
 

  



 

The Ohel Avraham Volume 14 is proud to feature educators 

from our shul, who teach in our local yeshivos. With great 

dedication, they teach the children, young adults, and adults of 

our community. 

Their articles (along with many other contributors) appear 

throughout the journal and discuss an array of educational 

topics, many of which tie in to the themes of Pesach and 

Shavuos.  

Thank you for all that you do. 

 

Moreinu HaRav Yaakov Neuburger 

Harav Tanchum Cohen 

 

Rabbi Daniel Alter, The Moriah School 

 Head of School 

Rabbi Avi Bernstein, RYNJ 

 Middle School Dean of Students 

Yair Daar, SAR High School 

 Limmudei Kodesh faculty/Gemara and Tanach 

Rabbi Jonathan Feldman, The Frisch School 

 Gemara and Tanach Rebbe 

Rabbi Jason Finkelstein, Yeshiva University, Heichal 

HaTorah 

 Kollel Elyon, Night Seder Rebbe 

Dr. Aliza Frohlich, Yavneh Academy 

 School Psychologist 

Rabbi Noah Gardenswartz, The Frisch School, Yeshiva 

University 

Gemara Rebbe and Magid Shiur  

 



 

Rabbi Elchonon Grunwald, Yeshiva Bais Mordechai of 

Teaneck 

 Rosh Kollel  

Rabbi Adam Hertzberg, Joseph Kushner Hebrew 

Academy 

Director of Educational Programming / Middle School 

Mishna/Gemara/Tanach Teacher  

Daniella Lejtman, RYNJ 

 Middle School Teacher/Math 

Lori Linzer, Yeshiva College, Yeshiva University 

 Instructor of Biblical Hebrew 

Rachel Markovitz, Yeshivat Noam 

 Pre-School Teacher 

Rabbi Dr. Alex Mondrow, Yeshivat Noam, Heichal 

Hatorah 

 School Psychologist, Rebbe, Clinical Child 

 Psychologist 

Rabbi Benzion Scheinfeld, Director/Owner, Camp 

Kanfei Nesharim 

Rabbi Avie Schreiber, Yavneh Academy  

 Gemara and Chumash Rebbe/ Middle School 

Rabbi J.Z. Spier, The Frisch School 

 Gemara Rebbe, Freshman Grade Dean and Director 

 of Informal Education 

Tami Teller, Ramaz Lower School 

 4th Grade Judaic Studies Teacher 

Rabbi Michael Zauderer, The Frisch School 

 Teacher and Director of Educational Systems 

 



 

 

 

 

 

 

 

 

Dedications 

  



 

 
 

  



 

 

Dedicated in memory of 

 

a wonderful husband and 
father 

 

 

Benjamin M. Strauss A”H 

 

ה"ע בנימין מאיר בן נפתלי  

 

 

 

Claire Strauss and family 



 

In honor of 

 

the marriage of our children 

 

Shira Kaye to Benjamin Mann  

 

and  

 

Avi Kaye to Atara Yaros 

 

 

May each couple be zoche to build  

a bayit ne’eman b’yisrael  

 

 

Dena and Alex Kaye 



 

Dedicated by 

Nechie and Heshie Schulhof 

 לזכר נשמת

 

ה"עאליעזר בן טוביה   

 נפטר יֹום ראשֹון חֹול המֹועד פסח

 

ה"ענחּום צבי בן ֹמשה   

ה"עפייגא מלכה בת יֹונה   

ה"עיעקב בן מאיר   

ה"עשרה צביה בת אברהם   

יֹום שני של שבּועֹות, נפטרּו בשֹואה  

 

ה"עאסתר בת ניסן   

ה"עדוד בן יעֹקב   

ה"עיענטא בת נחּום צבי   

ה"עניסן בן זאב   

ה"עלאה בת נתן יצחק   

  



 

 

In Memory 

נ"לז  

ל"חיים יששכר ז  

 בן יחיאל זיידל דֹוב

Chaim Feigenbaum z”l 

 

Dedicated by the  

Feigenbaum/Richman/Finkelstein 

Families 



 

 

In memory of 

our dear friend, 

 

 

Sander Bak z”l   

 

 

May his family and friends be comforted 

by the wonderful memories we all share 

of his life,  

which was filled with kindness,  

וצדקה, מדות טובות, חסד  

 

Dena and Alex Kaye  



 

Dedicated by the Pfeiffer family 
 
 

In memory of  
 
 
 

Mrs. Tillie Goldberg A”H 
 

ה"בת שמּואל הלוי ע טֹובה חנה  

~~~~~~~~~~~~~~~~~~~ 

Dedicated by  
Sara and Mayer Crystal 

and family 
In honor of the publication of the first volume of the 

English translation of  

 

Avodas Hakorbonos: Korbon Pesach edition   

 

Avodas Hakorbonos was published in 1913 by Harav 

Aharon Kagan, ZT"L, son-in-law of the Chofetz Chaim ZT”L, 

to organize and clarify the laws of Kodshim. 

The sefer was translated by Rabbi Daniel Rubin and 

Shmuel Tarshish of Baltimore. 

For more information: avodashakorbonos@gmail.com 

mailto:avodashakorbonos@gmail.com


 

Dedicated by  

Miriam and Allen Pfeiffer 

 

To express Hakarat Hatov to Hashem 

for the simcha we feel upon our son  

Binyamin's marriage to Tali Spier  

2 Nissan 5776 

~~~~~~~~~~ 

 

With pride and excitement  

we welcome our son  

Dani  

to the age of Mitzvot. 

Bar Mitzvah Parshat Tzav 5776 

 

Miriam and Allen Pfeiffer 



 

Dedicated in memory of 

our beloved grandmothers 

 

ה"עביילא בת צבי   

in commemoration of her yahrzeit on ח ניסן"כ  

 

ה"עחיה פסע בת שלֹום פרץ   

in commemoration of her yahrzeit on סיון' ז  

 

Tzippy and Aaron Ross  

and family 

~~~~~~~~~~~~~~~~~~~ 

Dedicated by Goldie and Bob Kikin 

 

in honor of  

the yahrzeit of Goldie’s parents 

ד ניסן"כה  "עפייגע בת שלֹום    

אדר' יה  "ע  הלוי( לייב)יֹואל בן יֹוסף אריה   

and in honor  

of the yahrzeit of Bob’s mother 

ב ניסן"כה  "עפייגא בת גדליה זוסיא   



 

 לזכר נשמת

 ביילא בת מרדכי ורחל ע"ה

and in honor of our parents and children 

 

Dedicated by 

Baruch and Sharona Benoff and family 

~~~~~~~~~~~~~~~~~~~ 

Dedicated by Harriet and Joel Kaplan 

  לעלית נשמות

ל"בנימין חיים בן שמואל הכהן ז  

ל"יצחק ראובן בן מלך ז  

ל"זלמן לייב בן שמואל אברהם ז  

ע"זי  

~~~~~~~~~~~~~~~~~~~ 
Dedicated  in memory of our beloved father and grandfather 

Uszer A. Lejtman A”H 

  אשר אנשל בן ישראל שלמה ע"ה 
ה"ו טבת תשע"נפטר ט  

And in memory of our brother, brother-in-law, and uncle 

Mitchell Gross A”H  

ה"מנחם אברהם בן נחמן מֹשה ע   

in commemoration of his yahrzeit ח"ה ניסן תשס"כ  

From the Lejtman family



 

Yasher Koach to our grandson 

Netanel Lederer 

for publishing an insightful, scholarly and timely article in 

this journal.  May he continue to grow from strength to 

strength and may we and his parents, Adina and David 

Lederer 

continue to have nachas from Netanel and the entire 

family. 

 

Fran and Phil Friedman 

