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SEFER DEDICATION

We would like to dedicate this D’var Torah publication in honor of the
many generous supporters who donated to our recent (and ongoing)
capital campaign. B”H, thanks to your sponsorship, we have recently
purchased a beautiful Shul building, situated in an ideal location at
500 Hungry Harbor Road. Construction is already underway and we hope
to celebrate our Chanukas HaBayis in the coming months. We genuinely
appreciate your support and hope that you will join us to see the Kiddush
Hashem that you have facilitated at Khal Lev Avos!

In particular, we would like to acknowledge and express our profound
appreciation to Mr. Gavriel and Mrs. Vardi Jeidel for their magnanimous
contribution to the Shul, as well as to their machatenister Mrs. Vera
Solomon for her exceptionally generous donation made liluy nishmas her
loving husband Mr. Yecheskel Solomon, Yecheskel Ben Yisrael Shalom z"], a
man who was known as the “king of chessed” and whose love and care for a
fellow Jew knew no bounds. May his neshama have an aliya from the zechus
of their generosity, as well as from the abundance of Torah and tefillos
emanating from our Shul.

We would also like to acknowledge and thank their children, our very own
Ariel and Esther Malka Jeidel (nee Solomon) for their tremendous level
of personal involvement in advancing the Shul’s physical and spiritual
development. Ariel, through his role on the Executive Board of the Shul,
has been a driving force behind much of the development and planning
for our Kehilla over the past year. Between board meetings, we also cherish
the fountain of ruach and contagious love for the Shul that he brings to the
atmosphere each Shabbos. Esther Malka is a member of the Presidium of
the Shul’s Nshei (sisterhood) and has been the driving force behind much
of the programming and Chessed initiatives for women and children within
the community. We are extremely lucky to have such dedicated leaders
within our community and wish them and their parents much continued
nachas and bracha from all of their Avodas HaKodesh.
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We have now crossed the one year milestone
since Avi and Penina Sipzner have welcomed
the Shul into their home. While many people
would get fatigued from such an overwhelming,
constant responsibility, we are all amazed as to
the unwavering good nature and warmth which

\S

they exude in hosting the Shul, week in and week

out.

We once again just wanted to take this
opportunity to thank you and your children for
opening your doors and giving Khal Lev Avos
an amazing “starter home.” We look forward to
vacating the premises and restoring your living
room to its rightful state in the coming months!

N

e
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It is our hope that you, the reader, do not just enjoy the Torah that
is written inside, but are also uplifted through this Sefer to higher
levels of Torah, Avoda and Yiras Shamayim. If you would like to
help in our endeavor to build our Mikdash Meat and continue to
publish such works of Torah, please do not hesitate to reach out.

Khal Lev Avos
500 Hungry Harbor Rd.
North Woodmere, NY 11581
koltts567@gmail.com.

Tax deductible contributions can be made via
Chase QuickPay, PayPal or Venmo using koltt567@gmail.com.

Tizku L'Mitzvos!
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The Psul of Hesach HaDaas in
the Korban Pesach and Avodas
Hashem

Rabbi Doniel Bak

n the times when we were na to the wipni ma, one of the many highlights

of nonn an was the non 111p ne'nw. Unfortunately, we currently do not have

the opportunity to bring the actual korban. In lieu of an actual korban, 1
hope this nmin 1271 can help us fulfill non 2pn 5x3 nos M0 TM5A 5.

PART I - vwon pbn

The process of bringing the nos 127p

The Rambam in the first perek of Hilchos Korban Pesach list the steps required
for the Korban Pesach after otn n»aw:

TP IMNX POWHN T PIDWW INRT IO TAI ADW NYY N0 07
Sy 0725 man nar 53 2350 MK ORI LPIR DX PRYIDY 10a DX

15 Do o b b xym bw myn oy nos Son nam
The Korban Pesach requires that the blood is spilled on the
yesod (the base of the outer alter). After the blood is spilt, they
skin the animal, they then cut open the belly of the animal and
take out the sacrificial parts and fats. They place those parts
on the mizbayach, each animal alone. The owner then takes
the skinned animal and the hide of the animal, he then goes to
his home in Yerushalayim. He roasts it and eats the Korban
Pesach in the evening.

The source for this Rambam is the mishnayos in perek vnwi Tmn.
However, the gemara records an additional step which the Rambam omits:

.MPTD — WD 27 MK IR Srwam 1A nos 1M TNX TR 52 ,KIn
Every person puts the Korban Pesach in its own hide and
tosses the bag behind his back. Rav Illish explains, like an Arab
merchant.

[13]
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The omission of this gemaras statement from the Rambam raises a few
questions:

1. Why did the Rambam omit that the owner places the Korban Pesach in the
hide?

2. What was the function of placing the Korban Pesach specifically in a hide?
Why not just carry it in any sort of bag?

3. Lastly the commentators are troubled why the gemara adds the statement
of Rav Illish that the act of carrying was like an Arab merchant, which seemingly
is an unimportant historical fact. This does not seem to bear on the halachic
requirements of a non 137p, so what precisely does the statement contribute?

Rav Meir Simcha of D’vinsk, the author of the nnw m1x on the Rambam and
the nnon qwn on Chumash, provides an insightful halachic analysis to answer these
three questions in a single elegant approach. However, in order to follow the logic
of the nnw =1x, three introductions to o"w1p are needed.

Introduction #1 - ny1n noon as a »on by owp

The first introduction relates to the 5100 of ny7n1 no'n by owp. The Torah requires
that mmn be supervised at all times, and if at any point the supervisor becomes
distracted from the supervision of nmn it becomes disqualified. The source for
this 7250 is a pon in mp nwas which states: 'nmn nanwn nx. Rashi there explains:
TNy mon X9 mw b may - Supervise the nmn and do not become distracted.

Although this disqualification seems to be limited to nmnn, there are opinions
that owp has the same disqualification. The mwn in opw states:

AN .DM5W AT - DY MR - MM ,mNY - PIAK TP XYW 13

(21 hpw) .npwn neab XYM ANMY 1apn M
Meat found in the Azara: Whole limbs - we assume that it is a
Korban Olah. Dissected limbs -we assume it is a Korban Chatas. If
it was found in Yerushalayim - we assume it is a Korban Shelamim.
Regardless of where it was found, we allow the form to change (i.e.
we wait for the meat to spoil) and then we burn it.

The xmvna explains this mwn as follows: If a person finds limbs of an animal
in the my or o>wrw, one (even a kohen) may not eat these limbs (even if the
limbs were dissected in a way of a nxvn 111p) because the limbs of owp became
disqualified through nyTn noon.* Thus was see that the disqualification of nyTn no'n
does not just apply to nmnn, but to owp like the non 111p as well.

1 See 1Hpnb mwn and mwnn naon to T owIpmn 108 Y 0"amn who note that the Rambam omits
the 100 of owpa nytn non. However, the mw mx proves that the Rambam agrees with the xmv1a.

14|
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Introduction # 2 — The reason that ny7n non is a b1on

The gemara in Pesachim 34a records a wp> w1 pnr »a1 npvnn regarding why there
should be a disqualification of ny7n non altogether:

5100 X WP5 12 NYnw 13N M0 ARMY 100 0K AT 1 ,APTA 10T NK
27 25 PYMW MNN0M OX XY DXW M ARMO 9100 MR AT 227 A0 qan

25 PYmW PR 13700 1O X ORW N7 A1 5100 Mmx wph 12 pynw
It was taught regarding why hesech hada'as is a psul by teruma:
Rabbi Yochanon said that it is a psul tumabh i.e., there is a concern
that when the person became distracted the teruma became defiled
and he didn't realize it. Rabbi Shimon Ben Lakish said it is a psul
haguf, i.e., there is an independent disqualification called hesech
hadaas even if we know for sure the teruma did not become defiled.
According to Rabbi Yochanon if Eliyahu HaNavi would tell us that
the teruma never became defiled then it would be permitted. But
according to Reish Lakish, even if Eliyahu HaNavi would tell us that
the teruma never became defiled it is still disqualified.

Introduction # 3 - 7mTIX 7192 NPT NN

The Torah states in (v:v) npn nwAD: 111 M5 Nnwnd SRAw 12 N1y nnm - the T Mo
water shall remain as a safekeeping. The mmwn in 1 pan mn noon teach us that the
water used for mmrx Mo also become disqualified with nyTn no'n. The mwn states:

5108 vinxS nxon Sw nx 01 ox1 a5 nRon Sw AR TINRS DY AR 10
One who fills water for his own use and at the same time fills water for
chatas (i.e., the para aduma water) may carry his water on his back,
but the para aduma water must stay in front of him at all times.

The Rambam in his commentary to the nriwn explains:

T M1 0w 1351, M A PINRY AW ma L0 nb mnwnd Tan nK

YY1 DAY T
The Torah tells us that the para aduma water should be kept safe.
They only remain qualified para aduma waters as long as they
are kept safe. Putting them behind one’s back is not considered a
safekeeping, and thereby disqualify them.

In other words when a person places the nxvn m on his back the water becomes
disqualified because of nyTtn no'n — a deficiency in awareness that compromises
their safety.

|15
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The y1°n of the nnw MK

Based on these introductions, the nnw =mix addresses each of the aforementioned
questions. He asks, why did the xnma say that each one takes their nos 111p and swings
it onto his back. If the n25n is that nyn no'na 1Som owp, and we see from o that
placing ow1p onto the back is a violation of nytn non, when the owner would place
his 127p on his back he disqualified his 137p! The mw =% answers that since we hold
like Rabbi Yochanon, that nyn non distraction is not an intrinsic disqualification, but
rather just a concern that perhaps when he was distracted the ow1p became defiled,
the solution would be to wrap the animal in its hide. The rule is that unfinished hide
is not nxmw Sapn.? So if the owner would take the hide and wrap his nos 127p in it, it
would remain permissible to swing the 17p behind his back since it is protected and
impervious to nxmv. There would therefore be no violation of ny7n novn.

The mnw mx adds that the germara holds that there is no requirement to swing
the non 127p behind the back. That was done as a show of beautification, i.e., it was
vogue to march home with the 137p on the back the way the Arab merchants would
parade around with wares on their backs.

Rav Illish was therefore clarifying the xnma by stating that the 117p only
needs to be wrapped in its hide if a person intends on swinging the 111p behind
his back in a show of beautification like an Arab merchant, in order to prevent the
disqualification of nyTn no'n. However, if a person carries home the 127p in a regular
manner in which he would be aware of the 111p at all times, which is perfectly
permissible, then there is no need to wrap the 117p in his hide.

This also explains why the Rambam omitted this gemara from the mabn. The
Rambam in non 127p mabn is only teaching us the requirements for nos 137p, and
carrying it behind one’s back is not a requirement. But, m1»n px, if one decides to
carry the 127p on his back then he would need to consult the general laws of noon
ny1n and of course would need to wrap the 111p in the hide to avert a disqualification
of nyTn novn.

PART II - v pbn

nyTh ne'n Y1op in own nmay
The Torah in 1n» nwno states:

Yxn 535 omyn Son o 5 onem M nX onnet Spa wnwn Jmw oxX N
(z mnw)

2 See 1 pn NP Twyn mMadn 0"am and ow Hnb mawm a pan oo mobn.

116
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And now if you listen to my voice and guard my covenant, you will
be the most treasured people to me of all the nations, because the
land is mine.

On this p1oy, the ">n ma writes the following:

X2 .TPDW MWD 1N YR A0KIT YN MmpN An3a 130 202 NX 0N
MI7T M5 N7 X2 ,7ORT 02T NX O MW 203 191, N2 IR DAY 0K
K57 11 521 1IRNOIW 1T OX P PHODI K PRINT IYNT M Mmvw MY AN
AMN 2"RWN L1102 MW MY PRT 1700 NPT D M0 IRN0IW DA T
DINW K57 D N0 ARMIL DWW 0D PIY PRY 27V NpTA nona phon whipy
MIMIN MNWN N7 X1pR 10 Xpan NPT 1ona OO DNYTHwn nyT mom
DIpYp DA YT AKRT 10 30N XD RPIT MIWn W TN mn QW vt
T AN DIMWH DTRA MM 7NN 1 DAY AW YT AW TN P
KW 52 H1php D mxya YT KW 2"PR1 DOD1 INHY! INTAYH NPT Mow

5om1 YTy Minea Mmwnd Ann

The 751 ma teaches that in many places we find the Torah employing the
language of nrnw. The point is that the Torah itself needs safeguarding. Although
we find that >0 (non-nmn produce) does not become disqualified unless we
know for a fact that it became defiled, the rule is that 7>1n does not require a special
nrnw. However, objects of holiness like nmn and ow7p do become disqualified if
one becomes distracted from nmw. This is derived from the verse mmnn mnwn.
nmn and owp require to be specifically watched and it is not acceptable just to
assume that the produce or owp did not become defiled. The same is true for
Torah study if a person is distracted for his study or from his service of Hashem,
the Torah is disqualified.

In other words, the n5n nn is saying that just like there is a nyTn non "os for
nmn and ow1p, the same goes for mmnn TS, But how can we explain the opinion
of y>an that nyTn no'n is a nxm Sos regards to mnn mb? It is easy to understand
how something that can potentially be nxmwv 5apn requires safeguarding, but that
seems to be a physical, technical requirement. How exactly does that carry over
onto mmn TnH?

There is a famous piece by the wipn o»nin 1x in npn nwns that explains why
the na5n of 5nx nxmw (the ability of a corpse to transmit nxmo throughout a house)
relates exclusively to the body of a Jew, while a gentile does not generate Snx nxmv.
The wr1pn o»nn X writes:

waT X5 NNX 070 Sya Ser viw o9 awh At iy ANk mpna mbwni 1an
D'¥apNN WaT NXSN NNPAW 1MK QTN YIND DRI DNR 7e: Sar axkbn nnx

(17|
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Dwmna N¥p 15 102w 0an a1 ARGn AW AnX .owmim o 53 b
7MY AN IR KO nThD nnw SXAwm 01X 12 M2 w2t Swh o XS
TN D7ARNT ARMVA MM DAW 7P PRY M3PPi 1¥1APN? NI NN Wl NXYA
5xwr P XD qwx 2"Rwn ', Snxa xno a1 ,apnn numh awrTpa paTd
712 PaTIN Nnnn PO XOX AXMYN M¥aApna 72 52 PR IwrTpan SHwm anrmb

(2:292702) .M R0 590 amo e
I have given a parable on this topic elsewhere. A man had two vessels.
One contained honey and the other contained household waste. The
man decides to take the vessels and empty them in his yard. The
vessels that contained the honey now is empty but has residue of
honey inside it. The same is for the container that contained waste.
When the man comes back later he will find that the container that
contained the honey will be swarmed with flies, bees and other insects.
The empty refuse container will be generally bug free. The same is
true when a Jewish person dies. His body was filled with spirituality.
When his souls leaves the evil forces in the world (who are sustained
by holiness) come into the body and generate impurities. The cause
of all of this is the Torah a man learnt.?

To summarize, the wrpn o»nn X is teaching an important principle. That
which once contained nmin and has since 15¥> xmnn lost it is now in a lower state
than one which never had nmn at all.

This teaching is consistent with the gemara in Pesachim 49b which states: ,xin
o5on anr wrm xw - One who learned Torah and then departed from its ways hates
Torah scholars more than anyone else. Rabbi Chaim Shmuelevitz explains why
these two ideas are comparable:

WP Dwn npbnon wiTp miw 0ipn Saw oiwn Xin "wrm mw' amn oym
n"mRA a0 M .amnn wrTp 10 X5w mipnb awRn AN owb npaThn aRmon
DYV D1 AN 1N ARMOY Dapn 0P PRI ARMY Dapn SxAww 1270 oyea pi
WwAet maw bw i nm ' SnRa xnovn 0'1opn R 5mKa Xnon bRaww 1370
TR XSW mn AN Y1 KN WPHWA NN AW DIpR DTpA T AT DTRY 10nw

(n“S nxn 10m nrw) . nna

3 The o»nin X uses this principle to answer a question in regarding the non 111p which the Jews
brought in Mitzrayim. There are specific laws regarding nn nnxw and the nos 111p. Why weren't
these laws taught to the Jews in Mitzrayim if they needed to know them? (These laws seem to be
only taught first regarding mm17 nos.) The o»nn mx answers that before we received the nmn the Jews
themselves did not generate bnx nxmw. The o»nin 1x there gives a few applications where we see the
concept. See also 7 w7 wat nmy» who uses this principle to explain why there are evil forces on the
Temple Mount.

18]
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The explanation for "shana v'peresh” is that anytime there was
holiness in a place and the holiness departed the forces of evil cling
in its stead (more than if there never was holiness there in the first
place) as the Ohr Hachaim explains why only Jews have the laws of
contracting tumah and the laws of generating tumas ohel. The same
is true in regards to a man who studies Torah and then departed
from its ways, where the evil forces cling to him and make him an
inferior person.*

We can now explain the n>n n»a regarding why the Torah requires constant
safeguarding. When one is distracted from nmnn mm, leaving a void in his
connectivity to Torah, he becomes more susceptible for the nxmon mm> to cling
to him just like the person who on a more severe scale is wm mw and abandons
Torah altogether. Even the temporary absence of Torah creates a magnetic effect
for the attack of the nxmuon mma. Therefore, just like Rabbi Yochanon holds that
nyTn no'n is a nxmo 50 by 0w mmnn to prevent the attack of nxmwv, similarly
we hold that nytn non is a nxmov 5o regarding mmnn T since any failure to
safeguard the Torah generates a comparable attack by nxmw.

The solution for nyTn non
The solution for nyTn no'n in Torah can be found in the aforementioned =57 n»a:

DIRAD WK XN TNIRADT XM, (35 ©MaT) HnRa 1own qnxya phar nnw
'Dna MNKRY 1101 1ena poyh ;b RyH m;n M anmnn Nyt o 525
720N VAW 1MAN 2 00D XIKT A PR 1T amn ona anan (75 77) mona
NPT 0N XMW AKX L1972 DMP0 0NN 0awa 10N nRpS IRy mnwb
DMPO PR DNN DAWD 0™MAN NXPA M YaR 0Man nvpn ow mnn Xow X2
XyapbT .npTn non Mpn XS RyrR aab 03 Ipna MKW IN¥pn 1T .00a
PRYV JN¥PNI D1 IR PITPA X002 DHOW DX MINN POYA Ri IN AT0 Xnp
T PRTARAR XN POIWN DX D121 WATAN N33 0MAN N¥PR M0 M0 noned
N APTA A0 AR PR XD PRY1I 25 02 10wn 111 1o 7Ina opown
MY IRWI KITT 77 POMIX2 10WW AR JARYA 19131 TRw 2000 MnKRY

BATan naa
“Rejoice Zevulun in your excursions and Yisachar in your tents.” At
first glance one might ask how is it possible not to be distracted from

4 See 3py’> nnx in his explanation to prmi m *75 130 12 12 721 KR 7“7 Arson pan from the author of
vawnn M, who writes: i bw nawna ann i ywn 10X onyshw MnRw oYnpnn MaT A o S IR
MM 12 PATW 192 2w IMK PRAN MerTpn 52 1m0 15 120w PRIN AXMOT MMOW 1510 DYon 10D N 72 0K
IMX PR T2 MK MY,

19|
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Torah study, since a person needs to leave the study hall to pursue a
livelihood etc. The gemara in Pesachim states: If a group of diners are
drinking together and leave the meal to join a bride or groom, when
they resume eating they need to make a new beracha. The gemara
qualifies this by adding that if they left their meal to join a bride and
groom but some of the members of the meal stayed behind, when the
ones who left rejoin the group do not need to make a new beracha.
We see that since they left their friends at the meal their minds never
left the meal and there was never a hesech hada'as. The same is
true regarding Torah. If a person is part of a group of people that
are devoted to Torah, then even if he needs to pursue a livelihood
there never is hesech hada'as - especially if he goes to work with the
intention of financially supporting the Torah scholars (like Yisachar
and Zevulun). That is the intention of the verse “Let Zevulun rejoice
in his excursions” - there is never hesech hada'as because “Yisachar
in in his tent studying Torah.”

Tying this back to the gemara quoted and explained earlier which states that
the noo 127p was thrown behind one’s back, and therefore required the protection
of the hide, we can understand a p105 in 03%n in which the x21 rebukes va1 11 oya
and says: - 71 nx nabwn 'mx1 - "And you threw me behind your back."s What the
X211 was saying to Yerovom was, “Yerovom... you were nyT rvon from mmay nmn!”

May our learning about the focus required for nwrpaw oma7 be a mor for us to

be focused on our 1min and nmay and fulfill the mandate of Tnn 5> 1 nnw.

NN 112 770N2 0NATA 1721 0105 N 5ax1 own wIpna N1 112w ¥

5 207 X DHN

1201
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Why was Slavery Part of
Hashem’s Plan?’

Avi Langer

The Haggadah’s Lullaby

s Rabbi Fohrman is fond of pointing out, we sometimes forget to ask

questions about stories and events we are so familiar with from our

childhood. One of those events is the 170, and the nmn that serves as its
guide. As we sit and discuss oyn nxy» o with our children, I would venture to
say that many people would answer the following question incorrectly.

Where can we find the opon in the Torah that discuss o¥n nxw? On first
thought, one would be compelled to say that it is derived from the o’pon in n0
nmnw that describe the mayw. After all, we have at least four nrwnn almost completely
dedicated to that topic. Interestingly, however, the backbone for the story and
the main source of o1¥n nx*y» Mo in the mmn comes forty years after the actual
enslavement from a few seemingly minor o’p1on in x1an » nw-a:

nnpY LN nawn nnwan a5m TH 1 PIdK 1OAwR yARa DR XN » m

N5 X102 NRW TP 101 TIOX WX TYIRD XN WK IRTRD M 5 nrwxan

DN DM 177 AWK 17190 DX KDY 0w 1w 19wS TOXK 1IN AwX 01pnn OX

215 nnb 1NAaRd 1 pawa WK PaRa DX nRa v X 15 0rn nTan 1OR nanK

MIX TOX 11385 NANR NPT L PADX T Nam 285 M 7T KXo 1100 1p

AKX WM .2 D1EY 51T M5 0w nM DYR Mna OW 3 RMYn TN AX Tax

115p NR 1 ynwn 1nax mHX 1OK pYEn Lwp 1Tap 109Y 107 1yn onvnn

K021 M0 P PN T 0MXnn RN AEnD NX115ny NX1 MY IR RN

251 nar yAK AR YART AR 15 10N A opni HXOKaN .0NEna maR: b

(v-X112 0M27) wamn
When the farmer brings the season’s first fruits to o>wrw, as part of his
declaration he highlights the years of slavery in om¥n where we were forged into a
nation, and thanks Hashem for giving us His special land. These are the main o’p1on
that formulate what we say on the 7o night. Although there is a brief reference
to what happened in om¥n, why does the mmn 5pa choose to expand on what the

1 Based on a series of shiurim given by Rabbi David Fohrman.

21
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farmer recites when bringing om>71 and not the actual o’pios in mnw that describe
in great length the mayw and ultimate n>xa from omyn?

One might suggest that the nmn Spa is trying to provide some perspective.
Instead of describing what happened, it would give more meaning to tell it from
the perspective of the farmer because he is the fulfillment of Hashem’s promise. The
farmer says that way back in o™xyn, Hashem made a promise that He would not only
take us out of Egypt, He would also bring us into >x~w» yax where we would prosper.
So the farmer says that he is living proof of the fulfillment of that promise. And
we, the descendants of that farmer, read the nmn and this recitation of the farmer
because we, too, are living proof of that promise. As we impart this message to our
children, we lead from n directly into %51 because we recognize the fulfillment of
Hashem’s promise and we offer our thanks and praise to Him for it.

However, the promise wasn't really made to us or to our ancestors in om¥n.
It was made generations earlier to our forefather Avraham. Sx1w 1nnvan amw a2
was the promise to Avraham by the o™nan ya nma.

MXN PIIX DAK 1P 01T 02 XD YIR TP7 7777 73 93 PN P 07aRD MR
DX K120 ANX1 51T W12 IRY? 12 NN IR T 17 WK M DX 0N LW
TP XA NY DHW XD 73 AN 1w YA MM LAM0 127wa 12pn 0bwa Phax

(to-2100 mwx1a) N

Hashem informed Avraham that his descendants would be exiled to a strange
land where they would suffer in servitude for many years. But Hashem placated
Avraham with a pledge that, after their enslavement, they would leave with great
wealth and would eventually return to bx v yax.

Now, what should have been Avraham’s response to this n™3, to this covenant?
“Thank you?” Does he even need to say “thank you” for taking them out? Earlier,
(x:0) Hashem told Avraham 7xm navn T1ow; if his reward was indeed so great, how
could it be that his children would need to be exiled? It would have been better for
Hashem not to place Avraham’s children in m and then there would have been no
need to free them. If Hashem put them in mb, why do we need to give naw for taking
them out? And why would it help that they would leave with immense treasure? It’s
a nice thing to have riches but an even nicer thing is retaining your freedom.

To answer these questions, we must answer some other questions first. As
we mentioned when we started, there are stories in 7"in that we take for granted,
mainly because it is how we were taught in yeshiva as children. We know that the
tulfillment of Hashem’s promise occurred when the xw» 212 were enslaved and
eventually freed from omyn. But might there be another place in the Torah where
this sequence of events played out?
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Goats and Coats

After working for his father-in-law Lavan for twenty years, Yaakov decided that it
was time to return home upon the birth of his son, Yosef. What was unique about
the birth of Yosef in particular that served as the catalyst for Yaakov’s decision to
leave?? R’ Yosef Dov Soloveitchik 5"v1 posits that all of the max knew about the nx1
that Avraham received but they did not know when it would occur. Upon the
birth of Yosef, perhaps Yaakov saw an interpretation that rang true for him. Let’s
try to compare the language of omax nx1 in 75 1> nw1s with some of Yaakov’s
experiences.

1. 1 e qx Yaakov became a 72 when he left his parent’s home to escape
Eisav.

2. oy Yaakov worked for twenty years for Lavan.

3. omx w1 Yaakov was a victim of injustice on account of Lavan (both in
terms of his marriage partners and his business dealings).

4. mw mxn yax: Yaakov calculated that maybe this time frame just referred
to an extended period of time but did not mean a full four hundred years.?

5. 51 wionaxy: Yaakov amassed a tremendous amount of cattle and became
wealthy.*

6. M mw e 1) Avraham, 2) Yitzchok, 3) Yaakov, 4) Yosef; although
Lavan tricked Yaakov into marrying Leah from whom he had a number of
children, Rachel was really Yaakov’s wife and Yosef, her 1133, represented the fourth
generation from Avraham.

On account of these messages, right after Yosef was born, Yaakov demanded
that Lavan send him on his way - nobx wrbw - let me go! (725 x¥n) Not very
different than Moshe’s request of Pharoah to “Let my people go!” So Yaakov
thought that he was experiencing the fulfillment of that nx1 - did he make a
mistake?

Let’s continue to examine the o’p1on by the story of Yaakov and Lavan and see
if we can draw additional parallels to the story of the actual Exodus.

2 Other than the more esoteric vws that Rashi mentions at the beginning of awn nwnn where he
explains, based on a p1on in n1p that while Yaakov represented fire, Yosef represented the flame or
spark that would burn up the straw that was Eisav.

3 This suggestion isn't as far-fetched as it may seem. Even with the actual orp of the nxix, the 2
bx1w didn’t actually serve for four hundred years in o™yn and the owaan come up with answers to
explain this number (e.g., it starts from the birth of Yitzchak etc.).

4 3m:5 WX - DMINM DR DI MDY M1 XY 1 7 TRA TR WK PN
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(v-n:1 mbwa) aynn — bxawr 22 (M2—22:85 K¥7) 125 — apy»
DY 1270 0MYn Hnd 1M 2pyr ma D wdwn ova 125H T

These are the only two instances in the Torah where it says that X was told that Y ran away.

my npo MY NNX1 1207 DX TOKR™ MY MR DX Op7
5Xw 712 MINK 177M 0MXN 1573 mvnab nx N PN DM NY2AW 717 PANX 77N
DX 1'WN DNPANX 01XN 15771 ApPY? NX ]2’7 AN

Not only are the words identical, even the order is consistent! ;a1 ,npn ;1m
awn. Furthermore, Yaakov served Lavan for tweny years and left in the twenty-
first. Was it a coincidence that the 5x7w 212 left in the 210th year? It’s almost as if
what happened to Yaakov was a microcosm of what happened to Sx7w 553 on a
macrocosmic scale.

The nan nwra in (x;0) tells us mbwa 2w apy» wpa - Yaakov wanted to settle down
in the land in which his forefathers were just o3, as it says yaxa rax " yaxa apy awn
w1, but nor bw wm 5y yop. Yaakov could have been the fulfillment of the promise to
Avraham, but the sale of Yosef is what started the process anew.* There is an apparent
connection between what caused Yaakov to be in m and what caused us as a nation to
be in m%. What other connections between the stories of Yaakov’s various ordeals and
the bxw 112’s time in o™xn can we find to draw that 2wy even closer?

One of the ways that demonstrated to the brothers that Yaakov treated Yosef
as his 1131 was that he gave Yosef the oo nina. And what did the brothers do with
it? They shechted a goat, dipped it into the goat’s blood and brought that very same
nnn in order to deceive their father regarding the son who he thought was his
"2 (we will refer to this episode as “Goats and Coats II”). This mirrors the story
with Yaakov that caused him to have to flee his parents’ home - he tricked his
father into thinking that he was the 1122 by bringing him the meat of a goat while
clothed in a goat's skin and wearing the coat of his brother Eisav. (we will refer to
this episode as “Goats and Coats I”). That which the children of Yaakov do to him,
Yaakov himself had done to his own father!® We see that the first step in both the
m of Yaakov and what was to be the seeds for the mb51 in on¥n all started with
tricking a father regarding the son who he thought was, and treated like, his 2.

If the way Yaakov got to his “mini-slavery” in Lavan's house was on account

5 (X5 mwxa) 101 1"am Y

6 Perhaps the reason why the ten multiplier was used in the mayw of the 5x 1w 112 was because the
ten brothers who sold Yosef and deceived their father required ten times (two hundred and ten
years) the amount of nmwn (through the entire nation of bxv») than just Yaakov (twenty one years)
who deceived his father.
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of Goats and Coats I, and the way we went into slavery in o¥n as a nation was on
account of Goats and Coats II, wouldn't there have to be some mention of other
elements of Goats and Coats when we left o»mx¥n? In other words, if our time in
DMy¥n was to serve as a mad of sorts for the events in Coats and Goats I, there would
have to be some reference as to how that nin> was realized. We can't just escape
our past mistakes without a stark reminder of how we got into that mess in the
first place. Understanding what put us into slavery would seem to be an essential
component in ensuring that mistakes that were made wouldn’t be made again.
Yet, at first glance, after the man qwy, the Sxw» »12 miraculously left oayn and there
doesn’t seem to be any references to Goats and Coats. Or maybe there is....

