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Fear of Heaven Unit 27 

Tora, RaShI, RaMBaN, Talmud Although the Tora delineates both “Yirat HaShem” (Fear of Heaven) and 

“Ahavat HaShem” as co-responsibilities of the observant individual, there is a 

contemporary tendency to place greater emphasis upon Ahava at the expense of Yira. 

R. Lichtenstein, in “Contemporary Impediments to Yirat Shamayim” ( 

http://www.yutorah.org/lectures/lecture.cfm/728738/Rabbi_Dr._Aharon_Lichtenstein/Contem

porary_Impediments_to_Yirat_Shamayim ) pp. 255-6, writes:  

However, at times, the relative neglect of yirah stems from the human psyche more 
than from textual and theological sources. The sense of proximity and warmth and the 
desire for it – in part, the basis of ahavah and, in part, its product – is far more 
comforting and reassuring than the sense of distance and recoil experienced in yirah; 
hence, the gap in emotional appeal. Many, C.S. Lewis has somewhere noted, do not 
want a Father in Heaven, but rather a Grandfather in Heaven. Oblivious to Hazal’s 
critique of חברותא כלפי שמים, “familiarity with respect to Heaven,” they are, in 
Carlyle’s phrase, “at ease in Zion.” 
The phenomenon has numerous manifestations, ranging from 1) great leniency with respect to 
halakhic issues concerning utterance of divine names or berakhot to 2) pronouncements 
regarding the respective identities of God and man which, to say the least, border on the 
blasphemous. Perhaps the most prominent, however, 3) is the trend towards neo-Hasidic 
modes of worship,1 focused upon a quest for spirituality to which the strains of ahavah are most 
conducive. As I have written in a previous Forum volume,  “Law and Spirituality: Defining the 
Terms” ( 
http://www.yutorah.org/lectures/lecture.cfm/725795/Rabbi_Dr._Aharon_Lichtenstein/Law_an
d_Spirituality:_Defining_the_Terms ) I do not regard this quest as problematic per se; and, 
properly channeled and balanced, it can be quite positive. However, in the absence of such 
balance – and it is to such absence that we are often witness – the negative impact upon yirat 
shamayim can be grave.   
 

  ו פרק דברים
ַהְבת   ( ה) ָ֣ ת ְוא  ֵ֖ ָ֣ק א  ְבָך   ֱאֹלקיָך ְיֹקו  ל־ְלב  ּוְבכ ל־ כ ל־ַנְפְשָךֵ֖ ּובְ  ְבכ 

ָך ֶֽ  ...:ְמֹאד 
ָ֧ק( יג) ת־ְיֹקו  א ֱאֹלקיָך א  ֵ֖ יר  ֹו תִּ ד ְוֹאתָ֣ ְש  ַתֲעֹבֹ֑ ֹוּובִּ עַ  מֵ֖ ֶֽ ב  ש   :תִּ
 

  ה פסוק ו פרק דברים י"רש
  .מאהבה דבריו עשה - ואהבת( ה)

 . מיראה לעושה מאהבהמ עושה דומה אינו
 
 

 והולך מניחו ,עליו מטריח כשהוא ,מיראה רבו אצל העושה
 :לו

 
 

Devarim 6:5, 13 
5 And thou shalt love the LORD thy God with all thy heart, and with all thy 

soul, and with all thy might… 
13 Thou shalt fear the LORD thy God; and Him shalt thou serve, and by His 

Name shalt thou swear. 
RaShI on Devarim 6:5 s.v. VeAhavta 
Carry out His Words because of love.  
There is no comparison between one who does things out of love, 

compared to one who does things because of fear.  
One who serves his master out of fear, when he causes him difficulty, 

he leaves him and goes elsewhere (the implication being that this is 
not the case with respect to the individual who serves his master out 
of love.) 

