
5780 - Leviticus 1-5 - Vayikra (And he called) 
 
Vayikra, the third book of the Torah, is markedly different from the oth-
ers. It contains no journey. It is set entirely at Sinai. It occupies only a 
brief section of time: a single month. There is almost no narrative. Yet, 
set at the centre of the Mosaic books, it is the key to understanding Isra-
el’s vocation as “a kingdom of priests and a holy nation,” the first collec-
tive mission statement in history. 

This parasha, with which the book opens, details the various kinds of 
sacrifice the Israelites brought to the Tabernacle. There were five: the 
burnt offering (ola), the grain offering (minha), the peace offering 
(shelamim), the sin offering (chatat), and the guilt offering (asham). 

The first ofthe essays is about the name of the book itself, Vayikra, 
“And He called.” Far from being simply the book’s first word, it prepares 
us for echoes elsewhere and especially at the end, intimating the vast yet 
almost imperceptible difference between understanding history as God’s 
call, or as mere chance. 

The second essay looks at the prophetic critique ofthe sacrifices, the 
third at Maimonides’ famously controversial analysis. The fourth explores 
the symbolism of sacrifice in general. The fifth asks what the sin offering 
tells us about the nature of sin itself. The sixth looks at a nuance in the 
text that suggests that a leader cannot avoid making mistakes, and ex-
plores why this is so. 
 
Between Destiny and Chance1 
 
Sometimes in the Torah an entire philosophy is embedded in a single 
word. That is the case with the word that gives its name not only to the 
parasha, but also to the book as a whole: Vayikra, “He called.” 

This is not a word that seems to promise hidden depths. It is no more 
than the first word of the book. It seems mere coincidence that it was this 
word and not another. Yet it turns out that “mere coincidence” is precise-
ly what it is not. Once we uncover the clues and decipher the code, we 
will find that the beginning and end of Vayikra form a meditative essay 
on the nature of history as coincidence or call, chance or scripted dra-
ma. They are an answer to the question: Is there meaning in history? 

Vayikra was not the first name the sages gave the book. They called it 
Torat Kohanim, “The Law of the Priests,” because much of it is about the 
Sanctuary and its service, the world of the priests. Hence its English 
name, Leviticus, from the Greek and Latin meaning “matters concerning 
the Levites,” the tribe from which the priests came. 

 
1 Rabbi Jonathan Sacks, Covenant & Conversation: Leviticus, (Maggid Books & The 

Orthodox Union), pp. 53-60. 

Yet there was something about this name that was not quite right. 
Much of the book is indeed about the work of the priests and the Sanctu-
ary. But the book is larger than that. It opens out into broad vistas of per-
sonal morality and social justice. The great code in Leviticus 19 tells us 
that everyJew, not just a priestly elite, is called on to be holy, “because 
I the Lord your God am holy.” So tradition eventually settled on the 
name Vayikra, “He called.” 

 
1. Leviticus 19:1-4 (cf. Lev 11:41-47) 

1The LORD said to Moses, 2"Speak to the entire assembly of Israel and 
say to them: 'Be holy because I, the LORD your God, am holy.  
a. Leviticus. 20:6-9 

7"'Consecrate yourselves and be holy, because I am the LORD 
your God. 8Keep my decrees and follow them. I am the LORD, 
who makes you holy.  

b. 1Peter 1:13-20—From: Kefa, an emissary of Yeshua the Messiah To: 
God's chosen people, living as aliens in the Diaspora (1:1 [CJB])  
14As obedient children, do not conform to the evil desires you had 
when you lived in ignorance. 15But just as he who called you is ho-
ly, so be holy in all you do; 16for it is written: "Be holy, because I 
am holy" (Lev 19:2). 17Since you call on a Father who judges each 
person's work impartially, live out your time as foreigners here 
(Exo 2:22) in reverent fear.   
1) Do Gentiles (generally) “live as aliens in the Diaspora”?  
2) Exodus 2:22 

22"I have become a foreigner in a foreign land."  
3) 18 The worthless way of life which your fathers passed on to 

you. This is neither pagan idolatry nor the Mosaic Law as set 
forth in the Tanakh, but the perversion of the Torah into an op-
pressive , legalistic way of life which your fathers, the Jewish 
establishment, those guiding the direction of the Jewish life-
style, passed on to you Jews who hae come to believe in Yeshua 
the Messiah … This interpretation assumes that Kefa is address-
ing Messianic Jews and Messianic Gentiles identifying with 
them, rather than Gentiles retaining a pagan mindset, whose 
former “worthless way of life” would have consisted in idol-
worship and gross immorality.2 

