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Rashi directs us on how to understand the point that the first Posuk of this week’s
Parshas Haazinu wishes to make. We read (D’vorim Perek 32/Posuk 1):
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Heavens, hear and | will speak; let the land hear the sayings of my mouth.

Rashi writes:
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Heavens, hear — That | am warning Israel and you, the heavens and the earth,
will be the witnesses in this matter. That is what | said to Israel that you will
be the witnesses. And such is the explanation of ‘let the land hear .

1 The entire Posuk in Parshas Nitzavim reads:
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I have made the heavens and earth as witnesses against you; life and death I
have placed before you, blessing and curse; you shall choose life in order that
you shall live, you and your seed.

2 The entire verse reads:
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The hand of the witnesses shall be against him first to kill him and the hand
of all of the people at the end; you shall eradicate the evil from your midst.

3 The entire verse reads:
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The anger of G-d will be against you and He will stop the heavens and there
will be no rain and the ground will not give its produce; you will quickly perish
from upon the good earth that Hashem gives to you.



Why did he make the heavens and earth as witnesses against Israel? Moshe
said, ‘l am flesh and blood: tomorrow | will die. If Israel will say ‘We did not
agree to the covenant”, who will come and contradict them?” That is why
he brought the heavens and earth as witnesses because they exist forever.

Another reason why the heavens and the earth were brought as witnesses is
that if Israel will be deserving of reward, the heavens and the earth will give
their reward: the vine will give its fruit and the land will give its produce and
the heavens will give their dew.

If they will be deserving of punishment, the hands of the witnesses will be
against them first such as ‘He will stop the heavens and there will not be rain
and the ground will not give its produce.” And then, ‘You will perish quickly’
— at the hand of the nations of the world.

Rashi is responding to multiple questions. His first question is that we already
learned in Parshas Nitzavim that the heavens and earth were appointed as
witnesses for Israel’s behavior over the generations —if so, why is this fact repeated
here®.

Secondly, Rashi explains why the heavens and earth were chosen as witnesses; he
provides us with two explanations.

It is interesting to note that in his commentary to Parshas Nitzavim, Rashi also gives
two explanations for the choice of the heavens and earth as Divinely designated

4 In fact, there is an even earlier mention of the heavens and earth as being witnesses
against Israel. We read in Parshas Voeschanan (D’vorim Perek 4/Posuk 26):
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I have made the heavens and earth as witnesses today against you that you
will certainly perish quickly from upon the land that you are crossing the
Jordan River to there to inherit it; you will not have lengthy days upon it
because you shall certainly be destroyed.

Rashi does not note this earlier verse. Rabbenu Bachaye, whom we will learn shortly,
does discuss that verse in conjunction with his commentary to Parshas Nitzavim
(D’vorim Perek 30/Posuk 19).



witnesses — with one explanation that is the same as one he gives in our Parsha and
one explanation that is different.

Rashi writes in Parshas Nitzavim:
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| have made the heavens and earth as witnesses against you — They exist
forever and when bad will happen to you, they will be witnesses that |
warned you about all this.

This explanation certainly seems parallel to the first of the commentaries that Rashi
gives in our Parsha.

The second part of that Rashi is different. We read:
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Another explanation of ‘1 have made the heavens and earth witnesses’ —
Hashem said to Israel, ‘Look at the heavens that | created to serve you.
Perhaps they have changed their attributes? Perhaps the rotation of the sun
did not arise in the East and give light to the world? Look at the earth that |
created. Perhaps you planted and nothing grew? Or, perhaps you planted
wheat and the earth brought up barley?

And these, the heavens and the earth, that were not created to be rewarded
or to have a loss — if they merit they do not receive a reward and if they sin
they are not punished -they did not change their attributes. You, Israel, if you
merit you will receive reward and if you sin you will be punished — all the
more so you should not change your attributes.

We can certainly understand why Rashi’s second explanation in our Parsha is
different than his second explanation earlier in Nitzavim.



When Rashi justifies the seemingly repetitiveness of our Parsha, he teaches that
the object of Hashem’s words in Parshas Haazinu is not the same object as His
words in Parshas Nitzavim.

In Parshas Nitzavim Hashem addresses Israel and thus, in addition, to emphasizing
the eternity of the heavens and the earth, He also tells Israel that the heavens and
the earth can serve as an example to them; they should be inspired by them.