~~~~~~~~~~~~~~~~~~~ 

Dedicated by  
 

Debra and Dovi Popowitz 

 
In honor of  

 
all of the educators in our families 

~~~~~~~~~~~~~~~~~~~ 

Dedicated by  

Howard and Rochelle Gans 

  



 

 

 

  



 

 
 

 

  



 

 
 

 

 

 

Table of Contents 



 

 
 

 



 

 
 

Table of Contents 

The Editors’ Note ...................................................................... 1 

The Rabbi’s Message ............................................................... 2 

Moreinu HaRav Yaakov Neuburger 

Divrei Rabboseinu 

The Unquestionable Value of the Value of Questions ....... 7 

Moreinu Harav Yaakov Neuburger 

Good Neighbors –Reflections on a “Late Pesach” ............ 10 

Harav Tanchum Cohen 

Guest Contributor 

Schools of Freedom................................................................ 20 

Rabbi Jonathan Sacks (Reprinted with permission ) 

Pesach Preparation 

Shem Chametz L’inyan Bal Yera’eh U’Bal Yimatzeh .......... 28 

Rabbi Jason Finkelstein 

Lishma for Matzah .................................................................. 34 

Noam Burack 

Themes of Pesach 

The Process of Geulah ........................................................... 40 

Rabbi Elozor M. Preil 



 

 
 

No Rules for Michael .............................................................. 45 

Rachel Markovitz 

A New “Diagnosis,” Freedom and the Modern Parent .... 50 

Rabbi Dr. Alex Mondrow 

How to Make your Seder Last Forever (and not just feel 

like it) ...................................................................................... 55 

Rabbi Adam Felsenthal 

Wellsprings of Emunah ......................................................... 61 

Seth Lebowitz 

Beginning and Ending with Matzah – Lessons in 

Redemption ............................................................................ 64 

Rabbi Avie Schreiber 

Teaching Emunah: So That The Children Will Ask .......... 68 

Rabbi J.Z. Spier 

The Process of Becoming Aware ......................................... 72 

Jonathan Kaplan 

The Dual Significance of Yetziat Mitzrayim ....................... 77 

Rabbi Noah Gardenswartz 

The Freedom to Choose ........................................................ 81 

Dr. Benjamin Rubin 

Singing the Song of the Redeemed - When and Where? . 81 

Rabbi David Flamholz 



 

 
 

Pesach, Mitzryaim, and Migdal Bavel –What is the 

connection? ............................................................................ 92 

Rabbi Michael Zauderer 

מ"ביאור ענין שעבוד מצרים ויצ  ................................................... 95 

 מאיר שמחה פינקלשטיין

Leil HaSeder 

Double Dipping on Pesach ................................................ 109 

David Felman 

People are Strange When You’re a Stranger:                          

 115 ............................................................................ כי גרים הייתם

Rabbi Adam Hertzberg 

Excerpt from Sridei Eish –Haggada shel Pesach ........... 120 

 Translation by: Yehudith Dashevsky 

Resilience and Fulfillment through Failure                        

 126 .................................................... מתחילים בגנות ומסיימים בשבח

Rabbi Avi Bernstein 

This Is It ................................................................................ 130 

Rabbi Jonathan Feldman 

Haggadah Insights............................................................... 132 

Chaim Ozer Shulman and Shifi Shulman 

Understanding the Promise of Protection in Vehee 

She’amda ............................................................................... 135 

Rabbi Daniel Alter 



 

 
 

No Pain No Gain?  A Halachik Analysis of When to 

Perform Mitzvos Aseh that Cause Pain ............................ 139 

Netanel Lederer 

Eliyahu HaNavi’s Visit to our Seder – What Does He Want 

to Hear from Us? .................................................................. 150 

Lori Linzer 

From Pesach… to Shavuos 

Good Things Come To Those Who Wait .......................... 157 

Dr. Aliza Frohlich 

The Significance of Korban Omer to Hashem and to Us:                                     

A Perpetual Recognition and Appreciation of God 

throughout the Generations ............................................. 165 

Tami Teller 

 176 ................... בענין מצות עשה שהזמן גרמא גבי ספירת העומר

 פייבל סגלוב

“Saba, can you learn with me?”—The Significance of 

Intergenerational Talmud Torah..................................... 179 

Dr. Elly Gamss 

Where are the Aron and the Luchos? An analysis of 

Halachik and Secular Sources ........................................... 183 

Josh Gelernter 

Lessons from Yitro .............................................................. 192 

Yair Daar 



 

 
 

 202 .................................................. ביאורים במדרש רבה על יתרו

Tzvi Benoff 

 

Thoughts on Education 

Insights into Chinuch.......................................................... 213 

Rabbi Benzion Scheinfeld 

The Truth about Grit .......................................................... 222 

Daniella Lejtman 

Tuition Questions—Should Putting Aside For Retirement 

Play a Role? .......................................................................... 228 

Rabbi Elchonon Grunwald 

Inyanei Brachos 

Hefsek B’brachos .................................................................. 235 

Rabbi Brian Gopin 

 241 ....................... בענין שבע ברכות בחתונה ושבעת ימי המשתה

 ישראל ברוך פינקלשטיין

 

  



 

 
 

 

 

 

 

 

 

 



 

1 
Ohel Avraham Vol. 14  

The Editors’ Note 
e are pleased to present the 14th issue of the Ohel 
Avraham. Ohel Avraham is a journal of divrei Torah 
published by Congregation Beth Abraham in honor of the 

upcoming Chagim. The articles submitted reflect both the erudition 
and love for learning our community strives to achieve.  

In addition to the Chagim of Pesach and Shavuot, this 
volume focuses on issues of chinuch – Jewish education.  We have 
turned to the educators of our community, as well as others, to 
gain insight into this important topic. 

The Gemara (Bava Batra 21a) tells of the takana of 
Yehoshua ben Gamla to institute a communal education system for 
children.  Our community is blessed with an abundance of 
dedicated educators who carry out the spirit of this takana on a 
daily basis – whether they teach Torah to younger or older 
children or to adults, they contribute to the educational 
infrastructure of our community, which has been recognized as a 
crucial communal institution since the days of the second Beit 
HaMikdash.   

The takana of Yehoshua ben Gamla was imposed on the 
community itself, and in this sense we are also blessed to be in a 
community that values Torah study at all ages and levels so 
highly.  We hope that the essays in this publication – whether by 
educators or other community members – will enhance our Yamim 
Tovim and further increase the volume of Torah discussions among 
us.   

Thank you to all those who contributed essays to this 
journal.  A special thanks is due to Ed Abramovitz, David Flamholz, 
David Mogilensky, Barry Finkelstein, David Felman, and Glenn 
Pfeiffer for their assistance with editing.  And of course, a great 
debt of gratitude is owed to all of this journal’s sponsors; without 
your generosity, the whole enterprise would not be possible.  Chag 
Kasher V’Sameach to the entire community. 

Seth Lebowitz          Avie Schreiber  

W 
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The Rabbi’s Message 

Moreinu HaRav Yaakov Neuburger  

(יא:משלי יג)ירבה יד  וקובץ על  -הון מהבל ימעט   

his is the pasuk that comes to my mind as I have the singular 

privilege to introduce the fourteenth volume of our “kovetz,” 

our collection of yom tov articles, the Ohel Avrohom.  Rashi’s 

reading of this teaching of Shlomo Hamelech instructs us that gathering 

knowledge, piece by piece, one mishna, one parsha, or one sugya at a 

time, even if slowly, will bring great yield.  The careful integration and 

assimilation of Torah knowledge will be far more successful than the 

rushed amassing of information referred to at the beginning of this 

pasuk.   

That is but one of the many accomplishments of our “yad” 

edition for contributor and reader alike.  We pray that the learning 

generated by this journal, article by article, will help us prepare for the 

yom tov, help us understand the messages of its many mitzvos and 

varied texts, and cultivate conversations of substance over the yom tov 

(in between the aliyos, in the lobby, and over lunch). 

Additionally, the creativity of our editors once again adds 

enormously to the culture of our kehilla.  Seth and Rabbi Avie have 

invited many of our mechanchim, resident educators, to contribute and 

present some of their insights culled from their work with our children. 

I am sure that all the contributors and sponsors are thrilled to be part of 

this expression of our appreciation of those privileged to dedicate all 

their energies and skills to the education of our children.  I am also sure 

the focus on chinuch will only raise the already robust communal 

conversations that we have. 

T 
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Personally I am so grateful for the quality and quantity of 

Torah study in our own kehilla that this journal represents; and for the 

concomitant growth that we are experiencing in the hours, participants 

and vibrancy of our own bais hamedrash.  The participants in the 

virtual bais hamedrash of the Ohel Avrohom, and of the very real bais 

hamedrash at New Bridge and Westminster, and their spouses should 

take a moment to reflect that their dedication is generating an all-

embracing atmosphere of Torah study.  We pray that Hashem gives us 

the strength to continue to grow our bais hamedrash and that it 

continue to set the culture of the primacy of Torah study for our 

children.  

Most notably the Ohel Avrohom adds a dimension to the 

Biblical mandate to make our holidays into “mikra’ai kodesh” as 

explained by the Ramban.   He interperets it to refer to the holy 

ventures  - perhaps the pure and holy conversations - that bring people 

together such as learning and davening together as a community.  

Once again we cannot give due expression in these few lines, 

to our gratitude to very dedicated editors and their families.  We can 

only imagine the hours that it must take to put out a choveret of this 

size and scope.  The Torah for which you are responsible, in our 

community and now in at least four other major communities, is most 

remarkable, and we pray that it will bring great blessing and nachas to 

you and your families.  You have put our shul “on the map” among 

communities who prize the study of Torah and for that we are 

immensely grateful. 

May Hashem bless Seth and Tiffany and Avie and Navi and  

their families with all the berachos that communal work and teaching 

Torah can bring.  May they and all our contributors enjoy beautiful 

yamim tovim replete with much nachas, good health and prosperity. 

We are especially thankful to all our sponsors. Their 

generosity and graciousness is what has made this project possible. 

May your largesse and the learning engendered by this publication add 

meaning and blessings to the various events that are marked in the 
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dedicatory pages and give honor and bring nachas to the people 

recorded and remembered in those pages.   In the merit of the Torah 

study and simchas yom tov generated by this booklet, may Hashem 

fulfill all of your prayers letovah l’yomim tovim va’aruchim.   
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The Unquestionable 

Value of the Value of 

Questions 
Moreinu Harav Yaakov Neuburger 

We have often discussed in shuirim and in this venue 

as well, the centrality of questions during the seder 

night. In the past I have quoted my father obm who 

saw questions and questioning as the hallmark of 

freedom and independence. Obviously, curiosity and 

the comfort to challenge conventional thought are not 

only expressions of freedom but also the shapers of 

new ideas and insights.  Interestingly, the value of 

inquiry may be anchored in the context that the Torah 

portrays for matan Torah.  I am grateful to Torahweb 

for initially publishing this essay.   

he fervor that the picture communicates is in and of itself 

striking. On the day that Moshe returns to his people, one 

day after the Torah has been revealed for a second time, 

he is immediately besieged by throngs of Jews, all waiting on line 

from dawn to dark for his sagacious words. Some come with 

questions, some come with disputes and many come to bare their 

hearts and seek his counsel and prayers (Ramban). 

The same picture evokes Yisro’s great concern for his son-

in-law’s stamina, as Yisro observes Moshe responding to the 

questions and travails of every Jewish family with little more than 

the skeleton crew of Aharon, Chur and seventy elders (Rashi). 

T 
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“Navol tibol - you will certainly become exhausted, you and those 

who are with you, as you have over-extended yourself; you 

cannot do it alone.” 

One has to wonder why Yisro is worried about the physical 

capacity of someone who just completed three forty day stints 

with no sleep, no food and no water! Furthermore, has Yisro not 

been around long enough to expect that communal curiosity and 

excitement will eventually abate once Moshe has been home for a 

little longer? 

Perhaps that is why the Rashbam interprets “navol tibol” to 

say that Moshe may confuse the various questions that the Jews 

raise and his responses may not be as accurate and as personal as 

Yisro thinks our people deserve. Perhaps Yisro wants to be 

assured that every Jew will feel Moshe’s “humanness” as he 

listens to them and responds to them. Yisro might be concerned 

that Jews will be unsure of the advice they receive from one who 

brings the superhuman blessings of his divine encounters to this 

world, one who never tires and never falters, and they will forever 

wonder if they can rely on Moshe rabbeinu’s judgment. 

Yet Yisro’s words display fear about the commitment of the 

Jewish people even as he is troubled by the schedule of his 

daughter’s husband. “Also the people who are with you” is 

interpreted by Chazal as referring to the little team that Moshe 

had with him but, as the Ohr HaChaim suggests, it can also refer 

to the Jewish People, whose patience is being tested as they stand 

in long lines for hours and hours. Even Rashi (13:18) sees in 

Yisro’s earlier words that he is bothered that the questioners are 

not accorded the respect that leadership has to show its 

constituents. 

Thus it seems to me that Yisro is neither worried about 

Moshe’s physical endurance, which has been tested time and 

again, nor about the pressures of a people who within time may 
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have to be inspired to ask respectfully or may well find wisdom 

among Moshe’s students. Rather, Yisro was unsure of a system 

that did not sustain the passion to ask or the preciousness of 

inquiry. If there was only one address for questions regarding an 

entirely new body of knowledge that needed to be understood and 

applied, or even a few addresses, and those addresses would 

reasonably be perceived to be overextended, and there were 

terribly long lines to access them - could questions and clarity 

really be so important? It would almost seem that we really did 

not want questions, despite Moshe using all his strength to teach 

otherwise. 

After all, Yisro’s driving mission in life included the hot 

pursuit of questions and curiosities, pursued with rigor and vigor. 

Indeed Yisro, as Chazal deduce from various references, lived a 

life of intellectual integrity largely unsatisfied with the “truths” of 

his milieu. His readiness to sacrifice prestige and position was 

well proven and it now brought him, and him alone, to our 

people. Entire nations were awed by krias Yam Suf and countless 

tasted the runoff waters of the mon, but Yisro alone changed his 

life to seek “new” truths. He alone may have worried that a 

religion that would not enthusiastically embrace questioners and 

their inquiries would not inspire confidence in its teachings and 

wisdom, would not lead adherents to penetrate its depths, and its 

depths would not penetrate its adherents. 

The joy that undoubtedly surged inside Yisro as he 

witnessed the dedication of the people to understand was possibly 

only muted by his anxiousness to maintain that excitement and 

preserve it for all time. We can well understand the alacrity with 

which Moshe accepted Yisro’s perspective and perhaps that is 

why to this day students of Torah are often more impressed by an 

incisive question than an answer of equal insight. 
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Good Neighbors –
Reflections on a “Late Pesach” 

Harav Tanchum Cohen 

A Pesach which follows two months of Adar is a 

Pesach which participates in a special bond of 

closeness, a bond which can shed added light on 

the power of this entire season. 

I 

hen was Purim?  For a year such as ours, the tanna’im 

debated this very question near the beginning of 

Masseches Megilla:
1
 

רבי  ...תניא קראו את המגילה באדר הראשון ונתעברה השנה 

שכל , אין קורין אותה באדר השני –אליעזר ברבי יוסי אומר 

רבן שמעון בן גמליאל . מצות שנוהגות בשני נוהגות בראשון

שכל מצות , אף קורין אותה באדר השני –אומר משום רבי יוסי 

 .שנוהגות בשני אין נוהגות בראשון

רבי אליעזר ברבי יוסי סבר אפילו מקרא מגילה לכתחילה ... 

 שון ברא

הלכתא כרבן שמעון  –אמר רבי חייא בר אבין אמר רבי יוחנן ... 

 בן גמליאל שאמר משום רבי יוסי 

Rabbi Eliezer b’Rabbi Yosei advocates performing mikra megilla 

on 14
th
 of Adar 1.  However, we follow the opposing view of 

                                                           
1
 :(סוף ו)מגילה ' גמ 

W 
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Rabban Shimon ben Gamliel – mikra megilla applies exclusively in 

Adar 2. 

But why?  What would prompt a tanna to primarily situate 

Purim in one Adar or the other?  The gemara continues: 

דאין מעבירין , בשלמא רבי אליעזר ברבי יוסי מסתבר טעמא... 

אמר רבי . אמאי טעמ, אלא רבן שמעון בן גמליאל.  על המצות

 טבי טעמא דרבי שמעון בן גמליאל מסמך גאולה לגאולה עדיף

Rabbi Eliezer b’Rabbi Yosei’s opinion is based upon ein ma`avirin 

al ha-mitzvos, the global halachic principle that we seize the first 

opportunity to fulfill any given mitzva.  Why delay until the second 

Adar what one could perform during the first? 

Rabban Shimon ben Gamliel disagrees and believes that ein 

ma`avirin al ha-mitzvos is not dispositive in our context.  Instead, 

we give primacy to the second Adar since it alone allows for 

mismach geula li-geula, celebrating the redemption of Purim 

adjacent to that of Pesach in the following month. 

What, though, is the meaning of this unique, halachically 

necessary bond of closeness between Purim and Pesach?  After all, 

the stories of these two geulos are very unlike one another, and they 

are also separated chronologically by a millennium of Jewish 

history.  Moreover, not only are these episodes historically 

dissimilar, they are also disparate in how we respond to them: on 

Purim we omit Hallel entirely, while the beginning of Pesach is the 

most Hallel-dense time of the year (at least 3 times in less than 24 

hours: during shechitas ha-Pesach, at the seder, and the next 

morning at shacharis). 

Finally, even were we to understand the meaningful 

connection between Purim and Pesach, why is this bond of mismach 

geula li-geula so profoundly critical that it requires that we 
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celebrate only in Adar 2 and eliminates even the option of mikra 

megilla in Adar 1?  

II 

In Masseches Berachos we find another halacha which is 

similar in phrasing and applies far more frequently: semichas geula 

li-tefilla, ensuring that tefillas shemone esrei follows immediately 

after shema and its berachos. 

Perhaps this din can serve as a model for understanding 

mismach geula li-geula.  A fundamental question about semichas 

geula li-tefilla is whether it is an enhancement of the tefilla or of the 

shema – is shema prologue to tefilla, or is tefilla epilogue to shema.  

In other words, does the halacha require that we preface our tefilla 

to Hashem by reviewing (via kerias shema) to Whom we speak, or 

are we further demonstrating the belief in Hashem’s power that we 

expressed in our kerias shema by acting on it and immediately 

turning to Him and asking Him to care for the breadth and totality 

of our lives.
2
 

At first glance, we might wonder about Purim and Pesach 

in a similar vein: is Purim in Adar 2 so that Purim can enhance and 

preface Pesach, or so that Pesach can enhance Purim? 

On second thought, though, there is a third way to 

understand the shema-tefilla connection.  Rabbeinu Yonah of 

Gerona, one of the great Spanish rishonim of the 13
th
 century, offers 

two interpretations for the significance of semichas geula li-tefilla.
3
  

                                                           
2
ובין השאר העמיס עליה , תמצא אריכות נעימה על חקירה זו( 'ב' ברכות סי)בקהלות יעקב  

האי גאון ריש ' ור' י ותוס"ומחלוקת רש( ז"ג ה"תפלה פ' הל)ד "ם וראב"את מחלוקת רמב

 .ש"ברכות לגבי המתפלל ערבית קודם זמן ק

3
 (ה איזהו"ד, ף"בדפי הרי: ברכות ב)יונה ' תלמידי ר 
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In his second interpretation, he gives elegant expression to the 

abovementioned notion that the tefilla enhances the kerias shema: 

הוא מראה שבוטח , מפני שכשמזכיר גאולת מצרים ומתפלל מיד

שמי שאינו בוטח בו לא , בתפלה כיון שמבקש ממנו צרכיו' בה

וכיון שמזכיר עכשיו אותה הגאולה ..  .  .יבקש ממנו כלום

נמצא שגם הוא בוטח , ומתפלל מיד, והצילם' שבטחו אבותינו בה

 .בו שיענה אותו כמו שענה לישראל בעבור שבטחו בו

Turning to Hashem with our needs in tefilla gives practical 

expression to the bitachon rooted in the geula we had just described 

in kerias shema u-virchoseha. 

A close look at his first interpretation, though, reveals that 

his alternative is not merely the reverse (namely, that shema 

enhances tefilla).  Instead, Rabbeinu Yonah offers a third way: 

היה להיותנו לו , ו ממצריםה כשגאלנו והוציאנ"מפני שהקב

.  כי עבדי הם אשר הוצאתי אותם מארץ מצרים' לעבדים שנא

, ובברכת גאל ישראל מזכיר בה החסד שעשה עמנו הבורא

' ועבדתם את ה( ק דף צב ב"בב)והתפלה היא עבודה כדאמרינן 

וכשהוא מזכיר יציאת מצרים ומתפלל .  אלהיכם זו היא תפלה

נה אותו רבו חייב לעשות מצות מראה שכמו שהעבד שקו, מיד

רבו כן הוא מכיר הטובה והגאולה שגאל אותו הבורא ושהוא 

 .עבדו ועובד אותו

The whole is greater than the sum of its parts: it’s not that either one 

is an auxiliary which serves to enhance the other, but rather shema 

and tefilla are both ingredients in creating a larger recipe.  

Borrowing as well from the categories of Ramban,
4

 Rabbeinu 

                                                           
4
... וצוה בחג המצות שבעה ימים בקדושה , ל"וז( ו"ל' ג פס"ויקרא פרק כ)ת "ן עה"רמב 

והימים , מיני כשמיני של חגוקדש יום ש... ומנה ממנו תשעה וארבעים יום שבעה שבועות 

והוא יום מתן תורה שהראם בו , הספורים בינתים כחולו של מועד בין הראשון והשמיני בחג

ל בכל מקום חג השבועות "ולכך יקראו רבותינו ז. את אשו הגדולה ודבריו שמעו מתוך האש

 .ל"עכ, כי הוא כיום שמיני של חג שקראו הכתוב כן, עצרת
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Yonah’s peer, the story of yetzias Mitzrayim consists of two acts: 

(1) the geula granted by Divine chesed to the Jews on Pesach, 

which called upon us to reciprocate by stepping into the role of 

avdei Hashem, and then (2) matan Torah, which enabled us to 

properly execute as avdei Hashem by revealing His ratzon to us in 

the form of the entire array of mitzvos.  Tefilla in particular is the 

paradigmatic avoda, so reviewing the story of geulas Mitzrayim and 

then acting upon it through avoda she-ba-lev – in other words, the 

semichas geula li-tefilla of shema and shemone esrei – is a daily 

recreation of the original Pesach-Shavuos saga and the kernel and 

birth of avodas Hashem. 

III 

Equipped with the model of the shema-tefilla unit 

according to Rabbeinu Yonah, we now return to the mystery of the 

Purim-Pesach connection.  The differences between the two that 

had previously perplexed us – the stories take place a millennium 

apart, Pesach is the most hallel-dense while Purim is the most 

hallel-poor – can actually hold the key to understanding. 

In Masseches Arachin,
5
 amora’im debate why Purim has no 

hallel: 

 ?  פורים דאיכא ניסא לימא.  משום ניסא –קאמר ... חנוכה 

 .לפי שאין אומרים שירה על נס שבחוצה לארץ, אמר רבי יצחק [א]

 .זו היא הלילא קרייתה, רב נחמן אמר [ב]

אכתי עבדי  ...ולא עבדי פרעה  ,"' הללו עבדי ה... "רבא אמר  [ג]

 .אחשורוש אנן

While Rabbi Yitzchak and Rava explain why the story of Purim 

does not warrant hallel – though it involved great yeshua, as a geula 

                                                           
5
 (:ריש י)ערכין ' גמ 
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it was incomplete, having taken place in chutz la-aretz and not 

resulting in Jewish sovereignty – Rabbi Nachman understands that 

Purim has a hallel all its own.  Mikra megilla is the appropriate 

hallel for Purim, rather than the typical hallel ha-Mitzri (Tehillim 

113-118).   

In Rabbi Nachman’s opinion – which is codified by 

Rambam
6
 as the teirutz la-halacha – we hear echoes of another 

comment by Ramban.
7
  In addressing the unusually large number of 

mitzvos meant to commemorate yetzias Mitzrayim, he explains that 

the memory of yetzias Mitzrayim and the many open miracles 

(nissim geluyim) it involved is particularly important because of 

where it leads: 

עדים נאמנים באמונת הבורא  –האותות והמופתים הגדולים 

יצוה אותנו שנעשה תמיד זכרון ואות לאשר [ו. ... ]ובתורה כולה

ובניהם , ובניהם לבניהם, ונעתיק הדבר אל בנינו, ראו עינינו

 –מצות רבות זכר ליציאת מצרים ... והצריך . ... לדור אחרון

כי ... והכל להיות לנו בכל הדורות עדות במופתים שלא ישתכחו 

וגם , כבר הודה בחדוש העולם ובידיעת הבורא והשגחתו... 

שהודה שחסד הבורא  מלבד, והאמין בכל פנות התורה, בנבואה

שהוציאנו מאותו עבדות לחירות וכבוד , גדול מאד על עושי רצונו

 :גדול לזכות אבותיהם החפצים ביראת שמו

אדם מודה בנסים הנסתרים , ומן הנסים הגדולים המפורסמים

שאין לאדם חלק בתורת משה רבינו .  שהם יסוד התורה כולה

אין בהם טבע עד שנאמין בכל דברינו ומקרינו שכלם נסים 

                                                           
6
 (.'ו' הל' פרק ג)חנוכה ' ם הל"רמב 

והיכי שייכא הכא הכרעה , מ לדינא איכא בהא פלוגתא דאמוראי"ואי תיקשי לך מאי נפק

שאם , ונראה לי לטעם זה, ל"נפקותא מעניינת וז( ה דבר"ד. מגילה יד)יעויין במאירי , לדינא

קריאתו אלא מפני שקריאת שהרי לא נמנעה , שקורא את ההלל –היה במקום שאין לו מגלה 

והוא מפני שעדיין עבדי אחשורוש היו , מ טעם אחר נאמר בה בגמרא"ומ.  המגלה במקומו

 .ל"עכ, ולטעם זה אף מי שאין בידו מגלה אינו קורא את ההלל... ולא יצאו מעבדות לחירות 

7
 (ז"ט' ג פס"שמות פרק י)ת "ן עה"רמב 
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הכל בגזרת עליון ... בין ברבים בין ביחיד , ומנהגו של עולם

 (. ולעיל ו ב, בראשית יז א)כאשר הזכרתי כבר 

Ironically and counterintuitively, Ramban teaches us that our goal 

in preserving the memory of nissim geluyim is actually the resulting 

recognition of Hashem in the everyday nissim nistarim. 

Applying that to the two times at hand – Pesach, the central 

commemoration of nissim geluyim, and Purim, whose story is the 

epitome of hidden, inobvious nissim nistarim –  the hallel-less 

Purim isn’t a lesser level.  To the contrary – as a celebration of 

nissim nistarim, it is actually most central, and mikra megilla is its 

uniquely appropriate hallel.  When taken together, Pesach and 

Purim form a greater whole, a fuller depiction of the variety of ways 

that Hashem is intimately involved in our lives. 

Finally, recognizing Hashem’s closeness to us even in 

everyday circumstances is a powerful generator of simcha.  

Although the simcha of nissim geluyim and that of nissim nistarim 

may be of different flavors and thus expressed
8
 differently – by the 

traditional hallel or by the megilla – fundamentally they are one and 

the same simcha of kirvas Elokim.  This is expressed pithily by 

Rashi in Masseches Taanis:
9
 

                                                           
8
ן בהשגותיו "בין ברמב' עי –נובע מדין שמחה ושחיובו , בהא דהלל הוי ביטוי של שמחה 

פרק )ל "חנוכה הנ' ם עצמו בהל"ובין ברמב, (ה והפליאה"סוף ד', שורש א)על ספר המצוות 

 .כ"ה ויוה"כ לענין ר"במש( 'ו' הל' ג

9
י "שהביא דברי רש( 'ק ח"ה סוף ס"תרפ' סי)עוד באליה רבא ' ועי, .(סוף כט)י תענית "רש 

לולי , ל"א וז"שהציע לפרש באופ( תענית שם)יעויין בשפת אמת , ואגב].  הללו לדינא

משום שבאדר היה קיום , באב' ויותר נראה מהא דתלי לי –י משום פורים ופסח "פירש

י בשמחה "ונדבו בנ, דבאדר זמן שקלים לחדש בניסן התרומה חדשה, הקרבנות והמקדש

שמחה גדולה ' י למקדש הי"שקלי הקודש וכמבואר כמה פעמים בפסוק כשהתנדבו בנ

וכשקורין .  עדיין השמחה נמצא באדר, וכיון שקבלו עליהם בשמחה נדבת הלשכה.  בעולם

 .[א"ל השפ"עכ, שקלים מתעורר זה' פ
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פורים ימי נסים היו לישראל  –[ שמחהמרבין ב]משנכנס אדר 

 ופסח

and, of course, by the halacha with which we began and which now 

sings with meaning: 

קורין אותה ... רבן שמעון בן גמליאל אומר משום רבי יוסי 

 ...שכל מצות שנוהגות בשני אין נוהגות בראשון , באדר השני

הלכתא כרבן שמעון  –בי יוחנן אמר רבי חייא בר אבין אמר ר 

 ...בן גמליאל שאמר משום רבי יוסי 

מסמך גאולה טעמא דרבי שמעון בן גמליאל , אמר רבי טבי

 .לגאולה עדיף

 

  

 

May this potent combination – adjoining geulas Purim and geulas 

Pesach – infuse our entire shana me`uberes with simcha and fill it 

with many more yemei nissim. 

בדת האמת שקרבנו המקום לו והבדילנו מן התועים ... מספר 

.בנסים ונפלאות שנעשו לנו ובחירותנו... וכן , וקרבנו ליחודו
10

 

כי נשכחו  )ה"ישעיהו ס(פ שכל זכרון הצרות יבטל שנאמר "ואע

ימי הפורים לא יבטלו , הצרות הראשונות וכי נסתרו מעיני

וימי הפורים האלה לא יעברו מתוך היהודים  )'אסתר ט(שנאמר 

.וזכרם לא יסוף מזרעם
11

 

 

                                                           
10

 (.'ד' הל' פרק ז)חמץ ומצה ' ם הל"רמב 

11
 (.י"ח' הל' פרק ב)מגילה ' ם הל"רמב 
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Schools of Freedom 
Rabbi Jonathan Sacks1  

 “And you shall explain to your child on that day, ‘It is 

because of what the Lord did for me when I went free from Egypt.’” 

(Exodus 13:8) 

t was the moment for which they had been waiting for more 

than two hundred years. The Israelites, slaves in Egypt, were 

about to go free. Ten plagues had struck the country. The 

people were the first to understand; Pharaoh was the last. G-d was 

on the side of freedom and human dignity. You cannot build a 

nation, however strong your police and army, by enslaving some for 

the benefit of others. History will turn against you, as it has against 

every tyranny known to mankind. 

 And now the time had arrived. The Israelites were on the 

brink of their release. Moses, their leader, gathered them together 

and prepared to address them. What would he speak about at this 

fateful juncture, the birth of a people? He could have spoken about 

many things. He might have talked about liberty, the breaking of 

their chains, and the end of slavery. He might have talked about the 

destination to which they were about to travel, the “land flowing 

with milk and honey” (Exodus 3:17). Or he might have chosen a 

more sombre theme: the journey that lay ahead, the dangers they 

would face: what Nelson Mandela called “the long walk to 

                                                           
1
 Thank you to the Office of Rabbi Sacks for granting us permission to 

reprint this article. The article is from Rabbis Sacks’s book, Covenant and 

Conversation – A Weekly Reading of the Jewish Bible on the book of 

Exodus.  

I 
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freedom”. Any one of these would have been the speech of a great 

leader sensing an historic moment in the destiny of Israel. 

 Moses did none of these things. Instead he spoke about 

children, and the distant future, and the duty to pass on memory to 

generations yet unborn. Three times in this week’s sedra he turns to 

the theme: 

 When you enter the land that the Lord will give you as He 

promised, observe this ceremony. And when your children ask you, 

“What does this ceremony mean to you?” then tell them, “It is the 

Passover sacrifice to the Lord, who passed over the houses of the 

Israelites in Egypt and spared our homes when he struck down the 

Egyptians.” (Ex. 12:26-27) 

 On that day tell your son, “I do this because of what the 

Lord did for me when I came out of Egypt.” (Ex. 13:8) 

 In the days to come, when your son asks you, “What does 

this mean?” say to him, “With a mighty hand the Lord brought us 

out of Egypt, out of the land of slavery.” (Ex. 13:14) 

 About to gain their freedom, the Israelites were told that 

they had to become a nation of educators. That is what made Moses 

not just a great leader, but a unique one. What the Torah is teaching 

is that freedom is won, not on the battlefield, nor in the political 

arena, nor in the courts, national or international, but in the human 

imagination and will. To defend a country you need an army. But to 

defend a free society you need schools. You need families and an 

educational system in which ideals are passed on from one 

generation to the next, and never lost, or despaired of, or obscured. 

There has never been a more profound understanding of freedom. It 

is not difficult, Moses was saying, to gain liberty, but to sustain it is 

the work of a hundred generations. Forget it and you lose it. 
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 Freedom needs three institutions: parenthood, education 

and memory. You must tell your children about slavery and the 

long journey to liberation. They must annually taste the bread of 

affliction and the bitter herbs of slave labour. They must know what 

oppression feels like if they are to fight against it in every age. So 

Jews became the people whose passion was education, whose 

citadels were schools and whose heroes were teachers. 

 The result was that by the time the Second Temple was 

destroyed, Jews had constructed the world’s first system of 

universal compulsory education, paid for by public funds: 

 Remember for good the man Joshua ben Gamla, 

because were it not for him the Torah would have been 

forgotten from Israel. At first a child was taught by his 

father, and as a result orphans were left uneducated. It was 

then resolved that teachers of children should be appointed 

in Jerusalem, and a father (who lived outside the city) 

would bring his child there and have him taught, but the 

orphan was still left without tuition. Then it was resolved to 

appoint teachers in each district, and boys of the age of 

sixteen and seventeen were placed under them; but when 

the teacher was angry with a pupil, he would rebel and 

leave. Finally Joshua ben Gamla came and instituted that 

teachers be appointed in every province and every city, and 

children from the age of six or seven were placed under 

their charge.
2
  

By contrast, England did not institute universal compulsory 

education until 1870. The seriousness the sages attached to 

education can be measured by the following two passages: 

                                                           
2
 Baba Batra 21a. 
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If a city has made no provision for the education of 

the young, its inhabitants are placed under a ban, until 

teachers have been engaged. If they persistently neglect this 

duty, the city is excommunicated, for the world only 

survives by the merit of the breath of schoolchildren.
3
  

Rabbi Judah the Prince sent R. Chiyya and R. Issi and R. 

Ami on a mission through the towns of Israel to establish 

teachers in every place. They came to a town where there 

were no teachers. They said to the inhabitants, “Bring us 

the defenders of the town.” They brought them the military 

guard. The rabbis said, “These are not the protectors of the 

town but its destroyers.” “Who then are the protectors?” 

asked the inhabitants. They answered, “The teachers.” 
4
 

 No other faith has attached a higher value to study. None 

has given it a higher position in the scale of communal priorities. 

From the very outset Israel knew that freedom cannot be created by 

legislation, nor can it be sustained by political structures alone. As 

the American justice Judge Learned Hand put it: 

Liberty lies in the hearts of men and women; when it dies 

there, no constitution, no law, no court can save it; no 

constitution, no law, no court can even do much to help it. 

And what is this liberty which must lie in the hearts of men 

and women? It is not the ruthless, the unbridled will; it is 

not freedom to do as one likes. That is the denial of liberty, 

and leads straight to its overthrow. A society in which men 

recognize no check upon their freedom soon becomes a 

                                                           
3
 Rambam, Mishneh Torah, Hilkhot Talmud Torah 2:1. 

4
 Talmud Yerushalmi, Hagigah 1:6. 
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society where freedom is the possession of only a savage 

few; as we have learned to our sorrow.
5
 

 That is the truth epitomized in a remarkable exegesis given 

by the sages. They based it on the following verse about the tablets 

Moses received at Sinai: 

The tablets were the work of G-d; the writing was the 

writing of G-d, engraved on the tablets. (Ex. 32: 16) 

They reinterpreted it as follows: 

Read not charut, engraved, but cherut, freedom, for there is 

none so free as one who occupies himself with the study of 

Torah.
6
  

 What they meant was that if the law is engraved on the 

hearts of the people, it does not need to be enforced by police. True 

freedom – cherut – is the ability to control oneself without having 

to be controlled by others. Without accepting voluntarily a code of 

moral and ethical restraints, liberty becomes license and society 

itself a battleground of warring instincts and desires. 

 This idea, fateful in its implications, was first articulated by 

Moses in this week’s sedra, in his words to the assembled Israelites. 

He was telling them that freedom is more than a moment of 

political triumph. It is a constant endeavour, throughout the ages, to 

teach those who come after us the battles our ancestors fought, and 

why, so that my freedom is never sacrificed to yours, or purchased 

at the cost of someone else’s. That is why, to this day, on Passover 

we eat matzah, the unleavened bread of affliction, and taste maror, 

                                                           
5
 Speech at Central Park, New York, 21, May 1944. 

6 Mishnah, Avot 6:2. 
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the bitter herbs of slavery, to remember the sharp taste of affliction 

and never be tempted to afflict others. 

 The oldest and most tragic phenomenon in history is that 

empires, which once bestrode the narrow world like a colossus, 

eventually decline and disappear. Freedom becomes individualism 

– “each doing what was right in his own eyes,”
7
 individualism 

becomes chaos, chaos becomes the search for order, and the search 

for order becomes a new tyranny imposing its will by the use of 

force. What, thanks to Torah, Jews never forgot is that freedom is a 

never-ending effort of education in which parents, teachers, homes 

and schools are all partners in the dialogue between the generations. 

Learning, talmud Torah, is the very foundation of Judaism, the 

guardian of our heritage and hope. That is why, when tradition 

conferred on Moses the greatest honour, it did not call him ‘our 

hero’, ‘our prophet’ or ‘our king’. It called him, simply, Moshe 

Rabbenu, Moses our teacher. For it is in the arena of education that 

the battle for the good society is lost or won. 

  

                                                           
7
 Judges 21:25. 
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Shem Chametz L’inyan 

Bal Yera’eh U’Bal 

Yimatzeh 
Rabbi Jason Finkelstein 

hametz is a unique issur in the Torah on many levels. Its 

severity is evident from the punishment of kareis attached to 

it. Beyond the prohibition on consuming chametz there are 

multiple issurim and chiyuvim surrounding chametz. We are prohibited 

from owning it, and are obligated to get rid of and destroy our chametz 

through the mitzvah of tashbitzu. The prohibition of owning chametz 

highlights the uniqueness of chametz. Although there are many things 

in the Torah which can’t be eaten or have benefit derived from them, 

chametz is singular in the regard that the Torah explicitly says it can’t 

be owned. There are many details to the prohibition of owning 

chametz, but by focusing on one aspect of the prohibition, we can glean 

a greater understanding of this lav.   

The Torah in Parshas Bo uses the language of “lo yera’eh 

s’eor,” and “lo yimatzeh;” literally one should not see any chametz or 

have it found in his possession. The Gemarah in Pesachim (5b) has a 

series of derashos comparing the different usage of language in the two 

pesukim, yeraeh and yimatzeh. Amidst that discussion the Gemarah 

comments on the words “ יראה לךלא  .” The inclusion of the word לך 

indicates that you are only prohibited from owning your chametz, but 

chametz of “others” and chametz that belongs to “gavoha” are 

permissible to keep in your possession.  

C 
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Rashi defines these two terms in the following manner: “one 

can see in their midst the chametz of others, such as non-Jews and 

gavoha, if the chametz was sanctified to the bedek habayis (the upkeep 

of the Beis Hamikdash).” These comments of Rashi are puzzling on 

multiple levels. He defines the allowance to keep chametz of “others” 

as Non-Jews, despite the fact that this seems to veer from the simple 

explanation of the words “של אחרים”, literally others. The simple 

explanation is that only chametz which I own, which belongs to me, or 

I take responsibility for, would cause a violation of Bal Year’eh. 

Chametz owned by anyone else, is by definition not mine, and I should 

not violate Bal Year’eh even if it is within my possession. Why does 

Rashi define the chametz of others specifically as non-Jews and not all 

others, even a Jew’s!?  

The second category of chametz which one may keep is 

gavoha literally chametz that belongs to on high, Rashi defines this as 

chametz that was sanctified to the bedek habayis. Rashi seems to be 

limiting the category of gavoha, to exclude any other form of sanctified 

chametz, such as chametz that was sanctified to be used as a korban. 

By defining gavoha as bedek habayis, Rashi is ignoring an entire 

category of sanctified objects. There are two categories of kedusha in 

halacha, Kedushas Haguf/Korban and Kedushas Bedek Habayis. 

Kedushas Haguf is something that is sanctified for direct use in the 

service of the Beis Hamikdash such as an animal for a korban, or flour 

to be used as a mincha. Bedek Habayis are things that are not meant to 

be a korban but become property of the Beis Hamikdash to be either 

directly used in the Beis Hamikdash or sold with the proceeds being 

used for the upkeep of the Beis Hamikdash. Why doesn’t Rashi include 

all forms of kedusha in translating gavoha? Why limit gavoha to only 

bedek habayis and not kedushas haguf? By answering these two 

questions we can glean a deeper understanding of what the Torah’s 

prohibition of owning chametz.      

Regarding Rashi’s understanding of acherim as non-Jews, the 

Vilna Gaon in his commentary to Orach Chaim (443:2) understands 

Rashi as differentiating between Jew and non-Jew. Regarding a non-
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Jew one would only violate Bal Yera’eh/Bal Yimatzeh, if he took 

responsibility as a shomer, but if one found chametz of a Jew in his 

possession he violates Bal Yera’eh/Bal Yimatzeh regardless of his level 

of responsibility. Although this seems to be the explanation of Rashi 

that fits best with the text, it is hard to understand how one can violate 

a prohibition related to owning something, by only having it my midst 

without accepting any halachic liability for the item.  

There are those who explain Rashi as follows. Since I have a 

responsibility to get rid of the chametz on behalf of another Jew, even 

though I am not the owner, the right/responsibility to get rid of the 

chametz creates enough of a relationship to the chametz to call it Bal 

Yera’eh/Bal Yimatzeh . It still remains hard to understand how the 

responsibility to get rid of the chametz creates an ownership type 

relationship with the chametz.  

Another understanding of Rashi can be is possible in light of 

the Gemarah in Pesachim (6B) which states that one should never 

violate Bal Yera’eh/Bal Yimatzeh because a person can’t fully own 

chametz, due to it being prohibited to gain any form of benefit from it, 

what would it mean to own something that I cannot do anything with? 

The Gemarah says chametz and a bor b’reshus harabim are two things 

which are not fully owned, but which the Torah places in one’s 

possession as they relate to violating Bal Yera’eh/Bal Yimatzeh , or in 

the case of bor, be obligated for its damages.  

What this Gemarah is trying to express is that the idea of 

ownership in regards to chametz differs from the classical definition of 

ownership in Choshen Mishpat. Chametz can’t be fully owned, but at 

the same time the Torah tells me not to own it, therefore the definition 

of owning chametz is that it is enough in my possession for the issur to 

kick in. In contrast to the daled minim on Sukkos where the Torah says 

la’chem that I must individually own my daled minim, the lo year’eh 

l’cha of chametz has a different meaning. As long as chametz is found 

in my possession regardless of what my halachik ownership of that 
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chametz is, its existence creates an obligation for me to destroy it, and 

in turn a prohibition to own it.  

If this is true, the same should be true regarding the chametz of 

a non-Jew. Is it not chametz in my possession which I should be 

obligated to get rid of? Rashi understood the exception of chametz 

belonging to non-Jews not as a halacha, regarding the definition of 

ownership, but rather as a definition of chametz. Chametz relating to 

Bal Yera’eh does not only mean dough which is leavened, but there is a 

halachik shem to what is called chametz. If there is a label of non-

Jewish ownership on this chametz, it is not called the chametz in which 

the Torah prohibited us from owning. Alternatively if something has 

the shem chametz if it is owned by another Jew, if it is found in my 

possession I can’t let it stay there.  The only way to not violate Bal 

Yera’eh/Bal Yimatzeh on a given piece of chametz is to remove the 

shem chametz by creating a different shem on it such as non-Jewish 

ownership. In other words, it is not the lack of Jewish ownership, in the 

negative that creates the exemption but the positive label of non-Jewish 

ownership. 

A similar explanation can be given to the next line in Rashi, 

that chametz of gavoha is limited to bedek habayis and not kedushas 

haguf. Rav Chaim Solovetchik develops a yesod to explain the 

difference between kedushas bedek habayis and kedushas haguf as 

they relate to ownership. Rav Chaim explains that the nature of 

kedushas bedek habayis is that hekedsh takes full control of the object, 

the kedusha stems from the fact that there is no longer a shem baalim 

on the object, but the shem of hekdesh. Kedushas haguf does not stem 

from the ownership of the korban but due to its status as a korban the 

unique sanctity limits the usage of the item from the owner and makes 

it something that is out of his reshus despite remaining the primary 

owner. The kedusha of bedek habayis stems from hekdesh taking 

ownership while kedushas haguf begins with kedusha which in turn 

limits ownership.  
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This distinction can be seen from two Gemaros in Bava Kama. 

The Gemarah (79) says being makdish to bedek habayis is the halachic 

equivalent of selling it to another individual. A second Gemarah (76) 

says designating the animal as a korban doesn’t change the ownership 

of the animal. Based on these two Gemaros, we clearly see that bedek 

habayis is a transference of ownership, as opposed to kedushas haguf 

where no transfer of ownership takes place. Based on Rav Chaim’s 

distinction between bedek habayis and kedushas haguf we can 

understand our Rashi. Only kedushas bedek habayis which is receives 

its status of gavoha by removing the item from its mundane ownership 

and transferring it to reshus hekdesh has the ability to be a different 

shem baalim to affect the chametz. If one were to makdish a korban of 

chametz there would still be a violation of bal yera’eh because despite 

the fact the item is set aside as a korban it still remains within the 

ownership of the original owner. 

Just as Rashi thought, only when the chametz belongs to a 

non-Jew, and there is a new shem of chametz shel nochri that removes 

the bal yera’eh, so too in the realm of gavoha it does not suffice to 

make the chametz holy but must be the type of holiness that creates its 

own shem on the item, totally removing it from the owner's possession, 

and absolving him from bal yera’eh. 

These approaches to Rashi can help us understand the lav of 

owning chametz from the perspective of machshava in addition to the 

halacha. The Radvaz in a Teshuvah (Siman 977) wonders why the 

Torah treats chametz differently from all other issurim, the question 

which we opened with. He explains that chametz is a remez to the 

Yetzer Harah, therefore we must destroy it and remove it from within 

in us. The Kuntres on Pesach written by Rav Chanoch Henech 

Karelenstein shows the basis of the Radvaz is a Gemarah in Berachos 

which says “Master of the world it is clear before you that my will is to 

do your will, but what hold me back? The yeast in the dough, the yetzer 

harah in our hearts causes us to become spoiled (המחמיצנו).”  
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Our explanation of Rashi is that in order for something to not 

be the type of chametz that we violate bal yera’eh on, one of two 

things must take place. The first possibility is it can’t be physically in 