Goats and Coats Replay

After the final encounter between Moshe and Pharaoh, Moshe left the palace and
Hashem informed him of one more nan - "omyn 5y xax 1nx a1 mp." Based on the
sequence of events, the next opon in the mmin should seemingly discuss mm2a non
and how it would relate to the o™ xn and the bxaw »1a. The Torah, however, deviates
from this discussion and instead moves to various mabn regarding the nos 127p.

If you would try to find a common theme in the setup of the first few ooo of
the Torah, it might look something like this:

MWK 700 = stories

mnw oo: First half = stories

Second half = ma5n

XApM 180 = mabn
Why then does the Torah break into the stories of the first half of nmw 7m0 by
introducing non 127p mabn? And if it were necessary to the narrative to mention the
non 111p, the Torah could have accomplished this with one pon by saying that you
must shecht the 117p and place its blood on the doorpost. Instead, the Torah lists
all of the ma5n "p11pT related to the non 121p (101 ,mxn ,ome 1 5% ,07 ,mpwn ,nvnw.)

It must be that these mabn are not a digression from, but rather an essential
part of, the story itself. Let’s see how the Torah drops hints of Goats and Coats into
the ma5n of the non 121p.

1. One n35n of the moo 11p is that every family needs to take a nw.” If the
family, however, is too small on their own to finish the nw, they may invite another
family to join them.® The Torah in 7:x mnw says ">y 1050 %ox "85 wx Mws) noona
nwn" - Every participant in a given group’s nos offering (lit. counting of the souls),

7 22 X2 - a5 nw nax madb nw wR ok mpn
8 T: X2 - ..an"a SR 27pn 10w XIN NpYY wn man vy ox
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each person according to what he can eat, 1030 — count himself in the group. Besides
for the meaning ascribed to it here in the simple explanation of the pwon (ie.,
counting), the word 1oan is also related to the word no> - cover. The nmn tells us
that "wmn xi 01" - so the phrase mwsi noona can be translated as “covering of
souls” And we find a “covering of souls” in Goats and Coats I by the sale of Yosef
- Yehuda says"m1 nx o3 wnx nx 1171 2 pya an" (121 awm).

2. "Inpn oy 1 0'waon n odb e mw A ot omn v (7: xa) - the nwnn starts
off talking about a nw, a sheep, but continues to explain that the word nw means
either a was (lamb, which is a baby sheep, the conventional word for nw) or an 1. It’s
almost as if the v can pretend to be a nw. The brothers shechted a »11 and placed it’s
blood on the nnn3 of Yosef to pretend as if it were the blood of a person. Therefore,
now too by the non 111p, we need the goat to pretend as if it were something else.

3. By the non 121p, we are very careful in how the it should be prepared. The
nw must be roasted and water must not touch it.*> Why can't it be cooked in water?
If Yosef is the nw of the Goats and Coats narrative, we find that Yosef also did not
come in contact with water —om 12 px pa mam (1),

4. The pon in n:x» mnw says 11538 o0 Sy mym wX 5y A1 752 Wwan nx DX
— the Pesach “bread” must be eaten together with bitter herbs. Where is there a
“bitterness” mentioned in relation to bread in Goats and Coats? In Goats and Coats
I, Yaakov served bread with the meal for his father and, after Yaakov received the
ma13, Eisav cried out upon realizing he had been deceived — mm m5m npyy pyyn
Txn Ty (513 mhin). Similarly, in Goats and Coats II, the brothers sat down to eat
bread in a family group after selling Yosef — onb 5ax5 1awn (721> awn). So we must
also sit down in a family group and eat bread — o™ m 5y. And that exact word refers
to Yosef. Later on in the blessings that Yaakov gives to him, Yaakov acknowledges
that the brothers hated Yosef —inmown 1271 1177mm (a0:0n 1),

5. In describing how the nos 111p should be eaten, the Torah interestingly
uses the word “x1” instead of a more traditional word like o5 The word “x3” is
more commonly translated to mean “please” — why does the Torah choose a word
that can mean “please” when instructing that the no» 127p must not be eaten raw?
In both Goats and Coats stories we find numerous examples of the word “x1” - in
Goats and Coats I, Yitzchok tells Eisav 753 x1 xw (a:12 mtn), Yaakov tells his father
PN 19K 1aw X1 01p (v p1on) and Yitzchok says to Yaakov ma qwnx xa nwa (X pion)
2125 npwr X1 wa (10 pion). When the brothers bring the coat to Yaakov in Goats

9 (30:2 x1) W X 077 2L, (R mn INR) X0 07 Wwan woi L, (T M) mTwma wa X
10 5y 1wx1 WX HY DX D 02 Swan Hwar K1 1nn 1Harn 5x anbaxe omn by mym wx Sy i n5Ha qwan nx hax
0-M: X2 - 127p S Yo
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and Coats II they say x5 ox X111 722 nanan x1 100 (2515 awn). Everything was done so
politely in both Goats and Coats episodes, but now, by the nos 127p, the Torah says
let’s replay the whole thing but without the “please” this time — x1 1m0 19axn 5.

6. By the non 127p it says 9pa 7y wnn mn X9 (w2 Xa) — there should be no
leftovers. What is that reminiscent of in Goats and Coats? By the sale of Yosef,
Reuven returns to the pit only to discover that Yosef is no longer there (v2:15 2wm).
Just as the “sheep” vanished from the pit, we are instructed to make sure nothing
of the non 127p is leftover by morning - as if there had been no sheep there at all.

7. Further, by the non 127p it says how the 5xaw» 11 should eat the korban —nom
1AM 1K oN5oX1 03772 05PM 025312 D3*HYI D™MAN D3NN K 12IXRN (X727 X2) - your belt
must be tied, your shoes must be on your feet, your stick must be in your hand
and you must eat it in haste. Why must they be prepared to leave? Returning to
Goats and Coats we find that they are always ready to leave - after Goats and Coats
I, Yaakov runs from Eisav upon Rivka’s instruction — mmn 'nx 125 5% 75 ma op
(a2 m1>1n), and after Goats and Coats II the family rushed down to onyn after
discovering that Yosef was still alive.

8. When Moshe called the elders of the Sxaw» 113, he told them 1xx 035 1mp11own
pynnawnd (x3:2 x1) — pull for yourselves and take a sheep for each of your families.
Why did nwn have to add the word “1own” - he should have just said “take a sheep
for your family” - who cares about pulling the sheep? The Torah only uses the
word 1wn one other time: when they drew Yosef from the pit the p1on says 1w
727 11 e nx HByn (na:15 awn). The Torah is telling us that the first time you pulled
the “sheep” and then sold it, but now you mustn’t sell it, you must pull it and then
take it — 035 1mp. To where should you take him? The pon continues: oannownd.
Take him into your family.**

9. The final stage in the offering of the non 121p is nonn yonwn (x2:27 x1). Is there
any slaughtering in Goats and Coats?"> In Goats and Coats II, the Torah says that
the brothers took the cloak of Yosef o712 ninan nx 1%avn oy pw wnwn (X515 awm) -
they shechted a goat and dipped the cloak in its blood. Similarly, by the nos 127p
the Torah continues in the next moa: bX onyam 502 WX 011 DNV WX TR DANPDM
702 WX 0T 10 NNmi nw 5x1 mpwnn - they took the mx nmx and dipped it in blood.

11 If omwn non was indeed just a replay to fix earlier events, that could explain why the xm in o'noa
X"y lists differences between o¥n non and m1> nos, one of them being that mm7> nos may be
eaten raw. Once o™yn noa repaired earlier events, there was no longer a need to continue with the
mandated remedies.

12 »na 1w here says 0o DM DANY MPWW ™13 1INP 1PH DIX INW XON.

13 In Coats and Goats I, Rashi (v:ra nwxna) notes from =rpbx 2217 °pnn that it was noy, but there isn't
a specific reference to slaughtering in the text. Some cite this taking of the nnna ma1a as the source
for stealing the ympox.
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And where did they need to place it? It wasn’'t enough to place it on the top - 5x
mpwnn and the two sides — nnmn 'nw 5x, they also needed to place it noa - on the
threshold.** The word “no” is an interesting word — who else is “q0”? nor of course!
The brothers dipped the coat of Yosef in “his blood” - so by the non 121p we need to
dip a second time in fake Yosef blood. If you want your m»a to live on the night that
oo are dying, you need to mend what you broke.”s The brothers fought amongst
themselves regarding who had the mar for the nm»a. But this time you must take
the “nw” Yosef - your brother - into your family. Only when you're together in
unity will you be ready to leave onvn.

Becoming G-d’s Firstborn

Based on all this we can say that Hashem didn’t put Sxw» 553 into m>. We did it
to ourselves. Isn’t that what the farmer declares when he brings the omam: “max
X Tax” — my father (Yaakov, as some ownan explain) was a wandering Aramean.
Hashem didn’t put Yaakov into the house of Lavan. “anmyn1m” - and he went down
to om¥n, “omynn unx wm” - and the onyn oppressed us - there’s still no mention
of Hashem in this declaration. Only by the n»x1 do we first mention Hashem:
own ‘1 uxym - Hashem took us out from there — when we brought ourselves into
trouble, Hashem was there to bail us out. So the prophecy to Avraham wasn'’t to tell
Avraham what Hashem would do to them. It was only a glimpse into the future of
what his children would do to themselves. They will be a 11 in a strange land but,
with all that, I will still be with them.

The night of the 770 isn’t just a night to give gratitude on the fulfillment of the
prophecy and His promise to always be there for us - it’s a night of thanks for the
ability to fix the mistakes we have made. We drink four cups of wine because there
were four verbs that Hashem used to express His commitment to deliver us from
own: NP> ynbrn yndym ynxnm — I will take you out from omyn, T will save you
from your terrible labors, I will redeem you and I will bring you to Me as a people
by taking you into bxw» yax. All of them seem to make sense except for "nbxn -
what does this add that isn't already captured by the other three? What does it
mean to be redeemed? When someone experiences trauma, it is not enough to be

14 See x1y 1ax here. Also see the 2™¥1 in 127 pnyn quoting the x1m1in X"y 1¥ oonon that omyn nos was
offered on three mnam: the mpwn and two nnm. But the xn%n concludes (also quoted in the mbwrr
in n:v o'non) that R Shimon is 1nv»wh when he argues that there were four mnam: the three listed
above plus the no, because he holds that the word no means the nmpox - the threshold. Some ow1on
explain (see, e.g., 0>pnx oun and »"w) that in this context the word qoa refers to some *53, a basin
of sorts that contained the blood.

15 As noted in footnote 10, the nnmn "nw 5y mpwnn Syt anx nmaxa nxm is also listed in the mawn in
X"y 1¥ o'nob as a requirement that was limited to omyn nos.

|28



max a5 1wm a0

saved from the trauma; a trauma leaves its mark, especially when it’s self-inflicted.
To truly recover from trauma, a person needs to be redeemed, and sometimes to
go through the same experience that brought about the trauma in the first place.
Perhaps we can suggest that Hashem gave us the power that night with the nos 127p
to also rectify our errors - to fix the horrors of the sale of Yosef. By going through
that traumatic experience we emerged “clean” once again.

And Hashem did it in a way that we not only replayed the stories that occurred
but also the causes behind those stories. In the two Goats and Coats stories, we
fought with and rebelled against our brother, and deceived our father, all because
we desperately wanted to be the “n122” of our father. And we now need to turn this
flaw into a strength. Hashem tells us on the night of o¥n nx»w that if you want to
be a M1 - you can be My M2 - 5x7w »122 2. But you need to do so without any
rebelliousness or trickery. You must shecht the god of the o»x¥n and place it on
your doorposts — and you will do so in front of them - rrn ovn oypa.*

A 01 serves as a bridge between generations so that the children born after
him can learn and understand. By proclaiming our faith to Hashem and declaring
Him our Father, we are saying that we are brothers and we take the role of the m122
seriously (the position of the 21 only exists if you are willing to acknowledge that
there are other children also). So on the 7710 night, when we recognize the fact
that we became the m>a of Hashem, we must also recognize the fact that we are
brothers, too. That is why there is also a need to invite everyone — 1> »n» pna1 53
- we are all brothers.

Haggadah: Epilogue

The name “non” is unique. It is derived from 03>y "nnom (»:2 xa) - Hashem “passed
over” you. This is a new word in the Torah - why does the Torah use a brand new
word when it could have easily used “yap/jump” or “2357/skip?” By the nos 117p the
Torah says that it needs to be roasted 111p 5» vy13 by wxa (v: Xxa) - in the fetal
position. You must also eat the entire thing, nothing must be left over. We are then
commanded to hurry out through a doorway that is completely surrounded by
blood. This sounds very much like a description of childbirth - the moment of
the national birth of 5x7w 553. At a time when they are being formed as a nation
for the first time and leaving the omn. And just as this happens, Hashem skips over
us. non is the same lashon as “on” - as in stripes, as in “o'on,” as in the o'on nina.
The stripes from Yosef’s cloak. Yaakov demonstrated his affinity to Yosef by giving

16 1 orn oyya L, (i X2) LLARY AT 01 0xpa L (1 Xa) DY PIRD DMIRIY DX DRI T 0PN DYpa 0
(X320 X2) DM¥n PIRn "2 NR XN
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him “stripes™” — when we were born that night, Hashem demonstrated that same
affinity to us — by giving us our stripes, not with a cloak, but by jumping over us
and sparing His special nation. His “1132.” bx7w» ™22 ma.

This also explains the strange introduction to the laws of the non 121p. The nwan
begins mwn »wnb 035 X101 WX DwIN WX 035 A wna (iR Xa) - begin counting
your months from now. 102 is the first month to you. Even though to the whole
world it is not the first month, for you, however, time starts now. Why is that? The
answer is that 107 is your birthday - when you became Hashem’s ma.

17 Though the origin of the phrase “earning your stripes” is typically explained to be derived from
soldiers who achieve a particular rank or position (designated by a stripe) based on certain skills or
achievements, perhaps this is an earlier source as the brothers felt that Yosef did nothing to “earn
his stripes” —(a:15 2wm) oo NnN3 S nwp1 1S X0 DIpT 12 72 12 5an RO nx anx Sxawn — it sounds like Yosef
received his striped coat simply because he was born when Yaakov was older, not because he did
anything in particular to deserve it.
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Making Matza Soft Again:
Thick Matzos On nox

Gedaliah Wielgus

n annual debate occurs in nearly every Jewish household as the holiday of

Pesach nears. Which matza should we buy this year? This one is crunchier,

while that one is tastier. This one cracks too easily, while that one tastes
like cardboard. This one is better in the soup (for those that do such things), while
this one makes a great matza-pizza. There is one thing, however, that all our matzos
have in common: they are all crispy and paper-thin.

Sometime over Pesach, there is bound to be one person in each Ashkenazi
home who remarks, “Did you know Sephardim eat laffas on Pesach? Why can’t
we do that? You think Hillel’s 7m> sandwich consisted of some barely held together
crackers and lettuce spilling off the sides?! He had a shawarma in a laffa!” Is there
any merit to this argument? Do our matzos have to be paper-thin? Can Ashkenazim
partake in this alleged Sephardi-matza?

This article will attempt to resolve all of these questions. But first, a disclaimer:
the desire to eat soft matzos is probably a result of 1pnn» o213 om. I was able to track
down thick “laffa” matzos, and it was no contest. The standard thin matzos that
most of us are accustomed to eat are far superior in taste. This was not merely the
opinion of your humble author, but the unanimous opinion of the approximately
ten individuals who partook in the thick matzos together with me. Much to our
disappointment, the thick matzos we had did not taste anything like a laffa one can
buy at a local Israeli eatery. Considering the requirement of v"v nnnw, this article
is strictly nxn> nmn »manb and one should certainly eat the better-tasting matza.*

Does the xan1 Address the Permissibility of Eating Thick Matzos?

(:23 11372 315 ©onEa) LN S5 N1 RNW N2 7127 MDA 1Ay N POIR PR AN

The x7m1 in both onos and n¥a cites the dispute between »xnw ma and 5501 nna as to
whether one may bake thick bread on nos. The assumption of the xma is that the

1 This article uses the term soft matza and thick matza interchangeably. While neither hard matza and
thick matza nor soft matza and thin matza are necessarily mutually exclusive, modern commercial soft
matza is clearly thicker than modern hard matza, and this article will operate on that premise.
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dispute between *xnw n»a and 55n n»a was focused on how thick we can allow matza
to be before there is a concern that the matza will become ynn.

The xma then asks, may no mn;, what size qualifies as thick bread? As »wn
points out, the x7m1 wants to determine how thick of a bread 5>n n»a is willing to
tolerate.> xnn 11 answers that 55n na would allow up to a nov because that is the
size of the omon orb. The omnn onb was not allowed to become ynn and yet it was a
nov thick. This indicates that one can bake bread at least up to a nav thick without
concern that the bread may become ynn.?

The xma is bothered by the comparison of matza to the ousn onb. How can
one compare oman on>, which was handled by expert a1, to matza, which was
handled by laymen? In addition, how can one compare the omsn onb, which was
well-kneaded, to matza which is not? Furthermore, dry wood was used for the on
oon, while moist wood is used for matza. Finally, the ovens for the oaon onb were
hot and made of metal, while the ovens for matza are cold and are made of pottery.

On the basis of all these questions, the xma reverses its understanding of the
dispute between *xnw ma and 5>n ma. The dispute is not related to any matza or
non-specific issue. Rather, "xnw nn and 551 n»a were simply discussing whether or
not there is an issue of unnecessary work to bake a large amount of bread on v™.
The reference to non in the dispute was simply incidental and the same argument
would apply to any v,

Left unclear from this xm3 is the status of thick matza. The xma established
that »xnw na and 5501 nna did not address the issue of thick matza at all. Does that
mean there is no maximum as to how thick one’s matza may be, or does the xm3’s
initial comparison to osn orb, and subsequent rejection of the comparison in the
Xrnx mn, play some sort of role mabn5?

The Various Approaches in the o’poin

Omission by the o’poin, the Question of the nov n»a and the Ruling of the 1y 1mbw

The w'x1 and the 7™ cite the argument between »xnw nn and >n ma as a dispute
regarding baking a large amount of bread on any vr and make no mention of any
restriction with respect to thick matzos.* The o"ann as well does not address the issue
of baking thick matzos. The v in on 1o nx explicitly rules that one may bake thick
bread on any v, including nos, and makes no mention of a maximum shiur.

It seems evident that the o“ana ,9~1 ,w”x1 and v are all of the opinion that
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one may bake and eat thick matzos for non, without any maximum size. One
would expect the My 115w to rule accordingly, in line with his usual ponn 7775
Surprisingly, however, the 7y 1n5w in n:on nmx rules, nav nay no nooa pwy Px- the
maximum shiur for matza is less than a nov. In fact, in the nov na, he remarks that it
is a bewilderment that the mmv would not reference the prohibition of having matza
as large as a nov. The qor na quotes om w1 as a source for the prohibition, but
strikingly makes no mention of its omission by the o7ann ;71 and wxn.

The mmy 115v’s logic appears to be that in the xynx min the xma attempted
to say one can have matza as large as a nov just as the omsn onb had the thickness
of a mov. In the xipon, the xma rejects the comparison because the onnn on> has
characteristics that matza does not have which allowed it to avoid becoming ynn
even when it is as thick as a nov. By virtue of the fact that the x ma refuted the logic
behind allowing nov-thick matza, the clear implication is that matza cannot be a
nov thick. The x7m3, however, offers no clue as to how thick matza can in fact be; all
we know is that it cannot be a nov. The 7y 1n>w’s view appears to be that we can
only prohibit that which the xm explicitly prohibits and that is why he permits
making matza up to, but not including, a nov.

Two Approaches to Resolve the nov na’s Question

How would the o"am ,91 ,w"x1 and v respond to this argument? The omax 1n’s
approach is that because ultimately the x7n1 understands the dispute between nn
xnw and 551 ma to have no bearing on the thick matza question, it is as if the x 1
said nothing about it.® In the xynx nmn we understood there to be a prohibition, but
xipond, there is no prohibition.

The nabn mxa, however, is not satisfied with the approach of the omax 1.7
The na5n mxna argues that it is clear from the xmi’s conclusion that matza cannot
be a nov thick. On the contrary, from the fact that the xm31 says we cannot compare
matza to 0ann ond, it must be that even less than a nav is prohibited! In addition,
when the xmi reverses its understanding and says that the np1>nn between *xnw ma
and 55n nn is regarding baking a large amount of bread, »wn remarks, “op7 prnm
nxp.”® »wn is clearly understanding the x7na as maintaining its position that there
is a prohibition to make thick matzos.

5 7"10 R X5 DPMRTINA DOY YW1 SXIW 1A 1A WX IXNAN TTNY NWHW 5N anow o nvab anTpn y
MMmpn NYpHa XS DX DN 1257 PIDD ANX NPT DM00N DAN DIWY DIPRaw *25 5X 'k 5 v'xm o'"amm
MK 1275 D07 DMWY IR WD MR H7aY 191A AN YR 1991 KINN NPT 5Y PR DN X SR man Sow
P ,prvT an anpT 157 XS oMann 1 TR-w 12IR2 oA anow na HHa1 nrw 7an Ao X,
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Perhaps an alternative approach to explain the omission of the aforementioned
opown would be to read the x 3 in an entirely different fashion. Let’s return to the
original words of the xna:

XN "X 12y N AN PN 551 a1 'RNW 02 MaT nona 12y Nb POIX PX
.MDY 0157 onba WYn 12w Ndo

The assumption we have been operating on is that the xma’s question of nn»
nay no is how far 5>n ma is willing to take their ~mn. This is clearly how »wn read
the x m1. However, it would seem that there would be a more literal way to read the
X7 xnw 1 is of the opinion that one cannot bake nay n», and >0 n»a permits
it. When the xana then wonders what the shiur is for napy n», wouldn’t it make
sense to say that we want to understand what exactly is the nay n» that "xnw
prohibits? If thats the case, then even in the xymx mn the x 1 never prohibited
nov-matza because that was the opinion of 'xnw ma and we rule in accordance
with the opinion of >n nna! Although the nabn ~xna is correct that the words of
1 clearly indicate the x7na held of a prohibition of thick matza in the xipon, the
0"am1 ,q™1 ,w X1 and v are not necessarily bound to »w~’s position. It seems quite
possible that they read the x 1 in an entirely different fashion.

Taking the Restriction Further Than a nov

So far, we have discussed the view of those o'poin that hold there is no restriction
of nay nn at all, as well as the view of the 7y jnbw that one can make bake matza
so long as it is not a mov thick. The My 105w is not alone in his view. The yxn
y7awn, and nxnSn omnn all take the same approach and rule that one is restricted
from baking matza that is a nov thick.® There are also those onwx~ who take the
restriction even further and say, either explicitly or implicitly, that one cannot bake
thick matza, even if it less than a nno.

As mentioned above, »wn uses the term “op71 pn” in the xipon of the xm
and does not simply say the matza is less than a nov. The clear implication from
N is that once the xma rejects the comparison to o0 ond, even less than a nov
would be prohibited and matza must be “thin”

Similarly, the x7awn entertains the possibility that even less than a nav is
prohibited, and concludes, “m7 vow pPprpa 115 TapT 531 W And TY M2 wannx KN
Because the xna leaves it unclear as to how thick one’s matza may be, one should
only make yp'pn. The x7avm quotes the n"x1 as adopting the same approach.** In the

9 79V NaY NH 10”7 °N N0 11957 MR XM AXNSGM 07Inm Y7awAn NYW ;:13 X2 77Nan N2
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same vein, the 171 11X writes, “nna 01971 DAY MK DX 1NRTN TS W Ndon Mo 1R
" omy.*2 These omwxn are all echoing the same idea: by rejecting the comparison
to omon onb, the conclusion of the xna is that one cannot make thick matza, even
if it less than a nao.

The View of the x m

The x"m7’s view on this matter is a source of dispute among the o»inx. The x"m
writes “ymnnS omnnn PRI PX D Db ARWI Nay na XM PRpa Mynn mwyd W, one
should make matzos as ypp1 and not thick like other bread, because 17 do not
quickly become ynn.”* At first glance, it appears as if the x'm is arguing with the jmbw
Ty who rules one may make matza up to a nav, and instead holds like those onwxa
that one cannot even make thick matza that is less than a nav. The xn7’s emphasis
on specifically requiring one to bake p'pn seems to be the exact approach the xawn
took.

The difficulty with the xmn, however, is the placement of this na5n. The 1mbw
7w rules in 1 9po that one cannot bake matza that is a nav thick. If the x'n1 was
simply disagreeing with the 1y jm5w’s permitted size, one would expect the x"mn
to raise his objection there in n myo. Yet, the xm1 actually makes his ruling in the
prior 7yo. In 7 7yo the Ty 1mbw rules that one cannot use molds to make creative
designs with matzos, but one can use a comb to prevent the matzos from swelling,
even though the comb may create shapes in the matzos. The 71y 15w notes that
when using a comb, it is better to make the matzos fast. It is on this na>n that the
xn1 writes that one should bake pppn.

The na51 mx"a notes this difficulty, but nonetheless concludes that the x"m
is in fact arguing on the 7y 115w and his comment on 7 7o is meant to address
what the Ty 105w writes in n mpo.** The nabn mxn argues that the words of the xm
in the nwn 771 make clear that this is the xn’s intent. The nwn »>17 quotes the
pmmax in the name of the 17axn that one must make matzos as pp’p1 and not large
and thick because that is not iy or5.*s He then cites the >n »~mm who provides a
different reason to avoid large matzos, which is that thick matzos take longer to
become ynn, which is the approach the xmn ultimately takes in his comments on
the my 1mbw. The ommax and the >n »mnn, as cited by the xm1, give no hint that
their remarks have anything to do with the n35n of using molds to bake matzos, but
rather all indications are that it is a general rule when baking matzos.
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It should be noted, however, that even in the nwn »m11, the x"n1 writes his
comments on the nor ma’s discussion of shaped matzos, and not on the nor n»a’s
discussion of thick matzos generally. While the words of the onmax and the »mn
5 clearly seem to apply to all matzos, it would seem highly unlikely that the xm
would place his comments in the discussion of shaped matzos both in the 1w and
in the 71y 115w for no apparent reason.

The simpler way to read the xmn would be the approach the n35n1 mixa
originally suggested, before he rejected it in favor of the aforementioned approach
that the xn7’s comments are really meant to apply to the ruling of the 1y 1nbw in
1 wyo. The nabn mxea suggested that the xn7’s comment is meant to address the
psak of the Ty 1n5w said that when using a comb one should make sure to bake the
matzos quickly. The x"m1 is providing an alternative suggestion which is to simply
make the matzos thin, and avoid any concern of the matzos becoming ynn. If that
were the x'n7’s intention, then the x“m1 has not made any comment on the baking
of matzos generally and by his omission he presumably agrees with the 1y 1mbw
that one can bake matzos up to a nov thick.

The xma cryptically remarks on this ruling of the xmn that “pma ppo pey wna
121”*¢ The xma is referring to the x7m3 which quotes the opinion of or :11 that one
can make shaped matzos so long as the matzos are pp"p7. What the xma appears to
be saying is that the x"m is ruling like or > that one can make pmo so long as the
matzos are thin. The x"m1 is not alone in ruling like »or »21. The nor nn cites the mman
1™ who quotes the x7aym as ruling accordingly.” Indeed, the v explicitly says that
the x"m1 is in fact following the opinion of the x"a¥» that the na5n is like »ov 0.2

The problem with this approach is that the xm merely remarks that one
should make matzos thin. He does not give any indication that he is in fact arguing
on the entire premise of the Ty 1n5>w who clearly does not rule like or »a1. Perhaps
one can suggest that the x~1 is not actually saying that the x"m1 holds like »ov »a1.
Rather, he is using the words of "or 11 to show a Talmudic source for the idea
that baking thin matzos slows down the ynn process and can serve as a proper
alternative to the g1y 1mbw’s caution to make the matzos quickly when using a
comb; the original approach of the na5n mixa.

However one chooses to understand the x~a, it is certainly clear from both
the xm1 and the v that they are understanding the xm7’s words to be specifically
addressed on the words of the 77y 1nbw in 71 5po, not like the conclusion of the mx»=a
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nabn. This is also appears to be the understanding of the apy» pn who uses this xmn
as a justification for the custom to make shapes out of matzos.*

a>mnab or TayrTa

In addition to the dispute as to the thickness of one’s matza, the opown are also
in disagreement as to whether the aforementioned sizes are simply restrictions
n>nna> when baking matzos or if one may not eat thick matzos even T2y, once
the matzos have been baked.

The »xn writes that it is only a restriction n>nnab. The Ty 1n5w’s language
of “noma pwny pX” also implies that it is only a restriction n>nna%. The same for the
x"m (assuming he is addressing baking thick matzos) who writes “mynn mwy> wn”
The n”xn also rules that T2y one may eat thick matzos. The nxn>n onn, however,
rules that one may not partake in nov-thick matzos, even Tay .

There are other onwx1 who are ambiguous or unclear on this point.> There
are also those who distinguish between nov-wide matzos, which cannot be eaten
T2p13, and thick matzos that are less than a nov, which may be eaten Tapr1a.*

The Conclusion of the o'poin

In sum, there are various opinions among the o’poin. Some hold there are no
restrictions whatsoever on baking thick matzos. Others cap matzos at a nov-
thickness, while others restrict baking thick matzos, even if less than a nov. Of
those o’pon, some specifically recommend baking yp'pa. The opoin also disagree as
to whether this is a din 72y or just n>nna>. How do we rule na515?

The nmnax 1an and the apy pn seem to rule that the nabn is like the 9y nbw
that one cannot bake matzos that are a nov thick, but one may bake matzos up to a
nov.?? In addition, even matzos that are a nov thick may be eaten Taya considering
the fact that many of the opoin completely omitted this nabn. The w1n "o, on the
other hand, argues that one cannot eat nav-matza, even 11y"12.2* Even the w1n mp,
however, concedes to the omax 1an that matza can n>nna5 be made thick so long as
it is less than a nav.

The nabn mxna takes strong issue with the wn m» and the apy> pn who allow one
to n>nna% bake thick matzos less than a nov. He argues that had those opoiw seen
the words of the x7avn, the n”xn, the y1r mix and others restricting even less than a
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nov, they would retract their pon and defer to those onwxn. It would seem, however,
that one could make the case that the wn " and 2py* pn would still believe there
was no issue with matza less than a nov, notwithstanding the views of the other
onwxl. As mentioned above, »wn already mentioned that matzos are “pp7 paon,”
which the wn m» and 2py» pn were certainly aware of, and they nonetheless rejected
this view. It is important to keep in mind that the o7ann ;3 ,w”x1 and 1o did not
believe there was any issue with creating thick matzos, a point the 1251 m1x»a does
not raise. Perhaps the na5n mx"a and 2py» pn only felt it necessary to be stringent like
the Ty 15w and restrict making matzos a full nov thick, but they did not believe
one was required to take that even further and restrict making matzos less than a
nov. The nmna mwn himself rules that one may eat thick matzos may»1a if they are
less than a nov, but not if they are more than a nov.

