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The following are the laws of Hakheil according to Maimonides; you will need to see them to understand the paper. The translation is my own, and I skipped irrelevant material.

Maimonides: Book of Offerings: Laws of the Holiday Offering: Chapter 3:1-6
1: It is a positive commandment for all of Israel to gather, men, women and youngsters, at every end of the Sabbatical cycle when the nation pilgrimages for the holiday and to read into their ears from the Torah the sections that increase alacrity for the commandments within them and strengthen their hands with the true religion, as it states in the Torah: “at the end of seven years at the appointed time, in the Sabbatical year on the Succos (Booths) holiday, all Israel comes etc. and the nation congregates, men and women, and youngsters, and your strangers that are in your gates etc.”
3. When are [these sections] read? At the end of the first day of Sukkot, which is the first day of Hol ha-Moed (the 2nd day of Sukkot) of the eighth year. And the king is the one who reads into their ears. And in the Ezrat Nashim (women’s section) is where he reads. And he reads while he is sitting, but if he reads standing, that is praiseworthy. From where did he read? From the beginning of the book of Deuteronomy until etc. 
4. How does he read? They blow on the horns throughout Jerusalem in order to gather the nation. And they bring a large wooden podium and they place it in the middle of the Ezrat Nashim. The king goes up to it and sits there in order that they [the nation] will hear his reading. And all of Israel that made the pilgrimage for the holiday gathers around him… etc.

5. The reading and blessings (they were mentioned at the end of the Law 4) must be read in Hebrew, as it states in the Torah: “You shall read this Torah [and the Rabbis interpret this to mean] in its language. Even though there are foreigners [who do not speak or understand Hebrew]
6. And converts who do not recognize the language, [nonetheless] they must give heart (pay attention) and concentrate with their ears to hear [the reading] with awe and fear and trepidation and fright like the day the Torah was given at Mount Sinai. Even great Torah Scholars that know everything about the Torah are obligated to listen with exceedingly great concentration. And someone who cannot hear the reading (this does not refer to death people) should concentrate in his/her heart on the reading, for the Torah only prescribed this commandment in order to strengthen people in the true religion and in fear [of God] just like you were right now commanded in it and from the Mighty (a way to refer to God) you heard it. For the king is a messenger to make heard the words of God. 

Maimonides and Durkheim on the Significance of Corroboree 

The concept of a pilgrimage need not refer to a trek from one geographical location to another; it also includes the journey towards almost any goal or desire. Indeed, Morinis defines the term ‘pilgrimage’ as “a journey undertaken by a person in quest of a place or a state that he or she believes to embody a valued ideal.”
 A pilgrimage refers to a religious practitioner’s journey and arrival at some sacred geographical sight or shrine. The existence of these two features – namely, a journey and an objective – are, however, aspects necessarily present in all pilgrimages in order to defined as such. Neither the nature of the journey, nor what one must accomplish upon arrival need be specified; rather, these ambiguous points are left to each specific tradition to define. In this paper, as opposed to presenting the countless, and often contradictory pictures assigned to the notion of ‘pilgrimage’ proposed by the socio-anthropological world, I will focus on the experiential and social aspects underlying the latter element of a pilgrimage: the objective.

The biblical mandate of pilgrimage demands that all males must make the trip to the sacred city (Jerusalem) for three festivals: Sukkot (Booths), Pesah (Passover), and Shavuot (Pentecost) in order to appear before the Lord.
  While this obligation, in some ways, parallel other religions’ pilgrimages – like Hajj or Via Dolorosa – it lacks a clear regimen for activity as they do.
 Generally speaking, once the pilgrim arrives at the holy sight, there is no official regimen or protocol that the pilgrim must follow; usually the pilgrim will go about feeling a sense of ecstasy and unity with other pilgrims, but these phenomena are simply inner experiences which need no formal acts of concretization. Within the rabbinic tradition, the journey and visitation before God at the holy sight lack intrinsic, religious worth;
 rather, one’s arrival in Jerusalem is technically a preparatory action (hekhsherei mizvah), necessary simply in order to execute one’s subsequent obligations. In other words, the journey itself is not counted as part of the religious obligation. The purpose of the journey and the whole pilgrimage is to stand in front of God by sacrificing two offerings: the offering of ‘re’iyah’ (seeing) and the offering of ‘hagigah’ (holiday). If one were to go through the whole effort of making the trip to Jerusalem, but fail to offer these two sacrifices, then s/he did not, for all practical purposes, make the pilgrimage. While a parallel can be found among the many required customs
 executed along the Hajj pilgrimage,
 the Christian pilgrimage site of Via Dolorosa,
 on the other hand, lacks specific customs that must be executed in order to be deemed to have gone on a pilgrimage.
 
Every pilgrimage year is not identical to the next. Every seven years, during the Sukkot holiday, an extra aspect is added to the biblical prescription. 

Moses commanded them saying: At the end of seven years, at the time of the sabbatical year, during the Sukkot festival, when all Israel comes to appear before God, your Lord, in the place that He will choose, you shall read this Torah before all Israel, in their ears. Gather together the people – the men, the women, and the small children, and your stranger who is in your cities – so that they will hear and so that they will learn, and they shall fear God, your Lord, and be careful to perform all the words of this Torah. And their children who do not know – they shall hear and they shall learn to fear God, your Lord, all the days that you live on the land to which you are crossing the Jordan, to possess it.