our possession or under our ownership. The second possibility is, if it 

is in our possession it must have a separate shem to it, such as chametz 

of a non-Jew or bedek habayis. The same is true regarding the Yetzer 

Harah, either the yetzer harah can be totally banished from our midst, 

or we can attach a different shem to it. How can the yetzer harah have 

a separate shem if it is such an inherently negative thing? The truth is 

that although the yetzer harah is inherently negative it is not 

definitional to who we are. Many seforim explain based on the 

Gemarah in Shabbos that originally the yetzer harah was something 

external to man, and only through the sin of Adam HaRishon did the 

yetzer harah became a part of us. Our goal in keeping the yetzer harah 

contained, is to realize that our natural state is for the yetzer harah to 

be distant and removed from us. We can create a separate shem for the 

yetzer harah thereby making it similar to the chametz of acherim, by 

realizing that it doesn’t belong and has a foreign status, just like the 

chametz of a non-Jew is a foreign status on the chametz which removes 

it from being the type of chametz we are liable for.   
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Lishma for Matzah 
Noam Burack 

n discussing the preparation of מצת מצוה for פסח, the יוצרות for 

וחרש שוטה וקטן אין , ולשמן צריך לשמרן מחמוץ כהגון say שבת הגדול

 from מצות indicating that the the guarding of the ,לשין שמא ישגון

leavening needs to be לשמה, with מצת מצוה in mind. As such, a deaf-

mute, one who is mentally imbalanced, or a minor who lack דעת are 

therefore not allowed to knead the dough. In a similar vein, רשב״א, 

in שו״ת סימן כ״ו is asked based on the פייט who wrote  שלא ילוש חרש

של ידיהם יבוש ויחפרשוטה וקטן וגוי וכל האוכל מצה  , whether this is indeed 

the הלכה.  

In his response, רשב״א cites the גמרא in Pesachim 38b that 

disallows fulfilling one’s obligation of מצת מצוה using the מצה from 

the קרבן of a נזיר because of the pasuk, מצה  -״ושמרתם את המצות״

שם מצההמשתמרת ל , the מצה needs to be watched and prepared 

expressly for the use of the מצת מצוה and no other purpose, such as 

for one’s נזיר obligation. From here it can be inferred that לשמה  is a 

requirement in the preparation of מצת מצוה. That being the case, 

concludes רשב״א, it cannot be prepared by a גוי, even if overseen by 

a Jew, as the assumption is that even then, the גוי is acting on his 

own behalf, and not with the מצוה in mind. 

The question רשב״א discusses further, though, is whether a 

 גמרא The .גדול if overseen by a מצה could prepare the חרש שוטה וקטן

in gittin 22b writes that whereas a גוי may not, חש״ו are permitted to 

write a גט when a גדול is “standing over them,” even though לשמה is 

requirement in writing a גט. The implication from here is that even 

though לשמה is required in the preparation of מצת מצוה, it could be 

done by a חש״ו when supervised.  

I 
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However, there is a seemingly contradictory גמרא in chullin 

12b, implying that חש״ו under the supervision of a גדול does not 

constitute דעת. The גמרא there infers from the fact that חש״ו are 

permitted to perform שחיטה that כונה must not be a requirement. The 

implicit assumption is that were כונה to be a requirement, חש״ו 

would be disqualified, even in the presence of a גדול. Thus, this גמרא 

appears to stand in contradiction to the aforementioned גמרא in 

gittin. 

After quoting other explanations, רשב״א resolves the 

apparent contradiction by distinguishing between the extent to 

which an act itself is demonstrative of its purpose. Since the 

purpose of writing and delivering a גט is patently clear from its very 

performance, a חש״ו can be assumed to process and understand its 

meaning when supervised; however, the act of slaughtering an 

animal per se does not naturally and self-evidently speak to any 

particular purpose, so that כונה could not be presumed for a חש״ו, 

even when supervised. Therefore, were intent to be a requirement, a 

 concludes רשב״א ,could not perform it. Using this distinction חש״ו

that since kneading dough, too, is not self-evidently the purpose of 

 even when ,חש״ו it therefore cannot be performed by ,מצת מצוה

supervised. 

Agreeing with the conclusion of Rashba, רב אחאי גאון, in 

 מצת מצוה writes that one can only fulfill שאילתות פרשת צו סימן ע״ה

with מצה that was guarded from the time the grain was harvested 

(the opinion of רבא on Pesachim 40a) and that one may also not use 

dough kneaded by either a גוי or a חש״ו since they are not בני שימור.  

However, after citing the שאילתות and a confirming 

comment from רב כהן צדק (as interpreted by the Tur and Bach) רא״ש 

cites רב האי גאון that מצה baked by a גוי in the presence of a Jew is 

 as meaning רב האי גאון While it is possible to interpret .מותר לאוכלה

that the מצה is כשר but not acceptable for מצת מצוה based on the 

language of מותר לאוכלה, as נצי״ב posits in one interpretation, by 
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juxtaposing this comment to that of the the שאילתות (and not to his 

prior discussion of that specific matter), it seems clear that רא״ש 

understood this comment of רב האי גאון to be referring to מצת מצוה. 

The question is, however, why would רב האי גאון allow the baking or 

kneading of the bread to be performed by a גוי if ostensibly, לשמה is 

mandated, as elucidated by רשב״א and the שאילתות based on 

Pesachim 38b? 

The נצי״ב in העמק שאלה attempts to explain the position of 

 on רב יוסף based on the alternative suggestion of רב האי גאון

Pesachim 38b as to why the מצה from the קרבן of a נזיר is unfit for 

מצה  from the concept הלכה who derives this רבה Unlike .מצת מצוה

 Rav Yosef derives this restriction citing the ,המשתמרת לשם מצה

pasuk, מצה הנאכלת לשבעת ימים -״שבעת ימים מצות תאכלו״ . Although 

disputed by both רש״י and תוספות who maintain that רב יוסף agrees 

that לשמה is required, נצי״ב suggests that רב יוסף rejects the notion of 

 and instead understands the ,מצת מצוה in the preparation of לשמה

 teaching ,ירושלמי in accordance with the ”ושמרתם את המצות“ of פסוק

that one must bake the מצה in a manner which will require caution, 

to the exclusion of baking with juices, which halt any potential 

leavening. According to this explanation, the פסוק is not addressing 

intent, but rather the parameters of what type of מצה is viable.  

According to נצי״ב, there is a מחלוקת אמוראים between רבה 

and רב יוסף whether the פסוק of ״ושמרתם את המצות״ mandates לשמה or 

that the מצה be baked in a way which could potentially lead to חימוץ, 

which is further debated between the שאילתות and רשב״א on the one 

hand, who paskan like רבה, and רב האי גאון on the other, who follows 

 maintains that a שאילתות Thus, while the .ירושלמי and the רב יוסף

 because of ,מצת מצוה may not be involved in the preparation of חש״ו

the requirement of לשמה, according to רב האי גאון, who does not 

require לשמה, even a גוי may prepare the מצה, as long as it was done 

in the presence of a Jew, so that we can be assured that it is in fact 

  .כשר
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However, in addition to וןרב האי גא , Ritva on the previously 

discussed גמרא on Pesachim 38b, after also citing the שאילתות and 

 who רא״ה as discussed, quotes the ,לשמה who demand רב כהן צדק

permits using מצת מצוה prepared even by a גוי or חש״ו in the presence 

of a Jew. Unlike the נצי״ב, who interprets this position as not 

requiring לשמה, the רא״ה argues that while לשמה is indeed necessary, 

it is not the act of of kneading or baking which requires לשמה, but 

rather the שמירה, guarding from leavening, ״ושמרתם את המצות״.  

By supervising and ensuring that all is done properly, even 

if not actively, the guardian is in effect providing the שמירה, which 

is what truly requires לשמה. Thus, while לשמה is still mandated, it is 

accomplished not in the actual physical preparation of the מצה but in 

the care taken so that the dough does not leaven. Therefore, the 

kneading and baking can be performed by those incapable of doing 

so לשמה, as long as someone else is supervising with  שמירה

                 .לשמה

What is evident from this discussion is that the preparation 

of מצה is far from a perfunctory task, but rather one which is 

ascribed paramount significance, the basis for the custom cited by 

the רא״ש for בעלי מעשה to personally knead and bake their מצות as a 

pivotal preparation for the chag. 
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The Process of Geulah 
Rabbi Elozor M. Preil 

or the past two thousand years, we, the Jewish People have 

been praying and longing for the advent of mashiach to 

bring an end to our national suffering and exile and rebuild 

the Beis Hamikdash.  The Jewish mindset was that this would occur 

as a sudden miraculous event – Eliyahu HaNavi would appear thirty 

days in advance to inform us of the impending great day, and one 

month later mashiach would arrive, ani v’rochev al chamor, and the 

Jewish People would live happily ever after. 

 Let us examine whether this scenario is correct.  How can 

we do this?  The navi Micha (7:15) said: “Kimei tzeischa mei’eretz 

mitzrayim arenu niflaos – As in the days when you left Egypt, I will 

show him wonders.”  Micha teaches us that the future redemption 

of mashiach will resemble the first redemption of the Jewish People 

from Egypt.  So let us examine the events of yetzias mitzrayim and 

perhaps we will find some clues or guidelines regarding the final 

geulah. 

 We are all familiar with the famous arba leshonos geulah 

that Hashem shared with Moshe at the beginning of Parshas Vaera 

(6:6-7).  Many meforshim (Ramban, Rabbenu Bachya, Netziv) view 

the four expressions as being sequential, as part of a process of 

redemption.  Netziv states that each expression is specifically 

related to each set of makkos.  Thus, the avodas parech, the hard 

labor of building bricks, came to an end after the first three 

plagues
1
; all servitude ceased after the second triad of plagues

2
; and 

                                                           
1
 V’hotaisi eschem mitachas sivlos mitzrayim 

F 
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complete freedom came after the last set
3
, which culminated with 

makkas bechoros.  The next step in the process is B’nai Yisrael 

accepting the Torah on har sinai and becoming Hashem’s segulah 

mikol ha’amim
4
, which was the ultimate goal of yetzias mitzrayim.

5
 

Rav Zalman Sorotzkin in his commentary on Chumash, 

Oznayim laTorah, offers proof that the hard labor ended after the 

third plague of kinim (lice).  Rambam in his commentary on Mishna 

and Rabbenu Yonah (Avos 5:4) both state that the only plague that 

affected B’nai Yisrael (although it caused them no discomfort) was 

kinim.   Rav Sorotzkin says the source for this chidush is from the 

fact that Yaakov Avinu asked Yosef not to bury him in Egypt 

because all of its dirt would eventually turn into lice and Yaakov 

did not want the lice to crawl over him in his grave (Midrash 

Rabbah).  This proves that kinim affected the ground in Goshen, 

too, for if not, Yaakov could have asked Yosef to bury him in 

Goshen to avoid the lice.  But why should this plague be different 

from all the others?  Rav Sorotzkin cites a source that the heavy 

labor of B’nai Yisrael building bricks came to an end after kinim 

because the sand, having been turned into lice, was no longer fit for 

forming into bricks.  Had the earth in Goshen not turned into lice, 

Paroh could simply have ordered B’nai Yisrael to bring sand from 

Goshen and continue the back-breaking avodas parech of building 

bricks.  Therefore, Goshen’s earth had to turn into kinim just like 

the rest of Egypt. 

In line with Kimei tzeischa mei’eretz mitzrayim arenu 

niflaos, it appears that the final redemption may also be a process 

                                                                                                                         
2
 V’hitzalti eschem mei’avodasam 

3
 V’goalti eschem… 

4
 V’lakachti eschem li l’am 

5
 B’hotziacha es ha’am mimitzrayim ta’avdun es haElokim al hahar hazeh 

(3:12) 
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rather than a sudden event.  This hashkafa has some interesting 

ramifications.   

First, it gives an entirely new and dramatic way of viewing 

the historic times in which we live.  If geulah is a process, we may 

very well be living through that process today.   

The past century of Jewish history has been a very 

frightening and yet very exciting time.  The Balfour Declaration 

almost one hundred years ago was a milestone moment in Jewish 

history.  In retrospect, it may in fact turn out to be the first small 

step in our final road to redemption.  Although the British then 

proceeded to do everything they could to subvert the promise of a 

Jewish homeland in Palestine, all their efforts failed to prevent the 

birth of the State of Israel.  I need not belabor all the struggles and 

sacrifices that have been made for the past century and continue to 

be made daily to maintain Medinas Yisrael.   

Yet the achievements of the State of Israel have been 

remarkable, if not miraculous.  Most importantly, we are witness to 

the fulfillment of Biblical prophecies regarding the ultimate return 

of the Jewish People to the Land of Israel (see Parshas Nitzavim).  

The golah is shutting down (Iraq, North Africa, Yemen, Russia, and 

now Western Europe) and moving to Israel.  Jews from the four 

corners of the earth, from as far away as South Africa and Australia 

(Im yihiye nidachacha biktzei hashamayim…), have been making 

aliyah to Israel.  Just last week Israel brought in the last Jews who 

wanted to come to Israel from the ancient Jewish community of 

Yemen.  More Jews live in Israel today than in any other 

country in the world.  Think about that – that has not happened 

since the days of bayis rishon!  And this is exactly as Hashem 

promised in the Torah 3300 years ago.  Is this not a miracle taking 

place before our eyes?  Could this not be the beginning of the 

redemption promised by Hashem in the Torah and by later 

prophets? 



Themes of Pesach 

43 
Ohel Avraham Vol. 14  

In addition, another Biblical promise in Parshas Nitzavim, 

the parsha of redemption, is also occurring today.  Until the last 

fifty years, religious change was one-way only – away from 

religious observance.  This was not the case only in America, but in 

the alter heim of Europe as well.  I once heard Rav Pinchas Teitz 

zt”l remark that when he was growing up in Europe, there was only 

one ba’al teshuvah in all of Lithuania.  In fact, that man was known 

as THE ba’al teshuvah of Lita.  All that has changed in the last fifty 

years –  another fulfillment of Hashem’s promise of 3300 years ago.  

The approach of geulah as a process supports those of us 

who pray every Shabbos that Hashem should bless Medinas Yisrael, 

reishis tzemichas geulaseinu.  Those who believe that biyas 

hamashiach will be a sudden, dramatic event object to terminology 

that claims the geulah has already begun.  But if geulah is a process 

that appears to be well under way, then the text of the tefilah is 

correct.   

 There is one other lesson we can take away from Kimei 

tzeischa… Hashem appears to Moshe from the sneh (Shemos 3:1-

4:17) and instructs him to go to Paroh and free B’nai Yisrael from 

Egypt.  Hashem also informs Moshe that it will not be a smooth 

ride to freedom.  Paroh will refuse Moshe’s demand to release 

B’nai Yisrael, and he will not give in until after Hashem visited 

many plagues upon Paroh and Egypt.  Moshe does as instructed, 

and just as Hashem said, Paroh refuses.  However, Moshe is taken 

aback by what happens next.  Paroh reacts to Moshe’s mission by 

increasing the suffering of B’nai Yisrael.  Paroh’s new decree 

requires the Jewish slaves to gather their own straw each day to 

build the same quota of bricks.  The Jews blame Moshe for their 

painful predicament and Moshe complains to Hashem that his 

mission is failing and the Jewish People are suffering even more 

than before. 
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 This would seem to be another lesson of geulah.  The road 

to redemption is not smooth, but it contains twists and turns, peaks 

and valleys.  The Balfour Declaration gave great hope for 

redemption to the Jewish People, as did the founding of the State of 

Israel in 1948, or the capture of the the Old City, Yehuda and 

Shomron in 1967.  Yet we are all too aware of the many peaks and 

valleys we Jewish People have experienced in the last century, 

including the Holocaust and ongoing daily terrorist attacks that lead 

us to question (like Moshe): What is going on?  What does this 

mean? 

 We do not yet know the final answer to this question.  But 

as Hashem answered Moshe with the arba leshonos shel geulah, we 

appear to be in the midst of a process that will ultimately lead us to 

the geulah shleimah, bimheira b’yameinu. 
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No Rules for Michael 
Rachel Markovitz 

ewish day school educators are tasked with imparting Torah 

values to their students along with core curriculum skills.  This 

means that in addition to inspiring children to want to learn 

reading, writing, and arithmetic we have the privilege and 

responsibility to instill in them a love for Judaism, its customs, and 

practices. Our challenge is to depict Jewish life as more than a 

series of rules and restrictions. 

But there are many rules.  Often children mimic the 

attitudes they perceive from the adults in their own lives.  As adults, 

many of us are simultaneously parents, siblings, children, and 

professionals.  Each role comes with a myriad of obligations.  As 

Orthodox Jews, the placement of seemingly endless halachot on top 

of our increasingly hectic lives can be seen as a burden.  We 

struggle daily with a host of questions, like: 

What clothes are appropriate for this occasion?   

Why can’t I or my spouse be home for dinner every night?   

Where should my children spend their free time? 

Why do I spend so much on private schools?    

Who will be spending the holidays with Mom and Dad?     

The holiday of Pesach is an ideal time to discuss the 

dynamic of burdensome responsibility, since it is also referred to in 

the Torah as z’man cheiruteinu (the time of our freedom) which, 

J 
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presumably, is the opposite of rules.  Shockingly though, former 

British Chief Rabbi Jonathan Sacks, in his Haggadah Shel Pesach 

writes: 

Freedom begins with exodus but it reaches its fulfillment in 

the acceptance of a code of conduct, the Torah, freely 

offered by God, freely accepted by the people.
1
 

“But Morah Rachel, I don’t understand!” 

In order to understand the depth of Rabbi Sacks’s words, 

which are culled from centuries of Jewish literature, I’d like to 

invite you, the reader, into my preschool class.  Please sit with the 

other children on the rug during ma’agal (circle time) and listen to 

one of my favorite books.  My hope is that today’s lesson will 

inform the religious and secular lives of my students for the rest of 

their lives.  

Today we are reading a book entitled, “No Rules for 

Michael,” by Sylvia A. Rouss.  The story is about a preschool class 

that is learning about the luchot and the rules that Hashem 

commanded His people to live by.  The class is asked what they 

think of rules, and they unanimously feel that rules are bad.  So the 

teacher proposes an entire day without rules.  To this suggestion, 

the class is thrilled. 

At this point, I will pause in the reading of the book and 

announce that our class will now have “activity time” with no rules.  

My students are equally delighted and they leave ma’agal to play in 

the activity centers. 

Soon enough, blocks appear in the library center, 

playground balls are being tossed throughout the room, and just 

before the children begin to color on the walls someone screams 

out, “It's not fair!!”  
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I call all the children back to ma’agal and we continue 

reading the book.  It seems that Michael, a child in the fictional 

class, is experiencing similar feelings to my students.  In the story, 

he gets frustrated when he trips over a bag left in the middle of the 

room, he doesn’t get a turn with the bike during outdoor time, and a 

classmate takes his puzzle pieces.  Eventually, the class in the story 

learns the lesson that rules help us live a more productive and 

happier life.  My class wholeheartedly agrees.  

Experiential Learning 

Preschool education speaks to the heart of a child, not only 

the mind.  Most lessons are complete experiences used to drive 

home a point.  Experiential learning is more effective for children 

because it speaks to each child on his or her level.  In that way it 

can be valuable for adults too.  Perhaps that it why the Pesach seder 

is structured as a full body experience. 

The Rambam was an early proponent of experiential 

learning, and he advises parents on the best way to engage their 

children during the seder:   

He should make changes on this night so that the children 

will see and will be motivated to ask: “Why is this night 

different from all other nights?” until he replies to them: 

“This and this occurred; this and this took place.” What 

changes should take place? He should give the children 

roasted seeds and nuts; the table should be taken away 

before they eat, and matzot should be snatched from each 

other and the like.
2
 

Dr. Daniel Rose, Director of Instruction at Lookstein 

Virtual Jewish Academy, points out that the Rambam here does not 

rely on only the four examples of changes written in the ma 

nishtana, but rather “encourages the educator-parent to innovate his 
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or her own creative peculiarities in order to encourage their child to 

engage in the educational spirit of the evening.”  He stresses 

further: 

 An important message is contained herein. Not only is it 

important to be a creative innovative educator, but one should have 

enough self-confidence to attempt and no doubt succeed at this, 

rather than relying on the master-teacher and their advice. 

Maimonides therefore gives examples of creative ideas, but by no 

means limits us by legislating these examples. They are merely 

examples, to direct us to the spirit of the task.
3
 

Freedom with Rules 

The idea my class learned today is encapsulated perfectly 

by Rabbi Asher Brander, of the Westwood Kehilla, Founder/Dean 

of the LINK (Los Angeles INtercommunity Kollel) in an article (for 

grown-ups) written for the Orthodox Union: 

There is one word in the Torah that possesses the very same 

letters as cheirut (freedom), separated by just one vowel. 

That word is charut. In context, it means engraved or 

etched – as in the Divine writing being hewn upon the 

tablets. It is hardly possible to imagine a word that is more 

the antithesis of classical freedom. Being hewn and etched 

means that one is bound and constricted. 

And yet Chazal string it all together for us in a classic one 

liner. Al tikri charut, ela cherut – ein lecha ben chorin ela 

mi sh’eoseik b’talmud Torah. There is no cheirut save for 

the one that is actively bound to Torah. Bound and free? 

Yes. Does anybody still doubt that even in the freest society 

known to man, we can still be in bondage – enticed and 

intimidated into inappropriate actions? Ultimately, the 



Themes of Pesach 

49 
Ohel Avraham Vol. 14  

formula for transcending our personal and societal shackles 

requires being bound to Hashem and His Torah. Is it not 

ironic that on the very night of our liberation, almost every 

step of our seder is choreographed? That’s precisely the 

point.
 4
 

Beyond Preschool 

But let’s take this idea one step further.  Little Michael now 

understands the benefits of rules in his classroom setting.  Today he 

understands how those rules improve his day.  However, as he 

grows up, Michael’s teachers will show him how Torah and mitzvot 

are much more valuable to his life.  Each rule we follow enhances 

our relationships to a classmate, neighbor, friend, or family 

member. Each guideline or custom we perform brings us closer to 

Hashem, His goodness, and His truth. 

Most of us are the product of many years of Jewish 

education.  We are similarly sacrificing to make sure our children 

receive the same in one of our excellent community schools.  By 

taking a moment to hear a pre-school Torah lesson, we can remind 

ourselves what we’re investing in and how the Torah should shape 

our lives. 

 

______________________________________________________ 

1  
Sacks, Rabbi Jonathan (2003) "The Chief Rabbi’s Haggadah" 

(Essays), p. 68. 
2  

Mishneh Torah, Laws of Chametz and Matza, 7:3. 
3  

Rose, Daniel (2007) 'The Passover Seder Service as a paradigm 

for informal Jewish education', the encyclopaedia of informal 

ducation,www.infed.org/informaljewisheducation/passover_seder_s

ervice.htm. 
4
 https://www.ou.org/life/torah/brander_pesach_freedom/.  

http://www.infed.org/informaljewisheducation/passover_seder_service.htm
http://www.infed.org/informaljewisheducation/passover_seder_service.htm
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A New “Diagnosis,” 

Freedom and the 

Modern Parent 
Rabbi Dr. Alex Mondrow 

n May 2013, the Diagnostic and Statistical Manual, the 

primary diagnostic classification tool for mental health 

practitioners, was revised for its fifth edition (DSM-V).  Just a 

little before that, I uncovered what I thought should be a new 

diagnosis included in the newest edition. Fascinatingly, the essence 

of the diagnosis is found in the book of Shemos, Exodus, while its 

relevance extends to modern man, in general, and the modern 

parent, in particular.   

 Following Moshe’s ultimately futile attempt to relay God’s 

redemptive message to B’nei Yisrael, the Torah explains, " ולא שמעו

"קשהאל משה מקצר רוח ומעבודה   “They did not hear Moshe because of 

shortness of wind and difficult labor.”  Immediately subsequent to 

this verse, HaShem instructs Moshe to go speak to Par’oh and tell 

him to send B’nei Yisrael from Egypt.  Moshe replies, " הן בני ישראל

!"?יך ישמעני פרעה ואני ערל שפתיםלא שמעו אלי וא , “Behold the Children 

of Israel did not listen to me and how will Par’oh listen to me and I 

am closed lipped?!”  Moshe appeals to God:  If the enslaved B’nei 

Yisrael did not listen to me, did not hear my message of 

redemption, then, all the more so, their enslaver will certainly not 

hear it.  Regarding Moshe’s appeal, Rashi comments, " זה אחד מעשרה

"קל וחמר שבתורה , “this is one of the ten a fortiori arguments in the 

Torah.”   

I 
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This קל וחמר argument, however, can be challenged on at 

least two levels.  First, the Torah tells us why B’nei Yisrael didn’t 

listen:  they were overburdened with backbreaking labor.  This 

reason would certainly not apply to Par’oh living in his palace.  

Why would Moshe imply any connection?  Moreover, the initial 

reasoning regarding B’nei Yisrael’s deficient receptivity is difficult.  

The very fact that B’nei Yisrael were overburdened with 

backbreaking labor would, prima facie, seem to serve as a reason 

why B’nei Yisrael should and would listen to Moshe’s redemptive 

message, namely, they should want to be free - not the opposite as 

the Torah implies!  A deeper understanding of why B’nei Yisrael 

were not ready to hear Moshe’s message will help us better 

understand both Moshe’s  קל וחמר and its relevance to us.   

Rav Ovadiah Seforno comments on the verse describing 

B’nei Yisrael’s inablity to hear Moshe’s message as follows: 

 יתברך לקה בישועת שיבטחו בענין זה בכל להתבונן .משה אל שמעו ולא) ט(

They didn’t hear Moshe – to focus and reflect on all this so that 

they would have faith in the salvation of Hashem… 

 :להתבונן לב נתנו ולא, רוחם אל את נאמנה לא כי. רוח מקצר

From shortness of breath - …they didn’t pay attention to focus. 

 מבינים והיו, משה לדברי לב נותנים היו הקשה העבודה לולא כי. קשה ומעבודה

 :לבטוח שראוי מטענותיו 

From hard work– For were it not for the hard work, they would 

have paid attention to the words of Moshe and they would have 

understood his claims and it was worthy to have faith.” 

The Seforno suggests, three times (!) in one verse, that 

B’nei Yisrael, did not listen to Moshe because they simply were too 

overworked to pay attention, reflect and focus upon what he was 

saying.  They were unable, להתבונן, to meditate upon, or לתת לב, to 
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pay attention to, their reality, as difficult as it was, and ultimately 

Moshe’s message because they were too busy and overworked
1
 to 

pause and reflect.   

On this level, Moshe’s initial reasoning makes sense, as 

does his קל וחמר.  B’nei Yisrael’s lack of focus and inability to 

reflect certainly explain their failure to hear Moshe’s message, and 

would, all the more so, apply to Par’oh.  What for B’nei Yisrael was 

a situational disability was a characterological one for Par’oh.  Even 

a cursory glance at the narrative involving Par’oh’s refusal to send 

B’nei Yisrael as he and the Egyptians endured and witnessed the ten 

plagues reveals an unreflective leader unwilling or unable to 

contemplate the messages sent his way.  In order to hear messages 

that are sent to us, in order to understand what is happening around 

us, we need to pause and reflect.  B’nei Yisrael’s enslavement, and 

all the more so Par’oh’s character, did not allow for that.  

With this understanding of the impact of their enslavement 

we can also understand the great opportunity and challenge B’nei 

Yisrael faced upon their Exodus.  When B’nei Yisrael began 

traveling they were given the manna.  The Torah tells us that the 

manna was a test.   

אל משה הנני ממטיר לכם לחם מן השמים ויצא העם ולקטו דבר יום ' ויאמר ה( "ד)

 :"ביומו למען אנסנו הילך בתורתי אם לא

“And Hashem said to Moshe ‘Behold I will rain down to you bread 

from heaven and the nation will go out and they will gather day to 

day so that I will test them if they will go in the way of my Torah or 

not.’” 

The Torah, though, does not tell us what exactly the nature of this 

test was.  

                                                           
1
 This idea is found and developed more fully in Rabbi Mordechai Miller’s 

Sabbath Shiurim  5729 (pp.84-89). 
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The Or HaChaim spells it out very succinctly.  

. 'וגו אנסנו למען

  מכל פנוים יהיו ובזה תיקון שום יצטרך לא השמים מן לחם כי

  .'וגו הילך ואראה 

Because bread from heaven does not require any further 

fixing.  This way you are free from everything and [the test 

is] will you follow My Torah… 

The test of the manna was fundamental: Now that B’nei Yisrael 

were free and their work was done for them, how would they utilize 

their newly found time?  Would they follow the ways of the Torah 

or not? Perhaps we can expand on the Or HaChaim’s explanation 

and suggest that the test does not only relate to following the basic 

laws and precepts of the Torah, but living the values, lessons and 

messages of the Torah.  All of which we certainly need to learn, but 

also need to reflect and meditate on, לתת לב ולהתבונן, in order to 

internalize.   

Several years ago, I noticed how I would often reach for my 

cell phone, thinking it was vibrating, only to look at it and realize it 

was not.  If it was not phantom vibrations, it was phantom rings.  

Again, I quickly realized no one was calling.   Consciously or 

subconsciously, I perpetually anticipated calls, texts or emails.  My 

mind was never fully free, לתת לב ולהתבונן, to reflect and to focus at 

any particular moment.  I labeled these behaviors PCP Syndrome, 

Phantom Cell Phone Syndrome.  PCP Syndrome had two sub-types: 

silent and loud, and its symptoms reflected similar behaviors to 

those I mentioned above: reaching for a cell phone or hearing a cell 

phone ringing, when indeed it was not
2
. While my newfound 

“diagnosis” was interesting (and amusing), its impact was even 

more startling (and concerning).  

                                                           
2
 For a similar suggestion and discussion of the phenomenon see: 

http://www.nytimes.com/2006/05/04/fashion/thursdaystyles/04phan.html 
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As a clinician and school psychologist, I have often heard 

complaints or observations from children that their parents are not 

present.  “Are your parents simply not around?” I ask.  Sometimes 

the answer is yes.  Other times the answer is, “My father is always 

on his phone; my mother has her phone attached to her ear.”  We as 

parents may or may not be on our digital devices, but our children 

acutely perceive and understand, as children often do, that we are 

not מתבונן; mom and dad are not focused on them.  We are there, but 

we are not present.   

In this age of immense convenience and newly found free 

time, we are, as our forefathers were years ago, confronted with the 

challenges of freedom, the freedom to reflect and pay attention to 

the moment. Paradoxically, our freedom has enslaved us.  We 

would do well to reflect and ask ourselves, “Are we perpetually 

seeking more (of whatever it may be) and in the process enslaving 

ourselves?  In particular, are we able to focus and be present with 

our children?”   

“Quality time” with our children is only just that when we 

are genuinely present with them; while “quantity time” only begins 

when it is of a certain quality.  As we all try to educate our children 

in the etiquette of citizenship in the digital frontier, we must 

remember that “do as I do” is more powerful and educational, than 

“do as I say”.   While unfortunately PCP Syndrome did not meet the 

criteria for entry to the DSM-V, its pernicious essence and subtle 

reach affect us and, more importantly, our children. 
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How to Make your Seder 

Last Forever (and not just 

feel like it) 
Rabbi Adam Felsenthal 

here is no holiday for which we are as pressed on a moralistic 

religious level to involve our children as Pesach.  Whether it’s 

the pressure to create innovative plays, songs or other 

mechanisms to hold children’s attention, or to develop fascinating 

divrei Torah, every year I feel a need to transform into a charismatic 

master of children’s entertainment.  Sadly, this is a mantle that I have 

yet to sufficiently seize.  Each year, if my kids had remained awake for 

that long, they would have largely heard the same age-old story. and 

would have eaten the same foods, with the atmosphere perhaps 

lightened with a song or two, and a bit of antic excitement in searching 

for the afikomen.  If we really wanted to make the  Pesach seder 

exciting for children, we would transform it with cartoon characters, 

toys, and candy.  What are we actually hoping to accomplish on this 

night?  

Truthfully, this anxiety about seder education for children is 

not a modern phenomenon, as the Rabbis themselves urge us to invent 

unique aspects to the seder, so that the children will ask questions and 

hopefully listen more intently. The Rabbis here likely patterned their 

command to interest children in the seder on the Torah’s own 

formulation of the mitzvah of hagada: “you shall tell your son on that 

day”- “v’higadta l’vincha bayom hahu.”
1
  This follows the rule that 

Rabbinic obligations should be patterned on existing Torah obligations.  

The mitzvah of hagada, while applicable to those with or without 

children, and whether or not one’s children are present at the seder, is 
portrayed in the Torah as a mitzvah to teach children.  Why? The 

                                                           
1 Shmot 13:8 

T 
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corollary is equally perplexing - if the Torah wanted to provide us a 

parent-child learning experience, why is yetzias mitzrayim the topic of 

choice?  Put another way: Why do the ba’alei mussar isolate the seder 

as the most important avenue for a parent to transmit emunah to his or 

her children? 

 We find another seemingly unnecessary insertion of the 

parent-child relationship in the first parsha of shema.  In this paragraph, 

we are introduced to the mitzvah of talmud Torah through the pasuk of 

“v’shinantam l’vanecha” – “you shall inculcate it to your son.”  Only 

after this command does the Torah mention “v’dibarta bam” – the 

mitzvah of talmud Torah without a child involved.  Indeed, the Talmud 

is forced to find a verse in Sefer Yehoshua, outside of the Torah, to 

prove that there is a mitzvah all the time, for everyone to learn Torah 

regardless of one’s parental status.
2

  Why does the Torah 

fundamentally connect the mitzvah of talmud Torah to one’s children?  

Further analysis reveals additional connections between the 

three mitzvos of kriyas shema, zechiras yetzias mitzrayim and talmud 
Torah. First, why are talmud Torah and zechiras yetzias mitzrayim 

contained within the shema, as there is no clear connection between 
these two mitzvos and the shema?  Making the question even stronger, 

the relationship between shema and each of these two mitzvos is 

apparently fundamental.  The Gemara relates shema to talmud Torah in 

its delimiting of the absolute minimum amount of Torah one must 

learn every day as kriyas shema in the morning and the night – not “a 

single pasuk,” but kriyas shema specifically, indicating that the shema 

is the basic fundamental unit of talmud Torah on which all of our 

learning rests.
3
 With regard to zechiras yetzias mitzrayim, according to 

the Rambam, this connection is also fundamental – the third paragraph 

containing zechiras yetzias mitzrayim must be included within the 

shema on a d’oraysa (Torah) level. Finally, we see a connection 

between all three of these mitzvos even at the seder itself – where we 

read of sages in B’nei Brak studying Torah all night regarding yetzias 
mitzrayim, and being told at daybreak that it is the time for kriyas 

shema.   

                                                           
2 See Menachos 99b; Nedarim 8a. 
3 Shulchan Aruch Yore Deah 246:1. 
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We will see that all three of these mitzvos uniquely teach about 

valuing timelessness over one’s immediate circumstances and needs, 

and that this lesson of timelessness allows these mitzvos to serve as 

crucial sources of fundamental principles of Judaism. 

Learning Torah is fundamentally an act of time travel. Both 

Torah sheba’al peh and Torah shebik’sav require someone living in 

2016 to enter worlds enormously unlike his own, in terms of almost 

every imaginable aspect – from sociological themes of political, 

cultural, economic, professional, familial and personal norms, to 

mundane but crucial differences in such things as standards of living 

and availability or lack thereof of cheap credit.  Such a culture shock is 

substantively important to the mitzvah of learning Torah.  Chazal 

explain that the highest level of learning Torah is “Talmud” – which 

the commentators explain is not the reading of the words of the 

Babylonian Talmud (a level that Rav Schachter has noted is more 

equivalent to the lower levels of mishna or mikra) but mavin davar 
mitoch davar and medame milsa l’milsa – the ability to relate 

statements from seemingly unrelated contexts to each other and derive 

ultimate principles for use in one’s own context.  And not only do we 

travel back in time, but the tanaim and amoraim also, through their 

endless battles about enigmatic details, gain the ability to travel to the 

future.  One such debate is a discussion in the Gemara trying to 

determine which cow is the halachic mother in the event a fetal calf 

emerges from one cow, immediately enters another, and only later is 

born from the second mother. Tosfos is bothered why the Gemara 

would ask something that could never happen, and explains that the 

Gemara was merely engaging in an intellectual exercise to debate a 

complicated case though it may be impossible.  Of course, as Rav 

Schachter has noted, Tosfos was off-base here. This is a real case, 

albeit not at that time—we see this case every day with surrogate 

motherhood.  Those obscurity-seeking amoraim are standing by our 

side, continuing to guide us with these “modern” questions as well.  It 

is only through the timeless pursuit of talmud Torah that we can 

determine the proper principles to apply from the “living Torah” to 

such unusual situations.  

The shema is a similar pursuit.  Rashi’s explanation of the 

words of the shema illustrates this.  Rashi tells us the shema means that 

we have to remember that Hashem Elokenu –while Hashem in the 

present time is only recognized by the Jews, and thus He appears to 
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only be “Elokenu,”– Hashem echad – we must rise above our 

immediate circumstances, and realize that, at the end of time, b’yemos 
ha’mashiach, Hashem will be recognized as G-d by all.  The shema 

goes on to emphasize that rising above one’s immediate circumstances 

can take dramatically different forms.  We are commanded to love 

Hashem be’chol me’odecha, which Chazal explain refers to giving 

one’s wealth, and be’chol nafshecha, explained by Chazal to mean that 

we must love Hashem even if we have to give up our life for Him, i.e. 

we have to submit to be killed rather than disobey his Torah (in certain 

situations). The Torah juxtaposes a circumstance where one is 

comfortable and successful enough in society to donate a substantial 

amount of money, which is one’s fulfillment of ahavas Hashem, to a 

fundamentally different one where one is in such terrible circumstances 

that one is murdered for keeping the Torah.  For a Jew in one of these 

circumstances, the shema challenges him or her to imagine the other.  

The shema is by definition a timeless pursuit, equally consciousness-

raising for every circumstance.   

We find a similar theme related to the mitzvah of sipur yetzias 
mitzrayim.  Most centrally, the hagada avoids discussing the 

mechanics of what actually occurred when the Jews left Egypt.  Instead, 

the theme of the hagada is “maschil b’gnus umesayem b’shevach”
4
– 

we start hundreds of years before the Jews were enslaved in Egypt, 

talking about Lavan, through the time of our bondage, and then move 

almost immediately to praising Hashem for what happened after the 

Exodus, and for the mitzvos we can now keep with our free status. We 

then move to the future— to Moshiach, while barely discussing the 

events of the Exodus itself. Also, Moshe Rabbeinu, the great leader, is 

nowhere to be found in the hagada.  Indeed, we see an echo again in 

the Torah itself - in parshas Bo after makas bechoros, the Torah 

focuses on various mitzvos, such as Rosh Chodesh, korban pesach, and 

others, that the Jews were commanded at that time, and drily notes in a 

single verse which is easy to miss completely, “And it came to pass on 

that day, that Hashem did bring the children of Israel out of the land of 

Egypt by their armies.”
5
 

In addition, the text and mitzvos of the hagada provide people 

in any situation with timeless, consciousness-raising experiences, 

                                                           
4 Pesachim 116a. 
5 Exodus 12:51. 



Themes of Pesach 

59 
Ohel Avraham Vol. 14  

allowing everyone to reach beyond their current environs.  For Jews in 

a comfortable, safe society, there is the intensity and antagonism of the 

“shfoch chamoscha” paragraph after benching to remind them of the 

unique mission of the Jewish people.  For those whose society is 

antagonistic to Jews, there is the dropping of the wine to arouse 

feelings of shared humanity and sympathy for the deaths of even the 

cruel Egyptians, a feeling emphasized by the lack of full Hallel for the 

last six days of Pesach for an identical reason.  In addition to the text, 

this collision with different eras is also powerfully expressed through 

the mitzvos haseder.  On one hand, we are exposed to a less egalitarian 

era in the required leaning to imitate the class of nobility.  On the other, 

in one of many examples in the seder of reminders of what we have 

lost, the matza itself has become more painful and more confusing 

since having to eat matza in the form of a cracker is due to the 

forgotten mesorah – which includes how to make soft matza like our 

ancestors.
6
   

As a child growing up or as a parent raising children, it is easy 

to focus exclusively on the immediate – whether the next diaper, the 

next practical joke, fad, or “it” toy, or the next school or social crisis. I 

think one of the greatest lessons one can impart to one’s children is an 

appreciation for timelessness – a sense of history, perspective, and 

eternal values, to help them develop a character imbued with purpose 

and mission.  These three mitzvos mentioned in shema all aid in this 

lesson, and as the ba’alei mussar teach, what better avenue is there to 

impart these lessons than at the seder. At the seder we study yetzias 

mitzrayim, but as the Lubavitcher Rebbe famously taught, we care less 

about the mechanics of leaving the physical country than of yetzias 

mitzrayim in the sense of leaving our self-imposed limitations and 

boundaries (yetzias meytzarim).  A secular Israeli philosopher once 

remarked that he had no patience for focusing on the past or the future, 

only the present.  The halacha, by mandating that we fulfill the 

mitzvah of passing on the mesorah to the next generation through the 

time-traveling mitzvos of talmud Torah and sipur yetzias mitzrayim, 

indicates the opposite.  We must have a firm connection to the past, 

                                                           
6 See Pesachim 7a.  Backing up the theme of matza as symbol of lost mesorah, 

there seems to be a confluence of laws regarding matza for which the poskim say 

we have forgotten the mesorah.  See OC 453:5 (lesisa), 454:3 (chalita).  It is also 

perhaps no coincidence that there is such confusion about how much matza to eat 

and how quickly to do so. 
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and a clear vision for a redemptive future as we inculcate the mesorah 

to the next generation. The lack of focus on the actual mechanics of 

yetzias mitzrayim noted above does not at all indicate that we want to 

forget yetzias Mitzrayim; to the contrary, it is regarding yetzias 
mitzrayim specifically that we are told בכל דור ודור חייב אדם לראות את

 in each generation we are commanded to – עצמו כאילו הוא יצא ממצרים 

travel back in time to that experience in particular. We are commanded 

this because of the ability to derive such great, timeless values from 

looking back at that historical event – values of resolve and 

perseverance, emunah and hishtadlus, we are inspired by the talmud 
Torah of Bnei Brak and the chesed of “all who are hungry, come and 

eat,” and we learn of our unique mission and our shared humanity.   It 

is these values that can allow children to build a secure personality 

based on substance rather than on passing fads. 

Of course, we can remind ourselves and our children of these 

values every day through the mitzvos of talmud Torah and the shema. 

On this point, I conclude with two relevant statements of the famous 

science-fiction writer and philosopher Arthur C. Clarke, who is 

credited for being the first to propose satellite communications, for 

predicting personal computers, the Internet, and remote work, and who 

also authored the 2001 series of books.  In other words, he is someone 

who clearly had the ability to see beyond the immediate.  In one 

passage, Mr. Clarke denigrates every religion, and in a sentence clearly 

referring to Judaism, he ridicules it for forcing young children to 

submit to studying obscure and irrelevant Jewish law textbooks for 

years on end.   In an unrelated passage, at the end of his series, he 

imagines that the human race advances so far that they implant their 

intelligence into the very fabric of space-time, living for eternity and 

galloping around the universe at their leisure.  What the brilliant Mr. 

Clarke could not fully appreciate is that this is no futuristic fantasy. 

Those children studying those obscure texts – our timeless mesorah – 

have already achieved it. 
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Wellsprings of Emunah 
Seth Lebowitz 

hen we retell the story of the exodus on Pesach this year 

what impact should reviewing –or even reliving—this story 

have on us?  Is yetziat mitzrayim the (or at least a major) 

source of our emunah in Hakadosh Baruch Hu?  Or do we approach 

yetziat mitzrayim already prepared with a developed system of emunah 

in God from another source, and let yetziat mitzrayim serve as the 

example par excellence of God involving Himself in the life of the 

Jewish people?  There isn’t one correct answer to these questions, and 

in fact some people may answer “yes” to both questions and let the 

separate sources of emunah complement one another.  However, a brief 

examination and clarification of the two possibilities may serve to 

enhance the impact of our fulfilment of the mitzva of sipur yetziat 
mitzrayim this year. 

To R’ Yehuda HaLevi (RYH”L) in his Sefer HaKuzari, yetziat 

mitzrayim is chief among the historical events, knowledge of which 

serves as the source of a Jew’s belief in God.
1
  RYH”L teaches us to 

stay away from speculating about God or over-intellectualizing the 

subject, and instead favors relying on what we know because we saw it 

with our own eyes, such as yetziat mitzrayim.
2
  The whole Jewish 

people experienced yetziat mitzrayim, and then passed the knowledge 

of the event down through the generations, leaving only details to the 

speculation of individuals.  To RYH”L, this is a much more solid basis 

for emunah than any intellectual speculation or proof.  A person who 

follows this school of thought finds inspiration for his emunah in God 

not only from yetziat mitzrayim, but also from the whole of Jewish 

history, and from events that happened to his family or himself in 

which God’s role was evident to him. 

                                                           