In addition to the restriction of baking nay no, the x"m1 does make reference to
the idea that one should specifically bake ppp7. As mentioned above, many opon
do not view this xm1 as having any relevance to the issue of nay ns, but the mxn
nabn disagrees and rules that not only should one avoid baking nay ns, but they
should ideally be baked 1p7 ppopn.

The 115wy rules like the ommax 1m that the restriction of nay no is only
for matzos that are a nov thick and that the restriction is only n>nna5.>¢ However,
he adds “pppanT ,orb AxwH nay no X5 ,0T DI NINNA MWYS 0NUMI UNIR 0PN Som
S pannn px” Unlike the nabn mxna, he does not cite the xmn as a source, but
it seems as if he ultimately comes to the same conclusion that although thick
matza is permitted, it is better to make 1p7 1p?p1. The 21 1y 115w adopts the same
approach.>

What are pppa?

The x7awn was the first to mention that one should bake their matzos as ypp. The
X"m1 may or may not have urged a similar practice, but the na5n mx»a, the \nbwn 1y
and the 1701 9y 1w all recommend following this practice. pp’p1 is commonly
translated as “crackers,” but that does not appear to be a precise translation.

The mawn in 2"y X2 n¥a rules Pppa XO5X Py pnn pox PRy, we do not make
thick, coarse bread [on mv o1;] rather we bake ppp7. A simple reading of the mwn
indicates that the mwn is presenting a binary choice. Bread can be either py=a or
it can be pp'pn. As the o7am in mmwnn wis spells out, “pprpm .mb>1ma onb N3 Py
mpT N3¢ If bread is not large, then it qualifies as pprpn.
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There is room for debate as to when bread leaves the category of pyma and
becomes 1p7pn, and the implication from many of the aforementioned omnx is that
bread less than a nov may still not qualify as pp’p1. However, there is no indication
anywhere that pp’p1 means that matzos must be paper-thin and hard. pppn clearly
does not mean “crackers,” but means bread that would not qualify, as the o"ann puts
it, as m>m on> m32. The o7ann himself, in describing the Seder-process, remarks,
“Imm 1nx povm pprpr w npc1”* There is no indication anywhere else in the o7am
that one should eat thin matzos. As mentioned above, the o"am1 was actually of the
opinion that there is no maximum yw at all with respect to the thickness of one’s
matza. It is unclear as to what exactly the o"anm~ would say qualifies as 7p'pn, but he
certainly does not understand yp’pn to mean hard crackers.

The 20711 7xa cites the observation of the 5511 noa that the anin is to make matzos
that are as thick as an yayx.*® The av°n 1xa cites this view on the x'n’s ruling that one
should bake yp’pn. He does not provide any indication that the 551 n»a is arguing on
the xm7’s opinion. It would seem that the av’n 1xa is understanding this amn to be
tully compatible with the view of the x"m. The av’n 7xa must have also been of the
belief that 1ppn does not translate as crackers.

Conclusion

The opinion of many of the major onwxA is that one may bake matza as thick as
one desires. Others, including the Ty 1n>w, and arguably the x"m1, prohibit baking
matza the size of a nov. If the matza has already been baked, the onnax 1m and 1y
1mSwn, among other omnnx, rule that one may eat the matza, while some onnx,
including the nma mwn, disagree.

Some onwxA are of the opinion that one is prohibited from baking thick matza
even if less than a nov, but the consensus of most of the o'nnnx is that one may eat
such thick matzos once they are baked. These onwxn do not provide a clear 1w,
but some of them, as well as some onnx, advocate baking “pppa” or “op7 pppn”
The avn 7xa cites a custom that matzos were baked as thick as an yayx, indicating
that the term “ppp7” includes matzos as large as an yayx.

Estimates for the size of a nov range from approximately 3.15 inches to 4
inches.” Estimates for the size of an yayx range from approximately .79 inches to
1 inch.?®* Modern commercial soft matzos are about .3 to .5 inches thick.?' Even if
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we were to reject the view of the o7ann 5 ,w"x1 and mw that there is no restriction
on baking thick matzos, and we reject the view of the Ty 1n>w (and seemingly the
x"m1) that one may bake matzos up to a nav, and we reject the view of the omax 1n
that it is permitted 7ap»13, and we accept the opinion that matzos should ideally
be ppp, it would seem that today’s soft matzos would certainly qualify as ppp as
they are far thinner than the aforementioned matzos of the %51 nn, as reported by
the av'n ~xa. Considering that today’s soft matzos are about half the size of what
the 2v7n X2 considered ppp, a strong case could be made that such matzos would
qualify as pp7 PP as well. An even stronger argument could be made that one
could partake in such matzos if they are not being used as myn nyn, as some of the
opown imply that the issue of nay no only applies to myn nyn.>

Nevertheless, Rav Shlomo Zalman Auerbach is reported to have strongly
objected to Ashkenazim eating anything other than the thin, hard matza we are
accustomed to eat.’? Similarly, Rav Asher Weiss argues that eating soft matza may
be a violation of 7nx nmin wivn Hx1.3¢ Considering that the 2vn 1xa mentions the amn
to have matzos as thick as an yayx, it seems difficult to accept that resorting back
to that amm would violate wiv'n 5x1 any more than our ancestors switching from
soft matza to hard matza. Of course, as with all halachic questions, one should
consult a competent halachic authority before partaking in soft matzos on Pesach.
It is also important to note that this article assumes the soft matzos were baked
in a halachically proper manner. Baking soft matzos in a proper way can be more
challenging than baking hard matzos and one may obviously only eat soft matzos
that were baked by those with the appropriate expertise.
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Pesach or Chag HaMatzos:
Which is the Real Name?

Yosef Moskowitz

abbi Levi Yitzchak of Berditchev famously explained that the two names
for the mv ov of Pesach, non and mxynn an, relate to two partners, Hashem
nd Bnei Yisrael, who each wanted to show their love for the other and
therefore called the mv or by the name that praises their partner. As Shlomo
Hamelech said (Shir HaShirim 6:3), *> *1m »m1> 2x — “I am my beloved’s and my
beloved is mine.” Hashem praises his beloved Bnei Yisrael for the faith in which
they went into the desert prepared to eat matza instead of bread (the wrpn ~mr
actually calls matza “the food of faith”), and so the Torah refers to the holiday as an
mynn - the mw or that Klal Yisrael showed love to Him through mxyn. Reciprocally,
Bnei Yisrael refer to the o or colloquially as nosn an, praising Hashem for passing
over their homes when He struck the Egyptians with mm122 non.

Yet somewhat surprisingly, in x21 15y of mawy namw and bentching, as well as
in vimp, we refer to the holiday as mynn an, which is the name that Hashem uses
for it. If we are attempting to praise Hashem for the miracles of oyn nx»w that
we celebrate on Pesach, would it not be more apropos to refer to it as nosn an and
explicitly acknowledge the great miracle in which Hashem skipped over only the
house of the Yidden? Why do we deviate from our standard terminology of nos
and flip to the name that Hashem uses?

Another way to think of this question is to step back and contemplate
whether the fact that in davening we refer to it as mynn an actually signifies a more
fundamental conclusion - that mynn an is the “real” name, while nos is something
that Klal Yisrael uses less formally. Should we draw such a conclusion?

Before answering these two questions, perhaps one can suggest that the
question is actually one layer deeper. It appears from the o'pion that both mynn an
and noo are fully authentic names for the holiday. In (23:6) "nx nwn the pios states:
mxm an amn wIns ov qwy nwnna. But also, in xa nens, both the word nos and myn are
used in the description of the non 127p offering. The Torah commands that on or 27y
v, the fourteenth of 1o, Bnei Yisrael were required to prepare and slaughter the
non 117p and spread the blood on the doorposts and mantel of their homes so that
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Hashem would skip over their house at mm32 nan, as the pasuk (Bo 12:13) states:
03bp "nnom o711 nx R, Then, after nightfall on the fifteenth of o7, the requirement
was to eat the non 111p along with matza and marror, as the pasuk (Bo 12:8) states:
noaxR o Sy mym wx CHy A >ha qwan nx baxi. While the rationale for why we
ate the non 121p (remember mm1a non), matza (remember the haste with which
we left Mitzrayim) and marror (recall the bitterness of the slavery) differ, there is
a moment in time on the night of the fifteenth of 1012 where the three overlap. In
essence, this symbolizes that all three miyn are somehow intertwined, making the
term non and myn fundamentally connected and perhaps even interchangeable.

In answering this question, I would like to suggest that the key difference
between the names of non and mynn an is that the name “non” is associated with the
napn of the non 1217p in the wpni ma while myn are subject to no such limitation.
When the w1pnn ma was destroyed, we lost the ability to serve Hashem by being
ma1p a1pn. No longer could we receive mn for our sins through niap. No longer
could we thank Hashem through nump. And no longer could we rejoice with
Hashem through niap. However, while the nos 127p can longer able to be offered,
the name no» was still retained as a 7o1 to the ideal form of our ;v ov, infused by
this connection to the wpnn na. While our focus now has shifted to the matza,
we continue to call the holiday “nos” to represent the fact that we are mourning
the loss of the wipnn ma and yearn for its return. Indeed, we make the wpn5 o1
55n3 and perform 7m> as an annual reminder that we must not forget the wpnn .
Likewise, we conclude mm with the n37a that highlights onx o055 oomb npw
DTIORN TR DMHA 17 OW HIX3) ANTIALI DY) AT 1332 0w 0w unxph oxan - our
forward looking aspiration to returning to serve Hashem in the wtpnn ma.

Additionally, as far as the colloquial nomenclature goes, by calling the Yom
Tov “non” we create a constant reminder of the missing wipni na, which allows us
to keep our mindset in the proper perspective.

However, always focusing on what we lack is not healthy for our psychology
and emotional wellbeing. And that is why Chazal decided that when it came to
kiddush, benching and davening, since nmyn must always be done with nnnw, we
need to depart from our colloquial norm and refer to the holiday as mxnn an. This is
the uplifting name of the ;v or since we still have the myn of matza through which
we proudly recall the wa1 nvvon of our ancestors who left Mitzrayim without the
time to even let their bread rise. All they needed was the simple nymx in Hashem
that He would provide for their needs in the desert. Referring to mynn an during
davening enables us to simultaneously feel m'n and nnnw as well as cherish the
nmyn that we do have today.
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This idea of balancing the yearning and lacking of nos 121p with the excitement
and eagerness of myn myn is eternalized in the famous story of Reb Simcha Bunim
of P'shischa. It was said that he carried two slips of paper, one in each pocket. On
one he wrote: ooyn x121°5awa —“for my sake the world was created,” as a reminder
that he was inherently an important creation. On the other paper he wrote: 10y »21x1
7ox1 - “And I am but dirt and ashes,” a humbling reminder of his lowly mortality.
Reb Simcha Bunim would take out and refer to each slip of paper as necessary; the
first to remind him of his value when he felt down, and the second as a reminder
of his inherent worthlessness when he felt lacking in sufficient humility. Similarly,
Shlomo Hamelech teaches us balance, stating mp15 ny1 mino ny — there is a a time for
mourning and a time to dance (Koheles 3:4). The Rambam championed the phrase
of the anmn 5w - the golden path which shunned extremism. And the Baal Shem
Tov explained that 7nn 5 'n »nmw means I am even-keeled in my emotions (mw)
because Hashem is always in front of me. Thus, a life of Torah and myn prizes
balance. The time of non and nomenclature that we use to describe the happiness
of our present day nmyn and the sadness for lacking the wpnn nn is therefore
appropriate.

While it is easy to say simply that balance is important, Chazal have worked
hard to identify exactly what constitutes balance and what is too far to one extreme.
In the context of non, perhaps one can suggest that this is the deeper np>nn between
Rav and Shmuel found in the gemara in Pesachim 116a, which states:

P D55 NTAY T AOONn ANK 17 MA RN NAwa DUom M S hnn
271 DTy R [Drme] rmax

The mishna teaches that we begin the omyn nxy m2'o with a recollection of
an element of our denigration and we conclude it with praise. Rav suggests that
the denigration that we start with is a reference to the fact that Avraham Avinu
came from a family of i1 mmay 1y, while Shmuel says it refers to the fact that Klal
Yisrael were initially slaves to Pharaoh. What is really the np5nnn nmpa?

Perhaps the answer is that Rav and Shmuel both recognized the need to
incorporate the ma into the 7o but they disagreed as to the degree to which it
should be incorporated. Rav thought that telling the story in its entirety dating
back to the origins of Avraham Avinu was important, and from that very low
point, we would appreciate the loftiness of our ascent. By contrast, Shmuel felt
that starting from such a terrible frame of reference was just too much to strike
a balance at the 710. Thus, he shortened the story line and started it only from
the mTay in Mitzrayim. Furthermore, Rav was willing to incorporate six words of
disparagement, 1max vi1 11 nmay *1p nbnnn, while Shmuel insisted that we keep it
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short, down to four words, o™x¥na nyaa5 17n o1ay. Thus they argue in two capacities
regarding how much is too much and how to strike the optimal balance.

In conclusion, may we be now to spend the upcoming mv ov focusing on
the dual messages of the non and matza, and through their mindful yet uplifting
reminders may we reach further heights in our Torah, mmay and 7on.
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Ohr Lyud Daled- Short or Sweet?

Ari Szafranski

asechta Pesachim begins with the perek entitled “Ohr Lyud Daled,”

which primarily deals with one’s obligation to check for chametz,

when and where it applies and how it should be done. As the name
would not suggest, the time that one is normally required to check for chametz
is the night of the fourteenth of Nisan. Why then would the first word in the
masechta be “ohr” instead of the word “lail”, which means nighttime? After
about a blatt of debating the issue, the gemara concludes that the mishna chose
to use the word “ohr” because it is considered a “lishna maualya,” which the
gemara and Rashi seem to translate as a “lashon n’kiya”, or a “clean” terminology.
The gemara goes on to bring a number of examples where the Torah uses a
lashon rn’kiya instead of using the more natural mode of speaking which could
be considered a “davar meguna.” The gemara then questions this principle
that there are many times the Torah does not use a lashon n’kiya but instead
chooses a more concise terminology (lashon ketzara). The gemara concludes
that in truth, one should choose the shortest way to communicate something
- but if there are two equally concise ways to communicate something, one
should chose the lashon n’kiya.’

What is the rationale for this guiding principle that using a concise form
is preferred to using a lashon m’kiya? Perhaps we can explain based on Rashi’s
explanation of these principles. When it comes to using a lashon n’kiya, Rashi
explains (3a, d"h mai taima) that it is the way of the “nekyei hadaas” (loosely
translated as pious people) to use a lashon n’kiya. When it comes to using a lashon
ketzara, Rashi explains (3b, d"h vchol heicha) that one should communicate to his
students in short form so that they will be able to more easily retain the content; ie,
it is easier for them to retain the rebbi’s teachings when all they have to remember
is a short form which contains the same principle vs using a longer form. Thus,
we can explain that, while it is certainly admirable to reach high levels of self-
perfection by using a lashon n’kiya, this should not be done at the expense of

1 Even though the previous examples brought from the Torah seem to choose a lashon n’kiya
despite the fact that it was longer, Rashi and Tosfos explain that the exception to the rules were
made so that we would learn the principle of using a lashon n’kiya in the first place — but in reality,
one should use the most concise version.
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ensuring that one’s students can retain as much as possible. Therefore, a lashon
ketzara is preferable to a lashon n’kiya.

It is interesting that the Rif (1a-1b) does not quote what is seemingly the
maskana of this gemara and only quotes the examples of speaking in a lashon rn’kiya.

Further, after the gemara states the principle that we first look to find a lashon
ketzara, and only then also look for a lashon n’kiya, the gemara brings many stories
accentuating the importance of using a lashon n’kiya and not a lashon meguna.
One such story is as follows:

Two talmidim were once sitting before Rebbi, one of which was R’ Yochanan
(the first girsa of the gemara replaces Rebbi with Hillel and replaces R’ Yochanan
(the amora) with R Yochanan ben Zakai (the tanna)). One of the two talmidim
posed the following question: Why is the halacha that one must harvest grapes
using pure vessels but when harvesting olives, one need not use pure vessels. The
other talmid posed the same conceptual question in a slightly different way; why is
the halacha that one must harvest grapes using pure vessels but when harvesting
olives, one may use impure vessels. After these questions were posed, it is not clear
that Rebbi answered either of his talmidim (if he did, his answer is not recorded here
in the gemara); rather, Rebbi responded as follows: “muvtach ani bazeh shemorah
horauh b’Yisrael”, which can be translated as “I am sure that this individual will
give halachic rulings in Klal Yisrael”. The gemara testifies that within a few days this
havtacha of Rebbi came true.

The Ran points out that this story is seemingly contradictory to the conclusion
of the gemara, that one should choose a lashon ketzara over a lashon n’kiya. R
Yochanan in fact had to use one extra word in order to say his question using a
lashon n’kiya. Why is he then praised over the other talmid who used the more
concise lashon ketzara? The Ran answers that the talmid who used a lashon ketzara
was actually inaccurate, since his specific verbiage could imply that one must use
(and not that one merely may use) impure vessels for harvesting olives, which is
not true.

Perhaps one can ask on the Ran that if this is indeed the case, then what
was so special about the talmid who used a lashon w’kiya which warranted this
havtacha from Rebbi? In other words, using a lashon n’kiya is only something
to marvel at when one could have just as well used a lashon meguna to get the
same point across, but still chose to use the lashon n’kiya. But, if there is only one
accurate way to get the point across in the first place which also happens to be a
lashon n’kiya, then one should not be praised for choosing a lashon n’kiya, since
what other choice did he have in order to communicate his message accurately?
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Shitas Ha'Rif

It is very interesting to note that the Rif, who often does not quote stories, quotes
this one. We can perhaps suggest for the Rif that he held that the gemara in fact
backtracked on its earlier position that a lashon ketzara takes precedence over a
lashon w’kiya, as is evident in the story of Rebbi and R’ Yochanan. Thus, the Rif
only brings this story (while still leaving out the other stories which do not add any
new halachic dimensions to the prior discussion) and also leaves out the “interim”
position of the gemara that a lashon ketzara takes precedence of a lashon n’kiya.

What are we to do about the above explanation for why lashon ketzara is more
important than a lashon n’kiya (based on Rashi above)? How could we explain the
opposite position? In terms of the maula of using a lashon n’kiya, we can perhaps
suggest that this is not merely a personal praiseworthy attribute for “nekkiyei
hadaas” as Rashi suggests — rather, it is a key ingredient in being manhig Klal
Yisrael and passing on the mesora. The best proof to this is that when Rebbi saw
this quality in R* Yochanan, the only thing that came to mind is that he would be
a moreh horaah in Klal Yisrael. Rebbi did not merely compliment R’ Yochanan’s
tzidkus or say how lucky we are to have one of the w’kiyei hadaas in our midst
who will daven for us etc... - rather, Rebbi was sure that this is the quality that is
necessary to become a moreh horaah. Apparently this too is an essential ingredient
for teaching Klal Yisrael, perhaps because many will learn from him how to act
and speak themselves. In terms of the maala of using a lashon ketzara, there is an
alternate explanation used by the Rambam (Hil Deyos, 2:4). The Rambam quotes
our gemara “lolam yishaneh adam I'talmidav derech ketzarah” within the context
of explaining how it’s preferable not to talk at all except when necessary, as one
who speaks too much will bring himself to sin. And even in divrei Torah, continues
the Rambam, one should limit speech as much as possible, as our gemara suggests.
Perhaps this too was the position of the Rif, which would translate into the reverse
cheshbon of Rashi. The Rif in fact holds that, when one must choose, it is more
important to speak with a lashon n’kiya, which will ultimately have an impact on
others, as opposed to speaking with a lashon ketzara, which is only for one's own
personal growth.

Shitas Baal Hamaor

There is in fact a third shita in the rishonim which is somewhere in between that of
the Rif and the simple reading of the gemara. This is the shitah of the Baal Hamaor
(1a in the dapei haRif) and is expounded upon by the Rabbeinu Yonah in Shaarei
Teshuva (3:230), who pick up on some of the seemingly interchangeable types of
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speech used in our gemara. They explain that, in general, it is preferable to use a
lashon ketzara instead of a lashon “kavod.” A lashon kavod is a maala used by the
nkiyei hadaas of Yerushalayim, but its advantages do not outweigh lashon ketzara,
as we explained earlier based on Rashi. However, if the lashon ketzara is a lashon
meguna, he should not speak in the lashon ketzara, as this could lead to other
aveiros like lashon harah. This is similar to the Rambam quoted earlier.

There is a difficulty in this position that the Baal Hamaor addresses. That is,
when describing the non-kosher animals who entered the teiva in Parshas Noach,
the pasuk describes them as “beheima asher enenu tehora” which means an animal
which is not pure, or non-kosher. However, in Sefer Vayikra, when describing the
laws of kosher and non-kosher animals, the pasuk refers to these same animals
as “tamei.” Mima nafshach - if calling an animal tamei is a lashon meguna, then
why does the pasuk in sefer Vayikra use this word? And if tamei is not considered
a lashon meguna, then why does the pasuk in Parshas Noach not use it, as it is the
shorter way to describe these animals. The Baual Hama'or explains that the word
tamei is generally considered a lashon megunah. However, when used within the
context of warning Klal Yisrael not to eat tamei animals, it is not considered a
lashon meguna.

Message for Us

Perhaps we can explain this idea based on the Dubno Maggid, who addresses this
very question with a mashal. There was once two rich men in a town with the
same name (let’s call them Moishele) — however, one was a talmid chacham while
the other was quite unlearned. Once a poor man mistakenly came to Moishele
the talmid chacham’s house but was actually looking for the other Moishele. The
servant scolded the man “how could you confuse my master with Moishele the
boor (unlearned)”. After hearing this, Moishele the talmid chacham rebuked his
servant for calling the other Moishele a boor. The very next day a shadchan came
to Moishele the talmid chacham to suggest a girl for Moishele’s son. Who did she
suggest — none other than the daughter of the unlearned Moishele. Moishele the
talmid chacham was taken aback and said “how could you suggest this shidduch?
That Moishele is a boor and is not fitting for my son!" After hearing this, the servant
questioned his master on how he could be so hypocritical. “Just yesterday you told
me not to call the other Moishele a boor, but now you do the same?” Moishele
explained that when the poor man was looking for the other Moishele, all he
needed was someone to point him in the other direction. Moishele’s character was
irrelevant at that time. But today, the shadchan thought that she came up with a

|48 |



max a5 1wm a0

good shidduch, and he needed to emphasize to her that the other Moishele is a
complete boor and is therefore not a good fit at all for his son. So too, the Dubno
maggid explains, when the Torah is describing the non-kosher animals entering
the teiva in Parshas Noach, there is nothing to be gained by calling them tamei,
and so the words einenu tehorah are more appropriate. However, when the Torah
is describing the non-kosher animals that we are not permitted to eat in Sefer
Vayikra, it is important for the Torah to describe them bluntly as they are - tamei
- to reinforce to us that this is something to stay far away from.

In conclusion, it is interesting to note that, of all sugyos to discuss in masechta
Pesachim, this is the very first sugya, and is rather lengthy. Perhaps this is the
message of the baualei hagemara - despite the great focus of what goes into our
mouth on Pesach, we must first have a prerequisite of analyzing what comes out
of our mouth. I recall that about eighteen years ago or so, Rav Pam gave this type
of introduction to the Tisha B’av video — more than we need to be careful of what
goes into our mouth, we must be careful of what comes out of our mouth.
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The Purpose of Galus Mitzrayim

Moshe Buchbinder

he painful experience of Galus Mitzrayim was one of the most critical

developmental stages in the development of Jewish history. Yet, the Torah

does not provide a single crystal clear articulation for why Klal Yisrael
needed this particularly dark era. So Chazal approach the issue in many different
ways and numerous shitos emerge. This Dvar Torah will attempt to organize the
sugya and first briefly address three of the mehalchim, each containing its own
variations, proofs and challenges:

1. Galus Mitzrayim was a punishment for an aveira committed by Avraham
Avinu. Exactly what that aveira was is debated.

2. It was a punishment for the sin of Mechiras Yosef.

3. The mayw, while painful, actually served a good, constructive purpose.
Several variations exist on the precise benefit that it provided.

Then, much of this Dvar Torah will be dedicated to a fourth approach, the
Xbm1 0Mat of the Arizal:

4. The Arizal explains that Galus Mitzrayim was a np'n for the ny7n yy xon.
This ties into the topic of the nwrpn myyn, sparks of holiness that were gathered
during the period of Galus Mitzrayim and that we continue to gather today.
The discussion from the Arizal has been written to raise awareness of this very
important shita and mehalech in Limud Torah. The complexity of the Kabbalah
components are not incorporated herein. This piece can be learned independently
from the other three.

May our learning about the Galus Mitzrayim provide a zechus for our final
Geula 1rmn manma.

Approach I: Galus Mitzrayim as a Punishment for Avraham Avinu

Three variations on the sin of Avraham Avinu

The gemara records a three-way machlokes regarding the precise reason for Galus
Mitzrayim. However, fundamentally, all Amoraim in the gemara agree that it was a
punishment for an aveira committed by Avraham Avinu. The gemara states:

omynd Ma 1TAYNWN 12X DANANK WAl N 15N 'IW'DN Puniinial quipint qunpiniak
»151 1N X PN NRIY ,0"MON *mbNa KMAX wyw 157 oMW W 0MKRN
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TR 23 PIX 102 MKW, 2R Sw M) HY Mnnw 1on K Sxne ann
W11 7% 1N MR ,APIWI I3 ANA 01971710 DX 212 WIDAW 150 WK AT 3N

(x"y 2"5 o111 Xma) P np wim
Rebbi Abahu said in the name of Rebbi Elazar: Why was Avraham
Avinu punished and his descendants forced into slavery in Mitzrayim
for 210 years? Because he used Talmidei Chachamim to fight a war.*
Shmuel says it was because Avraham Avinu questioned Hashem’s
ways by saying ‘How do I know that my descendants will inherit
Eretz Yisrael?” Rebbi Yochanan says it is because he failed to bring
the people of Sedom into Yahadus.?

At first glance, it may appear that these three suggestions are independent of
one another, each identifying a different aveira by Avraham Avinu. However, the
Maharal explains that these three explanations are actually thematically aligned:

TN WANWY 5o Twn1 A Ym wNwn 0 1 ,0mNaK Sw Xonn paya myT a0
DINAR YT AX X227 0w 0 5" npTw b Soim LLamn omnwnin X pioni
W ANNAKT YA NPT T L,ANNKA 2 53 prinn i XD onarw nan ,mbaa
"TIONA RMAX TWPw 5P 11aR " nKw an IR 1amsd nuvpw rwyn no
5P 1010 PX 73 LX0M A1 PX RN RS 15 ankm annbnd onpb onon
SR1MWI .71 12 nab 85X ,0NAPpY MR PRY 0Mon *Tmdn nnpb X5 Sax ,oan
5aR L, PAMmX DR 9%n KXW 'apna v ornaR PRY Tmd Db onw 120
177 727851 ,77 1275 191 XD RNw Nv2a VP RINW LYIX 02 MKW 102 KXo
P7,DMRNA WA 1207 XD AT Daw 120 e 0 .anbwn AnnKm up mvaa par
AKX N0 1R DYYNNI 1N, T2 MY ,AWn "8I3 NN 0™ D197 Xow
MNND OXA 1200 DMAW TP MKDEN 07012 IRYM 172 17PN 120851 ,71a07 12

(" P2 ' MMa3) Than 12 PR,

1 1" pI3 1> 1> nwn records that when the four kings defeated the five kings, which included Sedom,
the people of Sedom were captured. At the time, Avraham’s nephew Lot was living in Sedom and
he was taken captive. Avraham then took three hundred and eighteen men to war against the four
kings to save him. Amongst those warriors were Talmidei Chachamim. Rebbi Abahu says that while
Avraham Avinu was entitled to go to war, he should not have been nmn Svan of the oman mnbn and
should have just taken other individuals to war.

2 In1"v p7o 75 75 nws Hashem promises Avraham Avinu that he will inherit Eretz Yisrael. Avraham
questions Hashem’s statement saying mxwx »> y1x nna. Hashem initiates the 0nan pa na and tells
Avraham Avinu to bring several mixp. Then, Avraham Avinu falls into a deep sleep and Hashem
tells him that his descendants will be wanderers and slaves for four hundred years.

3 After Avraham defeated the four kings and emancipated the people of Sedom, the king of Sedom
suggested that as Avraham Avinu’s spoils he should keep all of the possessions, but let the people of
Sedom revert back to him. Avraham Avinu declined to take even the possessions. Rebbi Yochanan
states that he should have taken the people that he liberated and converted them to Yahadus. For
failure to do so, he was punished.
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The three answers are actually all rooted in a single “failure” by Avraham
Avinu, which was exhibiting a lack of emuna in Hashem. Rebbi Abahu says
Avraham Avinu should have believed that if Hashem wanted him to win the war,
he could have done so without being nmn 5van of the oman »mmbn of his house,
and therefore he should have limited the recruiting of his “army” to the general
population.

Shmuel doesn't view that decision as an exhibition of a lack of emuna because
Avraham Avinu knew that Hashem would save his nephew, and as such the decision
to take the oman »1mbn was strategically thought through by Avraham Avinu, not a
mistake. Shmuel says the real lack of emuna was demonstrated by his stating y1x 2,
implying that he doubted his own worthiness* and thereby questioning whether in
fact Hashem would follow through on His word. Therefore, his descendants needed
to go into galus in order to acquire the appropriate level of emuna.

Finally, Rebbi Yochanan rejects y7x nna as the trigger sin; it is a given that
Avraham Avinu had tremendous emuna. (While we may see y1x nna as doubt
in Hashem’s word on our superficial level, Rebbi Yochanan concludes that
attributing a sin of such magnitude to Avraham Avinu is unthinkable.) Therefore,
Rebbi Yochanan suggests the failure of emuna was not properly capitalizing on
the opportunity for onw ma> by converting the refugees of Sedom to mTn» when
Avraham Avinu had the opportunity. The purpose of galus and Yetzias Mitzrayim
was therefore to rectify this mistake and provide a platform for Hashem to perform
miracles which would draw in many converts to n17m.

But why punish his descendants?