Rabbinic Judaism interprets these verses to mean that in the year following the Sabbatical year, on the second day of the Sukkot festival, the king of Israel must recite certain sections of the Torah
 before all the men, women, children and strangers congregated around him. According to Turner’s understanding of pilgrimage in Dramas, Fields and Metaphors, this necessity to have all walks of life hear the king is understandable: a pilgrimage should extract people from their standard societal perceptions and social hierarchies and insert them into an uncustomary, yet united framework, if any of these aforementioned parties were excluded from participating in the hakheil speech, then the expected national sense of unity could not to fruition. Indeed, one of the many reasons for the Hajj pilgrimage is to demonstration of the Islamic people’s solidarity. Yet, according to this understanding, two parties within the biblical prescription appear problematic: strangers (geirim, i.e. gentiles living in the land of Israel) and children. First, while biblical Judaism makes headway in breaking down the wall of social inequality between Israelites and those the non-Israelites living among them, the rejection of the framework of social divisions is surprising on this specific occasion.
 Second, as a child cannot be held responsible of liable for keeping the commandments until the age maturity (Bar/Bat Mizvah age or possibly twenty years old), the inclusion of children within this commandment is especially enigmatic. Children lack the capability to control their own fate in this matter: obviously only if a parent chooses to escort the child to Jerusalem can the child be involved in this commandment.


In the following, we will attempt to clarify many of these issues by appealing to Emile Durkheim’s hypothesis of ‘corroborees’ found in The Elementary Forms of Religion. He asserts that religion itself can be traced to mass events (corroborees), in many keys ways similar to the theophany experienced by the Israelites at Mount Sinai. Even though Durkheim does not speak directly of pilgrimage in this context, Durkheim’s thesis that religion emerges from the expression of collective effervescence sheds light on the significance of some religiously prescribed group events. Our analysis will begin with a careful assessment of Maimonides’ codification of the last two prescriptions the Sages extracted from the Pentateuch – namely, the Hakheil rites and the injunction that every Jewish male should write his own Sefer Torah (Pentateuch scroll) – noting numerous deviations from the Talmudic prescription and selective editing in Maimonides’ codification of the law in his Mishnah Torah in the “Laws of the Holiday Offering” (Chapter 3:1-9). Then, by using Durkheim’s conception of the “collective effervescence” to buttress Maimonides’ implicit argument, we will be able to see that children’s involvement in the Hakheil rites is essential to very fabric of the nation of Israel. 

I

The first and only time that hakheil is mentioned in the Pentateuch is at the end of Moses’ career (Deuteronomy 31:10-13). As he is in the process of handing over the reigns of the nation to his protégé Joshua, he interrupts the proceedings in order to command the leaders to carry out hakheil. This commandment has many aspects that set it apart from other biblical commandments. First, as we mentioned earlier, children are included within the legislation.
 The Talmud notes this anomaly and explains that the reason that parents must bring their children to the Temple for hakheil is to accrue to the parents merit for their actions. But, this begs the question: shouldn’t parents earn merit whenever they put forth extra effort in order to inculcate within their children true Torah values?
 Thus, the Talmud’s answer seems insufficient. 


Like most commandments, rabbinic tradition amends and expands upon the biblical commandment by explaining its details.
 Though, somewhat more surprising, Maimonides also adds many details to the Talmudic account. For example, in halakha 6, Maimonides records the case of someone who could not hear the king’s recitation (probably because he is distanced out of range). Maimonides explains that he need only concentrate on the king’s recitation, even if he can actually hear it; so he can fulfill the hakheil rites without even hearing the king’s voice at all! 

Another example can be culled from an aspect of the commandment in which Maimonides deems optional. The Mishna
 records that the Sages praised King Agrippas for standing during his recitation of the hakheil passages, even though according to the letter of the law, he could sit. Maimonides explains in halakha 3 that the king could sit through his recitation, but if he chooses to stand, his actions are praiseworthy. Rabbinic tradition allows for anyone but a king to pardon his honor. A Jewish king’s honor is comparable to God’s honor, and therefore he can never pardon it. In view of that, the commentators ask how could Agrippas pardon his honor and stand when according to the letter of the law, he should sit. Still, this is even more troublesome according to Maimonides’ opinion as he deems the king’s choice to stand as praiseworthy. Also, while the Pentateuch never mentions the specific place of the king’s recitation, the Talmud identifies the Ezrat Nashim (the raised area in which the woman would stand) as the location; as the Ezrat Nashim is clearly not the most respectable place for the king to recite in the whole Temple complex, we are justified in inferring from both Maimonides’ and the Talmud’s examples that the reverence owed to the king is placed on a backburner for hakheil. 


There are also irregularities when we turn to the procession accompanying the recitation. In the beginning of halakha 4, Maimonides asks: “how does [the king] recite?” He answers that the trumpets are blown throughout Jerusalem in order to gather the nation. Then, a wooden podium is brought to the middle of the Ezrat Nashim for the king to recite the verses. From an editorial perspective, it is surprising that Maimonides starts the answer of how the king recites with the way in which the nation is gathered. In any event, Maimonides source for this statement appears to be the Tosephta;
 it states that on the day of the recitation, the priests would stand atop the walls of Jerusalem and blow the golden trumpets. In fact, so many of the priests participated that if one could be seen without a trumpet, the text hyperbolically declares him a non-priest. Besides omitting the Tosephta’s statement that the priests were the ones who blew the trumpets, Maimonides makes the blowing of the trumpets an integral aspect of the process of the recitation of Hakheil, even though the Tosephta simply says that the blowing was done “on that day,” without ever actually linking the recitation and the blowing. 