Presumably, the Mishnah in Masseches Ovos presents the relevant principle. We
learn there (Perek 1/Mishna 3):
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Antigonos the man of Socho received the Masorah from Shimon HaTzaddik.
He would often say: Do not be like the servants who serve the master for the
purpose of receiving a reward. Rather, be like the servants who serve the
master not for the purpose of receiving a reward; the fear of heaven should
be upon you.

This Mishnah, if it is the source of the idea behind Rashi’s explanation, can explain
Rashi’s words that ‘all the more so you should not change your attributes’.

Antigonos was not saying that there is no reward that accrues to people. He is
saying that the receipt of reward should not be a motivation.

Certainly, then, when these Divine creations serve G-d, not because they are not
attentive to reward but because they receive none, they are worthy of emulation.
Israel should certainly be willing to serve G-d, all the more so, all the more because
in addition to being His servants, they, in fact, do receive a reward.

In contrast, to the context of Parshas Nitzavim, in Parshas Haazinu Rashi teaches us
that Hashem addressed the heavens and the earth. The second explanation of
Rashi in the former Parsha is irrelevant to those creations in our Parsha. What is
relevant to them is the appointment that they have received. The heavens and
earth are not only permanent and thus can ‘testify’ regarding the warnings that
Hashem gave to Israel, they are also imbued with the directive given to human



witnesses — they are the first to mete out the consequences of their testimony —
whether it be for good or for bad.

However, as well-known as these explanations that Rashi gives us for the
mentioning of the heavens and the earth are, there is an alternative way to look at
their prominence in our Parsha. If there is an alternative way to look at their
prominence in our Parsha, then the question of repetition may become irrelevant.

In his introduction to Parshas Haazinu, Rabbenu Bachye, as always, interprets a
Posuk from Sefer Mishlei and tells us how that verse informs us regarding the first
Posuk of our Parsha.

That verse in Mishlei (Perek 10/Posuk 31) reads:
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The mouth of the Tzaddik yields wisdom; and the upside-down tongue will
be excised.
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King Shlomo informed us with this verse that the righteous and the wicked
are two opposites. The speech of the righteous is the fruit of wisdom and the
speech of the wicked is the opposite.

AWUNR DM A9 7Y Imw ywd it (/R 0'70N) amow RInLYV7 7w 7rTen
," 191 N7V X'¥Im yynl " X7 v mya nt 1Mo

The Tzaddik is compared to the tree. That is what is written in Sefer Tehillim,
‘He will be like a tree implanted in parcels of water; it will give its fruit in its
right time and its leaf will not wither.
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5 The entire verse reads:
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G-d said, ‘Let the earth make grass, shoots of grass that will produce seed and
fruit trees that produce fruit of different kinds, that have seed in them, on the
land; and it was so.’
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This is a matter of nature that was implanted in the tree on the third day of
Creation by G-d’s Word, as it says, ‘Let the earth make grass’. The leaf has a
purpose because it protects the fruit from the sun with the shade that it
provides. And the fruit is of principal importance.

The Tzaddik is similar he has a leaf and fruit. His ‘leaf’ is his speech when he
speaks about non-sacred topics regarding worldly matters in this world, it
expresses his morality and how he speaks. That speech is of great benefit just
like the benefit of the leaf that protects the fruit with its shade.

That is what Chazal interpreted in Masseches Avoda Zarah regarding the
verse, ‘its leaf will not wither’. The Gemara says that even a ‘regular’
conversation of a Talmid Chacham should be studied.

The “fruit’ of the Tzaddik is his speech regarding Torah and wisdom which is
of principal importance. It is just like the fruit of the tree being that which is
of principal importance.

It is for this reason that Shlomo HaMelech says here, ‘The mouth of the
righteous will produce wisdom’. The explanation is that the speech of the
Tzaddik is the fruit of his wisdom. The Tzaddik habituates himself to such an
extent to speak of wisdom until the wisdom becomes a matter of nature to
him just like this fruit which is of principle importance to the tree.
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‘The tongue that is upside-down shall be excised’ — that is what the wicked
is called. Because he is the opposite of the Tzaddik because his attributes in
all of his manners of speech are the opposite of those of the righteous whose
mouth produces wisdom.

And because this attribute of the wicked is so contemptible, a curse is said,
‘it will be excised’.