One obvious question arises. According to this mehalech, that the entire reason for
Galus Mitzrayim was punishment for Avraham Avinu’s lack of emuna, why was the
punishment meted out on his descendants rather than on him personally?s The
Abarbanel formulates the question as follows:

NI DIYY pao 0552 123 NWHINANR 0NA W R Tadn 0D OKN MYTa m
1210 12"wa 12pn D1HWa PMAR SR Xan nnx wrna 55 wapa XS Ronw 0inaRw
20K T2 XY 57,1902 onn KD Sy b Ry T whwn 10 1Oy wayn
072 5y MaR Y P10 1M TNKY [0 DIRK AP 012 70w 1012 1928 MaX
072 WW WNPN ¥7Y KD 0T OMAR AwYn DTMRWN 17Y Xona 125 Xin

(%" 2wm Hx1712x) 12 01 Hw XHw orax pwa

4 Or perhaps the worthiness of his descendants. See Seforno and Radak on the pasuk.
5 See Gemara Sanhedrin 27b.
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The Abarbanel puts a pin in the question: We have a general principle
throughout the Torah that each person suffers the consequences of their own
sins (subject to one limitation where sons follow in the footsteps of their fathers
and perform avoda zara). As such, why should the children of Avraham Avinu
experience galus while he did not receive any punishment at all!? In fact, the pasuk
tells us that Hashem assured Avraham Avinu that he would die in peace at a ripe
old age. Doesn’t that violate the principle? The strength of this question leads the
Abarbanel to seek an alternative explanation (to be discussed).

But the Maharal does provide an answer:

vMmwn 11on 2 ,0MAax Hawa omnax UTT'D qWnl wny Y R 1Y ym
WX DTRD 17PN X1INw XOMN 2 ,0MW DROMN PRI AN1"2 D70Ay1 AXAN o
DTNANX XY UMY MYY XRON X1 UMW XONM ,DTX'? DXY2 R1NW XOM2

The Maharal makes two points. First, fundamentally, when there is a flaw
in the root, the rest of the tree exhibits that deficiency in an even more stark and
recognizable way. Since Avraham Avinu was the root of all of Klal Yisrael, his flaw
in emuna posed a threat of being exhibited more strongly throughout all future
generations. Second, not all sins are of equal magnitude, and the gravity of this
one was particularly worrisome. The Maharal notes that a low level sin would be
something accidental that in no way speaks to the essence of a person’s character.
A higher level sin is one which expresses one’s core identity and behavior. But
the highest level of sin is one which stems from the very root of an individual’s
existence. Putting these two notions together, the Maharal explains that Avraham
Avinu’s exhibition of a lack in Emuna was a threat at the root which had potential
to be amplified in the branches of his tree, and seriously infect future generations in
Klal Yisrael. Once the flaw surfaced in Avraham Avinu, it instantly flowed into the
essence of Klal Yisrael. Therefore, his repairing the problem alone would not have
been sufficient to eliminate the deficiency from the rest of the tree. It was necessary
for the subsequent generations to experience the np°n in order to expunge this flaw
from their very essence and fully cleanse Klal Yisrael.

The clock begins from pry» n5

At the omnan a2 o3, Hashem said to Avraham Avinu yaxa a1 mm 22 0 pn oy
MW MNXN PAIR 0NX W o1 ond K> — You should know that your children will be
strangers in a land that is not their own, and they will serve them and be oppressed by
them for four hundred years. Rashi there comments (consistent with Pirkei D’Rabbi
Eliezer, Perek 48) that the four hundred years began from the birth of Yitzchak
Avinu, who was the beginning of the yr of Avraham, i.e., to whom the pasuk was
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referring when it states qpr e .

Based upon this explanation of the Maharal, we now understand why the
four hundred years of punishment began from the birth of Yitzchak (who, while
never enslaved, was forced to wander) rather than the actual period of slavery in
Mitzrayim. The whole point of the punishment was to rectify the nnnxa paon in the
subsequent generations. It was therefore wholly appropriate the np°n should begin
immediately from the first generation of Yahadus after Avraham Avinu, which was
Yitzchak Avinu.

Additional explanation of the Ramban and the xwp of the Maharal

While the gemara provides three very clear alternatives for the sin of Avraham
Avinu which triggered the Galus Mitzrayim, the Ramban seemingly suggests an
additional/alternative explanation:

18m MY SWIN2 NPT INWR XNAW 123w31 51T KON XOM AKX DANAX D YN
w2 2 5 WK 93 DX NWK ORI IMX YW 12 moad 1 em mann 1 1
,2AV1 AN LAY TOY IMPRIY LPIRA 0 INR 01 Swns b no opbra
m>an W 5y A A awynn 531 .mnn 1T 22 07pbRA 1 ,K0M TR MY
(20,7575 ,n" Y 1"an7) XONM YW R vawnn DIPNA .YID T DM YN

The Torah records that due to a famine in Eretz Kenaan, Avraham Avinu
traveled with Sarah Imeinu down to Mitzrayim. Avraham instructed Sarah to tell
the Mitzriyim that she was his sister so that they would not kill him in order to
take her as a wife. Sarah was then taken to Pharaoh’s house, and the Mitzriyim
gave Avraham many gifts. Hashem intervened to protect Sarah, striking the entire
house of Pharaoh with a plague, which Pharaoh understood was a punishment for
taking Sarah. Avraham Avinu then confessed that she was in fact his wife.

The Ramban notes that in this story, Avraham Avinu (at his tremendous level of
emuna) committed two sins. First, he put his wife in danger of being defiled in order
to protect his own life. He should have trusted that Hashem would protect them
without a need to resort to a potentially dangerous scheme which put her in more
immediate danger. Second, Hashem never told Avraham Avinu to leave Eretz Yisrael
to seek food during the famine. His doing so on his own initiative was also a mistake.
The Ramban concludes that Galus Mitzrayim was a punishment for these sins.

However, the Maharal (ibid.) vehemently rejects the explanation of the
Ramban and writes:

WP 1201 1T U012 INWK NK X270 DANARW 191 0275 opo 01 5" 1"ann
MINK 17w 5P K1 5 T 95 72 0K MW 500 WD ppIw 1Y Nt 1Hy
251Tan WP MNX KON W 100 PRI LN
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The Maharal reminds us that even after this episode and the edict of Galus
Mitzrayim, Avraham Avinu used the exact same plot of xn "mnx when he and
Sarah later went to 12 (Avimelech) and she was in comparable danger. Had the
poor judgment in using the plot of xn "mnx been the reason for the punishment
of Galus Mitzrayim, obviously Avraham Avinu would not have used the ploy
again (note Avraham had been subsequently notified at the onan ya nm3, so the
possibility he didn’t know that he sinned by Pharaoh is off the table). This question
presents an acute problem to the mehalech of the Ramban.°

Approach II - Galus Mitzrayim as a np’n for qor n7on xon

The Yalkut Chadash (Galus, 12) and the Medrash Talpiyos (Os 10, Anaf Yosef) quote
from the Zohar Chadash (which is not found in our text) as follows:

mw 2" vaw Hab mn,mw 2" 1A 15 X XDW 0T NN XONA 0 ohvn Mo
DU DAY MWYW DIwn ROX ,Mw 7 K 2" omys mwy Mn,meaa nrd
ST TANWN DI MY N 195 01T WY 0D T RN PINA 100

The Zohar HaKadosh explains that Galus Mitzrayim was caused by the sin
of the brothers selling Yosef. As a result of the sale, there were twenty-two years
in which Yosef did not see his father, Yaakov Avinu. Fach of the ten brothers
(including Reuven, who was not at the sale but shared the responsibility) was
therefore punished with twenty-two years of Galus, for a sum total of two hundred
and twenty years of Galus. However, since all ten of the brothers died in Mitzrayim,
an extremely painful experience for them, Hashem deducted one year from each
of their twenty-two year sentences.” As a result, the Galus was prescribed for two

6 See also Ran there who presents similar challenges to the approach of the Ramban.

In defense of the Ramban, perhaps one can suggests that the Ramban was not rejecting the three
reasons offered in the gemara and suggesting an alternative. Rather the Ramban was trying to
explain why specifically the punishment involved the land of Mitzrayim, when none of Avraham
Avinu’s sins three sins enumerated by the gemara transpired there. This even works well with the
mehalech of the Maharal because the fact that Avraham Avinu left Eretz Kenaan and endangered
his wife illustrates a lack of emuna, thematically consistent with how the Maharal explained the
gemara. Thus, while perhaps it was not the core cause of the Galus, it was an additional factor

that was appended to it since it exhibited a comparable flaw. This explanation of the Ramban fits
nicely into his nwb, which highlights that the two aveiros were anwa, and therefore not likely a core
cause of the Galus. So the Ramban was probably trying to communicate something else, i.e., the
explanation for Galus in Mitzrayim. Also, the ending he states pwan xnw vownn mpna which suggests
that truly the focus of the Ramban was on explaining the location of the Galus, not its cause. To
deal with the Maharal’s question, one must then say that the x»n >mnx of Mitrayim was qualitatively
different than by Avimelech, perhaps because Gerar (while lacking in o’pbx nx as the pasuk states)
was not i1 mow to the level of Mitzrayim, therefore making the plot less dangerous.

7 While the midrash states that the bones of the other Shevatim were also reinterred in Eretz
Yisrael, the pashut pshat on the Pasuk my nor nmmyy nx nwn npn is that only Yosef’s bones were taken
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hundred and ten years, as it materialized.

This shita resonates in the words of the Medrash Shocher Tov (Tehillim, 10)
which states: "on1 1295 (17 ,1p) MKW TAP5 1K DNNON DAX ,00AWS 13PN 0K LN 1 nK
D™MXYNA YI9D 1P 0T WY MW Y02 1Ip onkw 0on L,nor, Rebbi Chanin stated, Hashem
said to the Shevatim, you sold him as a slave, I swear that every year you will read
(in the Hagada) the phrase "o»7¥ma nyis 171 o713p." Clearly, the midrash links the
sale of Yosef to the slavery in Mitzrayim, suggesting that the sale was the proximate
cause for the Galus.

The Abarbanel also arrived at the conclusion that Galus Mitzrayim was due
to the sin of nov non (and the wording in his text implies that he had not seen the
aforementioned, earlier sources). The Abarbanel writes:

QWX MpPDOM PONON L,MORI MYT 71T TR D32 70N MYTY 10 19 IR W
MAWMIW MR PR LT TP XOM DY 0mxn mba mRw I DR MmN TOXWA 1T
NN 13779 ,apY? M2 0aw MOMIW MR ANt ,Npn O 195N AN orar pna
NP IMX DN 7R3 DIPAX 50T AN DIN AXIWA [T AXDM RO DAY Ty
o1 .0M¥mY MK ONW R MA0 SR IMX 0w onao onbw v Hnwa
MWK SaX w'N1 13T PR TN XM AXIWA 7PN X7 130 7702 70 KD [N avn
TN OK AR 10 5Y npnw K51 IrOX 1INNN WO 1Y 1KY WK TR DY K
TMNINWY KON D¥RAW 851 ,0W HDIAPW PN AMWA RO DAW 1851 XTI
M M2 0w DYN 031 O 70w D71aY 1M 0Myna phnw MR L0 Tap ovmd
121 5w owayn 1 MAn 5X 0T AX DWW 1B agan M DINX 50T DY moaw

(21 'y 'R 20 awn SRIMAR) IMHwn MK Mo

The Abarbanel rejects the notion that Galus Mitzrayim was due to Avraham
Avinu’s sin, and ascribes it to Mechiras Yosef based upon the fact that they hated
him. He then goes on to corroborate this conclusion with an insightful reading of
the pesukim. The Torah (Parshas Mikeitz, Perek 42) recounts that Yosef, who was
still incognito, told his brothers who had just come down to Mitzrayim seeking
food (the first time) that he will give them food but will hold Shimon captive until
they bring down Binyamin to corroborate their story and prove they are not spies.
The brothers then state amongst themselves: n¥a 1x1 WX 1wNX 5y VMK DNWR HaxR
NNTA 7% 105K 71X 12 DY upnw X5 1wbx mnnna wo — Certainly,® we are guilty for what
we did to our brother (Yosef) in that we saw the distress of his soul, when he besought
us, and we would not hear; therefore this pain has befallen upon us.

to Eretz Yisrael. Likewise in Yehoshua (Perek 24) the Navi records 5xw 112 15y 2wx qow mnyy nx
D3wa 1Map omvnn, which again implies that only the bones of Yosef were buried in Shechem. The
bones of the brothers are never mentioned.

8 The Targum translates >ax as xowipa — in truth, i.e., certainly.
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At a pashut level, these pesukim are simply stating that the brothers were
attributing the cause of their immediate, localized problem of having to go back
to fetch Binyamin against their father’s wishes in order to free Shimon to their sin
of Mechiras Yosef. They made the automatic association because they knew that
they sold Yosef down to Mitzrayim and then as soon as they got to Mitzrayim, this
trouble arose. It seemed like an obvious 7 13 n. However, on a deeper level,
the Abarbanel suggests that this episode was signaling the beginning of Galus
Mitzrayim.

The Abarbanel lists numerous parallels between the episode of Mechiras Yosef
and Galus Mitzrayim which further demonstrates the connectivity and supports
the causality: (1) they both involved Mitzrayim, (ii) Yosef was made a slave, so
the Yidden were made slaves, (iii) Yosef’s children were subject to a long period
of exile by virtue of Yosef’s, so the children of the Shevatim were also subject to
Galus even after the Shevatim themselves had died, (iv), Yosef was thrown into
a pit, so the Jewish boys were thrown into the Nile, (v) they sent Yosef down to
Mitzrayim so he drew them down to Mitzrayim, (vi) Yosef had gone to check on
the sheep when the nan took place, so the Shevatim went down to Mitzrayim
seeking food for their sheep (7:m ,71ap> wx XY "y px 73 X2 yaxa b). With
that, the Abarbanel concludes myww maon San mw> AN oyn mb nao A nn M
5"t wnnTp — I have presented to you a rationale for Galus Mitzrayim which is more
straightforward than all of the reasons provided by our earlier Rabbanim.

The beginning of the Galus

The beginning of Parshas Vayeishev recounts the story of Mechiras Yosef. There
(37:14), Yaakov Avinu tells Yosef: »wm jx¥n 015w nx1 nR 05w NR 1K1 K2 D nxn
now XM 1Man pnyn nnbwn 12T - Literally, this pasuk translates as follows: And he
(Yaakov) said to him (Yosef), please go see the wellbeing of your brothers and the
wellbeing of the sheep and report back to me; and he sent him from the valley of
Chevron and he came to Shechem.

Targum Yonason adds a dimension and explains the Pasuk as follows: "> anx
DMK 0K SHNAXT KNPy XOW 5y 7T Xnand »NanK1 Xy 05w NN N 05w 0 onn T Sex
DWY O RNKI DMYNT RN MW M XY X1aan nana - Targum Yonason starts the clock

of Galus Mitzrayim ticking from the moment of Mechiras Yosef. Notwithstanding
the fact that nor naman was twenty-two years before the two hundred and ten years of
Galus, thereby requiring some work to understand how/why the Torah ultimately
counts only the two hundred and ten and not two hundred and thirty two years, it
is clear that Targum Yonason also views Mechiras Yosef as the trigger for the Galus.
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Challenges with the approach

The Maharal (ibid.) objects to the notion that Mechiras Yosef was the cause of the
Galus and states:

,191 1127 NIRAA XOM O K1 ,70T NN D0AWN KON A MbInw 0mnik wn
S "Ar " oeawn nh o oAb K Aapnw ,1N30 Mynwn %
TAPWD 1120 7PN KD ,DMYND W T [N NA0W IR 0 1D ww m O

The Maharal’s core contention is that Hashem had already told Avraham Avinu
at the onan ya nma, many years before Mechiras Yosef, that his children would be
strangers in a foreign land. Thus it is hard to conclude that the causal event only
took place later. The Maharal therefore concludes that Mechiras Yosef was merely
the means through which the Galus was effectuated, but not the actual catalyst.

This is consistent with a statement in the Zohar HaKadosh (Vayeishev 184A)
which states definitively that Mechiras Yosef was not the cause of Galus Mitzrayim:

XnHw apy? 191 ,0mOK TrHWRY 125 DIwa oA TR X5 [0 SX DRIW? nKn
5 7w XNK LD PRIV N0 AR DT YT MM 12 5on qovd b o minT
XOX ;5 Twn K51 ,PRIT MR IADIT YT M 0Dy Twn KD K XOX Amand

.0MNA 12 MT A0 KRPPY 1A L,KT DI RIT MA KwTH 01

The Zohar HaKadosh asks, given that Yaakov Avinu loved Yosef and knew that
the brothers hated him, why did he send him to check on them and thereby put him
in harm’s way? The answer is that Yaakov Avinu knew that the brothers were opr1y
and would not do anything inappropriate. The Zohar HaKadosh then concludes,
“Rather, Hashem caused all of this in order to fulfill the edict at the o™nan a nma”

Approach III - Galus Mitzrayim as a Constructive Process

To recap, the gemara and Ramban explicitly stated that Galus Mitzrayim was a
punishment for an aveira committed by Avraham Avinu. Some Tanaaic sources
suggest that it was a punishment for Mechiras Yosef. Both of these share the
common denominator that the painful experience of Galus Mitzrayim was a
manifestation of retribution. Intuitively, this makes sense. However, Chazal also
look at Galus Mitzrayim as a constructive step in preparing Klal Yisrael for n5ap
nmnn and hone in on various nuances of the preparation.

The purity of the nation

The Zohar HaKadosh (Shemos 14b) records the following explanation from Rebbi
Elazar, the son of Rabbi Shimon Bar Yochai:
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T2 RWTIP RN 12,8995 T XN 853 550nwx poaw 1010 apy 11 nxTm
11 RN MR GROWYT Xm0 DHanwRT XN XNDY KT A0 XONTA KI0
5u5v X1 P12 KT Tay nn,7ndY 1192 XNnan IRNWA Pany Ikwa nawne
N0 PranT STp wp opa P T 1TMmS 0Mynd nmT Y Xanb Xonn imeab
L2 PP 13 L,1TAY PO 12w TR XPNRDT 102 Xannnxd pnd pram
ARWT K21 0DW T2 172172 721 KW XY KD DHonwRT 1,102 1HYa Xnapu
TWITR PRIT P 1P T, TY MINKA Y 05w X5 23 (10 wR12) naT Py
kP SR WMa pwN PR 1 RAR OXWD M1y 7 vaw (20p obnn) 0ot

(2"y 2 ,mnw) 75 XnMp XOYWT Npa A

Reb Elazar B'Rebbi Shimon explains that the children of Yaakov Avinu were
spiritually perfect and Hashem was concerned that any intermingling with other
nations would ruin the purity of Klal Yisrael. Therefore, Hashem sent Klal Yisrael
to Galus in order to isolate all of Klal Yisrael in one spot. Furthermore, He made
the Yidden repulsive to the Mitzrim, who considered them lowly slaves, so as to
prevent intermarrying or any other meaningful connections between them. Thus,
the Zohar HaKadosh suggests that the purpose of Galus Mitzrayim was to facilitate
the purity of Klal Yisrael as a nation.

Create awareness of Hashem

Second, the Sifrei focuses on the fact that the purpose of Galus Mitzrayim was
to facilitate the miracles of Yetzias Mitzrayim and thereby increase awareness of
Hashem.

R N2 WITPR 0D NwPw 1T XHX DMYND 1MaK 1T XOW MR 10K m
1 (79-210:2 mnw) mraw ohwa S mw ax wpb »awal) mman oo
NX DHOX M DAPXI IR DPOX YW MK ,E™MYN 50 Nnm 0an 02200 oA

(X" ™27 ;m90) 1wpbxS ST 1an xapR 1 ow 0 MmNk nma

Similarly, the Shelah HaKadosh focuses on the emergence of three nnnx mpwy:

oY M2 IR TR0 MW LN TYN RY ImD qWEK X DMYn Mo 7Y nnmx
1M PRI AORAW 0 Sy xw 1D UK PRom 12 DY ,1a0 1AnK My m 0Tax
wbwn 53 1IN 0MXNA AP L NMKD 00 DD R Payn Ar;n oipn Yan
,N2127M 1971 151 ,0 W MNXEm L, wTin 1O Wt .0 WITn 0onann YT ,ompy
" Hawa bam LAY a0 nwn NX NRRNN PTTY WRD NN mawn Xim

("2 wn7,0moa Noon) omwn MmN AT, "DPORN DX NTAYN DMYNNn 0P NX

The Shelah HaKadosh suggests that it is impossible to suggest that Galus
Mitzrayim was a punishment to Avraham Avinu because he was so beloved by
Hashem. Therefore, we must conclude that while the n>» came through painful
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means, it was inherently for a constructive purpose of facilitating a much higher
form of good - "nmxn ;o nbond. This greater good was the revelation of three key
principles of our faith: (i) Hashem created the world, (ii) Hashem continues to
operate the world and employs a system of wny 73w, and (iii) Moshe Rabbeinu’s
nx11 is an absolute Truth and that omwn nmin, the Torah is of a Divine nature.
In summary, the Shelah HaKadosh views the benefit of Galus Mitzrayim not as a
benefit for Klal Yisrael per se, but serving a more global purpose of 7> of Hashem.
It should be noted that this approach focuses primarily on the purpose of the
grandeur of Yetzias Mitzrayim, but does not directly address the long duration or
harshness of the mayw in Galus itself.

A practical approach

Rav Yosef Gikatilla (the author of the venerated kabbala sefer, Shaarei Orah)
suggests that the true benefit was actually practical in nature:

MO KIT DMYNA WX MOAN NIND 2 R LN 1p0 man mprnd 15 v o
52p5 0md Awax R MHaa DI XS 15X ,01AX PI1a N2 0 Wnw AnKn D NS
DY YIRA DTARNND 1,5 752 DY Rwm D19 DR 12771 19K 2,100
TMOX51 12TS DRITD DMMOM PR ,AMAAN B0 nHPN 1Mn Y2 om by
TTAN) NNYM XKW 12 01MPa P2 MYIXNA P2 DA 09U PRw 0MAT 1nd oy

(innvan MM A LRDpn qor b

Rav Yosef Gikatilla explains that had we not been placed into Galus, and had
we instead prospered and multiplied in a peaceful habitat, it would have been
impossible for us to be bapn the Torah with all of its many restrictions of physical
matters which appeal to our Yeitzer Hara. Therefore, the purpose of the Galus was
to set a terrible status quo and a context which we could comfortably leave behind.
It provided a path for Klal Yisrael to leave behind the pain of Mitzrayim and “trade
up” to a better life, allowing us to embrace the Torah properly, notwithstanding its
many restrictions.

Like Rav Yosef Gikatilla, the Shelah HaKadosh also views the period of Galus
Mitzrayim as a practical preparation, but focuses more on the mTay component:

1"3apn onpH oM¥NA TR DT OW 130T 0vnd 1WMAK 1T Wl opawa
1"apn YA KA PApn namot . on Ay 0 w'no orTayh b nrnb mnd nmayn
NX1127 NMAYH 72 0K Spa bna w12 mMTaya oannb mTayn my oaba yhaond

(15 1 nwnn L,n"ny wrtpn n"Sw) e nTaysb nnn omph ane

The Shelah HaKadosh explains that the purpose of the slavery in Mitzrayim
was to teach and train the yidden how to be devoted slaves, so that when Hashem
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would take us out, we would already have the proper mindset and skills to be
devoted omay to Hashem.

The Sefas Emes echoes this explanation and adds a surprising requirement - to
have simcha over the Galus!

79197 177 OR NN DY nawn nn 12 XD oXT 10 02 mban by nawh by 'Rkma
Sonw nxp nnen mHan AR XOX 110w X511 XS 19 oR — 152 "wnd 2pnnd
19197 13 XD 111 XDa 73 ,n™wnd owaon obaw nrnd ar mon e L0 winb apnnd
11057 o™MYNn AR ANR NRXA D LN Daw nenh My ond an L,mxnn Send
,12 15y DIpndw maw mbynn 173,19 1mna 5apd anra o'mas manTd
Moy 5% uRAn Arw ,0mw mabn My nSap Xinw T nSnnna omnw 1K ax

(a"57n noa ,nnx NdW) 70 NX

The Sefas Emes explains that it was impossible for Klal Yisrael to be worthy
of receiving the Torah without the suffering of Galus Mitzrayim, because had that
been the case, Hashem would have skipped it altogether. The very existence of
the Galus demonstrates that the experience of suffering was critical to humble
Klal Yisrael and allow for Klal Yisrael to become closer to Hashem with Kaballas
HaTorah and added levels of Kedusha. Therefore, we should experience simcha
even for the galus itself because it was the first step on this upward journey.

The Sefas Emes adds that the device we use to memorialize this experience,
matza, which is called lechem oni, “poor man’s bread,” therefore doesn't refer
simply to the fact that the poor/downtrodden Yidden who left Mitzrayim ate poor
man’s bread. Rather, it is a reminder of the humility that is necessary to achieve
great heights.

Why Avraham Avinu did not Daven to prevent Galus Mitzrayim

The Tzror HaMor uses the notion that Galus Mitzrayim was constructive in order
to answer a somewhat glaring question:

DITO "WAR BY MM wpa 09win 52 Y 1ama ax 1w oinaRn mnund e m
™2 MmN 1 1M 1B N ITAYY My 53 1owa 1 b omm wpa XN
B nwy 5 mrw M awpw na Y5onn X9 pnw o1bwa 1% awaw v .12 Ha
AMWA 1D W INPTY 19w 0w M AT a1 22 1N Dar .pnw Ama ¥y nan
177 X5 OX1 .Ma5HM ANN2M 7NN 15PN 112131 1X0n 7 .0Mxn Mo bw naw
Awbw 5" oMk .mbynn 1BX a5 oMK i RS S1an M0a ow 10w oynd
7107 1 Sy XOR Db oana X5 Y21 SRAwS X 2 WITpn N1 M0 mann

.("on"v) mmwan Hapt omnax pnw 199 .Xan oo HXAwr paR 1N

The Tzror HaMor asks as follows: We know that Avraham Avinu was a
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tremendous Ton ya. He even went out of his way to Daven that Sedom should
be saved. Yet, after Hashem told him at the onan 12 n™a that his children will be
strangers and slaves for four hundred years, Avraham did not Daven for forgiveness
and mitigation of the sentence. Why didn’t he? The Tzror HaMor concludes, it
is because Avraham Avinu knew that Galus Mitzrayim was going to serve the
constructive purpose of the 5man =13 which would facilitate Kaballas HaTorah and
serve as a springboard for Klal Yisrael to achieve higher levels of kedusha via the
Torah, Kehuna and Malchus.

The challenge of the Maharal

Here too, the Maharal addresses this rationale for the Galus as a spiritual
preparation for Kaballas HaTorah and rejects it. The Maharal (ibid.) writes:

LARTY T PR IR D™ SxAwr nx mpb 0anR Sw oMo vhw ommx wn
DX DMI™ DN T DM PAW INKA PRI 1252 TR NS 11 KD Maywnw
DNy NHAa NN

The Maharal asks, if the purpose was to “cleanse” Klal Yisrael, how was that
achieved through killing out multiple generations during the slavery? It seemingly
had a larger goal than just purifying and preparing the group of individuals who
would stand at Har Sinai.

Similarly, perhaps we can ask why such a long and arduous Galus was
necessary to facilitate the isolation of Klal Yisrael and provide the platform for
a grand Yetzias Mitzrayim? Hashem certainly could have accomplished those
objectives in less painful and shorter ways.

Conclusion to approaches 1 - 3

Thus far we have seen three approaches, none of which have escaped the scrutiny
of the Maharal and Abarbanel, amongst others. To summarize, the first approach
espoused by the gemara and supported by the Maharal explained that the Galus
Mitzrayim was triggered by a lack of emuna by Avraham Avinu. However, this
is rejected by the Abarbanel and Shelah HaKadosh on the grounds that Hashem
loved Avraham deeply, and said as much at the oanan 1a nma. Also, it is peculiar
that the punishment was meted out against his descendants rather than him.

The second approach, suggested by the Zohar Chadash and supported by
Targum Yonason, was that Galus Mitzrayim was a punishment for Mechiras Yosef.
However, the Zohar HaKadosh and Maharal point out that the omnan ya nma, at
which point Hashem declared that Klal Yisrael would experience four hundred years
of Galus, happened years before Mechiras Yosef. So it is unlikely Mechiras Yosef was
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the cause of the Galus, but rather appears to be merely the mechanism by which the
family of Yaakov Avinu was moved to Mitzrayim allowing the sentence to play out.

The third approach was that Galus Mitzrayim served a variety of constructive
functions including isolating, cleansing, and preparing Klal Yisrael's mind frame
tor Kaballas HaTorah. However, while those may have transpired during the
Galus, the Maharal questions whether it made sense to kill multiple generations in
slavery in order to prepare just the last group for Kaballas HaTorah (and achieve
the other goals).

Thus, not one of these three explanations offered by Chazal for the purpose
of Galus Mitzrayim has emerged unscathed under the npm nw™7 by omar wnan
no12>. With that, we will now turn to the ox521 0ma7 of the Arizal.

Approach IV - Galus Mitzrayim as a np°’n for 777X xon

The fourth approach to the purpose of Galus Mitzrayim is that taught by the Arizal.
This mehalech provides a long and profound backstory to Galus Mitzrayim. But
before we see the words of the Arizal, it is helpful to first see two other important
pieces of background information.

The 5man >

In Parshas VaEschanan, Moshe Rabbeinu is giving his final “mussar schmooze” and
instructions to Klal Yisrael before his death. There (4:20) he reminds the Yidden:
D™1¥nn 512 Man 0anx XM ‘1 npb oanx - But Hashem has taken you and withdrawn you
from the iron furnace, from Mitzrayim. This reference to the “>man =13” is somewhat
enigmatic. Why is Mitzrayim referred to as an iron furnace, i.e., a place where raw
metal ore is repeatedly purified and banged into shape under intense heat?

A pashut explanation would be in lines with what we saw above - that Klal
Yisrael needed to either experience a kaparah for an aveirah (be it by Avraham Avinu
or for Mechiras Yosef), or alternatively, a tough environment to prepare the Yidden
for Matan Torah. The iron furnace would simply be symbolic of an intense, “heated”
environment in which the uncultivated form of Klal Yisrael was rendered into a
functional state. While undoubtedly this is true on a simple level, the Arizal adds a
profound dimension to the meaning and experience of the bran m>. But one more
bit of background information is necessary before we see the words of the Arizal.

The nyTn vy xvn and the mw 5"p

The Torah tells us in Parshas Bereishis, after Adam ate from the nyTi vy, he and Chava
were expelled from Gan Eden. The pesukim then go on to record that Chava gave
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birth to Kayin and Hevel. Then Kayin killed Hevel, Kayin started a family, and then
Adam and Chava had a third child named Sheis. Regarding the birth of Sheis, the
pasuk (5:3) states: nw MW NX X1pN MH¥I 1MNTA ™M MW nxm owbw ox ' - And Adam
lived 130 years and he begot in his image and likeness, and he called his name Sheis.

