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Leaders make mistakes. That is inevitable. So, 
strikingly, our parsha implies. The real issue is 
how he or she responds to those mistakes.

The point is made by the Torah in a very subtle 
way. Our parsha deals with sin offerings to be 
brought when people have made mistakes. The 
technical term for this is shegagah, meaning 

inadvertent wrongdoing.1 You did something, 
not knowing it was forbidden, either because 
you forgot or did not know the law, or because 
you were unaware of certain facts. You may, for 
instance, have carried something in a public 
place on Shabbat, either because you did not 
know it was forbidden to carry, or because you 
forgot it was Shabbat.

The Torah prescribes different sin offerings, 

depending on who made the mistake. It 
enumerates four categories. First is the High 
Priest, second is “the whole community” 
(understood to mean the great Sanhedrin, the 
Supreme Court), a third is “the leader” (nasi), 
and the fourth is an ordinary individual.

In three of the four cases, the law is introduced 
by the word im, “if” – if such a person commits 
a sin. In the case of the leader, however, the law 
is prefaced by the word asher, “when.” It is 
possible that a High Priest, the Supreme Court 
or an individual may err. But in the case of a 
leader, it is probable or even certain. Leaders 
make mistakes. It is the occupational hazard of 
their role. Talking about the sin of a nasi, the 
Torah uses the word “when,” not “if.”

Nasi is the generic word for a leader: a ruler, 
king, judge, elder or prince. Usually it refers to 
the holder of political power. In Mishnaic times,
the Nasi, the most famous of whom were 
leaders from the family of Hillel, had a quasi-
governmental role as representative of the 
Jewish people to the Roman government. Rabbi 
Moses Sofer (Bratislava, 1762-1839) in one of 

his responsa2 examines the question of why, 
when positions of Torah leadership are never 
dynastic, passed from father to son, the role of 
Nasi was an exception. Often it did pass from 
father to son. The answer he gives, and it is 
historically insightful, is that with the decline of 
monarchy in the Second Temple period and 
thereafter, the Nasi took on many of the roles of 
a king. His role, internally and externally, was 
as much political and diplomatic as religious. 
That in general is what is meant by the word 
Nasi.

Why does the Torah consider this type of 
leadership particularly prone to error? The 
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commentators offer three possible explanations. 
R. Ovadiah Sforno cites the phrase “But 
Yeshurun waxed fat, and kicked” (Deut. 32: 15).
Those who have advantages over others, 
whether of wealth or power, can lose their moral
sense. Rabbenu Bachya agrees, suggesting that 
rulers tend to become arrogant and haughty. 
Implicit in these commentators – it is in fact a 
major theme of Tenakh as a whole – is the idea 
later stated by Lord Acton in the aphorism, 
“Power tends to corrupt, and absolute power 

corrupts absolutely.”3

R. Elie Munk, citing the Zohar, offers a second 
explanation. The High Priest and the Sanhedrin 
were in constant contact with the holy. They 
lived in a world of ideals. The king or political 
ruler, by contrast, was involved in secular 
affairs: war and peace, the administration of 
government, and international relations. He was 
more likely to sin because his day to day 

concerns were not religious but pragmatic.4

R. Meir Simcha ha-Cohen of Dvinsk5 points out
that a king was especially vulnerable to being 
led astray by popular sentiment. Neither a priest 
nor a judge in the Sanhedrin were answerable to
the people. The king, however, relied on popular
support. Without that he could be deposed. But 
this is laden with risk. Doing what the people 
want is not always doing what God wants. That,
R. Meir Simcha argues, is what led David to 
order a census (2 Samuel 24), and Zedekiah to 
ignore the advice of Jeremiah and rebel against 
the king of Babylon (2 Chronicles 36). Thus, for
a whole series of reasons, a political leader is 
more exposed to temptation and error than a 
priest or judge.

There are further reasons.6 One is that politics is
an arena of conflict. It deals in matters – 

specifically wealth and power – that are in the 
short term zero-sum games. The more I have, 
the less you have. Seeking to maximise the 
benefits to myself or my group, I come into 
conflict with others who seek to maximise 
benefits to themselves or their group. The 
politics of free societies is always conflict-
ridden. The only societies where there is no 
conflict are tyrannical or totalitarian ones in 
which dissenting voices are suppressed – and 
Judaism is a standing protest against tyranny. So
in a free society, whatever course a politician 
takes, it will please some and anger others. 
From this, there is no escape.