1
 See, for example, Kuzari 1:11-15, 25. 

2
 Of course, later generations who didn’t experience the exodus themselves 

receive the information via mesorah.  

W 
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In keeping with this view, RYH”L would presumably view the 

impact of the story of yetziat mitzrayim as a yearly recharging of one’s 

emunah batteries.  The subject is so important as a source of emunah 

that it requires much more than a yearly full recharging –on a daily, 

weekly or periodic basis, we do other mitzvot such as keeping shabbos, 

wearing tefillin, and putting mezuzot on our doorways  that might be 

seen as partial recharges to keep us going until the annual major 

recharge. 

On the other hand, the Rambam does not view yetziat 

mitzrayim as a source for belief in God.  Rather, the Rambam teaches 

us that a Jew, when he comes to contemplate yetziat mitzrayim, should 

already have a thought-out and developed belief in God.  We can 

demonstrate this with several examples from the Rambam’s writings. 

The Rambam counts belief in God as a mitzvat aseh.  When he 

discusses this mitzvah in the Sefer haMitzvot (mitzvat aseh #1), in the 

Mishneh Torah (Hilchot Yesodei HaTorah 1:1-6), and in his discussion 

of the 13 Ikarim in his peirush hamishna (Sanhedrin 10:1), he mentions 

not a single word about yetziat mitzrayim, instead giving other reasons 

why we know that God is there, having to do with our observation of 

the world around us.  It would seem from here that to the Rambam our 

belief in God is so fundamental that it logically precedes any specific 

events that might potentially serve as a source of belief.
3
  

When the Rambam wishes to teach us that a historic event 

                                                           
3
 When the Rambam describes the process by which Avraham Avinu came 

to recognize God (Hilchot Avodat Kochavim 1:3), he describes an 

intellectual process of searching, stating that Avraham had no teacher in 

the matter and figured it out on his own.  Interestingly, when RYH”L 

describes Avraham (Kuzari 1:95), he says that Avraham had the benefit of 

the teaching of great people who had come before him, most notably 

Eiver.  The two different models of Avraham Avinu presented might 

suggest different models for the emuna of his descendants.  However, the 

issue requires more space than is available here including clarification of 

how later generations can re-create Avraham’s search when the answer is 

already known.  The answer to this question will likely be understood by 

analogy to a physics student who has to learn Einstein’s theories for 

himself, even though Einstein already worked them out, and even though 

the student could never have duplicated Einstein’s theories had he lived in 

an earlier era. 
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serves as a source for our belief in a particular concept, he knows how 

to do so.  For example, in Hilchot Yesodei HaTorah 8:1-2, the Rambam 

explains that the events of ma’amad har sinai serve as a fundamental 

source for our belief –not our belief in God, which should already exist 

independently—but rather our belief in the prophecy of Moshe 

Rabeinu and its corollary, the Torah.  The contrast between the 

Rambam’s descriptions in the first and eighth chapters of Hilchot 
Yesodei HaTorah is stark.  Apparently, the Rambam believes that if a 

person studies enough Torah and learns enough about the world around 

him, the existence of God will become obvious as a philosophical 

truth, without the need for historical events.  A person following this 

school of thought finds inspiration for his emunah in God in the beauty 

of the sea or the mountains, in the diversity of animal life, in the 

majesty of the cosmos, or in other things he observes in which God’s 

hand is evident to him.
4
 

If we accept that the Rambam teaches that our emunah should 

precede yetziat mitzrayim, then what is the great importance of telling 

the story of the exodus, and of remembering yetziat mitzrayim in 

general?  Presumably the answer is that we focus on God’s kindness 

and wonders in order to personalize the God whose existence we 

already recognize from our observation of the world around us.  This is 

a time when God intervened in history, and for the benefit of the 

Jewish people.  The mitzvah of sippur yetziat mitzrayim is an 

opportunity to build on the fundamental philosophical truth of God’s 

existence and connect this idea with our people’s history and 

relationship with God. 

These two approaches may appeal to different individuals 

with different inclinations or backgrounds.  They also need not be 

mutually exclusive –a person may find great meaning in one or other 

of the approaches at different times in his life, and one may even find 

the two approaches complementing and reinforcing each other in 

one’s day to day life.  Of course, there are countless other approaches 

to emunah.  Whatever approach to emunah we adopt, may our 

reliving of yetziat mitzrayim serve as a springboard to enhanced 

emunah and as an inspiration for great accomplishments in the future. 

                                                           
4
 The Rambam’s list might be different from ours, in part because of 

different ways of thinking that are current now versus eight hundred fifty 

years ago. 
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Beginning and Ending 

with Matzah – Lessons in 

Redemption 
Rabbi Avie Schreiber 

e probably all remember it clearly. The pattern was 

evident and almost impossible to break. As children, we 

would be almost pained with excitement and 

anticipation as Chanukah or a birthday approached. The toy we had 

hoped for and dreamed about for so long would finally be ours. (We 

knew this because we may or may not have peaked in advance at 

the not-so-well hidden gift in our parents’ room.) When the day and 

then the moment finally arrived, wrapping paper would go flying, 

the box was flung open, and we would begin playing with our new 

prized possession. It was so much fun. We had everything we 

needed. This was the best toy ever. 

And then a week passed. We played with the toy a little less 

and then even a little less. Soon, the “new” toy was left alone and 

barely glanced at, forced now to contemplate a supporting role in 

the movie Toy Story.  

The same basic story continues with our own children as 

well. This is a common cycle of emotions towards many things in 

life – for both children and adults. As exciting as something may be, 

the initial fervor tends to wear off and we often begin to take it for 

granted. This can be true for possessions, for personal 

accomplishments, and even for relationships. 

W 
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How do we combat this powerful pattern of behavior? One 

solution is to realize that there are two different modes of 

enjoyment. There is the joy of something new, of beginning to 

assimilate something novel into one’s life. But there is also the joy 

of the familiar and the known. Rav Hutner refers to this as the 

difference between חדוש and פשט - between that which is novel and 

that which is well established. We can take this idea further - in a 

way, the delight one experiences from a חדוש - from something 

innovative, is deepened when the innovation becomes integrated 

into one’s way of thinking. When the חדוש takes root and is firmly 

established and becomes פשט, that itself is a source of elation. 

This idea connects deeply to the night of the seder. The 

meal at the seder is bracketed by the mitzvah of אכילת מצה. We 

begin the meal and end the meal by eating matzah. Rishonim debate 

whether we fulfill the mitzvah of בערב תאכלו מצות with the matzah 

that begins the meal or with the matzah that ends the meal, i.e. the 

afikoman. Counter to the more popular understanding, י”רש  and the 

ם”רשב  maintain that the matzah we eat at the end of the meal - the 

afikoman, is the true מצה של מצוה.
1
 In contrast, the ן”ר , the ש”רא , and 

others hold that the matzah that we eat for מוציא מצה at the 

beginning of the meal is the main מצה של מצוה.
2
 

Both sides of the argument marshal sources to prove their 

point of view. At the beginning of the tenth perek of פסחים the 

mishna, and the gemara thereafter, discuss the requirement to eat 

the first matzah of the meal with a hearty appetite – לתאבון. To 

accomplish this, the mishna tells us that Chazal forbade us to eat on 

 from mincha time and on. The gemara states that the reason ערב פסח

for this is משום חיובא דמצה which seems to indicate that the first 

matzah we eat is the מצת מצוה. 

                                                           
1
וזו היא מצה , זכר למצה הנאכלת עם הפסח בכריכה, שצריך לאכול מצה בגמר סעודה 

(.ם מסכת פסחים דף קיט"י ורשב"רש) הבצועה שאנו אוכלין באחרונה לשם חובה   
2
 See ש”רא  and ן"ר  on the Sugya on Daf  . קיט
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On the other hand, the gemara later in the masechet states: 

 one may eat types of matzah that – ובלבד שיאכל כזית מצה באחרונה

would not qualify as מצת מצוה as long as he eats the required amount 

at the end of the meal.
3
 This source seems to indicate that we use 

the final matzah of the evening to fulfill our obligation.  

What lies behind this argument? Why might the beginning 

of the meal or the end of the meal be more suited to the mitzvah of 

eating matzah? 

 We can suggest that the two different times of eating the 

matzah represent two different modes of experiencing our 

redemption. The main difference between the first and last matzah 

is that the first we eat with a hearty appetite (as explained earlier) 

whereas the last we eat על השובע – after already feeling satisfied.  

Let’s reflect for a moment on the process and enjoyment of 

eating. One type of pleasure we derive from eating is the feeling of 

satiating our hunger. How enjoyable is food eaten when we are 

ravenous! The process and sensation of abating our hunger is one 

type of enjoyment.  Another type of gratification we feel is the 

sensation that comes at the end of the meal – simply being satisfied. 

Our stomachs are full –we “loosen our belts” and feel satiated. 

These two types of enjoyment reflect the two ways we 

experience גאולה – redemption – on the night of Pesach. While we 

begin the seder in the present, we quickly move back to the distant 

past, reenacting and reliving our slavery and redemption. We try to 

imagine – not just being free – but being free for the first time! The 

hunger Am Yisrael must have felt to be free! The great cries that 

went out to Hashem expressed the great pangs the Jews felt in their 

desire for freedom. When we eat matzah, the symbol of of our 

freedom, for the first time that night, and we experience the joy of 

                                                           
3
.פסחים מ   
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eating on an empty stomach, we likewise try to experience the taste 

of the first few moments of freedom. As the Jews left Egypt, free at 

last after hundreds of years, eating as free men for the first time, 

how good that matzah must have tasted! 

As we arrive at the end of the meal, which will lead us to 

the second and concluding half of the evening, we begin to move 

forward again to the present.
4

 We now face the challenge of 

appreciating our own feedom which is no longer “new.” We have in 

a sense been free for thousands of years – can we still appreciate it? 

We eat the final matzah on a full stomach; the hunger is no longer 

there – not the hunger for food and not the hunger for freedom. But 

our freedom is no less important. As we eat the matzah and feel a 

sense of physical satisfaction and well being, we also try to feel the 

beauty of our redemption that has been ours for so long. The חדוש – 

the novelty of the first few moments of redemption from the 

beginning of the seder, has now become פשט – our new realit y, 

familiar and comforting.  

 

 

 

 

  
                                                           
4
 We can support this approach with the gemara in פסחים קח. . The Gemara 

offers a reason why we should recline only for the first two cups, and then 

offers a reason for reclining only for the last two cups. For the first two 

cups – because it is at that point of the seder that we are becoming free –  

 For the last two cups – because that is .השתא הוא דקא מתחלא לה חירות

when we are actually free – ההיא שעתא דקא הויא חירות. 
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Teaching Emunah: So That 

The Children Will Ask 

Rabbi J.Z. Spier 

hen discussing the differences between the daily 

obligation of Zechirat Yitziyat Metzraim, which we 

fulfill every morning in Shema, and the unique Mitzvah 

of Sippur Yitziyat Metzraim, which we fulfill every year at the 

Seder, Rav Chaim of Brisk suggests that every day of the year, we 

are required to simply remind ourselves that Hashem took us out of 

Egypt. Yet, on Leil HaSeder, we are obligated to teach our children 

in question-and-answer format. The Seder must be designed and 

organized in a way that prompts the children at the table to question 

what is taking place. While the daily obligation is “LiMaan Tizkor 

et Yom Tzeitcha MeiEretz Mitzrayim”, the Leil HaSeder is taught 

as “Ki Yishalcha Bincha” and “ViHigadita LiBincha.” Additionally, 

the Rosh writes in Shut HaRosh Klal 24:2, that the Mitzvah of 

Sippur Yitziyat Metzraim requires only that one respond to the 

child’s question. However, if the child doesn’t ask anything, there is 

no biblical commandment to teach the story of Yitziyat Metzraim. 

Rav Yosef Rimon suggests in his work titled “The Seder Night,” 

that this can explain why we put so much effort into trying to get 

the kids to ask questions at the Seder, as we would like to fulfill the 

Mitzvah in the correct biblical way.  

 Why did Hashem set up the Mitzvah of Sippur Yitziyat 

Metzraim in this manner of questions and answers? If the whole 

point of the night is to re-experience leaving Egypt and to teach that 

story to the people at the table, why can’t we just simply tell the 

story? Why is the Mitzvah only accomplished in the manner of 

questions and answers? This question is further strengthened when 

one goes through the steps of the Seder and notices that Chazal 

W 
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enacted the Seder in a way that encourages the children to be asking 

questions almost every minute.  

The Gemara in Pesachim 114a teaches us that Rabbi Akiva 

would stop learning Torah and leave the Beit Medrash early on two 

days of the year. He would leave on Erev Yom Kippur so that he 

could go home and make sure his family ate food in preparation for 

the fast day, and he would also leave early on Erev Pesach to make 

sure his kids took a nap in the afternoon to enable them to be awake 

to ask questions at the Seder. 

At Kadeish, we recite a normal Kiddush and are supposed 

to lean while drinking the wine as a sign of our freedom. The 

Ra’avya (Chelek Bet, Siman 525) writes that since it is no longer 

normal for free, noble, and royal people to lean, there is no Mitzvah 

of Heseiba today anymore. In response to that, the Aruch 

HaShulchan (Siman 472) writes that the Rambam teaches that we 

are supposed to do things at the Seder that are different than we 

normally do in order to get the children to ask questions, and there 

is no better change to show them than by leaning while we eat, even 

though it is no longer the norm. We then move to Urchatz and wash 

our hands for wet vegetables, again something we don’t normally 

do during the year. The Chayei Adam (Klal 130) writes that even 

though we don’t normally wash for wet vegetables, we should do it 

at the Seder to get the kids to ask questions.  

This theme continues as we experience Karpas and Yachatz 

as well. The Gemara in Pesachim 114b teaches us that we dip and 

eat vegetables twice at the Seder, once at Karpas and once later in 

the night at Marror, so that the children will notice the additional 

dipping and ask about it. According to the Beit Yosef (Siman 473), 

we break the Matzah before Maggid, even though we will not be 

eating it for a long time, so that the kids will notice the difference 

and ask about it.  

Finally, when we get to Maggid, Chazal take this idea to an 

even greater extreme. The Gemara in Pesachim 116a teaches us that 

the children are supposed to ask the Mah Nishtana, and if there are 

no children at the table, or even if a person is having the Seder 
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alone, he must ask hismself the questions. The Gemara then relates 

that even if two Talmidei Chachamim who know Hilchot Pesach 

are having their Seder together, they must ask each other questions.  

Why did Chazal set up the night in this way? What 

educational message are we trying to teach our children, and also 

ourselves, by making the essential parts of the night centered on 

questions and answers?     

Rabbi Yosef Yashar, in his Sefer “Levush Yosef,” writes 

that “on the Seder Night a person is given the opportunity to instill 

in his children the fundamentals of faith and of Mitzvah 

performance. The main intention of this recounting is to implant 

within the hearts of the members of our family belief in God, and in 

the greatness of His might and wonders and to expound on the 

miracles and the wonders that He did, in order to strengthen their 

faith.” Leil Seder is the time to teach everyone about Emunah in 

Hashem and about the importance of Shemirat HaMitzvot. What is 

the best way to accomplish that? 

Rav Yitzchak Hutner (Pachad Yitzchak, Pesach, pg. 71) 

writes that if a person would come to me and give me a piece of 

random information, that information will not resonate with me and 

I will not connect to that information on a deeper level. However, if 

I spent time researching this idea, if I struggled with it for a while, 

and I asked multiple people about this topic, and then someone 

came and gave me the answer, that information will be incredibly 

meaningful to me because it came about through thought and 

searching for that message. LiMashal, if someone randomly walked 

over to me and said, “The capital of New Jersey is Trenton,” that 

information would not be meaningful to me. However, if I spent a 

lot of time researching this information and asking various people 

what the capital of New Jersey is, and then someone finally came to 

me with the answer, that information would resonate in a very 

meaningful way. Rav Hutner suggests that if we simply sat at the 

table on Leil HaSeder and told a story, those messages and lessons 

would not necessarily penetrate the souls of our children and it 

would be difficult for them to connect in a serious way. Only by 

having them notice that things are different than usual, and by 
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asking about them, and by struggling to understand what is 

happening, do we stand a chance to inspire the children to learn and 

live the lessons of the night. If our goal of the night is to teach 

Emunah and Shemirat HaMitzvot to our children, it must be in the 

form of questions and answers. Leil Seder is the opportunity to 

teach the next generation that feeling strong Emunah in Hashem 

and feeling an inspiration to perform the Mitzvot, does not come by 

being passive and merely listening to someone else teaching them. 

It comes through an active and passionate search for the truth. It 

asks us to open our eyes and hearts to look for and actively search 

for meaning.  

 May we all be blessed to use the Leil HaSeder as a unique 

opportunity to remind ourselves and our children to be active in our 

search for meaning, to question things that we don’t understand, to 

discuss the things that are most important to us, and to take 

advantage of the Mitzvah opportunities that are before us, instead of 

simply sitting back and waiting for the inspiration to come on its 

own from someone else. 
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The Process of 

Becoming Aware 
Jonathan Kaplan 

he political interview is about to start.  The interviewer sits 

across from the politician.  They trade a few niceties and 

then the interview begins.  In classic fashion, the questions 

are asked, but as we have become accustomed to, the politician 

completely ignores the questions.  Rather, he/she launches into 

his/her own prepared talking points.  Frustrating as it is for the 

listener, it is something that we have come to expect from our 

politicians.  If we were to see this type of behavior from Hashem 

however, it would be shocking.  On the surface this is exactly what 

seems to be happening in the discussion between Hashem and 

Moshe at the burning bush. 

Exodus Chapter 3 Verse 11-12 

ַויֹאֶמר מֶשה ֶאל ָהֱאֹלקים ִמי ָאנִֹכי ִכי ֵאֵלְך ֶאל ַפְרעֹה ְוִכי אֹוִציא ֶאת ְבנֵי יְִשָרֵאל 

 :ִמִמְצָריִם

הֹוִציֲאָך ֶאת ָהָעם ִמִמְצַריִם ַויֹאֶמר ִכי ֶאְהיֶה ִעָמְך ְוזֶה ְלָך ָהאֹות ִכי ָאנִֹכי ְשַלְחִתיָך בְ 

 :ַתַעְבדּון ֶאת ָהֱאֹלקים ַעל ָהָהר ַהזֶה

But Moses said to G-d, “Who am I that I should go to Pharaoh, and 

that I should take the children of Israel out of Egypt?” 

And He said, “For I will be with you, and this is the sign for you 

that it was I Who sent you. When you take the people out of Egypt, 

you will worship G-d on this mountain.” 

T 
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Moshe says to Hashem, based on the explanation of Rashi, 
1
“Who am I: Of what importance am I that I should speak with 

kings?”  Hashem’s answer is very hard to understand. “I will be 

with you, and the sign that I am sending you is that when you bring 

the Children of Israel from Egypt, you will worship me on this 

mountain.”  How does this answer Moshe’s question? Moshe’s 

concern seems very reasonable.  How does a future event (the 

nation coming to worship on the mountain) help answer Moshe’s 

present concern?  Usually when we ask for assurances on a topic, 

the sign or response is based on the present or is given right away.  

How is some far-off event any indicator of the mission being 

appropriate for Moshe?  

The Chida - Rabbi Chaim Joseph David Azulai (1724-

1806) understands Moshe’s question differently.  Moshe did not 

doubt his importance, but rather was asking Hashem a different 

question.  How can you ask me to go to Pharaoh and cause him 

harm?  Pharaoh’s daughter saved my life and Pharaoh raised me in 

his palace.  How can you ask me to go and harm him when I owe 

him a tremendous debt of gratitude?  It is this question that Hashem 

answers when he tells Moshe- “I will be with you.”  It is Hashem 

that works with the attribute of מדה כנגד מדה - measure for measure.  

Hashem explains that He is definitively sending Moshe, precisely 

because Moshe is the individual that owes this debt of gratitude.  

Pharaoh should have treated the Nation of Israel with tremendous 

appreciation, as they were the descendants of Joseph—the same 

Joseph that was responsible for making Egypt into a world power.  

It was during Joseph’s tenure that the wealth of the world was 

shifted to Egypt.  Pharaoh and the Egyptians owed the Children of 

                                                           
1
מה אני חשוב לדבר עם המלכים: מי אנכי  : 

Who am I: Of what importance am I that I should speak with kings? 

מה זכו ישראל שתעשה להם נס ואוציאם , ואף אם חשוב אני: וכי אוציא את בני ישראל

 :ממצרים

and that I should take the children of Israel out: And even if I am of 

importance, what merit do the Israelites have that a miracle should be 

wrought for them, and I should take them out of Egypt? 
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Israel, Joseph’s people, unlimited gratitude.  What did Pharaoh do?  

The opposite!   

Exodus Chapter 1 Verse 8 

 ַויָָקם ֶמֶלְך ָחָדש ַעל ִמְצָריִם ֲאֶשר ֹלא יַָדע ֶאת יֹוֵסף

A new king arose over Egypt, who did not know about Joseph 

Rashi explains 
2
 “and who did not know: [means that] he 

acted as if he did not know about him.”  Pharaoh went out of his 

way to forget what Joseph had done.  Hashem therefore says to 

Moshe – I am sending you, because you owe this man a tremendous 

amount of gratitude, and since he didn’t act properly in terms of 

showing gratitude, he will be punished by the one who owes him 

everything. 

Once we understand Moshe’s question from this 

perspective we can also understand Hashem’s answer.  Hashem is 

not giving a future sign, but rather explaining His motive.  It is all 

about awareness and gratitude.  The essence of worship is to have 

an awareness of G-d and his kindness, and to show proper 

recognition and gratitude.  What Pharaoh failed to do and what you 

“know” to be the right thing is what Israel will ultimately do. They 

will come to this place and express their gratitude through worship. 

The idea that attaining awareness (which leads to gratitude) 

plays a crucial role in the exodus story is not original.  It comes up 

early in our history in the discussion between Hashem and Avraham 

in Genesis Chapter 15 in the ברית בין הבתרים – the covenant between 

the pieces.  When Avraham asks (verse 8) ַבָמה ֵאַדע ִכי ִאיָרֶשנָה - “How 

                                                           
2
שנתחדשו גזרותיו, וחד אמר. רב ושמואל חד אמר חדש ממש: ויקם מלך חדש  : 

A new king arose: [There is a controversy between] Rav and Samuel. One 

says: He was really new, and the other one says: His decrees were new. 

[From Sotah 11a, Exod. Rabbah 1:8] Since the Torah does not say: The 

king of Egypt died, and a new king arose, it implies that the old king was 

still alive, only that his policies had changed, and he acted like a new king. 

[Rashi on Sotah 11a] שה עצמו כאלו לא ידעע: אשר לא ידע : and who did not 

know: [means that] he acted as if he did not know about him. 
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will I know that I will inherit it?” Hashem answers a few verses 

later (verse 13) יָדַֹע ֵתַדע you shall surely know.  The ultimate goal of 

the process of exile is to know- to become aware.  What Avraham 

was concerned about was how his offspring would attain the level 

of awareness of Hashem that he had achieved.  Hashem responded 

that it will be a long and difficult process of exile but they will 

ultimately achieve it.  
3
  

When we sit down on the night of the seder and celebrate 

the exodus from Egypt, we use a strange passage as our source text.  

Logically, we should have used the texts from Exodus to retell the 

story.  Instead we use the text from the mitzvah of bikurim 

described in Deuteronomy Chapter 26. We are commanded to take 

the first of our fruits and bring them up to the Temple.  We are also 

                                                           
3
 What is fascinating is that between Avraham’s question and Hashem’s 

answer of “they will surely know” is a few verses about the setup of 

different animals that are split as part of the creation of the covenant. 

Rashi explains that these animals are symbolic of different sacrifices that 

will be brought by the children of Israel. If you look at the common thread 

that runs through them- they are brought when there is a breakdown in 

awareness.  The antidote to being unaware is worship and the bringing of 

sacrifices.  

3 cont.  

, ופר העלם דבר של צבור, רמז לשלשה פרים פר יום הכפורים, שלשה עגלים: גלה משלשת

 ועגלה ערופה

three heifers: (Gen. Rabbah 44:14) Three calves, symbolic of the three 

bulls: the bull of Yom Kippur, the bull brought when the interpretation of 

a law is hidden from the people [because of an error of the Sanhedrin], and 

the heifer whose neck was broken. 

 :ועז משלשת: רמז לשעיר הנעשה בפנים, ושעירי מוספין של מועד, ושעיר חטאת יחיד

and three goats: Symbolic of the he-goat that is sacrificed inside, the he-

goats of the additional offering of the festivals, and the he-goat that is 

sacrificed as a sin offering for an individual. 

 :ואיל משולש: אשם ודאי, ואשם תלוי, וכבשה של חטאת יחיד

and three rams: A guilt offering for a definite sin, a guilt offering for a 

doubtful sin, and a ewe lamb for a sin offering for an individual. 

 :ותור וגוזל: תור ובן יונה

and a turtle dove and a young bird: A turtle dove and a young pigeon. 

[These are the various species offered up for all kinds of atonement 

sacrifices.] 
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instructed to issue a declaration about our background describing 

the times of Lavan through the times of the Exodus. This 

declaration is necessary as it allows us to recognize where we have 

come from and how indebted we are to Hashem.  It is through this 

awareness that we are able to express gratitude.  It is for this reason 

that we use this text on the night of the seder. A goal of the Exodus 

is to allow us to follow in the footsteps of Avraham and attain 

awareness of Hashem and develop a close relationship with Him. It 

is on this special evening that we sit down, question, recount, and 

explore the exodus with G-d-awareness as our objective.  May 

Hashem bless us with the blessing of “יָדַֹע ֵתַדע –you shall surely 

know”- which He promised to Avraham. May we be capable of 

attaining clear knowledge of Hashem and, with this blessing, have 

the merit to see the final salvation with the coming of mashiach, 

speedily in our days. 
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The Dual Significance 

of Yetziat Mitzrayim 
Rabbi Noah Gardenswartz 

ver the course of ליל הסדר we experience an evening almost 

singularly devoted to recounting – by speech and by deed – 

the Exodus from Egypt. The מצוות of סיפור יציאת מצרים, of 

ומרוראכילת מצה  , and – בזמן שבית המקדש היה קיים – the cluster of 

commandments associated with sacrificing and eating the קרבן פסח, 

all revolve around commemorating this momentous event. Yet, as 

the Ramban points out in his Peirush al HaTorah (Shemot 13:16), 

the theme of זכר ליציאת מצרים is hardly unique to the מצוות of  ליל

 ,It is a recurring motif in a broad range of commandments .הסדר

including not just the daily obligation of זכירת יציאת מצריים, but the 

  .among many others, as well – שבת and ,סוכה ,מזוזה ,תפילין of מצוות

With respect to each of these commandments, the Torah 

emphasizes its role in inscribing the events of יציאת מצרים upon our 

individual and collective consciousness. Naturally, the question 

arises: what is so significant about the Exodus that it warrants this 

multiplicity of מצוות commemorating it? What is it about יציאת מצרים 

that is so critical that the Torah establishes for us a whole regimen 

of daily, weekly and seasonal reminders?      

The Ramban (ibid.) implicitly raises this question and he 

answers that the events of יציאת מצרים demonstrated several core 

philosophical truths.  Since the days of Enosh, says the Ramban, 

men had propounded all sorts of theological fallacies: that God does 

O 
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not exist; or that He exists, but is ignorant of human affairs; or that 

He is aware of human affairs, but lacks either the interest or the 

power to impact them. All of these falsehoods were decisively 

refuted by the overt miracles performed by the Ribono shel Olam 

when he took us out of Egypt. The breathtaking suspension of the 

natural order constituted resounding proof, right there for every 

man woman and child to see, that in the words of the Ramban: " יש

"יודע ומשגיח ויכול, לעולם אלוק מחדשו .  The world has a Divine creator 

who knows of and attends to its affairs, and who possesses the 

sovereign power to impact them. Thus, states the Ramban, " האותות

"והמופתים הגדולים עדים נאמנים באמונת הבורא ובתורה כולה  – the 

miraculous events of יציאת מצרים serve as credible witnesses, so to 

speak, to the veracity of our most basic theological beliefs. And that 

is why we are charged, again and again, to recall these events, and 

to pass on the testimony that we heard from our parents to our 

children.  

Yet, in addition to the approach of the Ramban, perhaps 

there is room for a different answer. For Kenesset Yisrael, at least, 

the significance of יציאת מצרים is not only – perhaps not even 

primarily – theological and philosophical, but personal and 

historical. We have it on the authority of Yirmiyahu HaNavi that the 

Ribono shel Olam too remembers the events surrounding the 

Exodus; and what He recalls about them is חסד נעוריך אהבת כלולותיך 

– “the kindness of your youth, your bridal love and joy” (Yirmiyahu 

2:2; see Medrash Tanchuma, Beshalach 16). Likewise, what we 

remember is the infinite chessed that the Ribono shel Olam granted 

us in liberating us from the suffocating shackles of Egypt. We recall 

how centuries of back-breaking bondage – our spirits crushed, our 

lives bereft of meaning and purpose – came to a sudden and 

wondrous end when the Ribono shel Olam brought us salvation.  He 

extracted us from the dustbin of history and gave us freedom, 

identity, and purpose. In the words of the הגדה, He brought us out of 

the darkness and into the light: 
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 .לאור גדולמאפילה , מיגון לשמחה, הוציאנו מעבדות לחרות

To the extent that we properly appreciate the magnitude of that 

chessed, we realize that we owe Him not just our gratitude, but our 

very selves. We realize that indeed (Vayikra 25:55), 

 ."'וכועבדי הם אשר הוצאתי אותם מארץ מצרים ; כי לי בני ישראל עבדים" 

“For the children of Israel are servants to Me; they are My servants, 

whom I took out of the land of Egypt. I am the Lord, your God.” 

And it is this that we are called upon to engrave upon our minds 

and upon the minds of our children: the chessed the רבונו של עולם 

showed us, and its powerful implications for our past, present, and 

future. 

Chazal in the Pesikta Rabbati (Piska 33)
1
 call attention to a 

striking juxtaposition found in two verses in Yeshayahu (51:14, 

15): 

 "'קך רגע הים וכואלו' ואנכי ה;  ולא יחסר לחמו"... 

“…and his bread shall not be wanting. I am the Lord your God, 

Who wrinkles the sea and its waves stir…” 

Interpreting the latter clause as a specific reference to קריעת ים סוף, 

Chazal explain its juxtaposition to a verse which speaks of a 

person’s daily bread: 

שכשם שעשה הקדוש ברוך הוא  ?למה סמך יציאת מצרים ללחם

כמה ניסים לגאול את ישראל ממצרים כן הוא עושה בפרוסה הזו 

 .שאדם נותן לתוך פיו

                                                           
1
 See also Pesachim 118a, which notes the same juxtaposition in Tehilim 

136, and offers a slightly different interpretation than the Pesikta.  
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Why [did the verse] juxtapose the Exodus from Egypt 

to bread? [To teach] that just as הקדוש ברוך הוא 

performed several miracles in redeeming Israel from 

Egypt, so he does with respect to this piece of bread 

that a person places in his mouth.  

I believe this medrash can be understood as bearing a dual 

message, corresponding to the two aforementioned perspectives 

regarding the significance of יציאת מצרים. On a philosophical level, 

the medrash is underscoring the notion that the Ribono shel Olam’s 

magisterial hand is evident not just in nature-defying, history-

altering spectacles, but in the ordinary, routine course of nature.  

The production of a small piece of bread – פרוסה זו שאדם נותן לתוך פיו 

– manifests יד ה'  no less than the Exodus from Egypt. Whatever the 

precise metaphysical character of the Ribono shel Olam’s causal 

role in the regular order of nature, the crucial point is that He has a 

causal role. 

On a second level, the medrash is challenging us as the  אדם

 to recognize and to internalize that on a שנותן פרוסה זו לתוך פיו

personal level, we are the recipients of חסדי ה' . The Ribono shel 

Olam has lent His יד הגדולה to our personal endeavors, to help us 

find sustenance. It is only by the grace and kindness of the Ribono 

shel Olam that our efforts, large or small, come to any success. The 

medrash therefore bids us to appreciate, not just ו את היםשקרע לנ , but 

   .נפלאותיך וטובותיך שבכל עת ערב ובקר וצהריים

So as we approach and experience ליל הסדר, may we, for 

our part, perceive and appreciate the יד ה'  that continually reveals 

itself in our lives; and, concomitantly, renew our focus and redouble 

our efforts in serving Him.  And may He, for His part, continue to 

bestow  

  .ומעשה ידינו כוננהו, ומעשה ידינו כוננה עלינו; אלוקנו עלינו' נועם ה
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The Freedom to Choose 
Dr. Benjamin Rubin 

I. 

ust prior to leaving Egypt, the Jews received a communication 

from Hashem. They were told  החדש הזה לכם ראש חדשים ראשון הוא

 ,this month will be for you the first of months ,לכם לחדשי השנה

for you it is the first month of the year. Stated otherwise, the Jews 

were empowered with the ability to sanctify and establish the 

beginning of a new lunar month. Two questions will provide the 

entry point into deeper layers of understanding this פסוק. 

The first question pertains to an apparent redundancy. This 

month will be the first for you, is followed by it will be the first for 

you of the months of the year. Why, having already stated that the 

month of Nissan is the first, does the Torah repeat it once again? 

And why the repetitive emphasis on לכם, for you?  

A second question relates to the timing of this 

communiqué. Why now? Why did the Jews need to hear about 

dates and calendars as they stood on the cusp of leaving Egypt? It is 

understandable that this mitzvah took chronological precedence to 

the קרבן פסח, which only began on the 10
th
 of the month, and 

therefore was transmitted first. Nonetheless, it is the קרבן פסח that 

occupied a major role in the process of exodus. The issue of Rosh 

Chodesh was raised, but the Torah seems to then leave it dormant, 

as an irrelevant aspect of the exodus narrative.  

Rav Ovadiah Seforno comments on the phrasing of the 

 is ,פסוק He explains that the Torah, in the first half of the .פסוק

drawing attention to the relationship between the Jewish people and 

time. As slaves, the Jews existed to fulfill the workload and desires 

of those above them. As such, they had no power or determination 

over time. Time was found not in possession of the slave, but in the 

J 



Themes of Pesach 

82 
Ohel Avraham Vol. 14  

hands of his master. However, from this point forward  לכםהחדש הזה  

the month(s) will be yours, explains the Seforno “to do with them in 

accordance with your will.” 

Why is it that the shackles of slavery are specifically 

expressed by the Torah in terms of time? There are many ways in 

which the Jews were subjugated by their Egyptian masters, yet the 

Torah singles out the temporal element as the significant and 

defining aspect of the slavery experience. Furthermore, what does it 

mean for time to be in the possession of one person or another? 

Time is an ephemeral concept which constitutes a defining 

parameter of existence. It is, theoretically speaking, not in the 

possession of any one person or group of people whatsoever.  

It is clear from the comments of the Seforno that the extent 

of the Jews’ bondage penetrated far deeper than physical coercion. 

When an Egyptian commanded his Jewish slave to spend the day 

making bricks, that became the Jew’s task. Whether or not the Jew 

heeded the command of the Egyptian, it could not simply be 

disavowed. The command was a weight and force in the life of the 

Jew, as was the ever-present Egyptian master. Thus, while the Jew 

may not have obeyed immediately, he could in no way make the 

command or the master cease to exist. Consequently, the Jew had 

no freedom, in the sense of true autonomous existence, while living 

in Egypt. Everything the Jew said, did or simply was, became 

operationally defined relative to the Egyptian master.  

Similarly, the Maharal notes (Derech HaChaim 3:18) that 

the position of the slave represents a shift in the defining guidelines 

of his existence, ipso facto, what makes him a man. Rather than 

man’s role as the dominant being in the created world, a slave is 

placed within the domain of another human. In this regard, he 

becomes similar to vegetation, animals and minerals, all of which 

find their place in reference to humanity. The slave loses his 

elevated place amongst mankind, and forfeits his claim to man’s 

majestic glory. 

Being redeemed from Egypt means that the Jew was 

returned to an authentic ontological state. Hashem removed the Jew 
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from a context in which he was defined, relative to a human being 

and relocated the Jew’s being directly in relation to the divinely 

determined, cosmic parameters of time and space. From that point 

forward, the only entities that limit and contextualize the Jew are 

the same time and space that appropriately define humanity. Thus, 

time was returned to the Jew in the creation/return of the rightful 

relationship between the Jew and his existential context. 

II. 

 is Hashem’s declaration of the Jew’s החדש הזה לכם  

independence. However, in addition to the temporal-existential 

meaning of החדש הזה לכם, there is a subjective, conscious layer of 

meaning being addressed. Time is now the property of the Jew to do 

with in accordance with his will.  

The Seforno explains that the second half of the פסוק is a 

direct reference to the newly emergent will of the individual Jew - 

כי בו התחיל מציאותכם הבחיר –אשון הוא לכם לחדשי השנה ר    - because this 

month is the beginning of your existence as willing beings. What 

does it mean to be a willing being? Furthermore, the element of will 

here ascribed to the Jewish people, is being discussed 

chronologically prior to the plague of the firstborn. Thus, the Jews 

had not yet left Egypt! What then does the Seforno mean when he 

explains the פסוק as a declaration that the willing existence of the 

Jew begins from here (מכאן ואילך)? 

The comments of the Seforno elsewhere in Sefer Shemos 

provide some context and elaboration of the message being 

conveyed at the outset of the exodus. The 4
th
 commandment begins: 

 ששת ימים תעבוד ועשית כל מלאכתך וכו׳

The Seforno addresses the Torah’s explication of the 6 day 

work week, when the focus should ostensibly be on the 7
th
 day. He 

notes that Shabbos is meant to be understood in contrast to the days 

of the week. The 6 non-Shabbos days are designated as “time in 

which one is involved in the work of transient material existence ( חיי

עבודת ) This is work that is described as the work of slaves .”(שעה

 where “one suffers great pain as the cost for acquiring an ,(עבד

illusory share in a world that is truly not one’s own.” However, 
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Shabbos is a day of studying, teaching, and complete immersion in 

spiritual pursuits that relate directly to the glory of Heaven.  

The posuk continues  כי ששת ימים עשה ה׳ את השמים ואת הארץ

 for in six days Hashem made the heavens and ,וכו׳ וינח ביום השביעי

the earth…and He rested on the seventh day. The word כי functions 

here as a rationale, providing explanation for the preceding. Thus, 

the Torah is explaining that Shabbos is kept as a day of total 

spirituality because Hashem made the world in six days and then 

rested on the seventh. However, the justification appears quite 

lacking! How does the human cycle of material pursuit, then 

followed by a single day of transcendence correlate with the process 

of divine creation?  

The Seforno clarifies that man is meant to emulate his 

Creator to the extent which he is able. This objective is achieved 

through man’s engagement in the deep study of spiritual thought, 

and “through actions that express man’s will.” Thus, one of the 

primary components in following the ways of the Creator is to act 

of one’s own will. Taken one step further, it can be clearly inferred 

that the capacity for free will is truly the property of Hashem. That 

man can connect with this divine quality, is only understood in the 

context of a mandate to emulate his Creator. 

In the thought of the Seforno, there is a striking parallel 

between the 7-day cycle and the process of exodus. Both are seen as 

the emergence of free, willing man from a position of bondage. The 

physical elements of the Egyptian slavery are quite evident. 

However, these same qualities that seemingly define the slavery 

experience are harder to pinpoint in the process of a routine, 

mundane week. Where is the commonality pointed to by the 

Seforno?  

In describing the six days of the week, the Seforno 

emphasizes the reality of man toiling in a world that is transient and 

not his. In this sense, both the means and ends which determine 

activity during the week are considered external to the identity of 

man as a spiritual and eternal being. The goals of the work week, 

per the Seforno, are necessary staples of man’s sustenance. Food, 
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clothing, shelter, and material advancement require that man 

immerse himself in mechanical, technical pursuits. Man builds 

bridges, programs computers, plows his fields and practices a 

variety of legal and medical professions in order to subsist in a 

world of functional, tangible focus.   

At his core, man is defined by the most unlikely 

combination of opposing spiritual and physical poles. Able to move 

back and forth between these dual aspects of identity, man’s great 

potential is realized in his growth toward the spiritual. While 

comfortable in the world of physical engagement, man finds his true 

calling in building bridges with eternity.  

Functional man, who limits his focus and drive to the 

mundane demands of the week, is defined by an external reality. 

These cold, mechanical requirements resonate with an aspect of 

man, but do not encompass his totality. In this sense, the weekdays 

are understood as a time of slavery. This is in the sense of slavery as 

referring to any form of unnatural, external referent against which 

the human is defined. Upon leaving Egypt, and upon exiting the 

confines of functionality, man is free. And freedom is reflected in 

the existence of choice.  

It now becomes possible to understand the critical role of 

 prior to leaving Egypt. The Egyptian exodus is most החדש הזה לכם

superficially understood as a shift of place. The Jews had been in 

Egypt, and left in favor of the Land of Israel. Taken a bit deeper, the 

biblical redemption is better characterized as movement from 

slavery to freedom. With the added perspective of the Seforno, the 

qualities of slavery and freedom take on a sharper focus. Slavery is 

an unnatural state, that diminishes the reality of man as a dominant 

being in the cosmos, while freedom is the restoration of humanity to 

its rightful place, specifically vis-à-vis the boundaries of time and 

space. As the Jews were given back their true sense of manhood, 

the transition was reflected in a newly emergent property of free 

will. Although the Jews had not actually left Egypt at this time, it 

did not matter. The process of exodus had, in a certain sense, 

already occurred. With the statement of החדש הזה לכם Hashem 

essentially redeemed the Jews from Egypt. At that exact moment, 
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the Jews were redefined as fully endowed human beings. All that 

remained was for the observable, physical expression of this 

transition that was inevitably to follow.  

May we merit to taste the freedom of the Pesach holiday 

this year, and to realize the true sense of human destiny with the 

coming of the redemption and rebuilding of the  בית הבחירה במהרה

 .בימינו
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Singing the Song of the 

Redeemed - When and 

Where? 
Rabbi David Flamholz 

ne can only imagine the feelings of intense fear and panic 

that gripped  ישראלבני  as the sea split and they ventured 

into the suddenly dry sea bed to cross the ים סוף, only to 

find the מצריים doing the same, following them into the sea in an 

effort to catch them. One can also imagine the feelings of relief and 

excitement they enjoyed as they triumphantly made it to the other 

side of the ים סוף and witnessed first-hand their captors fall victim to 

the crashing waves as the water collapsed upon them. 

But part of the picture that is not necessarily painted by the 

  .שירת הים were when they recited the בני ישראל is where exactly תורה

Did they sing it while they were walking through the sea or did they 

wait until they had reached the other side of the ים סוף?  

As it turns out, the answer to this question would seem to 

hinge upon the interpretation of a פסוק at the very end of the שירה 

that - at first glance - would seem to be out of place. 

The םשירת הי  ends as follows: 

ֲעֵלֶהם ' יט ִכי ָבא סּוס ַפְרעֹה ְבִרְכבֹו ּוְבָפָרָשיו ַביָם ַויֶָשב ה: יְִמֹלְך ְלעָֹלם ָוֶעד'  יח ה

כ ַוִתַּקח ִמְריָם ַהנְִביָאה ֲאחֹות ַאֲהרֹן :  ֶאת־ֵמי ַהיָם ּוְבנֵי יְִשָרֵאל ָהְלכּו ַביַָבָשה ְבתֹוְך ַהיָם

 ־ַהנִָשים ַאֲחֶריָה ְבֻתִפים ּוִבְמחֹֹלתֶאת־ַהתֹף ְביָָדּה ַוֵתֶצאןָ ָכל

O 
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 (כ-יח: שמות טו) 

Hashem shall reign for all eternity. When Pharaoh’s cavalry came 

with his chariots and horsemen into the sea and Hashem turned 

back the waters of the sea upon them, the Children of Israel 

walked on the dry land amid the sea.  And Miriam the prophetess, 

the sister of Aaron took the drum in her hand and all the women 

went forth after her with drums and with dances. 

The connection and flow between ח"פסוק י  and ט"פסוק י , is, 

at first glance, unclear. ח"פסוק י  describes the great praise given to 

ה"הקב  and proclaims that ה'  will be king forever, only to be followed 

by ט"פסוק י  which seemingly just fills in some facts that we already 

know - namely the fact that פרעה and his nation were drowned by 

the water while בני ישראל escaped to the dry land. 

The (ט"כ:ט"שמות י)ן "רמב  and others are puzzled by the 

placement of ט"פסוק י , and are therefore of the opinion that ט'פסוק י  

is in fact not part of the שירה at all.  They see ט"פסוק י  as nothing 

more than a post-script to the שירה, merely describing when the 

  .were walking through the sea בני ישראל took place - while שירה

According to the ן"רמב , the actual text of the שירה therefore ends 

with ימלך לעולם ועד' ה  in ח"פסוק י .
1
  

The אבן עזרא disagrees.  According to the ט"פסוק י ,אבן עזרא  