Note that the Torah fast forwards through one hundred and thirty years of
history in that one pasuk. The gemara explains what transpired during the years
before Sheis was born:

T P DI NI PWRAN DT MW DNRWN TNIK 59 010K 12 m  anx
RITRM VT 0991 15y 1mnTa T mw nxm owhw oI TN mRaw L
AW 1172 ,77 51T 0N NWRAN DR I RN 0 2nm T9IR mbeo kS
Dwhwt RN AWK (0 091 ,Mw DWHWI XD NP0 2w )T 5P v 1oIpiw
YT N22WA K10 10K 1 2w 0whw RN 1wa by onxn o mhym ,mw

(2"y n™ Py 'ma) monxrd KT

Rebbi Yirmiah Ben Elazar records that after the nytn yp xvn, Adam separated
from his wife Chava and fasted and afflicted himself for one hundred and thirty
years. During this time period, he experienced accidental nbvab yar nxwi, seminal
emissions. From that pr, three different forms of negative spiritual beings called
51 17w prn were formed.® At the end, he reunited with Chava and they bore a son
called Sheis who the pasuk tells us was a spitting image of his father, Adam.

The Arizal was n>m how this formative stage of the world caused Galus
Mitzrayim:

X P50 ,maaR N YUK NT MNWRIT MMTA DMK D YT wrn pTa man
TApw Sw TN MR AW DXW? 3,y omny nnnn 10,1 ypna mhynb nrown
KOW T ,0mw 7P DMRA VTR RWNW NP Sw myixan omx "na vn omyn
by opAr o nwn o 03 a5 51ann 12 S1ubaa kA 7nx 51wy nw i
1210 71X LA"En AN amnnY TP 1230 1Y DWn TR W PP PN
1"'wna LY KPRV LY KPP 1P 0 pTn L (A0 MwR1a) PR DTRA DY

9 Rav Tzadok HaKohen (Kuntras Sichas Sheidim, Os 1) explains exactly what these three forms of
o5 p1w P represent within the nobp and why specifically they are formed via mbvab par nxwn.
10 The midrash explains that due to the evil deeds of seven of the early generations of the world,
the nrow receded back through the seven levels of the yp until Hashem’s presence was removed as
far as possible (so to speak) from this world. Then, through the seven generations from Avraham
Avinu through Moshe Rabbeinu, It descended until It was fully reinstituted in this world. The
midrash (Bamidbar Rabba 13:2) records as follows:

IROM WHW Ppad ApSNDI WK MT RO AW D ApONDI LR ROM WK PPI5 110w npbno ,0TX XOnw 11
IROM MWW PpI% 1PN ,0™IToN RN Awmnna ppad pbno ,1aban T RN 2P PP 1pbnoa ;ana T
DIPOYN 1A APDWR DX TN LDPTTY AYaw 1Ty TN apawn pad apbnoa L [(o™ 2"1) - onnax mea] omynn
25 292275 wmnn AT 2py Jwmnb wwi 1 1T LpRYe Awwh prawn 1 1N ,0Max i BX .onnnnd
DNNNND DIOYR AT LAY WK WA T TN L,D0Y WS Wi 1 1T LR AwDwh a1 ari.
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The Arizal explains that the y, potential for human life, that Adam HaRishon
was xvmn during the one hundred and thirty years experienced numerous o>,
reincarnations. First, these souls came back during the »ann 717, and just like Adam
HaRishon, the people of that generation were bwa1 in 15025 yr nxvin, as the pasuk
states: yIX2a 07X Ny 11 2 1 X - And Hashem saw that the wickedness of ox was
great on the earth. The word yn there refers to mp (as it does in the context of the Er,
the son of Yehuda, who was also y71 xvm) and the reference to ox in this pasuk is
specifically to Adam HaRishon, meaning the actual “children”/ mzv from Adam
HaRishon were wicked. So Hashem then says *nx12 qwx o7xi nx nmnx, I will destroy
the o1x which I created. This nwd of o1x here too is Xp17, a reference to the fact that
Hashem would destroy any trace of Adam HaRishon from the world. Hashem
brought a m1an of water to destroy these souls for the first time.

Then, the souls experienced a second reincarnation and came back as the 17
mabon, the generation which built the tower of bricks to rebel against Hashem. The
pasuk states: DTXM 212 12 WX STann nX YR Nk My ‘17 - And Hashem came down
to see the city and tower that the p1xi1 212 built. Once again, the Torah refers to them
as the o7xn 213, a nwb that Xp17 associates these souls to Adam HaRishon.

The Arizal, as recorded by Rav Chaim Vital, then pauses in the story and
provides an important explanation for how neshamos work, and in the process
elucidates the deeper significance of the analog of the >man =13 which the Torah
utilizes to describe the period of Galus Mitzrayim. The Arizal explains that
neshamos are like raw, unprocessed gold in its natural state of ore, which contains
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many other impurities. It is not yet the precious metal “gold” as we know it. Only
through many successive rounds of refining in a hot furnace does it slowly, bit by
bit, shed the impurities and emerge to a pristine precious metal.

In order to continue and complete the rectification of the yr of Adam
HaRishon, Hashem brought back the souls another' time in the generation of
Galus Mitzrayim as the ;1 17p.** The Sman m3 of Mitzrayim was therefore not
just purifying from the aveiros of Avraham Avinu or Mechiras Yosef, but rather,
actually providing a purification for specific sins that these neshamos themselves
had committed, nm 13 nm. The neshamos originally committed the mox of nxwin
nbvab yar were drowned by water at the "1an. In parallel, in Mitzrayim they needed
to be purified through an affliction of water, and they were therefore subject to the
evil decree that all the baby boys should be thrown into the Nile — nmx*n % 1an 52
smrbwn. Then, in their second reincarnation, the neshamos sinned with bricks
(25 maaba nan), building a tower toward the sky to rebel against Hashem. To atone
for this aveira committed with bricks, it was decreed that the Yidden would need to
perform the backbreaking physical labor of bricklaying for Pharaoh, as the pasuk
(Shemos 1:14) states: 012521 "2 WP 7MAYa DA™ DX NP,

The Connection between the xvn of the ny7n yy and the par of the mw b"p

One important detail here is that the good and evil became entwined as a function
of the ny7n yy xon which transpired before the mw 5"p and the need for the npn of
those neshamos. However, these two episodes were really connected. Rav Chaim
Friedlander (MiMishnaso Shel Ramchal, page 153) quotes from the owb that the
reason Adam HaRishon separated from Chava was in order to expunge this yr
which contained the evil in it. In other words, the yar was the product of the xon
of the ny7n1 vy and the separation was the very first step of nmwn in order to purify
himself and bring about Sheis, mb>¥> 1mnTa. While this worked, there was still a
tinge of the xnn of the Nachash attached to Adam and Chava themselves which
was transmitted to Sheis and to all generations thereafter.

Purification of the 600,000

The Ramak explains another component of the 5man =3, which was the proper
reconstitution and redistribution of all of the kedusha across the generations. The
Ramak writes:

11 Rav Chaim Vital records elsewhere in Shaar HaPesukim, Parshas Shemos on the pasuk 15m opn
wn that there was actually a third 15 of these neshamos in Sedom, which can be seen from the
pasuk - xn 'n5 oxom o'y 070 "waxi. The fourth 5125 was then in Mitzrayim.

12 See Shaar HaPesukim, Parshas Bo on 113153 wp.
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The Ramak explains that we need to step back further and look at the
purification process from the very beginning. When Adam HaRishon sinned, all
of the good and evil became intertwined in the world.”* Every person had some
good and bad within himself. This was not a suitable context in which the world
could receive the Torah. There were therefore two components to the purification
process. The first was the emission of the bad particles from the purest existent
form in the world at the time, which was Avraham Avinu. Avraham therefore
bore Yishmael, an expulsion of one layer of the evil, before he bore Yitzchak, a
more spiritually clean model than Avraham Avinu himself. Yitzchak then bore
Eisav before Yaakov so that a second layer would be purified. Yaakov Avinu was
perfect and his children were therefore all o3 opr1v.*4 Thus, the good side of the
equation had been purified to perfection.

However, the second track of purification was the reverse case, which was the
aggregation of all of the good particles which existed within the o»yn mmx prior to
Avraham Avinu. In other words, even the 51amn 717 and the na5nn 17 had some good
in it, and this goodness needed to be reattached to the pure form of Klal Yisrael.*s
To make this happen, Hashem brought back the neshamos of those generations
and provided them with the purification in Galus Mitzrayim.

When Galus Mitzrayim was done, there were 600,000 purified neshamos
within Klal Yisrael. However, even though those neshamos had achieved this very
important dimension of purification, they still had been entirely enveloped by
the nxmv of Mitzrayim, and stooped all the way down to the 49th level of nxmuo.

13 It should be noted that the nawn of Adam and Chava to separate in order to expunge the xnm is
aawn far beyond our level of comprehension and has no bearing on the nbv25 yar nxwnin mo°x that is
operative today.

14 See detailed discussion by the Alshich HaKadosh, Toldos 25:19.

15 For further discussion of the two tracks of purification (by birth and by pain) see Ohr HaChaim
HaKadosh, Toldos 28:5 and earlier references discussed there.
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Thus, the major objective of the cleansing and aggregation of nw1tp had been
accomplished, but there was still a local purification that this 5np needed ahead of
nmin 1nn. This process took place during the forty nine days leading up to nmn jmn.

AYITRN MYIY

With this background from the Arizal and Ramak, we can now understand a
major focus of the mmon »no in describing the process of Galus Mitzrayim. The
ooo (some of which will be discussed in the coming paragraphs) refer to the
of the nwrpn mwws which took place in Mitzrayim. Without getting into too much
of the Kabbalah, when Hashem created the world, two hundred and eighty eight
sparks of nunTp called the myivy n'"sn were created and after the nyn yy xon they
were distributed across the world.*¢ Klal Yisrael’s mmay is to “collect” these spiritual
sparks by learning Torah and performing mitzvos.*”

Conversely, the mobp, forces of evil, try to hold these sparks captive and use
them as a “source-power” to provide them with sustenance, since no pure evil
could survive in this world without an underlying value, or component of kedusha.**
The time period of Galus Mitzrayim during which Klal Yisrael was experiencing
the o of the prior generations and the purification of the 5man 13, as well as
preparing for the arrival of Moshe Rabbeinu and Matan Torah, was the key point
in history when much of the battle for the myi transpired.

The Two Hundred and Two mxy in Mitzrayim

The Megaleh Amukos (Va’Eschanan, Ofen 58) quotes from the Rama MiPano
(Kanfei Yona 3:56) that from the two hundred and eighty eight my» were located
in Mitzrayim. Moshe Rabbeinu liberated two hundred and two of them when
we left Mitzrayim, leaving a total of eighty six remaining.’® The Megaleh Amukos
brings examples in the pesukim that allude to this:

The pasuk (Mikeitz 42:3) states: o™xnn 1"2 72wb nov 'nx 11 — And the brothers
of Yosef went down to procure 1”2 - grain, from Mitzrayim (during the famine).

16 See Sifsei Chein Hakdama 3, and Daas Elokim page 57 for summary discussions of the n"sn
myy (as discussed by the Arizal and Rav Chaim Vital in Otzros Chaim and Mevo Shearim). See
also Bnei Yisaschar Chodesh Nissan Maamar 4 Drush 6 who writes: i mxynn n1 1y nbnnn mn
1" Xona.

17 See Shomer Emunim HaKadmon (R Yosef Ergas) Vikuach Sheini, Os 79. See also Hakdama of
the Baal Hatania.

18 This notion that the nxmvn mma require a source power of menp is called "pp71 1m" by the
wp. See xy"o "2 pbn wpn AL

19 Regarding where exactly these eighty six m¥w remained, whether in Mitzrayim or elsewhere,
the Megaleh Amukos states: n912 i X5 "1 obwnb 1" Yax ,p¥ivna 2" onn nwn MOy oM¥nn PAW) Sxwn
5ran man xnnb nwnd. Nowadays the myym are found wherever Klal Yisral is in Galus.
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The gematria of 1" is two hundred and two; a code that they went down with
the purpose of gathering those pvi¥n from Mitzrayim. Similarly, the pasuk (41:49)
states 1"1 qor 1avn, Yosef was gathering the mwwn.

Later, Yaakov Avinu learns *n »2 nov my 2"y — How great! My son Yosef is still
alive. Here, Yaakov was signaling that he understood that Yosef, who was still a
frum Yid, was gathering the two hundred and two px1 in Mitzrayim.

After Yaakov Avinu died and the brothers were worried that Yosef would take
revenge against them for selling him to Mitzrayim, he tells them not to worry
because even though they thought to do bad to him, ov nwy 1yn> nmwb nawn opdx
2"y oy nrnnb nin — Hashem designed it for a good purpose — to sustain the vast people
(Vayechi 50:20). Here too, the term 1" is a hidden allusion to the fact that Yosef
understood that Hashem sent him down to be 11an the pyiym.2°

In the beginning of Shemos, Pharaoh warns the Mitzriyim - 2" Sxw» m2 10
1un 0w — the Bnei Yisrael have captured two hundred and two of the pxivi from
us. Therefore, 1"> mmanni nan - we must outsmart them. If one expands the word 1"
to reveal its hidden letters - 1"y 7"nb, the gematria is eighty six. This was a warning
from Pharaoh to his people that they must fight to preserve their remaining pwy,
and enslave the Bnei Yisrael.

Then, during the exodus, the pasuk (Bo 12:38) states onx nby 2"1 17y on — the
Eirev Rav ascended out of Mitzrayim with Klal Yisrael. The gematria of 2" is two
hundred and two. Conversely, the pasuk (Yisro 19:3) tells us that at Matan Torah
— O'pHXN OX MYy nwm — Moshe Rabbeinu went up to o"p5x, which in Gematria equals
eighty six.

Forty years later, in Parshas VaEschanan (3:26) Moshe Rabbeinu davens to
be allowed to cross into Eretz Yisrael and Hashem responds *5x 727 nown 5x 15 2™
i 1"2ma 7" — Hashem tells Moshe you have already liberated 2"5 - two hundred
and two of the px1ya. That’s enough for you. You cannot gather all of the 2"112 1"
which is the gematria of two hundred and eighty eight.

Having now identified many examples where the Torah alludes to the gathering
of the mxw, let us delve one layer deeper and see exactly how this gathering was
achieved and what transpired as they were gathered.

The anon na and the symbolism of the myiys*

The Torah alludes to the fact that this 1m1"2 was not a passive maturation process,
but rather an active spiritual endeavor. The pesukim (Vayeishev, Perek 39) describe

20 This piece is quoted from the Bnei Yisaschar, Igra D’Kala, Noach, D”H LeHachayos.
21 See Shvilei Pinchas, Parshas Vayeishev 5776.
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the jail that Yosef was thrown into by Potifar and his experience there:

M 1M ...DMIOX o0 TTPOX WK DN 10N M7 DX 1NN 10K 90T X 1PN
270 NP2 WX D™1P0Xi 53 DX 0T T2 170N N W M L.AA0N N1 W rya
And the masters of Yosef took him and put him in the prison where
the prisoners of the king were incarcerated... And Hashem put
[Yosef's] favor in the eyes of the warden... And the warden entrusted
all of the prisoners of the jail into the hands of Yosef.

On a pashut level, this means that Yosef became a trusted assistant to the
warden, a symbol of success and stature in the prison.

However, the Arvei Nachal explains the deeper symbolism. The “1>nn mox”
which literally means the prisoners of the king, actually refer to the mertpn mws,
and the King actually refers to Hashem. The warden refers to the omyn 5w w,
guardian angel of Mitzrayim, who then entrusted all of the m1y into the hands
of Yosef. In other words, the episode in which Yosef suffered in jail was Divinely
engineered to allow him to gather together into one spot all of the nwrpn mxw!

Rav Pinchas Friedman shlit'a (Shvilei Pinchas, Vayeishev 5776) asks the
obvious question: why would the angel of Mitzrayim do such a thing and just
hand over the nwvrpn mwyn to Yosef HaTzadik when we know that the mo%p fight
viciously to prevent Klal Yisrael from gathering the myv»? He answers that it was
because Yosef’s mp1y was not recognized by the oyn Sw ~w. Looking at the facts,
perhaps it was not so obvious who Yosef was. Chazal (see Rashi 37:2) tell us that he
was fond of curling his hair, which is hardly the behavior one would suspect from
a person of spiritual stature. Furthermore, he had just been accused of attempted
adultery by the wife of Potifar. Thus, he didn’t seem at all like a religious person.
In fact, the pasuk tells us nwy mn xin ow owyn 53 nx1 — while Yosef was in jail, he did
everything just like the other Mitzri prisoners. He appeared to be a regular Egyptian.
The ~w never saw the threat coming.

Rav Friedman takes it one step further with a wrrn and states we now
understand why Yosef HaTzadik did unbecoming things like curl his hair and why
Yaakov Avinu never objected to such behavior. It was so that Yosef could “get into
disguise” in order to achieve the grand mission of being 11an the myiy without the
detection of the omwn bw w.

The increasing intensity of the nayw

In the beginning of Parshas Shemos, the Torah states that the period of slavery
began after the old king of Mitzrayim died and a new king came to power. Then,
after Moshe Rabbeinu came to Pharaoh and demanded that he let Klal Yisrael
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go, Pharaoh intensified the workload on Klal Yisrael and required them to gather
their own straw for bricks without diminishing their production quota. The Sefas
Emes explains that the reason for the sequential intensification was rooted in the
diminution of the nwrtpn myiyn providing source-power to the evil of Mitzrayim:

.17apn MmOwa 1HX IRA (IR AW AR 2125 npan o maywn §,in raya
DN RN MR 1951 ..002 XYW murTp My Xewind Kin mban 5y
,071¥M o1 N7 97179 135 .0bw 15N AT KIT TR b 0pn 0vwyl pran ona

(a"1n ,nmw ,nnx Naw) anra b Pan 199 a2 A Pt Ny mpbnon Kin

The Sefas Emes explains that when the Torah says that the king of Mitzrayim
died it was alluding to the fact that the nwrtpn mwyn that were sustaining the king
of Mitzrayim had been effectively gathered, leaving him without a “good” source
power and rendering the king pure evil. He therefore initiated the slavery. Then,
Moshe Rabbeinu’s demand that he send the Yidden free escalated the threat of
their demise and he therefore intensified the slavery. In other words, the “badness”
of the ma>p tracks inversely to the presence of the nwrpn myiyn that sustains them.

The population explosion of Klal Yisrael

The Shem Mishmuel explains what exactly happened to these mwrtpn myiyn that
were taken from Mitzrayim:

137 19T RAT 0™MB02 RMXT 1'MEY ARIN L.P1D7 191 1277 10 IMX 1Y TR
NWTTP PHN Sy 10NN DM¥RANn 0MNann PAw 200 P M nxan o
(2"yan mnw Sxmwn ow) Sxwe

The Torah says y1m 1,1 127 12 1mx 1 Wwxn - The population of Klal Yisrael
grew commensurately with the level of pain that the Mitzriyim afflicted upon
them. The Shem Mishmuel explains based upon the owripn ono that the reason
for this correlation was that as the nwrpn myivn were extracted from Mitzrayim,
they did not simply disappear. Rather, their power was reallocated to the side of
kedusha and provided propulsion for the growth of Klal Yisrael.>*

The 705 and the mxxm

One of the recurring motifs that the Torah uses throughout the period of Galus
Mitzrayim is the collection of gold and/or silver. Chazal explain that this “money”
also provided deeper symbolism to the myiym.

When Yosef was appointed viceroy of Mitzrayim, he stored the food during

22 See Ohr HaChaim HaKadosh (Shemos 1:12) that quotes the Zohar HaKadosh and explains this
point in more detail.
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the seven years of plenty and then sold it during the seven years of famine until he
amassed all of the wealth from the citizens of Mitzrayim and Eretz Kenaan. The
pasuk (Mikeitz 47:14) records: 133 yAIX21 D1¥1 XA X¥NI71 10271 52 NX 01 vpo — And
Yosef gathered all of the money found in Mitzrayim and Eretz Kenaan.

The Megaleh Amukos (Va’Eschanan, 176, see Hagaa) writes: qoon nopb 1yw
YV KM 703 1951 ,9170 NPT PYa 7 ATX DIDW MmN 07 ,0MYna nor opow — This matter
of “collecting the money” actually refers to the collection of the mxxy which came
from Adam HaRishon from the ny71 yy xvn. The xmvn2 of both yy and 7o are both
one hundred and sixty, which illustrates the symbolic connection.

Ty A 7172 2w povoin X5 — Never return to Mitzrayim

The pasuk (Shoftim 17:16) states that there is an mo'x for Klal Yisrael to return
to dwell in Mitzrayim. Putting aside the halachic parameters of the mox, and
notwithstanding the fact that Mitzrayim was a terrible place in Klal Yisrael’s
history, the question is why does such an mox exist?
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" ,0NN 0™MIP DTN PR DWWAN 2 0NN DR MEHpn 7 ,M™dpn DX orinn
"1, mmda mn ‘pan mahpin 1m P, SX KR TIoT 0 TR N DRa PR
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TIRW TV 0 L, hw 1 RS mRan 52 mam L..own 1opbh neTpn wvn ow
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AW WMWY DWW 1A IRWI XD DMYN1 IR ,DWn DROXID MY ,0W 1KV PEEm

("2 pap ,ynw NXMPLOTA Y D) oW D ¥ An "R D5

The Arizal explains that the role of Klal Yisrael in Galus is to be 11an the mxiva
nertpn. But when we left Mitzrayim, there were no nwntpn myiyn left there at all for
us to ever be 11an again. As such, we have no function for the land, and the Torah
therefore makes it mox for us to return there.*

23 In this discussion, Rav Chaim Vital seemingly discounts the eighty six my that remained in
Mitzrayim after Moshe Rabbeinu. See footnote #19. n¥p vy 7.
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The One Hundred and Thirty Years

Moving on to the next topic, the Arizal also explains the deeper significance of
the one hundred and thirty years in which Adam separated from Chava, and how
these years were later duplicated in Mitzrayim:
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The Arizal explains that the years during which Adam had separated from
Chava and was ynr xvin required the atonement. This atonement took place during
the first one hundred and thirty years in Mitzrayim and ended with the birth of
Moshe Rabbeinu, which was eighty years before Yetzias Mitzrayim.

During those first years, the 172 of the nwrpn mwwyn took place and only
after that ma was complete could Moshe Rabbeinu, who was completely good,
be born. Chazal explain that the nn that all of the Jewish boys should be thrown
into the Nile ended on the day that Moshe Rabbeinu was born. But that was not
because the Sxw bw 1y wm was born and the 7 no longer served a function,
but rather because all of the =12 was complete and therefore the man> had been
achieved. The birth of Moshe Rabbeinu was therefore an output of the completion
of the 1112 and the end of the mn, not the underlying rationale for its ending.

Looking another layer deeper into the one hundred and thirty years, we see
there are several other parallels between the story of Adam HaRishon and that of
Galus Mitzrayim. First, Moshe Rabbeinu’s father Amram separated from Yocheved
until she was one hundred and thirty years old, just like Adam HaRishon separated
from Chava for one hundred and thirty years.* In fact, the Megaleh Amukos
(Shemos) quotes that Amram was a > of Adam HaRishon and Yocheved was a
515 of Chava.>s Elsewhere, the Arizal teaches that Moshe Rabbeinu was a 5 of

24 In this drush, the Arizal does not explain the prior birth of Aharon and Miriam, Moshe
Rabbeinu’s older siblings, in light of the one hundred and thirty year separation.
25 See also this discussion in Chessed LeAvraham (the father of the Chida) Maayan 4, Nahar 54.
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nw (and 5an).2¢ In other words, the people themselves were of the same mmwa!

Second, in both instances, the birth at the end of the ~1a was perfect. Adam
HaRishon birthed Sheis, who the pasuk tells us was mb>y2 1mmnT3, a replica of Adam
HaRishon, the perfect o™ nwyn of Hashem. Likewise, after the years of 112, Moshe
Rabbeinu, who was also completely good, was born.

Third, both Chava and Yocheved were one hundred and thirty years old at the
time of the respective perfect births.

Finally, the Arizal (Shaar HaPesukim, Vayigash, Siman 47) states that when
Yaakov Avinu arrived in Mitzrayim, he met with Pharaoh, who asked him = nna
77n 2w — how old are you? Yaakov Avinu responded: vyn mw nxm owHw man nw m»
oy — The days of the years of my wanderings have been one hundred and thirty
years, [they have been] few and bad. The Arizal states that the first one hundred
and thirty years of Yaakov Avinu’s life had been filled with suffering as a np'n for
the yr nnnwn of Adam HaRishon. At the end of those years, once his portion of the
nn had been complete, the neshama of Adam HaRishon entered Yaakov Avinu.
The Torah communicates this at the beginning of Parshas Vayechi by saying 'nn
mw My yaw onwn yaxa py — and Yaakov lived in the land of Mitzrayim for 17
years. These 17 years were truly living, in a spiritual sense, because he was infused
with the very lofty neshama of Adam HaRishon.

More allusions during the youth of Moshe Rabbeinu

The Rama MiPano (Maamar Chikur HaDin, 3:21-22) adds several other parallels
between nabon 17 \ Mann w7 and the end of Galus Mitzrayim characterized by the
arrival of Moshe Rabbeinu:

51 120 52 nwna nnpnIw 1mSwn 1MKT N 15 12 DMWKRIT TR
0o MNW IMINA DR 2705 Nt RN MR annm LS 530 pw xinw
onwb 51252 nnm ,1axb 13250 nowh mnwas vyan narm oTann mab anmnd

WS TA31 19 120 Neid A'Yan TN

The Rama MiPano explains that Moshe Rabbeinu, who was equivalent to all
of Klal Yisrael, was placed in his basket into the waters of the Nile, it served as the
final aspect of the 1m>5wn mmxn nan which provided the atonement for the =17
5ann. Also, when Yocheved built the basket into which she would put her baby
Moshe Rabbeinu, she coated it in nan <nn, clay and pitch. The 1mn was symbolic
of the pitch used by the ma>sn 117 used to build the tower. Later, Moshe Rabbeinu
was afflicted with a speech difficulty, paralleling the fact that Hashem created a
mass confusion of world languages in the aftermath of the >mn. Thus, the arrival of

26 Hakdama to Eitz Chaim, Shaar Haklalim, Perek 10.
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Moshe Rabbeinu himself demonstrated strong connectivity between the \ mMann m7
72n 1 and the experience of Galus Mitzrayim.*

The Mitzvos of the Seder and the nyTn yp xon

Having now demonstrated that the purpose of Galus Mitzrayim was a np°n for the
nyTa vy Xon, we can now look at the components of the Seder which celebrates our
mx, and understand the deeper significance of the key n>5n miyn.

Rav Tzadok HaKohen (Pesach, Os 1) explains that after Adam HaRishon ate
from the ny7n vy, there were three components of the np'n for the n>ox. First, he
was told onb 5axn qax nyra — he would need to work for his bread. Second, he was
permitted to eat meat only after the xvn, not before it.*® Third, Hashem told him
NTWN 2wy X NHaX1 O mmxn 11N gy — you will eat the vegetation of the field.

Three of the n>>n nnyn correspond to these three components of . Our mitzva
of achilas matza is parallel to the ppn of onb. The mitzva of Korban Pesach (while not
eaten today), reflects the n>x 2 of meat. Marror represents the ntwn awy.

Finally, the Bnei Yisaschar (Nissan, Mamar 4, Drush 6, page 222) points out
that the ynn mo°x also reflects the 1pon for the nyn vy xon, as demonstrated from
the fact that the gematria of "~xw ynn is exactly the same as ny7n yp, six hunded and
thirty nine. He then quotes a fascinating calculation from the Sefer Bris Kehunas
Olam (Maamar Mitzvas Meshuchim Bashemen, Perek 15) which points out as
follows. There are 365.25 days in the solar calendar. ynn is prohibited on 7.25 of
those days, i.e., the seven days of Pesach plus the .25 days of Erev Pesach (after the
sixth hour it becomes xn»x7 71ox). The remaining number of days, three hundred
and fifty eight, is the gematria equivalent of the word wna, a reference to the wm
mn1pn which tricked Chava into feeding Adam from the ny1n yy. Thus, we abstain
from ynn for the seven days of Pesach in order to provide a “n>yn mmw” from the
xnmr of the wm of the remaining three hundred and fifty eight days of the year.
Thus, even the core ynn mox of Pesach reflects the ongoing np»n for the nyTn yy xon.

27 Note the Rama MiPano (ibid) also discusses the wix 217 and o7o "wix as important contributors
to the need for Galus Mitzrayim, writing: "mn T nrabn yaix oman wan by nban M mawn X
NT MY 70K ,0MYn Mba 5P AR 53 Rk XX L,pT 1and praon ar px e ,ahY XA 0 inehan n2vwn SR X
7122 700 STaw mabam 1 ASTT L, MMXDA 12 Wnw XOW 51ann 1A fown ,05pn whw DumRIK PN 1 1 WK
D170 NODAN T NODI ST

28 This is a matter of debate. See Gemara Sanhedrin 59b, Ralbag Bereishis 1:29-30.

29 It is also worth noting that one of the shitos regarding the type of tree which was the nyt yy
(quoted in Bereishis Rabba 19:5 and Gemara Brachos 40a) was that it was a grapevine. The Sefas
Emes (Naso 5651) in a piece in which he discusses the nyTn *p5n ‘7 and Galus Mitzrayim states that
the mow 1 correspond to the np'n of the four levels of nyT that Adam HaRishon was oxa through
drinking the wine of the nyTn vy and causing the nytn mba.
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Conclusion

May our increased understanding of the purpose of Galus Mitzrayim provide us
with a zechus to see the final n> i speedily in our days.
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The Four Sons and the Four
Shomrim

Elimelech Blumstein

he number four is the star of the Seder in numerous obvious ways, such
as the four sons and four questions. But it also conveys numerous deep
messages, including some ways that perhaps you may never have even
imagined.
The Mechilta (Shemos, Perek 12) states:

m¥n X120 o, 'nnyn” X5x "myn" Mpn 5x - (M2 mnw) mynn R onne

T MR WY KOX ,Mvnnn bx 7S
The pon says there is a no5n that we must guard the matzos (with one vuv),
but this p1os should also be alternately interpreted to read guard the mitzvos (with
two vuvs), and if a myn presents itself, we should not let it get stale, but rather jump
on it. Putting aside the halachic impact of this 17, we learn from the Mechilta that
there is a fundamental commonality between matzos and mitzvos — the need for
guarding. It is this need for guarding that resonates in the nmn and will be the topic

of this mn 7a.