The Pentateuch includes “the stranger that is in your gates” within the commandment of hakheil. While the Pentateuch clearly meant to include non-jews within the hakheil process, Maimonides interprets (both in the Mishneh Torah and in his Sefer ha-Mizvot) this phrase to mean converts, as the rabbinic tradition intermittently does. He writes that if the convert does not know Hebrew (or simply does not recognize the passages), he should simply concentrate and listen with trepidation and fear like the day the passages were first read at Sinai. Maimonides’ statement is astonishing for a number of reasons: first, the passages that are read at hakheil are in Deuteronomy. So, even traditional Jews agree that these passages were not yet known to the Israelites’ at the Sinaitic revelation. Second, it is unclear why Maimonides singles out only converts for this strange allowance. One would expect a similar allowance to those of natural Israelite descent who could not read Hebrew, which, no doubt, there were many.  


At the end of halakha 6, Maimonides points to a two-fold reasoning for the commandment of hakheil. First, in order that people become more concretized within the true religion, and second, so that people will feel that they are hearing the words from God Himself. Though, there is nothing in the hakheil rites that inherently lead ot either of these ends. Furthermore, in halakha 1, Maimonides blatantly proffers a dissimilar rationale for the commandment. There he suggests that this commandment helps to impel one towards commandments and to fortify our hands in the true religion. While the second reason is identical with that proffered in halakha 6, the first reason is not. Moreover, the very fact that Maimonides felt the need to explain the reasoning for the commandment twice is odd.
II

In order to uncover the Maimonides’ (and possibly the Talmud’s) underlying theory to the aforementioned difficulties, first a clear conception of pilgrimage and Durkheim’s notion of corroboree is in order.
 In Elementary Forms of Religion, Durkheim attempted to discover the root of all religion by finding religions’ “common denominators.” Because the defining mark of religion’s empirical impact is found in the differentiation between the mundane and the sacred, Durkheim was left with quite a conundrum: inherently, all things are mundane, he reasoned, so there must be some process that transforms the mundane into the sacred. However, as the line demarcating the mundane from the sacred is so clear-cut, Durkheim wondered how the necessary transformation could ever transpire or come about? Durkheim hypothesizes that the religious ceremony, or the corroboree,
 allows for the creation of such a division. 
Durkheim employed the notion of the ‘corroboree’ to explain how certain notions developed from their original mundane status into their present profane status. He reasoned that a society subsists on two levels or phases: at normal junctures, the population is scattered throughout the territory going about normal business and agricultural proceedings. But, on special occasions, the populace concentrates into one vicinity for a group meeting. As the clansmen are not accustomed to interacting with such large numbers, unusual feelings surface. “Groups can generate a sense of excitement, of being caught up in something bigger than one’s self.”
 The group size, the infrequency of the event, diminished self-awareness, the physical anonymity of the individual present at the meeting: all these factors come together at once to allow the clansman to feel and notice things that s/he hadn’t before. These meetings produce a powerful stimulant for the clan members; in retrospect, they take notice of the fact that their previous actions were subordinate, inferior, and more mundane than those actions executed during the meeting. This qualitative shift in magnitude of action is felt to such a degree that all actions outside the meeting are felt to be lacking or irreligious; these two sentiments allow for the division between the mundane and the sacred to take place. 

One should not think that any meeting could accomplish this; the corroboree is not your run of the mill meeting. It creates an eccentricity, a curiosity, a strangeness in the very heart of the individual. This feeling could not be felt in the areas of the business or family life of the Aborigine, not because the individual lacked the capacity to reach such heights of ecstasy, but because s/he lacked the stimulant. Durkheim explains that “the very fact of assembling is an exceptionally powerful stimulant. Once the individuals are assembled, their proximity generates a kind of electricity that quickly transports them to an extraordinary degree of exaltation.”
 Existing on an elevated emotional status, one which is diametrically dissimilar to that of ordinary life, an awareness of specialness pervades reality. “Feeling possessed and led by some external power that makes him think and act differently from normal times, he naturally feels that he is no longer himself. He seems to have become a new being.”
 But, not only is this reality unique and exceptional for him/her, but “all his companions feel transfigured in the same way at the same moment.”
 Durkheim concludes that “experiences like these… must leave him with a conviction that indeed two worlds exist that are heterogeneous and incommensurable. One is the world is which he languidly lives his daily life; the other he cannot penetrate without abruptly entering into relations with extraordinary powers that excite him to the point of delirium. The first is the world of the profane, the second the world of the sacred.”


One must not underestimate how powerful these feelings are. To accomplish any task, one must have a certain sense of control in order to ensure that one’s desired goal is accomplished. But, by the corroboree, the exact opposite is the case. The total lack of a determinate goal or defined end is the root of the spontaneity. Durkheim says that “the effervescence often becomes so intense it leads to unpredictable behavior. The passions unleashed are so impetuous they cannot be contained.”
 These feelings can be understood as the population superimposing religious significance upon them. But this is not how the clansmen view it; to them, these feelings were real and had an immense impact on their lives and society. 

