sacrifice, that of kapparah, came to overshadow the other two.
Responding to the destruction of Solomon's Temple und the Babylonian
exile, the priestly writer: and officiants made expiation the central
focus of almost one half of the sacrifices of the Second remple.l AS &
result, burnt and jeace offerings acquired an expiatory function in ad-

tion to their previously established rcles. We find an excellent
examplz of this when we turn to the first chapters of the "Book of the
Priest," the Book of leviticus. There the plah is described as a ve-
hicle for atonement and the shelamim in otner places are accorded simi-
lar significance.2 But these two types of sacrifice merely acquire a
secondary exviatory aspect to their role. In contrast, when we speak
of the third category of cultic offering, kapparah, we will be referring
tc those sacrifices whose primary function is expiatery in nature.

An examination of the sacrifices of kapparah is not a simple task.
They are perhaps the most complex and compiicated of all elements in
the structure of Biblical cultic institutions. We will be concermed in
the next chaptler with the specific sacrifices of kapparah such as the

hatat or asham. Here we will deal with the nature of the general cate-

gory of expiatory szcrifice. aAs with previous chapters and categories

43
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of sacrifice, we are drawn %o a linguistic analysis in an attempt to
understand the sipnificance of this ritual. But we are then forced as
before, to consider the funcamentzal presuppositions which may lurk be-
hind any linguistic interpretation.

Amongz the authors we have noted, the term kaprer has been interpreted
with such diverse meanings as wiping away, covering, and making compo-
sition. It does not surprise us that someone like Baruch Levine who
sees the cult in a very magical and ilteral manner would interpret it
te mean wiping off or t:leansing.3 The blood in the majority of kapper
rituals serves as a magical prophylactic agent, providing the ritual
purity which God needs if He is to find a place among men in which te
dwell. On the other hand, it is not tco astcunding that scmeone like
il Chanan Brichto woulcd interpret kapper to mean composition,® This
interpretation takes the focus away from the blood and nlaces it upon
the general context and intention of the act. The term is one not of
magic but of lezal requirement and fulfiilment. It is the expression
of relation and oblijgation. Kapparah in twhis case is a settling of ac-
counts. In both cases the interpretations are cengruent with under-
lying presuppositions of their authcers about the nature of the Eiblical
cult. The debate continues and we will not settle it within the con-
text of this study. MNonetheless, as we begin Lo examine the midrashic
transformation of the kapparah sacrifices, we will become more keenly
aware of Lhe mulviple dimensions of religicus significance provided by
the institutions of the Eiblical cult. we %will see that the expanded
tendencies toward spirituoalization and sutlimation in rabbinic homilies
can be traced back to elements of the cult and that an overlanping of

ritual and ethical concerns is a continuous orgamic element in both
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Eiblical and rabbinic Juaaism. On the other hand, we will find a shift
in emphasis and innovation in the rabbinic portrayal of the significance
and meaning of cultic sacrifice.

One of the clearest and mest succinct examples of the ritual of

kapparah is found in Leviticus 5:20-26,

And the Lord spoke unto Moses, saying: If any one sin, and
comnit a trespass against the Lord, and deal falsely with his
neighbour in a matter of deposit, or of pledge, or of robbery

or have oppressed his neighbour or have found that which was

lost and deal falsely therein, and swear tc a lie, in any of

all these tnat a man doeth, sinning therein; tnen it shall be,

if he hath sinned, and is guilty, that he shall restore that
which he took by robbery, or the thing which he hath gotten by
oppression, or the depcsit which was deposited with him or the
lost thing wanien he fow.d, or anything about which he hath sworn
falsely, he shall even restore it in full and snall add the fiftu
part more thereto; unto him to wnom it appertaineth shall he give
it, in the dzy of his being guilty. 4Anc he shall bring his for-
feit unto the lord, a ram withcut blemish out of the flock, ac-
cerding to thy valuation, for a guilt cffering, unto the priest.
And the priest snall make atonement for nhim before the Lord, and
he shall ve forgiven, concerning whatsoever ne doeth so as to te
guilty thereby.>

A companion passage in Numbers 5:6-10 states:

when a man or woman shall commit any sin that men commit, to com=
mit a trespass against the Lord and that should be guilty, then
they shall confess their sin which they have done and he shall

make restitution for his zuilt in full and adé to it a fifth part
therefor...and give it to him in respect of who he hath been guilty.

a fuller description of vhe ritual itself is found in Leviticus 5:5-10.

sso8ndé it shzll be when he shall be juilty in cne of these things,
that he shall confess thet wherein ne hath sinned; and he shall
bring nis forfeit unto the Lorg for nis sin whicnh he hath sinned,
a female from the flock, & lamt or a goat for a sin offering;
and the priest shall make atonement for nim as concerning his
sin. and if his means suffice not for a lamb, then he shall
bring his Torfeit for that wherein he hath sinned, two turtle-
doves, or twe young pigeons, unto the Lord; cne for a sin eoffer-
ing, und uhe other for a burnt offering. and he snhall bring
them unto the priest who shall offer that which is for the sin
offering first, and shall pinch off its nead close by its neck,
btut shall not givide it asunder. And he shall sprinkle of the
lood of the sin offering upon the side of the altar; and the
rest of the blood shall be drained out at the base of the zltar;

t
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it is a «in offering. And he shall prepare the second for a

burnt offering, accerding to the ordinance; the priest shall

make atonement for him as concerning his sin which he hath

sinned, and he shall be forgiven.7
Included in the elements of expiation (are) a confession, restoration
of damages, a selection of & sacrificial victim, and a blood ritual
offering at the altar. These are the generzl requirements established
in the above mentioned passages. We do, however, find some variation
within the cult concerning the actions whica effect expiation. 1n con-
nection with the eglan arufah, the brraking of the neck cf a young
calf at the site of a murder whose perpetrator is unknown, we finc 2
confession znd a blood letting. However, tne ritual is conducted at
the site of the murder rather tnan at the altar. FPinhas, in another
passage, finds two sexuzl offenders who are polluting Isrzel throush
their actions. He kills them without confession wiiere they are found.
The blood of their death, however, is clearly an element of expiation
for their sins. The shekel tax zs a form of expiation is perhaps the
least similar to tne general format of kaggarah.& It does not seem to
invclve confession or blood but is cennected with the Temple and with
some Torm of restoration to Jo¢. while we see that there are variations,
the elements of blood, confession, restitution, and animal sacrifice
seem to comprise the routinized ritual of cultic expiation.

anen we review the passages frow chapter five of leviticus and
chapter rive of Numbers concerning kappsrah, we are immediately struck
by the presence of both the moral, interpersounal and tie ritual/leviti-
cal as integral aspects of the Biblical cult. Any attempt to reduce the
ritual of kapparah to either magical/ritual purification or completion

of meral and religious obligation would omit an essential simension of



this cultic institution. We can see then, that the debate over the
relizious siznificance of the cult must be one over emphnasis or tenden-
cy rather than absolute siznificaace.

Nurning %> the first halakic midrasn, we find a continuation of
the significance of ritual purity and animal sacrifice in the Sifra
portrayal of the cult. Commenting on kapparah, the text states that
blood is the agent of expiation, as it is written in the rpiblical verse,
"Because the blood will expiste for “he soul." (Lev. 17:11)9 In a
later period, the Talmud echoes this statement wnen it relates that

10

there is no expiation without blood. vWe find the impcrtance of cultic

sacrificial kapparan established even in the aggadic midrashim of Song

of Songs fdabbah as the basis of Jod's love for Israel.

'Thou art beautiful C my veloved as Tirzah.! (3.5, 6:y) R, Judah
b. Simeon explained the verse as referring to the sacrifices.
Thou art beautiful O my beloved as Tirzah: these are the sacri-
fices since throuzh sazcrifices you become acceptatle (mitratzim)
to God as it says, 'It shall be accepted (desiratle) to Him to
make atonement for him., (Lev. 1:Y) 'Comely as Jerusalem' (same
as above).... [nis refers to the noly things (sacrifices) as it
says, 'As the fluck for sacrifice, as the flock of Jerusalem'
(Jer. 36:36).12

Continuing thes literal importance of sscrifice as an element of cleans-

ing purification, Firke de Habbi Zliezer zoes as far as to say that

192
the two goats of the Yom Kippur offering placate the accuser of Israel. =

This is perhaps the clearest example of Levine's view of the kapparah
ritual as a form of magical manipulation.

On the other nand, we see that moral purity also continues to te =z
siznificant element in the rabbinic portrayal of the cult. The defile-
ment of Israel is pictured in the Sifra as a moral rather than ritual/
levitical defilement. It is ethiczl contamination whicn recuires expi-

ation,
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and they shal) make expiation for the holy place from the im-
purity of the people Israel and from all their transgression
for all their sins and so shall he do to the tent of meeting...
(Lev, 16:16)...1 include three matters of impurity in this
matter (which must be remcved'. The impurity of idolatry as
it says, 'That you defile My 20ly place and blaspheme My holy
name.' The sin of sexu:al transgression as it says, 'That you
do not transgress the laws pronibiting zexual offense which
are done before you and not become defiled by them.' The im-
purity of Llocdshed as it states, 'You shall not defile the
land in whicn you Zwell, where I dwell amongsi you.'!

In 211 three examples, tne word tame (defile) is used to express a
non~levitical form of defilement. Even in the Eiblical period, the
departure of Jod's presence could not be solely atiributed to ritual
impurity. Here we find tannaitic testimony that the transgressions of
idolatry, sexual lewdness, anc murder offend the indwelling presence.

These themes are expanded irn the aggadic midrasnim cf llumbers
Rabbah. There, in an interpretation of a passage concerninz the ritual
impurity of the leper, one whc has had an issue, or one who has come
into contact witn the dead, the ritual formms of defilement are trans-
frrmed intc symbols of moral/ethical impurity.

ivery Leper, and every cne -hat hath an issve, and whosoever

is unclean by the dead: He (God) hinus to Israel that if they
commit the fnllowing three transgressions--idolatry, immorality,
or bloodshed-~they will incur the penaluy of exile. Leper al-
luges tn idolaztry: as a leper communicated defilement by en-
trance, so does idolatruus sacrifice. One that hath an issue
alludes to immerality, for both corcunicate defilement by means
of a flux of semen. Unclean by tne dead alludes to those who
shed blond and so d:lil¢ themselves and defile the land by blood-
shed. 'ig have learned also that exile comes irte ithe world for
idelatry, imwralivy, blooashed, «dncé for neglect of the seventh
year, For idolziry it says; 'And I will destroy your high places,
{Lev. 26:30)...and I will scatter you among the nations.'(Ibid,
vs.33) wod said to Israel, Seeinyg thal you nave a desire for
idolatry I snall exile you toc 2 place waere there is idolatry.
For immorality (proof is given by wnat; A. Ishmael, son of R.
Jose said, So long as lsrael are sunk in immoralitzy, the
Shekhinah keeps away from them, as it says, That He see no im-
moral thing in thee, and turn away from thee (Deut. 23:15).

For blcoedshed, the text states, So ye shall not ypollute the
land...for blood, it polluteth the land (luab. 35:33) Script-
ure tells us that blocdshed defiles ana tne Shekhinah departs.
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We have presented exszgles 7 the independent continuance of the
twe dimensions of ritual znd ethical purity in the rabbinic treatment
of kapparah. These two aspects of purity were maintained togetner
within tne biblical cult and so, too, are presented together in certain
halakic midrashim. The Sifra portrays their unity through its expla-
nation of the significance of the two goats of the Yom Kippur exiiatory
ritual. The two goats represent the two types of transgressions against
Jod which may create cetilsment. The joat offered for sacrifice on the
altar atones for the ritual defilement of the altar. [Ine goat (azzazel)
wnich is led out to the wilderness carries the non-ritual sins cof the
veople and provides atonement for non-ritusl defilement.ls The two
goats tozether combire both ritual znrd moral asjects of cultic expi-
alion as found in the pitlical text and continued in rabbinic traadition.

