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Insights into Torah and Halacha from Rav Ozer Glickman שליט”א
ר”מ בישיבת רבנו יצחק אלחנן

“SERIOUS TEXTS FOR SERIOUS READERS”
	 A	subtle	change	of	little	consequence	to	the	casual	reader	makes	a	world	of	difference	to	a	reader	
who	cherishes	the	text.	Just	two	weeks	ago,	we	encountered	בנות צלפחד	for	the	first	time:

וצלפחד בן חפר לא היו לו בנים כי אם בנות ושם בנות צלפחד מחלה ונעה חגלה מלכה ותרצה:
The	names	of	צלפחד’s	daughters	appear	a	second	time	in	פרשת פנחס,	again	in	the	same	order.	In	the	פסוק	
from	this	week’s	פרשה	cited	above,	however,	two	of	the	daughters	have	exchanged	places:	תרצה	has	been	
moved	 to	 the	 second	 spot	 from	 the	 fifth	 whereas	 	has נעה done	 precisely	 the	 opposite.	 Is	 there	 some	
signficance	to	this	change?
	 There	appears	to	be	no	linguistic	reason	why	the	names	should	be	cited	in	any	order	other	than	
the	order	in	which	they	were	born.	Each	name	is	composed	of	two	syllables.	We	do	know	that	in	לשון חכמים 
there	is	a	preference	to	place	longer	words	with	more	syllables	at	the	end	of	a	phrase.	This	can	occasion	
many	homiletic	explanations	but	they	remain	in	the	realm	of	דרש.	For	example,	the	חתימה of	ברכת אירוסין 
seems	to	change	the	termporal	order	of	the	process	of	full	נישואין:

 מקדש את עמו ישראל על ידי חופה וקידושין.
Though	insightful	observations	have	been	made	under	the	חופה	by	distinguished	דרשנים	many	times	too	
numerous	to	count,	we	can	observe	that	the	linguistic	tendency	in	Rabbinic	Hebrew	is	to	place	the	word	
with	more	syllables	at	the	end	of	the	sentence.	Similarly,	how	many	speakers	have	observed	at	how	many	
	devolve	obligations	these	that	order	the	violates	“לתורה לחופה ולמעשים טובים“	phrase	the	that	סעודות מצוה
upon	a	Jew?	We	see	here,	too,	the	predilection	of	Rabbinic	Hebrew	for	placing	sesquipedalians	at	the	end	
of	a	phrase.	
	 If	נעה	were	a	longer	name	than	תרצה,	we	might	borrow	this	idea	of	rhythmic	structure	from	Rabbinic	
Hebrew	to	explain	the	shift:		the	first	two	פסוקים	introducing	the	daughters	reflect	the	order	of	the	women’s	
births	while	the	פסוק	in	this	week’s	פרשה	is	shifted	for	syllable.	Not	very	satisfying	homiletically	and	so	its	
inapplicability	here	is	not	disappointing.
	 It	does	seem	though	that	the	introduction	of	בנות צלפחד	in	פרשת פנחס	should	follow	the	birth	order	
of	the	five	women.	The	גמרא,	however,	tells	us	otherwise:

[ב”ב קכ.] להלן מנאן הכתוב דרך גדולתן וכאן דרך חכמתן
When	we	reach	מעסי,	Scripture	lists	בנות צלפחד	by	birth	order	for	it	records	here	their	marriages;	in	פנחס,	
however,	 they	 are	 listed	 according	 to	 their	 wisdom	 for	 the	 context	 is	 their	 legal	 petition	 to	 	משה רבנו
regarding	their	inheritance.	What	is	the	connection	between	marriage	and	birth	order?	Perhaps	the	Torah	
lists	them	in	the	order	in	which	they	were	married?	רש”י	provides	the	hidden	key.	In	a	society	in	which	
marriages	are	arranged,	the	appropriate	practice	is	to	take	care	of	each	daughter	sequentially.	Did	not	לבן	
offer	this	observation	in	his	sarcastic	gibe:

ויאמר לבן לא יעשה כן במקומנו לתת הצעירה לפני הבכירה:
	younger	the	where	יצחק אבינו	of	land	the	in	unlike	order,	birth	respect	locals	the	that	יעקב אבינו	tells	לבן
brother	was	advanced	before	the	older.	Absent	the	extenuating	circumstances	of	one	brother’s	deficiencies,	
birth	order	would	have	been	respected.	The	simplest	explanation,	then,	is	that	בנות צלפחד	were	also	married	
sequentially	by	birth	order.
	 This	analysis	solves	an	exegetical	problem.	It	also	provides	support	for	the	גמרא’s	overall	program	
to	establish	coherence	within	the	Halakhic	corpus:

[ב”ב שם] מסייעא ליה לרבי אמי ד”ר אמי בישיבה הלך אחר חכמה; במסיבה הלך אחר זקנה
The	Scriptural	change	in	the	order	of	the	names	of	בנות צלפחד validates	a	principle	asserted	by	ר‘ אמי:	in	
	recognize	we	word	a	here, מסיבה	word	the	Note	age.	chronological	trump	judgment	and	wisdom ,הוראה