Politics involves difficult judgements. A leader 
must balance competing claims, and will 
sometimes get it wrong. One example – one of 
the most fateful in Jewish history – occurred 
after the death of King Solomon. People came 
to his son and successor, Rehoboam, 
complaining that Solomon had imposed 
unsustainable burdens on the population, 
particularly during the building of the Temple. 
Led by Jeroboam, they asked the new king to 
reduce the burden. Rehoboam asked his father’s 
counsellors for advice. They told him to 
concede to the people’s demand. Serve them, 
they said, and they will serve you. Rehoboam 
however turned to his own friends, who told 
him the opposite. Reject the request. Show the 
people you are a strong leader who cannot be 

intimidated.7

It was disastrous advice, and the result was 
tragic. The kingdom split in two, the ten 
northern tribes following Jeroboam, leaving 
only the southern tribes, generically known as 
“Judah,” loyal to the king. For Israel as a people
in its own land, it was the beginning of the end. 
Always a small people surrounded by large and 
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powerful empires, it needed unity, high morale 
and a strong sense of destiny to survive. 
Divided, it was only a matter of time before 
both nations, Israel in the north, Judah in the 
south, fell to other powers.

The reason leaders – as opposed to judges and 
priests – cannot avoid making mistakes is that 
there is no textbook that infallibly teaches you 
how to lead. Priests and judges follow laws. For 
leadership there are no laws because every 
situation is unique. As Isaiah Berlin put it in his 

essay, ‘Political Judgement,’8 in the realm of 
political action, there are few laws and what is 
needed instead is skill in reading a situation. 
Successful statesmen ‘do not think in general 
terms.’ Instead ‘they grasp the unique 
combination of characteristics that constitute 
this particular situation – this and no other.’ 
Berlin compares this to the gift possessed by 

great novelists like Tolstoy and Proust.9 
Applying inflexible rules to a constantly shifting
political landscape destroys societies. 
Communism was like that. In free societies, 
people change, culture changes, the world 
beyond a nation’s borders does not stand still. 
So a politician will find that what worked a 
decade or a century ago does not work now. In 
politics it is easy to get it wrong, hard to get it 
right.

There is one more reason why leadership is so 
challenging. It is alluded to by the mishnaic 
sage, R. Nehemiah, commenting on the verse, 
“My son, if you have put up security for your 
neighbour, if you have struck your hand in 
pledge for another” (Proverbs 6:1):

So long as a man is an associate [i.e.
concerned only with personal piety],
he need not be concerned with the 

community and is not punished on 
account of it. But once a man has 
been placed at the head and has 
donned the cloak of office, he may 
not say: I have to look after my 
welfare, I am not concerned with the
community. Instead, the whole 
burden of communal affairs rests on 
him. If he sees a man doing violence
to his fellow, or committing a 
transgression, and does not seek to 
prevent him, he is punished on 
account of him, and the holy spirit 
cries out: “My son, if you have put 
up security for your neighbour” – 
meaning, you are responsible for 
him . . You have entered the 
gladiatorial arena, and he who enters
the arena is either conquered or 
conquers.10

A private individual is responsible only for his 
own sins. A leader is held responsible for the 
sins of the people he leads: at least those he 

might have prevented.11 With power comes 
responsibility: the greater the power, the greater 
the responsibility.

There are no universal rules, there is no failsafe 
textbook, for leadership. Every situation is 
different and each age brings its own challenges.
A ruler, in the best interests of his or her people,
may sometimes have to take decisions that a 
conscientious individual would shrink from 
doing in private life. He may have to decide to 
wage a war, knowing that some will die. He 
may have to levy taxes, knowing that this will 
leave some impoverished. Only after the event 
will the leader know whether the decision was 
justified, and it may depend on factors beyond 
his control.

The Jewish approach to leadership is thus an 
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unusual combination of realism and idealism – 
realism in its acknowledgement that leaders 
inevitably make mistakes, idealism in its 
constant subordination of politics to ethics, 
power to responsibility, pragmatism to the 
demands of conscience. What matters is not that
leaders never get it wrong – that is inevitable, 
given the nature of leadership – but that they are
always exposed to prophetic critique and that 
they constantly study Torah to remind 
themselves of transcendent standards and 
ultimate aims. The most important thing from a 
Torah perspective is that a leader is sufficiently 
honest to admit his mistakes. Hence the 
significance of the sin offering.