We nave sghown examples of the importance of the sacrificial and
ritual asjects of the cult which continue even in the latter collec-
tiorg of apgadic midrasnim. On the ovher nand, we find tnat the impor-
tance of moral purity is alsc maintained as an important =lement in the
racbinic portrayal of the cult., Finally, we nave seen tnat the two are
vresented togetner as integral parts of religious jurity in voth the
Biblical and rabbinic tradition. These elements of continuity and inte-
gration are, howewver, not the unly trends suicn we find. wae see also a
trend emergingy in snich the ritual aspects besin to hecome secondary to
the suiritu=l and moral aspects of religious niety. «e find in zZxodus
Rzvbah tnat Jod sets an example for Israel regarding the secondary sig-
nificance of rituval purity. The paratle is given of wne priest who
drops his terunah in a place of ritual defilement by the dead. He re-

trieves it but becomes ritually impure as a result. Jod is the priest
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in the parable znd lsrael nis teruman. e redeems them from Egypt but

becodes rituall; defiled in the process, Egypt being a place known for

its ritual impurity.16 While God desires to dwell amongst Israel in a

state of ritual purity, His love of lsrael is demonstrated to be a more
important valuve. In addition to this example of divine behavior, we
find a particulariy clear renucticn of tne significance of ritual puri-
ty in the famous spiral of piety of Rabbi Faineas ten Yair.

Rabbi Phineas ben Yair used to say: Jeal leads to cleanliness,
cleanliness vo purity, curity leads to noliness, holiness leads
to numility, numility leads to fear of sin, fear of sin leads

to the saintliness, saintliness leads to the holy spirit, the
holy spirity leads tec resurrection of tne dead, the resurrection
of the dead leads to :lijah the prophet (anc the messiah).

Zeal leads %o cleanliness as it says, 'Anc wnen ne hath made an
end of aztoning feor the holy plsce,' (Lev. 16:20) (to put an erd
is interpreted to complete the ritual cleansing). Cleanliness
leads to purity (tanarah) as it says, 'and the priests shall
make atonement for her and she shall be pure.,' (Lev. 12:8)
Purity leads to holiness as it says, 'aAnd he shall purify it

and nollow it.' (Lev. 16:1°¢) Holiness leads to humility as it
says, 'For thus saietn ine nizh and lofty One, that inhabitetn
eternity, wiosa name is Holy: I dwell in the hih anc holy
place with nim also that is of a contrite and humble stirit,!
(1s. 57:15) Humility leads to the fear of sin as it says,

'The reward of humility is the fear of the lord.' (Frov. 22:4)
The fear of sin leads to saintliness (nasidut) as it says,

'Then thou syokest in vision toc thy saints,' (rrov, 8¢:27)

(out of place, saoulc be rroof text or next level in the spiral),
Saintliness leads to tne hely spirit as it says, 'Then thou shalt
understand the fear of God anc find knowledge of the hely Une's
holy syirit,' (out of pluce, yroof text for previous level).

The holy spirit leads to resurrection as it says, '‘and I will
Pt My spirit én you and you shall live.' (Ezk. 37:14) The re-
surrection lsads te Elijah ine proptiet of tlessed mermory as it
says, 'benold I will send you Rlijan the proghet.! (Kal. 3:23}18

siiile the kapparah ritual of cleansing tne Termple of cultie impurity is
still inclucded as tne feuncation of this laader of pievy, it is none-
tneless tne bottom rungz. It is below humility, fear of sin, and hasidut.
as 3Buchler hnas snown in his classic study, and as demonstrated in this

passage from :inhas ben Yair, poth aspects of the cult weave tneir way
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through the fabric of Biblicsl and rabbinie Judaism.l9 But the strands
which represent the spiritual, ethical, or moral dimensions grow thicker
and stronger than their ritual counterparts In certain pzrts of the
tapestrys. In the passages cited above, ritual purity is relegated to
secondary si mificance. In the midrash concerning the nature of the
impurity of the leper, the flux, and the dead, there is a uotal trans-
formation. The ritual defilements are transformed inte symbolic re-
presentations of the moral transgressions of ideclatry, immorality, and
the spilling of blood, we see clearly the rabbinic exgpansion, the rab-
binic transformation of tlie cult in such a passage. what in the Bible
was an examprle of ritual impurity, comes in rzboinic literature to
symbolically reypresent moral defilement.

SJince several of the previous passages concerning kapparah come
centuries after the destruction of the Temule, they represent & certain
romanticization of the cult, rather than & tirect resyponse to its de-
struction. 1In the ladder of piety, enough time has passed to include
the offering of sacrifice as the point of derarture for relicious de-
votion. Thne importance of the cult is certainly found in the halakic
midrashia brt it flowers in later romanticized agzadic passazes. On
the other hand, some eyewitnesses like Rzbkhi Joshua reacted more radi-
cally to the loss cf tne cultic center. XNot long after tne destruction
of ‘he second temple he lamented, "woe unto us that this place is de-
streyed where they &toned for the sins nf Israel."zo Others refused to
eat the preduce of the lana for it could not be properly tithed or of-
fered to God tefore iLs consumption by the people.zl against this pack-
drop of anxiety and apprehension we find that teshuvah .rovided a foun-

gation stone anc a bridpge, piving continuitly and comfort in vthis period
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of rabbinic Judzism. It was so immortant that it was included as one
of seven things in existence before the creation of the world.?2

Ur, Jakob J. Petucnowsxi substantizues tne sipnificsnce of teshuvah
when he says thab, “For only on account of it (teshuveh) can sinful man

maintain his existence in tne presence of God and can Judaism survive

the cessation of tne sacrificial r.:u].t.."2‘1

According to Ur, Petuchowski,
"The rabbinic concept of teshuvan contained little whicn was nou already
in perminal form in Hosez's plea, 'Heturn U Israel unto tne Lord thy God

for thou hast stumbled in thine iniquiqy.'“ﬂ‘

However, while the rab-
binic idea of teshuvah ms#y not "z2ve been an innovatior, it certainly
was an expansion of the Biblical narameters of the concept. In addi-
tion, certain rabbis did portray teshuvan in a way thst certainly re-
presented a transformation of kapparah as it was understood in the con-
text of the Biblical cult. In the csse ol Yom Kippur, the day itself
was attributed a specizl expiatory power, even in the Einle. Fut for
the priesily writers, tne occasion of Yom Xippur and the elements of
teshuvah, (penitence, confession, ami restitution) would not have been
adequate for the process af ztonement and expiatisn without ritual saseri-
fice, Milrrom summarizes tnis point wnen ne states thal wnile remorse
plus confession constituted the vriestly doctrine of repentance, witnout
y i i 0%
sacrifice it wWould not suffice to obliterate sin.

In ine egrliest of halakic midrashim, e Jifrs, we find & major
divergence from the above stated nriestly view of tne process of atone-
ment. Drawinp upon prophetic scurces such as hoser, we [ind in the Sifras
that "The day atones (Yom Kippur), even when there is no sacrifice, no
roat.“?ﬁ This nrinciple is reaffirmed in the Jeruszlem Talmud, tractate

Yoma, when it relztes that the scaperoat ztones, but in the absence of



53

the zsoat the day atunes.zT ne day, however, does not provide automatic
expiation. The Mishna describes teshuvan as the foundation of and pri-

mary reguirement for expiation, wnether it be by means of ritual sacri-

fice or its sublimated substitutes.

The sin offering and the unconditional zuilt offering effect
atonement; death and the Day of Atonement effect atonement--if
there is repentance. Hepentance (teshuvah) effects atonement for
lesser transgressions ajainst both positive and negative commands
in the Torah; while for graver transgressions it suspends punish-
ment until the Day of Atonement comes and effects atonement.

Iwo conditions must be =met for teshuvah to provide this under-
girding for expiation. First, the person must eéxperience sincere re-
morse and sypecify his sins., "If 4 man says, 'l will sin and repent and
sin agzain and regent,' ne will be given no chance to repent. 'I will
sin and the Day of atonement will effect atonement,' then tne Day of

2¢
Atonement effects no atonement.” In addition to remorse, there must
be awareliess of specific sins. Tractate Yoma fimly states that "a man
must specify his sins.“Bu s akiba and #. Judan b. baba ariue wnetner
or not each Jew has 1o name his sins explicitly or not but there is no
dispute as %o tie duty of every Jew to specify and confese his sins on

31
the Day of Atonement.J This principle is even zf®irmed in the later

midrashic collection, resikta labbati:

When lerael specify their iniguities and confess tliem before the
Holy One Flessed be de, He forgives tnem, Lardoning their trans-
sressions as is said; 'for on that day shall ztonement be made
for you Lo cleanse you, frem all vour sins shell you be cleansed
before the Lord.' (Lev. 16:30)32
Or. retuchowski points out the psychelo tical dimension of tnis process
of remorse und confession as undoing repression anc bringinz the repres-
33
sed to consciousness.

The second condition necessary for complete atonement is not an

intra-personal activity bul rather an inter-personzl one.
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For transgress.ons thal are between man znd God the Day of
Atonement effects aztcnement, but for transgressions that are
between a man @#nd nis fellow, the Day of Atonement effects
atonement only if he nas appeased nis fellow. This did R,
Flezar b. Azariah expound; 'From &ll your sins snall ye be
clean before the Lord.' (Lev, 11:30) For transgressions that
are between man and God the LUay of itonement effects atone-
ment; but for transgressions that are between & man and his
fellow, the Day of Atonement effects atonement only if he has
appeased his fellow.3h

AS we can see, the peneral view of repentance nresented by the
priestly zuthors continues in the rabbinic concept of teshuvah. Full
expiation requires remorse, specificztinon and confessicn of sin, resto-
ration of demapes snd reconciliation between a man and his friend. But
the element of ritual szcrifice is noticeably missine. It is no longper
required for the completion of the action of expization of sin in pas-
sages such as the one found in the Jerusalem Talmud, Makkoth (Chapter II,
nhalacha 6, p. 31¢),

They =sked wisdom, 'The sinner--what is to be his punishment?’

kisdom answers: 'Evil which pursueth sinners.' (Prov. 113:21)

They asked Frophecy: !The sinner--what is to be nis punish-

ment?' Frophecy znswered: 'The srul tnat sinneth shall die.!

(Ezk. 18:);) They zs«ked the Holy Une blessed be ne: 'The sinner--

w2t is to be his punishment?' The ncly One blessed be ke re-

plied: 'Lot nim do reshuvah and acnieve stonement,' Tnat is

the meaninp of the verse (Fsalm 25:8), 'Tnerefore re instructs

sinness in the way, '3

In tne expansions of & parallel passape from tne Fesikte de Hav Kzhanah,

the lepitimizing lopic widen underlies tne suspension of tne need for
cultic ritusl offerinpg is concisely and explicitly portrsyed. DBelween
the question addressed to Prophecy anhd the cuestion addressed to God,
#e find the insertion of s question addressed to Turan:
Tney asked the Torah: 'The sinner wnhat is to be his punishment?'
The Torah replied: 'lLet him brinp a puilt eoffering, in expiation

and his sin will be forgiven him,'36

The expended passape then concludes:
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Hence it is written (2t one =2na the same time) kind and strict

in judgement is the Lord (Fsalm 25:8), R. Fhineas commented,

How czn de who is strict in judgement te called kind: And how

can He who is kind te callec strict in judgement? Because He

doth instruct sinners in the way. That is, He teaches sinners

the way to do teshuvah. Therefore Hosea, admenishing Israel

said to them: Return O Israel (Hos, 14:2)37
uyod's own desire supersedes the sacrificisl reqguirements of the Torah.