is certainly part of the שירה and it serves to describe the " פלא בתוך

"פלא  (“miracle within the miracle”) that was קריעת ים סוף - that not 

only did the Jewish people experience the miraculous salvation of 

the splitting of the sea, to allow them to escape the מצריים, but that 

they actually marched through the sea while the מצריים were 

                                                           
1
 This approach quite possibly runs contrary to the plain meaning of one 

phrase in our תפילה recited immediately prior to שמונה עשרה - that of 

 which would seem to imply "שירה חדשה שבחו גאולים על שפת הים"

that בני ישראל sang the שירה only once they reached the other side of the 

sea.  
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drowning directly behind them. In other words, בני ישראל were 

safely marching through one portion of the sea on dry land while, at 

the same time, in an adjacent portion of the sea, the waves were 

crashing down and the מצריים were drowning.  בני ישראל recognized 

this double miracle that took place and were inspired to include it as 

part of the שירה that they sang.   

Rabbi Yitzchak Mirsky
2
 points out that this מחלוקת between 

the ן"רמב  and the אבן עזרא is not limited to the realm of פשט and 

historical fact but has halachic significance as well.  Rav Mirsky 

cites two נפקא מינא’s as to if ט"פסוק י  is part of the שירה or is not. 

For one, the גמרא in מגילה describes the special type of 

format that is unique to the שירה: 

כולן נכתבו אריח על גבי לבינה כל השירות : שילא איש כפר תמרתא' דרש ר

 :(גמרא מגילה טז)

That is, the actual text of the שירה is supposed to be written 

differently than the text of the rest of the תורה - with intermittent 

spacing between words so as to appear as a series of full bricks over 

a half bricks. This is the feature that makes שירת הים so easily 

recognizable in a ספר תורה and possibly the most distinct feature in 

the entire ספר תורה.  Thus, posits Rav Mirsky, one would surmise 

that only according to the אבן עזרא, that ט"פסוק י  is part of the  שירת

ט"פסוק י should ,הים  also be written in this unique format.  The 

ן"רמב , on the other hand, who holds that the שירה ends with the 

words עדימלוך לעולם ו' ה  in ח"פסוק י  would presumably require  פסוק

ט"י  to be the first פסוק that returns to the regular textual format as, 

according to the ן"רמב , it is not part of the שירה per se. 

A second נפקא מינא according to Rav Mirsky is that based 

on the אבודרהם, our custom is to recite the last פסוק of the שירה twice 

                                                           
'הגיוני הלכה חלק ב 2  
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in our תפילה. Thus, according to the ן"רמב  who holds that ימלוך ' ה

ט"פסוק י and שירת הים of the פסוק is the last לעולם ועד  is not part of 

the שירת הים at all, the פסוק of ימלוך לעולם ועד' ה  should be recited 

two times (which indeed seems to be our practice).  Those who 

adopt the view of אבן עזרא that ט"פסוק י  is the final פסוק of the שירה 

would presumably hold that it is ט"פסוק י  which must be recited two 

times and not ח"פסוק י .   

What emerges from this is that one would expect one of 

two מנהגים in the format and recitation of the שירת הים in our תפילה: 

Either (1) We adopt the view of the ן"רמב  and repeat ח"פסוק י  two 

times, thereby signaling the end of the שירה and everything up until, 

but not including, ט"פסוק י  we write in the special שירת הים format; 

or (2) We adopt the view of the אבן עזרא that even ט"פסוק י  is part of 

the שירת הים and as such, is to be written in the special format and 

therefore, it (and not ח"פסוק י ) is recited two times to signal that it is 

the concluding פסוק of שירת הים.   

Assuming the above is correct, it is interesting to note that 

although in our Sifrei Torah ט"פסוק י  is written in the special  שירת

format הים
3
 - implying that we’ve adopted the view of the אבן עזרא 

that ט"פסוק י  is indeed part of the שירה - the editors of the standard 

Hebrew/English Artscroll siddur have seemed to adopted the view 

of the ן"רמב  that the שירה ends with ח"פסוק י . In that siddur, the שירה 

returns to normal format following ח"י פסוק .
4
  Although this may be 

contrary to the format we find in our Sifrei Torah, it is consistent 

with our practice to recite ח'פסוק י  two times signaling (based on the 

  .שירה the end of the (אבודרהם

                                                           
3
 See ק ט"א ס'מחצית השקל סימן נ'  where he explains that this is the 

accepted format for כתיבת ספרי תורה.    
4
 In the Koren siddur, ט'פסוק י  is also written in the special format, 

consistent with our Sifrei Torah. 
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Rav Shimon Schwab ל"זצ  in his Sefer  ת שמו)מעין בית השואבה

(ט"י-ח"י:ו"ט  sees in the peculiar placement of ט"פסוק י  at the end of 

the שירת הים an uplifting message about our impending גאולה, and 

one that particularly resonates with us in our times. Rav Schwab 

writes that we have a tradition that the same circumstances will 

exist in the days of our redemption as existed at the time of  יציאת

 the enemies closed in, and were יציאת מצרים At the time of  .מצרים

dangerously close to fulfilling their desire to “pursue and overtake 

and divide their spoil” - and it was precisely at that time of 

heightened danger that the רבונו של עולם saved us. So too, says Rav 

Schwab, it is precisely when the level of danger we face seems to 

be at its highest that ה'  in His great compassion will orchestrate our 

salvation and deliver justice to our enemies.  It is for that reason 

that ט"פסוק י , which discusses the details of our salvation at the sea, 

is placed immediately following the words of praise for future 

salvations found in ח"פסוק י  - to remind us not to fear and despair 

over the endless cycle of violence and constant threats to our 

existence. It reminds us that the impending ישועה will mirror the 

 will walk ,ים סוף did at the בני ישראל We too, as .ים סוף at the ישועה

triumphantly ביבשה בתוך הים at the same time that justice is served 

on our enemies who are chasing us. We will then again ה"אי  be able 

to declare - ימלוך לעולם ועד' ה . 
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Pesach, Mitzryaim, and 

Migdal Bavel –What is 

the connection? 
Rabbi Michael Zauderer 

hazal tell us that there is something to be learned from 

every nation. What lesson where the Jews meant to learn 

from מצרים? We can see the answer by connecting two 

Rashi’s:  

מה חטאו , ומדרשו נודע לי הדבר שהייתי תמה עליו. כמשמעו :אכן נודע הדבר

אבל רואה אני שהם ראויים , מות להיות נרדים בעבודת פרךישראל מכל שבעים או

 :לכך

Rashi commenting on the phrase אכן נודע הדבר ( יד:שמות ב ) 

explains that משה רבינו was troubled as to why the Jewish people 

were singled out from amongst the seventy nations to be subjugated 

in מצרים. However, upon witnessing two Jews fighting with each 

other, Moshe understood that the reason for the Jewish people’s 

slavery resulted from the negative מדה of שנאת חנם. This explains the 

meaning of the pasuk – אכן נודע הדבר. How does מצרים serve as a 

counterbalance to the מדה of שנאת חנם that משה understood was the 

purpose of גלות מצרים?  

The answer to this question can be found based on a careful 

reading of Rashi’s comment in the story of מגדל בבל. The pasuk 

writes “ ..ויאמרו איש אל רעהו  ( ג:בראשית י ) and one man said to his 

friend let us build a tower…” Who were the initiators of מגדל בבל? 

C 
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Rashi ( ג:בראשית יא ) explains that it was מצרים who mentioned the 

idea to כוש who then mentioned it to his other brothers.  

 ופוט לכנען[ לפוטוכוש ]מצרים לכוש , אומה לאומה :איש אל רעהו

Why does Rashi choose מצרים as the originator of the 

Tower of Bavel when מצרים is the second son of חם (see ו:בראשית י ) 

instead of explaining that is was כוש’s idea, which would make 

sense as he is the oldest son? Rashi chooses מצרים because they 

symbolize אחדות— togetherness, which was the unifying concept of 

 ויהי כל הארץ שפה אחת ודברים אחדים ,based on the pasuk מגדל בבל

( א:בראשית יא ). A strong city life and the uniformity it creates is a 

hallmark of פרעה . מצרים illustrated this concept with his plan to 

enslave the Jewish people titled הבה נתחכמה לו ( ח: שמות א ) which is 

similar to the phrase used in מגדל בבל of הבה נלבנה לבנים. 

Furthermore, the slavery in מצרים is punctuated by  עבודה קשה בחומר

 the bricks and mortar which are also focused upon in the ,ולבנים

story of והחמר היה להם לחמר... הבה נלבנה לבנים" —מגדל בבל בראשית ) 

ג:יא )” The Jewish people were meant to learn the lesson of אחדות 

from משה רבינו .מצרים who grew up with the אחדות of בית פרעה was 

taken aback by the display of שנאת חנם he saw amongst the Jewish 

people and appreciated the lesson that needed to be taught.  

With this lesson of אחדות we can understand why משה 

refuses on five separate occasions to be the leader to free the Jewish 

people. Each of the first four times משה refuses his excuse is that he 

is not the correct person for the job; however, the fifth time, משה 

does not seem to give a reason for not fulfilling his duty. He 

comments שלח נא ביד תשלח ( יג:שמות ד ) which Rashi explains is a 

reference to אהרן who was the current leader of the Jewish people. 

Perhaps משה’s claim to Hashem is that he does not feel he can be 

the leader to lead the Jewish people out of מצרים because it may hurt 

his brother אהרן. This will create שנאת חנם between brothers, which 

was the reason for the גלות מצרים. Hashem’s response is revealing  

 this is the– "הלא אהרן אחיך...יצא לקראתך וראך ושמח בלבו" )שמות ד:יד(
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exact opposite of שנאת חנם. Instead, אהרן possesses אהבת חנם – he is 

 demonstrates the lesson of אהרן .s appointment’משה with בשמחה

what מצרים represents was learned.  

The lesson of אחדות further explains why יוסף was sold to 

 was the perfect place to rectify the מצרים .out of all countries מצרים

 taking responsibility ,יהודה .יוסף the brothers had towards שנאת חנם

for בנימין in a display of אחדות, proved to יוסף that the hatred the 

brothers had towards the בני רחל, as a result of the dreams, had been 

rectified. 

 One further example of the lesson of אחדות connected to 

עה נכופר and יאשיהו appears in the story of מצרים  refused to let יאשיהו .

 s war based’פרעה as a shortcut during ארץ ישראל pass through פרעה

on the pasuk in ו:ויקרא כו  that writes וחרב לא תעבר ברצכם— no sword 

shall pass through the land. יאשיהו concluded that as a result of the 

 allowed for the blessing אחדות the new level of ,כלל ישראל of תשובה

of no enemy passing through the land. Rashi ( כ:דברי הימים לה ) 

explains that יאשיהו did not know that the אחדות was a farce. The 

 would hide their idols on the backs of doors so no one ליצני הדור

could see them. It is for this reason that of all nations, it was the 

nation of מצרים who defeated יאשיהו, because the defeat at the hands 

of the מצרים highlights the lack of אחדות that כלל ישראל had.  

 As we prepare for פסח and relive יציאת מצרים let us learn the 

lesson of מצרים and strengthen our אהבת חנם.  
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מ"ביאור ענין שעבוד מצרים ויצ  
 מאיר שמחה פינקלשטיין

 שעבוד מצרים. א

 

,שמות' תוב בפ
1

". ויקם מלך חדש על מצרים אשר לא ידע את יוסף" 

" דלא מקים גזרת יוסףוקם מלכא חדתא על מצרים ", מתרגם אונקלוס

, תרגום יונתן בן עוזיאל מתרגם באופן דומה וכותב? ב מהי גזרת יוסף"וצ

". ולא הליך בנימוסויוקם מליך חדת כמין שירויא על מצרים דלא חכים ית יוסף "

שכמה חוקים עשה יוסף לטובת , בחקיו", יונתן שם כתוב על המילה בנימוסוי' ובפ

כ "ונראה שצודק במש." אותםישראל כנודע מתוך סיפורי פרשיות שעברו דהא מל 

שאלו החוקים מופיעים בפרשיות הקודמות אבל לכאורה אפשר להרחיב הענין 

 . הרבה יותר מהא דיוסף מל אותם

 

ויגש שחזק הרעב על מצרים ולא היה להם אוכל אלא מה ' בסוף פ' עי

וכבר תמו כל הכסף של המצרים ושם כתוב, שצבר יוסף בשני השבע
2
ויתם הכסף " 

מארץ מצרים ומארץ כנען ויבאו כל מצרים אל יוסף לאמר הבה לנו לחם ולמה 

ויאמר יוסף הבו מקניכם ואתנה לכם במקניכם אם אפס . נמות לנגדך כי אפס כסף

ויביאו את מקניהם אל יוסף ויתן להם יוסף לחם בסוסים ובמקנה הצאן . כסף

זה היה השלב ." יהם בשנה ההיאובמקנה הבקר ובחמורים וינהלם בלחם בכל מקנ

אז כתוב. יוסף קנה את כל הבהמות –הראשון אחר תום הכסף 
3

ותתם השנה ההיא ", 

ויבאו אליו בשנה השנית ויאמרו לו לא נכחד מאדני כי אם תם הכסף ומקנה הבהמה 

למה נמות לעיניך גם אנחנו . אל אדני לא נשאר לפני אדני בלתי אם גויתנו ואדמתנו

קנה אותנו ואת אדמתנו בלחם ונהיה אנחנו ואדמתנו עבדים לפרעה ותן גם אדמתנו 

ויקן יוסף את כל אדמת מצרים לפרעה כי . זרע ונחיה ולא נמות והאדמה לא תשם

שלב השני היה ." מכרו מצרים איש שדהו כי חזק עליהם הרעב ותהי הארץ לפרעה

יר אותו לערים ואת העם העב", שיוסף קנה את כל אדמת מצרים לפרעה ואז כתוב

בפשטות נראה שיוסף ? ע למה עשה יוסף את זה"וצ" מקצה גבול מצרים ועד קצהו

                                                           
'ח:'א 

1
 

ז"י-ו"ט:ז"מ 
2

 

'כ –ח "י 
3

 

 כ
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בלי ( וכפי הצעתם שיהיו לו לעבדים)מתנהג כמו שליט אכזרי שמשעבד בעבדיו 

ל כאן"א לומר כך ולכן אמרו חז"אבל א. סיבה
4
להסיר חרפה "שכוונת יוסף היתה  

פ באופן אחר שיוסף שהוא "אבל אולי יל". מעל אחיו שלא יהיו קורין אותם גולים

היה מחדש חוקי כלכלה בארץ מצרים והיה מצייר את כל , המשביר לכל עם הארץ

נשמע מן הפסוק שיוסף נהג את ארץ מצרים באופן דומה . התרבות הכלכלית שם

לקומיניזם ולכן העביר את כל העם מעיר לעיר להראות שכולם אחד ואין חיים 

.פרטיים במצרים
5
ומאד מסתבר לומר שיוסף צייר איזה הנהגה כלכלית במצרים  

ומסתמא חידש כמה חוקים לנהל , מאחר שהוא היה מפרנס את כל מצרים וארץ כנען

ל אלא מסביר אותם כי לכאורה יש "ובאמת זה לא סותר את דברי חז. אותם בזה

, יופ שכוונת יוסף היתה לטובת אח"להקשות קושיא פשוטה על דבריהם והיא שאע

אבל לדברינו ניחא שהרי ? איך היה מותר לו לצער את כל עם מצרים בעבור אחיו

יוסף הצטרך לצייר איזה צורה להנהלתו ולחדש חוקי כלכלה במצרים והיו לפניו 

אבל כשמסתכלים על זה . הרבה דרכים ובחר בדרך שהיה הכי טוב בשביל אחיו

, נה יוסף את כל בהמתםכבר ק. יכול להיות שהם לא אהבו את זה, מצד מצרים

ועכשיו הוא מתנהג עמהם כמו עבדים, ואדמותם
6
קל להבין איך התחילו הרגשות  – 

התחילו להרגיש את , ואף אם עדיין לא הרגישו את זה בפועל. של שנאה לגבי יוסף

 .וכמו שנבאר, כ"זה קצת זמן אח

 

כתוב בסוף פרשת ויגש
7
נתן , שאחר שקנה יוסף את כל אדמת מצרים 

וקשה שהרי רעב . זרע לזרוע את שדותם ושם עליהם מכס של עשרים אחוזלהם 

ל"פירשו חז? כ איך יכלו לזרוע את ארצם"היה בארץ וא
8
שכשירד יעקב למצרים  

יוסף אמר . ודבר זה מאד מעניין כשמסתכלים על זה ממבט המצרים. פסק הרעב

אוכל בשבע  ולכן צריך לצבור, להם בתחילה שיהיו שבע שני שבע ושבע שני רעב

פ שלא כתוב להדיא שלקח יוסף תבואה מן "ואע. שני השבע להכין לשבע שני הרעב

פשוט שחסרו תבואה באותן שנים כי התבואה הנמכרת , המצרים בשבע שני השבע

ואז בא הרעב . בשוק וכדומה חסרו בגלל שהמלכות צבר אותה להכין לשני הרעב

. האוכל שצברו במשך זמן השבעולא היה צורך לכל שאר , ופסק אחר שתי שנים

                                                           
ה ואת"י שם ד"רש' עי 

4
 

.ה"ויגש תשע' מ בישיבת כרם ביבנה בשבת פ"ר, עמרי קראוס' שמעתי את זה מהר 
5

 

 
6 

כ היו עבדיו ממש או אם "לא ברור מהפסוקים אם קנה יוסף אותם לעבדים כפי הצעתם וא

ם כאן דסבר דלא קנה אותם "במלבי' ועי. לא קנה אותם דלא כתוב אלא שקנה את אדמתם

  .לעבדים

ד"כ-ג"כ:ז"מ 
7

 

ט"י שם פסוק י"רש' עי 
8
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עכשיו היו . יוסף שיקר כדי לרמות אותם וגזל את כל תבואתם, ממבט המצרים

 .ושניהם היו על עסקי חוקי הכלכלה שלו, למצרים שתי סיבות לשנוא את יוסף

 

הלא כך פתר יוסף שיהיה . ל"צריכים לתרץ קושיית מצרים לדברי חז

ן"ברמב' עי? חר שתי שניםכ פסק הרעב לא"ואיך א, רעב שבע שנים
9

שכתב  

ל וראיתי שם בתוספתא דסוטה אמר רבי יוסי כיון שמת יעקב אבינו "תשובה לזה וז

, במה ברכו', ויברך יעקב את פרעה'ועוד שנינו בספרי . 'חזר הרעב לישנו וכו

ועתה אל תיראו אנכי אכלכל 'כ שלמו אחר מיתתו שנאמר "אעפ. שנמנע שני הרעב

האמור להלן בשני רעבון הכתוב מדבר אף כלכול האמור כאן מה כלכול ' אתכם

שדברי צדיקים קיימין ' רבי שמעון אומר אין זה קידוש ה. בשני רעבון הכתוב מדבר

אמר רבי אלעזר ברבי שמעון רואה אני את דברי רבי . בחייהם וניטלין לאחר מיתתן

נסתלקו , עולםשכל זמן שהצדיקים בעולם ברכה ב' יוסי מדברי אבא שזה קידוש ה

והנה השלים הרעב חמש שנים . עד כאן, מן העולם נסתלקה ברכה מן העולם

, שהתחיל הרעב מחדש לאחר מיתת יעקב, ולפי דבריו. ן"ל הרמב"עכ, הנותרות

הרי לא די . עכשיו נולדה הסיבה הכי גדולה שבעבורה ישנאו המצרים את יוסף

ם ולא די ששיקר להם וגזל כל שיוסף מעביר אותם מעיר לעיר ומתנהג עמהם כעבדי

מסתמא כבר נשתלמה או ? תבואתם אלא עכשיו חזר הרעב ובמה היו מתפרנסים

הרקיבה כל התבואה שצבר יוסף בפעם הראשונה שהרי זה כבר תשע עשרה שנה 

.כ"אח
10

   

 

ל שכוונת אונקלוס ויונתן בן עוזיאל היא לחוקי כלכלה וגזרות "ז נ"ועפ

המצרים שנאו את יוסף בשביל כל מה שאמרנו . םכלכליות ששם יוסף על מצרי

לא רצו עדיין להיות עבדים בלי מקום . ולכן רצו למרוד בו ולחקוק חוקים חדשים

הזה שמשקר ( בעיניהם)מושב עם בית ואדמה ולא רצו להיות תחת ממשלת האכזרי 

 .להם וחומס אותם כדי למשול בהם

 

ל עם מיתת יעקב כ היה להשעבוד להתחי"אבל יש להקשות על זה דא

הלא זה מראה . או לפני כן והרי לא התחיל אלא לאחר מיתת יוסף( דאז חזר הרעב)

י כי הכירו הטוב "שלא היה השעבוד מרד נגד יוסף אלא שבחייו לא חשבו להרע לבנ

ל מוכרחים "פ פשטות אבל מדברי חז"איברא שזה הנראה ע? שהוא עשה להם

שכיון לפי , ל למה פרשה זו סתומה"ויחי וזי בתחילת פרשת "רש' עי. להגיד לא כן

                                                           
ח"שם פסוק י 

9
 

"ויחי יעקב בארץ מצרים שבע עשרה שנה"כ "כמש 
10
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נסתמו עיניהם ולבם של ישראל מצרת השעבוד שהתחילו  שנפטר יעקב אבינו

הקשה הגור אריה הקושיא הפשוטה שלא מצינו שהתחיל השעבוד . כ"ע, לשעבדם

ג שכל זמן שאחד מן "ל ואע"ותירץ ז. כשמת יעקב אלא כשמתו כל השבטים

י בפרשת וארא "משעבדים בהם כמו שכתב רשהשבטים חי לא היו המצרים 

שעבוד הזה לא היה בקביעות אלא לאחר שמת יוסף וכל אחיו ואז , ובפרשת שמות

ויאמר מלך " וימת יוסף וכל אחיו וכל הדור ההוא"היה השעבוד בקביעות דכתיב 

אבל אחר מיתת יעקב היו ". הנה עם בני ישראל רב ועצום ממנו"מצרים לעמו 

כיון שמת יעקב "והיינו שכתב כאן , אין קביעות שעבוד עליהםמשעבדים בהם ו

וזה משמע , ואילו לקמן כתב שימי השעבוד התחילו משמת לוי" היו משעבדים בהם

רק , הרי מבואר שלאחר מיתת יעקב התחיל השעבוד. ל"עכ, ימי השעבוד בקביעות

 לא בקביעות וזה אפשר להבין בפשיטות שכל צרות היהודים מתחילים שלא

ל לומר כן מכל מה "ואולי למדו חז. בקביעות ואז לאט לאט מתגדלים ומכבידים

 .שכתבנו

 

י מרד נגד יוסף והמלוכה "שהתחיל השעבוד ע –ונראה לסייע ביאור זה 

כתב שם האבן עזרא שמילת . פ ויקם מלך חדש"מדברי המפרשים עה –הישנה 

י "ע ברש"וע. מרד כ שהיה כאן"ומשמע א, משמע שלא היה מזרע המלוכה" ויקם"

. שם שמביא דברי רב ושמואל שחד אמר חדש ממש וחד אמר שנתחדשו גזרותיו

'בגור אריה שם שמביא דברי הגמ' ועי
11

כ אין לכתוב "ד חדש ממש סובר דאל"דמ  

ל למיכתב ויקם וימלך ולא "כ רק הו"ד שנתחדשו גזרותיו סובר דא"ומ" חדש"

ולא " חדש"ממש למה הוצרך לכתוב והקשה הגור אריה לדברי האומר חדש . חדש

ל "מתרץ ז? וממילא היינו יודעים שזה מלך חדש, כתב רק ויקם מלך על מצרים

שלא היה זה מלך שוה לראשון רק מלכות אחרת הוצרך לכתוב חדש לומר לך 

ובשביל . וזה יקרא חדש ממש, שאין מלכותו מתיחס אל הראשון ולא דומה לו

, מלכות הראשון היה גוזר גזירות רעותשהיה חדש ממש ולא היה מענין ה

 .ל וזה בדיוק מה שכתבנו"עכ

 

ויאמר אל עמו ", כתוב בפסוק הבא. ז מובן המשך התחלת השעבוד"ועפ

ודבר זה קשה מאד להבין שאף עם היו בני " הנה עם בני ישראל רב ועצום ממנו

ל"ואף אם היו יולדים ששה בכרס אחד כדברי חז, ישראל הרבה
12

שהיו איך יתכן , 

ל "באור החיים שכתב ז' עי? יותר ממצרים שהיה אמפריה גדולה וחשובה עד למאד

                                                           
.עירובין נג 

11
 

'ז:'י א"רש' עי 
12
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והכוונה בזה  מהם היהעוד ירצה באומרו רב ועצום ממנו פירוש שגדולתם ורבוים 

לא " ממנו"הנה פירש לשון . כ"ע, כי יש להם חוב בישראלכי בא להודיע אותם 

קרח' ה מצינו בפודוגמא לז, במשמעות יותר ממנו אלא מן אותנו
13

שכתוב שם   

י "וזה מתאים לדברינו שיוסף ובנ". מעשר מן המעשר' תרומת ה ממנווהרמותם "

אחר . י"לקחו את כל הון שלהם והשתעבדו בהם ועכשיו יש להם חוב לגבות מאת בנ

הבה נתחכמה לו פן ירבה והיה כי תקראינה מלחמה ונוסף גם הוא על ", זה כתוב

ומאד מסתבר שהיו דואגים לזה בפרט מאחר ." עלה מן הארץשונאינו ונלחם בנו ו

י משתעבדים בהם חשבו שרצו לגרש אותם מן הארץ רק שלא היה להם "שראו בנ

ואז מתארת התורה . כח לעשות את זה בעצמם והיו מצפים להצטרף עם שונאיהם

וישימו עליו שרי מסים למען ענותו בסבלותם ויבן ", איך שהתחיל השעבוד וכותבת

" ערי מסכנות"תרגום אונקלוס ש' עי." ערי מסכנות לפרעה את פתום ואם רעמסס

באותו דבר שדימו מצרים שיוסף , הרי לפי דברינו". בית אוצרא"פירוש הדבר 

עכשיו הם משתעבדים בישראל  –דהיינו חוקי הכלכלה שלו  –השתעבד בהם 

ר כלכלה חדשה באותה צורה ומשתעבדים בהם לבנות בתי אוצר לתבואה ליצור מקו

 .י העבדים"שבו יהיו המצרים למעלה ובנ

 

מדברים אלו יוצא מוסר השכל מאד חשוב שהרי לכאורה יש להקשות 

היו להם טענות . שלפי דברינו אפשר בקלות ללמד זכות על פרעה ומצרים

פ שזה לא מרשה אותם להרוג כל בן זכר שנולד "י ואע"לגיטימיות על יוסף ועל בנ

. ל שכן הדבר בכל סיפורי התורה"אבל נ. ר קשה להאשימםמ יות"מ, י"לבנ

י עם קטן "הרי היו בנ. גם שם קשה להאשים החוטאים, כשמעיינים בחטא המרגלים

, שנוצר מחדש והיה להם מוח של עבדים ולא היו רגילים בטכסיסי מלחמה בכלל

ה קש. ז היו מכינים את עצמם ללכת למלחמה נגד שלשים ואחד מלכים עצומים"ועכ

ם "כ הרמב"אם נבין כמש, וגם בחטא העגל. להאשים מי שלא מאמין במקרה כזה

אז כשבאו להר , ז גמורים"י במצרים היו עובדי ע"שבנ( לקמן' עי)ז "ע' א מהל"בפ

סיני עדיין היה להם השקפה זו שכבר נשתרש בקרבם ליותר ממאתיים שנה ומאד 

אבל המסר של כל . הםז של"פסקו חזרו לע' קל להבין איך שכשחשבו שנסי ה

ז נחשבים אלו הדברים לחטאים ועושיהם "הסיפורים האלו הוא ברור והוא שעכ

תירוצים ולימוד זכות על עצמינו לא יצילו אותנו מיום הדין הגדול . לרשעים

צריכה להיות בכל רגע ורגע מתוך התבוננות עמוקה כדי שאדם ' ועבודת ה, והנורא

פ שלפי דברינו פרעה אין "ולכן אע, ון בוראועושה רצבאמת יתברר לעצמו שהוא 

                                                           
ו"כ:ח"י 
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פ הרצון לעשות "פ האדיאלים שלו וע"עוד אדם משוגע חולי בראש אלא אדם שחי ע

 .מ עדיין הוא רשע גמור"מ, טובה לעמו

 

 יציאת מצרים. ב

 

אל משה בסנה ומדברי משה לפרעה ' הרבה יש ללמוד מדברי ה

אל ' אמר ה. כ"ל המתהווה אחל שהם כעין מפתח לכ"בפגישותיהם הראשונות ונ

משה בסנה
14

אלקי אבותיכם נראה ' ואמרת אליהם ה לך ואספת את זקני ישראל", 

. אלי אלקי אברהם יצחק ויעקב לאמר פקד פקדתי אתכם ואת העשוי לכם במצרים

ואומר אעלה אתכם מעני מצרים אל ארץ הכנעני והחתי והאמורי והפריזי והחוי 

ושמעו לקולך ובאת אתה וזקני ישראל אל מלך . בשוהיבוסי אל ארץ זבת חלב וד

נקרה עלינו ועתה נלכה נא דרך שלשת  אלקי העבריים' מצרים ואמרתם אליו ה

,ז כתוב"כשהגיע משה למצרים ועשה כ." אלקינו' ונזבחה להימים במדבר 
15
וילך " 

' וידבר אהרן את כל הדברים אשר דבר ה. משה ואהרן ויאספו את כל זקני ישראל

את בני ישראל ' ויאמן העם וישמעו כי פקד ה. שה ויעשו האותות לעיני העםאל מ

ואחר באו משה ואהרן ויאמרו אל פרעה כה אמר . וכי ראה את ענים ויקדו וישתחוו

. הקושיות שואלות את עצמן כאן." ויחגו לי במדברשלח את עמי  אלקי ישראל' ה

ואם צוה " לקי ישראלא"למה אמר , "אלקי העבריים"צוה למשה שיאמר ' אם ה

קושיא השניה עדיין צריך לי עיון אבל קושיא ? "ויחגו"למה אמר " ונזבחה"לומר 

 .הראשונה יכולה לבאר לנו כמה יסודות חשובים

 

ז"ע' ם בהל"דברי הרמב' עי
16

איך שמתאר הדת האמיתית שהתחילו  

ל והיה הדבר הולך ומתגבר בבני יעקב ובנלוים עליהם "אברהם יצחק ויעקב וז

וחזרו עד שארכו הימים לישראל במצרים ' ונעשת בעולם אומה שהיא יודעת את ה

, ז כמותן חוץ משבט לוי שעמד במצות אביו"ללמוד מעשיהם ולעבוד ע

כמעט קט היה והעיקר ששתל אברהם נעקר ו .ז"ומעולם לא עבד שבט לוי ע

אותנו ומשמרו את השבועה ' ומאהבת ה. וחזרו בני יעקב לטעות העמים ותעייתם

כיון שנתנבא משה . לאברהם אבינו עשה משה רבינו ורבן של כל הנביאים ושלחו

בישראל לנחלה הכתירן במצוות והודיעם דרך עבודתו ומה יהיה ' רבינו ובחר ה

י "ם שבנ"הנה מבואר מדברי הרמב. ל"עכ, וכל הטועים אחריה משפט עבודה זרה

                                                           
ח"י-ז"ט:'ג  

14
  

'א:'ה 
15

  

ג "א ה"פ 
16

  



Themes of Pesach 

101 
Ohel Avraham Vol. 14  

וכמו שאמרו , ז גמורים ולא היה הבדל ביניהם לבין המצרים"במצרים היו עובדי ע

ל"חז
17
הללו עובדי "ה "י ממצרים אמרו מלאכי השרת להקב"שבשעה שנגאלו בנ 

דת  כ מסתבר שפרעה לא חשב עליהם כעם נפרד בני"וא." ז"ז והללו עובדי ע"ע

ו שנה"י בעיניו אלא העבדים שכבר היו במצרים לרד"לא היו בנ. אחרת
18
ואולי אף  

יכול להיות שפרעה זה באמת לא ידע את . )לא היה נודע לו בכלל מקורם ואבותם

לכאורה לא היה משה יכול לבוא אל פרעה ולהגיד לו שאלקי , ובשביל זה.( יוסף

שאין  –ויהיה צודק  –ב פרעה ויאמר ישראל צוה לו לשלח אותם לעבוד אותו כי ישי

ז כמו המצרים ויהיה משה כמצחק "י הם עובדי ע"בנ". אלקי ישראל"דבר כזה 

אלקי "למשה לאמר לפרעה ש' ונראה שזה בדיוק הטעם שלא צוה ה. בעיני פרעה

. כי יש לזה משמעות אחרת לגמרי" אלקי העבריים"צוה לשלח אותם אלא " ישראל

ם הבא מעבר הנהר ובלשון זה מורה משה לפרעה שאין ל ע"ר" עבריים"המילה 

י כמו המצרים אלא מקורם הוא בעבר הנהר ששם ישבו אבותיהם מעולם ושם "בנ

. י לעבדו"מצא אותם אלקים ועכשיו האלקים הזה מצוה את פרעה לשלח את בנ

כוונתם היתה לחנך את פרעה בההיסטוריה של  –" אלקי העבריים" –המילים הללו 

אלקי "ולא " אלקי ישראל"ע יותר למה משה אמר לפרעה "כ צ"אבל א. העם הזה

כ היו זקני העם "אא" אלקי העבריים"לא צוה את משה לומר ' פ שה"ונל". העבריים

' עי, כבר נשמטו הזקנים כי יראו ללכת עם משה, אתו אבל כשבא משה אל פרעה

.י שם"רש
19

ה בלי והטעם לזה נראה פשוט משום שאם היה משה בא אל פרע 

צוה לשלח את עמו לעבדו לא היה יודע למי " אלקי העבריים"הזקנים ואמר ש

רק אם היה בא משה עם . אין לו משמעות בפני עצמו" עבריים"לשון . מתכוון

כיון שבאו משה ואהרן בעצמם אמרו , ולכן. הזקנים אז היה ברור על מי מדבר

ולזה . על בני ישראל כי קודם כל הצריכו להקדים שהיו מדברים" אלקי ישראל"

וגם את ' אשר אשמע בקולו לשלח את ישראל לא ידעתי את ה' מי ה", השיב פרעה

פרעה היה מתמה על . ותגובה זאת מאד מובנת לפי מה שכתבנו." ישראל לא אשלח

וידועים . כי סבר בטוב טעם שאין אלקים לישראל" אלקי ישראל"דברי משה שאמר 

ל כאן"דברי חז
20
פר אלוהות שלו ולא מצא האלקים הזה שאמר שפרעה חיפש בס 

 אלקי העברים", ואז השיבו משה ואהרן. פ מה שכתבנו זה מובן היטב"וע, משה

אלקינו פן יפגענו בדבר ' נקרא עלינו נלכה נא דרך שלשת ימים במדבר ונזבחה לה

אלקי "יכלו משה ואהרן לומר , עכשיו שהוברר לפרעה על מי מדברים." או בחרב

                                                           
' ה:ו"מדרש תנחומא ט, ח"כ:ד"ילקוט ראובני י 

17
  

18
ונזהרו בקצת דברעם אחרים כמו גילוי עריות )לשונם , שהיו מצויינים רק בשמם  

(ר"ולשה
 

.אבל לא בדתם', י מסכתא דפסחא בא פרשה ה"במכילתא דר' וכדאי  

'א:'ה 
19

  

ד"י' סי' שמות רבה פרשה ב 
20
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.ללמד לפרעה ההסטוריה של אומה זוו" העברים
21
ומצאתי מקור לפירוש זה בדברי  

 מארצישהם עבדי  –אשר אשמע בקולו ' ל מי ה"כ וז"בדיוק כמש' ם שפי"הרשב

, כלומר –' ויאמרו אלקי העברים וגו. מה חלק יש לו בעם הזה שיעבדוהו, לעובדו

הן עמו וזהו אלקי בני עבר הנהר ו עם ישראל מעבר הנהר באו לגור הנה

 .ל"עכ, 'וצריכין לעובדו פן יפגענו וגו

 

השיב . שאמרו משה ואהרן מאד מעניינת" אלקי העברים"תגובת פרעה ל

פתאום מתחיל ." למה משה ואהרן תפריעו את העם ממעשיו לכו לסבלותיכם", להם

פרעה לדבר על ענין העבדות שלא מוזכר עד הנה ואיך התשובה הזאת מתאימה למה 

אמרו משה ש" אלקי העברים"למה לא השיב פרעה על ענין ? שאמרו משה ואהרן

' מי ה"באומרו " אלקי ישראל"ואהרן כמו בפעם הראשונה שהשיב להם על ענין 

 ? "'אשר אשמע בקולו וגו

 

,יחזקאל' כתוב בס. צריכים להקדים עוד ענין, בכדי לפרש את זה
22
 

בן אדם שים . אלי לאמר' בשנה העשירית בעשירי בשנים עשר לחודש היה דבר ה"

' דבר ואמרת כה אמר ה. א עליו ועל מצרים כולהפניך על פרעה מלך מצרים והנב

אשר אמר הרובץ בתוך יאוריו  התנים הגדולאלקים הנני עליך פרעה מלך מצרים 

ל המצרים היו מאמינים "ם שכתב ז"ש דברי המלבי"ועי." לי יאורי ואני עשיתני

ושיש תנים , שהיאור נילוס הוא קדוש ושהתנינים הגדולים שבו יש בהם אלהות

דול מכולם שהוא מושל על כולם והוא ברא את עצמו ואת היאור והמשיל אחר הג

אליו את פרעה בכחו שהוא יש לו בארץ הכח עצמו שיש להתנים ביאור ועל כן 

הרי מבואר שאמונת מצרים היתה שהתנין הגר . כ"ע, קראו בשם התנים הגדול

כשמשה , לכןו. בנילוס הוא האלוה ושפרעה הוא כמו התנין בארץ ויש לו כח אלהות

הוא ' אל פרעה וכוונתו היתה להודיע לו באופן מוחלט שה" אלקי העברים"אמר 

פרעה לא היתה לו שום תשובה , אין עודהאלקים בשמים ממעל ועל הארץ מתחת 

מספיקה לזה להגן על הפילוסופיה שלו ולכן שינה את הענין במהירות לדבר על ענין 

מה פסוקים ששםודבר זה מוכח בעוד כ. התבטלות ממלאכה
23
תכבד "אמר פרעה  

ולכאורה קשה איזה דברי " ,שקרהעבודה על האנשים ויעשו בה ואל ישעו בדברי 

כ הלשון אמור להיות "אבל קשה דא" דברי רוח"י מפרש "רש? שקר נאמרו פה

                                                           
21

בדיבורם ' ואולי אפשר לתרץ הוקשיא השניה שבגלל שהוכרחו לשנות מהלשון שאמר ה 

אמרו כל ', גם שינו ונזבחה לויחוגו ורק כשחזרו ואמרו אלקי העברים כמו שאמר ה ,הראשון

ואמרו ונזבחה' הדיבור בלשון שאמר ה  

'ג-'א:ט"כ 
22

  

'ט:'ה 
23
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פ שמצינו בכמה מקומות שהראשונים מסבירים לשון שקר בדרך "ואע. )דברי שוא

,זה
24

פ על דרך הפשט "ונל.( לה הוא דבר שאינו אמתהתרגום הפשוט של המי 

שכוונת פרעה כאן היתה להעלים את דברי משה שהוכיחו לו שאינו האלהים ולכן 

' האלו שאומרים שה" דברי שקר"אמר להכביד העבודה על העם כדי שלא יפנו אל 

מאפיין את כל  –הויכוח על מי הוא האלקים  –ונראה שדבר זה . הוא האלקים

 .מ מפגישה הבאה שבין משה ואהרן ופרעה עד סוף העשר מכות"יצהמשך ענין 

 

אל משה ואל ' ויאמר ה: "בפגישה השניה שבין משה ואהרן ופרעה' עי

כי ידבר אליכם פרעה לאמר תנו לכם מופת ואמרת אל אהרן קח את . אהרן לאמר

 ויבא משה ואהרן אל פרעה ויעשו כן כאשר צוה. מטך והשלך לפני פרעה יהי לתנין

ויקרא גם פרעה . וישלך אהרן את מטהו לפני פרעה ולפני עבדיו ויהי לתנין' ה

וישליכו איש מטהו . לחכמים ולמכשפים ויעשו גם הם חרטומי מצרים בלהטיהם כן

ויחזק לב פרעה ולא שמע אליהם כאשר . ויהיו לתנינים ויבלע מטה אהרן את מטותם

."'דבר ה
25
  

 

ל שכוונת פגישה הזאת היתה "הנם "פשוט לפי הקדמתנו מדברי המלבי

להראות לפרעה שאין התנין האלהים כי אם אפשר שאלקי משה ואהרן יברא תנין 

אבל פרעה לא היה משוכנע מזה כי אין . מחדש אז ברור שיש כח עליון מעל לתנין

רק מה . וכן עשו חרטומיו, זה דבר נפלא לבראות תנין דומם שמסמל תנין אמיתי

יה לפרעה תשובה עליו כי אהרן נתן חיות בתנין שלו וברא כ לא ה"שעשה אהרן אח

ולפי . י כח מעל לתנין"א להעשות אלא ע"וזה א, תנין אמיתי שבלע שאר התנינים

אין הבליעה הנקודה חשובה אלא זה שהיתה חיות בתנין שעשה אהרן ומה שבלע , זה

ים לבלוע בכחו את הברוא, שאר התנינים רק היה מפני שזה דרכו של התנין

על  –ל ויהיו לתנינים "דברי הספרונו כאן שהם מענין זה וז' ועי. השפלים ממנו

שיראו  –ויבלע מטה אהרן את מטותם . תבנית ותמונת תנינים אבל לא בתנועתם

שהקל יתברך לבדו הוא הנותן נשמה ורוח ולא היה כח בחרטומים לתת תנועה 

 .ל"עכ, בתנינים

 

ך "יהודה שהם דצ' דועים סימני רי. ועל דרך זה ממשיכים העשר מכות

ב"ש באח"עד
26
ח ששם מדבר על "תהילים פרק ע' ונראה שמקור לדבריו הוא בס 

                                                           
'ה ומקשי"ד: ן נדרים כד"ר' עי 

24
  

ג"י-'ח:'ז 
25

  

פ"הגש' עי 
26
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ם שם"המלבי' ופי, וחשך, שחין, ענין יציאת מצרים ומזכיר כל המכות חוץ מכנים
27
 

חוץ ' וכו, יכולתו', שזה מפני שכל המכות באו להוכיח על איזה דבר כמו מציאות ה

כל אחד עם , ומזה יוצאים שלשה סוגים של מכות. אלא עונשיםמאלו שלא היו 

כמה מפרשים כבר חקרו בענין זה (. ומכת בכורות נבאר בסמוך)עונש אחריו 

ם"המלבי. והוכיחו שכל סוג בא להוכיח איזה יסוד באמונה
28
כתב שסוג הראשון  

ן"הרמב. 'וסוג השלישי יכולת ה', סוג השני השגחת ה', הוכיח מציאות ה
29
כתב  

אבל לא נראה מדבריו שהוא )ויכולת , חידוש, שהמכות באו להורות על השגחה

פ דברינו עד כאן אולי אפשר ליתן ביאור "וע(. מפרש שכל אחד שייך לסוג אחר

 .ם אבל שונה קצת"חדש לזה שדומה לדברי המלבי

 

היתה להוכיח לפרעה שהוא האלקים ולא ' במכות הראשונות כוונת ה

."'בזאת תדע כי אני ה", מר לפני מכת דםוזהו שא, התנין
30

ומכת דם הראה את זה   

את היאור שהוא מקום מושב התנין והמית את כל הדגה ' באופן ברור כי בו לקה ה

ואז במכת צפרדע הראה שאף אין כח לתנין . שאמורים להיות תחת ממשלת התנין

קו את כל לשלוט על שאר הבריאות אשר ביאור כי עלו הצפרדעים מהיאור והזי

היתה מכת כנים שלא באה להוכיח כלום אלא לענוש את , אחרי זה. ארץ מצרים

הסוג השני בא להוכיח חלק השני של טענת משה ואהרן . כ לעיל"וכמש, מצרים

אלא הוא אלקי , רק האלקים באופן כללי' שאין ה" אלקי העבריים"באמריהם 

ם ההוא את ארץ גושן אשר והפליתי ביו"כ לפני מכת ערוב "וזה מש. ישראל בפרט

ושמתי . בקרב הארץ' עמי עומד עליה לבלתי היות שם ערוב למען תדע כי אני ה

."פדות בין עמי ובין עמך למחר יהיה האות הזה
31

, וגם לפני מכת דבר כתוב  

."בין מקנה ישראל ובין מקנה מצרים ולא ימות מכל לבני ישראל דבר' והפלה ה"
32
 

. י באופן פרטי"משגיח על בנ' כות היתה להראות שהונראה ברור שכוונת אלו המ

ואם ננקוט דרך האבן עזרא)
33
י למצרים "בין בנ' שכתב שלא בכל המכות הבדיל ה 

כ באה "ואח.( ומכת בכורות אז עולה יפה עוד יותר טוב, ברד, דבר, אלא בערוב

רצה להראות לפרעה , את כל זאת' אחר שהודיע ה. מכת שחין שהיתה רק לעונש

ועשה כן , י שינוי טבע העולם"לתו הבלתי מוגבלת ושלתבונתו אין חקר והוא עיכו

                                                           
ג"פסוק מ 

27
  

ד"י:'ז 
28

  

ז"ט:ג"י 
29

  

ז"י:'ז 
30

  

ח"י:'ח 
31

  

'ד:'ט 
32

  

ד"כ:'ז 
33
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, והוא שכתוב לפני מכה זו, ה שלום בין אש למים"י מכת ברד שבה עשה הקב"ע

כי בפעם הזאת אני שולח את כל מגפותי אל לבך ובעבדיך ובעמך בעבור תדע כי "

"אין כמוני בכל הארץ
34

בתוך הברד כבד מאד ויהי ברד ואש מתלקחת "ולהלן   

."אשר לא היה כמוהו בכל ארץ מצרים מאז היתה לגוי
35
וקודם מכת ארבה הבאה  

ומלאו בתיך ובתי כל עבדיך ובתי כל מצרים אשר לא ראו אבותיך ", אחריה כתוב

"',ואבות אבותיך מיום היותם על האדמה עד היום הזה וגו
36
שגם זאת היתה מעל  

ומכת בכורות נראה שהיתה הכוונה רק כדי . שכ היתה מכת חושך לעונ"ואח. לטבע

י מארצו"שישלחו פרעה את בנ
37
שלבסוף  –וזאת היתה המטרה של כל המכות  

י בעל כרחם של מצרים כי רק "ישחרר את בנ' ישלח פרעה את העם מעצמו ולא שה

י שליחות "י זה שמלכות מצרים תודה למלכות שמים ויתבטאו את זה בפועל ע"ע

מ יהיה התחלה להתגלות הזה ויבנה יסוד לאמונה "בעולם ויצ' ם היתגלה ש, עבדיהם

 . של מונוטיאזם בעולם

  

                                                           
ד"י:'ט 

34
  

ד"כ:'ט 
35

  

' ו:'י 
36

  

ד"י:'ם ז"המלבי' כן פי 
37
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Double Dipping on 

Pesach 
David Felman 

 would like to explore the mitzva of karpas at leil ha-seder. 

Why do we dip a vegetable in salt water just as we are ready to 

begin the seder? Would it not make more sense to have the 

karpas as part of Shulchan Orech? We will provide a fascinating 

reason for the mitzva of karpas in addition to the original reason 

provided by the Gemara, and analyze how this additional reason 

impacts a number of features of the mitzva.  

A fascinating secondary reason for Mitzvat Karpas 

The original source of the mitzva of karpas is a Mishna in 

Pesachim (114a) which provides,  

“They deliver vegetables to him (the Ba’al 

HaSeder) and he dips the chazeret (a vegetable 

which is commonly used as maror).”  

The Gemara analyzes this aspect of the seder and concludes 

that the mitzva of karpas was introduced "kedei she-yishalu ha-

tinokot," so that the children would notice the unusual behavior of 

eating immediately after kiddush (before formally beginning the 

meal with bread) and begin to ask the questions which are so 

integral to the seder experience. Taken as such, the mitzva of 

I 
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karpas represents a separate or independent element of the seder, 

introduced by Chazal merely to stimulate interest and questions.  

However, if this were the entire rationale for the mitzva of 

karpas, a number of questions might arise. For example, why must 

the karpas be dipped? Why not merely eat a vegetable before the 

meal and thereby generate questions from the children?  

While acknowledging the original reason provided by the 

Gemara, the Talelei Orot provides a fascinating additional rationale 

for the mitzva of karpas based on the Haggadah of Rabbi Eliezer 

Ashkenazi (the Ba’al Ma’asei Hashem). He explains that since 

there is a requirement to begin the seder with g’nut (shame) and end 

in shevach (praise), we are commanded to dip twice on leil ha-

seder. The first dipping corresponds to the g’nut, whereas the 

second dipping to the shevach.  

According to the Ba’al Ma’sei Hashem, part of the 

requirement to begin the seder with g’nut involves a discussion 

about the sequence of events that lead B’nei Yisrael to Mitzrayim. 

Accordingly, the first dipping of the seder (corresponding to g’nut), 

which occurs at karpas, hints at the immediate catalyst for B’nei 

Yisrael’s descent to Mitzrayim, when Yosef’s brothers “dipped” his 

multicolor coat in the blood – " את־כתנת יוסף וישחטו שעיר עזים ויקחו

"ויטבלו את־הכתנת בדם  (Bereishit Perek 37, Passuk 31). In fact, the 

word “כרפס” is made up of “כר” (the root of mechira, a sale) and 

 ,In contrast .(a hint to the multi-color k’tonet passim of Yosef) ”פס“

the second dipping of the seder (corresponding to shevach), which 

occurs during the meal, hints at the catalyst for B’nei Yisrael’s 

ultimate redemption when they dipped hyssop bundles in the blood 

of the korban pesach and placed it on their doorposts " ולקחתם אגדת

"שתי המזוזות אשר־בסף והגעתם אל־המשקוף ואל אזוב וטבלתם בדם   (Shemot 

Perek 12, Passuk 22). According to the original reason in the 

Gemara, karpas was instituted by Chazal to generate curiosity and 
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questioning. However, our secondary reasoning hints at a deeper 

meaning to the mitzva and a potential link to the mitzva of maror. 

We can further explore this distinction between the original reason 

for karpas and the secondary reason by analyzing a number of 

features of the mitzva.  

The type of vegetable used for Karpas   

Many rishonim contend that karpas should evoke, to some 

degree, the same imagery and associations as maror. This potential 

link to maror is in fact supported by the Mishna we quoted above in 

Pesachim (114a). There, the Mishna described karpas as the taking 

of "chazeret," which is a vegetable (and one of the five species that 

can be used as maror). In fact, the Orchot Chaim (ot 25) maintains 

that karpas was used by B’nei Yisrael for medicinal purposes in 

Egypt, to heal their wounds from the beatings at the hands of the 

Egyptians. 

If the purpose of eating karpas at the seder was only to 

raise questions from the children, the type of vegetable used should 

not need to evoke a feeling of B’nei Yisrael’s suffering and bondage 

in Mitzrayim, since reminding us of bondage is the role of maror at 

the seder. Clearly, when Chazal introduced the mitzva of karpas, 

they saw an integral link to the mitzva of maror, and therefore 

karpas too serves as a symbol of g’nut, the fact that we were slaves 

to Pharoah to Egypt. 

The amount of Karpas that must be eaten 

The potential link between karpas and maror that we have 

just developed can also be found in a major discussion among the 

rishonim about the amount of karpas that must be eaten.  
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The minhag that is generally followed is based on a 

Teshuva from the Rashba (1:241) that less than a ke-zayit of karpas 

should be eaten. The principal reason for the Rashba’s approach is 

so that no halachik question arises about whether a berakha 

acharona would be necessary. This view is also supported by the 

Shulchan Aruch and the Mishna Berura. According to these 

opinions, because the first dipping is only intended to raise 

questions from the children, it suffices with an amount of less than a 

ke-zayit.    

However, in Hilchot Chametz Umatza (Perek 8, Halacha 2), 

the Rambam states explicitly that at least a ke-zayit of karpas must 

be eaten. There, the Rambam maintains that all those participating 

in the seder should take a vegetable, dip it in charoset and eat a ke-

zayit. He reiterates in that same Halacha, that each and every person 

should eat no less than a ke-zayit. Additionally, it is recorded in the 

Seder Ha’Aruch (Perek 55, Note 60) that the minhag of the Griz 

HaLevi was to eat a ke-zayit and not to recite a berakha acharona.  

Interestingly however, the Hagahot Maimoniyot (ot 4) 

argues strongly against the Rambam over the fact that no ke-zayit is 

necessary, since the karpas is only meant to generate questions and 

therefore any amount of karpas should be sufficient.  

Nevertheless, from the Rambam’s perspective, it seems that 

the mitzva of karpas is an extension of the mitzva of maror. On that 

basis, just like maror requires a ke-zayit, so too does the mitzva of 

karpas.   

Dipping the Karpas 

A further link between karpas and maror can be found in 

the analysis by the rishonim of what the karpas should be dipped 

into.  
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Though our custom is generally to dip the karpas in salt 

water, several rishonim disagreed and held that karpas should be 

dipped in charoset. For example, the Rambam in Hilchot Chametz 

Umatza (Perek 8, Halacha 2) maintains that karpas should be 

dipped in charoset.  

Why would karpas, which apparently was introduced by 

Chazal to the seder merely to elicit questions, specifically need to 

be dipped in charoset according to the Rambam? Rav Soloveitchik 

explains, in Haggadah Siach HaGrid, that the  karpas is dipped in 

charoset due to the fact that, like maror, all of the mitzvot of the 

seder must be dipped in charoset as a remembrance to the cement 

that B’nei Yisrael were forced to make in Mitzrayim. 

The Bracha for Karpas 

Finally, in order to explore whether the mitzva of karpas 

was instituted as a new independent mitzva to raise questions, or as 

an extension of the existing mitzva of maror, we will analyze a 

machloket in the Gemara (Pesachim 114b) regarding what happens 

if a person only has one type of vegetable to fulfill both the 

mitzvoth of karpas and maror.  

In the Gemara, Rav Huna maintains that in such a situation, 

a person should eat the lettuce once at karpas (reciting borei pri 

ha’adama) and a second time during maror (reciting al akhilat 

maror). However, Rav Chisda disagrees, claiming that although the 

lettuce should be eaten twice, both brachot should be recited during 

karpas, and no bracha should be recited at maror.  

Tosafot develop an interesting approach within the opinion 

of Rav Chisda. While Tosafot contend that the primary mitzva of 

maror is still fulfilled at the second eating, the birkat ha-mitzva (al 

akhilat marror) is recited during the first eating.  
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Specifically, Tosafot explain:  

“Even though the principal mitzva of maror occurs 

during the second eating, the blessing recited during 

the first eating applies [even though it didn't 

immediately precede the act of the mitzva], just as the 

blessing recited on the initial tekiyot [before Mussaf] 

applies to the second round of tekiyot [sounded during 

Mussaf].”  

Tosafot explain how a bracha can be recited on the first 

round of a “two-staged” mitzva and that bracha can apply equally to 

both stages. Tosafot use the two sets of tekiyat shofar on Rosh 

Hashana as the model, and base karpas and maror upon it. From the 

analogy to tekiyat shofar, it is clear that Tosafot viewed karpas as 

the first stage of the overall mitzva of maror.  

As we begin the seder we reach for the karpas, reminding 

us of the suffering that was caused by Yosef’s multi-color coat, the 

immediate catalyst to our descent to Mitzrayim. However, as the 

seder proceeds, we perform a second dipping, reminding us of the 

great sacrifice of B’nei Yisrael in setting into motion their ultimate 

redemption.  

May we be zoche to internalize the lessons of karpas along 

with each and every mitzva at the seder.  
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People are Strange 

When You’re a Stranger: 
 כי גרים הייתם

Rabbi Adam Hertzberg 

t’s Friday night, ליל הסדר. You’ve spent weeks cleaning your 

home. You’ve kashered your oven, your countertops, your 

microwave, etc. You’ve vacuumed every room, every corner, 

every crevice; you cleaned out your pantries, your refrigerator and 

freezer. You know that you are having twelve people for the סדר, so 

you bought the right amount of מצה, making sure you have enough, 

but not so much that you will have a lot left over. You bought 

enough wine, made enough food. You cut twelve pieces of כרפס, 

took out twelve הגדות and set the table for twelve people. You sit 

down to start the הגדה, and you sing with your family, 

  ָכל ִדְכִפין יֵיֵתי ְויֵיכֹול .םָהא ַלְחָמא ַענְיָא ִדי ֲאָכלּו ַאְבָהָתנָא ְבַאְרָעא ְדִמְצָריִ 

   .ָכל ִדְצִריְך יֵיֵתי ְויְִפַסח

“This is the bread of affliction that our fathers ate in the 

land of Egypt.  Let all who are hungry come and eat; all who are in 

need, come and partake in Passover.” 

Really? We just spent weeks preparing for this. We 

calculated how much food, מצה, and wine we need. Are we really 

going to invite unexpected guests now? Can we genuinely say that 

we want other people at our table at this point? Even if we do want 

guests, doesn’t it seem like an afterthought, inviting them after you 

already sat down to eat? 

I 
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To answer this, let’s look at the סדר experience and what we 

are trying to accomplish. Right after we say הא לחמא עניא, we move 

into the four questions, מה נשתנה. We answer the questions by 

saying "עבדים היינו" . It is interesting that we refer to our status when 

we were in Egypt as “slaves.” If you look throughout the 

enslavement of the Jews in Egypt in ספר שמות, the Jews are never 

referred to as “עבדים” –as slaves. True we worked for פרעה for 

nothing, and were oppressed and beaten, but the Torah does not 

refer to us as slaves, but rather as גרים, “strangers.” 

In fact, as early as the ברית בין הבתרים, when Hashem 

promises Avraham that he will become a great nation, Hashem 

predestines them to be גרים, in מצרים.  

 יְִהיֶה זְַרֲעָך ְבֶאֶרץ ֹלא ָלֶהם ֵגר-יָדַֹע ֵתַדע ִכי

“You should surely know, that your seed will be a ger in a 

land not theirs.” (Bereishit 15:13) 

The children of Avraham are not called slaves, but גרים, 

strangers. Their defining characteristic is not that they are to be 

slaves, but rather that they are to be strangers.  

It seems somehow that the children of Avraham needed to 

have the experience of being strangers in a strange land. For some 

reason the Jews were predestined to be גרים. Why was this 

necessary? What aspect of being a גר is important for the destiny of 

the Jewish people? 

First, let us define the concept of a גר. If we look 

throughout the Torah, the term גר is used differently in different 

contexts. Sometimes when we refer to a גר in the Torah, we are 

referring to a convert –someone who was not Jewish but decided to 

become part of the Jewish community. In other contexts, it just 

means stranger or someone who is different.  
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We are given commandments to be nice to the גר, to not 

oppress them. 

 ְבֶאֶרץ ִמְצָריִם  גִֵרים ֱהיִיֶתם ִכי נֶֶפש ַהֵגר יְַדְעֶתם ֶאת  ְוַאֶתם; ֹלא ִתְלָחץ  ְוגֵר

And a stranger you shall not oppress; for you know the heart of 

a stranger, being that you were strangers in the land of Egypt. 

(Shemot 23:9) 

We can’t be mean to someone who is different, because we 

were once different. We were once strangers; we know what it feels 

like. It’s not easy to be different; it’s not fun to be the other.  

In the הפטרה we read on שבת הגדול from מלאכי, Hashem says:  

; ּוַבנְִשָבִעים ַלָשֶקר, ְוָהיִיִתי ֵעד ְמַמֵהר ַבְמַכְשִפים ּוַבְמנֲָאִפים, ְוָקַרְבִתי ֲאֵליֶכם ַלִמְשָפט

  ֹותקְצבָ ' הָאַמר —ְוֹלא יְֵראּונִי, גֵר-ָשִכיר ַאְלָמנָה ְויָתֹום ּוַמֵטי-ּוְבעְֹשֵקי ְשַכר

I come close to you for judgment, and I will testify swiftly 

against the sorcerers and the adulterers, and those who swear 

falsely, and those who hold back wages of a worker, a widow and 

orphan, and those who wrong a stranger, and do not fear Me, 

Hashem says. (Malachi 3:5) 

Look at the list that includes those who oppress the גר. It 

includes sorcerers, adulterers, liars, oppressive bosses, and people 

who aren’t nice to someone who is different.  All of these people 

are considered not to be God-fearing people. The  דודמצודת  explains 

that the behavior of each of these wrongdoers contains an element 

of lack of fear of God –for example, sorcerers and adulterers 

perform their misdeeds in secret, assuming that no one will know.  

Those who mistreat widows and orphans whom they have hired 

may do so in the open, but believe they can get away with it 

because their victims lack power.  So too with those who mistreat 

the most vulnerable person in society, a גר.  By committing these 
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misdeeds for which the natural consequence would come from God 

and not from man, these people show that they do not fear God. 

Judaism is defined by the ability to be empathetic. Empathy 

is the ability to know how someone feels, and feel that way with 

them. We have the ability and obligation to empathize with the גר 

because we were גרים in מצרים. We know exactly how it feels to be 

different, to be strangers, to be foreign. We were there. We 

experienced that.  

The truth is that we still know how that feels. Even though 

we live in a place where we can feel free to integrate into society 

seamlessly, we still feel different. We know that we are different. 

Whether we feel odd because we are different or we feel special 

because we are different, we still feel different. So we know how it 

feels to be different, and we can empathize.  

It is for this reason that we invite guests on the night of the 

 No one actually thinks that these people are going to come to .סדר

the סדר. No one expects anyone else at their table. However, we 

begin our סדר by reflecting and proclaiming our ability to be 

empathetic to those who don’t have that which we have. We frame 

our discussion of יציאת מצרים, which formed us as a nation, by 

pointing to our defining characteristic of empathy. We point to the 

 this is the bread of affliction that our ,הא לחמא עניא and say מצה

fathers ate in מצרים. We know what it is like to be afflicted.  כל דכפין

 anyone who is hungry should come and eat. We ,יתיי וייכול

empathize with those who are suffering still, we know how it feels, 

we can relate. And therefore we declare, as empathetic people, that 

we can provide for those in need and want to help all in distress.  

One of the central points of the סדר is to impart these 

lessons to our children. We need to teach our children about being 

empathetic. They need to see how we are empathetic and how they 

are supposed to act in a way that shows others that they care about 
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them. The problem that the רשע has at the סדר is that he doesn’t 

understand this lesson of empathy. He says “מה העבודה הזאת לכם- 

What is this work to you?— לכם ולא לו - to you and not to him! -  לפי

 since he takes himself out of the– שהוציא עצמו מן הכלל כפר בעיקר

community, he has missed the point.”  He doesn’t understand that 

any event affecting the Jewish community affects him as well. He 

fails to realize that the Jewish people are defined by being 

empathetic to – and understanding of – the other, to the point that 

we feel like we are that other.  

The experience of reliving יציאת מצרים is supposed to 

remind us of our need to be empathetic. Inviting guests and 

showing our children that we don’t only care about ourselves and 

our family, but also about others who are in need, is one way that 

we teach them empathy. The declaration of “ השתא עבדי לשנה הבאה

 ”,now we are enslaved but next year we will be free -בני חורין

reminds us that we are still a people in need and that there are still 

people in need. If we are able to properly impart these ideas to our 