Rabban Yochanan ben Zakkai summed it up 
with a brilliant double-entendre on the word 
asher, “When a leader sins.” He relates it to the 
word ashrei, “happy,” and says:

Happy is the generation whose 
leader is willing to bring a sin 
offering for his mistakes.12

Leadership demands two kinds of 
courage: the strength to take a risk, 
and the humility to admit when a 
risk fails.

For a fuller version of this essay see Covenant 
and Conversation Vayikra 5768, The Sins of a 
Leader (http://www.rabbisacks.org/covenant-
conversation-5768-vayikra-the-sins-of-a-
leader/)

1. Lev. 4: 1-35.
2. Responsa Chatam Sofer, Orach Chayyim, 12.
3. This famous phrase comes from a letter written by Lord 

Acton in 1887. See Martin H. Manser, and Rosalind 
Fergusson, The Facts on File Dictionary of Proverbs, New 
York, Facts on File, 2002, 225.

4. Elie Munk, The Call of the Torah, Vayikra, New York, 
Mesorah, 1992, 33.

5. Meshekh Chokhmah to Lev. 4: 21-22.
6. This, needless to say, is not the plain sense of the text. The 

sins for which leaders brought an offering were spiritual 
offences, not errors of political judgment.

7. 1 Kings 12: 1-15.
8. Isaiah Berlin, The Sense of Reality, Chatto and Windus, 1996,

40-53.
9. Incidentally, this answers the point made by political 

philosopher Michael Walzer in his book on the politics of the 
Bible, In God's Shadow. He is undeniably right to point out 
that political theory, so significant in ancient Greece, is 
almost completely absent from the Hebrew Bible. I would 
argue, and so surely would Isaiah Berlin, that there is a 
reason for this. In politics there are few general laws, and the 
Hebrew Bible is interested in laws. But when it comes to 
politics – to Israel’s kings for example – it does not give laws
but instead tells stories.

10. Exodus Rabbah, 27: 9.
11. “Whoever can prevent the members of his household from 

sinning and does not, is seized for the sins of his household. 
If he can prevent his fellow citizens and does not, he is seized
for the sins of his fellow citizens. If he can prevent the whole 
world from sinning, and does not, he is seized for the sins of 
the whole world” (Shabbat 54b).

12. Tosefta Baba Kamma, 7: 5.

Haggadah Insights: By Your 
Blood You Shall Live

The Prophet Yechezkel recounts the story of the 
Exodus and says that God told the Jewish 
people that they were not worthy of being 
redeemed because they had not performed any 

mitzvot up to that time.1 Therefore, God gave 
them two Mitzvot involving blood; the Pascal 
Lamb offering and Circumcision. By 
performing these commandments, they would 
have enough merit to somewhat deserve the 
incredible kindness of being taken out of Egypt.
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Yechezkel, 16:6-7: “And I passed 
over you and I saw you wallowing 
in your blood, and I said, ‘by your 
blood shall you live’, and I said, ‘by 
your blood shall you live’. I made 
you as numerous as the plants of the
field; you increased and grew, and 
you came to have great charm…and 
you were naked and bare.
Rashi, Yechezkel, 16:6: sv. In your
blood shall you live: “That which it
repeated [these words] twice, is 
because they were redeemed 
through the blood of the Pascal 
Offering and the blood of 
circumcision.”
Rashi, Yechezkel, 16:7 sv. And you
were naked and bare: From the 
mitzvot.
Rashi, Shemot, 12:6. sv. And it 
will be for you a 
guarding:...”R’Matya ben Cheresh 
says, it says ‘and I passed over you 
and I saw you’…the oath that I 
swore to Avraham that I would 
redeem his sons, and they didn’t 
have any mitzvot with which to be 
busy with so that they [would 
deserve to] be redeemed, as it says, 
‘and you were naked and bare’. And
he gave them two commandments: 
the blood of the Pascal Offering and 
the blood of circumcision, because 
they were circumcised on that night,
as it says ף you were wallowing in 
your blood’…”

Why did God choose to instruct them with these

two commandments in particular?2 And why 
wasn’t one mitzvah sufficient?

