stone or picce of broken glass. However, base
metals are generally not used to correct or
even touch a Torah scroll, as these metals are
used to make weapons, which render them
unfit to touch a seifer Torah, which is an
instrument of peace. .

- Any mistakes in the spelling of any of the
names of God canhot be corrected, as the
- siame of God cannot be erased. If a seifer Torah
has extensive corrections, it is considered un-
sightly and, therefore, invalid. When invalid
or beyond repait, a seifer Torak is buried in a
nizah (place where holy objects are buried: In
talmudic times, it was customary to bury such
scrolls alongside the- grave of a prominent
rabbi (BT Meg. 26b).. -

Once the writing of seifer Torab is carefully
checked and approved, the individual sheets of
parchment are sewn together with giddin, a
special thread made of tendon tissue taken
from the foot muscles of a kosher animal.
These sections of parchment are sewn on the
outer side of the parchment, with one inch left
unsewn both at the very top and bottom. To
reinforce the giddin, thin strips of parchment
are often pasted on the top and bottom of the
page. After connecting the sheets, the ends are
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tied to atzei hayyim (trees of life), which is the
name for the wooden rollers. ‘that hold the
scroll. Each etz hayyim consists -of a center
pole, with handles of wood and flat circular
rollérs to support the rolled-up scroll. In addi-
tion to providing a means to roll the scroll,
the atzei hayyim prevent people from touch-
ing the holy parchment with their hands. (In
some Sephardic communities; flat rollers ate
not employed, because the Torah -scrolls ate
kept in a #k, an upright ornamental-wooden
or metal cdse.) When reading from a seifer
Torah, one does not touch the Torah with
one’s hands, but uses a yad (pointer; literally:
“Land”) to. follow the letters. -

The Talmud teaches that one who cortects
even one letter in a seifer Torah is considered to
have the merit of one who has written the en-
tire-scroll (BT Men. 30a). Many sof rim out-
line the letters at the end of the Torah, leaving
them to be filled in by individuals in a cere-

mony: called siyyum ha-Total (completion ofa

Torah scroll). In. many congregations, this
ceremony also-includes a processional of other
Torah -scrolls, and. the new seifer Torah is
accompanied to the Ark with great joy and
pageantty, - ‘

HAEFTARAH -

Michael Fzs/abane

The haftarap (plural: haftaror) is the selection
from Ni-im (Prophets) recited publicly after
the designated portion from the Torah (Five
Books of Moses) has been read on Shabbat, on
festivals, and on other specified days. These
communal readings are an integral part. of
classical Judaism, in both form and function.
The primary feature of the ancient institu-
tion of,the: synagogue is the recitation of
the - Torah. The Torah is chanted on Shabbat
in a continuous sequence throughout the year,
from beginning to end in a fixed cycle, inter-
rupted only when a holiday (or an intermedi-
ate day of a festival) coincides with. Shabbat.
Next in importance for the synagogue is the
recitation from a book of the prophets, selected

to complement the Torah readmg or to high-
light the theme of a. specific ritual occasion.
Thesc prophetic readings are selective, topical,
and not read in sequence, These two recita-
tions from Scripture (lorah and prophets)
ate enhanced by a homily (drashak) that
interprets the readings in the light of tradition,
theology, or historical circumstance.

This triad of Torah, prophets, and homily
represents three levels of authority in Judaism,
as well as three modes of religious instruction.
The Torah is the most important of these, for
it is the revclation to Moses and the teaching
received from him—the foremost prophet,
with whom God spoke directly (Num. 12:6-8).
According to later (Rabbinic) tradition, the
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difference between the divine revelations to
Moses and those granted to other prophets is
the difference between two modes of envision-
ing ot experiencing the divine. Moses was
allowed to see God clearly, through a shining
mirros, whereas all other prophets had to
perceive God through a glass darkly, as in an
unclear and unpolished mirror (BT Yev. 49b).

_ Even though God's revelation to the-prophets
is-less direct, the truth of their message is not
diminished, because it too flowed from divine
inspiration. Nevertheless, by making such a
formal distinction, the ancient Sages differen-
tiated between the primary teachings of Moses
and the secondary teachings of the prophets.
Their goal was to exhort the people to return
to faithfulness to the Covenant and to an-
nounce the consequences of their behavior
and the future fate of the people. The syna-
gogue preacher could see his rask as explicat-
ing the teachings of Moses, of the other
prophets, or of both, on those occasions when
he renewed God’s message in the hearing of an
assembled congregation. '

The preacher thus added his Worcls of inter-
pretation to the divine words, to make their
cternal relevance and significance clear and
immediate to his contemporaries. Howevert,
even though he spoke on behalf of Moses and
the prophets, the preacher’s authority came
from the Sages in their role as transmitcers of
the divine word. Their self-appointed task, in
the synagogue as in the study hall, was to
make Scripture come alive for the people. For
these reasons, the Sages saw- themselves as
heirs to the prophets. “Since the day when the
Temple was destroyed, prophecy -has been
taken from the prophets and-given to the

Sages” (BT BB 12a). The Sages, as teachets,
thus gave institutional stability to the ancient
words of Moses and consoled their commu-
nity with the prophets’ hopes and. promlses for
the future. .