 
What might lead us to think that there is more to this word than meets 
the eye? First is the fact that it is seemingly superfluous. Literally trans-
lated, the verse reads, “He called to Moses; the Lord spoke to him from 

 
2 David H. Stern, Jewish New Testament Commentary, (Jewish New Testament Pu-

plications), pp. 745-746. 



the Tent of Meeting, saying ...” There are no less than three verbs for 
speech here: calling, speaking, and saying. Given the terseness of the 
Torah, especially in legal contexts, the redundancy cries for attention. 

Second, the entire phrase, “He called to Moses,” is clearly a prelude. 
Once we get to “the Lord spoke to him, saying,” we know we are about to 
hear substantive details. The opening phrase is a tone-setting one. It cre-
ates a mood. God is summoinng Moses, and through him the Israelites, 
but to what? 

In English, we use the word “vocation” to describe someone’s occupa-
tion: their job, their profession, their career. Originally, though, the word 
meant “a task to which one is called.” Though it has now been thorough-
ly secularised, it was at first a deeply religious idea, derived via Latin and 
Old French from Vayikra, being “called” by God to a sacred task, a mis-
sion. So we can already sense in this opeinng word something quite pro-
found. It is as if God were saying, “What I am about to tell you is not 
only about what you should do. It is also about what you are called on 
to be.” We sense already that Vayikra is about Israel’s vocation as a holy 
people dedicated to God. 

Third, there is something strange and conspicuous about the way the 
word is written in a Torah scroll. Its last letter, an aleph, is written 
small—almost to the point of invisibility. The standard-size letters spell 
out the word vayikar, meaning, “He encountered, chanced upon.” Un-
like vayikra, which refers to a call, a meeting by request, vayikar sug-
gests the opposite: an accidental meeting, a mere happenstance. 
 
2. 1The LORD called to Moses and spoke to him from the tent of meeting. 

He said …  

 ַוִּיְקָר א ֶאל־ֹמֶׁשה ַוְיַדֵּבר ְיהָוה ֵאָליו ֵמֹאֶהל מֹוֵעד ֵלאֹמר׃ 
 

a. "In the letters of the Torah, which G-d gave at Sinai, there are three 
sizes: intermediate letters, oversized letters, and miniature letters. 
As a rule, the Torah is written with intermediate letters, signifying 
that a person should strive for the level of "the intermediate man" 
(a concept that Rabbi Schneur Zalman puts forth in his Tanya). 
Adains name is spelled with an oversize aleph (in Chronicles 1:1), 
because his self-awareness led to his downfall. On the other hand, 
Moses, through his sense of insufficiency, attained the highest level 
of humility, expressed by the miniature aleph of Vayikra.”3  
1) 1Chronicles 1:1 

Adam, Seth, Enosh … 

 
3 From the talks of the sixth Lubavitcher Rebbe, Rabbi Yosef Yitzchak Schneerson. 

www.chabad.org/parshah/in-depth/default_cdo/aid/39682/jewish/In-Depth.htm 

ָדם ֵׁשת ֱאנֹוׁש׃ָא   
 
The sages, always alert to intertextuality—the way a word or phrase in 
one place chimes with one in another—immediately recall that vayikar is 
the verb the Torah uses for God’s encounter with the pagan prophet Ba-
laam (Num 23:16). This is how they interpret the contrast:  

What is the difference between the prophets of Israel and the prophets 
of the pagan nations of the world? R. Hama b. Hainna said: “The Holy 
One, Blessed Be He, reveals Himself to the pagan nations by an incom-
plete form of address, as it is said, ‘And the Lord appeared [vayikar] to 
Balaam,’ whereas to the prophets of Israel, He appears in a complete 
form of address, as it is said, ‘And He called [vayikra] to Moses.”(1) 
 

Rashi, more discursively (broadly, obliquely), explains that the verb “to 
call” denotes something more than mere speech. It implies affection, in-
timacy, a relationship of love:  