children to the point that we can see them acting in caring and 

sensitive ways, we can proudly proclaim “ כא לשנה הבאה השתא ה

 This year we are here, but next year we will be in -”בארעא דישראל

Israel, as a people who are connected to one another and care for 

each other as we care for ourselves.  
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Excerpt from Sridei Eish 

–Haggada shel Pesach; 
Hebrew original by: Rav Yechiel Yaakov Weinberg, 

Commentary by: Rav Avraham Abba Weingort  

Translation by: Yehudith Dashevsky 

Rav Yechiel Yaakov Weinberg was one of the 

Gedolei Hador and Poskim of the early 20th 

century. He served as a Rav in Polwishki, Poland 

and later as the Rosh Yeshiva of the Hildesheimer 

Rabbinical Seminary in Berlin. He was venerated 

in both the Yeshiva and academic worlds, and was 

particularly known for his Shu"t Sridei Eish. After 

surviving the Warsaw Getto, he taught in Yeshivas 

Etz Chaim in Montreux. The Hagada published in 

his name, הגדה של פסח על פי בעל השרידי אש, from 

where the below excerpt is taken, is a collection of 

his writings relating to Pesach compiled by one of 

his students, Rabbi Weingort. 

Rav Avraham Abba Weingort was raised by Rav 

Weinberg as a son and became one of his students. 

He has taught in Yeshivas Etz Chaim in Montreux, 

in Bar-Ilan University and now teaches in 

Sorbonne University. Rav Weingort, whose 

commentary on Rav Weinberg’s writings is called 

 is one of the leading forces in collecting ,גחלי אש

and publishing Rav Weinberg’s manuscripts.  
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 On the Relationship between Religion and - הא לחמא עניא

Morality   

here is an additional aspect of the connection between the 

phrases “anyone who is hungry” and “anyone who needs,” 

and that is the connection between religion and morality. 

“Anyone who needs” is an invitation extended out of the religious 

obligation to eat the Korbon Pesach. In contrast, “anyone who is 

hungry” reflects the moral obligation to invite anyone who needs a 

meal. When we truly understand the essence of this connection and 

apply it in our everyday life, we may touch on the purpose of 

religious life here on earth and through that merit ultimate 

redemption.  

The one who first flew the banner of this fundamental 

connection was our forefather Abraham.  The Sages (Sotah 10a, b) 

expound on the verse (Genesis 21:33) “And he built an inn in Be’er 

Sheva and he called in G-d’s name, the G-d of the world” in the 

following manner: “Do not read ‘And he called in,’ rather, read 

‘And he announced.’ This teaches that Abraham announced G-d’s 

name to all who passed. How so? After [the passersby] would eat 

and drink, they would stand up to thank [Abraham]. [Abraham] 

would say to them, ‘Have you eaten from what is mine? You have 

eaten from [the food] of the G-d of the Universe.’ They would then 

thank, praise, and bless the One Who spoke and created the 

world.”   

There is a mutual relationship between Abraham’s 

belief in monotheism and his magnanimous lifestyle, between his 

philosophical views of G-d’s existence and essence, and the 

emotions of love and compassion that were implanted in his heart. 

A good, compassionate heart beats with strength drawn from the 

sublime power of the Source of compassion – it rises and declares 

that it is in the likeness of G-d that man is created. For from the 

outset, man’s marvelous persona, astonishing in its moral greatness, 

T 
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alludes to his Divine nature. And, who would not believe such a 

declaration, upon seeing the wondrous man from whom a stream of 

charisma, kindness, and compassion would flow and cascade onto 

humanity – onto its good and evil members alike? From where does 

one have this surging, ceaselessly flowing spring of kindness if not 

from the wellspring of blessing of the Creator, Who in His 

goodness provides bread to all man and nourishment to all of His 

creations – as Abraham declared, ‘thank, praise, and bless the One 

Who spoke and the world was created!’ Upon seeing this sight, all 

objections against the way the world was created disappear, all 

resentment about the chaos that rules in the world evaporates, and 

there is no place here for grievances about the evil in life. A man of 

kindness such as Abraham is a living symbol of the existence of a 

Creator who bestows goodness and compassion on His world, and it 

was worth it for the world to have been created in order to contain 

people of kindness such as Abraham.  

Thus, Judaism did not acknowledge other bases or causes 

of morality other than the G-d concept. Morality is composed of 

and interwoven with the concept of G-d. Its relationship to it is the 

relationship of a part to a whole.  It is not morality that draws from 

the heart, but the reverse: the heart receives its sustenance from the 

channel of morality that flows from a Divine source. And this, too, 

requires additional emphasis – it requires a profound recognition 

that morality only portrays and is in touch with reality when it is 

grounded in a strong conception of G-d and not on the hazy fog of 

human will, which is woven out of egotistical emotions and 

muddled inclinations.  

The verse states: “And now, Israel, what does G-d ask of 

you? Only to fear G-d your Lord, to walk in all His ways, to love 

him, and to serve G-d your Lord with all your heart and all your 

soul” (Deuteronomy 10:12). What are the concepts included in the 

words “fear,” “love,” and “walking in G-d’s ways?” The Sages 
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explained this for us: “Just as He is merciful, so should you be 

merciful; just as He is compassionate, so should you be 

compassionate (Shabbos 133b).” “Love of G-d” includes love of the 

good and beautiful, “fear of G-d” includes fear of the moral 

transgression that is hateful and revolting in the eyes of G-d, 

Who is the Bearer of the moral element.  

At this point I must mention that even the mitzvos between 

man and G-d fall under the category described above. The saying of 

the Sages, “HaKadosh Baruch Hu dons tefillin” is well-known. 

That is to say, G-d is not only the Giver of the Torah and 

Mitzvos, but is also the most excellent Fulfiller of them; He is not 

only the Divine Bearer of the moral ideals and their only Source, 

but is also – or more importantly – the highest and most exalted 

actualization of them, the symbol of their fulfillment in the world. 

Everything that G-d demands of humanity, it is as though He fulfills 

it first, or to put it more accurately: He only requires of mankind 

that they resemble Him, that they do as He does.  

Gachalei Eish:  

There is a mutual relationship between Abraham’s 

monotheistic belief and his magnanimous lifestyle. The Rav’s 

intent is to answer a fundamental question regarding the saying of 

the Sages that he referenced. Ultimately, how did Abraham bring 

others to believe in G-d? His guests wanted to bless and thank 

Abraham, but Abraham said to them: Gratitude is not due toward 

me, but toward G-d.  He arranges a “change of address,” so to 

speak. But they do not recognize the new address, so what does it 

mean for them that they must now address their feelings of gratitude 

towards Heaven? And so the Rav’s innovative answer is that it is 

not through Abraham’s words, but through his acts of charity and 

kindness that they acknowledged the new address.  
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We may add that that the converse is also true. The Sages 

say (Kesubos 68a): “Anyone who turns his eyes away from charity, 

it is as if he is serving idols,” grounding this in the fact that the 

word “בליעל” appears both in the contexts of one who worships 

idols and one who avoids giving charity. This is not only because it 

is as if one who does so is deifying money, but because he is 

separating between religion and morality. Idol worship is not 

necessarily connected to the moral imperative. This does not mean 

that an idol worshipper is necessarily immoral, only that if he is 

moral this is because he is also a philosopher… Service of G-d is 

tied inextricably (in the sense of p’sik reisha) to moral perfection, 

and a Jew who seemingly worships G-d, but turns his eyes away 

from charity, turns worship of G-d into the worship of idols, G-d 

forbid.  

“Fear of G-d” includes fear of the moral transgression 

that is hateful and revolting in the eyes of G-d, the Bearer of the 

moral element. When Yosef refuses the seductions of Potiphar’s 

wife, he says to her: “There is no one greater in this house than I, 

and [Potiphar] did not refuse me anything except you, as you are his 

wife. How then can I do this great evil, for I will have sinned to G-

d?” (Genesis 39:9). At first glance, the phrase “I will have sinned to 

G-d” is not fully clear, as Yosef is talking about a sin against 

Potiphar, one of betrayal of trust and ingratitude. Rashi explains 

that “I will have sinned to G-d” comes to highlight an additional 

sin, aside from the moral one: “The children of Noah were 

prohibited from committing adultery.” The Ramban, after quoting 

the explanation of Rashi, adds: “It might be additionally explained 

that ‘I will have sinned to G-d’ is referring to the betrayal of 

Potiphar, for this is a great evil that will be considered a sin before 

G-d, for ‘[His] eyes are on the faithful of the land’ (Psalms 101:6). 

And a traitor will not come before Him.”  
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We will further point out that from the Sfas Emes on 

Parshas VaYigash it emerges that at this moment Yosef suddenly 

felt what every person needs to feel at the moment he is about to 

sin. Yosef emphasizes that Potiphar gave him full reign over the 

household and did not deny him control over anything, and there 

would be no greater disloyalty than to betray this trust. Ultimately, 

such is the condition of every person on earth. It is as if HaKadosh 

Baruch Hu gave each person “control” of the house, of the world, 

and only asked of him not to eat from the “tree of knowledge” and 

those similar to it, and how could one do this great evil, to betray 

His trust? Moreover, a person can only sin against Heaven with G-

d’s help, Who gave him a head and a hand…such that every sin in 

the world does not only contravene the fundamentals of religion but 

also the fundamentals of morality!  

That is to say, G-d is not only the Giver of the Torah 

and Mitzvot, but is also the most excellent Fulfiller of them. 

Consider the parable of Rabbi Yochanan in the name of Rabbi 

Shimon bar Yochai in Sukka 30a: “What is meant by the verse ‘For 

I am Hashem who loves justice and hates stolen sacrifices’ (Isaiah 

61:8)? It may be explained through a parable of a king of flesh and 

blood who passed by the tax collection headquarters and said to his 

servants, ‘Give the tax money to the tax collectors.’ They said to 

him, ‘But is not the tax all yours?’ He replied to them, ‘All of the 

passersby will learn by example and not evade the tax.’ So did 

Hashem say, ‘I hate thievery with regard to sacrifices; all passersby 

will learn from Me.’”  
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Resilience and 

Fulfillment through 

Failure                        
 מתחילים בגנות ומסיימים בשבח

Rabbi Avi Bernstein 

f the many thousands of ספרים published over the years and 

those that continue to make their way to the neighborhood 

Judaica stores in droves, there is no topic more popular than 

the הגדה. Virtually every sage, both ancient and modern, has either 

authored a commentary on the הגדה or their insights have been gathered 

by others to form a singular volume on it. While the הגדה is certainly a 

priceless source of the historical and monumental formation of the 

Jewish People, as well as a text teeming with invaluable lessons in 

 הגדה there must be more to uncover. What message does the ,אמונה

relate to us that makes it the essential work that causes us to 

passionately spend days before פסח scrutinizing it and then remain 

awake into the early hours of פסח morning discussing it? 

We are taught by ל"חז  that the style in which the הגדה was 

structured follows the concept of מתחילים בגנות ומסיימים בשבח, we begin 

with the dishonor and we finish with praise. It is this statement alone 

that seems to resolve many of the night’s questions. Why do we begin 

speaking of the idolatrous origins of our People prior to describing our 

glory? Why do we focus on the depravity and bitterness in the first two 

questions of the מה נשתנה before transitioning to symbolisms of 

freedom in the remaining two questions? The answer is  מתחילים בגנות

  .ומסיימים בשבח

O 
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There is, however, a profound depth to this response. Not only 

does it answer these individual questions and more, but it serves as a 

core, fundamental framework for life in general and several facets in 

particular, most notably education. The narrative of the הגדה is so 

appealing and captivating because it draws upon the quintessential 

human nature to willingly endure struggle, difficulty and even pain in 

order to achieve sublime, yet often elusive success. Allegorically, 

people are prepared to “hit the gym” where they have every intention 

to persist amid sweat, strain and immense pressure to enhance their 

physique and strengthen their muscle tone. As they say, no pain, no 

gain.  

Growing pains are not only part of life; they are integral to it. 

Infants must teethe in order to reveal the teeth below the gum surface. 

Toddlers must fall in order to learn to walk. Children must crash into a 

shrub, garbage can, or asphalt when mastering the bicycle. Our early 

years are replete with failures. Yet, we all produced a full set of teeth, 

grasped the skill of walking and conquered the bicycle. We all 

overcame these temporary defeats due to the fact that we simply had no 

choice. Resilience and the deep rooted need for advancement and 

personal growth made us determined to succeed.  

Failure is not limited to our physical development. If it is such 

an essential prerequisite for growth, then failure must be far more 

pervasive. Education, for instance, is full of failure. The very structure 

of education is predicated on the unavoidable likelihood that students 

will fail at one point or another, in one class or another, and concerning 

one decision or another. Over the course of a child’s school career, he 

will have experienced several such failures, but, more importantly, a 

multitude of opportunities to grow as a result of them. Assignments 

may be left incomplete, assessments may fall short of expectations, 

teacher reports may sound less than favorable (perhaps more to parents 

than students), and the occasional missed shot during recess or a 

crucial basketball game may invoke scorn from peers and a flood of 

personal disappointment. Inevitably, students will be met with one 



Leil HaSeder 

128 
Ohel Avraham Vol. 14  

form of failure or another, but it is their reaction and response that will 

shape their future.  

Thankfully, children are not alone. When they teethed, they 

had a loving and compassionate parent holding that rubber ring, 

attempting to somehow rationalize with their infant child that biting on 

it would soothe them. When they were placed wobbling on the 

carpeted living room floor, they had a hopeful parent standing at a 

short, attainable distance with arms stretched out to catch them when 

they finally made their way without falling. When they awkwardly 

swerved back and forth on their seemingly untamable bicycle, they had 

a cautious, yet nervous parent sprinting behind them, allowing them to 

fall repeatedly until they sped away with exuberance and exhilaration. 

But they had to fall. They had to cry. Those fleeting moments of our 

discomfort and helplessness were the necessary ingredients for the 

final results without which we would have denied them a more 

promising and fulfilling future. 

The goal, therefore, is not to fear failure, but rather to embrace 

it and learn from it. Even to encourage it. Without failure there is no 

growth. Without failure, we would not be humbled by our mistakes, 

learn from the errors, and perfect ourselves each time. But if we 

neglect to help develop, integrate, and reinforce resilience in our 

children, we will have stripped away the ability and power for such 

growth. If we cannot support our children at times of failure or admit to 

failure ourselves, we will have not empowered them or ourselves to 

reach their or our potential. If we would have coddled them before 

falling, they would never have walked at the appropriate age. If we 

stubbornly held tight to the back of the bicycle, they would not have 

felt the rush of the breeze in their hair as they rode through the summer 

air. Lifting a five pound weight will not make a person stronger 

regardless of how we may convince ourselves otherwise. 

Throughout our history, we have experienced setbacks. 

Through the early stages of our People's infancy and in subsequent 

generations, we were faced with daunting challenges, ruthless kings 
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and dictators, and we were forced to labor mercilessly; yet we 

overcame unspeakable evil through unyielding pain and superhuman 

sacrifice. Through it all, our Father remained ever so close, observing, 

supporting and yearning for the day when we accomplished the 

particular task at hand. He taught us over the centuries that through 

heartache and hope, resolve and resilience, we can and will succeed. 

We would and should only fear Him, not failure. 

This is the thrust of the הגדה, and this is the message of  מתחילים

 if we are to arrive at גנות We MUST start with the .בגנות ומסיימים בשבח

the שבח. So as we stay up deep into the night discussing the miraculous 

events of יציאת מצרים, we must reflect upon this concept of  מתחילים בגנות

 and realize that it is no wonder that we sit in darkness at ומסיימים בשבח

the סדר table as we usher in the dawn of day. It is no wonder that 

failure is a precursor to fulfillment. And as we engage in joyous and 

insightful dialogue with our children sitting inspired beside us, we can 

appreciate just how far they have come. Through disappointment and 

distress, frustration and failure, they are the culmination of years of our 

patience and commitment to their success. We allowed them to fail, yet 

assisted them to stand once again–stronger and more resilient than 

before. 

May our children continue to fall and fail, yet may they then 

find the power to rise through the resilience we nurtured within them. 

While we are מתחילים בגנות, we are of מסיימים בשבח. One is the objective 

and the other is the means to accomplish it. We must not deprive our 

children of such an infinitely valuable achievement. This is the essence 

of the הגדה. This is the essence of education.  

This is the essence of life.  
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This Is It 
Rabbi Jonathan Feldman 

ne of the ways the Torah stresses the importance of 

effectively educating our children is by presenting the 

mitzvah of פור יציאת מצריםיס  four times, which Chazal 

understand as addressing the four character types represented in the 

Haggadah as the ארבעה בנים. Three of the characters are 

distinguishable by the particular content and tone of their questions, 

each requiring an appropriately articulated response. The fourth is 

notable for not asking anything at all, yet the parents are no less 

obligated to ‘respond’ and educate: 

 (ח:שמות יג)מצרים והגדת לבנך ביום ההוא לאמר בעבור זה עשה ה׳ לי בצאתי מ

Rashbam and Rav Saadiah Gaon understand this to mean 

that the parent must tell the child, uninterested though he may be, 

that our observance of Pesach is proper by virtue of all Hashem did 

for us during the Exodus. This interpretation essentially requires the 

words בעבור זה to be reordered, as the idea being expressed is that זה, 

the observance of Pesach, is בעבור, because of, Hashem’s 

benevolence.  

Rashi, ever sensitive to textual nuances, interprets 

differently.  According to Rashi, the sentiment expressed in the 

pasuk is that the parent should explain that the very reason we were 

given freedom was precisely so that we could do mitzvos such as 

observing Pesach. 

The advantages of Rashi’s approach are clear.  Firstly, it 

fits the words of the pasuk without the need for rearrangement. 

While the Rashbam’s interpretation is characteristically simpler, it 

O 
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seems to presuppose a question. Oh, this? This is what we do in 

response to Hashem’s goodness.  Rashi, in keeping with Chazal’s 

paradigm of the אינו יודע לשאול, understands it as an unsolicited 

statement that mitzvos are more than just a way of repaying Hashem 

for giving us freedom; they are indeed the true purpose of that 

freedom.  

However, one difficulty according to Rashi’s approach is 

that the pasuk seems to bury the lede. If the pasuk is stressing the 

importance of observing mitzvos, it should read along the lines of 

 is the meaning of life would ׳זה׳ Saying that .בעבור מצוותיו עשה ה׳ לי

seem to be as opaque as titling an article “This Is It.”  

The Haggadah raises the possibility that the mitzvah of 

פור יציאת מצריםיס  could actually be fulfilled as soon as the month of 

Nissan begins. This rather surprising suggestion can perhaps be 

understood in light of the fact that פרק יג makes no mention of the 

specific date of Pesach, referring only to חדש האביב. Ultimately, the 

Haggadah concludes that פור יציאת מצריםיס  can only be fulfilled on 

the seder night,  מונחים לפניךבשעה שיש מצה ומרור , based on the pasuk 

 One can  .והגדת לבנך ביום ההוא לאמר בעבור זה עשה ה׳ לי בצאתי ממצרים

only meaningfully say בעבור זה when there are actually mitzvos 

being performed.  

In this light, we can understand the pasuk’s use of the word 

 it would imply that one could בעבור מצוות עשה ה׳ לי Had it read .זה

possibly instruct one’s children without personally engaging in the 

mitzvah. By saying בעבור זה, the pasuk forces us to wait for a time 

when we are demonstrably involved in a mitzvah before preaching 

its importance. The disengaged אינו יודע לשאול, and indeed all 

children, can be more effectively impacted by lessons from parents 

and teachers who clearly live by their own words.  
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Haggadah Insights  
Chaim Ozer Shulman and Shifi Shulman 

1 

The Question of the Rasha 

he question of the rasha in the Hagaddah,  מה העבודה הזאת

 ,is originally found in parshas Bo (13:8). In parshas Bo לכם

the Torah responds to this question with the words – ואמרתם

'זבח פסח הוא לה . So why don’t we use the response of the Torah to 

respond to the rasha who asks the same question? Why must we tell 

him לי בצאתי ממצרים' בעבור זה עשה ה ? Also, why do we respond to the 

she’eno yodeah leshol in the Hagaddah with the same response we 

give to the rasha? 

Perhaps we could answer as follows:  The rasha’s 

intonation turns his question into a mockery. מה העבודה הזאת לכם is a 

good question that even a chacham may ask, but in the rasha’s 

articulation he intends to mock his family. By stressing the word 

 the rasha implies through his tone that this is “your avodah and ,לכם

not mine.” 

This explains why we answer him saying, לי ' בעבור זה עשה ה

 We give the rasha a taste of his own medicine, using .בצאתי ממצרים

an ostensibly good answer, but with our intonation we mock him 

back. We emphasize the word לי, to scorn him by not including him 

in yetzias Metzrayim. That is also the meaning of הקהה את שיניו, we 

blunt his teeth, as the mouth forms the articulation and the tone in 

both the question and the answer. 

 

T 
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2 

Why Bikurim? 

One of the ways in which we tell the story of yetziat 

Mitzrayim is by learning the Sifri on the pesukim of mikra bikurim. 

The Sifri itself is puzzling as to why it constantly refers back to the 

story of the exodus in Shmos!  And what is the connection between 

the story of the exodus from Egypt and bringing bikurim? A closer 

look at the parshah of bikurim in Ki Savoh will help answer these 

questions.  The Torah tells us that when we bring bikurim we 

should recite: 

“An Aramean tried to destroy my father.  He descended to 

Egypt...The Egyptians afflicted us...Hashem heard our voice...and 

Hashem took us out of Egypt with a strong hand and an 

outstretched arm, with great awesomeness and with signs and 

wonders.”  (Devarim 26:5-7) 

This is all recited and expounded on in the Haggadah.  The 

last pasuk of the recitation of bikurim, however, is omitted from the 

Haggadah. This pasuk states:  “And He brought us to this place and 

He gave us this Land, a Land flowing with milk and honey.”  

(Devarim 26:8) 

Bikurim, we are told by the commentators, is an expression 

of hakaras hatov (thanksgiving) for receiving the Land of Israel.  

The Pesach seder is a thanksgiving to G-d and a commemoration 

for taking us out of Egypt and giving us the privilege to become His 

servants (בנו המקום לעבודתוועכשיו קר) .  

The Talmud in Berachos (5a) states: “Three special gifts 

were given by Hashem to B’nei Yisroel through suffering: the 

Torah, the Land of Israel, and the World to Come.” The recitation 

of bikurim shows that in giving thanks for the Land of Israel we 
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must remember our previous suffering and that through the 

suffering and subsequent redemption from Egypt we were able to 

receive the Land of Israel.  The Haggadah tells us as well that in 

giving thanks for the redemption and for becoming Hashem’s 

chosen people we must remember our previous slavery in Egypt 

and that only through the suffering were we able to experience the 

redemption from Egypt and become Hashem’s chosen nation. 

The Haggadah may have in fact chosen the recitation of the 

bikurim to compare and contrast these two acts of hakaras hatov. 

The Haggadah cuts the recitation of bikurim short, not finishing 

with, “And he brought us to this place ... a land flowing with milk 

and honey,” because the Haggadah commemorates the redemption 

from Egypt.  The gift of the Land of Israel is separate and is 

commemorated at other times, but not on Pesach. 

That is why there are only four leshonos of geulah (four 

descriptions and stages of redemption): וגאלתי , ולקחתי, והצלתי, והוצאתי  

(I will bring you out, and I will save you, and I will redeem you, 

and I will take you to Me) with the four cups of wine at the seder 

corresponding to these four stages of redemption.  The fifth stage of 

redemption והבאתי (and I will bring you to the Land of Israel) is not 

recited. 
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Understanding the 

Promise of Protection in 

Vehee She’amda 
Rabbi Daniel Alter 

ָעְמָדה ֶשלא ֶאָחד ִבְלָבד ָעַמד . ַלֲאבוֵתינּו ְוָלנו ְוִהיא שֶׁ

  ,ָעֵלינּו ְלַכלוֵתנו

ְוַהָּקדוש , ֶאָלא ֶשְבָכל דור ָודור עוְמִדים ָעֵלינּו ְלַכלוֵתנּו

 .הּוא ַמִציֵלנּו ִמיָָדם ָברּוְך

This is what has stood for our fathers and 

for us.  For not just one alone has risen to 

destroy us.  But in every generation they 

rise against us to destroy us, and the Holy 

One, blessed be He, saves us from their 

hand.  

his phrase in the Haggada, in which we thank Hashem for 

saving us from all the persecutions and genocides that have 

been perpetrated against us, is difficult to understand:  

1) What do the words vehee she’omda refer to?  What exactly 

has stood for us through the generations? Presumably this line is 

referring to the previous paragraph in the text of the Haggada: 

ֶשַהָּקדוש . ָברּוְך הּוא, ָברּוְך שוֵמר ַהְבָטָחתו ְליְִשָרֵאל

ַלֲעשות ְכמו ֶשָאַמר ְלַאְבָרָהם , ָברּוְך הּוא ִחַשב ֶאת ַהֵּקץ

, ַויאֶמר ְלַאְבָרם :ֶשנֱֶאַמר, ִבְבִרית ֵבין ַהְבָתִרים ָאִבינּו

ַוֲעָבדּום , יָדע ֵתַדע ִכי גֵר יְִהיֶה זְַרֲעָך ְבֶאֶרץ לא ָלֶהם

T 
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ְוגם ֶאת ַהגוי ֲאֶשר יֲַעבדּו . ְוִענּו אָתם ַאְרַבע ֵמאות שנה

 .ָדן ָאנִכי ְוַאֲחֵרי ֵכן יְֵצאּו ִבְרֻכש ָגדול

Blessed is He who keeps his promise to 

Israel, blessed is He.  For the Holy One, 

blessed be He, calculated the end (of our 

slavery) in order to do as He said to 

Avraham our forefather at the “covenant 

between the portions,” as it says “and He 

said to Avraham, ‘You shall know that 

your children will be a stranger in a land 

that is not theirs, and they will enslave 

them and persecute them for four hundred 

years.  And I will judge the nation whom 

they will serve and after that they will go 

out with great wealth.’” 

Which aspects of this paragraph do the words vehee she’omda 

refer to? 

2) In the covenant described in this paragraph, known as the 

brit bein habetarim, Hashem promised Avraham that the Jews would 

be saved from Egypt.  There is no mention of future salvations.  How 

does the Haggada extrapolate from this paragraph that Hashem 

promises to save us in the future? 

3) We thank Hashem in vehee she’omda for saving us from 

our many enemies. Why does Hashem put us in this position in the first 

place?  Instead of praising Hashem for saving us from these situations, 

should we question the disproportionate number of persecutions 

against Jews throughout history? We can ask the same question in the 

baruch shomer havtachato paragraph.  We praise Hashem for keeping 

His promise, noting that during the brit bein habetarim, Hashem told 

us that we would go down into slavery and then be freed with great 

wealth.  If Hashem had not kept His promise, we never would have 

gone into slavery, so why are we praising Hashem?   
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We can answer these questions by looking more carefully at 

the brit bein habetarim in B’reishit perek 15. Hashem made three 

promises at the brit bein habetarim.  He promised Avraham that his 

children would be like the stars in the sky.  

And He brought him outside, and said: “Look now toward 

heaven, and count the stars, if you are able to count them;” and 

He said to him: “So shall your seed be.”(15:5)  

How are we to understand this promise?  There are too many stars in 

the sky to count. There has never been a generation where the Jews 

were so numerous that they could not be counted!  We can understand 

this promise to mean that the Jews will exist for eternity.  The promise 

refers to longevity, not the number of Jews at any specific time in 

history.  This is a promise about the future of the Jewish people. 

Hashem then made a second promise to Avraham that the Jewish 

people would inherit the land of Israel.  

And He said to him: “I am Hashem that brought you out of Ur 

Casdim, to give you this land to inherit it.”  (15:7)  

The Torah then describes the enactment of the covenant, and relates 

that with the approach of evening a third promise was made to 

Avraham: 

 “You shall know that your children will be a stranger in a 

land that is not theirs, and they will enslave them and 

persecute them for four hundred years.  And I will judge the 

nation whom they will serve and after that they will go out 

with great wealth.” (15:13-14)  

This third promise is the one referenced in the Haggada.  Avraham’s 

children would go down to Egypt and become slaves and then be freed. 

Thus, in total, Hashem made three promises to Avraham.  

To date, the exodus from Egypt is the only one of the three 

promises of brit ben habetarim which has been fulfilled in its entirety.  
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The exodus serves as proof to us that Hashem is involved in our daily 

lives.  The exodus also provides evidence to us that the other two 

promises of brit ben habetarim will be fulfilled in their entirety.  If 

Hashem is willing to fulfill a miracle as grand and improbable as the 

exodus from Egypt, we can trust that He will also fulfill the promises 

of eternal generations of Jews and inheritance of the land of Israel. 

We now have an answer to each of our questions: 

1) We can understand vehee she’omda in the following 

fashion.  What has stood for us and for our forefathers is the faith that 

Hashem will continue to fulfill His promises to us.  We feel this faith 

because we know that He has already fulfilled one of the three 

promises in miraculous fashion. This supports our belief that the others 

will be fulfilled as well.   

2) We now understand how the brit bein habetarim gives us 

faith that Hashem will continue to save us.  The promise that the 

Jewish people will exist eternally like the stars in the sky means that 

He will not let our people become extinct. 

3) The paragraph of vehee she’omda does not mean to 

proclaim that we are happy about being persecuted so often.  The 

message is that our faith has been so strong that it has lasted 

throughout all the persecutions.  Every time Hashem has saved us our 

faith has grown stronger that He will fulfill His promises laid out in the 

brit bein habetarim.  

We praise Hashem as a God who keeps His word, and 

therefore will continue to keep His word regarding the other promises.  

This is p’shat in vehee she’omda; our awareness of the first salvation 

from Egypt has stood for centuries to give us faith that the other 

promises will be fulfilled as well. 
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No Pain No Gain?             
A Halachik Analysis of When to 

Perform Mitzvos Aseh that Cause 

Pain1 
Netanel Lederer 

 fascinating question that arises especially on Pesach is how much 

pain does one have to go through in order to perform a mitzvas 

aseh? For instance, people who have celiac disease cannot eat 

anything with gluten, which precludes them from eating regular wheat 

matzah, and instead they eat oat matzah to fulfill their obligation of eating 

matzah on Pesach. What happens if they cannot have the oat matzah or 

they do not have access to it, do they have to eat the regular wheat matzah? 

Does the same apply to someone who does not have celiac disease but has 

a gluten sensitivity or gluten intolerance? What about those who have 

difficulty fasting— are they obligated to fast on Yom Kippur if they know 

that it will cause them to be bedridden for a week? What if performing this 

mitzvah will cause them to miss out on several mitzvos which they would 

have been able to perform otherwise? In order to answer all of these 

questions we have to figure out what exactly is the geder –the definition—

for how much pain one has to go through in order to perform mitzvos 

aseh? 

Since the halachah may be different when it comes to different levels 

of tzaar—pain, I will attempt to break down the different levels of sickness 

into different categories (and will reference them as such): 

Category #1 Sakanas nefashos (choleh sheyesh bo sakana)  

Category #2 Sakanas aver (may lose a limb) 

                                                           
1 It should be noted that the purpose of this article is to present the various sources 

and considerations when dealing with physical symptoms that hinder a person from 

performing mitzvos. Needless to say, the Rav should be consulted for guidance for 

specific circumstances whenever one is faced with performing mitzvos that cause 

pain. 

A 
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Category #3 Irreparable damage to the body (Has a chronic condition) 

Category #4 Nofel limishkav (Bedridden, sick for a week, will get back to 

normal.) 

Category #5 Meichush, mitzta’er (Headache) 

To start, in a case of sakanas nefashos, where there is a possibility that 

by performing the mitzvah the person may die, he is exempt from the 

mitzvah in order save his life because the pasuk says “v’ichay ba’hem” and 

the Gemara learns “vilo sheyamus bahem.
2
” However, as we will see, the 

halachah is quite ambiguous when it comes to other gradations of sickness 

in order to perform mitzvos aseh. 

When we take a look at the din—the rule of a specific mitzvah, it will 

be imperative to ask if this mitzvah has something unique towards it and 

therefore this can only be applied to this mitzvah or can we extrapolate 

from this mitzvah to other mitzvos. 

Arba Kosos and Maror 

The Gemara in Nedarim 49B says that Rebbi Yehudah would drink 

four kosos and he would feel tzaar until Shavuos. Also, the Yerushalmi 

Pesachim 10:1 relates that Rebbi Yonah drank four kosos at leil haseder 

and chazik reishay—his head hurt until Shavuos. Rebbi Yehudah drank 

arba kosos and chazik reishey until Succos. We see from here that Tanaim 

would drink four kosos in order to perform the mitzvas aseh even though 

doing so pained them. 

However, it is not clear exactly what chazik reishay means. Does it 

refer to a headache, falling under Category 5 or is it more than that, maybe 

even a Category 4? The Rashba paskens that one must do all he can to 

drink the four kosos even if it will cause him tzaar or he hates it
3
 and the 

Shulchan Aruch codifies this din
4
. The Mishnah Berura explains that the 

kind of tzaar that one has to endure in order to perform daled kosos is 

“koav birosho,” i.e. having a headache (Category 5). He says that the 

Gemara is not talking about a case of sheyipol limishkav (Category 4).
5
 It 

would seem at first glance that perhaps we can extrapolate from this case 

of daled kosos to all other mitzvos aseh, that one should be patur if he 

would be faced with a Category 4 type of sickness. However, in Shaar 

HaTzion the Mishnah Berura qualifies that the reason he should not drink 

the daled kosos if it will lead to nofel limishkav is because this is not 

                                                           
2 Yuma 85 
3 Shut HaRashba 1:238 
4 Shulchan Aruch Orach Chaim (OC) 472:10 
5 Mishnah Berura 472:35 
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derech cherus.
6
 We see that the reason someone falling into Category 4 is 

exempt from daled kosos is because of a technical din within daled kosos. 

Therefore, it seems that if this technicality is absent, then he would be 

chayav in performing a mitzvah even if it means getting himself into at 

least a Category 4 type of choli! 

On the other hand, when it comes to achilas maror, the Mishnah 

Berura writes that if he cannot eat maror because of his health, he should 

eat just a little bit or just chew a bit in order to get the taam mirirus
7
—the 

taste of bitterness. It is unclear exactly what level of health the Mishna 

Berura is talking about, but it sounds that he is talking about Category 4
8
. 

Therefore, from here it seems that, as a general rule, one should be patur 

from mitzvos if he is faced with a Category 4 sickness! This seems to 

blatantly contradict the earlier Mishna Berura about daled kosos that 

seemingly said that, for mitzvos in general, even if one would be nofel 

limishkav, he would still have to perform the mitzvah! 

The contemporary poskim posit different resolutions to resolve this 

stirah—contradiction and from these answers we will hopefully be able to 

understand the Mishnah Berura’s shittah—opinion:  

1. Rav Asher Weiss offers as a possibility that the reason the Shaar 

Hatzion mentions for being exempt from arba kosos –that if he 

were to drink arba kosos and be nofel limishkav it would not be 

derech cherus, is merely an additional reason for him to be patur. 

However, the normal halachah is that one would not be obligated 

to get into a Category 4 type of sakana in order to perform a 

mitzvas aseh.
9
 

2. Rav Tzvi Pesach Frank explains that for daled kosos I would have 

said that just as one is obligated to sell the shirt off his back for 

pirsumai nisa
10

 then he would also be chayav to endure a 

Category 4 type of illness. Therefore Shaar HaTzion had to 

explain that if he were to get into a Category 4 type of illness then 

it would not be derech cherus and he would not be yotzay. 

Nevertheless, by all other mitzvos one is only chayav to endure a 

Category 5 type of choli. Therefore, what results is that if it is a 

mitzvah has the element of pirsumai nisa, then one would be 

chayav to get into a Category 4 type of choli; however in a 

                                                           
6 Shaar HaTzion 472:52 
7 Mishna Berura 473:43 
8 Piskei Tshuvos 473:19, Minchas Asher Parshas Vayatzay Siman 39 
9 Minchas Asher ibid suggests as possibility. However, it seems a little dochak 

because why did the Mishna Berura have to say because it is Derech cherus. 
10 Shulchan Aruch OC 472:13 
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standard mitzvah one is only obligated to get himself into a 

Category 5 type of choli.
11

 

3. Rav Asher Weiss and Rav Shternbach offer another possibility. 

The reason the Mishnah Berura is telling us this regarding four 

kosos is that if a person decides to be “machmir” on himself he is 

not yotzay anything because this is not derech cherus, as opposed 

to other mitzvos where there would he would still fulfill the 

mitzvah even if it made him sick. Perhaps for other mitzvos there 

would be a middas chassidus to drink even if it would cause him 

to enter a Category 4 type of illness.
12

 

4. Rav Sheinberg explains that the difference between the four kosos 

case and maror is that in the maror case he was already sick and 

therefore in such a case the Mishnah Berura says that if it would 

affect his health even further, he is patur; however if he is healthy 

right now and he may get get sick later by performing this 

mitzvah then he is chayav.
13

 

It would seem that if we adopt the view of the Mishnah Berura in 

Explanations #1-3 then those people who may be led to Category 4 by 

performing a mitzvas aseh would be peturim  (although according to 

Explanation #2 only if it is not a mitzvah that involves pirsumai nisa). 

However, according to Explanation #4 the cases we are dealing with are if 

by performing the mitzvas aseh the mitzvah will cause him tzaar and the 

petur would not apply to such a person.  

Since the Mishnah Berura’s shittah is a little ambiguous we must 

examine other places further in which there is tzaar when it comes to 

fulfilling mitzvos.
14

 Also, this discussion is limited to mitzvos aseh which 

                                                           
11 Mikrai Kodesh Pesach 2:32. Also Minchas Asher ibid and Rav Shternbach in 

Halachah URefuah Volume 4 p.147 suggest this as a possibility. However, Mor 

UKtziah and Rav Sheinberg in Halachah URefuah ibid pp. 125-126 argue that you 

can’t make such a distinction. 
12 Minchas Asher ibid, Rav Shternbach in Halachah URefuah ibid. 
13 Rav Sheinberg in Halachah URefuah ibid explains that this is possibly the chiluk 

although he doesn’t really explain the 2 Mishnah Beruras as contradicting one 

another. However, this distinction is a little hard to understand because the Mishna 

Berura says a choleh or istinis is patur, lichorah an istinis in this case is someone 

who has an unusual reaction to eating marror that they would be put into a choleh 

state. This seems no different than Rebbi Yehudah when it came to arba kosos. 
14 In fact, Minchas Asher ibid leaves as Tzarich iyun because he asks how did the 

Mishnah Berura know that if he is having a Category 4 type of sickness it causes 

this to be Derech cherus and if he is having a Category 5 type of sickness that that 

this is called Derech cherus. If this is what the entire chiluk is dependent on then 

this is a huge chidush. 
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are derabannan.  Perhaps the halachah would not be the same for a 

mitzvah deoraisa. 

Eating Something Harmful 

Maharam Shick has an interesting discussion whether eating 

something that damages the body would be considered an act of achilah at 

all.
15 

He cites Yuma 80B that says if a non-kohen eats trumah in a way that 

is an achilah gasah or koses seorah he is patur because the pasuk says “ki 

yochal” which exempts someone who is damaging himself by eating in 

this way. The Rambam says that this type of eating is mazik gufo and is 

therefore not considered an achilah.
16

 However, the Maharam Shick says 

that if this is not considered an achilah then how does this fit with the 

p’sak of the Shulchan Aruch that one has to be mazik himself to fulfill 

arba kosos? The Maharam Shick is michalek between the two cases: if he 

will be harmed immediately then it is not considered an achilah, however 

if he will be harmed only later on then it is called an achilah. Therefore, in 

the cases with the tanaim their drinking was considered a shesiyah because 

it didn’t have an immediate effect.
17

  

According to this logic of the Maharam Shick, someone who 

would have an immediate reaction that would cause sickness after eating 

matzah or performing any mitzvah would be patur because even if he were 

to eat, it would not have a shem achilah. In a case that it has a delayed 

reaction, however, he would be chayav. Maharam Shick ends by saying 

that in fact one is chayav to eat in order to perform a mitzvas aseh until he 

gets to the level of sakanas nefashos. 

Succah 

The mishnah Succah 25A says that cholim and those that take 

care of them are peturim from succah. The Gemara on Succah 26A 

explains that this is talking about even a choleh she’ain bo sakanah— if 

his eyes hurt or his head hurts he is patur from succah. Then the Gemara 

quotes Rava that even ha’mitztaer, patur min hasuccah. Mitztaer is what 

we would call a Category 5 type, while cholim refer to the Category 4 

type. Shulchan Aruch codifies these halachos that cholim and someone 

who is mitztaer are peturim.
18 

 

The Besamim Rosh explains that according to Rava the reason 

mitztaer is patur min hasuccah is because of “taishvu ki’ain taduru—one 

                                                                                                                         
 
15 Maharam Shick OC 260 
16 Rambam Trumos 10:5 
17 This distinction is also brought by Derech Emunah in Hilchos Trumos 10:72 
18 Shulchan Aruch OC 640:3-4 
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should reside in the succah in the same way that he resides in his house.” 

However, when the mishnah says that “cholim u’mishamshahen” are 

exempt, this teaches us a din that not only applies for succah, but even 

applies to all mitzvos! Any mitzvas aseh that would cause someone to enter 

into a Category 4 type of illness would be exempt! The Besamim Rosh also 

suggests other reasons to be maikel in mitzvos that could potentially cause 

Category 4 type of tzaar.
19

 A few achronim use similar logic la’halachah 

and say that from the case of succah we can extrapolate to all other cases 

that if a mitzvas aseh will cause a Category 4 choli then he is patur.
20

 

Similarly, the Radbaz permitted getting a haircut on Rosh Chodesh Iyar 

since the person was mitztaer to leave his hair long. He said that this 

minhag is obviously no greater than the mitzvah deoraisa of succah where 

ha’mitztaer patur min hasuccah.
21 

Also, there is tshuvas hageonim that 

says someone who is in pain is patur min hatefilah and this petur is 

derived from the petur for succah.
22

  

However, the more accepted understanding of this petur of choleh 

regarding Succah is because of “taishvu ki’ain taduru”
23

 – a person 

wouldn’t live in such a place the entire year if it would cause him this 

tzaar and therefore he would be patur from succah if it would cause him 

such tzaar. This logic applies to cholim and mitztaer.
24

 Therefore, since the 

overwhelming majority of poskim explain that the reason he is patur from 

succah is solely because of taishvu ki’ain taduru which is an intrinsic din 

within the laws of succah, this petur cannot be extended whatsoever to 

other mitzvos. 

Tefillin 

The Shulchan Aruch says that someone who has a stomachache or 

is mitztaer is patur from tefillin. The reason for this is either because of guf 

                                                           
19 Besamim Rosh Siman 94. Although the Sefer Besamim Rosh is known for its 

controversial status, many Achronim who discuss this issue mention the Besamim 

Rosh and whether its logic can be applied to other mitzvos. 
20 Birkei Yosef 472:10 quotes HaRav Rosh Yosef but Birkai Yosef himself argues, 

and mashmah from Chelkas Yoav Dinai Ones Anaf 7. 

 
21 Tshuvos HaRadbaz 2:687 
22 Tshuvas HaGeonim is brought in Kobetz Shiurim 2:46. Kobetz Shiurim argues. 
23 Vayikra 23:42 
24 Ritva Succah 26A, Sefer HaChinuch Mitzvah 325, Bartenura Succah 2:4, Mikrai 

Kodesh Succos 1:35 writes that this is also the daas of Tosfos and Mieri, Mishna 

Berura 640:6, Shaar HaTzion 640:9 cites Rabbainu Manoach 6:2, , Birkai Yosef 

472:10, Ohr Samaach Sanhedrin 15:1, Binyan Shlomo OC 47, Chazon Yechezkael 

on Tosefta Succah 2:2, Btzeil HaChachmah 5:72, Kobetz Shiurim 2:46, Rav 

Sheinberg in Halachah URefuah ibid pp. 129-130. 
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naki or because he will not be able to concentrate properly.
25

 Therefore, 

we see that this is a petur even for Category 5 but clearly this is for a 

reason intrinsic to tefillin and cannot be applied to other mitzvos. 

Yom Kippur  

On Yom Kippur one is chayav to fast in the situations above; 

however, if he is faced with sakanas nefashos, then he must eat. When it 

comes to a standard mitzvas aseh that could cause a Category 4 type of 

choli, Rav Shlomo Vilna writes that it depends on how much pain the 

choleh will go through and if he would experience substantial pain, he is 

not allowed to do the mitzvas aseh. Even if he thinks he will be fine, but 

the doctor tells him that doing the mitzvah can cause him substantial harm, 

he is not allowed to do it because this mitzvas aseh is no greater than the 

mitzvah of inuy on Yom Kippur; Yom Kippur is a mitzvas aseh sheyesh bo 

kares and a choleh sheyesh bo sakanah must be mevatel the aseh— 

likewise for a standard mitzvas aseh, a choleh sheain bo sakana would 

have to be mevatel the mitzvah.
26

 The Tzitz Eliezer quotes Rav Shlomo 

Vilna’s shittah lihalacha.
27

 This petur seems to cover the Category 4 type. 

It is interesting to note that they do not differentiate between a mitzvah 

deoraisa and derabannan.  

Using 1/5 of your assets on a mitzvah 

 The Gemara in Kesubos 50A says that one is not allowed to spend 