When was the Torah ﬁtst recited at com-
munal gatherings? Evidence is scanty and often
obscure. Two biblical passages are of note in
this regard. In Deuteronomy (31 :10-13), Moses
instruets the priests into whose keeping he has

given a written copy of “this teaching” (ba-
torah ha-zof), namely, Deuteronomy. He tells
them to “read” it “aloud in the presence of all
Israel,” “every seventh year” when they come
before the Lord during the pilgrimage feast of
Sukkot. The purpose of this septennial recita-
tion was to instill both reverence for and ob-
servance of the precepts of the Torah in the
entire community (Deut. 31:12-13). We may
assume that the event was something of a cov-
enant renewal ceremony; reproducing the event
outlined in Deut. 29:9-14. On the basis of
Moses’ injunction to “gather [hak-bel] the peo-
ple” together to hear the law (Deut. 31:12),
this occasion traditionally has been known as
the mitzvah of hak-bel. The other occasion of
public Torah reading in the Bible is found in
Neh. 8. There, it is reported that Ezra the
Scribe, having returned recently to the land of
Istacl from Babylonian exile, gathered the peo-
ple on the first day of the seventh month (Rosh
ha-Shanah) to present to them the “book of
the torab of Moses.” This event is of interest
for several reasons. First, it records a public
reading that lasted from dawn to midday, with
Fzra standing on 2 wooden platform sur-
rounded by Levites, Second, when the scroll
was opened, Ezra first blessed “the LORD, the
great God,” and the people responded “Amen,
Amen” with upraised hands, after which they
bowed down. Third, the Levites added mean-
ing from the scroll with various clarifications
and interpretations of the text {Neh. 8:8).

The practice of reading from the Torah cach
week on Shabbat is ascribed to Moses by
ancierit traditions (including the Mishnah).
The recitation of a Torah portion on Monday
and Thursday mornings and on- Shabbat after-
noon is considered one of the 10 legal innova-
tions (¢ukkandt) instituted by Ezra.

Our earliest evidence for reading the Torah
in a continuous cycle is found in the Mishnah.
There it states explicitly that on the four
special Sabbaths between the first of Adar (the
month of Purim) and the first of Nisan (the
month. of Pesah), the regular Shabbat reading
is interrupted. “On the fifth [Shebbar] one re-
turns to the-[regular] sequence” (M Meg, 3:4),




Interruptions also occurred when a festival or
other special day coincided with Shabbat."On
all of these occasions, other readings (out- of
sequence) wese prescribed (M Meg, 4:2),
- A continuous cycle of Torah readings was
followed in the land of Israel near the begin-
“ning of our era, possibly as early as the 1st
centuty C.E., although customs varied. Some
authorities held that continuity implies' read-
ing portions from the Torah progressively
cach Shabbat morning, ‘with- the intervening
readings on Shabbat afternoons; and brief
readings on' the market days of Monday and
Thursday should be merely anticipations of
the next Shabbat morning pordon, - Others
held thie opinion that a.continuous reading
implies an incremental reading of the Torah
portion at the four public readings each week,
with each reading continuing where the last
stopped. S :
Far more complicated was the. miatter of
how the continuous recitation should be sub-
divided, ‘thereby ‘determining when the cycle
of readings from the-entire Torah would be
completed. ‘There is a Babylonian tradition
that “Westerners [Jews in the land.of Israel]
finish the Torah in-three years” (BT Meg.
29b). This is confirmed in the later Gaonic
statement about one of the differences in reli-
gious practice between ‘the communitics of
Babylon and of the land of Tstael: The “Fast-
erners | Jews in Babylon] celebrate Simbhat Torah
at the end of their reading cycle every year,
whereas the residents of the land of Istael do
so every three and a-half years.” Evidently,
practices varied widely within the land of Tsrael
itself depending on the way the special read-
ings (c.g., for Shabbat T shuvab or New Moon)
affected the continuous recitations; and it is
also possible that the number of readings were
adjusted so that two triennial cycles could-be
completed every seven years. Most schiolars re-
gard the one-year cycle of 53 or 54 portions
(parashiyyos) as a derivative Babylonian practice;
it became dominant after the authority of the
Babylonian academy was transferred to Spairi
ifi the 11th and 12¢h centuries C.E., especially
because of the backing of Maimonides.