All [God’s] communications [to Moses], whether they use the words 
“speak” or “say” or “command,” were preceded by a call [keria] which 
is a term of endearment, used by the angels when they address one 
another, as it is said, “And one called to the other” [vekara zeh el zeh, 
Isaiah 6:3]. However, to the prophets of the nations of the world, His 
appearance is described by an expression signifying a casual encoun-
ter and uncleanness, as it says, “An‘d the Lord appeared to Balaam.”(2) 
 

That accounts for the difference between vayikra and vayikar. What 
about the small aleph? Rabbi Jacob ben Asher (1269—1340) endearingly 
suggests that it has to do with the character of Moses:  

Moses, being both great and humble, wanted only to write Vayikar, 
signifying “chance,” as if the Holy One, Blessed Be He, did no more 
than appear to him in a dream, as in the case of Balaam, to whom God 
appeared by mere chance. However, God told him to write the word-
with an aleph. Moses then said to Him, because of his extreme humili-
ty, that he would only write an aleph that was smaller than the other 
alephs in the Torah, and he did indeed write it small.(3) 
 

This, then, is our point of departure. Vayikra is a call uttered in love. It 
is the opposite of vayikar, mere chance, a fortuitous happening. But to 
grasp the full significance of what is being said, we have to turn to the 
end of the book. 

One of the key literary devices of the Torah is chiasmus, or mirror-image 
symmetry: a passage that has the form ABCBA. Sometimes the passage is 
short, as in Genesis 9:6: “He who sheds/the blood/of man/by man/shall his 
blood/be shed.” But it can sometimes be very long. The end of the book of 
Exodus parallels the beginimg of Genesis. In Genesis, God creates the uni-



verse, a cosmos. At the end of Exodus, the Israelites create the Sanctuary, a 
microcosmos. There are clear linguistic parallels between the two texts. So it 
is in the book of Vayikra. The end echoes the beginning. How so? 

Just before the end of Parashat Bechukkotai, there is one of the two 
terrifying passages known as Tokhecha, the “warning” or “rebuke”(4) tell-
ing of the curses that will befall the Israelites if they fail to keep their 
covenant with God:  

As for you who survive, will send faintness into their hearts in the 
lands of their enemies. The sound of a driven leaf shall put them to 
flight, and they shall flee as one flees from the sword, and they shall 
fall though no one is pursuing them. The land of your enemies will 
consume you. (Lev. 26:36-38) 
 

These curses contain a recurring motif: the word keri. It appears seven 
times, always a sign of significance in the Torah, and it is used nowhere 
else in the whole Torah. Here are two occurrences by way of example:  

“If in spite of this, you still do not listen to Me but continue to behave 
bekeri towards Me, then in My anger I will behave towards you bekeri, 
and I Myself will punish you seven times for your sins.” (Lev 26:27-28) 
 

The commentators disagree as to what the word keri means. The Targum 
reads it as “if you harden yourselves,” Saadia Gaon4 as “if you are rebel-
lious,” Rashbam5 as “if you refuse to follow My way,” and Ibn Ezra6 as “if 
you are overconfident.” Maimonides,7 however, gives it a quite different 
interpretation, and does so in a halakhic context, in relation to the com-
mand to proclaim a public fast when the Jewish people are in distress:  

It is a positive scriptural command to pray and sound the alarm with 
trumpets whenever trouble befalls the community … This is one of 
the paths to repentance, for when the community cries out in prayer 
and sounds an alarm when threatened by trouble, everyone realises 
that evil has come on them as a result of their own wrongdoing ... and 
repentance will cause the trouble to be removed. 

If, however, the people do not cry out in prayer and do not sound 
an alarm but merely say that it is the way of the world for such a thing 
to happen to them, and that their trouble is a matter of pure chance, 

 
4 Rabbi Saadia ben Joseph (882–942), one of the last and most famous Gaonim, a 

great Talmudic scholar, Jewish philosopher and inspiring leader. 
5 Samuel ben Meir (c. 1085–c. 1158), after his death known as "Rashbam," (Rabbi 

SHmuel Ben Meir, was a leading French Tosafist and grandson of Rashi. 
6 Abraham ben Meir Ibn Ezra (c. 1090–c. 1165) was one of the most distinguished 

Jewish biblical commentators and philosophers of the Middle Ages. 
7 Moses ben Maimon (c. 1135-1204), also referred to by the acronym Rambam, was 

a medieval Sephardic Jewish philosopher who became one of the most prolific 
and influential Torah scholars of the Middle Ages. He was also a preeminent as-
tronomer and physician. 