                                                           
1 See  Barbara Bensoussan, “Rekindling the Flame: Neo-Chassidus Brings the Inner Light of Torah to Modern 
Orthodoxy,” in Jewish Action, December 1, 2014 ( 
 https://www.ou.org/jewish_action/12/2014/rekindling-flame-neo-chassidus-brings-inner-light-torah-modern-
orthodoxy/ ).  

http://www.yutorah.org/lectures/lecture.cfm/728738/Rabbi_Dr._Aharon_Lichtenstein/Contemporary_Impediments_to_Yirat_Shamayim
http://www.yutorah.org/lectures/lecture.cfm/728738/Rabbi_Dr._Aharon_Lichtenstein/Contemporary_Impediments_to_Yirat_Shamayim
http://www.yutorah.org/lectures/lecture.cfm/725795/Rabbi_Dr._Aharon_Lichtenstein/Law_and_Spirituality:_Defining_the_Terms
http://www.yutorah.org/lectures/lecture.cfm/725795/Rabbi_Dr._Aharon_Lichtenstein/Law_and_Spirituality:_Defining_the_Terms
https://www.ou.org/jewish_action/12/2014/rekindling-flame-neo-chassidus-brings-inner-light-torah-modern-orthodoxy/
https://www.ou.org/jewish_action/12/2014/rekindling-flame-neo-chassidus-brings-inner-light-torah-modern-orthodoxy/
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 פסוק ז ד"ה זכורשמות פרק כ  רמב"ן
רמזו במצות עשה, והוא היוצא ממדת  "זכור"מדת ...

 והוא למדת הרחמים,  ’האהבה
 
 

 אהוב לו ואדוניו מרחם עליו,  ,כי העושה מצות אדוניו
 
 

ומדת שמור במצות לא תעשה, והוא למדת הדין ויוצא 
 ממדת היראה, 

 
 

 כי הנשמר מעשות דבר הרע בעיני אדוניו ירא אותו, 
 

ולכן מצות עשה גדולה ממצות לא תעשה, כמו שהאהבה 
 גדולה מהיראה, 

 
כי המקיים ועושה בגופו ובממונו רצון אדוניו הוא גדול 

 מהנשמר מעשות הרע בעיניו, 
 

 ולכך אמרו דאתי עשה ודחי לא תעשה, 
 

גדול ועושין בו דין  ומפני זה יהיה העונש במצות לא תעשה
כגון מלקות ומיתה, ואין עושין בו דין במצות עשה כלל 
אלא במורדין, כמו לולב וציצית איני עושה, סוכה איני 

עושה, שסנהדרין היו מכין אותו עד שיקבל עליו לעשות 
 או עד שתצא נפשו:

RaMBaN on Shemot 20:7 s.v. Zachor 
…The emotion underlying “Zachor” (Remember the Shabbat day… 

Shemot 20:7) refers to positive/active Commandments, which 
emanates from the emotion of love, which corresponds to the Divine 
Attribute of Compassion, 

because a person who carries out the commandments of his master, he 
(the master) is beloved to him, and his master has compassion upon 
him.  

And the emotion underlying “Shamor” (Guard the Shabbat day… 
Devarim 5:12), refers to the Divine Attribute to Judgment, and it 
emanates from the emotion of fear,  

because a person who is careful not to what is evil in the eyes of his 
master, fears him. 

And therefore, positive Commandments are of greater significance than 
negative Commandments, just as love is of greater significance than 
fear. 

Because one who fulfills (commandments) via his body and his 
resources, regards with greater earnestness the will of his master, 
than one who avoids that which is evil in his eyes. 

And for this reason, they said, “A positive Commandment comes and 
pushes aside a negative Commandment.” 

And for this reason, the punishment associated with negative 
Commandments is greater, and results in judgments of lashes or 
death, which is not the case with regard to positive Commandments, 
except in the case of those who overtly/publicly rebel against 
authority, as one who says, “I will not fulfill the Mitzva of Lulav, 
Tzitzit!” “I will not fulfill the Mitzva of Sukka!” In such a circumstance 
(although the examples given are positive Commandments) the 
Sanhedrin will beat him until he accepts carrying out the 
Commandments or he dies.  

 
 ף לד עמוד א ד-ברכות דף לג עמוד ב

 תקין אותו. מש -"מודים מודים" 
 
 
 
 
 

ם כאומר "מודי -אמר רבי זירא: כל האומר "שמע שמע" 
 מודים" דמי. 

 מיתיבי: 
 רי זה מגונה. ה -הקורא את שמע וכופלה 

 מגונה הוא דהוי, שתוקי לא משתקינן ליה! 
 
 לא קשיא:  -

Berachot 33b-34a 
(If the representative of the congregation who is repeating the Amida 

says) “Modim Modim” (although in the liturgy the word “Modim” 
appears only a single time), he is silenced (replaced with another who 
will continue the repetition. The assumption is that by repeating the 
word “Modim” the reader may be acknowledging more than one 
Deity, which would be a violation of the prohibition against idolatry.) 