1w and the Seder

The wripn n">w (Pesachim, Matza Ashira, Drush 1, 285-290) develops a deep
connection between mmw and Pesach generally, and the four sons of the mmn
specifically.

Generally, the wrpn n">w quotes that the evening of the Seder exhibits three
elements of 7 w. First, the matza requires 1w, i.e., n¥n nmnw. Second, the mon 1
provide a mn to the "mwni 1» made from the grapes of mwxna ' nww that nobody
has ever seen and which will be used by 15nn mi7 to lead the bentching at one of the
mmyo, X35 Tnyb. Third, the Seder night is referred to as the ormw 5. All of these
o mw just beg the question, why is there such a focus on guarding at the Seder?

The wrtpn n">w answers as follows. Really, the whole purpose of Klal Yisrael
is to serve n"apn, just as Adam HaRishon was initially instructed that his job in
1 12 (before the xvn) was mmwh n12p>, to work it and guard it (Bereishis 2:15).
Comparably, when Klal Yisrael was first initiated into a formal relationship with
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Hashem in Mitzrayim, He instructed Klal Yisrael in the laws of nosn 121p and matza.
It was in this very first moment of the relationship that Hashem laid down the
ground rules and expectations for how we should serve Him - we should zealously
guard our matzos and by extension all mitzvos — mynn nx onnen. In other words,
the notion of zealously approaching mitzvos was first taught to Klal Yisrael in the
context of the mitzva of matza and the Seder evening. Therefore we celebrate this
approach to our 'n nmay at the Seder.

The Four ommw, Four Historical Models of 'n nmay, and Four Sons

Xnp X212 noon and Xy ¥yn X121 noon discuss the mabn pertaining to the four categories
of omw, people who are in a position to guard the object of another.

The first is a oin "mw, who is basically doing his friend a favor and guarding
his friend’s object without being paid for his work. The wrpn n">w explains that
the oin 1w is clearly a “good guy.” The second is a 7aw 1mw, who also watches his
friend’s object, but he is a paid custodian. This arrangement can be categorized as
“fair” The third is a 12w, one who rents an object from his friend. This arrangement,
like the 75w "mw, can also be categorized as fair, trading money for utility. Finally,
there is the bxw, one who borrows from another without paying for the privilege.
The wrpn n'">w states that in this arrangement we see taking without giving, which
is a bad .

The wrtpn n">w goes on to explain a second group of four; the four historical
figures that each demonstrated one of four primary approaches to 'n nmay. Those
four figures were (i) Adam HaRishon, (ii) the wicked inhabitants of the ten
generation between Adam HaRishon and Noach who brought about the "an as
well as the naban 17 that built the tower to rebel against Hashem, (iii) Noach, and
(iv) Avraham Avinu. The wrpn n">w then lines up the four omw, the four sons -
the on ,pvn ,0om, and Sxwb y1r wxw, and the four historical figures as follows.

Avraham Avinu was the oon. He actively discovered Hashem, davened for
others (even oo *wax) and generally was took an active approach to 'n nmay. (Indeed
Avraham Avinu is considered the paradigm of ton.) He is like the oin 1mw, always
giving. Hashem states regarding Avraham Avinu, "nmim *mpn "myn "mnwn nwn -
he was the quintessential guardian of Torah and mitzvos.

The ten generations from Adam HaRishon until Avraham Avinu and the ten
from Avraham Avinu to Noach represent the approach of the ywn who has no
interest in 'n nmay at all. They purely take from nrn o>y, just like the bxw who takes
without giving anything in return. Parenthetically, the vawnn m>n explains that
the reason that a bxw is 27n to pay for an object that is damaged wholly accidentally
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(onx) is that he truly views himself as the owner. That is the character of the bxw -
the narcissist who views the world as here to serve him, not him to serve Hashem.

The on is the innocent son, as Rashi writes regarding Yaakov Avinu who
the Torah refers to as an on wx: on mMp Mm% 30 wxw M - one who is not sharp
(elbowed) to deceive is called a on. Similarly, Adam HaRishon at the beginning
of creation before the nyTn yy xvn was comparably innocent. He was not looking
to deceive at all. Rather he was the victim of deceit by the wni, analogous to how
Yaakov Avinu was deceived by 125, (which we read in the 711 - "ax Tax m7x). Adam
HaRishon and the on are therefore comparable to the 15w "mw who approaches
life fairly but seeking reward. Adam HaRishon demonstrated that he was happy
mnwh 112y, but at the same time, once the wn suggested that Chava and he could
eat from the nyTn vy and then experience opbxa on»m o>y npon, Chava and by
extension Adam HaRishon sought the to take the deal. So this nxym of "ow "mw
is not necessarily a failure in 'n nmay (as we know it is "mn to be o1 bapn) but it
is certainly less than the ideal of the altruistic oon who serves Hashem nin 5y xbw
o119 baph.

Finally, there is Noach. The Torah refers to Noach as vn7a i omn - he was
simple in his generation of sinners, but as Rashi comments (in one view on the
matter), he would not have been a standout in the more spiritually elevated generation
of Avraham Avinu.’ Noach’s approach to 'n nmay was totally passive. Unlike Avraham
Avinu, who sought out Hashem, when it came time for Hashem to destroy the world,
Hashem had to initiate the dialogue with Noach - 155 x17wa 53 yp ma5x ‘i mxn. While
Avraham Avinu davened for Sedom, Noach did not daven for his generation to be
spared. Thus, Noach represents the “xw> y1r 1xw, the one who cannot ask, and thus
must be instructed precisely what to do. And once he is instructed, he follows those
instructions precisely. Therefore even Noach can be called a pr1v. This is parallel to
the 1ow, the one who rents for payment fairly. He wants to work and be productive
but needs another to facilitate his progress. Hence Noach is also referred to as the wx
nnxn, the one who constructively revived the earth after the man.

Clearly, the nmn is trying to communicate to us that there is a lesson in
understanding our history, the four sons, and analogously the four ormw. We
must constantly approach guarding myn as zealously as Avraham Avinu (who also
taught us the practice of nnynb ym»1pn prr). We must be passionate and excited
about our 'n nmay and always seek to contribute to Yiddishkeit as much as possible,
010 53p5 nan by Rbw.

1 Note that the vripn n">w does not discuss the fact that the word mmmn used by Noach is similar to
the word on used by Yaakov Avinu.
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A reverse perspective — The bxw as the highest form of 'n nmay

Outside of the nmn context, Rav Chaim Cohen shlit’'a, the Chalban (Parshas
Mishpatim, pp. 238) takes a totally opposite approach to the four omw and
looks at each through the lens, not in terms of what value they personally extract
from 1"my, but how they feel about 'na mp»a1. This leads to a very different set
of conclusions regarding how the omw stack up conceptually from the most
praiseworthy to the least.

Viewed through this lens, one who approaches 'n nmay as a oin 1w moves
through life without any enjoyment of mmym nmn. He is oin in his approach to
guarding the Torah - totally lacking in any meaningful 12 mp»a1. This is not
admirable, but quite unfortunate. 25 'mmwn w7 M — we are supposed to
enjoy our relationship with Hashem, and conversely we are told that if 1"'n Klal
Yisrael does not serve Hashem happily, we are subject 5" to the punishments
outline in the nomn as the p1os states: 225 ;02 nnnwa PPbX 1 Nk n7ay X5 qwx nnn (Ki
Seitzei 28:47). One who moves through the motions unenthusiastically remains
far removed from Hashem. He is on the lowest nxym.

The 70w "mw illustrates a person who learns Torah, but not nnw5. He wants
personal benefit from the mmin mm% such as ma>. So while technically he approaches
'n nmay happily and gets some enjoyment from it, which is more than the oin 1w,
because this individual is motivated by the wrong factors, he is clearly far from
ideal.

The 10w is already on a lofty level. He “uses” the yon of the Torah properly; in
other words, he embraces Torah happily (and even sacrifices for it). While this is
a lofty level, it is impaired slightly by the fact that this individual benefits from the
fact that he knows he gets a geshmak in learning, which is objectively a good thing,
but remains one hair-breadth removed from being purely mmwb.

Finally, there is the bxw. To review, in the presentation of the wrpn n">w,
the bxw was the pwn who just wanted to extract nxin from "my. By contrast, the
Chalban explains, that viewed from the lens of ‘72 mp»a7, the bxw is on the loftiest
level. The function of the bx1w is to stand in the place of the o5ya (owner) and use
each object of 1"my, not for his own utility, but rather for the service of Hashem.
Yes, he gets enjoyment, but that enjoyment is entirely ancillary to the fact that he
is using the object, learning the Torah, purely nnwb.

The Chalban records a story of a rebbe on a journey who stopped by an apple
tree, made a n>72 and ate an apple. He then told the chassid accompanying him
that some people make a n>1a so that they may be permitted to eat an apple, while
he eats the apple only so that he may bless Hashem. This type of selfless individual
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achieves the highest levels of muntp and is worthy of praise, as the gemara in
Pesachim 119b records that at the seuda of Mashiach where the “mwnn 1 is served,
after the Avos, Moshe Rabbeinu and Yehoshua have turned down the opportunity
to lead the bentching, Dovid HaMelech takes the cup and says xwx myw» o1 - 2x
7725 X1 R ax, I will lift the cup and lead the bentching, and it is fitting for me
to do so. Dovid HaMelech was not being haughty in this statement. Rather, he is
reflecting on the fact that his entire life was characterized as total mbvann to the ny
'n, and such an individual is viewed as praiseworthy in the eyes of Hashem.

Furthermore, along these lines the Chalban explains that, while generally a
5x1w uses an object for his benefit like its owner and is therefore responsible for all
damages, there is one situation where even the >xw is mvn from paying the owner,
and that is the mvs of my rbya, when the owner was with the «1mw at the time the
object was damaged. What is the underlying rationale for this mva? The Chalban
quotes from the wrpn o»nin 1x who explains a similar 1. If someone borrows an
animal from wpn (the wpnn na) and the animal gets damaged, the na5n there too
is that he is mon from paying, and the reason is my v>ya, Hashem (the “owner” of
the object of wpn) is Omnipresent, and therefore the mvs of my voya applies. The
Chalban refers to this case as mwntpa bxw and explains that when a bxw is truly
using the object in a context that suits the owner, he is never held accountable for
faulty but purely motivated actions. Similarly, when one approaches 'n nmay with
purity and nnnw, he is surrounded by a halo of nwrtp from Hashem and is afforded
His protection. Only when one seeks to use the objects of "my for his own personal
benefit can he be held accountable.

May we all be naw to approach mynin nmw and mivnw nvnw with the utmost
zeal, and achieve the altruistic 1 nmay of the oin 1mw as expressed by the wrpn n">w
and the pristine 'na mp a7 of the Sxw as explained by the Chalban. And in this mor,
may we be no1 to attend the amwnn 1 nmyo upon the arrival of the pTy bz nxoa,
w02 nnal
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naawn nar M

Yoni Kirschner

av Yonasan Sacks, the Rosh Yeshiva of Lander's College for Men, brings
down a “famous” question which I thought was *x1> to bring up again and
perhaps offer a new answer or two.

During w»n om1ay we quote the interesting na5n of “nawn nr 0 namn 5517 This
nwb is very unique. If the point of the quote is to tell us that we should discuss nx»w
omyn until the end of the a1 of o™xn nxw 110, that's not nawn - that is the 1pw
nabn! And if the purpose is to tell us that we should go beyond the yor, why is that
nawn? After all, the o1 is over!

The xm1 in mo1a records that it is mox to expound on the adjectives describing
the attributes of n"apn in mwy nymw. The x My compares one who adds praise
towards Hashem to one who offers a tribute of silver to a king who has an endless
storehouse of gold. The x"1vm explains that any additional praise detracts from the
overall praise. It limits the praise to words and feelings only mortals comprehend,
which Hashem is of course greater than. So why are we allowed to expound at the
Seder night but not during n>nn?

The mv answers these questions by explaining that it is mox to increase the
praise of Hashem with adjectives. However, to discuss and reflect on the miracles
performed by Hashem - that is nmwn. Thus, the nmwn 1 i is not going on the
time of the myn of o™yn nxy M=o but the aspect of how to appropriately praise
Hashem.

The 2"x gives a different approach to answer our original question In fact
the praise is that you extend the 1o beyond the 1o of the avm, and this is not 52
701 because the extra mo o will attach to the daily arn of omyn nxvy» nar. While we
normally say one fulfills this arn with the recitation of ynw nx»p, one can always
do more. It appears the 2" is making a distinction between naw ono, like by nmw
mwy, where you can't go above and beyond, and naw about om¥n nx»¥» moo, which,
when latched onto o™yn nx»¥» nor, allows one to increase the praise.

It is also interesting to note that the next phrase of the nmn discusses five oxan
who stayed up discussing omyn nxw until anwn mbp. Of course, this makes sense

1 It should be noted that the Rambam has a slightly different wording of this phrase. In nym ynn n
nmnn non the Rambam states nmwn a1 mn omyn nxewea xni 51 Although the language is slightly
different, the general point and question still remains.
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according to Rebbi Akiva, because he held that the yar of 2o (along with the yar
of eating the ymp'ax/ nos 127p) extends until mby. However, both Rebbi Eliezer and
Rebbi Elazar Ben Azarya hold that the yor ends at myn. So why did they continue
until mby?

According to the 2™ it makes sense, for while the 2rn of omyn nxw» o
expires at midnight, one can always latch onto the myn of omyn nxy nvor. But
according to the =, if the whole idea of being nan is a 17 in the type of praise one
gives and there is no requirement or praiseworthy ideal to extend the m>o beyond
the mandated time, why did Rebbi Eliezer and Rebbi Elazar Ben Azarya continue
until mby?

The nmin goes out of its way to tell us this Seder of the five oxan occurred in
12 »a. Why would the nmnn Sya, who took this story from the x7n3, include this
detail?

The Steipler Gaon on m>1a answers that p12 11 was the home town of Rebbi
Akiva and thus the other rabbis took on his xmn of the myn of oyn nxvw Mo
lasting until mby.

The Seder is a time when many family members with different backgrounds
join together. We should all be now to a Seder in which everyone appreciates the
mmmn and outlook of everyone else, and this mutual respect and appreciation
should help us in rebuilding the wipnn ma and bringing the ultimate mmmna nbxa
wnn.
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The Mitzva of Heseiba and
Daled Kosos

Rabbi Yosef Friedler

here are two famous m~pn regarding the 770 nos that are discussed by the
11 7poma and seemingly present a contradiction.

#1 n°pn - naen

The first mpn regards the myn of nxron. The 11 7poma presents the following two
possible understandings of how the mechanics of the myn work. One way to
understand the myn of non is that just as the 1111 were 1pnn many nnyn for the 110
that are meant to help us feel like pmn »13, so too they were 1pnn a separate myn to
lean during the 770 and act like pmn 2. Now, >1n clarified that since the point of
leaning is to show m~n, the ideal time to do this myn is while you eat the n¥n and
while you drink mo 1, since these miyn represent m~n. However, nxon is really a
completely separate mxyn, not part of the myn of nyn and mown .

The second understanding is that non is not a separate myn unto itself, but
rather it is a p5n of the myn of n¥n and a p5n of the myn of mo1d 1. Just like there are
many ma>n dictating how one eats n¥n, such as what grain it must come from and
how much one must eat to be xx¥v, so too there is a no5n that one must lean while
eating nyn. And the same goes for the myn of mowy 1. The same way there are ma5n
about how one drinks the wine and the amount of wine that needs to be drunk, so
too, there is a na5n that one must lean while drinking mow .

The 21 7poma explains that the o7ann who says that if one leans during 1n5w
Ty, it is mawn ar a0, must hold that non is a separate myn. This is because if
leaning is a n5n in how one must eat his n¥n and how one must drink his mon 7,
why is it praiseworthy for him to lean by 71y 1n>w? What does leaning have to do
with 1y 1n5w, if it's a condition how the 1121 felt we should perform the myn of n¥n
and mow 1?2 It must be that nron is a myn by itself. Ideally the time to do that is
by n¥n and mo1a 7, but the more one leans the more he is involving himself in this
myn of nron to show mn. Therefore, it's praiseworthy to lean by 7my 1w as well.

However maoin and the w"xn seem to hold the opposite and say that nxonis a

1 See stencil from the Griz, quoted in the "% nan nmn.
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n35n of how one eats nyn and drinks mow 7. These onwxA say that if one forgot to
lean while eating n¥n and drinking mo13 1, you may have to go back and perform
the myn again while leaning. If leaning was a myn by itself, what would be the
point of eating another n'm> of n¥n when one forgot to lean, if the myn of n¥n was
completely fulfilled? Only if you hold that nxon is a *xin in the myn of n¥n would
it make sense to say that this condition is 23yn in the m¥n and when one forgets to
tulfill the condition, he was not xxr the myn properly and therefore must redo the
myn.

2 # mepn — mon 1 nrenw

Now let us move on to the second mvpn. The 11 apoma also explains two
understandings in the myn of mow 1. The first way to understand this myn of 1
mow is simply that there is a myn to drink four cups of wine as a sign of mn. This
approach can be seen in the nwb of the o7ann of mow 1 mnwb 01X 271 - a person is
obligated to 'drink’ four cups of wine. The act of drinking is the key.

This is in contrast to the second approach illustrated by the myn of vrrp on
naw and 2w ov, where the myn is not to 'drink' a cup of wine, but rather as o»n
apoma explains, the myn is to make the 71372 on a o1, The myn is to be wpn the naw
with ma7. As a matter of fact, according to most onwxn the xn»x7 myn is merely
to say the words and there is no requirement to have a cup of wine. The 1111 were
1pnn that this vrmp should be said on a 1 bw v13. The reason we drink the wine
after is because of a 11 of myvw ¥ 71ann, one who makes a 1372 on a cup of wine
must drink the wine. w1 in pay noon goes so far as to say that the reason for this
no5n is because it's a 1712 to the o013 that a no7a was made on it and it should be left
undrunk. Clearly this indicates that the essence of the myn is not to drink the cup
of wine, but rather to make the 1371 and be nawn nx wpn over a cup of wine.

There would be a huge nrn xpm between mow 7 and wirp on naw. By wvimp
clearly one could be x¥n others in the myn, as we all do. This works because of
nnya ymw. Since the myn is the words, through nny> ymw one can be x¥» as though
he said the vrmp. However, when it comes to mo1 7, since the myn is to drink the
wine, one would not be able to xvin others in this myn, just as one cannot be x¥mn
others in eating n¥n or 1 n.

Since mooin and the w'xn consider the option of the man Sya being x*vmn his
family in mow 7, and compare it to wimp, it would be clear, says the a1 7po3, that
they hold that the myn of mow 7 is indeed like wimp where the essence of the myn
is make the m>72 on 1w o, The fact that we drink the wine is only an after effect
because of the no5n of myvw ¥ 1ann.
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The apparent m'no

Now if we were to take a step back and look at these explanations of these two myn,
namely non and mow 71, we would see a nno in the understanding of mooin. If
the myn of mow 1 is only to make a 1373, how can there be a xm2°p5 *xin that the
wine must be drunk nrona? The drinking of the wine is not even really part of
the myn! It would make sense if you said that nxon is a completely separate myn.
Therefore one can understand that 511 made a myn to lean throughout the 7o to
show mn, and since we are going to drink wine anyway, that is an ideal time to
lean, as drinking wine while leaning certainly shows m~n. However, to say that it's
a xan in how to perform the myn of mo1a 7, and the whole myn is to make the n>1a
over a cup of wine, with the drinking only a side point because of mwovw 7y 77ann,
and yet at the same time there is a »xan that the wine must be drunk nona as a sign
of mnn, seems very difficult to comprehend!
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Chinuch Lessons from the Four
Sons

Rabbi Yosef Friedler

he 1o in X2 nws says 025 NXTA AMAYA AN 0372 DIHX AR 2 M, And it will
be (when you enter bx1w» y1x, and begin to do the nos 1237p), when your son
will say to you ‘What is this service to you?”

""wn tells us that this is the question of the ywn who asks in a disrespectful way,
and excludes himself from the “service” that he talks about. We all know that the
nan tells us to respond to the ywn by ‘knocking out his teeth’ and telling him that if
he were there in o¥n he would not be redeemed.

This is very difficult to understand, as the 7p» 53 asks, the nmin does not give
this answer. The nmn says: ...non awx M5 X101 oo nar onnxy, And you will say (to
your son who asked the question) that it’s a non 111p for Hashem, and the ;oo goes
on to explain the reason why we bring the nos 121p. Seemingly the nmn tells us to
answer with patience and explain to the child nicely. Why then, does the nmn tell
us to react very harshly?

Perhaps we can answer this question with a mashal. A rebbe is teaching the
gemara to the class, and hands out a worksheet that goes through the steps of the
gemara in detail. A boy receives the sheet, and diligently takes out a pencil, begins
to read each question carefully and tries to answer the questions. He begins to look
in the gemara for the answer, and then back at the sheet to reread the question.
He sighs heavily and goes to the next question. Once again, he looks at the gemara
for the answer and sighs heavily. In frustration, he picks up the worksheet, tears it
to shreds and says “Why do we have to do this ridiculous sheet!?” There is silence
in the room. How should the rebbe react? Can he allow such disrespect to take
place in his classroom? A good rebbe, will see that the boy is clearly frustrated and
overwhelmed, and does not mean to be chutzpadik. Of course, later, when the boy
is calm, he’ll explain why that’s wrong and that even out of frustration, one cannot
speak that way. But for now, he’ll put his arm around him and say “Come, let me
explain this gemara to you. Let’s see where you're having difficulty”

However, let’s say for example, another boy comes into class late, without
a gemara, plops down in his seat, and sees the worksheet. Without a moment’s
glance at the contents of the sheet, he tears it up and says “Why do we have to
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do this ridiculous sheet!?” How does the rebbe react to this boy? He is clearly not
overwhelmed. Here, there seems to be a serious lack of respect for the rebbe, for
the class, and for the gemara too!

The Torah is speaking about when you come to >x1w» y7x and bring a 111p
non. Imagine the scene. Thousands and thousands of people are coming with their
mp. The mwn tells us about the rivers of blood and the hundreds of oana that
were doing the mmay. It was probably a very overwhelming scene. A child, out of
frustration and confusion, says “What’s this nmay to you?” Yes, he calls it “amay”
and yes, he says to you. Perhaps there is a tone of disrespect too. But the Torah sees
that it’s out of frustration and confusion, not out of disrespect. For this child the
Torah says to answer patiently and say 'n> x11 non nar - explain exactly what we’re
doing and why we’re doing it.

However, the nmn, written generations after the wpnn ma is destroyed,
is describing the various questions the sons ask by the 710. While we're talking
about omyn nxvy» and how the Yiddin brought the non 127p, one child, sitting in his
comfortable chair, says “what’s this mmay to you?” Perhaps he highlights the word
nmay, and certainly stresses the word oob, excluding himself from the mxy. This
child is not overwhelmed or confused. He’s angry. Angry at Hashem. Angry at His
Torah. And angry at his miyn. For this child, the nmn tells us to knock out his teeth
and deal with him harshly.

With this we can answer another very famous question on the mmn. Why do
we chastise the ywn for saying the word o5, while the oon also says the word “oonx”
which also seems to be excluding himself? Perhaps the answer to this is also that
it all depends on the context in which the question is asked. The oon’s question is
found in pnnx1 nwns, as opposed to all the other three sons, whose questions are
found in xa nwns. Their questions are an emotional response to the myn, whereas
the oon’s question is a question in learning. The opon over there are talking about
various mxyn that will take place when we come to Sxaw» yax. There, the Torah tells
us that your child will ask you “owawnm opinm myn nn” He wants to understand
the details of the myn. He wants to understand all the intricacies, just like all the
new nn¥n he now begins to do in x> y1x. Yes, he says the word panx, but we can
clearly tell that he does not mean to exclude himself.

Perhaps with this we can also understand the choice of location the Torah
uses to ask the question of the on. His question is at the end of xa nwny, right after
the Torah tells us about the m1xn of 71n 2va and 12 1. The on is not overwhelmed
by the non 117p, nor is he asking about all the details and ma5n. He is bothered
by the idea of the first born having a special nuntp. He is a simple son. He has a
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difficult time understanding the idea that something has nerp, a level of holiness.
His question too is answered by looking with the proper perspective.

This idea of having the proper perspective when it comes to chinuch is so
important. Often we compare one child to another or one situation to another,
without taking the full picture into account.

There is a story told of a boy who was walking out to recess after all the boys
left the room, and he saw a beautiful watch on another boy’s desk. He had a real
urge to have that watch, and he took the watch for himself. After recess the owner
of the watch realized that his watch was missing, and told the rebbe that someone
stole his watch. The rebbe wanted to get the watch back for the boy, but didn’t
want to embarrass the boy who took it either. The rebbe asked the boys to line up
against the wall, to face the wall with their hands up. He went to each boy and
checked their pockets. After all the pockets were checked, all the boys sat down,
and the rebbe took out the watch and returned it to the proper owner. He did
not mention who took it, nor did he approach that boy, as not to embarrass him.
Many years later, the boy who took the watch told over this story. He said “I was
so embarrassed that I stole, and was petrified that the rebbe would catch me. I was
sure that I would be caught red-handed, and forever be hated by my classmates. To
my utter surprise, my rebbe said nothing. I saw how much he cared about me and
how he made sure that I would not get embarrassed. From that point on, I decided
that I wanted to be like that rebbe!”

While this is an inspiring story, and there is certainly what to learn from
it, it cannot be applied to every situation. There was once a boy who stole, and
based on many details, he was told that he needs a different program, because the
yeshiva couldn't help him with his personal challenges. The parents were obviously
infuriated, claiming “How can a yeshiva throw a boy out to the streets like that?”
Other mechanchim as well, only hearing this one detail that a boy stole and was
being thrown out of yeshiva, were surprised and upset. However, if the proper
perspective would have been taken, seeing all the details of the situation, they
would have understood. Unfortunately, the boy did not get the help he needed and
the issues came out in a much more pronounced way later on.

There is a famous mechanech that spoke by a convention and claimed “What
right does a rebbe have to give a child a "1" on a report card? He is handing him a
death sentence! He’s telling him he’s a failure!” Again, while his point is well taken,
and there certainly is truth to the fact that a rebbe has tremendous power when
he marks a report card, and sometimes giving a boy the confidence and the extra
boost is what’s needed to get him through a difficult period so that he can go on to
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shteig afterwards. But there often is so much more to it.

There was once a boy in a rebbe’s class class who was failing at everything.
He really was not doing well, and lacked the skills to succeed in a mainstream
classroom. The yeshiva had a meeting with his parents and told them that perhaps
the boy should find a program that can help him on his level. The parents refused
to put him in a special program. When it came to marking report cards, he earned
a "1" in almost every single area. It was so difficult to give 1 after 7 and crush the
kid and his parents. So he called his menahel and said that he simply didn’t have
the heart to grade the report card honestly. The menahel responded “at the very
least call the parents and tell them that the grades are not really accurate” So the
rebbe called the mother and said “You know, we had a meeting about your son,
and he really didn’t accomplish much in class, so I'm not going to give the real
grades because I feel it'll crush him, and it’s not his fault. He really can’t do much
better. T'll only give the poor grade in an area that I feel he can really do better
like tefilla” The mother responded “Okay, but my husband might really think
that he’s not doing so poorly..” The rebbe hung up the phone and decided that he
must give honest grades, one 7 after another. The next day, the husband called the
yeshiva and said that he did not realize how bad the situation was, and he and his
wife are strongly considering putting him in a program that will help him on his
level. The next year he went to a more suitable program. Did the 7 give him death
sentence? Or did it prevent a boy from sitting in a classroom year after year not
understanding one word and feeling like a total failure, which usually turns into
frustration then resentment?

Chinuch is a complete picture as it says in the pon- 1377 28 5y 2p15 qun.
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Heseiba: When We Don’t Lean
Left

Rabbi Avi Weber

rom the moment we clean off our Purim seudos, we immediately begin

anticipating the exciting, yet overwhelming chag of Pesach. After weeks

of preparation, we begin this Yuntif almost identically to any other Yuntif
throughout the year, with kiddush. Yet instantly, we are struck with one of the
numerous distinctions found between Pesach and other Yomim Tovim, specifically,
nron, the requirement of leaning, throughout the Seder night. The gemara in
Pesachim 108a states the following:

TAY 2N 20T RN MK L AP0 TAY P M0 AT TIY 1Y 0K

X17Rnp *03 "NNA K1 22050 K91,72°071 7Y PR 1M1 37T 7PHWn 007K ,12707

,ND2 X1 1D ™MK XM XAY 15 0K X7 K1 7Y MNX 2XINA 03 N3

X5 ’NXIN2 *03 "IN ,MPN 15 XONNNn XPT X1 XNWAT 72707 192 KNP 03 1N

'O WA "RIN2 70 1IN AR KO KA 15 MR LM MaT XN 12701 193

JNKP 1N D™TAY MIKT A0 1WA KD IRNP 703 N LM XA XPT ROYW K710

.0 1WA PRI TTX 37 TMNYKI N IMRT XNWA
When it comes to leaning by the mo1y 1, there is a debate regarding which
cups require one to lean. Both opinions are brought down in the name of R’
Nachman. According to the first approach, we are only required to lean by the first
two cups since it is at this point we begin the “freedom process.” By the last two
cups, however, leaning is no longer necessary since we are already free people and
what occurred is already a thing of the past. According to the second approach, it
is only when we get to the last two cups does one have a requirement to lean. The
reason is that only at this point of the Seder are we actually free. Prior to this point
we are still considered slaves and leaning during these cups would be meaningless.
The gemara concludes that both approaches contain valid arguments and therefore

we are required to lean by all four cups.

The Ran' is bothered by the conclusion of the gemara regarding our common
practice of leaning by all four cups. Why, specifically here, in a case of a 3217 pno
do we rule strictly and require everyone to lean by all four cups? In general, we

"snwm" "7y e a0 1
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follow the famous rule of x5p% 13277 Xp'ov, when in doubt of a law of rabbinic
nature, we rule leniently. It is critical for us to understand why this law does not
take precedence in this case as well.

The Ran provides two possible approaches in understanding this dilemma.
He brings down an idea based on Chazal that since there is no real added trouble
in requiring one to lean by two extra cups, we may as well require it (xn5n xmm).
Meaning, given the fact there are two compelling reasons for each approach, we
may as well incorporate both into our requirements on Seder night. The Ran
himself reasons that if we were to go with the classic ruling of x»p5 11277 xpao
here, the result would be to uproot the concept of leaning altogether. We would, in
essence, rule leniently by each approach which would in turn, cause us to not lean
by either cup. That, says the Ran, is not a viable option which forces us to go with
the alternative which is to lean by all four.