III

All pilgrimages do not necessarily bring about the feelings experiences at a corroboree. If one were to journey to a holy sight, and did not feel these extraordinary feelings, it would be hard argue that the pilgrimage was a complete waste. Furthermore, it is not my argument that effervescent meetings account for the Pentateuch’s prescription of pilgrimage. Actually, based on rabbinic literature, the most obvious reason for pilgrimages is 1) to ensure the economic stability of Jerusalem by forcing Jews from close and abroad to visit the holy city periodically,
 and 2) to concretize the national feeling that Jerusalem truly is Judaism’s holy city.
 In fact, Morinis explains that only “exceptional pilgrimages” involve the “collective effervescent,”
 and there is no obvious reason to assert that every time a pilgrim treks to a holy city or shrine that this feeling of effervescence sweeps away normal, mundane feelings. The fact that the Pentateuch mandates twenty pilgrimages within the seven year cycle, it would be hard to define the Jewish pilgrimage as exceptional. In fact, it seems that the Pentateuch wants to assuage feelings of the exceptional. The very fact that pilgrimages are to be undertaken so often – even if the Jewish people did not actually ever go that often – obviates the potential for such feelings. It seems that the Pentateuch’s intent was to make the special place (Jerusalem) feel like a second home to the pilgrims. As opposed to the pilgrimage alone, when it was accompanied by the hakheil event every seven years, the specialness of the event allows the city to create an ambiance for the pilgrim in which “every emotion expressed is retained without resistance in all the minds so open to external impression.”
 Indeed, it is so out of the ordinary, and fits so well into the parameters that Durkheim sets for the corroboree that we would be remiss if we did not point out the obvious parallels between the two. 

Durkheim’s understanding of the imprint that an effervescent sentiment will have on the self and the society is well documented throughout the psychological and anthropological worlds. Though, in truth, there would be no way to prove that any religion historically first bifurcated into two classes of understanding of reality through the corroboree. Nonetheless, Durkheim’s assertion that “every emotion expressed is retained without resistance” can be seen from concerts or effervescent group meetings today. This may even be the desired effect; for example, “within evangelism, there is a tradition that argues that religious faith must be renewed from time to time through revivals.”
 Because every emotion is retained, revivals could serve as the chief catalyst to ensure that those losing faith are empowered and concretized, and those ill experienced in the tradition feel an ecstatic burst. 

But, we still need to identify the catalyst of the corroboree that allows for this effervescence to have such an effect. Simply put, it seems that people liberate themselves from all feelings of self in favor of the mob mentality. Through the process of deindividuation, an individual loses him/herself and his/her rational capacities in the name of something greater.

Social facilitation experiments show that groups can arouse people. Social loafing experiments show that groups can diffuse responsibility. When arousal and diffused responsibility combine and normal inhibitions diminish, the results may be startling. Acts may range from a mild lessening of restraint to impulsive self-gratification to destructive self explosions.
 
The common factor in all unrestraint behaviors is that the brazenness is supplied by the power of the group. This is because “groups can generate a sense of excitement, of being caught up in something bigger than one’s self.”
 So, being caught up in effervescent whirlwind, according to Durkheim, will create a reality not experienced at other times of the year.

The root of this ability to accomplish this division that lies at the foundation of religion is, I believe, the feature of unity. Because the tribesmen unite for these mass events, with similar family backgrounds and general morality, these people are able to lose their own senses of self. No matter how a group’s population swells, if, for example, politically charged Americans were put into a large block during the Cold War with equally charged Russians, the two parties could never unify allowing for a corroboree to take place. When the group is united, with a high level of social cohesion, it brings about a phenomenon called groupthink. “Groupthink occurs when people strive for unanimity over the realistic appraisal of alternative courses of action.”
 This, then, could also explain why a group would wish to come together every once in a while to party.

Though the prescription of hakheil resembled the corroborees greatly, in many important ways it differed. First, there was no breakdown of morality, no dancing, no incest and no nighttime ceremony. But, the absence of these factors was not because hakheil lacked deindividuation, a large mob, or physical anonymity, but because rabbinic morality precluded such debauchery. The meeting itself was rooted in the acceptance of certain values and rules.


Now that we have enumerated the differences, we will continue by making the argument that corroboree is the best template for understanding the hakheil rites. Nahmanides explains that the very heart of Judaism lies in the theophany that occurred at Mount Sinai. He asserts that without the historicity of the event, Judaism lacks a leg to stand upon. Even though other religions might deem their historical roots as either mythical or allegorical, rabbinic Judaism interprets the Sinaitic revelation literally disallowing mythical, rhetorical, metaphorical or symbolic explanations of the event. Nahmanides goes so far as to count investigating the historicity of the theophany as one of the 613 biblical commandments. It is not only the medieval commentators that focus upon the Sinaitic revelation, but the Pentateuch does as well. In Exodus,
 God explains to Moses immediately before the revelation that “I will come to you in a thick cloud, so that all the people will hear when I speak to you. They will also then believe in you forever.” Furthermore, when Moses recounts the event to the Israelites, he says:

Teach your children and your children’s children about the day you stood before God your Lord at Horeb. It was then that God said to me, ‘Congregate the people for Me, and I will let them hear my words. This will teach them to be in awe of Me as long as they live on earth, and they will also teach their children.
   