Said R. Zeira: Whomever says “Shema Shema,” it is treated the same as 
one who says, “Modim Modim.” 

A question was posed from a Baraita: 
“One who reads Shema and then repeats it, this is regrettable.” 
It may be regrettable, however, he is not silenced/replaced! 

It is not a difficulty. 
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  2דאמר מילתא מילתא ותני לה, -הא 
 אמר פסוקא פסוקא ותני ליה. ד -והא 

אמר ליה רב פפא לאביי: ודילמא מעיקרא לא כוון דעתיה, 
 ולבסוף כוון דעתיה? 

 
אי לא כוון  3?חברותא כלפי שמיא מי איכאאמר ליה:  -

מחינן ליה במרזפתא דנפחא עד  -דעתיה מעיקרא 
 דמכוין דעתיה. 

 רש"י  
ינהג  ,נהג שנוהג אדם בחברומ -חברותא כלפי שמיא 

 אצל המקום, ולא יזהר בתפלתו.
 

In one case, he says word by word and repeats it. 
In the other case, he says verses by verse and repeats it.  

R. Papa said to Abaye: Perhaps initially (when he first said the word) he 
did not have sufficient intention, and only the second time was he able 
to summon up the proper focus? 

He (Abaye) said to him: Can one treat God as one would treat another 
human being? If he (the reader) did not sufficiently concentrate the 
first time, we hit him with a smith's hammer until he does attend. 
RaShI s.v. Chevruta Kelapei Shemaya 
The manner of behavior that a person engages in vis-à-vis his fellow, 

he enacts with God, and is not precise with his prayer.  

 

 מצות ברכת המזון ספר החינוך מצוה תל 
, הנמצא כל פועל הוא ברוך השם כי ומפורסם הדבר ידוע...

 ,בה אשר כל ועל הארץ על והשליטו האדם וברא
  

 בריותיו בטובת חפץ והוא חסד רב שהוא הוא ברוך וממדותיו
 , מאתו טובה לקבל וזכאין ראויין להיותן ורוצה

 
 רק בטובה שלם יקרא לא כי, הוא ברוך משלמותו באמת וזה

 , זולתו לאחרים מטיב שהוא מי
 

 . דעת בן לכל בזה ספק אין
 
 

 שחפצו טובו שלמות מרוב בחיוב שידענו זו הסכמה ואחר
 אומרים שאנו הברכה שענין נאמר, מברכתו עלינו להריק
 הוא כי, פינו בדברי נפשנו לעורר הזכרה רק איננו לפניו

 , הטובות כל יכלול ומבורך המבורך
 
 

 מחשבתנו ויחוד בנפשנו הזה הטוב ההתעוררות ומתוך
 עליהם המלך והוא ,בו כלולות הטובות שכל אליו להודות
 הזה הטוב במעשה זוכים אנו, יחפוץ אשר כל על לשלחם
 . מברכותיו עלינו להמשיך

 
 

Sefer HaChinuch Mitzva 430 The Mitzva of Reciting Grace after Meals 
…It is known and publicized that HaShem, may He Be Blessed, Causes all 

that exists, and Created man and Appointed him to rule over the earth 
and all that is in it. 

And the Blessed One’s Attributes include that He Possesses Great 
Compassion and Desirous of the good for His Creatures, and Wishes 
them to be worthy and deserving of Goodness from Him.  

And this is truly part of the Perfection of the Blessed One, because one 
cannot be considered perfect with respect to goodness, unless he does 
good on behalf of others aside from himself.  

There is no doubt concerning this among those those possessed of 
intelligence.  

And after agreeing to this, that we positively know due to the great 
perfection of His Goodness that His Desire is to Bestow upon us His 
Blessing, we can say that the blessing that we recite before Him is a 
means for us to mention and thereby make our souls aware via 
articulating clearly, that He Is Blessed, and by Being Blessed, includes 
all goodness (within Him.) 

And by means of this good heightened awareness in our souls, and our 
singleness of mind to acknowledge to Him that all Goodness is 
included within Him, and He Is King over them to Send them whatever 
He Wishes, we merit by means of this good deed, to draw upon 
ourselves something of His Blessings.  