HAFTARAH

Determining specific portions of cach Shab-
bat also was a prerequisite for the selection of
readings from the prophets as haffarot, as they
were correlated with: the Torah portion by
wotds, by theme, or by place in the liturgical
cycle. - T
. The origin of the Aaflarab is obscured both
by ‘the paucity - of -ancient evidence and by
medieval legend. According to the latter, the
custom of reciting several verses from the
prophets in the synagogue service is'said o go
back: to. the 2nd century B.G.E. in the reign
of Antiochus Epiphanes IV. When the king
issued an edict prohibiting the reading of the
Torah, the Jews were said to have evaded it by
reading a passage from the prophets instead.
This custom continued after tli¢ persecutions
ceased. This. theory still enjoys popular cur-
rency, although “there is no corroborating
evidence for it. - f

In antiquity, the selection of the hafiarah
varied greatly from community to commu-
nity. This is clear from the diverse lists of pro-
phetic readings for the so-called triennial cycle
found in the Cairo Geniza and in many other
collectionis of customs, including the refer:
ences or allusions to Aafiarot found in the
Midrash. '

The coirelation between the Torah and the
hafiarah readings could be established on the
verbal or on the thematic level, on the basis of
verbal similarities and thematic relationships.
The triennial and annual cycles exhibit both
features, although the element of verbal simi-
larities occurs primarily on regular Sabbaths,
when the main ‘concern is the lesson of the
Torah portion. The element of thematic rela-
tionships-appears primarily on special Sabbaths,
when the main concein is the religious topic
of the day.

“Thematic links between -the Torah and the
prophets in the early rabbinical sources in the
land of Israel appear, as noted eatlier, when
Shabbat or anothér day commemorates a spe-
cial ritual or religious occasion. The Mishnah
mentions several days when'a special selection
from the Torah-is recited. These include the
four Sabbaths between the 1st of Adar and the
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Ist of Nisan (M Meg. 3:4); the three pil-
gtimage festivals of Pesah, Shavu-ot (Pente-
cost), and Sukkot (Booths), and the holidays
of Rosh ha-Shanah and Yom K ippur (M. Meg.
3:5). They also include Hanubkah, Purzm, and
the New Moon (M Meg. 3:6).

The annual cycle has roots in the older
multlyear cycles. Its choice of prophetlc read-
‘ings may be in part d selection from all the
available baﬂczrot in those cycles. This is par-
ticularly evident when the link between the
Torah portion atid the haftarah in the antival
cycle dccurs’ somewhere in the middle of
the W'eekly pdraslbﬂz/? and not at the begin-
‘ning. This striking phenomenon is explain-
able only by the fact that the length of any
given section (parashah) for the annual cycle
could embrace about three sections from the
Palestinian triennial cycle. Thus each hafiarab
could have been chosen from a numb‘ér ()f
possibilities.

The annual cycle also conforms to old Pales—
tinian traditiois in its oveiall liturgical struc-
ture. As noted 'carlier, the weekly cole of
regular S/mbbat readings, constituting a per-
petual rec1tat1on of “God’s word” in sequence,
is sometimes mterruptecl by the substitution
of other passages from the Torah. All of these
sacred” days had” speclal Torah readings as-
31gnecl to them. And pertinent hafarot were
recited on the special Sabbaths, on hohclays,
and’ festivals (and the Shabbat of the’ festival
week of Pem/a and of Sukkot), the Shabbat
of Hanu/e/ea/a and when the New Moon coin-
c1ded with Shabbat or occutied on the day
after Shabbat. In acldmon, special baftirot were
recited oh 10 successive Sabbaths during the
summetr, begmnmg with the Shabbat after
the 17th of Emmuz, which commemorates
the first breach in the walls of ]erusalem
during the ‘Romans’ final siege ‘of the First
Temple. The first three weeks of this perlocl
which commemorates the destruction of the
Temple and the eXLle of the people, aré known
as Sabbaths of Admenition. Warnings’ and
exhortatiois are read from' the first two chap—
ters of ]erermah and from the first chapter of
Isdiah. The subsequerit seven weeks, begin-

ning with the Shabbat after Tish-ah by are
known as Sabbaths of Consoldtion. During
this period, words of comfort and hope are
recited from Isa. 40fF.

" Any year can have almost half as many spe-
cial haftarot (21 or more) as haftarot for regu-
lar Sabbaths (54 or less). This ratio chianges in

‘favor of the special aftarot when holidays and

fesuvals coincide with Skabbat or when there
are two Sabbaths during the feast of Hanuk-
fah. All such occasions 1nte1rupt the regular
cycle of Torah readings and require an adjust-
ment that results in the combination of two
Torah pornons on one Shabbat. This, in turn,
leads to a reduction of regular hafiaror, for
when two Torah portions are joined, only the
hafiarab assigned to the second one is recited.
The combined total ensures that the teachings
and topics preserved in the prophetic litera-
ture have a dominant place in the public in-

struction of the community. This intrusion

was aided and furthered by the homiletic use
of these passages in the synagogue as well as
by the Aramaic translation and paraphrasing
(targum) that accompamed them.