Accordingly, it is easy to see the import that both biblical and rabbinic Judaism places upon that momentous event, but that in of itself leads to a basic problem: if an historical event plays such an important role in the religion, it is nearly impossible to ensure in its import for future generations. Being severed from the actual one-time event for millennia is bound to detract from the significance that the religion places upon the event.
 I argue that hakheil fills this necessity.

IV

It is understandable why the commandment of hakheil, and the subsequent commandment for each Jewish male to write for himself a Pentateuch scroll, appears solely within Deuteronomy, at its end no less, right before Moses’ death. In the following, we will attempt to recreate the narrative of the train of thought Maimonides imputed to Moses. According to the Bible, Moses witnessed the people revolt countless times under his leadership, and prophesied that this would continue in the future. Accordingly, Moses wanted to somehow ensure that the Israelites’ religious fervency would not continually dwindle from generation to generation forcing God to hide His countenance from the nation. Therefore, he needed to institute a plan to, at least, minimize the detrimental natural effect that time’s passage would ravage upon a religion based on a one-time mass revelation. This being the case, with Divine approval Moses instituted hakheil. The ultimate goal being that the nation could be infused once every seven years (one cycle) with a mini-revelation. The people would stand before the king, God’s representative on earth, and be directed in the ways of God. 
Every seven years on the second day of Sukkot, all of Israel must congregate in order to hear the king recite certain passages from Deuteronomy. Every Jew, no matter when s/he happens to lives, then, can feel the excitement and magnitude of experiencing a mini-revelation. Though, it should be noted: this experience is not meant to instill any deep theological messages or clarify difficult philosophical conundrums that every generation produces. That would be impossible for at a mass event of this sort, the rational faculties take a back seat. Rather, the “magical” feeling experienced at Mount Sinai when the whole nation heard the voice of God is recreated through the nature of the event. The Pentateuch never claim that this commandment will lead to love of God or to a deeply ingrained appreciation of Him; rather the Pentateuch claims that when you follow this commandment, you will fear God and safeguard all the words of the Torah. This is the goal of the prescription. The most grandiose experience could never instill the deepest of philosophical truths within the observer; all it could do is relay the true religion, true points, simple facts to the observer. So too, Durkheim’s corroboree could never instigate the creation of a whole philosophical religion; only later on in the development of a religion does this take place. First, the stage must be set for the differentiation between the sacred and the profane, and this is what occurs at hakheil. The people experience a religious revival which inculcates within their very being the concrete division that exists between the rest of the year and this austere event. Even though this event does not create the division itself (only the first one did at Mount Sinai),
 it further reinforces the exact categories that were created at the earlier historical event. It gives the onlookers the feeling of receiving God’s message from a bigger than life event. As the emotions and socio-psychological impact hakheil has on the nation parallels that of Durkheim’s corroboree, it presented the perfect defense against religious practitioners slipping away from the Judaism’s core beliefs.  

IV

We can see from Maimonides’ formulation of the rules of hakheil that the process attempts to recreate Mount Sinai and the revelation so that the onlooker should feel that s/he him/herself received the Torah. First, hakheil is done during one of the three holidays that Jews are commanded to make a pilgrimage, ensuring that a maximum amount of Jews are present at the proceedings. Second, the trumpets are blown to congregate the people according to Maimonides, yet the Tosephta points out that the priests blew the trumpets “on the day” of hakheil, negating the possibility that the trumpet blowing is part if the hakheil process. Maimonides understood that the trumpets mentioned in the Tosephta are meant to parallel the thunder that the people heard at Mount Sinai; therefore, the trumpets have a dual role at hakheil.
 Next, the king reads while standing in the middle of the Ezrat Nashim. He does this because it was the highest place in the courtyard paralleling the height of Mount Sinai. It is possible that if a higher podium were to be erected, then Maimonides would agree that this would be even more ideal as it would better parallel the events of Sinai. Furthermore, this explains why the passages must be read in Hebrew no matter what. And, why is the king chosen to recite the sections? Maimonides writes in halakha 6 that the king is the messenger to make Gods’ word heard. He is the human replacement for God speaking from atop Mount Sinai: but the king speaks from the Ezrat Nashim, the highest point. It is not that he is a good or sufficient representative for God, but as far as humans go, he is the most apropos choice. The king could choose to stand or sit because this detail is not part of the process. People could cull good as well as bad messages from the fact that the messenger for God sits or stands, therefore it’s not mandated that he must do either. 

Even though the racket was so great at Mount Sinai that no one could avoid it, here at hakheil, all we could do is recreate the situation to the best of our ability; we cannot ensure that everyone in the large courtyard hears it. Hearing is of the utmost importance in this commandment, but even if one happens to miss it, the commandment is still fulfilled because the only thing that is more important that the hearing of the king’s recitation is the overwhelming emotional sensation of the experience. The courtyard was so big that a large number of people were almost guaranteed to miss something; but the feeling wouldn’t be lacking even if the person did not hear anything. All s/he has to do is look around at the hundreds of thousands of other people, and a sense of unity and common purpose floods the emotional registry of the person so powerfully that hearing the exact words of the king will only be a technicality.  In short, this commandment is a communal commandment and impacts everyone just by witnessing it. 

The reason that Maimonides says, by strangers, that they “should concentrate like the day that the Pentateuch was given,” but does not mention this by the regular Jewish populace, is because until this point, the strangers do not have the revelation as the root of their religious outlook. At hakheil, we try to relive the revelatory experience, but strangers cannot relive something they or their forbearers never went through; therefore, this experience would be the first time that they experienced the Torah being given.