they have chosen a cruel path that will cause them to continue in their 
wrongdoing and thus bring additional troubles on them. For when 
Scripture says, “If you continue to be keri towards Me, then in My an-
ger I will be keri towards you” (Lev. 26:27-28), it means: If, when I 
bring trouble upon you in order to cause you to repent, you say 
that the trouble is purely accidental, then I will add to your trouble 
the anger of being left to chance.(5) 
 

Maimonides understands keri to be related to mikre, meaning “chance,” 
the way of the world. To regard something as mikre means to see it as if 
it had no larger significance. It just happened. That, says Maimonides, is 
not how we as Jews should see our fate. It is not mere chance. 

This means that for Maimonides, the curses at the end of Leviticus are 
not divine retribution as such. It will not be God who makes Israel suffer; 
it will be other human beings. What will happen is that God will with-
draw His protection. Israel will have to face the world without the 
sheltering presence of God. 

This, for Maimonides, is an application of the principle of measure-
for-measure (midda keneged midda).(6) If Israel believes in divine provi-
dence, it will be blessed by divine providence. If it sees history as mere 
chance—what Joseph Heller, author of Catch-22, called “a trash bag of 
random coincidences blown open by the wind”(7)—then indeed they will 
be left to chance. And since Israel is a small nation surrounded by large 
empires, chance will not be kind to them. 

We now discern the remarkable idea linking the begininng of Vayikra 
to the end. It is about the difference between mikra and mikre—between 
history as God’s call and history as mere chance, a sequence of events 
with no underlying purpose or meaning. 

 
3. Ecclesiastes 9:11-12 

11time and chance happen to them all. 12Moreover, no one knows 
when their hour will come: As fish are caught in a cruel net, or birds 
are taken in a snare, so people are trapped by evil times that fall un-
expectedly upon them.  
a. 1Samuel 6:1-12 

8Take the ark of the LORD and put it on the cart, and in a chest be-
side it put the gold objects you are sending back to him as a guilt of-
fering. Send it on its way, 9but keep watching it. If it goes up to its 
own territory, toward Beth Shemesh, then the LORD has brought this 
great disaster on us. But if it does not, then we will know that it was 
not his hand that struck us but that it happened to us by chance." 

 
4. The idea that God controls and guides the world He has created per-

meates the Bible and the post-biblical literature. The very term hash-
gachah is based on the verse in Psalms (33:14): “From the place of His 



habitation He looketh intently [hishgiach] upon all the inhabitants of 
the earth.”8  
The abstract discussions of the medievals were largely around the 
scope of divine providence. Two types of providence are considered: 
1) hashgachah kelalit, “general providence,” God’s care for the world 
in general and for species in general; and 2) hashgachah peratit, “spe-
cial providence,” God’s care for each individual. 
Maimonides, in his Guide of the Perplexed (3:17-18), defends both 
types of providence but limits special providence to human beings 
and even then believes that it is only extended to individuals who lead 
intellectual and pious lives. Gersonides,9 in his Wars of the Lord (Part 
IV), discusses the question at length and arrives at a similar conclu-
sion. This means that, for instance, God takes care, so to speak, that 
the species of spiders and flies are preserved but He does not ordain 
that a particular spider catches a particular fly. That happens purely 
by chance.  
These thinkers thus allow the recognition that there is a random ele-
ment in nature. Only man, when he rises in moral stature and intel-
ligence, becomes linked, as it were, to the divine and so comes un-
der the divine care for him as an individual.  
a. Romans 8:28-30 

28And we know that in all things God works for the good of those 
who love him, who have been called according to his purpose. 29For 
those God foreknew he also predestined to be conformed to the 
image of his Son, that he might be the firstborn among many broth-
ers and sisters. 30And those he predestined, he also called; those he 
called, he also justified; those he justified, he also glorified.  
1) Because of the way “free-will” works, God “calls”—it is our re-

sponsibility to “answer,” i.e., to respond.  
2) Deuteronomy 30:19-20 

19Now choose life, so that you and your children may live 20and 
that you may love the LORD your God, listen to his voice, and 
hold fast to him. For the LORD is your life … 

 
The difference is vast, but in the Hebrew language it is almost impercep-
tible. The two words sound the same. The only difference is that the for-
mer has an aleph while the latter does not (aleph, the first letter of the 
Hebrew alphabet, is also the first letter of the Ten Commandments, the 
Anokhi, “I am,” of God). 