He prefers teshuvah rather than cultic offerings of kapparah as a means
of atonement. The proof text for this is drawn from the Bitle, con-
firming Dr. retuchowski's statement that all whe elements of the rab-
binic concept of tesnuvah are to be founcd in their rudimentar; forms in
Bibliczl Judaism. But it is irvortant to see tnat continuiiy is main-
rtained nct with priestly, bLutb with prognetic aspects of tne Bible when

it comes to the suspension of tre requirement of ritual sacrifice. rhe
levitical reguirements of renorse, confession, and resteration of damzges
are all preserved in the rabbinic conceut of teshuvah. fut a significant
shift of emphasis and interyretation is indicated when the above passage
referc back to Hosea to demonstrate lod's preference for atonement through
the rubbinic requirement of teshuvah ratner than culvic offering.

We find, therefore, that cne trend within the midrash effectively
eliminated rituval sacrifice as a necessary comyonent of atonement and
expiation of sin. 3Since a place for sacrifice became inaccessibvle and
later somewnat insignificant, we find tne rityal altar transformed into
an institution of vime., we mi ht say that tesauvah brougnt witnh it in
the racvinic mind a displacement from jlace to Lime, witn the occasion
of Yom Kippur re.lacing the cultic site as tnhe opvortunity for kapparah.
but the place maintained a lingering significance, at least in the memoc=-

ry of the pecple. ag we nave noted in previous passages, the shock for

some was great and more concrete images werg necessary Lo assist the more
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atstrzct leap from place tc time., According to H. Abba b, Yudan, the
zoat which is normally sacrificed on Yom Kippur as a kapparah offering
is actually a symbol of human coantrition before God. While a damaged
animal would certainly be rendered ritually impure for expiatory sacri-
fice, it is just the guality of a broken spirit or contrite heart which
God desires as an offering from ::an.38 Here we have the two-fold pro-
cess of the portrayal of Jod's desire as superseding that of levitical
requirement, and a sublimation of the sacrificial goat into an aspect
of human character.

An unusual interpretation ol the verse, "Behold zsau my brother is
a hairy man" (Gen. 27:11) provides ancther example of sublimated trans-
formation of the cult.39 we find the unrase, "ancé tne zoat shall bear
upon him all their iniguities unto a land which is cut off . . . 4"
(Lev, 15:22) wiich in the tert refers to the goav for azazel, is inter-
preted with reference to Jacob and ksau., flaying ujon the word for
hair and joat (sair), Esau (ssir) is associated with the joat for Azazel.
Jacob is a quiet per:zon, and thercfore tam. "Their sins“--avonct-tam
is vranslated as the sins of the gquiet one (iam). The ritual of the
goat is iransformed into the relationzhip between ithese two brothers in
which Jacch hac a2 means of atonement (Yom Kipiur) tut Esau has not.
Esau (saiy) must beat tie sins (avanot) of Jacob (the yuiet one-=-tam)

into a land far off because he dces not have the yrecicus Lime of Yom

Xipour wnich even supersedes the ritual cult as an opmortunity for expi-
ation. The animeis of kaiparuh have reen transformed into the ancestors

i

of Israel and their gymbolie relationship portrays z lezitimation for

kapparah in shich sacrificial snimals no lunger have a place.



peyord the symbolism of tne sacrificial snimals, we have the subli-
mation of ritual sacriflice intc the various categories that have now be-
come familiar to us. These p.rovide images less direct than those of the
animals of the cult bul more concrete than the concept of an institution
of time., Just as acts of kindness were posszible substitutes for the saceri-
fices of clot and sheiamim, So, too, are they capatle of replacing kapparot
as pious offerings. [he famcus saying of Johanan b. Zakkai mentioned
earlier, ajgain comes immediately to mind. In reply to the lamentaiions cf
R. Joshua concerning the gestrucsion of the Temple as the loss eof lsrasl's
place of expiation from sin, he saidy "Do not grieve my son, we have z

means of atonement that is like it, seailut hasadim" f2eeds of lovinzg-

Lo
1 " . \ oo
kindness). In Baba Beira Ca, we find that when the lemple existed, a

man vould atone through sacrifice. Hut after nhe destruction, the przac-
|

. - %

tice of almsgiving served as a source of atonement. H, Yohannan and
d, Zleazar state in trazciate perakct, that so lang as vhe Temple existed
the altar wouls atone for lsrael, but after the destruction, a man's

3 4< - P Y i
tatle atoned for nim. gemilut Lasadim, zlasgiving, 4nd feeding the

poor become suklimated supstitutes for cultic suerifice., The altar of
the Temple is transformed invo the tulie of 4 rpui's nome. The feeding
of God is suvlimaled intoc the femain; 2 the poor.

af we know, Jorah can also be a rource of expiatery activity. For-

sgeing the eventusl destruction of she lenzle, jod zave ls

b |

ael the
Torah so Lhat the study of sacrifices could be counted z= if ihey had

2 E- ;
heen offered anc Laereby render lsrzel merit for atonement. Jonanan

Y. Zazkkai continues his words of comfort in Hosh Hashanah wher he

praises the expiatery jower ol the study ol Torah. Combined with gemilut

]
- r

hasadim it las the jower 12 atone fcr the descendents of T1i for wnom
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the sacrifices of kapparot were not effective for echieving expiation.
As in the case of the shelamim, so, too, in regard to the kapparot,
the tlood of Abrzham's circumecision hecomes zssociated with the blood
of animal sacrifice. Just as tne blood is dasned against the altar
during the expiation offerinz, so the tlood of Abraham's circumcision
marks the spot where the base of the altar was later constructed. Every
year God sees the blood of Abranam and forgives the transgressions of
Israel (rather than granting forgiveness on ths besis of tne blood of
animzl sacrifice) as proved by His words to Isrzel, "In thy blcod, live."
(Ezk. 16:6)L5
The blood, the sufferin;, the flesh of sacrifice is transferred
from sacrificial victim to the worshiper in & sublimation of exterior
cultic ritual. This is true not only for circumcision but of yisurin
or chastisements in zeneral. [he numan experience of fasting, suffer-
ing, and death provices an offering directly from the worshiper without
the mediation of tne sacrificial cult.
The micdrash tells us tnat the Jay of atonenent itself was estatlished
on Lhe basis 2f the prayer and fasting of lsruel. oshen Heoses returned
te the Leople on thne tenth of Tishri, he lfound taem engaszed in lasting
and prayer. as$ a result of tnis merit, the day was establisied to pro-
vide =2 yearly opportunity for the atonement from sin, 2s we find in the
Tcrah, ‘and It shall be & statute for ever unte you in the seventh month,
o the Ltenth aay o the munth, ye shell afflict your souls. « & . For
on this day shall ztonement be mzcde for sou to cleanse you; from all
your sins shall ye be clean before tne Loré." (Lev., 17:27-30)
Chastisements are considered by a. liehemian as an offering akin 1o

cvltie sacr3i®ice. Both urovide tie grounds for God's forziveness. Lut



chastisements are not merely similer o ritusl offerings of kapparah.
They are better because they come not simply from @ man's property but
from his most prized possession, hiis body.h7 Dealh is pernhaps the ulti-

mate offering in uhis repara rnd is so considered in the Pesiktz de Hav

Kanznah concerning the death of Miriam and Asron's two sons,

H, Abbz bar Zebina said: Wny is the account of Hiriam's death
(Numb. 20:1) put next to the passape cn the ashes of the hed
Heifer (Numb., 19)7 To teach that as the ash of the Red Heifer
stones for Israel's sins, so une death of Miriam atoned for
Israel's sins.... R. Yiyya bar Abba said: Since Aaron's sons,
(Nadab eand Abihu) died on the first of Nisan, why does Scripture
mention their death in connection with the Day of fionement?

To teaech that as the Day of ’tonement atcnes for Israel's sins,
so the death of the ripnteous atones for Israel's sins, We

know this from the verse, 'By means of this day shzll atonement
be made for you.' (Lev. 16:30). And the nroof that the death
of the righteous ztones for sin, how do we know this? %e Know
it from the verse, 'And they buried the bones of Saul and
Jonathan his son in the country of Benjamin in Zela, in the
sepulcnre of Kish his father; and they performed all that the
king commanded, And after tnat (God was entrested for the Land,'
(2 Sam. ?1:1L) (Their death caused God to sccept the atonenent
of the sins of the land, L8

he have seen inat kapparah is indeed & complex subject. HMore than
any other sacrifice, it clesrly oisplays the multiple dimensions of re-
liricus sipnificance within the Bipliczl cult. %e bepan by noiinp tnast
even in the priestly portrayal of kapparah, expisticn was required for
boih ritual and ethical transpgression, 1In aoeition, tne process of
atonement demznded botili a ritual ane &n etiiical compaonent. Uefilement
vould be created by such (iverse experiences =s 3 flux, leprosy, con-
tact with the dead, sexual lewdness, idolatry, or spilling of blnod,
Purification of agefilement and expiaticn of sin could be achieved throurh
a combination of remorse, confession, restoration of damzres, and sacri-
ficial offerine,

Frbbinic Judaiem continues this two-{old sense of defilement and
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vurification. dowever, it expands nnd alters it in several crucial
ways. One irend arises in wnich certain categories of ritual defllement
are sublimated invo symbolic representations of morzl impurivy, for ex-
ample, levitical defilement Ly tne dead is interpreted to mean moral
defilement created by the spilling of blood. [mis clearly represents a
transformation of the two-fold fecus of ritual and moral impurity into

a2 singular ~cncern for moral purity. Sizmilarly, the Latli Lo repentance
in tlis thread of tradition reflects a deemphasis cf the Temple cult.
These rabtbinic texts tend to dmm-play, delete, sublimate, or spiritu-
alize the Biblical demand for cul*ic offering.

The rabbinic conception of teshuvah carries ihe continuity of the
priestly path of expliation in every resjecl but that of sacrifice. 1in
this regard, it brings to bear the yrophetic element of the Fiblical
tradition. bBut it goes beyond the prophetic in its exuanzion of subli-
mation and spiritualization of tne cult., Yom Kippur, an institution of
time, 15 suostituted for a placo=--the priastly aitar--in the format of
rabbinic reper:ta::ce.Jc an occaeion for =tonement wniclh requires no spe-
cific lacatinn urovides expiation far the people when the temple altar
has Deen destroyed. The animale of tne cul' are sublimated inte numan
characteristies, sguch as hbunility snd contrition. The gualifications
for cultic leadersnip are shifted from levitical birthrizht to asnects
of moral integeity. foran study, juon deeds, prayer, fasting, suffering,
and death, all become offerings acceptabtle Lo God, which reguire neither
Temple nor jpriesthood.

lezitimation for this transforma“ion iz ;rovidec by midrashim in
vhich jod is lerirayed ns explicitly permitsing tne deletion of sacri-

fice from the list of penitent acts. e may €ind in the Torah that
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sacrifice is reguired for expiation, but God's desire for the repentance
of the sinrer is so great tnat de is willing tc suspend ritual offerinz
to encourage teshuvan. Hon-sacrificial ritual, nowever, continues to
be important. The ritual of the mikvah, for instance, is still main-
taired in Tractate Yoma of the Mishna. But it is thers transposed by
means of a passage from Fzekiel into a symbolic representation of the
complete expiation and cleansing offered bty God (lsracl's mikvah-hope)

- g

to one who does teshuvah.pb Tne vassaze reacnes its full expansion in
51

the Yesikta de fav Kananah in a pisca for Shabbat Teshuvah. The

ritual of prayer like the ritual Ssth is cansidered to be an important
means to the achievement of exuiation. But tefillah like the mikvah may
be closed, far off, or a source 2f puhlic =xposure and embarrassment.
Peshuvah, however, is like the ocean waich is zlwayvs oben and near at
hand. 2t allows God to offer acceptance and expiation to the penitent
sinner anytime, sznywhere, without the mediatiIon of riLual offering,

rlace, or personnel.