This said, we can now understand the discrepancy between halakhot 1 and 6: even if one cannot hear the king reciting the passages, as Maimonides says in halakha 6, the very experience will make one feel, right now, like s/he is receiving the commandments and inculcate positive facets of the true religion within the observer. First, and foremost, it will concretize within them the true attitude about God in history. On the other hand, halakha 1 must be understood from the perspective of the whole Jewish nation, who already received the commandments; this re-enactment will push them to keep the commandments first, which is Moses’ goal in commanding hakheil, and inculcate values of the true religion second. 
This explains why the Pentateuch commands that children must be brought to hakheil. Of course the parents earn merit for bringing the child, and of course a child cannot be held accountable for following the commandment before s/he comes of age, but the commandment of hakheil is as much for the child as it is for any other person in the Jewish nation
 for a child will get as much as an adult, if not more, out of experiencing the king’s recitation. At this memorable gathering, the child experiences a feeling unparalleled in his/her regular lifestyles and retains this feeling for the rest of his/her life. By recreating the revelation, the experience sets a strong foundation for a deeply rooted emotional relationship with God for the rest of the child’s life. Just as the Israelites heard God at Mount Sinai, so too the child hears God’s word through His messenger the king, paralleling many of the circumstances present out the theophany.

The Pentateuch says that you should gather the nation so that “they will hear and they will learn.” If one has a strong root, a strong beginning, anchored in the Pentateuch, s/he will have an infinitely easier time believing in the “true religion” as well as keeping the commandments. With this strong foundation, the child or adult will be able to take his/her strong footing in the religion to the next level. Through hearing the passages reciting by the king, the listener will feel a new-found sense of concretization within the most fundamental truth of the history of his religion: revelation, and consequently, this understanding will burgeon spurring the individual onto greater and more profound ideas within his/her tradition. 

V
Following the prescription of Hakheil, Moses commands the Israelites in another matter. He says: “So now, write this song for yourselves, and teach it to the Israelites, place it in their mouth, so that this song shall be for Me a witness against the Israelites” (Deut 31:18). Maimonides in Hilkhot Sefer Torah (7:1) explains that this verse prescribes for every Jewish male to write for himself a Pentateuch scroll. He goes on to explain that 
even though one inherited a Pentateuch scroll from his forbearers, he is still obligated to write one. If he writes it with his own hand, it is as if he received it from [Mount] Sinai. If one does not know how to write, then he should have someone else write it for him. Anyone that fixes, even one letter in a Pentateuch scroll, it is as if he wrote the whole thing.

There are three separate, but related points that we may infer from Maimonides’ treatment of this biblical commandment: (1) one must come to possess a scroll during his lifetime even if he already owns one through inheritance. (2) The creation of a new scroll is the equivalent receiving the scroll at Sinai. (3) A scroll that is lacking even one letter is not deemed a legitimate scroll. Accordingly, with the smallest change in a scroll, one can fulfill this commandment. While the second point seems to be of an aggadic nature, the other two points also lead to problems. Obviously, the commandment is not that one must actually write a scroll, for then the commandment could not be fulfilled when one is unable to write Hebrew. For example, may a person write the scroll, and then give it away. 


It seems the actual commandment is to go through the experience of having a scroll created on account of himself. So, it does not matter if he only fixes one letter or charges another to make it in his stead, it is still as if he received it as Sinai. Interestingly, there is never a claim that all the Israelites received a scroll at Sinai. Actually, that would have been impossible as a large percentage of the Pentateuch is claimed to have been delivered after the Israelites’ forty year stay in the desert. By writing a scroll, one is tapping into the national experience of the theophany.

From what I am arguing, the most important aspect of the hakheil process is the experiential aspect for it must give a person a feeling that some things are greater than me. There’s a realm which I might be able to experience, but I could never create it on my own. The importance that corroboree plays in Durkheim’s theory of the root of all religion, we can now see, perfectly parallels the ingenious point that Maimonides superimposes upon the rabbinic understanding of the hakheil process.
In fact, Malinsky explains in Magic, Science and Religion, p. 100, that myth was “not merely a story told, but a reality lived… believed to have once happened in primeval times and continuing ever since to influence the world and human destinies.” This is why myths were mimetically re-enacted during holidays, seasonal changes and public festivals (which usually overlapped), generally as an inherent part of the day’s accompanying ritual. Interestingly, in Judaism, there is no concept of re-enacting the actual creation of the universe. If anything, not only would it not be viewed as propitious, but it would seem heretical and pompous. The great chasm separating mankind from God is unbridgeable according to the Israelite worldview. Also, cosmogony and creation itself are not integral elements of the Israelite ideology. If it were, then the additional information found in Isaiah and Psalms relating to creation would need to be stricken from the Prophetic literature: it would create an un-answerable contradiction. 

On the other hand, the fact that Jews are expected to mimetically re-enact the events at Mount Sinai is to be expected. While Near Eastern cultures look towards their individual theogonic and creation myths as the root of their very experience: the events explained their political hierarchy and social norms. Where should the Israelites look save Mount Sinai for their own raison dietre? The true creation myth of the Israelite people is the revelation at Mount Sinai. But, they need not re-enact the theophany in order to effect the periodic revitalization of nature as the Babylonians every Spring New Year did, but for their own benefit. It would have been completely foreign to the Israelite philosophy to think that God needed anything from His people. Rather, the sole purpose of the re-enactment is to benefit the people. 
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� Exodus 23:17


� List the things that one must undertake


� explain


� Many of the customs have been altered in order to ensure the safety of the pilgrims through crowd control techniques. 