In order to answer these questions, let’s examine

what is unique about these two mitzvot.3

The Sefer Hachinuch explains: There are a 
significant number of negative mitzvot for 
which transgression incurs the punishment of 

karet (spiritual excision).4 However, there are 
only two positive mitzvot for which the 
punishment is spiritual excision for one who 
fails to observe them – namely circumcision and
the Pascal Offering. What is the significance of 
these two mitzvot that makes them unique in 
this aspect?

In a relationship between two people such as 
marriage, there are certain actions that can 
damage the relationship but not cause it to be 
completely destroyed. However, there are things
that are so serious that they could indeed end the
relationship. Similarly, committing a 
transgression causes a breach in the relationship 
between a person and God. The significance of 
the breach is determined by the seriousness of 

the sin.5 There are some transgressions which 
damage the relationship to such a degree that 
they cause irrevocable harm. These often incur 

the punishment of spiritual excision.6

In contrast, neglecting to perform a positive 
mitzvah can damage a relationship in that it 
prevents possible ways of increasing one's 
closeness to God. However, it is very difficult to
envisage how a lack of positive actions can 
irrevocably damage one's relationship with God.
This explains why failure to carry out most 
positive mitzvot does not incur spiritual 
excision. Yet, circumcision and the Pascal Lamb
are different. In order to begin a marriage, a 
person must undertake a commitment to join in 
unity with his wife. Without such a commitment
there is no genuine relationship - one can do all 
kinds of nice deeds but, in the Torah's eyes, they
are not married until they perform the wedding 
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ceremony prescribed by the Torah. In a similar 
way, a person needs to make a commitment to 
God to undertake his relationship with Him. 
Without such a commitment he cannot begin to 

have a true relationship.7 Circumcision and the 
Pascal Lamb are both types of covenants with 
God whereby a Jew commits to keeping the 
Torah.

Another connection between these two mitzvot 
is that there are two occasions when the Prophet
Eliyahu visits the Jewish people; at a 
circumcision and on Seder night, the night when
we remember the Pascal Lamb. This is because 
Eliyahu, exasperated at the Jewish people's 
continued sinning, declared that there was no 

hope for them.8 In response, God ordered him to
visit every circumcision which would show that,
no matter how much the people may sin, they 
still keep the covenant between them and God. 
Similarly, Eliyahu comes at Seder night to see 
the Jewish people celebrate their birth as a 

nation.9

The question remains, why is it necessary for 
there to be two mitzvot that involve the basic 
commitment to doing God's will? The answer is 
that the two mitzvot represent different aspects 
of a commitment. Circumcision was first 
commanded to a single individual, Abraham, to 
form his covenant with God. Thus, circumcision
represents a person's commitment to his 
individual relationship with God and all that 
entails. The Pascal Lamb represents our 
commitment to God as part of the Jewish 
people. The laws of the Pascal Lamb emphasize 
the importance of fulfilling the mitzvah in 
groups, stressing the national aspect of the 
mitzvah. Accordingly, it is necessary to have 
two forms of covenants; one between the 

individual and God, and one between a person 
as a member of the Jewish people, and God.

We can now understand why God gave these 
two mitzvot in particular to the Jewish people at
the time of their spiritual ‘birth’. It was 
insufficient for them to merely perform an 
arbitrary commandment, rather they first needed
to make a tangible commitment to keeping the 
relationship with him. Accordingly, God gave 
them the two mitzvot that represent that 
commitment – once they fulfilled them, they 
now showed that they were willing to be God’s 
chosen nation and that gave them enough merit 
to be redeemed. The reason that there were two 
Mitzvot and not one is that they needed to make
the commitment on two levels; one as an 
individual and one as a part of the nation.

Passover is the time that our nation was born. 
Every Passover the energy of spiritual rebirth is 
at its strongest. Circumcision and Pascal 
Offering teach us that it is essential to renew our
two levels of commitment to our relationship 
with God; as individuals who have a 
responsibility to grow in our personal 
connection to Him; and as part of the nation.

This second obligation is a little less clear than 
the first, and involves different requirements for 
different people, but the common denominator 
is that it requires that we feel a connection to all 
Jews, no matter what their spiritual level, and a 
responsibility to help them in both the physical 
and spiritual realm. Passover is a time to 
contemplate whether we are doing enough in 
this realm and how we can improve. May this 
year we see a complete return to Jerusalem.
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1. These verses are also quoted in the Haggadah, but not in the 
order in which they appear in Yechezkel.