 
8 https://www.myjewishlearning.com/article/divine-providence/4/ 
9 Levi ben Gershon (1288-1344), better known as Gersonides (or as RaLBaG), was a 

medieval French Jewish philosopher, Talmudist, mathematician, physician and 
astronomer/astrologer. 

An aleph is almost inaudible. Its appearance in the Torah scroll at the 
beginning of Vayikra (the “small aleph”) is almost invisible. It is as if the 
Torah were intimating that the presence of God in history will not always 
be as clear and unambiguous as it was during the Exodus or the division 
of the Red Sea. For much of the time, it will depend on our own sensitivi-
ty. For those who look, it will be visible. For those who listen, it will be 
audible. But we will need to look and listen. God does not force His 
presence on us against our will. We have to search Him out. 

If we choose not to see or hear, then Vayikra will become Vayikar. 
God’s call will be inaudible. History will seem no more than “a tale/Told 
by an idiot, full of sound and fury,/Signifying nothing.” There is nothing 
incoherent about such an idea. It is a self-fulfilling expectation. If you 
believe that history is chance, then it will become so. 

But if you believe otherwise, it will be otherwise. So Jewish history has 
appeared to great minds, among them Pascal,10 Rousseau,11 and Tol-
stoy.12(8) Something about the survival of the Jewish people against all 
odds seemed to them to testify to the presence of God in their midst. 
Only thus could such a small, vulnerable, relatively powerless people en-
dure and still be able to say, even after the Holocaust, Am Yisrael chai, 
“the Jewish people lives.” 

Jews were the first people to see meaning in history, to recognize it as 
something other than a succession of events with no connecting thread. 
The prophets knew that history is the arena within which God calls us, 
His covenantal partners, to honour one another by honouring Him. The 
whole of Jewish history is a commentary on the success or failure of the 
people to honour that covenant, made at Sinai where the entire book of 
Vayikra is set.(9) 

Having come this far, we can now see the Torah’s masterstroke. For it 
was the prophets, not the priests, who saw God in history. The prophets 
lived in the medium of time. They knew the people’s past. They foretold 
its future. They were the map-readers of events. The priests did not live 
in the midst of history any more than they lived in the midst of society. 
They inhabited the domain of the holy, where nothing changes. Time for 

 
10 Blaise Pascal (1623–1662) was a Frenchmathematician, physicist, inventor, writ-

er and Catholic theologian. 
11 Jean-Jacques Rousseau (1712–1778) was a Genevan philosopher, writer and 

composer. His political philosophy influenced the progress of the Enlighten-
ment throughout Europe, as well as aspects of the French Revolution and the 
development of modern political, economic and educational thought. 

12 Count Lev Nikolayevich Tolstoy (1828–1910), usually referred to in English as 
Leo Tolstoy, was a Russian writer who is regarded as one of the greatest au-
thors of all time. He received multiple nominations for the Nobel Prize in Liter-
ature every year from 1902 to 1906, and nominations for Nobel Peace Prize in 
1901, 1902 and 1910, and the fact that he never won is a major Nobel prize 
controversy. 



the priest is a cycle, daily, weekly, monthly, yearly, where every offering 
can be specified in advance. Plato might have been defining the priestly 
mindset when he called time “the moving image of eternity.”(10) 

Four of the five books of the Torah are set in history. Genesis is about 
the pre-history of the Israelites, when they were a family, not yet a nation. 
Deuteronomy is about their post-history, that is, the time after the wil-
derness years when they would become a nation in a world of nations. 
Exodus is about the journey from Egypt to Sinai, Numbers about the 
journey from Sinai to the brink of the Promised Land. Vayikra is unique. 
It alone among the five books is not about history. It is about holiness: 
eternity in the midst of time. 

What the word Vayikra at the begininng and the sevenfold keri at the 
end do is to enfold the priestly book in prophetic time. They tell us that 
the priestly and prophetic universes belong to one another. It is Israel’s 
timeless encounters with God that allow it to negotiate safely the cur-
rents and rapids of time. Israel’s sacred service, mediated by the priest, 
is the boat in which it travels down the prophet’s river of destiny. And 
the choice is one we must all make. Will we live the life of vayikra or 
keri, mikra or mikre, vocation or accident, destiny or chance? 