CHAPTER V

T'o a certair. extent all sacrifice has an expiatory ferce.l Ii was
therefore arpropriate tc provide a zeneral introduction in iie previous
chapter to the nature and dynamics cf expiation as portrayed in selected
ciblical and rabbinic passages. [Possessing a zeneral understauding of
kapparah, we are now prepared to move frcm the general io the specific as
we turn to the two culiic offerings which were exclusively epiatory in
funciion. 4as we review the critical literature concerning the hattat
and asham, we will sec that we have arrived at a particularly difficult
subject. According to Jacob Milzrom, attempis to understand the exact
relationship between the two have been the destair of senclars through-
oul the ages.z Reoland DeVaux concludes his findings with the view
that "the last redactors no lonzer knew exactly what was specified by

the hattat and asham . . . or else they confused the terms whose exact

force they no longer 'rr.new."j Perhajps the most drastic eof opinions is
presented by G. von HRad when he states thnat “"the olc question of the
difference between the two sacrifices cannot bz solved."* In spite of
these opinions, we do have several significant studies of the hattat
and asham which urovide some understanding of, if not final agreement
about, the function and importance of these iwo cultic institutions,

The hattat, or sin offering, was distinct In its use of blood and
L)

flesh.5 The rituel which accompanied the redress of sins for the high
priest or the people, included the sprinkling of blood seven times on

the altar, the application cof it to the horms, and the pvouring of blood
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at the base.6 e sins of a prince required a similar ritual without
the sevenfeld sprinkling of the altar. According to DeVaux, the value
of blood is manifestly important in this procedure. Its significance
continues even into rabbinic literature in the statement that "there is
no expiation without blood."? On the other hand, the asham is distin-
guished by its set fine of one fifth and by the fact that cnly a ram
can be sacrificed as a reparations offering.a

The confusion regarding these sacrifices stems uct so much from an
inability to recognize differences of procedure, but rather from an in-
ability to distinguish differences in function. Attempts to resolve
this confusion are found in the comments of some of the leading Jewish
thinkers of antiquity. Fhilo considered the hattat an expiation of in-
voluntary faults against one's neighbor, the asham an expiation cof in-
voluntary faults against Jod and of all voluntary faults.9 hccording
to Josephus, the distinction was between sins comnitted without witnes-
ges and sins cormitted before witnesse:.lc These same views and cthers
are found in the interpretations of modern scholars.

According to Medebielle, the asham is sprecially intended for the
reparation of wrongs done to rights of property, divine or human,
and it adds to the fundamental idea of expiation, already expres-
sed by hattat, that of a mere rigorous setisfaction. Schotz deems
the asham expiates a fault against the divinity that is a sacri-
legious act. According to Cazelles, the asham is offered in

cases of involuntary infringement of the rizhts of the divinity,
the hattazt for faults azainst one's neighbour but in relation with
the law of Yahweh which condems them. Saydon, under the heading
of expiation distinguisnes three kinds of faults: 1) the faults
which are 'high-handed,' with contempt of the law: they cannot

be expiated (Numb, 15:30); 2) ordinary faults committed with more
or less consent but which are the effects of human frailty with-
out perversity of will: these are expiated ty the sacrifice for
sin; 3) faults of igncrance or inadvertence: these are expiated
by the reparztion szcrifice. Moraldi concludes that the two
sacrifices are equally intended for the expiation of sin, but that
in hattat, the dominant aspect is that of expiation and that in
asham, the dominant aspect is that of reparation; in neither case
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are voluntary faults at issue. . . .11

Some of the most recent and insightful studies pf the hattat and the
asham have been written by Jacob Milgrom and Baruch Levine. Though
their detailed analysis of dating and redacticn is beyond the scope of
our erterprise, their general portrayal or the meanins and function of
these two cultic institutions is of great interest to us. While the

hattat and zsham are probably pre-exilic in origin,12 the conclusions

of Levine and Milgrom reflect the particnlar importance of these two
sacrifices in the post-exilic religious institutions of the priestly
writers,

levine begins his study of the asham witn the Biblieal text con-
cerning the capture and return of the ark by the ?hilistines.13 As a2
result of the capture of the ark, maal--cn active estrangement from God--
has been created. The realization of this sizte Cf maal leads to the
return of the ark and the presentation of an asham offering in an ef-
fort tc achieve expiation from sin. Analyzing these passages, Levine
is atle to delineate three elements in the creation of maal and the ex-
piation of transgression thrcugh the asham offering. The first element
is that of misappropriation. Afterwards there is some misfortune and
then a vazue or uncertain feeling of unintentional transgression.
Finally, something of value is presented before the altar as an offer-
ing but not burnt as a sacrifice.14 The fundamental assumption by
Levine is taat one can learn more abtout the significance of the asham
threugh the study of its cultic administration than through 2 linguis-
tie analysis.15 From such an approach he arrives at misappropriation

14
as the key concept in the function of the offering of reparation.

e offense cf misappropriaticn led to the creation of estrangement
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from God. But sacrea property includes more than the ritual objects of
the cult. Since everything belon3s te God, the misappropriation of
another man's property is also an offznse against the deity. Thus, an
asham offering and a payment of fine must be cffered for misappropri-
azion of any property, whether it belongs directly to Cod or to another
man,

The hattat is not related to misappropriation tut to ritual purity
and serves a dual t‘unct..icm.17 It is associated with the maintenance of
the levitizal purity of the sanctuary and the priesthood. In addition,
it provides ritual cleansing for the Israelite whose rituzl impurity
nay contaminate others and prevent God's presence {rom dwelling in
Isrzel. The hattat is offered, tnerefore, not only at the dedication
of Lhe cultic center and the installation of the priesthood but alse in
conjunction with the purification of the leper, the new mother, the
nazirite, and the person defiled Ly the dead. At times the hattat and
asham may merge and result in a graduated asham, which is a form of a
gggggg.ls If one withholds testimony, it is necessary to offer an asham.
But that offering may be assizned like the hattat according to a sliding
scale of ability to pay, rather than a fixed firne.

Milgrom is critical of Levine for several reasons. He feels that
passages such as the ones dealing with the Fhilistines, may not be rele-
vant to the Israelite practice and should not be relied upon.lo Second-

ly, he find.,contrary toc Levine, that the hattat and asham are not ex-

1]

clusively offered for sins of omission.zc In fact, it is part of their
unique importance that they convert intentional transgressions into forms
of unintentional offense, which may then be ameliorated thrcugh cultic

offering. Finaily, Milgrom considers the underlying concept of misap-



propriaticn totally inadeguate to explain the central function of the
asham offering.zl Rather, it ic one aspect among many of this complex
institution.

Cult and Conscience begins with iranslation and linguistic analy-

sis and then proceeds to the administrative procedures of the cult.22

The explication of four different translations for the word asham helps

clerify its usage in cultic passages. We find that it can mean:
1) reparation, 2) reparation offering, 3) incurring a penalty cf lia-
bility, and 4) feeling guilty.
He shall pay to its owner z: soon as he feels guilv. Aas his
reparation to the Lord he shall brinz to the priest an un-

blemished ram from the flock, or its assessment, as a repa-
ration offering. (Lev. 5:24b-25)

when that person feels guilty he shall confess the wrong he
has done, make reparation in its entirety, add ore-fifth to
it, and give it to whumever he has incurred liability. !Numb.
S:6b-7)23

With this flexitility of interpretation, Milzrom begzins to clarify the
function of the asham offering.
Tne key concept for understanding the meaning and purpose of the

21 .
"“?  The desecration of sancta

reparation offering is "sancta trespass.
creates a conditicn of maal and an estranzement from God. Objects which
are not sacrec are nnt normally of such importance. However, sanctity
is extended to the obedience to all of Jjod's ordinances. Therefore,

the transgression of any commandment ¢r law is & cesecration of tne
sacred ano the acyuisitien of liability. [Ihe contamination of sancta,
on the other hand, recuires a hattat offering to cleanse levitial im-
purity.zs We can see tne difference in functions of the asham and
hattat as a restoration uf sancta desecration on the cne hand and a

26

purification of sancta contaminztion ¢n the other.



Violations may be unintentional or intentional and it is this di-
mension of the asham Lhat provides an understandings of its psychological
and legal importance. With the extension of the possibilities of sancta
desecration to every area of life, the burden of guilt was equally ex-

tended.z?

Perhaps sone of the multitude of laws and ordinances had
been unintentionally violated. For this, an asham could be cffered.
Pernaps a transgression had occurred but it was not putlic knowledge.
For this, also, confession and reparaticn could be given. The burden
of guilt could be relieved. [here were, however, intentional sins for
which the asham ceculd also be offerea, sucl as a false ocath. while
this should be punished by death, the institution of the asham pre-
vided for a conversion «f intentional transgressicn to the category of
an inadvertent s:i:-.zu khen accompanied by remorse, confession, payment
of reparaticns, and a sacrifice, atonement could be achieved aver for
an intentional crime. Accordinz to Milgrom, the asham was to the cult
what teshuvah meant to the nrophetic view of expiation and atonement.zc
ne find that teshuvah, like the asham offering, had the power to cen-
vert even intentional transaressions to sins whicn vod could forgive.jt
fnougzn Milyrom and levine disagree on [undemental issues, we can
still find importani common zround in thelr interpretation of these twe
exclusively #x.ialory offerings. =ooth view the asham as a purification
of moral iransiression azainst Jod (or Ged and man), wnile the hattat
jrovides tne ritual purity necessary for the sanctuary, the priesthood,
end all of Israel to maintain. Thouth the twe differ as to whether tlie
funddamental principle of the asham is misappropriation or sancta dese-
craticn, both find that offense azainst Jod is extended to a violation

of the Divine slatutes applicable %o the moral realm of human relations.
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For toth men, the two-fold offering reflects the two-fold concern of
Biplical Judaism with moral and levitical purity. However, though
teshuvah may allow an exgension of the conceyt of expiation to a point
which excludes the necessity fer cultic offering, the asham and hattat
cleariy demand cultic sacrifice as part of the process eof expiation and
atcnement for eitner moral or levitical transgression.

when we examine the rabbinic treatment of the hattat and asham in

selected nalukic and aggadic midrashim, we find & particular concern
for the lezsal and yrocedural aspects of tiaese cultic institutions.

Passazes which represent sullimation or eunical transformation ol the
cult are conspicuously few. ‘e might atiribute a concern for detail
and delineation of culpatilily to the confusion which coniinues even

kntil teday regarding the function of the hattat and ashan, 3Iabbinic

authorities seem Lo concentrate on the guestions of who exactly is
liagble to btring ez2ch offerinzy and what ritual scticns ére required in
eachn case, heir cconclusions seem to be in zenersl agreement with con-
temuorary Fiblical schelarship that the hattat was coffersd in relation
to leviticel cultiec purity anc the asham for purification of moral
transgressions. [his dichctomy may zccoun® for =ome of tne failure of
midrashic transformetion, at least in regurd to the asham which was
straithtforward in dts morzl condemmalion. The nattal may nave been
overlacked for otner reaamms. 3Since we find both of them freguently in
conjunctiun with kapparah, it may be that imarination and interest was
drawn to this more ceneral and fundamental cencebt and away from the

more technical snd specific sacrifices of the havtal and asham.