2. See Motsei Shalal Rav, Haggadah Shel Pesach, pp.203-205 
for some approaches to this question.

3. The foundation of the answers to these questions is based on 
the teachings of Rabbi Uziel Milevsky.

4. Sefer Hachinuch, Mitzva 2. Karet is translated as spiritual 
excision - there is much discussion as to what exactly this 
entails but, as its name implies, it involves some form of 
losing a connection with Hashem. Transgressions that incur 
karet include, eating bread on Pesach, eating certain 
forbidden fats, various types of forbidden relations. It should 
be noted that a person who commits one of these forbidden 
actions due to a lack of knowledge does not suffer from karet.

5. There are other factors that do come into effect with regard to
the level of punishment. For example, as we said above, one's
awareness of Jewish law is very significant in determining 
the punishment one receives.

6. It should be noted that teshuva (repentance) can always 
rectify the damage caused by sins (although in some cases, a 
degree of suffering may also be necessary).

7. Of course, this does not mean that he is exempt from keeping
Mitzvot, rather it means that he is spiritually hindered in a 
very serious way.

8. Kings 1, Ch.19:10.
9. It is interesting to note, that two of the most well-observed 

Mitzvot amongst secular Jews are Circumcision and Seder 
night.

The Gates of Prayer

"And God called to Moses..." 
(Leviticus 1:1)

Rosh in his commentary to the Torah explains 
that the aleph in the word vayikra, with which 
the third book of Torah begins, is reduced in 
size to reflect the humility of Moses. Remaining
to be understood is why this hint to Moses' 
humility is placed specifically at the beginning 
of the book of Leviticus.

Leviticus opens with the numerous and complex
laws concerning the Temple sacrifices. With the 
destruction of the Temple, prayer – avodah 
(service) of the heart – replaced the avodah of 
the sacrifices. Yet in the Talmud (Berachos 32b) 
we are informed that from the time the Temple 
was destroyed, the gates of prayer were also 
locked. But the gates of tears were not locked. 
Rashi explains that the gates of tears refers to 
another type of prayer – prayer with tears.

Thus we learn that there are two distinct types 
of prayer – prayer with tears and prayer without 
tears. Let us examine these two types.

Rabbi Chaim of Volozhin (in Nefesh HaChaim) 
describes how God created the world with an 
intricate system of spiritual powers, through 
which God's bounty and influence is brought 
into the physical world. This system is activated
by Torah learning, Mitzvot and prayer. God put 
us into this physical world so that we could earn
the ultimate spiritual reward which He desires to
bestow upon us – an intimate relationship with 
Him.

We do not simply earn this reward. Rather we 
create that relationship through our actions in 
this world. By learning Torah, doing Mitzvot 
and praying, we furnish the energy to activate 
the framework through which God relates to this
world.

POWER OF BLESSING`
It is in this context that the Talmud says 
(Berachos 7a) that "God prays." Rashbah 
explains that God's desire is to bestow His 
Divine benevolence upon us. But He has 
decreed that we must initiate this relationship. It
is as if He prays for us to do our part so that He 
can fulfill His true desires. When we pray to 
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"give power to God," it is this to which we refer.
By fulfilling the conditions He has set, we give, 
as it were, the power to God to shower His 
bounty upon us.

Berachah ("blessing"), the Rashbah continues, 
refers to something which increases, enhances 
and intensifies. (A breichah, for instance, is a 
stream in which the flow of water is constantly 
increasing and intensifying). Our berachah is a 
means to open up the conduits of God's good to 
the world by entering into a relationship with 
Him. When one makes a blessing before he eats,
he activates those spiritual realms through 
which God provides food and opens wider the 
conduits of God's bounty. He thereby 
replenishes that which he is eating. On the other
hand, one who does not make a blessing is like a
thief, for he does not compensate for what he 
removes from the world (Talmud – Berachos 
35a).

Rabbi Yosef Leib Bloch (in Shiurei Da'as on the
offerings) shows how the sacrifices served to 
unite and elevate all mundane powers toward 
the service of God, and thereby activated the 
system God created to bring the world to 
fulfillment of His purpose. Maharal adds that 
the greatest power to activate the spiritual 
realms emanated from the Temple, and with its 
destruction those specific gates were locked. 
(One can still penetrate even locked gates but 
only with great effort and difficulty.)