It is known that the attribute of humility and a sense of lowliness is within
the definition of ‘wisdom’. The wicked who has an ‘upside-down tongue’ has
the attribute of conceit because conceit is completely the opposite of
humility.

Just like that wisdom is the fruit of the righteous so is conceit the fruit of the
wicked. And this verse comes to tell us that the wicked habituates himself
with the attribute of conceit in his mouth and in his heart until that conceit
becomes part of his nature.
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The Tzaddik is attracted to matters of the soul —which is eternal. The wicked
is attracted to matters of physicality which is finite.

It is known that the body is from the earth and the soul from heaven. As long
as a person is alive in This World, he is related and has a closeness to the
heavens and to the earth. He is related to the heavens from his spiritual
aspect and to the earth from his physical aspect.

Therefore, when Moshe warned Israel to fulfill Torah and Mitzvos, he called
upon the heavens and earth because of their closeness to man to be the
witnesses, just like when one person warns another person and he uses
relatives and those close to him to be the witnesses.

That is what is meant by the Posuk:



119 AR YIXD VAYDI NMATXI DINYD 41'TRD

Heavens, hear and | will speak; let the land hear the sayings of my
mouth:

Rabbenu Bachye presents us with an entirely new perspective on the appointment
of the heavens and earth as witnesses.

The heavens and earth, Rabbenu Bachye teaches, are the perfect witnesses for
Israel because they model the duality of the nature of man in Olom HaZeh and thus
are an everlasting reminder of the potential that man has to fulfill his role in this
world by the proper use and balance of his kochos: spiritual and non-spiritual.

Man is able to identify with these witnesses because they reflect who man is, a
being who is capable of harmonizing those strengths and potentials or bringing
them into conflict and entering a dialectical state.

The goal of man, says Rabbenu Bachye here, is not that there should be a struggle
or battle between one’s spirituality and physicality — such tension is not part of
man’s appropriate nature. Each aspect, both the physical and the spiritual, have
their role. Man is part of this world, and thus he was created with physicality. The
goal of that physicality is to serve and enhance the spiritual, furthering the
individual forward in his desire for shleimus, completion and wholesomeness.

It is true that if there has to be a battle we are rooting for the spiritual to overcome
the physical. However, we are not rooting for a battle; we are seeking harmony
and accord. Perhaps, the word ‘synthesis’ is most appropriate as long as we know
to identify that which is of principle importance and that which has an importance
that is secondary.

And thus, the threat of the permanence of the heavens and the earth is not their
main purpose in the testimony they will give. The permanence of their being, the
reason why they were given this Divine task is that they are to be an everlasting
reminder to man of the goals for which he is to strive and the balance which he is
to seek to achieve.

And these words of Rabbenu Bachye regarding Shiras Haazinu can lead us to look
at an additional Shira, termed as Perek Shira by Chazal. Perek Shira teaches us of
the nature of G-dly creations to sing His praises. | saw a reference from the



Kabbalistic Sefer Knaf Renanim that when all of the creations recite their specific
Shira it is like a grand symphony where the various instruments provide a unity of
musical experience.

The heavens and the earth sings G-d’s praise as do the days of the weeks. The
animal kingdom is not left out as an ongoing list of creations and creatures all have
recorded praises of G-d.

But, from the vast array of creations, the absence of one of them is strikingly
missing.

Man!

Perek Shira does not tell us about the song of Man and the reason is clear. Perek
Shira cannot tell us about how man praises G-d because unlike all of the other
creations — Man has bechira chofshis.

The songs that are enumerated in Perek Shira are not songs that those creatures
sought to sing. That is part of the nature of their creation. They did not achieve
those songs as being natural to them because of their exalted habituation. That
nature was imbued within them during the Seven Days of Creation.

The capacity for man to praise G-d is endemic to him. Whether or not he will praise
G-d is subject to man’s choice. If he has an exalted habituation, they will become
natural to him. Or, the extreme opposite could happen.

And thus we must ask, what makes Perek Shira so special if all of those members
of that grand symphony were pre-programed to make their recitations?

The answer is, | believe, that it is the conductor of that symphony which realizes its
potential. And who is that conductor? It is Man when he chooses to recite his
original composition and offer it before G-d.

Hashem is the lyricist. Man’s song of praise combines the voices of all of Creation
to provide a holistic and perfectly harmonized offering.