Wonetheless, we do have a few passages which provide evidence of

sublimation and etnical transfermation, evén of the hattat. God sets i
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moral example for man through His treatment of tlie cult. Unlike a king
of flesh and blood, He demonstirates no favoritism toward the group or
the individual, since both the annointed priest and the veople are re-
1 o

quired to bring the same sin offering.3 Inrough His culvie ordinances
de shows concern for the feelings even of the sinner. Since beth the
sin offering and the bumt offerinz are sacrificed in the same place, a
sinner need not be publicly exposed when he is engaged in repentance.32

The shift from sacrifice to Torah study as “he source of salvation
is glso portrayed in the midrashic treatment of the hattat. In iractate
Menahot R, Isaac says:

What is the significance (lev. 6:18) of the verre, 'This is the

Torah of the sin offering and this is the Torah of the zuilt

offering....?' (Lev, 7:1) They teach that whoever occupies

himself with the study of the law of the sin offering is as

thouzh he were offering a hattat, and whoever occupies him-

self witit the study of ine law of the zuiltl offering is as

though he were offering an asham.33

In the days after tne destruction of the Temple, the study of

Toran is itself zccounted ar a sacred offering. like the olzh, the

hattat and asham are fulfilled by the study of their reguirements,

bt
(Bl

The function of the nattat in the Eiblical cult was often to

cieanse the Israelite who had aciuired levitical impurity. Jt is
thouzght by some scholars that the sin offering at the completion of

the vow of the nazir was adesanctilication of property which belonged

o S0 i g . :
to God. an interesting moral passage on the nazir from Numbers

Aabbah makes slmost the opposite point.

tand (he snall) make atonement for him “or that he sinned by
reason of the soul.' (lev. €:2) That is, on account of de-
filement by the dead. This is the opinion of R. Ishmael.

R. Eliezer says: On acecownt of a sin he has committed zzainst
his own soul; for he has afflicted himselfl by depriving him-
self of wine. Vow have we not an inference of a kal v homer.
If a man who deprives himself of the pleasure of wine reguires
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ztonement, how much the mere so & man wno 2fflicts himself in

all matters.35
according to tuis midrash, the nzuirite deoes not become the sanctified
oroperty of God through abstinence. In fact, it is the failure of the
nazirite to partake of God's property which results in the liability of
a sin offering. To refusec the pleasures of God's creation is a sin
against the deity and one's own soul. The ritual regulations of the
nazirite do, however, teach that caulion should be exercised in rezard
to wine for the preservation of moral sensivilities. The placement of
these passages after the test for adultery and tefcore the priestly tlese
sing indicates that the woman who Is chaste anc keeps zway {rom wine
will merit children who are Driesta.}

The ritual purification of the nazir anc the leper involves the
uge of sacrificial birds. Since leprasy wes consicered a posszitle

runishment for slander, we find in leviticus Rabbah that birds are a

particularly appropriate part of the ritual. ZX2eczuse they use their
veices and the one wnc slanders does so ty means of his volice, cne
voice comes to testify in regard to the cbner.J? e voice of the bird
comes to symbolize the voice of the one who slznders and beccomes a lep-
er as a result of his transzression.

In addition to Lhe varicus functions of purification, like the
cleansing of the nazir, tie leper, the new mcther, and the one defiled
by the desd, the hattat wes particularly asscciated with the purifi-
cation of the sanctuary and priesthoed. Ferhaps the most extensive ap-
pearance of the hattat in sublimated form can be found in the wxtended

homilies of Numbers Rabbah concerning the dedication of the mishkan.

fach one of the twelve tribes brings an array of cultic cbjects and
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sacrificial offerings. Lach *ribe is tnen described in the midrash as
symbolic of 2 particular theme. zach individual cultic object or of-
fering is symbolically interpreted as representative of a particular
aspect of the general trival theme.Ba The goat of the sin offering
appears in almost every tribal list and an examination of its meaning
reveals a swmary of mest of cthe significant elements of cultie trans-
formation.

Intricately cdetailed descriptions or the cultic center were a siz-
nificant part of the romanticizing of the cult which zppeared after the
destruction of the Second Temple. The treaiment of the tribe of Simeon
reflects the inTluence of the romantic movement: Its tribal theme is
the correspondence of every gift with a concrete aspect of the tLaber-
nacle. The zoat of the sin offerini in this context is a representa-
tion of the %ent which was constructed from goat skins.jq

Though tne hattat is used to purge levitical impurity, we have
found in this trend of midrashic interpretalion wnich reaches back teo
Dibliceal roots, that the three moral transgressions of bleadshed, sexual
lewdness, and idolalry ritually defile the cult. It is fitting, there-
fore, that we find the hattat symbolizing the redress of these mural
sing in this eatenced homily. The gsoa%t offered by the tribe of Benjanmi:
represents the edifice which Herod built zs atonement for nis murder of
the sazes of lsrael.Jo The noat of Judan symbolizee the goatskin coat
which he presenied to his father when he znd his brothers committed
violence against Joseph.al Reuben's hattat is offered in repentance of
his sexual transgression with ?ilah“z and the goat offering of Gad pro-
vides exriation for the =in of idel worship in hgypt.&j

We have learned that z variety of human actions are capzable of re-
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placing sacrifice as jrious deeds whirch are pleasing before God. The
sin offering of Asher represents the crown of a good name for it is
achieved through good deeds.ih' Since repentance and zood deeds are
"like a shield against punishment," they make atonement for man and
secure expiation from sin. Study is, however, zlsc important since it
providas the moral instruction for tiose who do zood deeds. According
to the theme of the offerings of the tribe of Zebulun, the one who sup=-
ports the scholar, as Zebulun did Issachar, is the most praiseworthy of
all.hs
The two-fold Torah ané its sisnificance is the central theme of
the offerings of the tribe of Issachar.ué The full impact of the
midrashic transformation of the cult can perhaps be best grasped throuzh
3 full presentation of the homiletical treatment of the dedicatory gifts
of this tribe. We have demonstrated in previous chapters the shift in
empnasis from the cult to the lorah as the source of authority and sal-
vation. 1In this nomily, the first cultic center is transposed into the
comblete traditicns and instituticons of the two-fold Torah. The silver
dish represents tane entire written and orezl ?orah.hT Ius weight, 130
shekels, equals the sum of the written Torah (24 books) plus the oral
Torahhb and the twenty-six generations from Adam to ioses which pre-
ceded matan Torah (24+80%*26=130). The mizrak, or silver tasin, provides
a numerical syrmbol for Torah as well., Its weighu of 70 shekels is egual
to the gematria of wine and to the seventy modes of interpretation of
Tcrah.hg Just as the basin is made of silver, so, too, accordirg to
Fsalm 12:7, are the words of Torah as pure as silver.so The basin and
the dish represent the One God who has given the one Torah. The por-

trayal of these two vessels full of flour, tells us that the oral and
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written Toran are full or completely without contradiction.sl The meal

offering, or minha, like tne study of Torah anc zood deeds, is a nzhat
52

ruach, a source of pleasure for the Creator. The zolden pan which

represents the tables of the covenant, has the weight of ten shekels,

which is ihe number of the commandments on the tablet given by God.53

The gift of incepse signifies the fragrance of the 613 commandments

-

which are contained within the 10 commandments. = There are 620 letters
from first to last. Wnen we subtract 7 letters which symbolize the
seven days of creation, we have the sum of 613. This combination
teaches us that only for the sake o: Lhe merit of lorah was the world
created.s5

Sacrificial animals represent the recipients of the Torah., The

bullock symbolizes the priestly clan, the ram the levites, the lamb the
56

Israelites, ana the gcat the true converts. as we have noied in re-

Zard tc the peace offerinz, the two oxen are the Scriptures ané the
Misnna.S? Finally, the three types of animai offerings, of which there
are five each, corresyonc to the following three verses about the Torah
wnich contain twe phrases each with five words aviece. &mach of the six
Vi rses describer cne of the six orders of the HKisina and according to
n, Tanhuma, Lhis is their significance:

Nashim--'The law of the lord is verfect restoring the soul!
(Psalm 19:8) (i.e., keeping man from jmmorality and
death).

Zera'im-='The testimony of the lord is sure mazkingz wise the
simple (Fsalm 19:8) (i.e., faith in the life of the
world leads one toc sow seeds).

Mo'ed-- 'The precepts of the lord are right rejoicing the

heart! (Fsalm 1c:© (i.e., the joy of festivsls).

Kodashim--'The commandment of the lord is pure enlightening
the eyes' (Psalm 10:¢) (i.e., providinz the lizht
and instruction to distinguish between the holy and
profane),



Tonarot--'The fear of the lorea is clean, enduring forever'
(Psaim 19:10) (i.e., it provides tne capacity to
distinguisn beilween thie clean znd the unclean),
Nezikin—'The ordinances of the lord zre true, they are
T righteous altopether' (Psalm 19:10) (i.e., they
contain the civil laws and within this order are
the majority of civil laws).58
The znimals represent the verses of Toranh and the verses of Torah sym-
bolize the orders of the Mishna. God mentions these verses in this con-
text to shew that they are the essent?als of Torah and thest He commanded
to Moses both the written and oral Toran at the same r.:i_me.r"9
ke bepan with & review of the literature of contemporary Biblical
schiolership concerning the nattat and asnam offerings. Wwe found that
they are complex and often confusing, but or great significance as the
two exclusively expiatory offerings in the Biblical cult. While Milprem
anu Levine disagree as Lo certain zspects of interpretation, botih portray
the hattat zs an offerinp of ritual purification anc thne asham &s expia-
tion for morzl trespass which includes not only the divine-human relation-
ship, but also divine stuatutes repulating relations between numen beinps,
Thouph we nave very few examples of tne sublimation snd moral transform-
ation of the natist, the cluster wnich we do fiave concerning the dedi-
cation ot the mishkan is particularly sifpnificant. Wwitnin these complex
homilies 2re the romenticizinp of the detzils of ihe Tabernacle znd tie
symbolie renresentation of the three moral transeressions of idolatry,
bloodshed, =nd sexual lewdness. Included alse sre ruod deeds, support
of senclars and the study of Torah as sacrificizl offerings wnich renlace
the rituzl sacrifizes of the nriestly cult. The extended midrashic ex-
pansion of the dedicatory pifts of the tribe nf Issachar speak perhsns
most clezrly and simply of all our examples, of the trend which we have

labeled the "sublimation #nd morzl trenstformstion cof the Biblical cult,"



bvery type cf ritvual offering, from siiver utensils to sacrificial ani-
mals, is trznsformed into & representation of the Torah. Israel's first
cultic institution and source of salvation and religious authority is
completely transformed into the institutions and traditions of the writ-

ten and oral Torah in these rabbinic homilies.