                                                           
2 When a single word is repeated, there is a greater implication that multiple deities are being invoked, than if the 
entire verse is repeated. While it is not ideal, it does not carry with it the same degree of implication of improper 
belief.  
3 It is assumed that whereas in casual conversation, it might be necessary to repeat words for clarification, 
emphasis, or in order for the speaker to properly articulate his intentions, prayer is not an instance of casual 
conversation and requires precision and self-awareness. The analogy that is made in Berachot 26b by R. Yehoshua 
b. Levi regarding the reason for Jewish prayer being fixed during the morning, afternoon and evening, between the 
Korbanot Tamid and the burning of the remainders of the sacrifices during the night and these prayers, can be 
extended to the general serious of purpose associated with the sacrifices, and the value placed upon precise 
intention for the Kohanim while engaged in the sacrificial service.  
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 שאנו מה ממנו מבקשים אנו ,לפניו זו והודאה הזכרה ואחר
 וכל עושר או רפואה או לעוונותינו סליחה או דעת צריכים

 . דבר
 כי לומר בזה אליו ומודים חוזרים אנו ממנו הבקשה אחר וכן

 , אלינו יבוא ממנו
 פרס שנטל כעבד נחשב פן, ברכות של וחתימה פתיחה וזהו

 . כמתגנב רשות בלא לו והולך מרבו
 

 כלומר, תואר "ברוך" שיהיה, זה טעם הנחת לפי ונמצא
 . הברכות כל כולל הוא כי אליו הודאה

 
 

 נאמר, מהתפעל שהוא תמיד מזכירין שאנו ”יתברך“ ובלשון
 מלפניו רצון שיהי אליו מתחננין שאנחנו בו שהכוונה

 ובו אליו הכל שיודו לפניו נכון להיות בריותיו לב לסבב
 מלפניך רצון יהי כלומר, "יתברך" פירוש וזהו, יתהללו

 כי ומודים ,אליך הברכה מיחסים יהיו העולם בני שכל
 , בכל תתפשט ממך

 
 

 חפצו ויושלם בעולם ברכתו תנוח בזה ,הכל הודאת ועם
 תכלית החפץ ותשלום, שאמרנו כמו להיטיב חפץ שהוא

 . המבוקש כל
 

 . המתמיה יתברך בלשון אף טעם קצת מצאנו והנה
 

' ס חולין] לברכה זכרונם שאמרו מה הוא הזה השורש ומן
, צדיקים של לתפלתן מתאוה הוא ברוך שהקדוש[ ב"ע

 וימשיכו לפניו בה שיזכו פעולה שיעשו שחפצו לומר
 , הוא חסד חפץ כי מטובו עליהם

 
 . שכתבנו כמו שלמותו מרוב מברכתו עליהם ולתת

 
 

, הזה בעולם טוב האדם יעשה אשר לכל הגדול השורש וזהו
 רוצה הוא באשר חפצו שמשלים השם מאת שכרו שזה

 ...בריות של בטובתן
 
וצריך האדם להזהר מאד מהזכיר ברכה לבטלה, שיש ...

בדבר עונש חמור שמזכיר שם שמים המקודש שלא 
 לצורך, 

יך קלא תשא את שם ה' אל"וחכמים סמכו הדבר ללאו ד
  "לשוא.

 
ובא וראה כמה היו זהירין בזה בדורות הראשונים, שהרי 

ים נשא אשה מפלשתים אשר אהב קשמשון נזיר אל
בנחל שורק, והיה זהיר כל כך בהזכרת השם שלא 

 להזכירו כלל בין לצורך או שלא לצורך, 
 

And following this mentioning and admission before Him, we ask from 
Him whatever it is that we need, be it intelligence, forgiveness for our 
transgressions, or healing or wealth, or anything. 

And so after the requests from Him, we return and thank Him for this, 
because from Him these things will come to us.  

And this is the opening and closing of blessings, lest we think like a 
servant that received a reward from his master and walks away 
without permission, as if he was pilfering something.  

In accordance with the assumptions of this perspective that the word 
“Baruch” (Blessed) is an adjective, i.e., giving thanks to Him that He 
Encompasses all blessings. 

And the language “Yitbarach” (that He Be Blessed) that we always 
mention, it is in the reflexive form, and its intention that we are 
imploring Him that it should be HaShem’s Will from before Him to 
cause the hearts of His Creatures to be prepared before Him that all 
should give thanks to Him, and through Him they should give praise. 
And this is the explanation for “Yitbarach,” i.e., Let it Be Your Will that 
all the inhabitants of the world will attribute blessing to You, and give 
thanks that from You everthing emanates. 