PRAYER OF TEARS
There is, however, another type of prayer that 
was not affected by the destruction of the 
Temple – the passive prayer of tears and 
submission. In this context, berachah has a 
totally different connotation. The Jew stands 

before God and bends his knee and says:

"Baruch – You, God, are the source 
of all blessing and without You I 
don't even have a leg to stand on. I 
bend my knees in recognition of 
this. Atah – It is you, God, and not I,
who can provide for my very 
existence and for my most basic 
needs."

At the beginning of the Amidah, which replaced
the Temple offerings, the Jew bows his body in 
total subjugation and submission as he 
proclaims these words. But once he recognizes 
this fact and submits himself into God's hands 
and calls upon His name – then he can stand 
erect knowing that God is his support. This is 
the prayer of tears, a passive, yet very potent 
power.

All of prayer expresses this idea: "Heal us God 
and we will be healed" is not only an entreaty 
but also a statement of dependence and 
submission. Even when the offerings were still 
brought and were offered with the intention of 
affecting the celestial realms and opening the 
conduits of God's blessing, this attitude of 
complete submission was still part of the 
offering. Both Nachmanides and Sefer 
HaChinuch explain that one must identify with 
the animal being slaughtered as an act of self-
negation and submission to God.

Rabbi Simchah Bunim of P'shis'cha said that 
even though the gates of tears remain open, 
nevertheless gates are necessary to prevent 
improper tears from entering. The prayer of 
tears must be composed of tears of hope, trust 
and faith that God will help – not tears of 
depression, dejection or despair.

The book of Leviticus, which details the Temple
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offerings, begins with a hint to Moses' humility 
because all avodah - whether avodah of the 
heart or that of the offerings – requires self-
negation and submission. It requires, even in its 
active form, a realization that ultimately all 
emanates from God and all that we do is, in the 
final analysis, only an expression of submission 
to God's will.

For this, one needs humility. Hence, the small 
aleph - both a sign of humility and the letter 
which represents God's oneness and unity. It is 
with this word: Vayikra, with its small aleph, 
that God calls to man to serve Him both actively
and passively, to bring the world to its 
completion.

To Hear God's Call

Greetings from the holy city of Jerusalem!

This week's Torah portion begins with God 
speaking to Moses (Leviticus 1:1). Rashi points 
out that God addresses Moses with the word 
"vayikra," whereas in Parshat Balak (Numbers 
23:4) God speaks to the gentile prophet, Bilam, 
with the word "vayikar." Although these two 
words are almost identical, the word "vayikra" 
comes from the root word "to call," whereas the 
word "vayikar" comes from the root word "to 
happen." What does this difference in 
terminology signify?

The commentator Shem MiShmuel explains that
God did not call to Bilam with affection; rather, 
He simply chanced upon him and happened to 
speak to him. But the word "vayikar" also has a 
deeper significance in the story of Bilam. 
According to the Shem MiShmuel, Bilam's 
experience communicating with the Divine was 
just something that happened - just another 
event in his life. Speaking with God did not 
change Bilam or move him to grow in any way; 
it simply happened to take place.

Bilam wanted the best of both worlds. He 
wanted to be close to God, but, at the same time,
he was not willing to change any aspect of his 
lifestyle. Although Bilam claims that he wishes 
to die the death of the righteous (Numbers 
23:10), it is clear from his conduct that he has 
no intention of compromising his behavior in 
order to reach this goal. Yet the point of Torah is
to make a difference and spur us to growth. 
Surface knowledge that doesn't make a 
difference in our lives is almost worthless. The 
true value of Torah is revealed when we allow it
to penetrate, and when we use that wisdom to 
change our lives.

According to our tradition, the word vayikra is 
written in a Torah scroll with a small letter 
aleph. Although the text is ambiguous regarding
who exactly called to Moses, this letter makes it
quite clear. Aleph is spelled the same way as the 
word aluf, which means "chief." Furthermore, 
the letter aleph itself is composed of one long 
line and two short lines, which resemble a vav 
and two yuds. The numerical value of these 
component letters is 26 - the same numerical 
value as God's four-letter Name. Thus, the 
aleph teaches us that the Chief (aluf) of the 
World (i.e. God, numerically 26) is ultimately 
One: the numerical value of the letter aleph.
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When we use Torah to grow, we have the 
opportunity to elevate ourselves and become 
God-like. It was God who called to Moses, 
calling to him with love: "Come here! Come 
close! Grow toward Me!"

May we all merit to hear our calling in life, and 
may our knowledge penetrate below the surface 
and make a difference in how we live our lives.
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