The broad base of instruction through the

prophetlc literature is also clear from the dis-

tnbutlon of the books from which the /mﬁ‘czrot
are derived in the annual cycle Of the 54
selections, the largest cluster is from the book

of Tsaiah (14), with’ fewer from Jeremiah (8),
Ezekiel (6), and the minor prophets (9). This

cluster makes up two thirds of the Torah read-
mgs and constitutes a‘contrast with the fmﬁ‘ﬂmt

in the triennial cycle. In that cydle, two thirds
of the haftarot were from Isa. 4066 (dealmg

“with, redemptmn and mgathermg) and fully

four fifths of them had a messianic or eschato-

logic dlmensmn In the baﬁamt of the annual

cycle, by contrast, the smaller perceritage of

"material from the later chaprers of Isaiah i 1s

notable, as is the lesser emphasis on messianic
features. The hafiniot of the annual cycle
emphasme.the national future and the restora-
tion of the people to the Land and reflect a

‘strong interest in historical parallels or sym-

métries ‘between the Torah poruon and its

haftarah.




Parallels between events, persons, ot institu-
tions also highlight many types of continuities
and correlations within Scripture.

One cannot speak of any consistent literary
feature or style among the haffarot. Each indi-
vidual reading sculpts its discoutse out of a
larger context and establishes its own rhetori-
cal emphasis and features. In several cases, the
baftarot overlap separate units of scripture,
thus underscoring the fact that the prophetic
readings arc a rabbinical creation and institu-
tion. The diverse forms are discussed in the
commentaty to the haflarot in this volume.
Also because of the great vatiety of texts and
topics, there is no consistent theme or empha-
sis among the haftarot. Nevertheless, religious
instruction and national hope are frequent
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features. The individual types are also consid-
cred in the commentary. -

Yor the synagogue, the haflarah marks the
“leaving off” (aftaria) ot “completion” {ashla-
inatd) of the official Torah service and is for-
mally set off from it in several ways. The
haftarah service, so to speak, begins after the
reading from the Torah portion has been com-
pleted and a half Kaddish has been recited to
mark a break between it and what follows.
Then a brief passage (of at least three verses) at
the end of the Torah portion is repeated. After
the Torah scroll is rolled up and set aside, the
baftarah is chanted. Blessings before é_nd after
the recitation of the haftarah enhance the
authority of the lesson from the Prophets and
present it within a sacred liturgical frameworlk,

MIDRASH

David Wolpe

The Bible is at once powetful and cryptic.
Charactets arc often sketched vather than elab-
orately described, and key concepts are not al-
ways spelled out. The Bible instructs us not to
petform “mlakhah” on Shabbas, but the word
wilakbah is never defined! The rabbinical tra-
dition comes along to fill gaps, analyze impli-
cations, colot in characters, spin 'tales_, and
derive laws—to take the biblical text as a
starting point for building the structure of
Jewish life. . ‘

The medium through which the Sages work
is midvash. The word midvash comes from the
root w—to search out. Use of this word
can be confusing, because it refers both to a
method and a body of wotk. There are books
of collected midrash (plural: midrashim), the
most well-known being Midrash Rabbab (liter-
ally: Great Midrash, Large Midrash). The
body of midrash in the Talmud is referred to as
aggadah. Yet one can also speak of “doing”
midvash, of seeking out and explicating texts.
Midrash is a type of investigation of a text, or a
genre, not just a body of literature; and it is
found in different measures in all the classical
rabbinical literature.

Most classical midrash originated in ancient
Palestine, among rabbis wfv_ho lived from the
end of the Roman Era (ca. 3rd century C.E.)
to the beginning of the Islamic Bra (the 8th or
9th century C.E.). Some midrashim were wit-
ten and polished later than the 7th century,
and the origins of midrash go back much fur-
ther, not only to earlier sages (of the Tannaitic
period, the first few centuries of the Common
Era) but also back, in fact, to the Bible itself.

In Exod. 12:8, we are told that the paschal

sactifice must be eaten “roasted over the fire.”

Deut. 16:7 states: “You shall cook and eat it.”
The words for “cook” and “roast” denote dif-
ferent processes.rln 2 _Chyon. 35:13, there is a
reconciliation: “T'hey roasted the passover sac-
rifice in fire, as ptescfibed, while the sacred
offerings they cooked in pots.” This simple
fiustration of the midrashic process at wotk in
the Bible shows how problems of interpreta-
tion arise and ate resolved from the very be-
ginning of a system of law and lore.

Tn Jer. 25:11-12, 29:10, a prophecy reads:
“And those nations shall serve the king of
Babylon seventy years. When the seventy years

are over, 1 will punish the king of Babylon and