� There are several rituals involved in the Hajj pilgrimage. (1) Upon arrival, the hajji performs a series of ritual acts symbolic of their forbearers’ lives. (2) Tawaf - each person walks counter-clockwise seven times around the Kaaba, (3) offer raakat prayers (4) Sa’i - runs back and forth between the hills of Safa and Marwah and then drink from the wells of Zamzam Well, (5) go to the plains of Mount Arafat to stand in vigil, (6) throw stones in a ritual called Stoning of the Devil. (7) The pilgrims then shave their heads, (8) perform an animal sacrifice, and celebrate the four day festival of Eid al-Adha. It seems the only necessary act of the pilgrimage is step five. If they do not do it, then it is not deemed as if they made a pilgrimage.


� The street in the Old city of Jerusalem marking nine of the fourteen “Stations of the Cross” that Jesus passed on his way to crucifixion.


� Obviously, religions that focus on Divine commandments will be more inclined to define the necessary activities to be done in order to fulfill one’s obligation of ‘pilgrimage.’


� Deuteronomy 31:10-3


� He read from the beginning of Deuteronomy until 6:9, then skipped to 11:13-21 and finished with 14:22-28. These verses refer to reward and punishment, the covenant, the Israelites’ allegiance to God and certain commandments.  


� Though, it should be noted that Maimonides excludes strangers in his explication of the commandment from both the Mishneh Torah and his Sefer ha-Mizvot. 


� According to the rabbinic tradition, the only commandment that indirectly falls upon children is that parents are obligated to educate their youth, and therefore the children must follow the commandments that they have been taught. According to the Talmud, a minor is not obligated to do any mizvah. A father is obligated to teach (mehanekh) his son once he arrives at certain stages of life. For example, when the child is able to hold his father’s hand and walk to the Temple, he is obligated to participate in Aliyat ha-Regel, or when the child is able to safeguard his phylacteries, he is obligated to don them. But, it must be clarified whether the mizvah of hinukh (education) falls upon the father of son. For example, the Mishnah in Megillah (19a) says that everyone is kosher to suitable to read the Megillah [on Purim], except for three types of individuals: a death-mute, an idiot and a minor. R. Yehuda, on the other hand, allows minors to read the Megillah for the congregation. Tosphot questions both the Tanna Kamma’s opinion as well as R. Yehuda’s. Tosphot asks on the side of the Tanna Kamma: if the minor arrived at the age of hinukh, then the minor is just as obligated to read the Megillah as everyone else as the mizvah is a rabbinic obligation, so why would he not be able to read for others who are equally obligated. Clearly, Tosphot’s assumption here is that a child is obligated in the fulfillment of commandments once he reaches the age of hinukh; the obligation falls upon the minor, not the father. Similarly, while a minor may not say birkat ha-mazon for his father if he is obligated to say the blessing on a biblical level, if the father only a kezayit – and is hence obligated to say the birkat ha-mazon only on a rabbinic level – he may do so. In the case also, we see that the commandment of hinukh actually places the obligation to say the birkat ha-mazon on the minor. Nahmanides, on the other hand, opines that the mizvah of hinukh falls completely on the father. He explains that R. Yehuda allows minors to read the Megillah because they also were included in the commandment. Accordingly, Nahmanides (in the name of R. Yehuda) would allow a minor who has not yet reached the age of hinukh to read the Megillah for the congregation. Similarly, he explained the Gemara allowing a son to say birkat ha-mazon for his father to be referring to a son who has already reached the age of bar-mitzvah. And, the only reason that the Gemara refers to a eating a kezayit of food – the amount one is obligated to say birkat ha-mazon on a rabbinic level – is because the case also involved the man’s wife, and it accords to the opinion that women are only obligated to say birkat ha-mazon rabbinically, not biblically. The Ron, commenting on Kiddushin 31a, also opines that the mizvah of hinukh completely falls upon the father, and that, technically, the son is not obligated to do anything. The Me’iri and the Ritvah express a similar opinion when commenting on the case from Megillah. See also Teshuvat ha-Rosh (Klal 4, siman 21) for an identical opinion. As with most matters, Maimonides opinion is far less clear. Using the Mishneh Torah, one could make a case for both sides of the argument. He says in Hilkhot Hamez u-Maza (6:10) that everyone is obligated in eating maza on Passover, even women and slaves. He then adds that in regards to a minor that can eat bread, we should educate him in mizvot, and feed him a kezayit of maza. The Kesef Mishnah, on this law, cites Nahmanides’ position (that we had just mentioned) and opines that Maimonides would agree on this point. This point can be drawn from the fact that Maimonides does not say that even women, salves and children are obligated to eat maza, but rather only the firs two groups. Had the mizvah of hinukh fallen on the child according to Maimonides, then he would have constructed the halakha differently.  One would draw a similar conclusion from Maimonides’ diction in regards to the halakha dealing with reading the Megillah. He says in Hilkhot Megillah (1:1) that everyone is obligated in the reading [of the Megillah], including men, women and converts. And, we should educate minors in its reading. Maimonides proffers a similar formulation is regards to reading the bi-daily reading of the Shema in Hilkhot Q’riat Shema (4:1). Similarly, see Hilkhot Hagigah (2:1 and 2:3). But, in regards to the earlier case that we cited (a son saying birkat ha-mazon) for the father, Maimonides does not explain the case as Nachmonides does. Rather, he explains that the case is, in fact, regarding a minor son and that his father ate only a kezayit of food. Accordingly, as Maimonides does not explain the case like Nachmonides, we are left with a case in which Maimonides accepts that a minor has an obligation of hinukh that falls upon himself. This conclusion was drawn by R. Ovadiah Yosef in helek 3 of Halikhot Olam (p. 11). As for myself, I feel that if we do not take Nachmonides’ assumption as fundamental (namely, that is the minor son could say birkat ha-mazon for the father, then he is obligated in mizvot), then we have no source to impugn upon Maimonides. In the end, we have one clear opinion – Tosphot (Megillah 19b) – that maintains that children are obligated in mizvot rabbinically once they reach the age in which they have the ability – whether it be physically or intellectually – to fulfill the mizvah at hand.