more than one fifth of his assets on tzedakkah. The Rama explains that this 

doesn’t only apply to tzdekkah but to any mitzvas aseh.
28

 Some suggest 

that just as one may not use 1/5 of his assets to do a mitzvas aseh, even 

more so he should not be allowed to do something that is harmful to his 

body, especially if the person involved would be willing to pay 1/5 of his 

assets to bypass the pain. Should we indeed extrapolate from this halachah 

to our case of physical pain? This question is dependent upon the exact 

nature of the petur of not using more than a 1/5 of his assets. Is this petur 

in order to prevent aniyus amongst Klal Yisrael or is it because the Torah 

was not mechayev a person to go so far and spend an exorbitant amount of 

money on a mitzvas aseh? If we understand that the petur is in order to 

prevent aniyus then this svara should not apply to exempting physical 

pain; however, if we understand the petur is that the Torah was not 

                                                           
25 Shulchan Aruch OC 38:1,9 
26 Binyan Shlomo OC 47 (Rav Shlomo Vilna). However, it is a little hard to 

understand how you can extrapolate from a case of sakanas Nefashos to lesser 

gradations of sickness (even if the other cases are lone mitzvos aseh). 
27 Tzitz Eliezer 14:27 and 19:22 
28 Rama YD 249:1 
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mechayev a person to go this far, then it is very logical to say that this 

petur applies to even physical pain. 

B’tzeil HaChachmah explains that just as the Torah wouldn’t be 

mechayav a person to go so far when it comes to using his assets, kol 

shekain in regards to causing physical pain to his body. Limaskana, he 

states that he is patur from the mitzvas aseh if he is going to be nofel 

limishkav.
29

 Aishel Avraham says that if most people would be willing to 

give up 1/5 of their assets in place of going through this future pain then a 

person would be patur from the mitzvas aseh.
30

 However, Rav Chaim 

Pinchas Sheinberg has a lengthy discussion based on various gemarot and 

rishonim to prove that one cannot compare one’s physical pain to spending 

more than 1/5 of one’s assets.
31

 

An interesting case came before the Avnei Nezer involving a 

newborn baby boy with a serious problem with one of his legs. The doctor 

explained that he could probably save the child’s leg if he does surgery 

immediately but by doing this, the child won’t be able to have a milah on 

day eight. The doctor explained further that if he waits until after “mila 

bezmana” to perform the surgery then the baby will certainly lose his leg. 

The Avnei Nezer ruled that it is clear that in this case you don’t have to 

lose so much (“hon rav”) as we see from the Rama.
32

 He reasoned that if 

one is not chayav to give up 1/5 of his assets, then of course he would not 

be chayav to give up his limb.
33

 We see that the Avnei Nezer applied the 

petur of using 1/5 of one’s assets to a case of sakanas aver, Category 2. It 

is unclear though if the Avnei Nezer would apply this petur to even a 

Category 4 choli. 

When Performing one Mitzvah Will Cause one to Miss Out on Other 

Mitzvos 

 What if by performing a mitzvas aseh it would cause such 

physical pain that one may miss out on other future mitzvos? Yuma 85 

discusses the source that tells us that we are allowed to be michalel 

Shabbos in order to save a life. The gemara quotes a few shittos - one of 

them is Rebbi Shimon Ben Menasyah. He states: “challel Shabbos achas 

kidai sheyishmor Shabbasos harbeh.” The gemara concludes that all the 

drashos have a kashya on them (since you cannot learn that you can be 

michalel even for a safek pikuach nefesh case) except for one, which is the 

drasha of Shmuel, based on the pasuk of “vichay bahem.” Even though 

                                                           
29 Btzeil HaChachmah 5:72 
30 Ashel Avraham (Butchach) Tinyana on Rama 656:1 
31 Halachah URefuah ibid pp. 131-133. 
32 Rama ibid. 
33 Avnei Nezer YD 321 
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this is how the gemara concludes, the Rif, Shi’iltos, and Rambam quote the 

principle of Rebbi Shimon Ben Menasyah lihalacha.
34

 For instance, this 

klal teaches us that we are allowed to violate shabbos in order to save an 

ubar on Shabbos
35

 and that one may be michalel shabbos for spiritual 

pikuach nefesh.
36

 Rav Sheinberg suggests that perhaps this klal can be 

expanded to “michalel mitzvah achas kidai sheyishmor mitzvos harbeh.” 

Rav Sheinberg explains that the previous discussion was only talking 

about a situation whne performing one mitzvah won’t detract from 

performing other mitzvos; however, if it will with certainty not allow him 

to perform future mitzvos aseh. then it is pashut that he is patur.
37

 Before 

using such a svara, however, one would have to weigh which mitzvos he 

would be losing and which ones he would be gaining—perhaps losing a 

mitzvas aseh sheyesh bo kares like inuy on Yom Hakippurim would 

outweigh many standard mitzvos aseh.
38

 It is also logical that there would 

be a difference between mitzvos aseh that are deoraisa and those that are 

derabannan. 

Conclusion 

 Throughout this discussion we have seen a few different 

hagdaros for when a person is patur when it comes to performing mitzvos 

aseh that cause pain. It would seem that when it comes to Category 5, then 

all poskim are mechayev such a person to perform the mitzvas aseh (except 

for the technical peturim for certain mitzvos like Succah).  

When one is faced with a mitzvas aseh that would cause him to 

become a Category 4 type of choli then there is a machlokes haposkim. 

The Binyan Shlomo and Tzitz Eliezer are maikel using the logic learned 

from Yom Kippur. The B’tzeil HaChachmah is maikel using the logic 

learned from using 1/5 of your assets. Also, Rav Tzvi Pesach Frank 

believed that the opinion of the Mishnah Berura was that he would be 

patur. In contrast, the Maharam Shick and Rav Sheinberg say that you 

would have to put yourself into a Category 4 type of illness in order to 

                                                           
34 Rif Shabbos 65B BiDapai HaRif, Shiiltos Shiilta 1, and Rambam Hilchos 

Mamrim 2:4 (The Rambam is in a different context but brings this principle). The 

Netziv in Shiiltos 1:8 explains that the Gemara doesn’t actually reject Rebbi 

Shimon Ben Menasyah rather it just tells us that we can’t use the svara of Rebbi 

Shimon Ben Menasyah to teach that you can be michalel Shabbos in a Safek 

Pikuach Nefesh situation, however we really do use Rebbi Shimon Ben Menasyah 

logic in other cases. 
35 Ran Yuma 3B BiDapai HaRif quoting Ramban in Toras HaAdam 
36 Shulchan Aruch OC 306, Magen Avraham 306:29, Mishnah Berura 306:47 
37 Rav Sheinberg in Halachah ibid page 133 
38 Personal Conversation with Rav Yonasan Sacks 
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perform a mitzvas aseh.
39

 However, even according to the machmirim, if 

this mitzvas aseh would cause one to be nofel limishkav, perhaps he would 

be chayav only if he will not, as a result, lose opportunities for many 

mitzvos in the future, but if this pain would cause him to lose out on many 

future mitzvos, then he would be patur. Also, the machmirim are not 

mechayev such a person when the mitzvas aseh is achilah and he would 

develop pain immediately after he eats. In this case he would be patur 

based on the Maharam Shick who says that this would not have a shem 

achilah. 

When one is faced with a Category 2 type of sakana, the Avnei 

Nezer says that he is patur which he learned from the case of using 1/5 of 

one’s assets. Of course all of the mekilim when it comes to Category 4, 

would be maikel as well when it comes to Category 2. Even Rav 

Sheinberg admits that in such a case one would be patur.  

Someone who has celiac disease cannot eat gluten and if gluten is 

consumed the gluten destroys the villi within the intestine which may 

cause permanent damage. This also may cause illness in years to come. 

There are also many types of temporary reactions that different people 

with celiac have which may classified as Category 4 or Category 5. 

Because of this more extreme case in that there is damage to the intestines, 

it would seem that for someone with celiac disease to eat gluten would be 

classified as Category 3. Those who exempt Category 4 like the Binyan 

Shlomo, Tzitz Eliezer, B’tzeil HaChamah, and Rav Tzvi Pesach Frank 

would lichorah say that such a person is certainly patur. Even Rav 

Sheinberg seems to say that in a case like this where the person has a 

chronic condition, he would be patur because this is more similar to a case 

of sakanas aver.
40

 In addition, if the person with celiac disease would be 

missing out on mitzvos harbeh in the future, then there would certainly be 

more room to be maikel according to Rav Sheinberg. When contemporary 

poskim were asked specifically about this case of whether a person with 

celiac disease has to eat regular matzah, the Tzitz Eliezer,
41

 Nishmas 

                                                           
39 In fact, Piskei Tshuvos 473:19 brings the daas hamikilim as Binyan Shlomo, 

Tzitz Eliezer, and Mikrai Kodesh, and daas hamachmirim as Maharam Shick. 

 
40 Rav Sheinberg in Halachah URefuah ibid pp. 134-135. This is how Rav Dovid 

Cohen in CRC Journal 2010 in “Celiac: A Guide to Mitzvah Observance” 

understands Rav Sheinberg’s shittah. However it is unclear in Rav Sheinberg’s 

work if he only meant that by doing a mitzvas aseh that will cause him to have a 

chronic condition then he would be patur. But, the patur would not cover someone 

who has the chronic condition already. 
41 Tzitz Eliezer 19:22 in his tshuva about those with Celiac. 
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Avraham,
42

Rav Moshe Shternbach,
43

 and Rav Gedalia Dov Schwartz,
44

 

pasken that he would be patur. 

 However, it gets a little bit trickier once we start talking about 

someone who is gluten intolerant. Gluten sensitivity doesn’t damage the 

intestine the same way as patients with celiac disease. These types of 

people may get headaches, fatigue, abdominal pain, or other types of 

temporary pain. It would seem that it is hard to issue a blanket statement 

about what the din would be when it comes to discussing such people. 

Some may fall under Category 4 and therefore it would depend on the 

machlokes discussed earlier. However it is possible that they may only fall 

under Category 5 and therefore would be chayav.  

 In a related situation, if someone has great difficulty with fasting, 

to the point that it would cause him to be sick for a week, what would the 

din be on Yom Kippur? This mitzvah is even more stringent than eating 

matzah because this is a mitzvas aseh sheyesh bo kares. Therefore, we do 

not have the kula of Binyan Shlomo which the Tzitz Eliezer quotes 

lihalacha because that was limited to a case of a lone mitzvas aseh. Also, 

one may not be able to use the logic of not doing this mitzvah now in order 

to do many more mitzvos in the future because this is a mitzvas aseh 

sheyesh bo kares and maybe it is not overridden by other mitzvos. 

Therefore, based on the mekoros we have seen it is hard to determine a 

conclusion for this case. 

 

 

  

                                                           
42 Nishmas Avraham OC Siman 273:5 explains that a Celiac’s chiyuv in matzah is 

that “if he is unable to obtain oat flour matza, and knows that he cannot tolerate 

even the slightest amount of gluten products without aggravating his condition he 

is forbidden to eat regular matza.” 
43 Halachah URefuah ibid p. 147 
44 Rav Dovid Cohen in CRC Journal 2010 ibid. 
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Eliyahu HaNavi’s Visit to 

our Seder – What Does He 

Want to Hear from Us? 

Lori Linzer 

or many children, one of the highlights of the seder night comes 

right before hallel, when we open our front doors and usher in 

Eliyahu HaNavi. As our kids watch carefully to see if Eliyahu’s 

cup of wine has been touched, we recite " ְָך ַעל ַהגֹויִם ְאֶשר ֹלא ְשפֹוְך ֲחָמת

"יְָדעּוָך  asking Hashem to pour out His wrath upon our enemies for their 

crimes against Him and against His people.  Why is Eliyahu HaNavi 

the appropriate guest to join our table at this point? The closing 

pesukim of sefer Malachi tell us that when the final day of judgment is 

near, Hashem will send Eliyahu HaNavi back to this world to help us 

repent and be worthy of redemption: “--ִהנֵה ָאנִֹכי שֵֹלַח ָלֶכם ֵאת ֵאִליָה ַהנִָביא

 We pray that this era will soon be upon .”ִלְפנֵי בֹוא יֹום ה', ַהָגדֹול ְוַהנֹוָרא...

us, and this is the implicit message conveyed by hosting Eliyahu 

HaNavi.  

 But it seems that there is another reason we seek Eliyahu’s 

presence at our seder, and this second reason is one we can best 

understand by exploring some of the words and deeds of Eliyahu 

himself.  

  In ג"ל, ז"ט', מלכים א , we are introduced to Achav, the new king 

of Israel, and we learn that his strong devotion to idolatry, specifically 

to the Canaanite gods Baal and Ashera, has far exceeded the misdeeds 

of his royal predecessors. Achav’s rebellion against G-d immediately 

ignites the temper of Eliyahu HaTishbi, and we first meet Eliyahu as he 

responds to Achav’s affronts, vowing in G-d’s name that no rain or 

F 
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dew will fall on the kingdom of Israel. And indeed, the rainfall ceases, 

and drought and famine take hold. 

The Da’at Mikra commentary explains that Eliyahu 

considered his vow to be the logical consequence of Achav’s actions. 

Hashem had promised B’nei Yisrael in יח-דברים יא יד  that He would 

provide them with all the rainfall they needed to grow their crops, feed 

their animals, and eat well, as long as they did not stray and worship 

"ֱאלֹוִהים ֲאֵחִרים" , false gods.  But if they were not careful, and they 

allowed their hearts to be swayed by idolatry, Hashem promised that 

He would stop up the skies and there would be no rain: " ְוָעַצר ֵאת ַהָשַמיִם

"ְוֹלא יְִהיֶה ָמָטר . Eliyahu was committed to protecting Hashem’s honor 

and His word, and upon seeing Achav’s affronts to G-d, he believed he 

was left with no choice but to keep the rain from falling.  

 This interaction between Eliyahu and Achav, though 

extremely brief, provides a vivid picture of Eliyahu’s temperament and 

outlook, and it is confirmed by additional incidents in the chapters that 

follow. Eliyahu believed in absolute truth and strict justice, and he was 

a zealous guardian of Hashem’s honor and name. To Eliyahu, there 

was no middle ground and no waiting to see if a sinner relents or 

repents. He viewed Achav’s idol worship as denial and rejection of 

Hashem, and he believed that these acts could never be undone or 

“unthought.”  Later in the text, Eliyahu described his position 

succinctly and stubbornly:  ַקנֹא ִקנֵאִתי ַלה' ֱאֹלֵקי ְצָבקֹות, ִכי-ָעזְבּו ְבִריְתָך ְבנֵי

 I am zealous for the Lord, G-d of hosts, for the children of“  יְִשָרֵאל

Israel have abandoned Your covenant.” 

 Eliyahu’s strident defense of Hashem’s honor is perhaps most 

famously expressed in his interaction with the prophets of Baal and 

Ashera at Mount Carmel. When this encounter began, it had been three 

years since Israel had seen rain. Nevertheless, Achav’s idol-worship 

had not relented, and his wife, Ezevel, had recently ordered the death 

of every prophet of Hashem she had been able to locate. At Eliyahu’s 

request, Achav agreed to summon 950 idol-worshipping “prophets” to 

Mount Carmel, and the people of Israel came as well, to witness the 

confrontation. Eliyahu challenged the prophets of Baal to place an 
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offering to their god on an altar and to ask their god to send a fire to 

consume the animal. Eliyahu then said he would ask the same of 

Hashem. 

Eliyahu’s initial words to the nation of Israel, as he introduced 

this challenge, are especially interesting in the context of the holiday of 

Pesach. Eliyahu asked the people, -ַעד-ָמַתי ַאֶתם פְֹסִחים ַעל-ְשֵתי ַהְסִעִפים--ִאם"

 How long will you skip back“ —ה' ָהֱאֹלִקים ְלכּו ַאֲחָריו, ְוִאם-ַהַבַעל ְלכּו ַאֲחָריו"

and forth on the two opposite opinions? If the Lord is G-d, follow after 

Him, and if Baal is, go after him.” Eliyahu was clearly frustrated that 

these two unequal options continued to be debated in the hearts and 

minds of the people, when the answer was obvious to him. His tone 

displays more than his own unequivocal clarity; it also betrays his 

impatience with B’nei Yisrael for wavering on the issue.  

But what’s most relevant to our topic is Eliyahu’s choice of 

the verb “פְֹסִחים,” which is extremely rare in תנ"ך. The only other source 

for this verb in this form is the story of Pesach. When Hashem instructs 

B’nei Yisrael to prepare the קרבן פסח and to place the animal’s blood on 

their doorposts, He explains the significance of this act:  ְוָהיָה ַהָדם ָלֶכם"

 The blood will“ – ְלאֹת, ַעל ַהָבִתים ֲאֶשר ַאֶתם ָשם, ְוָרִאיִתי ֶאת-ַהָדם, ּוָפַסְחִתי ֲעֵלֶכם"

be a sign for you, on the houses where you are, and I shall see the 

blood and skip/pass over you.”  

By taking an animal that was worshipped as a deity in Egypt, 

slaughtering it publicly, and prominently displaying its blood, the 

children of Israel were boldly declaring their allegiance to Hashem. 

They did not have the doubts and inner debates that seemed to plague 

their descendants in the time of Achav. In Egypt, the verb, פסח, does 

not mean “to skip” in the exact same way that Eliyahu meant it on Har 

HaCarmel. The “skipping,” or “passing over” that Hashem did in 

Egypt was an act of certainty, in response to B’nei Yisrael’s 

unambiguous displays of loyalty to Him at their doorposts. In 

Eliyahu’s story, the people were anything but certain, and perhaps he 

purposely chose the word פְֹסִחים to contrast their blatant indecision 

about Hashem’s power with the clarity that B’nei Yisrael demonstrated 

at the time of יציאת מצרים. 
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But it’s important to remember that B’nei Yisrael in Egypt 

weren’t always so certain. It was only by witnessing the plagues unfold 

one by one, and seeing their devastating effects on the Egyptian people 

and their property, that they were able to recognize and appreciate 

Hashem’s dominion over all forces of nature. As Hashem had told 

Moshe and Aharon, one goal of the מכות was: "ִויַדְעֶתם ִכי ַאנִי ה"- “that 

you may know that I am Hashem.” On the eve of יציאת מצרים, the 

children of Israel were able to publicly display their allegiance to 

Hashem, and did not need to debate their “options,” as the Israelites at 

Har HaCarmel did.  

In the Torah, nearly every pasuk about the holiday we call 

Pesach refers to the festival as חג המצות. It is only called חג הפסח in one 

pasuk in the entire Torah, and it is a pasuk whose purpose is to record a 

specific rule(s) about the קרבן פסח. Nevertheless, it is our common 

practice- even though we have not brought the קרבן פסח in many years- 

to refer to the holiday as חג הפסח, and not as חג המצות. Part of the reason 

for using the name Pesach is likely related to our desire to remember 

the קרבן פסח and look forward to the day that we will bring it again. But 

it is also fair to assume that Pesach is the favorite name because this 

word encapsulates a critical moment in time for our people. It was the 

moment in which we chose Hashem without hesitation, and He, in turn, 

was able to “pass over” our homes. It was the polar opposite of another 

 moment, one in which Eliyahu used every fiber of his being to urge פסח

 .to reject idolatry and choose Hashem עם ישראל

After upstaging the prophets of Baal and Ashera at Har 

HaCarmel, Eliyahu’s demonstration at Har HaCarmel was successful 

in convincing the nation:  ַויְַרא ָכל-ָהָעם ַויְִפלּו ַעל-ְפנֵיֶהם; ַויֹאְמרּו—ה' הּוא"

 The entire nation saw and they fell on their“–  .ָהֱאֹלִקים, ה' הּוא ָהֱאֹלִקים"

faces and they said, the Lord is G-d, the Lord is G-d.” Eliyahu’s 

zealousness for Hashem had served him well, and for this moment in 

time, at least, the people’s clarity about the one true G-d and His 

omnipotence had been renewed. But those who have read additional 

episodes involving Eliyahu and his fight for Hashem know that his 

efforts did not always culminate in success. Ultimately Hashem 

decided to take him from this world while he was still alive because 
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Eliyahu’s fight for strict justice and for G-d’s honor was too idealistic 

and intense for the human world. 

When Eliyahu visits our homes on the night of the seder, he 

arrives at a critical moment. We have spoken at our tables about the 

challenges of enslavement, the powerful plagues, and the miraculous 

splitting of the sea. We have discussed all of the ways in which G-d 

attempted to achieve His all-important goal: 'ִויַדְעֶתם, ִכי-ֲאנִי ה. And now 

it is time to recite הלל, to praise Hashem, and to show Him that the goal 

has been attained. In a sense, it is exactly the moment that Eliyahu 

HaNavi “has been waiting for.” We have been preparing ourselves 

throughout the seder night to recognize Hashem through His deeds and 

to glorify Him through our words.  

This year, when we open the door for Eliyahu HaNavi and 

proceed to recite ְשפֹוך ֲחָמְתָך ַעל ַהגֹויִם ֲאֶשר ֹלא יְַדעּוָך, let’s not only ask him 

to help us in our quest to destroy our enemies. Let’s invite him to 

linger and hear our heartfelt Hallel to Hashem. It is these words, heard 

by Eliyahu HaNavi, which we pray will have the power to hasten the 

prophecy of our final prophet, Malachi: 

 .ַהָגדֹול ְוַהנֹוָרא', ִלְפנֵי בֹוא יֹום ה--ֵאת ֵאִליָה ַהנִָביא, ָלֶכםִהנֵה ָאנִֹכי שֵֹלַח 

 .ְוֵלב ָבנִים ַעל ֲאבֹוָתם, ְוֵהִשיב ֵלב ָאבֹות ַעל ָבנִים
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Good Things Come To 

Those Who Wait 
Dr. Aliza Frohlich 

s educators in a world of smartphones, Wikipedia, Amazon 

prime two day shipping and instant everything, we often 

wonder how we can teach our children the importance of 

“delayed gratification.”   Children are not accustomed to having to 

work hard to achieve results, and when things do not come to them 

immediately, they tend to give up and are unable to cope.  As teachers, 

we often see this phenomenon in our classrooms.  As mechanchim, we 

know that the Torah can serve as a source of inspiration for our 

children in this area.  

 Psychological research has indicated that those who can delay 

gratification are more socially competent, better able to cope with life’s 

frustrations, more trustworthy, more academically successful (and even 

score higher on their SATs!), better at concentration, and more...  

 In Judaism, the inability to delay gratification and control 

one's impulses is seen to be at the root of sin. “Who is strong: one who 

subdues his yetzer, as it says: ‘One who is slow to anger is better than a 

hero and one who has control over his will is better than one who 

conquers a city’.” (Pirkei Avot 4:1)  

 In fact, the root of the very first sin in the Torah seems to be 

the inability to delay gratification, as seen with Adam and Chava.  An 

unusual midrash in Vayikra Rabba 25:2 on the mitzvah of orlah states 

that Adam was criticized for eating from the eitz hada’at, “Rabbi 

Yehuda ben Pazzi expounded, ‘Oh, that someone had removed the dust 

A 
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from your eyes, Adam! For you were unable to stand firm for an hour 

in your obedience, and lo, your children have now to wait in regard to 

forbidden fruit for three years!’” According to this midrash, the 

prohibition of eating from the eitz hada’at was not an everlasting 

prohibition for Adam and Chava. Rather, this prohibition was only 

valid for three hours. Had Adam and Chava waited three hours, the 

fruit of the eitz hada’at would have been permissible.  Their inability 

to delay gratification was at the root of the first sin.  Because of their 

inability to delay, we must delay three years with the mitzvah of orlah- 

we must practice delaying gratification.  

 The importance of this theme of delayed gratification can also 

be found the upcoming chagim.  

Pesach 

 As we approach the chag of Pesach, we see that Pesach is a 

holiday of delayed gratification.  Yoseph interprets the dream of 

Pharoah and then outlines a plan for dealing with the coming years of 

famine.  Why was his plan so revolutionary?  In Vayikrah 18:3 it states, 

“K’ma’ase Eretz Mitzrayim asher yeshavtem ba lo ta’asu” - “Like the 

practice of the land of Egypt in which you dwelled do not do.” 

Egyptian society was steeped in self-gratification and focus on physical 

pleasure. They lived for today and granted themselves every form of 

immediate gratification they could access. Yoseph’s plan, on the other 

hand, was to teach them the skill of delayed gratification and to save 

for the future.  

 The need for immediate gratification was entrenched in the 

society in which the Jews lived for hundreds of years.  They were made 

to wait for their salvation. We see that, in Shemot 15:14, the tribe of 

Ephraim was unable to wait and escaped before the appointed time and 

died in the desert.  Even when Moshe arrived as redeemer their ability 

to wait was tested. Just when they thought the end was in sight, the 

slavery got worse, as they were no longer given straw.   

 Rabbi Harvey Belovski, of London, points out that even at the 

seder itself we reenact that delay of gratification, as it is essential to 
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our mission.  

“This message is most obviously expressed in the structure of the seder. 

We begin the evening in much the same way that we would commence 

any Shabbat or Yom Tov. Kiddush is followed by hand-washing, in 

preparation for the meal. But instead of eating the matzah and 

commencing the delicious Yom Tov feast, there is disappointment in 

store. Each person gets a small piece of vegetable dipped in salt-water 

(known as karpas), then the matzah is broken, as if to eat it, but then 

hidden away and the plate containing the seder foods is removed from 

the table, to be replaced with story books! We are tempted into thinking 

that the meal is coming (the fifth question – when do we eat?); we are 

taken to the point when the food is almost in our mouths and then told 

that we will have to read the story of our ancestors’ miraculous escape 

from Egypt before we can actually have the meal. The karpas makes 

matters worse, for it is a salty hors d’oeuvres; not only do we prepare 

for the meal and then take the food away before eating it, but we make 

the participants extra-hungry before doing so!” 

Rabbi Belovski continues to explain that this is part of the re-

enactment of the redemption.  

“On seder night, we sacrifice our need for immediate gratification...If 

we finish this Pesach having learned, even a little, to delay our 

immediate needs long enough to pursue some of the majestic goals of 

Judaism, then it will all have been worthwhile.” 

Shavuot 

 Shavuot has a similar theme in that it is when we became a 

mamlechet kohanim v’goi kadosh -a kingdom of priests and a holy 

nation. (Exodus 19:6) What is this kedusha? If one looks at the famous 

Ramban on the pasuk in Vayikra 19:2, “You shall be holy, for I, 

Hashem your G-d, am Holy,” he states, 

“In my opinion, this “purity,” is not, as Rashi holds, confined to the 

laws of sexual relations, but rather that associated throughout the 

Talmud with the pious, called Perushim (abstemious, saintly). This is 
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so because the Torah forbids certain relations and foods, permits 

intercourse with one's wife and the consumption of meat and 

wine...Therefore, after outlining absolute prohibitions, we are given a 

general command of restraint from things that are permitted. Kadesh 

atzmecha b’mutar lach.”  

According to the Ramban, the Torah is teaching us that to achieve 

additional kedusha one must practice restraint and delayed 

gratification.  

 Similarly, the Rambam, in his Mishneh Torah, in his book on 

“kedusha,” we do not find laws of the Beit HaMikdash or korbanot. 

Rather, we find mostly laws of forbidden foods, and forbidden unions 

between man and woman. Kedusha means overcoming one’s animal 

instincts and practicing restraint. 

 Rabbi Mordechai Willig points out that when Hashem says to 

the Jewish people in Shemot 19:5, “And now, if you listen to My voice 

and keep My Torah, you will be a treasure to Me,” Rashi states, “If you 

accept [the Torah] upon yourselves now, it will be pleasant to you from 

now on, for all beginnings are difficult.”  There is no immediate 

gratification. It will be hard at first.   

 “Hashem gave three good gifts to Am Yisrael, and He gave all 

of them only through yissurim: Torah, Eretz Yisrael, and olam habba” 

(Berachot 5a).   

“All three gifts have difficult beginnings which is a prerequisite for 

subsequent pleasure. The anticipation of the ultimate pleasure 

enables Am Yisrael to survive despite persecution and alternative 

blandishments of the nations. This is lyrically expressed in the 

climactic portion of the majestic poem Akdamos, which is read just 

before the above mentioned pesukim on Shavuos. These words, no more 

and no less, form Hashem’s introduction to kabbalas haTorah. Delayed 

gratification is required of us now, during difficult beginnings. And it 

will be pleasant from now on, when we experiences Hashem’s good 

gifts, no more and no less. 
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In a world that promotes instant gratification, the fundamental truths 

that preceded kabbalas haTorah require constant reinforcement. On an 

individual level, many have succumbed to the allure of temptation. 

Illicit immediate pleasure is not only sinful, but, as Rashi taught, if it is 

pleasant now, it cannot be pleasant from now on. The aftermath of 

instant gratification often ranges from hangover to depression. 

By contrast, restraint, while difficult, allows for greater, albeit delayed, 

long lasting pleasure. Moreover, the difficulty of restraint is alleviated 

by the anticipation that it will be pleasant from now on.” 

 The days leading from Pesach to Shavuot are also themselves 

a study in delaying gratification. Why can’t we just simply get the 

Torah right after we leave Egypt?  The countdown is delaying 

gratification- as a child counts down to his party that he simply cannot 

wait for - we wait patiently for kabbalat haTorah. 

Yom Haatzmaut, Eretz Yisrael 

 Another chag coming up soon after Shavuot is that of Yom 

Haatzmaut.  As Rabbi Willig said, Eretz Yisrael is one gift that is - 

niknet b’yissurim- through delayed gratification.   

  Rabbi Shaya Karlinsky explains one reason why Eretz Yisrael 

is our “chosen land.”  The midrash in Bereishit Rabba 39 tells of how 

Avraham was walking through Aram Naharayim and Aram Nachor 

“where he saw people eating, drinking and making merry. He said 

‘Would that I have no part in this land.’ But when he reached the rocky 

heights (overlooking Eretz Yisrael) he saw the people weeding at the 

time of weeding, and hoeing at the time of hoeing, he said ‘Would that 

my portion be in this land.’” 

“What did Avraham see in Cana’an that made it appropriate for his 

descendants? – the principle of delayed gratification, which is the 

foundation of agriculture. The pursuit of instant gratification, which 

Avraham saw in Aram Naharaim and Aram Nachor, has become the 

defining goal in our own culture (and too often affects the norms of the 

Torah community), is foreign to Judaism. We live in this world to invest 
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our resources in bringing glory to G-d, being a holy nation, and ethical 

nation, a nation that imitates the traits and ways of G-d. 

The Land of Israel is the most appropriate place in the world for Jews 

to accomplish these goals. Living in a land under G-d’s constant 

attention enhances our relationship with Him. Being a ‘land of 

mountains and valleys’ implies that things are not predictable. That 

certainly undermines our quest for instant gratification. Every day 

brings surprises, which is what you would expect when G-d is micro-

managing the goings-on there. Requiring our water and sustenance to 

constantly be coming from heaven creates an ongoing relationship with 

G-d. This requires a greater sensitivity to our behavior, in contrast to a 

more predictable and 'natural' system of irrigation. It has the potential 

to create a culture of spirituality, an environment focused on Divine 

service.” 

What is the key to teaching delayed gratification?  

  What skills can we as educators and parents teach our children 

to relay this important skill?  

1. One important skill is to not live in the here and 

now, but to think about the future consequences.  It 

might be fun NOW to play that prank on your 

principal. But, the end result will be no fun for anyone.  

As it says in Pirkei Avot, “This world is a lobby for the world 

to come; prepare yourself in this world that you may enter the banquet 

hall of the King.”(4:21) Only one who can delay gratification can stop 

and focus on what will be and not on what is now.  Or, as it says in 4:1, 

“Who is wise? The one who can envision the consequences.”   

 Brain research has found that the ability to delay an immediate 

reward in favor of a bigger future reward is the key to improving 

delayed gratification skills. One can do this using a skill called 

prospection, the process by which people can project themselves into 

the future, by mentally simulating future events.  People can actually 

be trained to mentally simulate the future in order to moderate their 
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behavior in the present. This can be difficult as Leonard H. Epstein, a 

professor in the School of Medicine and Biomedical Sciences at the 

University at Buffalo, states.  “Immediate rewards can be perceived 

through our senses, whereas future rewards must be represented in our 

imagination.”  The ability to imagine rewards is key.  We need to teach 

our children the ability to practice “future thinking.”  

2. Psychologist Roy F. Baumeister, in his book 

Willpower, shared research that seems so obvious to 

observant Jews, “self-control, though almost certainly 

heritable in part, can be toned up by exercising it.”  We 

know that to be the case according to the Rambam in 

Hilchot Deot, 1:7, “How can one train himself to 

follow these temperaments to the extent that they 

become a permanent fixture of his [personality]? He 

should perform - repeat - and perform a third time - the 

acts which conform to the standards of the middle road 

temperaments. He should do this constantly, until these 

acts are easy for him and do not present any difficulty. 

Then, these temperaments will become a fixed part of 

his personality.”  We need to stress to our children that 

every skill is at first difficult, but becomes easier with 

practice.  

3. A person’s ability to delay gratification - 

forgoing a smaller reward now for a larger reward in 

the future - may depend on how trustworthy the person 

perceives the reward-giver to be, according to a new 

study by researchers at the University of Colorado 

Boulder.  We need to also create environments for our 

children where we develop a sense of trust.  

This brings us back to Yetziat Mitzrayim.  Why did B’nai 

Yisrael sin at chet haegel? We learn that they did not believe that 

Moshe was coming back. They could not wait. Why did they not trust 

Hashem after all those miracles they experienced?    From the years of 

slavery they still had the “slave mentality” and the inability to trust- 
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and that would make sense why delaying gratification was hard for 

them.  

 Does this all mean that we should always defer gratification 

and never enjoy life? “R. Chizkiyah said in the name of Rav: You will 

one day give reckoning for everything your eyes saw that, although 

permissible, you did not enjoy.” (Jerusalem Talmud Kiddushin 4:12)  

Hashem did give us many blessings in this world to enjoy.  The key is 

the ability to realize and to transmit to our children the enjoyment of 

the “lobby” while still keeping the “banquet hall” in mind’s eye.  
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The Significance of 

Korban Omer to Hashem 

and to Us:                                     

A Perpetual Recognition and 

Appreciation of God throughout 

the Generations 

Tami Teller 

Introduction 

n Parashat Emor we learn about the offering of the korban 

omer. It says in Vayikra (23:9-11):  

דבר אל בני ישראל ואמרת אליהם כי תבאו אל : אל משה לאמר' וידבר ה

הארץ אשר אני נותן לכם וקצרתם את קצירה והבאתם את עמר ראשית קצירכם אל 

.כם ממחרת השבת יניפנו הכהןלרצונ' והניף את העמר לפני ה. הכהן  

“Hashem spoke to Moshe, saying: Speak to B’nei Yisrael and say to 

them When you enter the land I am giving you and you reap the 

harvest, you shall bring an omer (a measure) from your first 

harvest to the Kohein. And he shall waive the omer before Hashem 

on the day after Pesach.” 

The korban omer relates to the harvest of the barley, the 

first crop that grows each year in the agricultural cycle. By Shavuot, 

seven weeks later, they began harvesting the wheat. Then the Torah 

gives an additional commandment (Vayikra 23:15): 

I 
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וספרתם לכם ממחרת השבת מיום הביאכם את עמר התנופה שבע שבתות תמימות 

  תהיינה

“And you shall count from the day after Pesach from the day of the 

bringing of the omer that is waved, seven complete weeks.” 

Furthermore, there is another halacha connected to the 

korban omer, the issur of chadash, the prohibition of eating from 

grain that was grown that year until the korban omer is offered, 

(Vayikra 23:14): 

ולחם וקלי וכרמל לא תאכלו עד עצם היום הזה עד הביאכם את קרבן אלקיכם חקת 

.עולם לדורותיכם בכל משבתיכם  

“You shall not eat bread and parched meal and plump kernels until 

this very day, until you bring the offering of your God; it is an 

eternal decree for your generations in all your settled places.” 

What is the reason for the omer offering? 

A midrash in Shemot (16:16), while discussing the manna, 

states the reason for the omer offering: 

אמר הקדוש ברוך הוא למשה לך אמר להם לישראל כשהייתי , אמר רבי ברכיה

עמר : הדא הוא דכתיב , נותן לכם את המן הייתי נותן עמר לכל אחד ואחד מכם

 ...ו שאתם נותנים לי את העמר אחד מכלכםועכשי, לגלגלת

"God said to Moshe: In the wilderness, I provided a daily omer (the 

manna) for every Jew. An omer is the amount of manna that fell for 

each person in the desert. Therefore, let the Jews now bring for me 

one omer offering every year…” 

The manna was provided to B’nei Yisrael by God in the desert. It 

was “bread from heaven.” According to the midrash, the korban 

omer was established to remind us of the manna every year. 

Why is the korban omer brought on the second day of Pesach? 
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What is the connection between bringing the omer offering and 

being permitted to eat of the new grain? 

In Shemot (16:35), the Torah says: 

את המן אכלו עד  .ובני ישראל אכלו את המן ארבעים שנה עד באם אל ארץ נושבת

 .באם אל קצה ארץ כנען

 “B’nei Yisrael ate manna forty years, until they entered a land that 

was settled; they ate manna until they reached the border of 

Canaan.” 

In Yehoshua (5:10-12) it states: 

הפסח בארבעה עשר יום לחדש בערב בערבות  ויעשו את; ויחנו בני ישראל בגלגל

וישבת . רת הפסח מצות וקלוי בעצם היום הזהויאכלו מעבור הארץ ממח.  יריחו

היה עוד לבני ישראל מן ויאכלו מתבואת -המן ממחרת באכלם מעבור הארץ ולא

 .ארץ כנען בשנה ההיא

“Right before B’nei Yisrael entered Yericho, while they were 

camped in Gilgal, they made Pesach on the 15th day of the month 

of Nisan. The day after the Pesach, they ate some of the produce of 

the land: unleavened bread and roasted grain.The manna stopped 

on that day, when they ate food produced in the land. There was no 

longer any manna for B’nei Yisrael so that year they ate the crops 

of the land of Canaan.” 

The Jews would now have to recognize that the manna, 

heavenly bread, and the bread that grows from the ground are the 

same, both brought from Hashem. 

The Sefer Hachinuch (Mitzvah 302) discusses the concept 

of hakarat hatov as it relates to the mitzvah of korban omer: 

, כדי שנתבונן מתוך המעשה החסד הגדול שעושה השם ברוך הוא עם בריותיו

, לכן ראוי לנו שנקריב לו ברוך הוא ממנה, לחדש להם שנה שנה תבואה למחיה

 ...למען נזכור חסדו וטובו הגדול טרם נהנה ממנה ומתוך שנהיה ראויין לברכה
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At harvest time, when we are ready to literally ‘reap the fruits of 

our labor,’ we remind ourselves of the chesed Hashem has done for 

us. By bringing a korban from our produce before enjoying it 

ourselves [because of the prohibition of chadash] we demonstrate 

our gratitude to Hashem. 

The Siftei Chachamim (Vol III, p 40) further reiterates the 

significance of refraining from chadash until the omer offering is 

brought : 

שלא יחשוב חרשתי זרעתי ועתה אני " כחי ועוצם ידי"ו לא ירגיש "כדי שאדם ח

לכן התורה מלמדת אותו לא הוא בכחו כי ! ת התבואהא הנה כי כן אני גידלתי, קוצר

 .ה נותן לנו את הפרנסה וממנו בא הכל"אם הקב

“In order that a person should not, God forbid, think “my might 

and the strength of my hands”– he should not think, I plowed and 

planted and now I am harvesting, I am the one who produced the 

grain! Therefore the Torah teaches him that he did not do it with his 

own strength; rather, God gave him the sustenance, and everything 

comes from Him. “ 

The Chizkuni on Vayikra (23:10) explains: 

ה"ו ממנו דורון להקבאין דרך ארץ שתאכלו מן החדש עד שתביא  

“It would not be appropriate to eat from the new harvest without 

bringing a portion of it as a gift of thanks to God.” 

Gratitude is fundamental in our service to Hashem. We 

must develop a feeling of hakarat hatov, gratitude, to Hashem to 

properly reflect on all of the goodness that Hashem has granted us. 

The manna, which physically came from Hashem is symbolized by 

the korban omer. The korban omer needed to be waved in all 

directions to demonstrate that everything comes from Hashem. 

Only after that realization, could the new produce of the year be 

eaten. Only when we have fully grasped this idea we are ready for 

matan Torah.  
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What is the connection between the korban omer and sefirat 

haomer? 

Rav Salant in his work Be’er Yosef explains the connection 

between the two seemingly separate events of the omer Offering 

and the counting of the omer until Shavuot. The korban omer was 

an acknowledgment from the Jewish people to God of the manna 

they received in the desert. During their time in the desert B’nei 

Yisrael did not exert any effort to attain their sustenance.  Each 

person received the same amount each day, only what he needed. 

Because their sustenance was provided, people were free to involve 

themselves in learning Torah and serving God. However, once they 

entered the land of Israel, the manna from heaven stopped and they 

were required to obtain their livelihood through physical effort. 

With this change came a new challenge –people might start 

attributing their success solely to their hard work and not to God. 

Therefore, the Torah gave us the omer offering; a sacrifice which 

comes from the first produce of the season, to acknowledge that the 

source of our sustenance is God and not our own physical effort.   

The Gemara in Kiddushin (38a) states that the manna 

stopped falling on the 7th of Adar, when Moshe died on the border 

of Eretz Yisrael, and B’nei Yisrael had enough saved manna to last 

until the 16th of Nisan: 

מן שבכליהם עד ששה עשר בשבעה באדר מת משה ופסק מן מלירד והיו מסתפקין מ

 .בניסן

Rav Salant highlights that the counting of the omer began 

on the 16th of Nisan, the same day the manna was finished, in order 

to remind us that the sustenance represented by the omer is a 

continuation of the sustenance epitomized by the manna, teaching 

us that our sustenance and livelihood ultimately comes from God.  

Rav Salant goes on to explain the connection between 

the omer and Shavuot. The sustenance that we get from Hashem 



From Pesach… to Shavuos 

170 
Ohel Avraham Vol. 14  

gives us peace of mind so that we can focus on our spiritual 

activities and learn and observe the Torah effectively and 

meaningfully. Therefore, for forty-nine days we count the omer, 

internalizing the realization that God is the only source of our 

livelihood and that He provides us with this livelihood in order to 

enable us to get close to Him through learning and keeping His 

Torah, which we achieve on Shavuot at matan Torah. 

How do these mitzvot affect/help us? 

The Gemara in Menachot (65b) derives from the words of 

the pasuk, “You shall count for yourselves” that there must be a 

count for every individual: " תנו רבנן וספרתם לכם שתהא ספירה לכל אחד

 HaRav Nissan Alpert offers a chidush on the Gemara’s ”ואחד

statement. He explains that when the Torah demands an individual 

count, it does not only mean that every person must himself recite 

the words of the counting. In addition, each person must count 

himself by making himself count. B’nei Yisrael left Mitzrayim 

together in a large group on the first day of Pesach. As soon as they 

left Mitzrayim, they became free. The greatest symbol of freedom is 

the ability to manage one’s own time, as indicated in the first 

commandment that B’nei Yisrael received: 

Shemot (12:2):  

 החדש הזה לכם ראש חדשים ראשון הוא לכם לחדשי השנה

The counting of the omer begins on the day following the 

first day of Pesach. Counting the omer symbolizes our ability to 

elevate ourselves to greater personal heights, an ability granted to us 

only after the physical exodus from slavery was complete. The 

counting of the omer must be a personal and meaningful experience 

because “if one does not master time, time will master him.”  

Rabbi Alpert explains that time is the greatest gift one possesses. 

Our mastery of time is symbolized by bringing the korban omer. It 
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was brought from the first barley growths of that season and 

initiated the count that culminates with Shavuot. 

Rabbi Samson Raphael Hirsch on Vayikra (23:10) states: 

“When you have attained not only freedom,  but also national 

independence which the possession of one’s own land gives, and 

you cut the produce of the land, bring that which the land has 

produced into your own personal possession, then bring the first 

omer that you cut...Then this symbol of our earthly existence, with 

all its prosperity and joy of life, is placed in the Temple to 

acknowledge that only through the Torah’s ruling influence can we 

find our  dedication to the community and to God.” 

By bringing the omer offering, our success and happiness 

find meaning and purpose within the context of God and Torah. 

Counting the omer, which mentions days and weeks, symbolizes 

our desire and ability to use time for personal and spiritual growth 

and improvement. 

What is the connection of the korban omer to Eretz Yisrael? 

In Vayikra Rabbah (28), Rabbi Yochanan explains that because of 

the mitzvah of korban omer, Avraham was given the deed to Eretz 

Yisrael: 

שעל ידי מצות העומר זכה .לעולם אל תהי מצות העומר קלה בעיניך : יוחנן אמר' ר

ונתתי לך ולזרעך (: יז בראשית: )הדא הוא דכתיב. אברהם לירש את ארץ כנען

 .זה מצות העמר? ואיזה. מ ואתה את בריתי תשמור''אחריך ע

In Lech Lecha (17:8-9) when the mitzvah of brit milah was given to 

Avraham, Hashem says: 

את בריתי ..ונתתי לך ולזרעך אחריך את ארץ מגוריך את כל ארץ כנען לאחזת עולם

  .לדורותם תשמר אתה וזרעך אחריך
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“I will give you and your descendants this whole land as an 

everlasting possession - an achuzat olam...” 

Hashem says that this is a brit to you and your offspring 

throughout the generations; the deed to the land is symbolized by 

the covenant. Hashem is giving us the land because of our 

observing of the covenant, the mitzvah of omer. According to the 

midrash, the merit of our inheriting the land is the mitzvah of omer. 

Hashem brought us into Eretz Yisrael, to bring this omer. The 

barley is the first of all the growths each year. We harvest it at night 

and bring it the very next day, the second day of Pesach, to the Beit 

Hamikdash as the korban omer; to praise and show gratitude to 

Hashem. We do not take pleasure from the earth without first 

thanking God. 

The Sefer Hachinuch points out that the earliest mitzvah 

tied to the land of Eretz Yisrael each year is the korban omer. It also 

happens to be the first mitzvah historically performed in Eretz 

Yisrael, as stated in Sefer Yehoshua. It was symbolic that we were 

about to take over the land and we had to first show thanks to 

Hashem to acknowledge that it all comes from Him.  

The Sefer Hachinuch says that the philosophy behind the 

mitzvah is that we should contemplate with this first harvesting the 

incredible chesed— kindness, that God does for His creations. 

Rav Nissan Alpert derived from the Midrash Rabbah that 

the omer is a korban todah, a korban of thanks, which allows us to 

benefit from the new crops coming in. Just as we do not take a bite 

of any food without first saying a bracha to thank Hashem, so too 

we show thanks for the crops with the korban omer. 

During sefirat haomer we count 49 days, each day focusing 

on the word omer, which celebrates the land of Israel. As a result of 

the mitzvah of omer, B’nei Yisrael inherited Eretz Yisrael. The 

culmination of the 49 day count is Shavuot, the day of matan 
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Torah. At har sinai B’nei Yisrael were transformed into avdei 

Hashem. 

Conclusion 

I would like to suggest that the Torah, Hashem and Eretz 

Yisrael are all integral to our lives and can be further emphasized in 

the first perek of Sefer Yehoshua. When Yehoshua becomes the 

leader of B’nei Yisrael, Hashem encourages him. He reminds him 

that he was chosen to succeed Moshe with the goal of taking B’nei 

Yisrael into the Promised Land. Three times Hashem reminds him 