And when all give thanks, in this way His Blessing Will Descend upon the 
world and His Will will be fulfilled, i.e., that He Wishes to Bestow Good, 
as we have said, and the Will will be fulfilled, which is the goal of all 
that is asked for.  

And behold we have found a bit of the meaning for the surprising 
language “Yitbarach.” 

And based upon this is what they (the Rabbis) Z“L, said: (Chullin 60b) that 
the Holy One, Blessed Be He, Desires the prayers of the righteous, i.e., 
His Desire is that they engage in activities by which they will be found 
meritorious before Him, and they will draw upon themselves from His 
Goodness, because He Is Desirous of Kindness, 

And to Place upon them from His Blessing as a result of His Great 
Perfection, as we have written.  

And this is the great basis for all the good that a person does in this 
world, that this is his reward from HaShem, Who Fulfills His Will in that 
He Is Desirous of the good of the creatures… 

 
…And a person has to be very careful to avoid pronouncing a needless 

blessing, because there is in such an act a severe punishment, when he 
mentions the Sanctified Name of Heaven for no reasons. 

And the scholars associated this matter with the negative Commandment 
(Shemot 20:6) “Thou shalt not take the Name of the LORD thy God in 
vain...”  

And come and see how the earlier generations were careful about this, 
that behold Shimshon, the Nazir of God, married a Philistine woman 
that he loved in the Valley of Shurak, and he was so careful about 
mentioning the Divine Name, that he never mentioned It at all, 
whether there was a good reason or not.  
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ים בתוך קשדלילה הכירה כי הגיד לה את כל לבו בהזכירו אל
]שופטים ט"ז,  "ים אניקכי נזיר אל"באמרו אליה  ,בריוד

 י"ז[, 
 "ותרא דלילה כי הגיד לה את כל לבו,"וכמו שכתוב אחריו 

  ?ואמרו זכרונם לברכה ]סוטה ט' ע"ב[ מנא ידעה
 ומהם שאמרו ניכרין דברי אמת, 
בתוך דבריו, ואף  "יםקאל"ומהם שאמרו על שהזכיר שמשון 

 על פי שלא אמר דרך שבועה אלא דרך סיפור.

Delila recognized that he had told her everything in his heart, when he 
mentioned “Elokim” (the Name of God) in the course of his words, 
when he said (Shoftim 16:17) “I am a Nazir of Elokim.” 

And just like it is written afterwards, “And Delila saw that he had told her 
everything that was in his heart,” and the Rabbis say: (Sota 9b) How 
did she know? And some of them explain: They were recognizably true 
words.  And some explain that when Shimshon mentioned “Elokim” in 
the course of his words, even though he was not invoking an oath, but 
rather was simply telling a story. 

 
  

The Kohenet Siddur 
The Kohenet Siddur is an earth-based Jewish prayerbook engaging feminine language for deity and supporting those 

seeking to pray in feminine-gendered Hebrew. The siddur includes traditional Hebrew prayers for the Sabbath, festivals, 

and weekdays, as well as home and table rituals. Names for God/Goddess change throughout the siddur as the different 

prayers unfold, and many prayers offer a feminine or masculine option. The siddur also contains contemporary earthy and 

elemental poetry and ritual... http://rabbijillhammer.com/books/the-kohenet-siddur/  

 

R. Aharon Lichtenstein, “Law and Sprirituality: Defining the Terms” pp. 12-3 
…Given the dichotomy (between law and spirituality), our message and our challenge is clear. We shall abandon neither the 
normative nor the experiential pole.  

On the one hand, as committed Jews, we have neither the right nor the desire to reject halakhah. We know that it is the 
fountainhead of collective Yahadut – initiating with (Shemot 15:25) ושם שם לו חק ומשפט (“There He made for them a statute and an 
ordinance”) at Marah, and culminating in the covenantal commitment at Sinai and Arvot Moav. It is the essence of national 
existence within our homeland (Devarim 4:5)  כאשר צוני ה' אלקי לעשות כן בקרב הארץ אשר אתם ראה למדתי אתכם חקים ומשפטים

 Behold I have taught you statutes and ordinances, even as the Lord my God commanded me, that ye should do so in“) באים שמה.
the midst of the land whither ye go in to possess it”) – and not only there. It is, equally, the linchpin of personal avodat Hashem. 
(Avot 2:16)    אי אתה בן חורין להיבטל הימנה  (“you are not free to withdraw from it”) – but even if one were, there is no inclination. A 
Jew certainly experiences the Ribbono shel Olam as Creator and Redeemer,  ה' צורי וגואלי ; but, first and foremost, he encounters 
Him as ultimate Commander, before whom he stands in servile bondage; with respect to whom, (Avot 2:4)   בטל רצונך מפני   