The Shiltei Giborim?* asserts that when there is a debate between two Tanaaim,
we are able to say X»p5 1277 Xpoo. However, if the debate is merely based on
recalling what one person actually said, we cannot apply x»p5 112377 xp'no. In such
a case, we must be stringent with both possibilities even if the law is rabbinic
in nature. Hence, in our case, where the debate is focused on what R* Nachman
himself said, we must be stringent and do not apply x»p5 11277 xpoo.

Rav Yonason Sacks in his *non 5w n7an cites the opinion of Rav Ovadia Yosef 5"y
who takes a separate approach. Rav Ovadia brings a proof from Birchos HaTorah
that there are times when we incorporate multiple opinions into common practice,
not as a result of X»p% 11117 Xpoo, but rather as definitive rulings ("xm nminn). For
instance, the gemara in Brachos 11a brings down a variety of opinions as to which
bracha one is required to make for Birchos HaTorah. The gemara concludes,
“Therefore, one should say all of them.” Why do we not follow a similar rule of
5pn> mona poo? Rather, says Rav Sacks, if we say that the gemara’s conclusion is
a result of definitive rulings, meaning, that we include multiple opinions because
these are definitive, not because we are in a state of doubt, everything makes sense.
Therefore, when it comes to nxon as well, if we say that our gemara in Pesachim is
aresult of a’xm and not a pno, we do not encounter the difficulty of x»p5 11217 xpoo.

Finally, the Beis HaLevi argues that in a case of a poo, if both possibilities
contain within it both a xymn and a x»p, we do not apply x»p5 112717 xproo. Therefore,
in regards to non, since both possible approaches of R Nachman’s opinion contain
within it both a stringency as well as a leniency, in such a case we would follow
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the more strict option of each approach. Therefore, we lean by the first two cups
because of the first approach and the last two cups because of the second.

The Ramban* discusses why the very first of the Aseres HaDibros begins with
“I am Hashem your G-d that took you out of Egypt from the house of slavery...”
For what purpose does G-d need to mention in His introduction to His people
that He was the one Who took us out of Egypt? Were His direct words not enough
of a reason to convince His people to believe in Him? The Ramban explains that
first we needed to accept G-d’s dominion before we can even begin to accept His
decrees. Once we have solidified G-d as our ruler, only then can we accept upon
ourselves His mitzvos. The reason, says the Ramban, why we accept G-d as our
King is because He took us out of slavery in Egypt. This “acceptance,” which is a
product of our appreciation to G-d for what He did for us, becomes the basis for
all future fulfillment of mitzvos that will soon be decreed. What evolves from this
idea is that the basis for all six hundred and thirteen mitzvos is o»¥n nx’¥ and the
entire episode of o¥n nxy was orchestrated simply to convey to us the concept
of Hakaras HaTov.5 Hakaras HaTov becomes the very essence of all nmn by nbap
mym.

The inherent difficulty that many of us face is obvious. How is it possible for
us to acquire sincere appreciation for what G-d did for the Jews in Egypt? How
can this possibly be the basis of my belief if I was not even physically present? The
answer, of course, is the Seder. It is through the Seder that we not only retell but
re-live the story of omyn nxvw. It is through the Seder and all of its nuances that we
are able to experience o™xyn nxy» on a psychological, emotional and spiritual level,
“omymn xy x1119x3” All of the unique halachos and minhagim that we observe
over the course of Seder night are intended to achieve one common goal; to re-live
DMYn nxe.

If we understand the critical role omyn nxw plays in our core beliefs and
overall adherence to halacha, we can begin to appreciate the emphasis placed
on internalizing the concept of Hakaras HaTov. If Seder night is the tool used
to acquire Hakaras HaTov, it is quite understandable why we do not rely on any
leniencies. We are never meikel when it comes to Hakaras HaTov; hence, Xpno
X2pY 13217 is not applicable. Even in a case of potential doubt, when one could
theoretically rationalize why Hakaras Hatov is not a requirement per se, we err
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on the side of caution and exhibit Hakaras HaTov to the fullest extent.
Regardless of which answer best satisfies the question of the Ran, we lean by all
four cups to deepen our appreciation for what Hashem did for us during nxx
omwn. We hold ourselves to a higher standard of Hakaras HaTov on this night and
hope that it will continue to spill over into all areas of our Avodas Hashem.
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Maaseh B’Rebbi Eliezer

Chaim Stern

n the non bw mman it says the following:

P73 7322 20N VAW XTPY 1IN NITO 23N 7Y 12 WYX 237 1 K72 IwYn
...DTN5N IRAW TV 1550 1MK 53 0¥n XY 00N TM
There was a story with all of the above mentioned, they were sitting in 172
relating the story of omyn throughout the night until their students came and told
them that it is the time to recite the morning ynw. The nmn then continues and
quotes the mishna in m>a noon:

DMYN DR MMXNW NPT KD ,MIW DWW 122 MIX M 1Y 2 MTYOK 1 X
L RO A wNTY Y ,moa

The opinion of yaxn is that there is a myn to mention the third nws of ynw
every night of the year, while the oman disagree. yaxa said, “I did not win the
debate of whether one should mention nightly the third nws of ynw until xm 12
came and taught it through 77n m ;771 "> 53 o¥n yaxn Ry oY NX 1M PR MW
m>bi rn m b ,omn.

I would like to pose 3 questions on the man:

1) This last paragraph is a discussion that relates to every night of the year,
not limited to 77071 >, so why did the author of the nos 5w nmin find it necessary to
include it ~1on 252 It's clearly not something that took place specifically on non?

2) Why did y“ax1 argue with the oman without having any source?

3) In general, is there a connection to these two paragraphs? One being the
story that happened in p7a 711 and two being the na5n of ynw at night?

Besides for the na5n that we mention omyn nx»y» every night of the year (like
varn), there is an additional na5n that at 2yn we are n5an5 nxa 9m10, which means
we say ynw with the ma72 of w’p - nbxa and immediately following without any
interruption we daven n>nn - mwy nnw.

The ma says that 12m» 1 holds that 2yn requires m5nn5 mxa namo because
there was a > at night. In order to explain what the 3 means, x'pyn, in his
glosses, references a oxan npi>nn in the m3 in v 77 M212 about the deadline of eating
the non 117p. The pros says on>ax1 03772 D251 035312 DIHPI D™MAN DIINM K DIRA 719N
‘5 X1 nos rana imx. Chazal understood this to mean to require eating the non 127p
in a haste. y"ax1 says this means the non 111p must be eaten by midnight because
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that’s when nynn was hastily rushing 5xaw 553 to leave the land.

Rabbi Akiva says the deadline for non 121p n%x is the morning and yana is
referring to when we actually (physically) left the land in haste, by the morning.
X"y says that pnr A, who holds we must juxtapose n>san> nbxa, must hold like
y7axa that says noxa is at night, so we have to emphasize this n>1x1 by being 1mo
moand A

In a similar vein, n5n1 ma in X2 nws explains the yaxy now that we need to
mention omyn nxy every single night of the year even before xm 12 nwt. Just like
p7ax1 holds the deadline for non 111p n>ox is midnight, and when nyao freed us it
was considered a m5xa (despite us leaving the next morning), so too he holds, even
without xm 12 nw, that it’s logical to say that the nwy myn of remembering nxoy
omxn the rest of the year is not only by day, but also by night, when nynn actually
freed us.

The n5n ma shows us that this theme of a few paragraphs in the nos bw mman.
Before we continue it is important to note that just like there is a np1>rn of when
the deadline of eating no» 127p is, depending on when was the n>xa 1p7, so too we
dispute when is the myn of Tn of 710 »>. The nmn says the myn of 7 is ww nywa
785 onam M nyn nos, which according to would be midnight and according to
xrpy 1 it would be all night.

Therefore, we can say the sequence of the nos 5w nman is as follows:

In the first paragraph, arp">x "3 » X2 nwyn, we see these omon were all
discussing nos 111p nbx all night, like x2py 1 nvww. This also means that the main
nowa was when we actually left the land, in the morning. Although y~axn disagrees
and holds that the main % is when myan told us to get out, at night, he still
follows the opinion of x1py 1 (which is why in m>72a he holds even without a pion
it’s logical to say that the daily myn of omyn nx'w» 7o applies at night as well). y7axn
opinion was only accepted when xm 12 came and proved it from a pios.

To summarize

There is a np15nn between the oxan about when the main om¥n nx» nb1x1 was, either
at midnight, when nyo freed us, or when we actually left the land on the morning
of the fifteenth of 101. The 751 n»a continues and says it is possible to suggest that
these two opinions of when the m>x1 1"y was is the underlying dispute within the
oW,

The w1 asks that it says in 75 15 nwa: o11ap 0n5 X5 yaxa A w1200 ymom
mw mxn yax onx . If we were supposed to be in Egypt for four hundred years,
then how did we get out after two hundred and ten?
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One possible answer is that although we only worked for two hundred and
ten years, we satisfied the debt of four hundred by working extra hard with pain.
Another possible answer is given by o5mpn that we actually are to pay off the years
left in o™yn nwa. The symbolism of leaving at night is that although we left, there
is still darkness, the remaining years of our m".

This ties back to what we had said earlier with x2py " p"axa. According to
p7ax7, who holds the m5xa mpy was at night (midnight), this would be consistent
with the o>mpn that said we are still in m>1 and we are making up the one hundred
and nintety years, and according to x2py 11, who holds the n>wa mpy was by day,
it would be consistent with the wam that omyn nhixa was complete because of the
hard labor.

In mnw 127 waTn it says the following:

0071 0ab AWy Xan obwa Hax aaw nw ow by abha ovon b nww am obwa
.0™p D1 X1w ow by ora
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Shavuos: The Prerequisites to
Kaballas HaTorah

Moshe Bollag

he night of Shavuos is the most elevated and exalted of all nights of the

year. The Pri Etz Chaim of the Arizal tells us that a person’s entire direction

in life is tied to this evening. As all things in Torah are eternal, the giving
of the Torah is a permanent fixture on the calendar. Each and every year we, both
as a klal and individually, receive the Torah on the sixth day of Sivan. Therefore, as
we prepare to celebrate Z’'man Matan Toraseinu, it is apropos to focus on some of
the prerequisites to Kaballas Hatorah.

Hakaras Hatov*

In describing the scene between Moshe and the malachim at the time Moshe
ascended to the heavens to receive the Torah, the midrash (Shemos Rabba 28:1)
explains that the malachim wanted to prevent the giving of the Torah to Moshe.
In order to stop the malachim and allow the Torah to be given to Klal Yisrael,
Hashem changed Moshe’s countenance to that of Avraham’s. Hashem then said
to the malachim “Aren’t you embarrassed? Isn't his [Avraham’s] home the one you
went down to and ate in?” The midrash concludes by stating that Hashem told
Moshe that the Torah was only given in the zchus of Avraham Avinu.

Rav Eliyahu Dessler asks why the malachim had a problem with Moshe
receiving the Torah, and answers that malachim have no bechira, and therefore the
idea of not fulfilling Hashem’s will is completely anathema to them. They could
not comprehend that man has an ability to overcome his yetzer horah and grow.
All the malachim saw was the possibility of chillul Hashem and therefore they felt
they needed to prevent Moshe from receiving the Torah.

This begs the obvious question of what exactly was Hashem doing by
changing Moshe’s appearance, and more pointedly, why specifically to Avraham
Avinu? Looking back at the midrash, we see that Hashem was telling the malachim
that since they ate in Avraham’s house, they now owed him some level of hakaras
hatov. However, in explaining the maase in the beginning of Parshas Vayeira,
when Avraham greeted the malachim, the midrash (Bereishis Rabba 48:14) states

1 Adopted from a shiur given by Josh Brody.
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that the malachim only appeared as if they were eating. Malachim, being purely
spiritual, are incapable of having any enjoyment from the physical and therefore
the concept of actually eating is foreign to them. If so, Avraham didn’t actually
even do anything for the malachim, so why then did they owe him hakaras hatov
at all?

Rabbi Chaim Friedlander, in his sefer Sifsei Chaim, explains the midrash as
follows. Before Avraham fulfilled the mitzva of hachnosas orchim, the malachim
were on a higher madreiga than humans, but afterwards Avraham was higher. At
the moment when Avraham fulfilled this mitzva two things occurred. Firstly, the
malachim saw the mesiras nefesh that Avraham put into the mitzva of hachnasas
orchim. Even though he had just had the bris mila, and he had plenty of servants
who could have performed the physical aspects of the mitzva, he performed it
himself. After witnessing this the malachim understood the idea that man could
elevate himself to a level higher than a malach. Secondly, they also realized that
when Avraham utilized them in the performance of this mitzva, the spiritual
greatness of the malachim themselves was automatically increased.

The gemara in Chullin 91b explains that malachim are only able to sing shira
to Hashem in the zthus of Klal Yisrael. Furthermore, the midrash (Bereishis Rabba
68:12) states an opinion that when relaying the instance of the ladder in Yaakov’s
dream the malachim were only going up and down in relation to Yaakov’s madreiga.
When you combine these concepts, it is clear that a malach’s spiritual level is tied
to Klal Yisraels Torah observance. Fundamentally, since man is the focal point of
creation, the sole purpose of a malach (which is derived from the same root as the
word shaliach) is to aid man in his service of Hashem. If utilized properly, the
malachim themselves also have a spiritual aliya.

Now we understand why the malachim owed Avraham hakaras hatov - not for
the actual food that was served, but rather, for elevating their spiritual status. On
their own, malachim are static and unchanging in their level of ruchniyus, but by
utilizing them as a tool in his avodas Hashem, Avraham was the causative factor in
them having an aliya. Therefore, even though they may have had valid reasons as
to why the Torah should not be given to Moshe, Hashem reminded them that due
to their hakaras hatov they should have for man, the malachim don’t even have the
ability to make an argument to prevent the giving of the Torah. Hashem changed
Moshe’s face to look like Avraham not to fool the malachim, but to enlighten
them to man’s ability to grow in his own ruchniyus and raise others in the process,
thereby revealing to them the hakaras hatov that is owed to mankind.

The concept that the Torah was given through hakaras hatov is quite profound.
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Hashem specifically wanted to show Moshe that the entirety of Kaballas HaTorah
is wrapped up in hakaras hatov and without it, one cannot be mekabel the Torah.

There is a famous question asked with regard to the first of the Aseres
Hadisbros; why does the first dibra mention Yetzias Mitrazyim and not the creation
of the world? There are myriad reasons given, but I'd like to suggest, based on the
previously mentioned pshat, the reason is to highlight the hakaras hatov that we
need to have to Hashem for taking us out of Mitzrayim, and that without hakaras
hatov we would be unable to accept Hashem’s kingship over us.

Rabbi Noach Weinberg in his book ‘What the Angels Taught You’ expands
on this idea and explains that Hashem does not need anything from us. There is
no way for human beings to possibly repay Hashem for anything he has given us,
the only thing we can do is be makir tov. The entire purpose of creation was to
instill in humans the concept of hakaras hatov. The basic understanding of hakaras
hatov is if someone does something for you, you should be thankful. However, the
concept is actually so much greater! When we show gratitude it actually makes us
better by shifting our focus from what we don’'t have to what we do.

This concept of hakaras hatov manifests itself on the Yom Tov of Shavuos,
with the obligation to bring bikkurim during the times of the Beis Hamikdash. The
mitzva of bikkurim does not just consist of bringing the first fruits to the kohen.
There is also a specific fefilla that must be said, in which the farmer recites a portion
of Jewish history and ends with praise to Hashem for taking us out of Mitzrayim.
The Alshich HaKadosh notes on the midrash which interprets the opening words
of the Torah “Bereishis barah” as meaning homiletically “the world was created
for those things which are called reishis”. The midrash goes on to show that Israel,
Torah, and bikkurim are all called reishis, and therefore it may be said that the
entire world was created for the sake of Israel, Torah, and bikkurim. The Alshich
expands on this and states that at the time of harvest we need to be grateful, and
recognizing the need to express gratitude is fundamental to being a decent human
being. At a time where we reflect on all we have, we say thank you and, with true
simcha, we bring the bikkurim to the Beis Hamikdash.

Shavuos, the time when we re-receive the Torah each year, is the time for us
to stop, reflect and be makir to Hashem all that we are grateful for.

Chessed

The gemara in Shabbos 88b describes in greater detail the malachim’s complaints
and Moshe’s responses. The malachim asked how Hashem could possibly give the
gift that existed 974 generations prior to the creation of the world to a basar vdam,
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and Moshe responded by pointedly asking regarding what was contained in the
Torah and whether specific examples related to the malachim.

Rabbi Chaim Friedlander elucidates on this and explains that the malachim
were primarily stating, “Since Torah is ruchnius and not gashmiyus, it belongs
in the heavens and not on earth. If man wants Torah, Hashem should not send
Torah down to man but rather man must raise himself up.” In fact, that is exactly
what the Avos did. Bereishis Rabba states that Avraham worked on himself to such
a great degree that his own physical body embodied the Torah and he became
completely ruchani. That is why the Torah states that when performing the Akeida
Avraham had to “send his hand”, as his hand was incapable of doing anything that
is anti the will of Hashem.

However, a Torah in the heavens is not what Hashem wants. Hashem’s desire is
to place the Torah into the hands of man, the world of physicality, thereby allowing a
person to do mitzvos which would help man grow in ruchniyus. Hashem's desire is for
one to utilize the Torah and the mitzvos in order to raise oneself up and be davuk to
the Shechina. This is why the Torah must be readily accessible to man in Olam HaZeh.

Yet, there is a catch. Torah and mitzvos will only help us grow if our observance
is Ishma. 1If it is not I'shma then we cannot achieve the highest level of ruchniyus.
The gemara in Pesachim sob tells us that only when a maasa mitzva is done for the
sake of giving nachas to Hashem can you reach the level of meial hashamayim.
Without it, we only get ad I'shamayim, meaning your growth is limited on some level
to that of a physical nature and never reaches complete spirituality. The malachim
questioned how it is possible for a human being, with all of his physicality and
desires, living in a physical world, to observe the Torah I'shma. Hashem’s response
was that the Torah was only given in the zthus of Avraham, as Avraham was the
manifestation of being oved Hashem I'shma.

Avraham is referred to in the Torah as both an adam, the root of which is
adama, and an anak, a giant. We know that Adam Harishon had a unique ability
to look at any creation and understand its essence and purpose in the world and
utilized his gift to name every creation. Yet we see that he named himself “Adam”
which represents the lowest and most physical aspect of man. One would think
that basing his name on the lowest aspect of man would be a mistake, and rather
he should have focused on the neshama, the loftiest part of man. Why did he do
this? Rabbi Chaim Friedlander explains that Adam recognized the true purpose of
man, to use his physicality and all the gashmiyus in the world and elevate them to
ruchniyus! This is why man, in some respects, is in fact greater than a malach; only
man has the ability to turn gashmiyus into ruchniyus.
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The Avos mastered this as they purified their actions, making themselves into
vessels capable of embodying the Shechina. Avraham accomplished this by using
his midas hachesed. He showed the world, for the first time, how to take physicality
and turn it into spirituality. This explains why Avraham is called both adam and
an anak. When feeding the malachim, he took the physical and through chessed
elevated it to the spiritual.

This clarifies Hashem’s answer to the malachim’s question of how man, in a
world of gashmiyus, can reach a level of ruchniyus; how can a physical being do
things Ishma? Hashem responded, "look at Avraham. By utilizing chessed, using
gashmiyus not for yourself, but for others, you pull yourself out of the gashmiyus
and actually transform it into ruchniyus." Once one is able to remove the selfish
motivations, on is able to act purely I'shma.

Thus, man’s ability to elevate gashmiyus to ruchniyus through the midda of
chessed is one of the causative factors in man’s worthiness to receive the Torah.

Bitul?

There’s a basic tenet that yetzias Miztrayim took place through an isarusa de-leeila.
All of its elements were accomplished completely by Hashem. Even the spiritual
elevation which Klal Yisrael needed in order to leave Mitzrayim was engineered
solely by Hashem. However, being mekabel the Torah required an isarusa de-
lesasa, some level of zchus/effort by Klal Yisrael themselves. What could this have
been? What did Klal Yisrael need to do to prepare themselves to accept the Torah
and to become Am Yisrael, the Jewish nation?

Every Pesach we sing Dayeinu in which we declare that there would be
grounds to thank Hashem had He only brought us to Har Sinai, even had He not
followed by giving Klal Yisrael the Torah. By way of explanation, we learn that
Adam’s first sin introduced an essential corruption of the human spirit, and that
Klal Yisrael’s gathering at Har Sinai rectified it. Therefore, had we not received
the Torah, merely the retroactive removal of this corruption would have been
sufficient cause for Klal Yisrael to thank Hashem for bringing them to Har Sinai.
Our question is deepened. What exactly did Klal Yisrael do at Har Sinai that they
succeeded in ridding themselves of this corruption?

The gemara in Shabbos 88a explains that when Klal Yisrael pledged “Nause
V°Nishma,” six hundred thousand malachim descended, and placed two crowns
on each Jew’s head, one for each of the two phrases. Chazal also report that a
heavenly voice called out, “Who revealed this great secret to my children, a secret
ordinarily used by the malachim themselves!”

2 Adopted from a shiur by R' Yitzchak Adlerstein on the Nesivos Shalom.
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The preceding of “we will do” to “we will listen” was in and of itself the
necessary preparation and precursor for Kaballas HaTorah. The mindset behind
this declaration was hisbatlus-negating the sense of self in the presence of Hashem.
For Klal Yisrael to speak it with conviction required complete self-negation to the
presence of Hashem. Each Jew who answered in this way, promised to perform
Hashem’s will without any precondition. No one predicated his acceptance upon
finding Torah reasonable or emotionally and spiritually fulfilling. They would all
perform, simply because Hashem asked them to.

This is no small achievement. In fact, it is the highest form of serving Him.
At Har Sinai, Klal Yisrael was able to feel a sense of relative nothingness in the
presence of Hashem. By becoming nothing they could attach themselves fully to
Hashem. In hilchos tumah v’tahara, something which is fully attached to the tahor
will becomes tahor. Therefore, by attaching themselves to Hashem, Klal Yisrael
was able to rid themselves of the spiritual corruption that occurred at the time of
the initial chet.

Ordinarily, other than malachim for whom yielding completely to Hashem is
the defining element of their existence, we are unaware of active, intelligent forms
yielding perfectly to Hashem’s will. There is no room within a malach to assert a
sense of self. Klal Yisrael at Har Sinai rose to this level; in this way, they partook
of the “secret” of the malachim. In so doing, they earned the zthus of being able to
be mekabel the Torah. Through bitul they were able to raise their entire being to
complete ruchniyus.

How are we, today, able to replicate this bitul? Let us look back at Kaballas
HaTorah. The crucial preparation for receiving the Torah through bitul was, “And
Yisrael encamped there, opposite the mountain” The pasuk uses the singular
form for the verb “encamped” Chazal comment that Klal Yisrael succeeded in
functioning as, and becoming, a single entity, with one heart and purpose, joined
together as if in a single person. Bitul is not within reach of most individuals.
However, banding together as a tzibbur places it within our grasp.

Conclusion

The prerequisites to Kaballas HaTorah that were just elaborated on: hakaras
hatov, chessed and bitul, all pertain to removing ones sense of self and focusing on
relationships - whether it be through recognizing what one does have and receives
from others, through chessed done for others, or through being mevatel oneself
completely to Hashem. During this time, as we prepare ourselves for Shavuos, it
is incumbent upon each and every one of us to focus on these three aspects so that
we can all be prepared to accept the Torah once again.
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Eating Meat on Yom Tov

Yehoshua Allswang

M w2l R myn
The xm1 in o'non naon discusses the performance of nmmw on Yom Tov:

2onnwn na ana nnnet’ mRIw 5313 107 11a1 12 nnwb 0TIR 271 1327 10
owiax (Xman 77aon) 'ond MR12 own 0 XN owaR' X i A
™12 HXAW? yIRA Ppay *12a 5131’ qor 1 an Pxna own LA - o XA
ANNW PR 07p WIpNRA AW ' MR XN 12 AT Y XN, oyman [nws
N7 PR vwayt "Rbx 11 1nb nnnwt ow nbaxy ombw nnan' anxiw awaa KoK

(vp omo3) ."wux 225 MY ' XKW L1 XOX NP PX 07D wIpni

The gemara clearly states that the way that men fulfill the myn of nrmmw on v"»
today is through drinking wine. However, the 0"am in a1 v"v nnaw mabn writes
“that every person, even nri a3, is obligated nminn 1n to have nnnw on mwv ov. How
is this accomplished? For children, we give toasted kernels and nuts. For women,
we buy them nice clothing. And men must eat meat and drink wine because there
is only nmnw if there is meat and there is only nmnw if there is wine.”

The 7w in vapn 'o n"x paskens like the 0"amn. The nor nna there, however, is very
bothered by this 0"amn, because the xm1 in onoa quoted above seems to say very
clearly that nrn yara the myn of v"r nmnw is accomplished only by drinking wine, and
not through eating meat, so why does the o"amn write that one should eat meat?
Because of this question, the nov ma in vapn "o 1y 1MW does not mention anything
at all about eating meat on v"r. The omnax 1an there, however, does quote the o"am
(and paskens like him) that it’s a myn to eat meat on ;v ov.

The n"a attempts to answer up the question of the nov nn, that during the
times of the wTpni na eating meat created nnnw for two reasons, firstly because of
the nmnw of partaking in a om>w 127p, and second because there is an inherent nnnw
which comes about when one eats meat. Eating meat nowadays does not possess
the first reason of nmmw, but it does have the second. And for that reason the o"am
says one should eat meat on v"v even nowadays, and even though the xn™a said
2 XOX nMnw PR, that only means that the nmmw 1y nowadays is through wine.
However, even though meat is not the nnnw 7p’y anymore, it nevertheless, provides
a certain degree of nmnw.

There is another possible way to answer up the question on the o"am. The
0"ann understands that the first xn™a of R* Yehuda argues on the second xnma
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of R Yehuda Ben Besera. R* Yehuda Ben Besera held that the only way one can
tulfill his obligation of 7ana nnnwn is by eating or drinking something which the
Torah explicitly defines as creating nmnw. Therefore, when we had the wipnin na we
tulfilled the obligation through eating om>w 111p, but nowadays that we don’t have
a ombw 11p, we can only fulfill our obligation by drinking wine, because wine also
has an explicit ;oo of wix 225 nmw» 1 which states that it creates nmnw (but there is
no poa which states that 1510 Sw qwa creates nnnw).

The first xna by R* Yehuda, however, disagrees with this entirely. He holds
that any type of food or object for which we can find a source in 5" that it creates
nmnw can be used to fulfill our obligation for v"» nmw. And that is why the xma
said that according to R’ Yehuda, women fulfill their obligation by receiving new
or pressed clothing, because we see from the ma5n of axa nywn that clean clothing
can create nnnw, and that is why it is forbidden during those days of mourning.
Likewise, the n"an said that one fulfills his obligation to children by giving them
toasted kernels and nuts because we see from a different place that these types of
foods give children nnnw.

Based on this we can also understand why the o"am says one fulfills his
obligation of nnnw by eating meat, because since we know from the mabn of nywn
axa that meat is forbidden for the npoann nmyo because it creates nmmw, therefore,
using this same logic but flipping it around, we can learn from here that one would
tulfill his obligation of v"y nnnw by eating meat. The onnax 1 in 1:vm1 points out
that the xma in 7m0 says explicitly that meat (even when it’s not a 127p) creates
nnnw (the xma there is explaining why we can’t eat meat for the npoann nmyo). A
further possible proof to this way in understanding the xm is because the 7"
only mentions the first xn™a of R’ Yehuda, but he does not bring down the xn™2
of R Yehuda Ben Besera, and based on what was just explained above, this way of
understanding the x1ma is in line with the 0"am, because the o"am also paskens like
the first xn™12 and not like the second.

MNRY 21Mm IRY

The mx naxw in no o writes that albeit mooin writes in 2"y T yop 0 that the
mitzva of nmnw on Yom Tov mrn ana is only pam (because we don't have the 127p
nmmw mbw), nevertheless, most of the onwx1 disagree with moon, and hold that
even nowadays it is xn»x71 . Furthermore, he brings from the 1" in 7 p7n of o,
that even wipnn nm 1o, regarding which the xma says qwaa x5x nnnw px only
means if one wishes to fulfill the an2nn 1n myn. However, one can still fulfill the
basic obligation of nmnw even by eating meat of P51 or mnnw = Ixw even during
the times of the wipnn ma, and 1ow 5> nowadays.

[114 |



max a5 1wm a0

The nmx naxw brings a proof to the opinion of the 1"7 from a X1 in X"y » oo
which discusses what to do in a situation that half of Klal Yisrael is xnv and half
are miv. (We need a majority of oxnv in Klal Yisrael in order to use the principal
of m¥a mmn nxmv  which would then allow even the oxnv to bring the non 117p
in its proper time). The xma brings the opinion of x>y who says that they should
send one of the omnv far away (7p1nn 777). The xna then asks why x> doesn’t just
say they should make one of them xnv by touching a corpse, and answers because
then that person will not be able to bring his nan 1217p (because having a majority
of oxnv only allows for everyone to bring the nos 121p, but it doesn’t help for the
naan 127p). The xna then asks that if we send him to npinn 977 then he will not be
able to do a mon127p, (as oppose if we make him xnv, then he can bring it). The xm
answers that he can bring it on »w nos” Then the xma asks that even if we make the
person xnv he can still bring the mxn 127p on the last day of nos, because by then
he will be minv, and answers that x> is of the opinion that if one was not allowed
to bring the mxmn 111p on the first day, then he is not allowed to bring it any other
day, even if the underlying reason has been resolved by then (nwxaT pabwn 15
). So the nx naxw says that if the opinion of maoin is correct, that one can only
tulfill one's obligation of v"v nmnw through a nMnw mbw, then the x i should have
said that the reason x>y does not want to make a person xnv is because then the
person won't be able to bring a nnnw m>w and thereby will not fulfill his obligation
of v"v nmnw. Therefore, says the n™x naxw, from the fact that the xma doesn't say it,
is a clear proof to the opinion of the 1"5, that one can fulfill the obligation of nmnw
v"r through any method of having nnnw. Based on this proof, the nmx nixw says:

UM UMn MM AnD 5 X1 Oy nbom annw myn oTX 537 Arn ynw
77203 7,0 Or NNPwn PERKS NX RNST 0MYs 1270 X033 NKT
.Mnnw m 532 AR 112 AN 10 M ANnY mynT

The 1y 'o 72 nman disagrees with the proof of the nx naxw, because the entire
proof of the nx naxw is built on the premise that the obligation of nnnw applies to
each and every day of Yom Tov individually, meaning, that even if someone had
nnnw on the first day of Yom Tov, there would still be an obligation to have nnnw on
other days. The 112 nmin argues that there is one mitzva of nnnw for all seven days,
and if one has nnnw on the last day of Pesach, even if he didn't have nmmw on the
other days, he has still fulfilled his obligation of having nmmw on Yom Tov.