Just as Jewish history is not mere chance, so it is no mere coincidence 
that the first word of the Torah's central book is Vayikra, “He called.” For 
Vayikra, the priestly book, is God’s call to Israel to become “a kingdom of 
priests and a holy nation,”(11) and thereby fulfil the prophetic vision of 
history as the place where, in the midst of time, we live the truths that 
are beyond time.  
(1) Leviticus Rabba 1:13. 
(2) Rashi, Commentary to Leviticus 1:1. 
(3) Baal HaTurim, Commentary to Leviticus 1:1. 
(4) The other passage is Deuteronomy 28:15-68. 
(5) Maimonides, Mishneh Torah, Hilkhot Taaniyot 1:1-3. 
(6) Shabbat 105b 
(7) Joseph Heller, Good as Gold (New York: Simon and Schuster, 1979), 74. 
(8) See Jonathan Sacks, A Letter in the Scroll: Understanding Our Jewish Identity 

and Exploring the Legacy of the World’s Oldest Religion (New York: Free Press, 
2000), 35-38. 

(9) For example, the British historian J.H. Plumb writes: “The concept that within 
the history of mankind itself a process was at work which would mould his fu-
ture, and lead man to situations totally different from his past, seems to have 
found its first expression amongst the Jews. The Greeks had a healthy sense of 
their own superiority—more, perhaps, than most ancient people—yet they pos-
sessed no belief that their history taught them they had a special destiny and a 
special future.” 

(10) Plato, Timaeus, 37. 
(11) Exodus 19:6. 

 
 
 

5. 2Samuel 1:1-16 
1After the death of Saul, David returned from striking down the Am-
alekites and stayed in Ziklag two days. 2On the third day a man ar-
rived from Saul's camp … When he came to David, he fell to the 
ground to pay him honor. 3"Where have you come from?" David asked 
him. He answered, "I have escaped from the Israelite camp." 4"What 
happened?" David asked. "Tell me." "The men fled from the battle," he 
replied. "Many of them fell and died. And Saul and his son Jonathan 
are dead." 5Then David said to the young man who brought him the 
report, "How do you know that Saul and his son Jonathan are dead?" 
6"I happened to be on Mount Gilboa," the young man said, "and there 
was Saul, leaning on his spear, with the chariots and their drivers in 
hot pursuit. 7When he turned around and saw me, he called out to me, 
and I said, 'What can I do?' 8"He asked me, 'Who are you?'"'An Amalek-
ite, ' I answered. 9"Then he said to me, 'Stand here by me and kill me! 
I'm in the throes of death, but I'm still alive.' 10"So I stood beside him 
and killed him, because I knew that after he had fallen he could not 
survive. And I took the crown that was on his head and the band on 
his arm and have brought them here to my lord." 

11Then David and all the men with him took hold of their clothes 
and tore them. 12They mourned and wept …13David said to the young 
man who brought him the report, "Where are you from?" "I am the son 
of a foreigner, an Amalekite," he answered. 14David asked him, "Why 
weren't you afraid to lift your hand to destroy the LORD's anoint-
ed?" 15Then David called one of his men and said, "Go, strike him 
down!" So he struck him down, and he died. 16For David had said to 
him, "Your blood be on your own head. Your own mouth testified 
against you when you said, 'I killed the LORD's anointed.'"  
a. 1Samuel 28:8-19 

11Then the woman asked, "Whom shall I bring up for you?" "Bring 
up Samuel," he said. 12When the woman saw Samuel, she cried out 
at the top of her voice and said to Saul, "Why have you deceived 
me? You are Saul!" 

15Samuel said to Saul, "Why have you disturbed me by bringing 
me up?" "I am in great distress," Saul said … 16Samuel said … 17"The 
LORD has done what he predicted through me. The LORD has torn 
the kingdom out of your hands and given it to one of your neigh-
bors—to David. 18Because you did not obey the LORD or carry out 
his fierce wrath against the Amalekites, the LORD has done this 
to you today. 19The LORD will deliver both Israel and you into 
the hands of the Philistines, and tomorrow you and your sons 
will be with me. The LORD will also give the army of Israel into the 
hands of the Philistines." 