ורצונ (“Nullify your will before His Will”) is the alpha and omega of religious existence. In full-throated song we wholeheartedly 
pronounce  We are not abashed by the contrast .(”I am a servant of the Holy One, Blessed is He“) אנא  דקודשא בריך הוא עבדא
between sonship and servitude prevalent in much Christian theology; and we are not tempted by the sirens holding out the promise 
of secularized humanistic Judaism, a la Erich Fromm’s Ye Shall Be as Gods. We implore avinu malkeinu, or plead  אם כבנים אם
in one breath. And we know full well that it is ,(”whether as children or as servants“)  כעבדים דבר ה' זו הלכה   (“the word of God is 
the law”) which links us, with bonds of love and awe, to our Master, and it is that which grants us ultimate freedom: (Avot 5:2)  אין
  .(”There is no freer man than one who engages in the study of the Torah“) לך בן חורין אלא מי שעוסק בתורה

On the other hand, we dare not, and we may not, forgo spirituality, as either value or mode. Its significance is dual. First, it 
ennobles and purifies human personality, as such, a quality to be admired even irrespective of specifically religious ramifications. 
This point was vividly brought home to me some years back when one of the Rothschilds, wholly devoid of halakhic commitment, 
came to visit the Rav. I asked him later how the visit had gone, and he responded, “You know, he is a spiritual person;” and I noted 
that this was meaningful to him. 

Second, it brings a person closer to the Ribbono shel Olam – and, hence, to His service. As a religiously oriented individual 
enhances his spirituality, he becomes increasingly sensitized to the presence of shekhinah; and we recall that a constant sense of 
that presence, (Tehillim 16:8) שויתי ה' לנגדי תמיד   (“I place God before me constantly”), was posited by the Rama, in the very 
opening codicil of Shulkhan Arukh Oraḥ Ḥayyim, as an overarching principle of religious existence,  כלל גדול בתורה ובמעלות הצדיקים

לפני האלקיםאשר הולכים     (“a major principle of the Torah and among the attributes of the righteous that walk with the Lord”). 

http://rabbijillhammer.com/books/the-kohenet-siddur/
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         What is needed, clearly, is balance; and it is that which, within the parameters of tradition, has been sought... 

 

Questions for thought and discussion: 

1. Although the sources for the Mitzvot of loving and fearing God appear in the same chapter 
of Devarim (6), the former is far-better known than the latter. Should the fact that loving 
God is so familiar due to the Mitzva of Kriyat Shema in which it is contained, that it 
outshines fearing God, except for those with a far-reaching familiarity with TaNaCh, 
determine why the sensibility of loving God is more common than fearing God among even 
observant Jews?  

2. When comparing the approaches of RaShI and RaMBaN with respect to the contrast 
between loving God and fearing God, why could it be said that RaShI focuses upon the 
outer manifestations of these two aspects of religiosity, while RaMBaN analyzes the source 
from which these attitudes stem from within the human personality?  

3. The view expressed by Abaye to the effect that God should not be approached as one 
approaches another human being has implications not only with respect to how one 
articulates his prayers. Can you think of other areas of Jewish practice where this is the 
case?  

4. The importance of saying Berachot properly and not invoking God’s Name in vein as 
delineated by Sefer HaChinuch, could be considered very metaphysical. Do you think that 
such an explanation will be positively received by contemporary Jews? What might an 
alternative be? 

5. The citation about the “Kohenet Siddur” is evidence of the approaches of various 
communities to what they consider gender-bias when it comes to representations of the 
Deity and even how human beings are represented in TaNaCh and the liturgy. Why does R. 
Lichtenstein suggest that such culture battles are in some way “blasphemous”? 

6. Do you agree with R. Lichtenstein that a balance has to be struck between Halachic and 
spiritualistic Jewish living, or should one be emphasized more than the other? Discuss.  
 

Practical applications of the sources: 

1.  Do you find in your own religious observance that you tend to emphasize love or fear of 

God more? Do you strive for a balance between the two, whereby you try to counter an 

overemphasis on one with greater stress of the other? Discuss.  

 

  