CAAPTER V1

Fnouzh we nave reviewved the trunsformation of the major sacrifices
of the Hiblical cult, our study would not be complete without an exami-
netion of the treatment -f the cultic center. The sheer tulk of material
in the Terah roncerning the dimensions and materials of the mishkan
should alert us to its overwhelming importance. voncerning the grand-
eur and beauty of the Temple wnich eventually rep.laced tne mishkan as
the center of Israelite religion, w- also nave exteansive cescripticns.
When we examine the extensive micrashic transformatiosn of the cultic
canter, we find that it is the mishkan and not tne Temule wnich receives
wre major focus of rabbinic attention. It is the original institution-
alization of cultic sacrifice waich atiracts une midrasnic imagination
and carries on the cencern for tne cultic center in the rabbinic litera=-
ture. The extended homilies of the lasi cnapter and the first pisca

of the Peskikta de Aav Nanana dealing wiin the institutionalization of

the cyitic center bouh refer btack to the dedicetion 2f the mishkan.l
"his may reflect the fzct that the Temple coes not directly ap;ear with-
in the context of the Five tooks ol Hoses, and tne Tent of Meeting must
therefore serve as a syrmbol for the lemple. It nay also reflect the
influence of a certair Temple romanticisn which sgreu after 70 Lok, and
like any romanticlism sougint to return to images of antiquity with
ancient rocts. This romamticism; while including the cosmic portrayal
of tne Temple wnich we will see later in tne cnapter, focused much inore

in the midrasnic nonilies cn tne syrbolism of the Tent of lleeting.

T6
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Finally, with tha Temple no longer in existence and rabpinic leaders
desirinz to downilay its recnnstruction, it may have been safer and
more soothing to talk about the merit of tne original cultic center
than the Temgle wnicn nad been nmore recently conguered and destroyed.2

DeVaux informs us that Falestinian Semitic sanctuiaries date back
te at least 3,000 5,C.5. znd that they were often associated with water,
trees, or hi:h ;alaces.3 A tneophany et sucn a &ite niht nave been
marked by some form of construction such as a pillar or an sltar. A
more claborate response mignt nave teen the construction of z complete
temvle, a building cn a holy site in whiun publie worship would be re-
peatedly ,erformed.” The bamot of Shechem, Snila, Ebethel, Mamre, and
Beersheba are particularly associated with tne period of the patri-
archs.; These may nave been Canaanite religicus centers which were
taken over by lsraelite worship and continued into the days of tne
Dueuteronomic writers.ﬁ The desert sanctuary, Lhe mishkan or chel moed
is associated with the desert wanderings after (ne exodus from Lzypt.
It is the place where God regularly met lloses anc tne people Israel.
We have no usncient description of it, anc the main source of our know-
ledge comes from tnu vriestly writers.{ ne ark and the Tent of Meeting
are protably of mreat antiquity ana generally do indeed date Lack to
the period of desert..p Their portrayal in the priestly documents is
Jrobsbly, howaver, & reflection of ine memory of Solomon's Temple rather
than an actual ceseription of tneir original characteristics.

Durins the period o the judzes various culiic sites were estahlished.
Later, under tne leadersnip of David, Jerusalem was nade tne center of
the lsraelite kingdom. It was Jhere that tne First Temple was construc-

ted by his son Solomon as tne throne of Jod on earth and the receptacle



of the Law.l0 The Secorc Temple, wiich was constructed in various
stagzes after the return from exile, reflects the imagery of the First
Temple as tne seat of Divine presence and tne sign of Divine election.
As we mentioned previously in tne introduction, thouzh some may
have looked forward to the time of rebuilding the Temple, such an act
would have been somewnat of an embarrassment to the developing domi-
nance of the rharisaic jarty after its move to Jamnia after 70 C.E.12
Nonetheless, we de find a Temple romanticism at the time of its exist-
ence or snortly after its fall which grows stronger in the years tuat
follow its destructiocn. Thnis is nol vnusual, ane we find similsr tend-
encies in other cultures. The cosmic symbolism of £hilo and Josephus
is not unlike the jortrayal of the legends of Lucian about the Temple

5 . X3 2
of Hieropolis. Various puysiczl aspects of tane Templie are pictured

as representations of itne cosmos unereby making tne Tenple an insti-
tution of cosmic significance.

%t was 2 babylonian curtain, embroideres with blue ing fine
linen, =znd scarlet, and purple, und of a contexture that was
truly wonderful. Nor was this nixture of colors without its
mystical interpretation, but was a kind of image of the universe;
for by the scarlet inere seemed Lo be enigmatically siznified
fire, by the fine flax uhe eartn, bty the blue the air, and by
the purple the sea; two of them havin: their colors the found-
ation of this resemblance; but the fine flax und the purzle have
tneir own origin for wnat foundation, the earth :roducing the
ene and the sea tne other. Tais curtain had also embroidered
upon it all that was mystical in the neavens, exceiting that of
the (twelve) signs re, resenting livinz creatures. . . . ‘iow the
severn lamys signified the seven rlanets: for so many there were
sprinsiing out of the candlestick. How the twelve loaves that
were upon the tatle signified the circle of the zodiac znd the
year; tut the altar of incense, by its tnirteen kinds of sweet
smelling siices witn which tne sea re;lenished it, si:nified
that God is the possessor of all things tast ure both in tiae
uninhabitatle and hatitable paris of the eartn, and that taey
are all to be secicated to His use.ld

we might be tempted Lo say that the reason Lne gymbolism of Josevhus
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is so similar to that of Lucian is that he was writing for a Hellenistic
audience. It is impcrtant for this reason to note that ceriain Talmudic
sages also attached cosmic significance to the Temple, We find in

Numbers Habbah that "the Court surrounds the Temule just as the sea

surrounds the wr)rld."lS Another source of similar imagery is tractate
Sukka. When Herod wanted to coat the walls of the Temple with zold, the

Sages dissuaded him for they said that the white and blue martle resem-

tled the waves of the sea.Lb A portrayal of the Temple in cosmic terms
15 also attributed to the second century Saze, Pinhas ben Yair.

The Tabernacle was made to0 correspon” to the creation of the
world.... The neaven, the earth, the sea are zll houses with
bolts. The house of the Holy of Holies was made to corresopond
to the highest heaven. The outer Holy Hcouse was made to cor-
respond to the earth. and the Courtyard was made to correspond
to the sea....l?

The Temple was, nowever, Lot merely eguivalent to the outer reaches
and elements of thz cosmos. It was alsc symbolically representative of
the variocus aspects of the earthly human beinz. e read in Bereshit
Rabbatai:

In the nour when the Holy One blessed be He said to Moses, 'Make
me a temple,' Moses uaid, 'How shall I know how to make it%'

The Holy One blessed be He said, 'Do not get frightened; just as
> nreated the world and your body, even so will you make the
l'abernacle,' How do we know that this is so? You find in the
Tsbernacle tnat thes beams were fixed inte the sockets, and in
the body the ribs are fixed intc the vertebrae, and so in the
world the mowitains are Tixed into the foundations of the earth.
In the Tabernacles the beams were covered with zold, and in the
body the ribs are covered with flesh and in the world the moun-
tiins are covered and coated with earth. In the Tabernacle
there were bolts in the beams to keep them upright, and in the
world trees and jrasses are drawn in the earth. In the Taber-
nacle there are hangings to cover the top and both its sides and
in the world the h=avens cover the earth on toth its sides. 1In
the Tabernacle the veil dividec tetween Lha Holy FPlace and the
Hdoly of Holies and in the body the diaphragm divides the heart
from the stomacn and in the world it is the firmament which
divides betweern the upper waters and the louer Waters.,..18
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Ihis cosmic ang humen spwoelism, utilized in Lhe portrayal of the cult
ie swmmarized in the Tanhuma when it stales that "the Temple corresponds
to Lhe wnole weorlé and te the creatiorn of man who is a small world."lg
Fatai reports that wnile not every detail of the Temple can be dermon-
strated to nave symbolic significance, the symbolic interpretacvions
menticned atove were not mere idle s;eculaticn.zo The rituzl of water
libtation at Sukkot provides an important example of the relaticnship of
relizious ritual and cogmic imagsery. Durins the Fezst of the Tabernacles
the covering cf the altar with 4reea brancies in recresentation of the
earth was part of an intricate rain ce.emony of a sympathnetlic magical
natnre.zl

The relationsnip of symbcl anz rituzl is further fortified by tne
Tainudic description =f the earthly lerple 2= norresponéing to 4 heavern-

ly counterpart. we reéad in Exodus Jabbah:

2. Berskian began: 'Tnine C lord is the greatnsss, and the power,
and the glory...for 21l that is in the heavens and 3In —he earth

(is Thine)' (1. Chron. 22:11).... fou will find that everything

God has created in feaven de has slso created on earthi... defer-
rins 1¢ heaven we read, 'The lord is in 3is holy temple (Fs. 11:4)'
and on earth we road, flew EX1F the priest sat upon his seat by

the doorpost of the temiile of the Lord' (I, Jams 1:8).... vhat is
more, yhose that &res helow zre dearer tn dim than those above.

As a proof you can see that 32 JeTt =agese things on hijh and des-
cended to dwell amon those that were below, as it says, 'and lst
ther; make Me a4 samcivary, that I ray dwell anong them.' (Ex. 5:5).‘2

I
%)

Ihe essential elements of the earihly Temple corresyond to the heavenly
model. Tne »ivmsl ptilization of ine one wpula therefore ir cultd
tradition huve a carresponnisng 2ffect on the other. [This correstondence
clarifizs even furtner the wWaler 1iuation ritual of Sukkot and other
Tem.le ceremoniss. The Teigle, hoth above and Lelow, is the dwelling

vlace o

aod, buy thne Temple on earth ig the sore preferabls sbode. e

find also that 4t in 2 scurce of fervility from w=nich rivers flow forth
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to replenisn the enrth.‘B But the waters which are under the Temple
are zlsc & source of primordial chaos, held in check by the presence of
the cuitic center. It is the Temple which preserves the world's stabili-

ty.

Rabti Johanan said...'wnen Javid Sug the it {that is perpendicular
shafts reaching down under the Temple to the Deep), the Deep rose
and threatened to submerge the world. "Is there anyone," inguired
David, "wiho knows wnether it is ,ermitted to inscribe the gzreat
Name upon a snerd and cast it into the Deel that its waves should
subside?" There was none who answered a word. 3Said David, "who
ever knows tiie answer and deoes not sp.eak, may ne ve suffocated.”
Whereupcn Ahitophel...said tvo him, "It is permitted." (David)
thereupon inscribea the rreat lame upon & saerd, cast it into

the Deep, and it subsided sixteen thousand cubits. ahen he saw
that it had subsided to such a jreat extent, he said, "The nearer
it is to the (surface of) the earth, the better the earth can be
watered." And ne uttered the fifteen songs of ascent and the

Deep reascended fifteen thousand cubits and remained one thousand
cucits (below the surface).'2l

Mhis sherd is also ;ictured as a rock, the even snetivah, which was

visible within the inner regicns of the Temple. It was called the
foundation stone because according %o the midrash, the world was founded

2 "
upon it. > We find elsewnere in resikta de Fav Kahana a reference to

the stabilizing effect of the cultic center. The first jisca of this
colleczior is a sermon for the Hanukah festival wnhicn commemorates the
rededication of the Seccnd Temple by the Hasmoneans. Its subject, how-
ever, is Lhe dedication cof tne first cultic center of the entire pecple,
the desert misskan. [Inis ancient ; redecessor o the lemple s pictured

as Lestowin: tne same stability on & teetering world as did tane lemple

of Solomon. It states:

in regaerd vo this same verse, . bleazér and H. Johanan had a
difference of opinion. HR. Eleazer took tue words, 'it was on
the day tnau doses brought an end’(Numwe 7:1) &s ,roving it was
pn this dafd LirL desons c2te 1o 4n (ned in the vorid. and his
preof?  The verse, 'There saall ne evil thing befall thee,
neither shall iny demon come nith by reascen of tiy fent'....
' "1:10)
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A, Jonanan alsc differs with R. Simeon ben Lakish for R. Johanan
took the words, 'It was on the day tnat Hoses brought to an end,'
as proving it was on this day that enmity came to an end in the
world. Uniil the Tabernacle was set up, there was enmity,
jealousy, rivalry, wrangling, snd dissension in the world.