And that is the intent of Shiras Haazinu — as Rabbenu Bachye teaches. Man views
the heavens and the earth and the, following their example, seeks to emulate them,
developing the proper relationship between his ‘heavens and earth’ and then
beginning to conduct the grand symphony of creation in its performance. The



better the proper relationship and balance that man creates, the more successful
he will be as the symphony’s conductor and the the more beautiful its music will
be.

The more imbalance that exists in man’s interrelationship of his ‘heavens and
earth’, the less successful he will be as a conductor, and the less beautiful its music
will sound. In extreme instances, and sadly enough there are many, many such
examples, he can make transform that would-be music into grating and intolerable
noise.

Man’s shira is not just an addition to the song of all creations; it is the enabler that
brings all of those songs together.

And, with this explanation we can turn the page back one week and have a fuller
understanding of the last verses of Parshas Vayelech.

We read there the almost final words of HaKodosh Boruch Hu to Moshe Rabbenu
in Olom HaZeh (D’vorim Perek 31/Posuk 19):
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Now, write for yourselves this Song and teach it to B’nei Yisroel; place it in
their mouths in order that this Song will be a witness for me forever for B'nei
Yisroel.

The Torah continues (ibid. Posuk 22):
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Moshe wrote this song on that day and he taught it to B’nei Yisroel.
The concluding verse of the Parsha (Posuk 30) reads:
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Moshe spoke the words of this song in the ears of the entire congregation of
Israel until they were completed.

Undoubtedly, these P’sukim are referring to Shiras Haazinu which immediately
follow them.



However, Chazal understood these P’sukim as being far more comprehensive and
inclusive than Shiras Haazinu alone. We can learn in Rambam what that
understanding of Chazal was.

We read there (Hilchos Tefillin, Mezuza, v'Sefer Torah Perek 7/Halachah 1):
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It is a positive commandment of the Torah for each and every man in Israel
to write a Sefer Torah for himself as it says, ‘Now write for yourselves this
song’. This means to say, ‘write for yourself a Torah that contains this song’.
[The explanation of this d’rasha is] because a Sefer Torah cannot be written
as individual sections [and thus, once there is a commandment to write
Shiras Haazinu it becomes necessary to write the entire Torah.]®

6 Rambam continues there:
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Even if his fathers left him a Sefer Torah as an inheritance, it 1s a Mitzvah for
him to write his own. And if he writes 1t with his own hand, it is as if he
received the Torah from Mt. Sinai. If he does not know how to write, then
others write for him.

Whoever corrects a Sefer Torah, even one letter, it is as if he wrote it entirely.

Based on this final statement of Rambam, it is a universal practice that when one
writes, or has written, a Sefer Torah, that a number of letters at its end are
incomplete, their outline has been marked, but they have not yet been filled in.
Guests, or sponsors, are then invited to fill-in the letter to make it complete and thus
be considered as having written an entire Sefer Torah.

The logic that says that one who writes even one letter, or even corrects a letter is
considered as writing an entire Sefer Torah is compelling.

A Sefer Torah with even one letter that has an error is not kosher until that letter 1s
fixed. Thus, each letter is an indispensable element of the Sefer Torah and necessary
for i1ts kashrus.



Rambam has explained to us here the mechanism by which Chazal understood from
these verses that refer to Shiras Haazinu also refer to the Mitzvah of writing an
entire Sefer Torah. Since a Sefer Torah cannot be written piecemeal, as individual
sections that stand by themselves, so once we have to write Haazinu, we are forced
to write the entire Torah.

However, upon consideration, this logic seems backwards. It seems that Rambam
is explaining that the Mitzvah of writing a Sefer Torah is dependent upon the
Mitzvah of writing Shiras Haazinu. That thought is counter-intuitive at the very
least.

| would have said that the Mitzvah to write Haazinu would only come from the
Mitzvah to write a Sefer Torah. Since Haazinu is part of the Sefer Torah, the
Mitzvah to write it, Haazinu, should be an offshoot of the Mitzvah to write the Sefer
Torah.

But the Rambam is saying the reverse: since it is a Mitzvah to write Haazinu, as the
P’sukim say explicitly, it then becomes a Mitzvah to write an entire Sefer Torah —
because there is no choice.

Additionally, if there is such a mechanism that the obligation to write one section
of the Sefer Torah leads to an obligation to write the entire Sefer Torah, why was
Haazinu chosen to be the vehicle to teach us this mechanism? Why not any other
part of the Sefer Torah — the same logic would certainly apply.