ותהיינה מחלה תרצה וחגלה ומלכה ונעה בנות צלפחד לבני דדיהן לנשים:



from	its	more	contemporary	usage	as	a	party.	In	this	context,	it	is	related	to	the	word	מסב, or	dining	at	a	formal	
meal	where	the	participants	recline	on	couches.	Halakhic	mores	dictate	that	the	better	seats	are	allocated	by	
seniority.	This	is	contrasted	with	legal	proceedings	where	the	wiser	and	more	knowledgeable	are	placed	in	
the	position	of	honor.	נעה, though	the	youngest,	was	sufficient	bright	and	accomplished	to	be	placed	in	the	
number	two	spot	when	the	group	appeared	before	משה רבנו to	argue	their	case	for	inheritance.
	 Although	רש”י	extends	this	principle	to	all	Torah	gatherings	(“ישיבות של תורה“),	the	primary	meaning	
appears	to	be	legal.	I	propose	this	following	a	comment	of	ר‘ יצחק in	בראשית רבה.	In	,פרשת חיי שרה	אברהם אבינו	
comes	to	בני חת	to	seek	a	קבר:

ועפרון ישב בתוך בני לת ויען עפרון החתי את אברהם באזני בני חת לכל באי שער עירו לאמר:
:expounds ר‘ יצחק

ישב כתיב אותו היום מנוהו ארכיסטרטיגוס דלא יהא בר נש רב זבן מן בר נש זער.
On	that	very	day,	ר‘ יצחק teaches,	עפרון	was	appointed	to	an	honorable	position	in	the	community	so	that	this	
great	man	should	not	be	purchasing	land	from	an	undistinguished	person.	
	 The	Scriptural	basis	of	the	דרשה	is,	as	we	are	told,	the	deficient	spelling	of	the	verb	as	ישב	instead	of	יושב,	
allowing	it	to	be	read	as	the	past	tense	instead	of	the imperfect	or	past	continuous	tense.	In	the	עבר,	the	word	
would	denote	a	single	act	of	sitting,	specifically	sitting	down	among	the	elders	of	the	city	in	its	gates	where	
cases	were	decided.
	 The	דרשה	is	offered	again	by	בראשית רבה	in	פרשת וירא	with	a	more	explicit	connection	to	הוראה:

ולוט ישב בשער סדםו- ישב כתיב אותו היום מנוהו ארכי דינים
The	דרשן	again	associates	the	verb	ישב	with	sitting	in	judgment.	
	 Even	though	the	דרשה	in	וירא	specifically	mentions	דין,	the	citation	from	חיי שרה	has	an	extra	attraction:	
it	is	spoken	by	ר‘ יצחק,	a	third-generation	אמורא	of	א”י	and	חבר of	ר‘ אמי.	How	do	we	know	their	relationship?	
From	the	מסכתא	we	will,	בעז”ה,	begin	learning	in	our	ישיבה	in	just	a	few	weeks.	In	פרק הניזקין,	we	encounter	a	
question	that	ר‘ אמי	is	unable	to	answer	which	is	brought	before	his	colleague	ר‘ יצחק	who	successfully	resolves	
it.	
	 This	kind	of	דרשה	 is	quite	common	in	מדרש אגדה.	 It	 is	based	on	the	changing	meanings	of	words	 in	
contemporary	Hebrew	over	the	millenia.	Whereas	the	verb	ישב	was	used	to	connote	simply	to	sit	or	reside,	it	
was	later	used	to	connote	sitting	in	Torah	study.	Because	the	text	is	sacred	and	not	time-bound,	it	includes	all	
the	usages	of	the	word	both	ancient	and	contemporary.		
	 The	familiar	דרשה	in	פרשת ויצא	works	on	the	same	principle.	The	Torah	recounts	how	יעקב אבינו	happened	
upon	a	particular	place	(מקום).	Because	the	word	later	assumed	the	meaning	of	the	Omnipresent	One	Who	is	
not	contained	by	any	place	but	is	the	Place	Himself,	it	is	expounded	as	an	encounter	between	יעקב אבינו	and	
.אין פגיעה אלא תפילה	:prayer	in	הקב”ה
	 The	basis	of	the	דרשה?	The	sacred	nature	of	the	Torah	text	which	is	neither	finite	in	meaning	nor	bound	
by	temporal	context.	 The	texts	of	מדרש אגדה	requires	the	same	intellectual	rigor	and	breadth	of	knowledge	
that	halakhic	texts	do.	We	cannot	approach	אמוראים	in	an	aggadic	context	with	less	gravity	than	we	treat	them	
in	legal	matters.	Serious	texts	require	serious	readers.
	 	For	does	not	this	statement	of	ר‘ אמי	find	a	place	in	halakhic	literature?	The	רמב”ם	writes:

[הל‘ סנהדרין א:ז ] כל סנהדרי קטנה מושיבין לפניהן שלוש שורות של ת”ח ... וכל שורה ושורה יושבין הם לפי מעלתן בחכמה.
The אור שמח notes	that	the רמב”ם’s	source	is		statement	of	ר‘ אמי. The	masters	of	Halakha	are	the	masters	of	
Aggada.	We	their	students	cannot	pick	and	choose	which	teachings	to	ponder	and	which	to	dismiss	as	fanciful	
whimsy.
	 In	these	weeks	meditating	on	פורענותא,	we	yearn	to	be	united	again	in	Torah.	Our	people	do	not	thrive	
when	we	define	our	position	 in	 the	world	 like	any	other.	Without	 the	bonds	of	Torah,	without	 the	eternal	
conversation	with	God	and	man,	we	flounder	like	all	others.	
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