And the yroof? TIhe verse, 'He will speak peace untu His people
.«ewhen (by means cf the Tabernacle, God's) glory is mace to
dwell in our land.' (Ps. £5:0-10) But Simeor ben Lakish said:
"Why draw such an implication from o far away in Scripture

winen I can finé it in the jassage at hancé? 'The Lord...give
thee peace'! (Numb. 5:26) immediately precedes, 'It was on the
day that lMoses brought to an end the settinz up of the Tzber-
nacle,' (Rumb. 7:1) For as R. Joshui citing R. Simeon ben Ichai
pointeé out, the text coes not simply say 'setting up of tne
Tabernacle' but actually says, 'setting up of (another) along
with tne Tabernacle.! Wwhat was tlhie 'cther' set up along with
the Tabernacle? It wuas the earth that was set up with it.

Until the Tabernacle was set up, the eartn was unstable.

after the Tabernacle was set up, tne earth became stable.26

e Temple or its original predecessor, the mishkan, stabilizes the
natural forces of chacs, puts an end to the inflluence of demons, and
creates psace in hunan relations. It is an institution of casmic
giznificance in neaven &nd on earth, vhe preferred dwelling place of

o
Jod, establisned lor atern:ty.‘?

Since Gog prefers to dwell on c~arth, the place »f His nabitation
must be free nf leviticszl and morel impurity. The twe-tolc offence of
the sons of £131 wndch was consicdered so narc Lo .trge, consisted of
poth ritusl and moral transgression.gg Ther defilec the alitar thnroush
their disrecend for the vroper irocedure of riwuval efTering (I. Sam,
2:12-1?J2° and through their licentious laying with womer wno did
service at the door of tue Tent of Meeting (I. Sam. 2:23).)G [nis two-
folcd defilement of the cultic site continues in the nidrasnie portrayal
of the ueath of ihe Lriestly sons of aaron, Nadav anc abinus «Riile no
vitimate ajreement is reaclied concerning their culpabvility, sveculaticn
en their transgressions incluges boivh of these categories of behavior.

X. MNani of Sha'ab said in the name of R. Joshuz of Siknin, citing



B3

R. Levi: Aaron's sons were taken uecause of four offenses,
the penalty for each one veing death. Death was decreed for
Aaron's sons because they entered the Sanctuary having tasted
wine beforenand, although Scripturc says, 'Irink no wine nor
strong drink...that ye die not.' (Lev. 10:9) (Leath was de-
creed for them) tecause they entered the Sanctuary without
washing their feet znc hands, though Scripture says, 'Aaron
and his sons shall wash their hands and feet' (Ex. 30:1¢) and
z0oes on to say, 'When they zo into the Tent of leeting they
shall wash with water, tnat they die not' (Ex. 30:20}. Death
was decreed for aaron's sons because they lacked the prescribed
number of garments, of which Seripture says, '(These garnents)
shall be upon Aarcn, and upeon his sons, w.en they o in untc
the Tent of Meetings...that they bear not iniguity and die'
(Ex. 26:43). What zurment did they lack? They lacked the
robe of wnicn Seripture says, 'It shall te upon Aaron to
minister, and the sound (of the bells) thereon shall be heard
when he joeth In untc the holy place...tn=t he die not.'

(Ex. 26:325) Death was decreed :or tnem because they bad no
children, it being saicd of them, 'Nadab znd alihu tdied before
the lorg, waén Sic, offerec strin ¢ fire 1afvre Lac lord...
and tney had no cuildren' (Hub. 3:4). he fact is--50 said
Abba danun, (they had no chilaren) because they nad nc wives,
even thougn Scristure commznds whst the Hign criest 'Ysnall
make atonement for hinself and for ais house! (lev. 16:16),
his wife hedng si nifiec Ty the word, 'nis neuse' (Yoowi 1:1),
According te R, Levi, Hdadat and abihu (did rot marry) tecause
they were arrogint.... They said, 'Uur fztaer's brother is
kirz, our nother's brother Is _rince, ouwr fuijier ie Fish rriest,
vwhat woman is worthy of us?' In %.is cornmection R, Henzhemz
said ir the name of R. Joshuz bar Nehemiah: 'Why does Scrip-
ture say, YFire devcured their younz men?" {rs. 76:63).
EZecause, 'Their virgins had no marriaze song."' (Ibid.).s.e..

The =rrozance of Nadab und abinu rmay be further inferred from
the fellowing: Unto Hoses He said, 'Come uu unto the Lord,
thou daron, HNacab, Abihu, and seventy of the elders of Israel!
(Ex, 2421). TIhis verse intimates tnat koses and Aaron walked
first with Nadab anc Abihu trecading on their heels, saying:
'In no time tnese twe 0ld men will die, anc in their place we
shzll assume authority over the cormmunity....51
According to tle revisus speculation, not only were Wadav and abihu
ritually imuure when they entered tne Tent of Heetins to offer sacri-
fice, but tney vere also arropgant toward lioses, aaron, the elders, and
the women of lsrael.

In cur discussion of tne sacrifices of kappsrah, we have already

explored some of tne micdrashim wnich continued this two-fold sense of
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impurdty. Wwe saw that “he levitical cefilement by Lhe leper, the desd,
and the flux were transformed inte symbols of tiie three moral iransgres-

32 The concept of

sions orf idolairy, blooasned, and sexual lewdness.
defilement through tnese irimary non-levitical transzressions is ampli-
fied in aggzada relating to the cultic center. David's treasury was not
used in building Solomon's Temple because it was =zccuired from idelatrous
worship and becuse David preferred to save it for the Temple rather than

33

feed his starving people during the zreat famine. wiile Solomon is

vraised for this, ne is found culpable in Tanhuma Buber for other

reasons, God is willing to dwell i1 the midsv of Israel as long as
His ordinances are observed. However, Solomon's acutisition of women

and herses violated tne por#dl restrictions ;isced by the lorah upon any

4

This traznsgsression and the installation of an idol in the

35

ruler.
Temple by lenashe force God's presence from tnis worla.
we noted earlier that these three sins, ideclairy, bloodshed, and
sexual lewdnass not only drove thaes 3hekhinah from this world but were
also the cause of the destruction of the Temple. Various other Torms
of immoral benavior were zuded to tne list of acsions wnicn defile the
c:ltic center anc banisn the Divine rresence. s clear example of the
extension of these urimrry transgressicns is stated In tractate San-
hedrin wiere we Ting tast the Divine rresence is excluded from any nlace
where there is oppression of the ,ooraj?
So far we have stuated tnose aspects of levitical and moral defile-
ment whiich .revent thie indwelling presence of Ged from remaining in the
midsy of lIsrael. [iere are, howvever, midrasanic exam les of the obverse
tnich provide us with a positive statement of repbinic values. [hese

we misht r=fer to a3 uie nciions wnich Lrovide toe necessary purity for
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the "presence of the Lord." According to Pesiktz de Rav Kahansh, God's

natural dwelling plzce is on eartn. Hcwever, since seven penerstions,
beginning with Adam, caused the Shekhinah to depart, it was necessary
for seven generatiocns of riphteous leaders teo bring her back.

it the beginning of time, accordinrly, the root of the Presence
was fized in the repions of the earth below. 4After Adam sinned,
the Presence withdrew to the first heaven. The peneration of
Inosh arose: they sinned; the Presence withdrew from the first
heaven 4o the second. The peneration of the flood arose: they
sinned; the Fresence withdrew from the seconi heaven to the
third. The peneration of the dispersion of the races of man
arose: They sinned; the Presence withdrew from the third
heaven to the fourth, The Egyptians in the days of our father
Abraham zrose: they sinned; the Presence withdrew {rom the
fourth heaven to the fifth. T~ Codomites arose: they sinned;
The Presence withdrew from the fifth hesven to the sixth,

The Efpyptizns in the days of Moses arose: they sinned: the
Preserice withdrew from the sixth heaven Lo the seventh,

Over apainst tnese wicked men, seven riphteous men arose and
broupht it about tnet the Fresence came bacx to earth., wur
father tbrznam zrose: the merit ne earne¢ broupnt it zbout
that the Presence came bacx from the seventi heaven to the
sixth. Iszzc arose: e merit he earneu broupnt it about
that the Preceoice came back from the sixth neaven to tne {ifin,
Jzcob arcse: the merit ne earned broupsnt it about tnal the
Presence came pack from tne fiftn lieaven to tne iourth, Levi
srose: the merii hie earned brougnt it about tnet tne Presence
came back from the fourth heaven to tne tnirag. HRonatn arose:
tne merit he ecrned brougnht it abeut that tne l'resence came
back from the tnird neaven to tne second. amram arose: the
meérit he earned broupht it @bout Lhat the Presence came back
from the second lieaven to the first, Moses arose: the merit
he enrnea hroupht it zbout that the Presence came back to earth,
Hence in the verse, 'It was on Israel's bridal (kalot) dsy that
Moces broueht. tn & conclusion (the coming back to earth of God's
indwelling Preszence).' (Numb, 7:1)3"

ke 1'ind that it is the rirhteous wno csuse e Eternal to dwell on

eﬁrth39 #nd trhezt God dwells zsmong the r?rhtoaus.ho aere in the Fesikta

de Rzv Xahansn it is clesrly stated that the rarntenus sctinns which were

bepun by Abraham zre concluded by ¥oses sna result in the rurification
necessary {or the estezblishment of the mishkazn. The Tabernzcle tnen be-

comes a symbol not only of lewvitical ritual, but of tne merit of seven
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generations of rizntecus leacers who preparc the eartn for the return
of God's inawelling tresence. lts erection is 2 sign of the completion
of the moral purification of the cultic center.

The Tzbernacle is also a place wnere the Snekhinah can come and

]

teach Torah according tc lanhuma Buber.41 It is a center not enly of
sacrificial offerinz, but also of learning. In fact, it is even por-

i
trayed as the recicence of God when Hde comes to visit the Torah.
Having given it to Isrzsl, Hde cannot completely part with it and the
mishkan serves as a juest hocuse of sorts durinz His wvisits. all of
these views are surmarized in a passage w«"ich is found in the aggadic
passajes of une Mekhilta.

'In every place 1 will come anc put My name....' 4 place in

wnich there fs no love, from zhers will Z cepart. orom inis

tney said, 'The snekhinah is amony every ten wno come into the

synagogue.' Jhe procf of unis is, 'God is found in the congre-

sation (Le-eydat) of the Lord.' and how do we know tnat (Goc)

is even among three? The preof Is, 'In tie midst ef judres

(elohim) He will judje (tnree sit in judzement).' And how do

we know that (Sod) is even among two? The ;roof is, 'mhere

they speak the fear of 5od between & man and his friend' (dal. 3:13).

And how do we know utat (God) is #ven witn osne” The proof Is,

'ln every place wnich My ‘lame is mentioned I will come to ycu

(you 4s sinqular). <3
Tne indwelling oresence of Goé may be found in & place wuere tnere is
love, righteousness, prayer, justice, or study.