� The Pentateuch commands parents to instruct their children in Deuteronomy 6:6.


� TB Sotah 41A


� Sotah 41A


� Sotah 7:8


� Again, I’d like to emphasize that we’re not searching for the unified theory of pilgrimage, for Morinis warns that “pilgrimage is too varied in content to be analyzed as if there were a single, recurrent, common manifest factor” (p. 9). However, this warning rings true only when one must analyze the whole of all pilgrimage experiences as one. As mentioned above, the Jewish idea of pilgrimage, though it possesses the two primary factors found in all pilgrimages, a journey and an objective, does not lend itself to infinite parallels with other religious traditions. For example, Morinis states that, above all, the objective must embody a valued ideal, but in Judaism, as, indeed, by all the biblical commandments, a person might have mixed feelings about why the arduous journey must be undertaken. Judaism allows a practitioner to follow the commandments for the wrong reasons, with the hope for the future, that eventually the practitioner will follow them for the right reasons (Ethics of Fathers). Therefore, Morinis’ criticism that pilgrimage is too varied to present one underlying theory to describe its socio-anthropological benefit will be ignored; rather, we will do just that: we will offer Durkheim’s notion of corroboree as the underlying theme present at hakheil.


� Generally, this term has been used to refer to the ceremonial meetings of Australian Aborigines in order to access (or re-enact) the time out of time in which ancestral totemic spirit being formed at the world’s beginnings.


� Meyers p. 305


� p. 162


� p. 163-4


� p. 164


� Ibid.


� p. 163; Durkheim enumerates no less than six examples of abnormal behavior: 1) ordinary conditions of life are set aside, 2) people feel the need to put themselves above and beyond morality, 3) sexes violate the rules of sexual conduct, 4) men exchange their wives, 5) incestuous relations take place, 6) ceremonies take place at night.


� Even if one does not make the pilgrimage once a year, other factors may force him to travel to Jerusalem nonetheless. The Torah mandates that the first two years that a tree produces fruits, it is forbidden for the owner to partake of them; rather, he must leave them on the tree and the poor may enter his field and consume these fruits. But, in the third year, the first year that the owner may partake of the crop from this tree, s/he must travel to Jerusalem to eat these fruits. Based on the many rabbinic enactments further circumscribing the pilgrim from utilizing a loophole in the system, clearly, the Rabbis were worried about the economic viability of Jerusalem. Furthermore, this can be seen from the fact that many of the decrees were nullified after the destruction of the Temple in 70 CE; there no longer existed a reason to ensure that the markets in Jerusalem were beautiful, or that the many pilgrims had access to foods.


� Maimonides, in the Guide for the Perplexed (Book 3) explains that many of the purity issues, and sanctions upon the non-priestly caste were Divinely established in order to ensure that Jerusalem, and specifically, the Temple have a hallowed ambiance.


� p. 28


� p. 162


� Goode p. 151-2


� Meyers p. 304


� p. 305


� Kazdin p. 16


� 19:9


� Deuteronomy 4:9-10


� Furthermore, Maimonides writes that a miracle only casts its impactful shadow as far as the person recalls the miracle. A miracle will not have the same effect on a second generation Jew (one who simply has heard a story about the miracle), as it had on the individual who actually experienced the miracle; so without a memory of the fantastic miracles done to the Egyptians, future generations would lack a route to knowledge of God open to everyone in Moses’ generation


� Maimonides points out that any commandments that are kept before they were officially commanded at Mount Sinai are religiously worthless, and even though Jacob might have refrained from eating the sciatic nerve and informed future generations to do the same, had that proscription not been readdressed and at Mount Sinai, it would not be binding on future generations.


� It is possible that the Tosephta would agree with Maimonides, but it felt that the trumpets must be sounded all day in anticipation for the revelation. Accordingly, the sounding of the trumpet throughout Jerusalem would parallel the lightning and thunder at Mount Sinai.


� Hillel and Shammai debate when you should bring your child to Jerusalem. Is it when s/he can walk along his/her parents while holding the parent’s hand, or is it when the child could ride the parent’s shoulders to Jerusalem? According to both opinions, clearly the child is under the age of three. Clearly, we can see that the rules of pilgrimage must be, above all, experiential in nature for a child really cannot understand what is going on at that age.
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