In fact, once this mechanism is established, that is by being commanded to write
one section of the Torah we are memeila commanded to write the Torah in its
entirety, | would have chosen to focus upon the Ten Commandments.

Let the Torah command to write the Ten Commandments and then | would have
known to write the entire Torah.

And thus, we must ask why was Haazinu chosen to be so important to teach, by
virtue of its writing, the Mitzvah to write an entire Sefer Torah?

| think that Rabbenu Bachye’s explanation may be the key to our understanding.

Parshas Haazinu becomes the basis for us to find our place in Torah and Mitzvos.
Parshas Haazinu defines for us how we are to deal with the duality of our being,
our spiritual and physical makeups there are so thoroughly enmeshed.



Are those spiritual and physical makeups intended to be at war with each other, in
perpetual conflict? We know that such is the reality quite often — but was that the
Divine intention?

Or was the Divine intention than man should appropriately meld those two aspects
of his being, his spirituality and physicality, to make himself whole and wholesome?

If the latter is the case, Shiras Haazinu is our key and gateway to the completeness
of our Torah fulfilment.

Shiras Haazinu provides us with an eternal message of vigilance to seek the
appropriate melding of spirituality and physicality and to be ever-vigilant that the
balance that is sought will be maintained.

Since such is the key to our relationship to the entire Torah, Hashem in His infinite
wisdom chose to make the Mitzvah of writing a Sefer Torah dependent upon the
Mitzvah of writing Shiras Haazinu, because Shiras Haazinu, is the indispensable
preamble to the entirety of Torah.

Certainly the preamble is not the main substance of a document, but when it is
clearly indispensable, then reading the document without that preamble causes
the reader a loss of clarity and comprehension when studying it.

Parshas Haazinu, with its main body being Shiras Haazinu is a very difficult Parsha
to learn. Its words are difficult and their symbolism and points of reference are
most challenging. In fact, Rashi, beginning with his commentary on Posuk 43 (d.h.
v’chi’per admoso), has us go back many P’sukim earlier and learn them with the
benefit of a different prism.

But, we do not have to be so far ahead in history to rely on Rashi for the specialness
of our Parsha. Anshei K'nesses HaGedolah, uniquely and singularly, instructed us
regarding the division of Aliyos of Parshas Haazinu as Chazal has informed us in
Masseches Rosh Hashanah (31 a). We learn there that the first words of the first
words of each Aliya form the acronym:

alrARin

The Splendor is yours.



And what is that splendor? The splendor of Parshas Haazinu is its designation as
our entrée to the entire Torah.

Let us return to another commentary of Rabbenu Bachye on our Parsha (Posuk 41)
and allow him teach us the conclusion that we hope to reach and achieve when
learning Parshas Haazinu as an requisite preamble for the entire Torah. He writes:
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Behold, this song is one of great comfort and a clear promise regarding the
Redemption and the perishing of the idolaters and the revenge of Israel from
its enemies and the atonement of Israel from its sins.

Perhaps, that is why there is the siman that our Rabbis gave for the stops®
for the Aliyos — "7 |"'Tn, ‘the splendor is yours, that were an enactment of
Ezra Hasofer the Kohen and Prophet® who saw with his Ruach HaKodesh that
this enactment will be a permanent one for each and every generation and
it will not be nullified at all at any time.

7'The entire verse reads:
‘071227 012 12Y] N DX) ANINDKT? DI WY
‘There is hope for you at your end’, says Hashem; ‘the children will return to
be within their borders.’

8 NI7o9n means ‘stops’ or ‘breaks’. In the specific context here, such a term may be
seen as being imprecise. In fact, "7 1"Tn does not indicate stops, it indicates
beginnings. Because those letters are the first letters of each Aliyah, not the last.

The first letter n is for the beginning of the word 11'7xn, which is not a stop at all. It
is a beginning.

9 We learn in Masseches Megilla (15 a) that Ezra and Malachi, the last of the neviim
are one and the same person.



Ezra enacted this siman for the stops for the Aliyos and it is understood by
us to explain the meaning of ‘the splendor is yours’ as follows:

The splendor and the brilliance, the glory and the beauty of Israel will
return to the state as it once was [at Mattan Torah] and the sons will
return to be within their borders.

Shabbat Shalom
Chag Sameach
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