Accordin, to Haran, each of the varicus levels of entrance iInto
the mishken nad 2z sjecific level of kedushan. 7The various materials of
construction were arransea in ascending order of value ae one penetrated

. i 5 . iha ’ .
more daeply into the Tabernacle. ' In one trend of midrasnic exposition,
the materials of the desert mishkan and of the Temple accuire an zd-

ditional dimension o sanctity. They become symrolic reprasentations

of wirtues and virtcous patterns of benavior. we find 4in tae earliest
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halakic midrashim that tae ritual requirement of uncut stones for the
construction of the #liar signifies the elimination of violence in
quman interaction. If the altar is not to be tne object of cutting by
metal but is to pe the plzce for the creation of peace, hew much the
more so shouls ons avoid doing violence to aznother human heing who
speaks and nas feelﬁn:s.Js The levitical garments o' the priesthood
which were to te worn for tne service at the altar are sirilurly trans-
fecrmed. If the priest is reguired to be modest before the stones of tue
altar, how much the more so should sexual modesty be practiced before
other numan beings who have sexual sensiti?**ies.46

e earth is the coriginel material for tne sltar. It was chosen
dccording to the Tanhuma as a symbol cof man’s origin. Since the body
was made from the earth, atonement for it suhould be made upon an earthen
&ltar.u? Accordiny zc Bar Kapparz, the steps waica lead to the sacri-
ficinl site are not merely a4 means of access out testimony that & persen
should be slow anc¢ deiiberate in judsement. One is cormanded to approach
the altar not with leaps but with careful steus and se, teo, should judge-
ment Le.uﬁ The same imazery is furilher ex,ounded by R. Bleazar who con-
tinves the pasecaze witn his inference that "a judsze shoulc not trample
on the neads of the people," becaure it is written that cne snould not
gc up bty steps (3x., 20:20), and inis is followed by the expression,
"inese ere tne joogerents,™ we learn LAl 2 judje should not force his
way o tae altay, that is not trample ihe people in his 5ur:;;ea'rw.eu':.sz‘.""‘5

The ark is perirayed in this trend of rabLinic interpreiation as a
symbol of =scologiczl sensitivity. OSince no fruit-bearing trees zare

used in tne construction of the ark, man snould follew this Divine ex-

ample: If Jod si ares the treeg which bear fruit when building :iis house,
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then, of rourse, how mch the more so should man 2veid cestroying these
trezs for his own habitation.EU The ark is the first object in the
mishkan to be constructed and this also is given significance in the
midrash. There are three important crowns and each oné is symbolized
by some part of tne Tabernacle, The crown of kingship is symbolized
by the table, the crown of priesthood by the altar, and the crown ef
Torah by tne ark. The yrimacy of the ark in construction of the mishkan
is 2 gymbol of the primacy of Torah. It teaches that one who scquires
the crown uf Toran is as if he had accuired all :'nree.51 In addition,
it is an imitation of Divine tenavior. Just as God began the creation
of the wniverse witn light (Jen. 1: ), so, too, snould man begin the
creation of tne mishkan with 1izht (roran\.gz 4 syrbolic interpretz-
tdon is utilized here to transform an ancient cultic center into the

image of the mishken as & center of Torah.

The Tabernacle is isictured in the rYesiktz de Rav Kenzna as a marjtzl

canopy, within which Ged 4and Ierzel 2are lovers. Utilizing themes and

passazes from vhe Song of Jongs, the mishkan is transformed into a

model for interrersonal sensitivity. Just as God noes nct return with-
out the cunsent anc urging of Israel, (Let my bBeloved come inte His
rarden--S.8. 4:16--and then 1 am come into My zarden--3.3. 5:1), so,

too, siiould a room not enter the hupah witnout the permission of the

(15

1
-

brige, Drasing on pasgudes ron tne Song of Songs, s comparison is
esieblished Letween a lLridal canopy and the interior of the Tzbernacle.
The descripviicn of the mishkan as "inlaiad with iove" {3.8. 3:10) gener-
ates differing inter.retations. Accorcing to R. Yuca, this refers to
the merit of Toran study ané rightecusness, while X. Azariah, citinz R,

Judah par i{. Simeon, intersrots it as a reference to the indwelling
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Divine Presence,55 The splendor of the Tabernacle is created, according
to this midrash, by the study of Torah and the righteous deeds of Israel,
and by the presence of God.

With reference to the water-libation ceremonies of Sukkot, we have
seen that the Temple probably was viewed in terms of cosmic symbolism
even before its destruction. After its destruction we find a growth
and development of Temple romanticism but also a focus on the Tabernacle
in the central homilies concerning the cultic center. In both the Bible
and Rabbinic Literature there is a two-fold emphasis on the moral and
ritual purity of the Tabernacle or Temple. When conditions of purity
are established, the Divine Presence chooses to dwell in the earthly
cultic site. The violations of the sons of Ell and the midrashic
speculation on the two-fold transgressions of the sons of Aaron confirm
the dual nature of purity and defilement regarding the Tabernacle and
Temple. Through midrashic interpretation, various ritual forms of de=~
filement become symbols for aspects of moral transgression. The three
cardinal sins of idolatry, bloodshed, and sexual lewdness are elabo-
rated upon, providihg a series of moral transgressions which banish the
presence of the Shekhinah from the mishkan. On the other hand, we find
an expansion of the various moral virtues which have the power to bring
the Divine Presence to earth. In fact, we have seen that a trend de~
veloped in which these qualities, independent of cultic altar, could
provide the necessary conditions of the descent of the Indwelling Pres-
ence. Study, prayer, peaceful relations, and righteous judgement, all
create the necesgsary conditions independent of ritual site or levitical
purity. In addition, the various ritual objects and elements of the

Tsbernacle, altar and Temple become in this context, symbols of ethical
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behavior and interpersonal sensitivity. The stones, the steps, the
garments, the wuoé, all become illustrations of the pious acts of
sexual modesty, peaceful co-existence, study of Torah, righteous deeds,
careful judgement, and ecclogical concern. It is clear that the cultice
center, in addition tc the sacrifices offered therein, was sublimated,
spiritualized, and transformed into symbeclic representations cof wvirtu-

ous behavior in %ne trend ol ravbinic thought portrayed in this thesis.



CONCLUSION

Je tegan our study with an outline of the elements which represent
moralizing tendencies in the raboinice treatment of the sacrificial
cult, We includeé = sh:ift in the focus af sacrifice from the fesding
of udd to the spiritual development of man. Jlsc found in our list was
an emphasis on the noral grounds of cultie impurity. Transformation of
the pult entailed the midrashic interyretation: of animal sacrifices as
symbols of numan attitudes and actions. Cultic ufferings were subli-
mated into the pious actisns of study, rrayer, suffering, good deeds,
and interpersonal sensitivity. Friestly leacership of uie comunity

-

was displaced onto the zuthority = the hasid and tzadik. TMe Temule

cult was replaced by the lorzh and its institutions =: ilie central means
to salvation.

In our study cf the clah, examples were provided o! specific
midrashin which exemplify in their treatment of tne cult certain moral-
izing tendencies rentioned above. Trouvsh our examination of the
suelamim, we 4ere able tu glimpse the grocess of midracziic transforna-

tion, Certain funcgamental rabhinic values were found first in <he Sifre

connentary on the priessly blessing of shalom. In the later nowiletical

aidrastim of Leviticus daticah, the shelardm offerings ware identified

with shalom and transycsed inta representations of tnis significant iater-
personal guality.
Cur anslysis ei the raboinie trcaiment oF exuiatory offerings

showed us both econtinuity and inmovation in the moralizatiop of cultic

!

o1
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provisions. Preserved i this rabbinic trend of thought is the cultier
empnasis on meral zs well as ritual purity. There is, however, an ex-
pansion of the Biblical attitude which concludes with a teotal transfor-
mation of levitical provisions intc moral categories. Defilement by Lhe
dead, the leper, and the one with a flux symbolizes the moral defilement
of the one who enzages in bloodshed, idolatry, or sexual lewdness. The
expansion of the vrophetic concept of teshuvah in the rabbinic litera-~
ture results in z total break with the priestly attitude towards sacri-
ficial offerinzs. 4 period of time (Yom Kippur), rather than a place
(the temple altar), became the centrul institntion of expiation. Study,
zood deeds, and the azctions menticnecd throughout this thesis as substi-
tutes for sacrifice became Liie means tc expiation.

A probe of tne sin anc guilt offering exposed us to tne moral trans-
formation cf levitiecal rituals attached to the purification of the naza-
rite and thne leper. we found that the midrashic portrayal of the hattat
offered bty each tribe at tne dedicaticn of the mishkan, provided a cor-
nucopia of moralizing passages. lrerhays the most extensive example of
the transformation of the cuit in the entirety of cur study was provided
vy the dedicatory sacrifices of the trite cof Issachar. Every cultie
spject wzs portrayec as representative ol the correspondence Letween the
Tabernacle ana tne two-fold Torazh. This led us cirectly tc the final
sspect of our project, the moral transfermaticn of the cultic center.

We found that the stones of the altar, the wood for the ark, and the
dress code of tne officiating oriestnood, all served ty previde midrashic
symbols of sexual modesty, ecological sensitivity, ana the sanctity of
man.

An appropriate conclusion to our study of the moral transformation
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of the cult in rebrinic nomilies is provided ly the treatment of the

ritval of the red heifer in the Pesikta de Rav Kananah.l Of 211 the

institutions of the c¢ult, the red heifer is perhaps ihe most perplexing.
It is one of four rituals about whicn the yetzer haral raises contra-
dictions Lo test the faith of Israel.2 How, it asks, is it possible
that the jriest who prepares the ashes of the animal is defiled while

the people who receive them are purified? The answers given to this
question in this pisga provide the full range of rabbinic responses to
the siznificance of the sacrificizl cult in the peried after the destruc-
tion of the Temple.

The portrayzl of the red heifer as possessing some intrinsic signi-
ficance and power provides an example of the literal interpretation of
the meaning of the cult. The exact purpose of the ritual is, however,

3 closely guarded secret. Ite workings were beyond the wisdom of Sclo-
mon,3 accessible only to Hoses's keen powers of understanding.u The
resiu of us will be informed of the jpurpose of its intricacies in the
world teo come.5

Johanan ben Zakkai's discourse to his students concerning the
meaning of Lhe red heifer moves from the literal importance of the cult
toward wnat we have described as s moralizing tendency. He explains to
his dasciples that were is no inherent power in either the defilement
of the corpse cr the purification of water and asnes.6 The cultic pro-
visions are merely a means to provide lsrael with sz way to demenstirate
ob2isance to ;;oti.7 By deemphasizing the power of the concrete ritual,
tne importance of the cult is reduced. It becomes significant not in
and of itself but merely as an expression of cbedience. The door is

cpened for the development of alternative ways to provide testimony tec
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obedience tc the Divine will. The strengtn of this half-way house of
cultie transformation is alco its weakness. It provides the foundation
for the ereation ¢f new religicus institutions and traditions but fails
te create continuity with the past., Wwhile it eliminates the literal
power of ritual acts, it fails to infuse them with symbolic signifi-
cance.

The full expression of both continuity and innovation is provided
in the complete transformation of the cult found in the closing nehemta

portion of this pisga on the red he'l!‘er.E

Tne provisions and images of
this cultic instituticn are portrayed in the midrash in a way that
simultanecusly deemphasizes their inherent ritual power and emphasizes
their non-ritual significance. The red neifer becomes z symbol of
Israel, the cultic provisions the events of Jewisn hist.r:r;v:.‘C The de-
filement is the defilement of the exile. Ihe firal yurification is the
culmination of Jewish destiny when Israel will dwell in the purity cf
Jerusalem. The levitical cult is sublimated into the realm of human
interaction ana transposed ontc the plane of history. It is z fine

example of the moralizaticn of cultic provisisons in rabbinic homiiies.
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