The nnx now in nn 1210 has a third way in understanding one’s requirement of
v"r nnnw. He agrees with the mx naxw that there is an independent avn each and
every day, but the arn is just to have nnnw at one point in the day. Therefore, even
if we were to accept the opinion of the o"ann, that one must have meat and wine in
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order to fulfill one’s obligation of nnnw, nevertheless, as long as one has meat and
wine at either the night meal or the day meal, that would suffice.

Children and nnnw

The ominx ask another question on the n"ann related to mmnw »1m xw. The 0"amn
writes that children fulfill v"» nmmw by receiving toasted kernels and nuts, but the
X1 does not say that anywhere. The only time this idea is mentioned is the xm
on that same 77 that says that one should give toasted kernels and nuts to children
on the first night of no» in order to keep them awake during the 37o. So where did
the 0"ann derive this now?

The n'"a answers that the 0"ann understands that toasted kernels and nuts keep
children awake because they make children happy. And since we see it makes them
happy, one can also fulfill one’s obligation of ;v or nnnw for children through them
as well.

Fresh meat

The mnan 5pa of the nx naxw brings up another element which must be discussed
in the 0"amn nv'w. The xna in p 7m0 says that meat only creates nnnw if it is eaten
within two days and one night from when it was slaughtered. Once, however, the
meat has aged three days, then it is not nnwn anymore. The 0"amn paskens like this
in r:n nmyn mabn. Therefore, says the mnan bya , the only way that one can fulfill
one’s obligation of having nmmw on Yom Tov by eating meat would be if the meat
has not aged three days yet (which is almost impossible nowadays).

One could argue that with the advent of modern refrigeration, this entire
halacha of meat not creating nmnw after three days of slaughter doesn't apply
anymore. The reason the x1ma gives is that this type of meat would have to be w2
mon (because otherwise it would spoil) and as »"vn there explains “once two days
have passed, the meat is salted, and thereby the taste of the meat is now gone, and
is replaced with a very salty taste,” but nowadays, through modern refrigeration,
the meat does not need to be salted in order for it to retain its original taste, and
therefore it should provide nmnw even many days after slaughter.

The Minhag of Milchigs on Shavuos

The nawn 77 in vrvs 1" says that there are many who have the amm on Shavuos
to eat a milchig meal (the X"m1 quotes this minhag in 7¥n n"x). The nnwn 7
writes that to only eat milchigs during the day and to not eat meat at all would
be improper. Even though the mx naxw writes that mnnw »m “xw works as well
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to fulfill one’s obligation, and therefore, it would seem to imply, that if someone
enjoys a milchig meal more than a fleishig meal, it would be preferable to eat a
milchig meal, nevertheless there are many o’po1n who explicitly disagree with the
1R naxw. The nnbw bw o in the second o of nx»a writes:

Awa 05X 2 mnwt v 25 12 nrnd TP XApa X1, myon Xin 0" nnnw Xt

Furthermore, writes the nawn 71, the onnax 1, and o»n nmin, and omax
all hold that there is a mitzva to specifically eat meat on Yom Tov. Eating meat at
night and milchigs during the day is also not proper, says the nmwn »>71, because
any time there is a nmyo 2rn on Yom Tov there must be meat served. Therefore, he
says the best thing to do on my1aw, is to eat milchigs, wait an hour, and then have
the fleishig meal.

nwynb na5n - " nnnw

As mentioned earlier, the 71y 1m>w in vapn 'o does not make any mention that one
should eat meat on Yom Tov, based on his understanding of the x7m1 in onos that
only through drinking wine does one fulfill his obligation of nnnw. The omax 1,
however, brings the o"anan nvw that it is a mitzva to eat meat on Yom Tov. The
na mwn paskens like the omnax 1an, and he elaborates in the 1257 mixa and says
that nowadays there is a 2vn to drink wine for v"» nmmw (since we have a pasuk of
WK 125 nnwr 1) and there is a mitzva (but not a 2rn) to eat meat.! The 712 mwn,
however, does not bring down the now of the mx naxw  that even with »»n ~xw
mnnw one fulfills his obligation.

In summation, the opinion of the 1"7 and the mx naxw is that one does not
need to specifically eat meat on Yom Tov in order to fulfill one’s obligation of nmnw
vy, rather the arn is subjective to every person individually. The opinion of the
Ty 1M is that only through drinking wine does one fulfill his obligation. The
opinion of the omax 1am and 2 mwn s that wine is a arn and meat is a myn.
The opinion of the nawn »>11 (based on the mmbw 5w o and o»n nmn and others) is
that there is a arn to have meat at every marn nmyo. The opinion of the 7ma nnmn is
that there is a 2vn to have meat and wine at least one time during the course of the
entire Yom Tov. The opinion of the nnx now is that one must eat meat and drink
wine at least for one meal every day of Yom Tov.

The 29 Ty 1n>w in his panx nmonp in a1 ‘© writes that even according to
the opinions who hold that the only way to fulfill the mitzvah of nnnw is through
eating meat and drinking wine, nevertheless, there is a 15727 myn to have nnnw

1 The nma mwn is forced to explain the omnax 1 like that, because otherwise the omnax 1n
would be contradicting himself based on what he wrote in yo:1¥an (the v:on 7" nmwn 277 says this
explicitly).
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through other means as well, as long as the nnnw is an 7¥rn nmay and not of m>»n
mbao1. Based on this we can understand that which the x a1 says many times "xn>"7
v nNnwn P> nx.”

nnY on Tyinn Ely

The mma mwn paskens (based on a 0"amn ) that the mitzvah of nmnw applies to 5
7vmn as well. Hence, a mpn for taking children on day trips during 7pmn n, could
be derived from the nv'w of the mx naxw.

The 7y 105w in 1m0 ") paskens that ova 200 1 oes ora oa77 5. The
1112 mwn which contains the minan of R Nebentzal records that 9mamx 15t nnbw
held that people who go on day trips during Tvmn 5in are not exempt from the
n;w, and this n35n of the Ty 1n»w does not apply to such a situation. Many years
ago, I told over this wrrn of 151 mmbw 1 to an 5 07X, named R’ Yackov Stefansky.
I remember that he disagreed with the 17 of 15 nmbw v but I don’t remember
exactly why. Based on what we just previously mentioned, that according to the
nmMX naxw one is potentially being o»pn a xn»mxT nwy mivn by going on a field trip,
one could possibly say that the 17 of 0577 o1 does apply because it is a 5w >0
myn.?

2 See also the 1" on 2™ n¥»a noon.
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The Heavenly Captive'

Rabbi Yossi Schwartz

Heavenly Fight

he gemara in Shabbos 88b gives a behind the scenes glimpse of what was
going on upstairs when Moshe went up to get the Torah:
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The gemara describes the argument between Moshe Rabbeinu and the
malachim whether or not Klal Yisrael should receive the Torah. The obvious
question is what were the oax5n thinking? What was their xynx x11 to keep the
Torah up in Heaven when it is clearly written for humans? The Maharsha on the
gemara explains that indeed the malachim had no issue with the revealed part of
the Torah being given to us. What the malachim were protesting was the giving of
the mnn mmo to the Jewish people. It is this area of Torah that they felt was more
suitable for them than for the denizens of earth.

The pasuk in Tehillim quoted by the gemara that records their argument to keep
the Torah in omw says “omwn Sy 7 mn” - “Keep your glory (m171) in Heaven.” Why
did the malachim refer to the Torah in this context as mn? There are two similar
words that are used to describe beauty or glory - mn and 7171. The Malbim explains
that the difference between min and 77n is that 170 signifies an external, visible beauty.
For example, an esrog is called a 770 vy "o, from which 51n learn that it needs to be
externally beautiful. Another example is the phrase 7151 n171 oy 272 - the more people
there are the more the glory of the king is externally manifest. mi1 on the other hand
connotes an inner beauty; an inner glow that is not necessarily perceived externally.

1 Many of the ideas are taken from the amazing sefer nynw »an xin »x13 by R’ Pinchos Friedman shlit’a.
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For instance, Hashem tells Moshe v5y 7mnm nnn - Bestow from your glory (1) on him
(Yehoshua). Hashem was telling Moshe to give over from his inner beauty - from his
mman, to Yehoshua. mmnin nmmms is the inner beauty of the Torah that the malachim
were referring to when they said omwn 5y 9mn min - keep your min up here in heaven.

Rays of Light
The pasuk describes Moshe upon his descent from Heaven with the mmb:

) PTRD WM IAATN INTI2 AWNTTA NTPR NNY w1 0 NN Awn AT N
(v2:15 MPW) anX 11272 ™I MY TP

The Medrash Tanchuma (Shemos 37), quoted by Rashi, defines the rays of light
coming out of Moshe’s face as 1 17p.2 Based on what we have seen, that Moshe
Rabbeinu’s struggle with the malachim was over the nmnn mmo, we can understand
why he had 17 1p. Moshe had successfully argued with the malachim and brought
down the inner secrets of the Torah to this world, allowing this hidden light to be
revealed outwardly into this world, and therefore he had an inner light radiating
outward from within the skin of his face.

This fits beautifully with the different explanations given by >n for the source of
Moshe’s 11 1p. One opinion in the midrash says that Moshe got them from the ink
that was left over in the quill after he finished writing the Torah. What is the midrash
trying to tell us with this enigmatic statement? And why was there leftover ink - why
didn't Hashem give Moshe the exact amount necessary for the writing of the Torah?

The Ksav Sofer (Parshas Ki Sisa) explains that this is a reference to the mmo
nmnn that Moshe brought down. Hashem taught Moshe these nmnn mmo which
weren't written in the Torah explicitly, and this is what the midrash means when it
says there was “leftover ink” Although Moshe didn’t write these secrets explicitly,
he did cloak them in the words of the Torah. It was the bringing down of these
secrets that gave him the mn 1p.

mooin on Shabbos 88b says that Moshe got the mi »17p from the crowns that
Bnei Yisrael received after saying ynwn nwyi, which were subsequently taken away
after the Sapn xon.3 As the gemara there says explicitly, these crowns were given to

2 The Rashbam (34:29) says anyone who thinks that the word 1p in this context means a horn is a fool,
because 11p has two separate definitions, and here is means rays. In truth, the reason a horn is called a
1p is because a horn is the inside of the animal’s head protruding outwards just like a ray of light is a
radiation extending outwards from within a source of light. See R Nosson in Likkutei Halachos, Simanei
Beheima Vechay 1 who writes: Pr¥m 005130 pimi "1mm 0n 077pi %3 ,0"Npha M Anna Paw 70 193 12 50
D™ WP N2 PN PN neba XY 07X W 087 MY TP ST P NP DNp D Awyn.

3 Rashi on the gemara (Shabbos 88) says the same thing. The gemara says that Moshe took the
crowns as the pasuk says - 5nxn nx np» nwm, referring to the crowns. 5nx also means light as in 15ma
13, and Rashi says that this was the ra mp 1vp - the nin 1.
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Moshe when he came down with the second mmb. According to moon, the
71 mp/crowns also represent mmnn mmo. The reason they are called crowns is
that our heads contains our intellect, our ability to mentally grasp ideas. A crown
represents something that is above our head, and the nmnn mmo cannot be grasped
the same way the rest of the Torah is understood.* They are not called mmo, secrets,
because people happen to not know them being that they are transmitted secretly.
Rather they deal with the inner functioning of all the spiritual worlds, something
beyond the ability of human intellect to understand. At the giving of the first mmb,
all of Klal Yisrael became so spiritual that they attained an understanding of mmo
nmnn. However, they lost these levels because of the Syn xvn. It was these secrets
that Moshe once again brought down that gave him mn 2.

Based on this, it would seem that the argument between Moshe and the
malachim took place only when Moshe went up to receive the second mmb. Moshe
was fighting with them over the nmnn mmo, but by the first mmb all of Klal Yisrael
had the crowns/ mi1 »»p, an understanding of nmnin mmo. It was only after the xvn
Spn that bx1w 553 were no longer worthy to receive these secrets and Moshe had to
fight to bring them down to a nation that was seemingly unworthy of these levels
of understanding.’

Rashi (v2:15), quoting the Medrash Tanchuma, says:

ANNXIY ;170 by N72pn 1NIW 77YnNn 112 ,1NIX 120127 ;10 ’J'WP'? nwn 131 12°mm
79D NOWN

The oman 'now explains that Rashi was bothered by why Moshe only received
the mn = p after the second mmb and not by the first, to which Rashi answers that
he received it in the myn. Moshe davened to Hashem to forgive them for the xon
b, and it was then that Hashem placed him in the mmyn. From Rashi as well we
see that the argument with the malachim was only after the Spn xovn. It was there
that Moshe received the nmnn mmo that gave him the 10 1p.

Light Skin

The wrtpn 7nr in owTp nwno says that it was only after the ny7n vy xon that Adam

4 The gemara in Brachos 17 says that when Moshiach comes the o7pr1y will sit orPwxa2 oMoy

- and their crowns will be in their heads. Why doesn’t the gemara says that their crowns will be
on their heads rather than in them? Rebbe Nachman (Torah 21:4) explains that the secrets of the
Torah in this world are so deep that they cannot be fully grasped in our minds in this world. The
crowns of the opy refer to these secrets. However, when Moshiach comes, we will be able to
understand it and therefore the crowns - levels that are usually beyond our heads - will be in our
heads, symbolizing that we will be able to fully grasp these sublime secrets.

5 Indeed, Pirkei D’Rebbe Elazar (46) based on the 5" - (Kedai R”S page 355, 436) says explicitly
that the argument was only by the second mmb.
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needed a physical body made of flesh and skin as the p1on says mana onb wyn”
~y. This is not simply referring to the animal skin clothing that Hashem made
for them, but rather in a deeper sense it is referring to the fact now they needed
physical bodies. Before the xvn their bodies were almost completely spiritual, it
was only after the %yn xon that the body became a “garment” to the soul, cloaking
its light rather than revealing it.*

The wrtpn i1 says that originally they had mx mino, garments of light, with
an x rather than my with an p. The difference between x and y is very small. The
letter x when pronounced has no sound. It is a letter that symbolizes that which
is beyond the physical world.” The letter p, on the other hand, although subtle,
does have a sound.® It symbolizes something spiritual that has crystallized into
physicality. This is why mix with and x means light, while my with an y means skin.
In English, another word for skin is hide,® for this is exactly what our skin does:
it hides our true essence - the light of our nmwi. When vowelized as mw (eever) it
means blind - the exact opposite of light which enables sight.

This is the difference between mix min> and 7y mina. Originally Adam was
created with mx mand, a garment for their soul that projected its light rather than
blocking it. After the xvn, the x turned into an p. Their bodies became a physical
garment that hides the nnwa rather than revealing it.*

The “'wrtpn n">w says that the crowns/min mp that all of Klal Yisrael received
before the Sayn xvn were precisely the mix nun> that Adam had originally had.
When Adam had 1% mana he was almost completely spiritual which enabled
him to have an understanding of all the secrets of the world and the Torah.
This is exactly the level that Klal Yisrael was on at the giving of the first mmb.
Both Adam and Klal Yisrael lost this level after their xon. The n">w says that had

6 Perhaps this is the meaning of Chazal that Adam’s body was covered by nails. Our nails are the
only parts of our physical body that are translucent. Adam’s entire body was translucent, meaning
that it revealed his nnwa rather than blocking it.

7 "o is the same letters as X5 - wondrous, something supernatural which goes beyond the
confines of this world. An mbx, a champion or general, is someone who rises above the average
person.

8 The gemara in Megilla 24D says that a certain family of Kohanim were not allowed to duchen
because they couldn’t differentiate between the sound of x and p.

9 This is a rare instance of the English language getting the deeper meaning of a word right.

10 Rashi on the gemara in Shabbos says that 5x is a reference to light as in *wxn "5y 111503, An Snx
as well is meant to shield and block and yet here it means a source of light.

11 17N MR DMDD N30N ,7aNN - 2wn WX 7N - 175w, See also Shelah, Shaar HaOsiyos who writes: nwn
DTN DYUMAW ;MK OIND IO KW MK 7P 779 1927 7wn 719719 5P ,7R0Tp 0TX X ,0TRA 5an My mn a7y
awnd .
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Adam not sinned he would have had 115 =1 17p - with an x, because he would
have remained cloaked in 7x, light, rather than 1y, skin. If not for the ayn xon,
Moshe, as well as all of Klal Yisrael, would have had o»a 7% 17vp rather than np
omnn Y.

Heavenly Captives

The Arizal says an incredible remez on the pasuk from Tehillim quoted in the
gemara earlier that refers to Moshe successfully bringing down the nmnn mmo:
The pasuk says o1xa mann nnpb yaw naw ,ommb oy - You went up to the exalted
(heavens), you captured a captive, you took gifts for man.”> The word »aw, says the
Arizal, contains a hint/remez to the person most responsible for revealing mmo
nmnn to mankind - *xmv 12 nynw, whose initials are ».a.w. The Arizal says that Moshe
Rabbeinu was feuding with the melachim over the mmw of »xm» 72 pynw a1 and he
is the captive that Moshe captured from up on high and brought down with him.
Rashbi is the one who generations later revealed the same nmnn mmo that only
Moshe was able to understand. He is the one who brings back the inner secrets of
the Torah - the mn of the Torah - to all of Klal Yisrael.

Another incredible mn is that »aw also stands for the names of the two other
opr1y most responsible for revealing the nmnn mmo to the world: (i) the Arizal -
nmbw 12 pnyy, and (ii) the Baal Shem Tov - mw 12 Sxaw» (or ow Hya Hxawr). Similarly,
the Bnei Yissoschor in his sefer 0537 xax says that the word n'wx1a stands for: mx
MW 12 HXAW? 121 NMA MK ,ANGW 12 PRXT 237 NN MK RO 12 YR 23 ot

Return to 50

There is a known mo> (principle) in nmnn nvman which states that the higher the
level that something is rooted in, the lower it is able to go.* For instance, the
gemara famously states: mny> o512 orx oM Py MY nawn Hyaw mpna. The
reason for this is that in order for a nnwi to have the ability to descend to a low
level and then come back it must be from a very high level. Imagine if you needed
to explain Einstein’s theory of relativity to a ten year old child. The only one who
would have the ability to do that would probably be Einstein himself - someone
who fully understood the theory.”s The clearer someone understands something,
the lower the level to which he is able to bring it down.

12 Quoted in the Chida’s Sheim HaGedolim 332 in the name of the Arizal

13 M3 MR U129

14 Xp 97,8300 5pa Mo

15 Albert Einstein is quoted as saying: “If you can't explain it to a six year old, you don't
understand it yourself”
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The gemara says that Hashem created fifty levels of na (understanding), and
only forty-nine of them were given to Moshe. R’ Tzaddok writes that the fiftieth
level of ni is an understanding of mmnn mmo only attainable by a nmwn 5ya.*¢ Moshe
is the quintessential p1v and therefore was unable to comprehend the fiftieth level
of nra. The midrash (Bamidbar Rabba 19:6) says: xxpy M5 1521 nwn> o1 Xd5w 0121
PAM KIPY AT Y AnR1 P 5 am. R Shmuel Vital (Shaar Maamarei Razal,
Shabbos, Ois 3) writes that although Moshe didn't attain the fiftieth level of nra, R
Akiva - the ultimate nmwn Sy, did, and he taught it to *xnv 72 nynw a7, his Tndn.7
The Arizal says that Moshe Rabbeinu did attain the fiftieth level at mmn jnn.*8

Now we can understand what Moshe answered the melachim when he said
did you go down to omxn, etc. The melachim knew this but they were arguing that
mmnn mmo are meant for someone completely pure, the p1¥ who is like a o7pbx 1851
mpax. Moshe revealed that mmnn mmo are the Torah of the nmwn bya, someone
who has been in the lowest of places and returned, and therefore the fact that Klal
Yisrael had sinned with the %y did not negate their ability to understand these
secrets. On the contrary, they were now nawn "5ya and were uniquely qualified
to understand these secrets. nmwn is something that is only possible for a human
whose nnwi comes from a higher place than the melachim.

The word mn which means glory, is also the root of the word nxmin - to admit.
This is the nn of the nmwn Sya, for what greater glory is there than when even
those who are seemingly distant from Hashem admit that he was right all along?*
The wrtpn 71 and the nmnn mmio in general have the same ability - to show that
nothing is truly distant from Hashem, and that everything in the Torah and even
in the world that seemed coincidental really has a much deeper meaning.>

Caves of Light

Rebbe Ahron MiKarlin writes in his sefer *1nx nna that the pasuk in 12:0 n>x
PR AMX Mwan” is referring to *Xnr 72 1ynw '11, as the word mwan can be read as an
acronym for *xnr 72 pynw 1 nnn. It is he who revealed G-dly secrets to the world.

16 Pri Tzaddik, Devarim 10

17 When we discuss the levels of p1¥ and nmwn bya we are not necessarily referring to what we
mean when we say those terms. Rather we are referring to types of mnwi. See 'x pa xnn

18 12pnn 17T PAAKI M 1N 0RD

19 See 2:186 witpn 11 quoted in Pri Tzaddik, Bereishis 142, Chanukah Ois 2 stating that 111 refers
to a pr1¥ and T to a nmwn bya. Aharon HaKohen is also associated with the n of 11 and indeed
we find that on some level he was involved with the byn xvn. Being a nmwn bya himself he is the one
who is :pn others to the Torah

20 See Ramchal’s nnTpn to mana 1o

21 19 g1 Imwa s

124



max a5 1wm a0

Perhaps we can add that it is specifically the word w3, flesh, that hints at »awn
because it is only a human made of lowly flesh and blood who can potentially fall
and then do nmwn that has the ability to reach an understanding of iminn mmo. This
was Moshe’s winning argument against the melachim.

By revealing the nmnn mmo to the world, »awn gave us the ability to turn
our my nmin3, our garment of flesh, into mx nun>; to turn the p into an x. Moshe
Rabbeinu, on the other hand, represents the py, perfection, and all of Klal Yisrael
were on that level at the giving of the first mmb. After the Syn xon it was necessary
for Moshe to reveal that it is xp17 the nmwn Sya who can reach the highest of levels.

Moshe teaches the Torah and translates it into seventy languages - nwn S xin
nmnn nx X2, He takes the x and translates it into p. He translates the unity of
Hashem and the Torah into the language of this world. He teaches how to live a
physical life with the spirituality of the Torah. »avn, however, is the one who takes
the p and turns it x. He shows how the physicality and darkness of this world
comes from an incredibly high level. He uses this world to understand the secrets
of the upper world.

According to this, perhaps we can say that this is the meaning of a statement
that »awv1 makes in the Zohar HaKadosh:

01N DR XY RDW 711 NP X1 00w 0Irbyaw 0arby yaK: 0w Hy X Tyn
5onon X591 P KD w1 PR NAW YT IRY MIPL.LIP0 0D NNw nwn 1hyw
(2Ddp Rw1) M2 Y 1P 2 YT KRS WM NN IR T

What did »avn mean by, “Moshe doesn’t know (that »ma =y 11p), but I do
know?” Moshe turned the x into p, but being a p™1x he could not use the physical
to understand the spiritual. It was only »aw~ who showed how even the lowliest
things in this world can be used to reach the highest of levels. An incredible mn to
this is that the gematria of 1o mx 17p (with an x) is exactly the same as *xnr 22 pynw.

Rashi (quoted earlier) says that the source of Moshe’s T »1p was the myn.
Similarly, >awn hid in a myn for thirteen years and it was there that he learned the
nmnn mTo as we say in the song - 77TM TMA MIp oW YW oMy myna. A myn is a
place that hides, and its wmw is =, skin/hide. »awn as well goes into a myn, but he
turns it into a mxn - a luminary, a source of light, just like he turns the my nuana
into mx mano.

Reveal the Light

amypa 15 is not just the day that »awn passed away, but it is also the day on which
he taught the deepest secrets of the qar. It is the day of mnaw min - the deepest inner
beauty of the Torah was revealed. This is the meaning of the pasuk nvaxy 2y 5
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Tnmnn mxbom - on the day of "1mya a5 - 51, our eyes were opened and the mx5n -, the
wondrous secrets of the fiftieth level, were revealed to the world. Based on this we
can understand the deeper meaning of the pasuk that we say every day in mwx: 111
711 2> - reveal openly the beauty of the hidden secrets of the Torah, 7nx5s-1 a2
nmrwx - and thereby we will be able to openly converse in the wondrous fiftieth
level (of ni).22 The gematria of the words nmwx pnxbn1 are exactly the same as m
»xmr 12 nynw - they both equal 915.

May we be naw to the days in which the secrets of the Torah will no longer be
hidden, ooon o o> 1 AR APT PIRA IXONL.

22 The term mw is specifically associated with the revelations of mmwnn mmn - as hinted at in the
name mw-n, 5Nax.
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Does One’s Son or Grandson

Have Priority for Mitzvas
Talmud Torah?

Ariel Jeidel

he gemara in Kiddushin (30a) states:

J10 0 mHap 1R non vHy mHyn 1N 12 2 AR THnn Y3 5" anx
2na PrOX e Ty WX o h Prot 7 a5 1iab onymm nRw

.(;1omaT)
Rebbi Yehoshua ben Levi stated, one who teaches his grandson Torah
is as if he accepted the Torah on Har Sinai, since the pasuk by Mattan
Torah is next to the one about the responsibility for transmitting the
Torah to one’s grandson.

The fact that Rebbi Yehoshua ben Levi makes this statement only regarding a
grandson and not a son (who is also included in the pasuk) seemingly implies that
teaching Torah to a grandson is more important and takes precedence over teaching
one’s son Torah.

In light of this reading of the germara, the Rambam writes something somewhat
surprising in Hilchos Talmud Torah (1:2):

7125 DRYTIM MKW 12 12 AX 5D 271 X 70 12 DX TS 0TIR MW owd
2720 125 132 121 12 125 12 0TS 13212 531 12 Sy moxa fnd 12 oX... a1

The Rambam clearly paskens that teaching Torah to a child takes precedence
over teaching Torah to a grandchild. Along the same lines, the Kesef Mishna is
uncertain if the avn to hire a rebbe for his son (when he himself cannot teach his
son) applies also to a grandson. By virtue of asking this question, we see that the
Kesef Mishna also assumes that teaching a son Torah is more important than to a
grandson.

The Harerei Kedem (chelek 2, siman 122) quotes the Ramban (mitzva 2 in 1
0"amn noww n') to answer this question. The Ramban explains that when learning
Torah with one’s offspring, one accomplishes two mitzvos:

A) The mitzva of teaching your children Torah. This is referred to in the pasuk
that states b1 nx omx o,
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B) mminn nimx, remembering when the Torah was given on Har Sinai, referred
to in the pasuk 712 135 7125 Dnymim.

Using this, the Harerei Kedem answers that with regards to the mitzva of Talmud
Torah, learning with one’s own son is more important and more of a reason to hire
a rebbe, as the Rambam suggests in Hilchos Talmud Torah. However, when it comes
to the mitzva of mmnn nmnx, not forgetting Har Sinai, a grandson comes first. He
explains that this is because when the grandson is learning with his grandfather, this
brings him closer in the timeline to when the Torah was given, and closer in terms
of how many people the Torah went through since Har Sinai, as opposed to if he was
learning with his father.

One question which occurred to me is that this feretz only explains why
a grandson should want to learn with his grandfather over his own father. Since
his grandfather is closer to Har Sinai than his father, learning with his grandfather
brings him closer to the source. But what does the grandfather gain by teaching his
grandson over his son, as his grandson is further from Har Sinai than his son?

I would like to suggest a similar but slightly different answer based upon two
gemaras, one in in Bava Basra and one in Bava Metzia.

The gemara in Bava Basra (59a) discuss a case where a pipe is dripping water
from someone’s roof into his neighbor’s property and the neighbor wants the pipe to
continue to water his field. The gemara asks if he can prevent the roof owner from
sealing the pipe. The gemara says:

AKX X072 7275 175w HIX .23P0 K MK XN M,2990 MK RPWIR 730 0K
T ,pNY N XS whrwnn voinm (20 ;1 ndap) Xnn 12 mn by Mp La0yn b

.02 7271 5w 112 Xnn 11 YW 12 RPIR
Rav Oishia held that he can stop the roof owner, Rav Chama (who
was the father of Rav Oishia) said he cannot. He went to ask Rav
Bisa (who was Rav Chamas father and Rav Oishias grandfather)
and he said like his grandson, that the field owner can stop the roof
owner from sealing the pipe. Regarding this circumstance, Rami Bar
Chana quoted the pasuk pnr m7na X5 whwnn vinm, a three twined
string does not snap quickly.

The praise here is that the Torah from the grandfather was not forgotten.
Similarly, and more clearly, the gemara in Bava Metzia 85a says:

Don TSN 122 121 0N TSN 1A 0oN TN KIAw 5 e 2 Anx D Y anx
X5 11102 ART AR (XD ,01 1PW?) ANRIW 09YD WAt NPDID NN PR W
X 27 AnK RD O T AR 7AnK YT PAT em YT sam Jan e
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10 75K RO N 1 X 205 T AnYn RN LT 12T 7D 2w R n'apn

.X702X by nrmn
Rebbi Parnach quotes Rebbi Yochanan who explained that if one
is a Talmud Chacham and his son and grandson are also Tamidei
Chachamim, he has a guarantee from Hashem that the Torah will
never cease from existing in that family.

With this we can say, along the lines of the Harerei Kedem, that besides the
actual mitzva of teaching and learning Torah, teaching Torah is also a orp of not
forgetting *ro 10 Tyn. When one learns with his grandson, he has the opportunity to
teach a third generation Torah, which has the direct potential to cement Torah in his
family forever. This would be a massive orp of not forgetting »»o 21 myn and of ninx
nmnn! And this is why a grandfather would want to learn with grandson.

MYNN 17 VD MY¥N2 Ppow

The gemara in Shabbos (11a) says that if one is learning Torah and it comes time to
say kriyas shema, one takes a break from Torah to say shema. The Minchas Asher,
in his sefer on Talmud Torah (siman b), asks that we have a rule that when one is
performing a mitzva, he is patur from doing another miztva that comes along, so
why doesn’t that apply over here?

I would like to try and apply the Ramban that was quoted earlier to answer this
question. There are two types of learning:

A) Teaching someone else Torah (or even learning by yourself) for the purpose
of mmnn nnnx and remembering Har Sinai. If one would be in middle of this type
of learning and another mitzva would come along, then of course one should stop
learning and do this other mitzva, since the entire purpose of your current learning
is to remember Har Sinai and all the mitzvos that were taught there. Learning Torah
reminds you and teaches you to do those mitzvos, so if one comes along, you better
do it!

B) The second type of learning Torah is learning for the geshmak of it, with love
for the Torah and to make oneself more holy and pure. If you are engrossed in this
type of learning, than it is no different than any other mitzva that makes you patur
from doing other mitzvos.
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