to be חזק ואמץ, strong and courageous, citing that Eretz Yisrael, 

Torah and Hashem will help Yehoshua and B’nei Yisrael be 

successful then and throughout the generations. 

Yehoshua (1:6-9):  

נשבעתי לאבותם לתת -הארץ אשר-העם הזה את-כי אתה תנחיל את:  חזק ואמץ

חזק ...  רק חזק ואמץ מאד לשמר לעשות ככלהתורה אשר צוך משה עבדי. להם

 בכל אשר תלך, קיךאל' עמך ה... ואמץ 

"Be strong and brave because you will help the nation inherit this 

land which I promised to your forefathers to give to them. ..Be 

strong and brave to keep all of the Torah which was commanded to 

Moshe...Be strong and brave...I, Hashem, will be with you, 

wherever you go.” 

Each year, with the counting of the omer, we reaffirm the 

covenant that was agreed upon with Avraham when he was 

promised Eretz Yisrael and reiterated to Yehoshua and B’nei Yisrael 

right before they were about to enter Eretz Yisrael.   

The manna was an important message throughout the 

generations. 
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Shemot (16:32-34) 

למען יראו :  מלא העמר ממנו למשמרת לדרתיכם' ויאמר משה זה הדבר אשר צוה ה

ויאמר משה . את הלחם אשר האכלתי אתכם במדבר בהוציאי אתכם מארץ מצרים

למשמרת ' והנח אתו לפני ה; העמר מן-שמה מלא-ותןאהרן קח צנצנת אחת -אל

 .ויניחהו אהרן לפני העדת למשמרת; משה-אל' כאשר צוה ה.  לדרתיכם

We learn that in the desert, Moshe said:  

“This is the thing that Hashem has commanded: A full omer of it for 

a safekeeping for your generations, so that they will see the food 

with which I fed you in the wilderness when I took you out of the 

land of Egypt.” Moshe told Aharon to store a full omer of manna in 

the ark as a testimony for safekeeping for future generations.” 

Rashi in Shemot (16:32) on the words למשמרת לדורותיכם— 

for a safekeeping for you generations, explains this as referring to 

the generation of Yirmiyahu, as stated in Yirmiyahu (2:31): 

 …המדבר הייתי לישראל', הדור אתם ראו דבר ה

"Look at what B’nei Yisrael had in the desert…” 

Rashi continues: 

נניח מלאכתינו , והם אומרים? למה אין תורה, בימי ירמיהו כשהיה ירמיהו מוכיחם

' אתם ראו דבר ה ,ונעסוק בתורה מהיכן נתפרנס הוציא להם צנצנת המן ואמר להם

 .בזה נתפרנסו אבותיכם הרבה שלוחין יש לו למקום להכין מזון ליראיו

In the time of Yirmiyahu, people made working a greater 

priority than learning Torah. Yirmiyahu brought a container of 

manna that was stored in the beit hamikdash to show the Jewish 

people who were concerned about their livelihood that it all comes 

from Hashem. Hard work was not more important than spiritual 

well-being and growth and should not be the sole focus. 

Today, while we no longer have the container of manna, or 

the korban omer, we still have the mitzvah of counting the omer - 
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which stands as a constant reminder that God is the sole provider of 

our livelihood. The purpose of having our physical needs is so that 

we can focus on learning Torah, performing mitzvot, growing closer 

to Hashem and enjoying Eretz Yisrael. 
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בענין מצות עשה שהזמן גרמא גבי 

 ספירת העומר
 פייבל סגלוב

האב חייב בבנו למולו ולפדותו וללמדו תורה .( כט) קידושין' יתא בגמ

וימל אברהם את "דכתיב , למולו מנלן. 'ולהשיאו אשה וללמדו אומנות וכו

" כאשר צוה אותו אלקים"דכתיב , איהי מנלן דלא מחייבא', וכו" יצחק בנו

 .כ"ע, אותו ולא אותה -

. דילפינן מקראי דרק האב חייב למול את בנו ולא האם' מבואר מדברי הגמ

תיפוק ליה דמצוה , ל קרא"ת למ"וא, ל"וז, (ה אותו ולא אותה"ד)' והקשו התוס

ל כיון דמיום "וי. עשה שהזמן גרמא הוא שנימול בשמיני ללידתו ונשים פטורות

 .ל"עכ, לאו זמן גרמא הוא, השמיני והלאה אין לה הפסק

שגדר מצות עשה שהזמן גרמא היינו מצוה המוגבלת ' ונראה מדברי התוס

ו בתשרי "וכגון מצות סוכה שמתחילה בט, דאיכא תחילת זמן וסוף זמן למצוה, מןבז

לו יצויר שמצות מילה היתה מתחילה ביום , לפי זה. ימים ושוב מפסיקה' וממשיכה ז

אבל כיון . הרי היא היתה מצות עשה שהזמן גרמא, השמיני ונגמרת בזמן מסויים

 .רמא היאלאו זמן ג, שמיום השמיני והלאה אין לה הפסק

ביסוד מצות ' נראה שהוא חולק על תוס( ה שהזמן גרמא"ד)י "והנה מדברי רש

אבל עדיין צריך ביאור ". שהזמן גורם לה שתבוא", ל"דז, עשה שהזמן גרמא

 .בכוונתו

ומאי , ל"וז', שהקשה כקושיית התוס( ה איהי"ד. כט)ד "רי' ועיין בתוס

חדא דכתיב , צוה עשה שהזמן גרמאתיפוק ליה דהויא לה מילה מ, איצטרכינן לקרא

וחדא דאין מצות מילה אלא ביום ולא בלילה כדאיתא במגילה , וביום השמיני ימול

היכי אמרינן דמצות עשה שהזמן גרמא , תשובה. 'שאין מוהלין אלא ביום וכו:( כ)

ואין ' והיא אינה מצווה אלא לזמן ידוע ולא בכל זמן וכו' הני מילי וכו, נשים פטורות

 .ש"ע, ל"עכ, לכך פטורה, ן קבועהזמ

ד דמצות עשה שהזמן גרמא פירושו מצוה שזמנה "רי' ומבואר בדברי התוס

ולפי . ו תשרי שהוא יום ידוע וקבוע"כגון מצות סוכה שתחילת זמנה בט, קבוע וידוע

 א
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ל "דר, "שהזמן גורם לה שתבוא"י  שכתב "כ את דברי רש"אפשר לפרש כמו, זה

וכיון שמצות מילה מתחילה ביום , ד"רי' וכביאור התוס שיש לה יום ידוע וקבוע

 .והוי מצות עשה שאין הזמן גרמא, זה אינו יום ידוע וקבוע בשנה, השמיני מלידתו

בגדר מצות עשה שהזמן ' י ותוס"ולפי זה יוצא דאיכא מחלוקת יסודית בין רש

שגורם  י סובר שמצות עשה שהזמן גרמא היינו שיש לה יום ידוע וקבוע"רש. גרמא

סוברים שמצות עשה שהזמן גרמא היינו שיש גבול והפסק ' אבל תוס. לה שתבוא

 .לזמן קיום המצוה

האם היא מצות עשה שהזמן ', י ותוס"ויש לעיין במצות ספירת העומר לפי רש

ל נראה לומר דלדעת שניהם תיחשב ספירת "פ הנ"וע. גרמא או שאין הזמן גרמא

י הרי יש כאן תחילת זמן למצוה "ן לפי רששכ, העומר מצות עשה שהזמן גרמא

 .ט ימים"היא מוגבלת בזמן של מ' ולפי תוס, ז ניסן שהוא יום קבוע וידוע"בט

כתב שספירת העומר ( ה איזהו מצות"ד: קידושין לג)ן "בחידושי הרמב, אולם

, ובמצות עשה שאין הזמן גרמא שייר טובא, ל"וז. היא מצות עשה שאין הזמן גרמא

, ספירת העומר, מתנות, ראשית הגז, כיסוי הדם, חלה, ביכורים, דכבו, מורא

 .ל"עכ, ורוב המצוות כן, פטר חמור, פדיון, טעינה, פריקה

איך סבר שספירת , ן"על הרמב( ד:מה)שוב ראיתי שהקשה בדברי יחזקאל 

( מצוה שו)וספר החינוך ( ד"ז הכ"מ פ"תו)ם "ואכן הרמב. העומר אין הזמן גרמא

, ל"וז, ותירץ הדברי יחזקאל. שספירת העומר הוי מצות עשה שהזמן גרמאסוברים 

ז בניסן אינו מצד עצם הזמן שהוא המחייב "ן דהא דמונין מיום ט"ל להרמב"דס

אלא משום דכתיב בקרא , ו בניסן דמחייב במצה"כמו ט, במצוה דספירת העומר

יה זמן הבאת ואילו ה', וספרתם לכם ממחרת השבת מיום הביאכם את העומר וגו

נמצא דמה שספירת העומר יש לה זמן , כ הוי מחייבינן בספירה"העומר ביום אחר ג

, ג לא חשיב זמן גרמא"ובכה, קבוע אינו אלא מצד ההכרח ולא מצד זמנו בעצמותו

 .ל"עכ

ן סבר שמצות עשה שהזמן גרמא תלויה ביום ידוע "שהרמב, ביאור דבריו

ה סבר דספירת העומר אינה מצות "ומשו. ל"ד הנ"רי' וכדברי התוס, וקבוע בשנה

אלא תלויה ביום , ז ניסן דוקא"דבאמת אינה תלויה ביום של ט, עשה שהזמן גרמא

ולכאורה לפי סברא זו יוצא שכמו כן מצות מילה . שמקריבים בו את קרבן עומר

כיון שהיא תלויה ביום שמיני ללידתו ולא ביום ידוע , אינה מצות עשה שהזמן גרמא

 .בשנה וקבוע
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' תוס. יחלקו לגבי מצות ספירת העומר' י ותוס"ל דרש"והשתא דאתית להכי י

, סוברים שמצות עשה שהזמן גרמא היינו מצוה שמוגבלת בזמן מתחילתה ועד סופה

ולפי זה ספירת , כגון סוכה דהוי מצוה של שבעת ימים ונפסקת לאחר היום השביעי

ט יום "כ מוגבלת בזמן של מ"ג כיון שהיא, העומר הוי מצות עשה שהזמן גרמא

ד "רי' יש לפרש שסבר כדברי התוס, י"כ לפי רש"משא. ט"ונפסקת לאחר יום מ

כ הדברי "וכפי מש, שמצות עשה שהזמן גרמא היינו שיש לה יום ידוע וקבוע בשנה

אלא , ז ניסן דוקא"שספירת העומר אינה מתחלת ביום ידוע וקבוע של ט, יחזקאל

 .ולפיכך אינה נחשבת זמן גרמא, ים את קרבן עומרזמנה הוא ביום שמקריב
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“Saba, can you learn 

with me?”—The Significance 

of Intergenerational Talmud 

Torah 

Dr. Elly Gamss 

lready an older man, Rav Yaakov Kamenetsky zt”l was on 

an airplane on his way to an Agudas Yisrael convention in 

Eretz Yisrael. He was accompanied by one of his sons. His 

son waited on him hand and foot throughout the journey. There was 

a person on the plane sitting nearby who was astounded by the love, 

respect, and dedication the son was showing to his father. At one 

point, he commented to Rav Yaakov Kamenetsky, "My children do 

not treat me like that. What is your secret in child-raising that your 

son treats you like a king?" 

  "If your children do not act this way", Rav Yaakov told the 

gentleman on the plane, "perhaps it is because they feel that they 

are more advanced than you are and that on the contrary, you 

should honor them.” (As retold by Rav Yissocher Frand. In the 

version I originally heard, R’ Yaakov’s response included a 

reference to apes and monkeys. I think R’ Frand’s version is more 

plausible though less biting.) 

The Gemara in Kiddushin (29a) quotes a Braisa that lays 

out the responsibilities of a father to his son. A father is required to 

circumcise his son, to redeem his first born, to find him a wife, to 

teach him a trade and to teach him Torah. As the source for the 

parental responsibility to teach his son Torah, the Gemara cites the 

A 
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pasuk in kriyas shema (Devarim 11:19) “v’limadtem osom es 

bneichem—and you should teach your children….”  

The Gemara continues by telling the story of an individual, 

Zevulun ben Dan, whose grandfather taught him many areas of 

Torah. The Gemara seems to record a dispute between tanaaim as 

to whether a grandfather is required to teach Torah to his grandson 

or not. The Gemara then cites a statement by R’ Yehoshua Ben 

Levi: For one who teaches Torah to his grandson, the Torah treats it 

as if they received the Torah from har sinai, implied by the 

juxtaposition of the p’sukim(Devarim 4:9-10) “v’hodatem lvonecha 

v’livnei vanecha yom asher omadto lifnei hashem b’choreiv” 

“…and make them known to your children and your children’s 

children—the day that you stood before Hashem, your G-d, at 

Chorev.” 

What is R’ Yehoshua Ben Levi suggesting? In what way 

does the grandfather’s action relate to matan Torah?  

The Maharsha suggests that this pasuk was written at the 

end of 40 years in the midbar. Many of the children waiting to cross 

into Eretz Yisrael had not yet been born at matan Torah. So when 

the grandparent learned with a grandchild, the grandchild was being 

connected via the grandparent to the events of har sinai.  

This understanding would seem to support the message of 

the Rav Yaakov story: since we have “yeridas hadoros” [lessening 

of the generations], the sinai connection is strengthened when a 

grandparent teaches a grandchild. We instill in our children the 

belief that the further we are removed from har sinai, the more one 

has had to endure the phenomenon of yeridas hadoros. Therefore, 

they understand that the older generation is a “better generation” 

and hence the halachic demand for honor and respect. This will 

have the effect of spiritually raising up the younger generation. 
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This begs the question: Why does R’ Yehoshua ben Levi 

specifically mention a grandchild learning? The idea would be true 

regarding teaching a son or daughter as well. [Indeed, some have 

the girsa in the Gemara that it should, in fact, read a father teaching 

a son. Others suggest that R’ Yehoshua is suggesting that even 

teaching a grandchild accomplishes connecting to matan Torah. ] 

The Gemara Yerushalmi (Shabbos 6b) may lead us to a 

different conclusion. The Gemara tells a wonderful story about the 

aforementioned R’ Yehoshua Ben Levi that may impact on our 

understanding of his statement in Kiddushin. On Erev Shabbos, R’ 

Yehoshua had the practice of going to hear divrei Torah on the 

parshas hashavua from his grandson. On a particular Friday, he 

forgot and headed to the bathhouse to bathe in preparation for 

Shabbos. When he remembered his appointment with his grandson, 

he promptly got dressed again and headed out to see him, but not 

before his talmidim stopped him. “Why not finish your Shabbos 

preparation first?” they queried. R’ Yehoshua responded that he 

does not want to tarry because, “Anyone who hears the parsha from 

his grandson, it is as if he heard it from har sinai as the Torah says 

(Devarim 4:9-10) “V’hodatem l’vonecha uvenei vaneicha yom 

asher omadto lifnei hashem bchoreiv.” 

It seems clear that R’ Yehoshua ben Levi viewed the charge 

of this pasuk to be a bidirectional one. It is not only a grandfather 

teaching a grandson that relates them back to har sinai. Even a 

grandson teaching a grandfather accomplishes the same goal. A 

grandfather and grandson learning together automatically connects 

us to har sinai.  

This fits with the way the Sefer Hamakneh explains the 

sugya in Kiddushin. Sefer Hamakneh suggests that the impact is a 

bidirectional one: the grandchild is connecting with a stream of 

Torah closer to har sinai, and thereby able to increase his 

connection to Torah. And as a quid pro quo for his effort to connect 
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his grandchild to Torah, the grandparent is also granted a status 

linking him more strongly with revelation at har sinai.  

If there is a requirement of a father to teach a son Torah, 

why does it seem that specifically the grandfather/grandson 

relationship is singled out with this higher and loftier gift? Perhaps 

the answer lies in invoking the concept of “chut hameshulash lo 

bimheira yinaseik - for the three-ply cord is not easily severed.” 

(Koheles 4:12). When grandparents, parents and grandchildren are 

involved together in Torah study it is a testament to and a 

reinforcement of the values that we hold so dear.  

So Sabas and Savtas, learn with your grandchildren; and 

grandchildren, keep your Zaide’s and Bubby’s phone numbers on 

speed dial. A touch of har sinai is only a quick phone 

call/Facetime/Skype away.  
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Where are the Aron and 

the Luchos? An analysis of 

Halachik and Secular Sources1 
Josh Gelernter 

s I write this article, we are in the process of completing 

Sefer Shemos, the last half of which discusses the 

construction of the mishkan. The Torah recounts the 

various components and vessels of the mishkan five times over the 

course of parshiyos Terumah – Pekudei. In this article I would like 

to explore the historical journey of the most holy of the vessels, the 

Aron kodesh. 

Before embarking on the journey, let’s first determine what 

was in the Aron.  We know the second set of luchos, the unbroken 

final set, was placed in the Aron after Moshe came down from har 

sinai for the final time. The gemara in Menachos (99) quotes the 

pasuk in Devarim 10:2 where Moshe describes how he wrote on the 

second set of luchos that which had been written on the first set and 

was told to place them in the Aron. Rav Yosef in that gemara learns 

from this pasuk that the broken luchos were alongside the second 

set in the Aron.
2
 Additionally, in Devarim (31:24-26), the Torah 

describes that Moshe wrote a complete sefer Torah and commanded 

the levi’im to take the sefer Torah and place it “at the side of” the 

                                                           
1
 A portion of this article comes from a shiur I heard on YU Torah 

delivered by R’ Efrem Goldberg, Rav of the Bora Raton Synagogue. 
2
 As an aside, Rav Yosef says this is the source that we must respect a 

Torah scholar, who, through no fault of his own, has lost his Torah 

knowledge (e.g., through illness)  

A 
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Aron. The gemara in Bava Basra (14a) has a lengthy discussion to 

determine where exactly this sefer Torah written by Moshe was 

placed. There is one opinion in the gemara that Moshe’s sefer 

Torah was placed in the Aron alongside the luchos and the broken 

luchos.
3
  

The pesukim in Navi describe the beginning of the Aron’s 

journey until it arrived at its final stop, in the Kodesh Hakodoshim 

in the Beis Hamikdash. We are told that the kohanim carried the 

Aron into the Yarden at which point the Yarden split, allowing 

B’nei Yisrael to cross into Eretz Yisrael.
4
 Later, the Aron was the 

catalyst for bringing down the walls surrounding Yericho.
5
 In Sefer 

Shmuel, we are told of the tragic incident where the Aron was 

captured by the Pelishtim
6
 and was ultimately returned to David 

Hamelech.
7
 The haftara for Parshas Pekudei comes from Melachim 

I Perek 8. The pesukim  there describe the pomp and circumstance 

that accompanied the Aron’s journey from its temporary dwelling 

place in Ir David to its final stop in the Kodesh Hakodoshim in the 

Beis Hamikdash.  

We know the first Beis Hamikdash stood for 410 years, 

after which it was destroyed by Nevuchadnezzer, king of the 

Babylonian Empire. The gemara in Maseches Yoma
8
 describes five 

differences between the first bayis and the second one. One of those 

differences was the Aron Hakodesh. In the second Beis Hamikdash, 

the Kodesh Hakodoshim was empty, save for the even hashisiyah, 

the cornerstone rock of the universe, upon which the Kohein Gadol 

                                                           
3
 Another opinion states that the Sefer Torah was on a platform next to the 

Aron. This opinion has a Scriptural proof from the passuk in Melachim 

Aleph 8:9 which states that the only thing in the Aron were the Luchos.  
4
 Yehoshua Perek 3. 

5
 Yehoshua Perek 6. 

6
 Samuel I Perek 3. 

7
 Samuel II Perek 6. 

8
 Daf 21b. 
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would sprinkle blood and burn the ketores on Yom Kippur.  Further 

proof that the Aron was missing from the second Beis Hamikdash 

can be gleaned from one of the most enduring landmarks in Europe. 

The famous Arch of Titus depicts the spoils that Titus brought from 

Yerushalayim back to Rome. Notably absent from the carvings on 

the arch is a picture of the Aron. It is difficult to imagine the 

Romans having taken the Aron but having left a picture of it –the 

greatest tangible symbol of their victory-- out of the carvings that 

memorialized that victory. The reason why the menorah is carved 

on the arch is because that is the most memorable item the Romans 

took with them back to Rome.  

So the question is, where is the Aron? We know it was in 

the first Beis Hamikdash and we are very confident that it was not 

in the second Beis Hamikdash. The gemara in Maseches Yoma 

brings a machlokes regarding the fate of the Aron. Rabbi Eliezer 

states the Aron was exiled to Bavel by Nevuchadnezzer, based on a 

pasuk in Divrei Hayamim II 36:10 which describes 

Nevuchadnezzer bringing to Bavel “all of the precious articles” of 

the Beis Hamikdash. Rabbi Shimon Bar Yochai agrees with Rabbi 

Eliezer, but based on a different pasuk. Reish Lakish argues and 

famously states based on a pasuk in the portion of Melachim I 

quoted earlier that the Aron was hidden in its place, i.e. somewhere 

in or on Har Habayis. On the next daf, the gemara brings the 

opinion of the Chachamim, who are of the opinion that the Aron 

was hidden away in the “Chamber of the Wood” in the Beis 

Hamikdash. The gemara brings a story about a kohein who was 

working in the “Chamber of the Wood” and noticed a stone in the 

floor out of place. He went to tell some of his fellow Kohanim and 

before he could finish what he was saying, he dropped dead. The 

Kohanim knew that this was a sign that the Aron was hidden in that 

place.  
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The Gemara in Yoma (52a) quotes Divrei Hayamim II 35:3 

where the pesukim describe Yoshiyahu Hamelech instructing the 

levi’im to “place the Aron in the house that Shlomo son of David, 

King of Israel built.” At the time that Shlomo Hamelech built the 

Beis Hamikdash, he knew that it would one day be destroyed. He 

therefore had hidden chambers built into the base of the mountain 

underneath the Beis Hamikdash. Centuries later, Yoshiyahu sensed 

that the churban was imminent, and he therefore had the levi’im 

hide the Aron and some of the other holy vessels in these secret 

chambers. 

So it appears there is a machlokes whether the Aron was 

exiled to Bavel or was secretly hidden underneath the Beis 

Hamikdash by Yoshiyahu Hamelech. There are a number of theories 

–some quite fantastic— as to where the Aron has spent the last 2500 

years. One of the earliest records describing the fate of the Aron is 

from the Second Book of Maccabees. Josephus writes that 

Yirmiyhau received a nevuah to take the Aron
9
 to Har Nevo, Moshe 

Rabbeinu’s burial place. There, he found a cave where he placed the 

mishkan, Aron and mizboch haketores and sealed up the cave. One 

of the most bizarre claims is that of the Ethiopian Orthodox Church. 

In June of 2009, the Patriarch of the church met with Pope Benedict 

and announced that the time was right for the church to reveal the 

Ark that had been in its possession for hundreds of years. 

According to their tradition, the Queen of Sheba had brought the 

ark back to Ethiopia from the time she visited Shlomo Hamelech 

and it had been hidden in a church in the northern Ethiopian town of 

Aksum for 2500 years.
10

  

                                                           
9
 Along with the Mishkan. 

10
 For more information on this theory see 

http://www.israelnationalnews.com/News/News.aspx/132067#.VuYbffkr

KM8 and http://www.smithsonianmag.com/people-places/keepers-of-the-

lost-ark-179998820/?no-ist 

http://www.israelnationalnews.com/News/News.aspx/132067#.VuYbffkrKM8
http://www.israelnationalnews.com/News/News.aspx/132067#.VuYbffkrKM8
http://www.smithsonianmag.com/people-places/keepers-of-the-lost-ark-179998820/?no-ist
http://www.smithsonianmag.com/people-places/keepers-of-the-lost-ark-179998820/?no-ist
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Another wild claim is made by Tudor Parfitt, professor 

emeritus at the School of Oriental and African Studies of the 

University of London. In the 1980s, Parfitt spent time with a tribe in 

South Africa who claimed to descend from B’nei Yisrael. In 1999, 

the Lemba clan made global news when a genetic marker common 

to Jews with the last name Cohen was found to prevalently exist in 

priestly members of that clan. Parfitt claims that he was told by an 

elder of the Lemba tribe that they were in possession of a divine 

box which emitted a “fire of G-d that killed enemies and 

occasionally, Lemba.”
11

 The elder told Parfitt that the box “came 

from the temple in Jerusalem. We carried it down here through 

Africa.”
12

 Carbon dating was performed on splinters from the box 

and its origin placed at approximately 1350 years ago, well after the 

era in which Moshe and Bezalel constructed the Aron. Parfitt 

updated his theory that this box was a replica of the original but 

many historians have cast doubt on this theory. 

A report in the Huffington Post
13

 cites a Bulgarian news 

agency claiming that the Aron was discovered on the Greek Island 

of Thasos along with the tomb of Alexander the Great. Another 

group claims that the Aron is beneath the Hill of Tara, a small 

mound of land located in Ireland. Around 1900, a group of “Anglo 

Israelists” wanted to excavate under the hill but an Irish group 

successfully lobbied to have the project stopped before the hill was 

destroyed.
14

   

We will conclude with a Rambam. In Hilchos Beis 

Habechira 4:1, the Rambam paskins like Reish Lakish and the 

                                                           
11

 http://content.time.com/time/health/article/0,8599,1715337,00.html  
12

 Ibid. 
13

 http://www.huffingtonpost.com/2011/11/10/an-unbelievable-ark-of-

th_n_1085987.html 
14

 http://www.ireland.com/what-is-available/attractions-built-

heritage/historic-ireland/destinations/republic-of-

ireland/meath/tara/articles/ancient-ark-in-boyne-valley/ 

http://content.time.com/time/health/article/0,8599,1715337,00.html
http://www.huffingtonpost.com/2011/11/10/an-unbelievable-ark-of-th_n_1085987.html
http://www.huffingtonpost.com/2011/11/10/an-unbelievable-ark-of-th_n_1085987.html
http://www.ireland.com/what-is-available/attractions-built-heritage/historic-ireland/destinations/republic-of-ireland/meath/tara/articles/ancient-ark-in-boyne-valley/
http://www.ireland.com/what-is-available/attractions-built-heritage/historic-ireland/destinations/republic-of-ireland/meath/tara/articles/ancient-ark-in-boyne-valley/
http://www.ireland.com/what-is-available/attractions-built-heritage/historic-ireland/destinations/republic-of-ireland/meath/tara/articles/ancient-ark-in-boyne-valley/


From Pesach… to Shavuos 

188 
Ohel Avraham Vol. 14  

gemara in Yoma 52a that the Aron was hidden beneath Har 

Habayis in a secret chamber built by Shlomo Hamelech. Rav 

Herschel Schachter brings an explanation from the Rav as to why 

the Rambam held this opinion. The Rav explains that the main 

“attraction” of the mishkan was the Aron with the luchos, as is 

alluded to by the fact that the structure is sometimes referred to as 

the Mishkan Ha’edus. The Ramban in the beginning of Parshas 

Terumah famously writes that the purpose of the mishkan was to 

maintain the status of har sinai and matan Torah wherein HKB”H 

brought His Shechinah down to this world. By extension, the main 

attraction of the Beis Hamikdash was the luchos as well, so much so 

that a Beis Hamikdash without luchos is not a Beis Hamikdash. 

Explains the Rav, even though there was no Aron in the Kodesh 

Hakodoshim of the second Beis Hamikdash, the Aron and the 

luchos were part of the building by virtue of the fact that they were 

hidden beneath Har Habayis. This must be the case because a Beis 

Hamikdash without the luchos would have been just a building.  

A crucial lesson from this analysis is how central the luchos 

and Torah learning are to our national identity. No other world 

religion places a focus or emphasis on its rank and file adherents 

studying its writings and teachings. Sure some “read the bible” but 

it is incomparable to our way of daily diligent in-depth study. This 

yuntif season, let us refocus our efforts as a community to commit 

to a few extra minutes of Torah learning each day. Undoubtedly, 

this will have a tremendous impact as we continue to daven for the 

ultimate redemption, let it be speedy in our days, Amen. 

I would like to close with a fascinating story from our own 

times. In the 1980s, Harav Meir Yehuda Getz, Rav of the Kotel, 

oversaw a project to excavate the entire length of the Kotel. During 

the course of the digging, Harav Getz decided that he would dig 

eastward, underneath Har Habayis to a spot underneath the Kodesh 
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Hakodoshim where he believed the Aron and other Holy Vessels 

had been hidden for centuries. At some point during the project,  

“Muslims discovered the breach and dozens of them 

slid down through openings in the Temple Mount 

area to the tunnel located near the Western Wall 

plaza. Getz and the yeshiva students who were 

alerted to the site rushed to block the way of 

members of the Waqf (Muslim trust) with their 

bodies. At the end of a turbulent day, with the 

Temple Mount at the epicenter of international 

attention, then Prime Minister Menachem Begin, 

Minister of Police Yosef Burg and Police 

Commissioner Shlomo Ivstan ordered that the 

opening that had been made in the wall on the 

eastern side be resealed.”
15

 

Harav Getz was consumed by an intense desire to find the 

Aron. Even after a warning given by the Lubavitcher Rebbe to 

cease his project, Harav Getz pressed on.  

“The Lubavitcher Rebbe warned Getz that anyone 

who found the Temple artifacts was placing his life 

in danger, although he did make it clear that finding 

the artifacts used in the Temple would bring Jewish 

redemption closer. Rabbi Getz . . .  decided to be the 

atonement for the Jewish people, to search for the 

Temple artifacts and to do whatever he could to 

speed up the redemption.”
16

 

                                                           
15

 http://www.haaretz.com/raiders-of-the-lost-ark-1.11900  
16

 Id.  

http://www.haaretz.com/raiders-of-the-lost-ark-1.11900
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Harav Getz was not acting alone. He was working with a partner, a 

man by the name of Rafi Eitan.
17

 Eitan later wrote: 

“I met with Rabbi Getz almost daily. Together with 

him, I studied the structure of the Holy Temple and 

its dimensions. We drew conclusions as to the 

location of the Holy Temple and the Holy of 

Holies. When we arrived at the spot that according 

to our studies was supposed to be the gate through 

which the priests set out in order to immerse 

themselves, we assumed that if we made an 

opening in the wall to the east, we could move 

forward and eventually reach the Holy of Holies. 

But we waited for the right time to make the 

opening. We told no one about it because we 

preferred to keep the secret to ourselves, so that if - 

heaven forfend - it were discovered, the 

responsibility would not fall on the government or 

its leaders. That is why Begin, who knew about the 

excavations along the Western Wall, did not know 

about our plans to make the opening to the east.”
18

 

The story ends in a somewhat anti-climactic fashion. One 

Friday night, about seven weeks into the project, Muslims brought 

water hoses and very powerful lighting into the tunnel through one 

of the openings in the floor of the Temple Mount. Harav Getz, who 

feared the entry of Arabs into the tunnel and the Western Wall 

plaza, ordered the opening that had been made be boarded up. But 

just a few hours later, Muslims reentered the tunnel. 

                                                           
17

 Eitan was a counter-terrorism advisor to multiple prime ministers and 

later became famous for being the intelligence operative who recruited and 

handled Jonathan Pollard. 
18

 http://www.haaretz.com/raiders-of-the-lost-ark-1.11900  

http://www.haaretz.com/raiders-of-the-lost-ark-1.11900
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“The story ends with the political echelons 

ordering the opening to the tunnel sealed with 

reinforced concrete. Rabbi Getz wrote in his diary: 

"I will now retire from the project with a bitter 

taste in my mouth. I have never felt the humiliation 

of Judaism that I felt today in our own sovereign 

country. I pray that this is the end of the exile ... 

The media is going wild and self-hatred is rife. 

However, I must refrain from revealing secrets 

even to this diary and therefore I will not react or 

respond to those that condemn us. 

On the evening of September 3, 1981, Getz added 

in his diary, “I felt during the Tikkun Hatzot 

prayers closer to the prayers of my forefathers 

when they saw the flames arising from the house of 

our Lord at the time of its destruction with their 

own eyes. The sound of the blows, of the Arabs 

inside the tunnel. Their every shout pierces my 

wounded heart. With all intensity, the cry left my 

mouth, ‘Gentiles have entered your sanctuary, 

defiled your Holy Temple,’ but I must remain 

strong and must not break down, for I must 

continue even if I am all alone.”
19

 

May we merit seeing the building of the Third Beis 

Hamikdash and the return of the Aron to its rightful place in the 

Kodesh Hakodoshim speedily in our days, Amen. 

                                                           
19

 Id. 
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Lessons from Yitro 
Yair Daar 

I. Introduction 

ncountering the different ways that children (and adults) 

relate to Torah and Mitzvot is an essential part of being a 

Jewish educator. Beyond being simple observers, 

mechanchim must help their students nurture, curate, and refine 

these approaches and facilitate meaningful Torah experiences for all 

students. All the while, Jewish educators are required to pass along 

the essential respect for timeless traditions and enduring 

responsibilities. Striking a balance between encouraging personal 

development and professing a respect for commandedness, 

community, and tradition can be tricky. However it is also a 

fundamental part of Kabbalat HaTorah, as we will demonstrate by 

taking a look at the beginning of Parshat Yitro. 

The sedra begins with Yitro, Moshe’s relative through 

marriage
1
, reuniting Moshe with his family. Yitro is astounded by 

all the miracles that Hashem has done on behalf of B’nei Yisrael 

and hears more about the events from Moshe. Yitro then brings 

korbanot with the elders and breaks bread with them. The next day, 

Yitro sees the system Moshe uses to adjudicate disputes among 

B’nei Yisrael, disapproves of it, offers an alternative involving 

delegation, and Moshe adopts Yitro’s suggestions.  

                                                           
1
 A number of varying opinions exists as to the identities of Reu’el, 

Chovav, and Yitro - all relatives of Moshe through marriage. We will not 

commit ourselves to a specific identity for Yitro, instead using “in-law” as 

the definition for Choten. 

E 
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A nice story. But of all the narratives to serve as the 

preamble to matan Torah, why this one? So deep is the connection 

that some commentators suggest that the story actually took place 

after matan Torah, but was placed anachronistically to make a 

point. Looking at these pesukim through the lens of Yitro’s different 

roles will help us gain an understanding. 

II. Yitro’s Roles 

The opening passuk gives Yitro a nice intro:  

ִמְדיָן חֵֹתן מֶֹשה ֵאת ָכל־ֲאֶשר ָעָשה ֱאֹלקים ְלמֶֹשה ּוְליְִשָרֵאל ַעמֹו ַויְִשַמע יְִתרֹו כֵֹהן 

 ִכי־הֹוִציא יְקָֹוק ֶאת־יְִשָרֵאל ִמִמְצָריִם

And Yitro, the Midianite priest, Moshe’s in-law, heard about all   

G-d did for Moshe and Yisrael his nation when Hashem took 

Yisrael out of Egypt.  

Here we are introduced to a man, Yitro, who is described as 

having two roles: a priest and a relative of Moshe. Yitro, himself a 

dual-personality, relates to B’nei Yisrael’s salvation in a similarly 

bifurcated manner, happening both to Moshe and Yisrael his nation, 

as if the two might be separate phenomena.  Further, as we move 

through the 18th perek, we notice that each of Yitro’s actions comes 

with a different title for him. 

When bringing Moshe’s family to him, Yitro is called 

“Yitro Choten Moshe:” 

ּוָבנָיו  יְִתרֹו חֵֹתן מֶֹשהַויָבֹא ...ֶאת ִצפָֹרה ֵאֶשת מֶֹשה ַאַחר ִשלּוֶחיהָ  יְִתרֹו חֵֹתן מֶֹשהַויִַּקח 

 :ְוִאְשתֹו ֶאל־מֶֹשה ֶאל ַהִמְדָבר ֲאֶשר הּוא חֹנֶה ָשם ַהר ָהֱאֹלקים

And Yitro, Moshe’s in-law, brought Zipporah, Moshe’s wife, after 

she was sent...And Yitro, Moshe’s in-law, came with his children 
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and wife to Moshe, to (the wilderness in which he was living) G-d’s 

Mountain. 

Then, when discussing the miracle of the Exodus, Yitro is 

simply called by his name: 

 :ַעל ָכל ַהטֹוָבה ֲאֶשר ָעָשה יְקָֹוק ְליְִשָרֵאל ֲאֶשר ִהִצילֹו ִמיַד ִמְצָריִם יְִתרֹו ַויִַחדְ 

ָברּוְך יְקָֹוק ֲאֶשר ִהִציל ֶאְתֶכם ִמיַד ִמְצַריִם ּוִמיַד ַפְרעֹה ֲאֶשר ִהִציל ֶאת ָהָעם  יְִתרֹוַויֹאֶמר 

 :ִמַתַחת יַד־ִמְצָריִם

rejoiced over all the good that Hashem did for Yisrael,  YitroAnd  

said  Yitrothat he saved them from the control of Egypt. And 

“Blessed is Hashem who saved you from the control of Egypt and 

from the control of Pharaoh, that he saved the nation from beneath 

the control of Egypt. 

Finally, when advising Moshe to delegate his judicial 

responsibilities, Yitro is simply called “Choten Moshe,” without 

using his actual name: 

ֵאת ָכל־ֲאֶשר הּוא עֶֹשה ָלָעם ַויֹאֶמר ָמה ַהָדָבר ַהזֶה ֲאֶשר ַאָתה עֶֹשה  חֵֹתן מֶֹשהַויְַרא 

 חֵֹתן מֶֹשהַויֹאֶמר ...ָלָעם ַמדּוַע ַאָתה יֹוֵשב ְלַבֶדָך ְוָכל ָהָעם נִָצב ָעֶליָך ִמן־בֶֹקר ַעד ָעֶרב

 :ֵאָליו ֹלא טֹוב ַהָדָבר ֲאֶשר ַאָתה עֶֹשה

 And Moshe’s in-law saw all that he was doing for the nation, and 

he said “what is this that you are doing to the nation? Why do you 

sit alone and all the nation stands by you from morning until 

evening?”...And Moshe’s in-law said to him “that which you are 

doing is not good.” 

This discrepancy is logical. Reuniting Moshe with his 

family was an act borne from Yitro’s relationship with Moshe, but 

also held importance to Yitro personally. Hence, “Yitro Choten 
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Moshe.” Yitro’s astonishment at Hashem’s miracles was a personal 

revelation (just “Yitro”), and his concern for Moshe was solely due 

to his role as “Choten Moshe.” 

The expression of different titles for Yitro reflects a certain 

separation of roles. Human beings have a tendency to 

compartmentalize their lives, taking on different roles as situations 

necessitate. Integrating all aspects of one’s personality into a single 

entity can be challenging and sometimes maladaptive. For a Jew, 

this conflict truly hits home. Personal identity often clashes with 

submission to authority which prohibits a Jew from 

compartmentalizing. (Can someone acting in the service of G-d 

ever say “yeah, but right now I’m taking a break from the whole   

G-d thing to be myself?” Is there even a discussion to be had?) 

A closer look at Yitro’s aforementioned “identity crisis” will help 

us get a clearer picture.  

III. Submission or Assertion? 

A. Yitro, Part One: Submission 

One description of Yitro seems not to fit. When describing 

Yitro bringing korbanot and holding a religious feast (“lifnei 

Elokim”), Yitro is referred to as “Yitro Choten Moshe,” combining 

the previously used monikers. 

ים ַויָבֹא ַאֲהרֹן ְוכֹל זְִקנֵי יְִשָרֵאל ֶלֱאָכל־ֶלֶחם קַויִַּקח יְִתרֹו חֵֹתן מֶֹשה עָֹלה ּוזְָבִחים ֵלאֹל

 :יםקִעם חֵֹתן מֶֹשה ִלְפנֵי ָהֱאֹל

d. And -took Olot and Zevachim for G law-Moshe’s inYitro, And  

Aharon and all the elders came to break bread with Moshe’s in-law 

before G-d. 
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One would have expected the Torah to continue calling him 

simply “Yitro,” as a continuation of the personal religious 

experience. However, when viewing this passuk as the culmination 

of “Yitro, Part One,” we get the sense that the Torah is conveying to 

us a sense of submission developing within Yitro. Whereas Yitro 

first utilized G-d’s revelation as a vehicle for personal growth, he 

has now integrated that personal growth into a bigger picture. This 

“greater whole” involves Moshe’s people, their destiny, and their 

mission as defined by G-d’s will. Hence, the first part of the Yitro 

story indicates the importance of submitting one’s personal 

development to the greater will of G-d. 

[To further bolster this point, we can look at the contrast as 

to whom Yitro views as the subject of G-d’s benevolence: 

First Time - Upon Arrival 

ַויְִשַמע יְִתרֹו כֵֹהן ִמְדיָן חֵֹתן מֶֹשה ֵאת 

ֲאֶשר ָעָשה ֱאֹלקים ְלמֶֹשה ָכל 

 :ּוְליְִשָרֵאל ַעמֹו

And Yitro, the Midianite 

priest, Moshe’s in-law, heard 

about all G-d did for Moshe 

and Yisrael his nation when 

Hashem took Yisrael out of 

Egypt.  

Second Time - After Speaking 

with Moshe 

ֹו ַעל ָכל ַהטֹוָבה ֲאֶשר ָעָשה ה׳ ַויִַחְד יְִתר

  ...ְליְִשָרֵאל

ַויֹאֶמר יְִתרֹו ָברּוְך ה׳ ֲאֶשר ִהִציל ֶאְתֶכם ִמיַד  

 :ִמְצַריִם ּוִמיַד ַפְרעֹה

And Yitro rejoiced over all the 

good that Hashem did for 

Yisrael...and he said “blessed is 

Hashem who saved all of you from 

the hand Egypt and the hand of 

Pharaoh” 

 

Clearly, Yitro has moved from a personal approach to the 

Exodus (Moshe is his relative) to appreciating the national 

significance of Yitziyat Mitzrayim.] 
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B. Yitro, Part Two: Assertion 

When analyzing the second part of the story - Yitro 

advising Moshe - we get a different picture. In Yitro’s eyes, Moshe 

is taking on too much for himself, in ways that may compromise 

himself and B’nei Yisrael. To solve this problem, Yitro makes a 

suggestion that has the opposite effect of the submission 

represented earlier. Here, Yitro appeals to the importance of Moshe 

caring for himself as an individual. Fittingly, Yitro is referred to as 

Choten Moshe throughout this selection, following his familial 

connection to Moshe
2
. 

 :ֵאָליו ֹלא־טֹוב ַהָדָבר ֲאֶשר ַאָתה עֶֹשה חֵֹתן מֶֹשהַויֹאֶמר 

Moshe’s in-law said to him, “that which you are doing is not 

good.” 

Here, we are introduced to the importance of a person 

caring for his own individual growth in conjunction with an 

appreciation for human frailty. Human beings are not meant to be 

gods, and the Torah, through Yitro, advises to keep that in mind. 

The contrast between humanity and godliness is brought 

into focus with Yitro’s words. 

 ֹלא טֹובָליו ַויֹאֶמר חֵֹתן מֶֹשה אֵ 

 :ַהָדָבר ֲאֶשר ַאָתה עֶֹשה

Moshe’s in-law said to 

 ֲאֶשר ָעָשה יְקָֹוק ָכל־ַהטֹוָבה ַויִַחְד יְִתרֹו ַעל

 ְליְִשָרֵאל

And Yitro rejoiced over all the good 

                                                           
2
 Although we had previously utilized “Choten Moshe” as evidence that 

Yitro was submitting to something greater, that was when combined with 

previously-solitary “Yitro,” but on its own, “Choten Moshe” has a very 

personal feel to it. 
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him, “that which you are 

doing is not good.” 

that Hashem did for Yisrael, that he 

saved them from the control of Egypt. 

We also see here a reference to creation of man, and 

therefore to basic human nature. Human beings, no matter how 

holy, need each other another. To be truly alone is only for G-d: 

ים ֹלא־טֹוב קק ֱאֹלַויֹאֶמר יְקֹוָ 

 ֱהיֹות ָהָאָדם ְלַבדֹו

And Hashem said “It 

is not good for man to 

be alone.” 

ַהָדָבר ֲאֶשר ַאָתה  ֹלא־טֹובַויֹאֶמר חֵֹתן מֶֹשה ֵאָליו 

 :ְלַבֶדָךֹלא־תּוַכל ֲעשֹהּו ...עֶֹשה

Moshe’s (father/brother) in-law said to 

him, “that which you are doing is not 

good...you cannot do it alone. 

Yitro’s words teach us that humanity is not something to 

deny or avoid. G-d created us with certain limitations for a purpose, 

and to deny their existence can be detrimental. Yitro is advising 

Moshe to take his own limitations into account because, like the 

first man, he cannot ignore his inherent need to not be alone. Moshe 

cannot completely submit to the task of leading B’nei Yisrael.                            

Religious living requires asserting one’s unique personality 

while simultaneously submitting to Hashem’s will as expressed 

through the Torah. Balancing these values is challenging, but 

necessary. A lifestyle focused solely on personal development and 

individual morality is as flawed as one that denies individuality as 

being an expression of Hashem’s will. The two Yitro vignettes 

teach us the importance of walking both paths. A person more 

inclined to personal growth must nurture his or her own sense of 

commandedness, and vice versa. 
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IV. Balance Through Torah 

We now turn back to the connection between Yitro’s story 

and Kabbalat HaTorah. We have successfully teased out a major 

theme of the pesukim, but how does this serve as a preamble to the 

giving of the Torah? 

To understand this we can look to Yitro as a paradigm for 

B’nei Yisrael: 

Yitro 

1. Personally inspired to 

rejoice in G-d’s 

miracles 

2. Channels this 

inspiration to connect 

to something greater 

3. Advises Moshe not to 

lose himself in the big 

picture. (Personal 

growth) 

 

B’nei Yisrael 

1. Inspired by G-d’s 

miracles to follow Moshe 

into the desert 

2. Channel this inspiration 

by agreeing to be 

Hashem’s “army of 

priests and (His) holy 

nation.”  

3. Refocus their inspiration 

so as not to lose 

themselves. (Personal 

growth) 

 

Taking this parallel chronologically, step #3 for B’nei 

Yisrael corresponds to Kabbalat HaTorah. But is receiving the 

Torah really meant to be a vehicle for personal growth? Isn’t the 

acceptance to unconditionally follow G-d’s will the ultimate act of 

submission? A quick survey of the pesukim in the 19th perek 

leading up to Kabbalat HaTorah might give us a clue. 

Between pesukim gimmel and zayin, seven different terms 

are used to denote communication: 
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1. And Hashem called to him from the 

mountain 

2,3. So should you say to Beit Yaakov 

and tell to B’nei Yisrael 

4. These are the words you should speak 

to B’nei Yisrael 

5. And he set before them all these 

words 

6. And the entire nation answered 

together 

7. And Moshe returned the words of 

the nation 

 ֵאָליו ה׳ ִמן ָהָהר ַויְִקָרא. 1

ְלֵבית יֲַעקֹב  תֹאַמרכֹה  .3,2

 ִלְבנֵי יְִשָרֵאל ְוַתֵגיד

 ְתַדֵברֵאֶלה ַהְדָבִרים ֲאֶשר  .4

 ֶאל ְבנֵי יְִשָרֵאל 

 

ַויֶָשם ִלְפנֵיֶהם ֵאת ָכל . 5

 ָהֵאֶלה ַהְדָבִרים

 ָכל ָהָעם יְַחָדו  ַויֲַענּו. 6

 ָהָעם ִדְבֵרימֶֹשה ֶאת  ַויֶָשב. 7

Although the Mitzvot represent submission to G-d’s will, 

the Torah is much more than that. The Torah is the mechanism 

Hashem uses to pass on a divine mission to a nation made up of 

individuals. Being that people understand ideas differently and 

connect to different ways of thinking, the Torah must be given in a 

way that is accessible to an entire spectrum of Jews. 

The seven euphemisms for communication represent 

different ways the Torah speaks to people, and grant legitimacy to 

the existence of multiple paths to follow G-d’s will. Kabbalat 

HaTorah, with all its submission, is, at the same time, an act of 

personal actualization. The giving of the Torah is thereby an 

appropriate nimshal for the second Yitro story. Both events take the 

Divine Ideal and ground it in humanity. 
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IV. Conclusion and Takeaway 

Viewing Yitro’s story as a preamble to matan Torah opens 

us up to a broader view of what the giving of the Torah represents. 

Becoming a true servant of Hashem is not simply about submission 

to G-d’s will and obeying His commandments
3
. A servant of G-d 

attempts to integrate Hashem’s will with his or her own persona in 

an authentic manner. A balance must be struck between 

individuality and fealty towards the revealed will of Hashem as 

communicated by the Mitzvot. The greater the diversity of Jews 

accepting this lifelong challenge, the greater the Kavod Shamayim. 

Moving back to chinuch, the essentiality of this idea cannot 

be understated. Teachers, parents, rabbonim, and others must 

appreciate this idea to reach our youth in a meaningful way. The 

more rigid the molds we create for our children (and ourselves), the 

fewer souls we will reach. Our Torah was given to each and every 

Jew and we must do our best to bring that gift to life. 

                                                           
3
 Reading through the pesukim from perek 19 through the end of Sefer 

Shemot that deal with the events at Har Sinai, one is struck with how much 

more there is to this story than a simple act of lawgiving. 
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 ביאורים במדרש רבה על יתרו
Tzvi Benoff 

 בת מרדכיביילא נ "לע

 :צריך להבין –" 'רעך ורע אביך אל תעזוב וכו"א , כז

 ?ומה החילוק ביניהם." אב"ו בסוף " שכן"ולקמן נקרא ." רע"' בתחילה נקרא ה( א

וזה . הענין' שפי( 'אות ה)בעץ יוסף על תנחומה כאן ' ועי? למה הזכיר אברהם( ב

 . דבריו במדרש רבה כאן אבל נשתדל להביא עוד הסבר' לשיטתו עי

, לכאורהו. ובינוא לבטוח בישמעאל ועשו מפני שהם קר"שכל הה, נראה לפרש

לעם ישראל " רע"שהוא רק ( ו"ח)' קשר ביולוגית יותר חזק מהקשר שלנו עם ה

יותר קרוב ' כ ה"לזה אמר המדרש שאעפ. מכיון שאי אפשר לבטל קשר ביולוגית

 . היינו קרבה מקומית" ,שכן"לנו ולכן נקרא 

והוא מוריש את ההתקרבות הזו ',  וממשיך המדרש שמפני שאברהם אהב ה

שהוא מתגבר על מה ' עם הביולוגית כ קשר "ממילא יש לנו ג, (וזה אהבה מסותרת)לנו 

שכל הקשר ביננו לבין עשו וישמעאל תלוי על אחייות . שיש לנו עם ישמעאל ועשו

היינו , ל השקר ביננו לבין אבינותלוי ע' אבל הקשר ביננו לבין ה. שנוצרת על יד האב

 .אבינוי אברהם "לנו הוא ע' כי הדרך שמתקשר ה" ,אב"' ולכן נקרא ה. אברהם

 .( י ממצרים מפני השבועה שנשבע לאברהם"שהוציא ב, לדוגמא)

ממילא מתגלה האהבה בכל , הןא קשר ביולוגית' ומפני שנתבאר שקשרנו לה 

 (. ה תן דעתך"בעץ יוסף ד' עי)ועשו  כ בישמעאל"משא" ביום אידך"אפילו , זמן

 :וצריך להבין – "מן עשו"שם 

 ?מה יתרון השוין בין יתרו לעשו (א

 ?('ולא לישמעאל וכו)למה דוקא השוה לעשו  (ב

, ל שמפני שסוף הפרשה הקודמת מתעסקת עם המפגש עם עמלק"ובפשטות י

יש ענין יותר עמוק  לכאורהאולם . עם יתרו, השוה המדרש למפגש הבאה, בני עשו

שמפרש שהמדרש בא להודיע שכל התוכחה ( 'ענין א)פורים : בפחד יצחק' עי. מזה

ואז במחמת עמלק נעשו , קריעת ים סוף, י יציאת מצרים"והתגלות שנתעורר ע

 ו
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כדכתיב ראשית גוים )אבל אין שום תיקון לעמלק , ונאמרו בשביל אומות אחרות

. ולץ אינו מקבל תוכחה, מותו ומהותו ליצנותמפני שעצ( עמלק ואחריתו עדי אובד

, במדרש לקמן כז' עי)אלא יתרו , לכן אמר המדרש שעמלק אינו שמע לקל מפלתו

 ( . ו בענין זה

יוצא מפירושו שעיקר , פ שדברי בעל פחד יצחק בררורים ואמיתיים"ואע

ויתרו . כ שאר האומות"משא, הדגשת המדרש הואי על החסרון שמיע של עמלק

אבל דוק היטב , ויש לדחות זה. )באמת' יה האיש הראשון ששמע דברי הרק ה

כ "פ מש"ונראה לפרש ע? ומה היא חשיבות של יתרו.(  בלשונו ותמצא שזה נכון

שכללול בתוכו כל הרע , ל שיתרו היה בחינה של קין"ה שם משמואל בשם האריז

א לדת ז בעולם קודם שב"ע כלומפני זה הוצרוך יתרו ללך אחר )שבעולם 

האמת
1

לבין , ל שבא להשוות בין בחינת ברע שיש בו תיקון"ל י"פ הנ"ע, לכן(. 

 . הראשית גויים שאין בו תיקון

פירושו הוא שזה ציטוט ממדרש   -"  במדרש איכה עד כי מפני חרבות נדדו"שם 

(ב,ב)איכה 
2

: 

שמונים אלפים פרחי כהונה בקעו בחיילותיו של נבוכדנאצר ובידן מגיני 

הלכו להם אצל ישמעאלים והוציאו להם מיני מלוחים ונודות , זהב

אמרו להן אכלו קדמיי ולבתר כן אתון , מנופחות אמרו להםנשתה קדמיי

מן דאכלון הוה נסיב כל חד וחד מינייהו זיקא ויהב ליה בפומיה , שתיין

ד משאבערב ביער בערב "הה, והוה רוחא עליל בכריסה ובקעה ליה

קראת צמא התיו מים יושבי ארץ תימא בלחמו תלינו ארחות דודנים ל

מי נתון ביער הלבנון בערב תלינו אלא ארחות דדנים , קדמו נודד

ארחהון דבני דדנייא עבדין כן וכיכן עבד אבוהון לאבוכון מה כתיב 

באבוכו ויפקח אלהים את עיניה ותרא באר מים ותלך ותמלא את החמת 

צמא התיו מיםוכי מים ותשק את הנער ואתם לא קיימתם לקראת 

 מפני חרבות נדדומטיבותהון אייתן לגביכון כי 

יהושוע בן לוי כשהגלה נבוכדנצר את ' אמר ר"ויש לעיין שכן לשון המדרש  

ונראה כסיפור ? ואין שום זכר לכהנים ובריחה." ישראל לבבל היו כפותים מאחוריהם

 ! אחרת

 (:ה, יתרו)בתחומה ' ועי 

                                                           
1
 .ברגכך שמעתי מחברי ירד אלישא גינז 

2
פ נראה שמהדורה זו יותר "וכה, קצת שונה במהדורת בובר אבל בעיקרון הם שווים' יש גי 

 .קרוב למדרש רבה כאן
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ה רעך ורע אביך אל תעזוב ובית אחיך אל תבא ביום "זש, וישמע יתרו

ל כשהגלה נבוכדנצר הרשעאת ישראל לבבל היו "אמר ריב... אידך

כפותים ידיהם מאחוריהן נתונים בשלשלאות של ברזל והוליכום 

כיון שעברו על בני ישמעאל אמרו להגמונות , ערומים כבהמות

ירונו על אחינו בני ישמעאל שעליהם עשו עמנו חסד ורחמיםוהעב

, יצאו בני ישמעאל לקראתן הוציאו להן פת מלוח, דודנו וכן עשו 

הביאו נודות רקים וצבעום במים ותלאום בשערי , וציר עמה

כשראו ישראל כךנתישבה דעתן היו סבורין שהן מלא , אהליהם

אכלו את , אמרו להן אכלו פת תחלה ואחר כך נביא לכם מים, מים

אמרו לא מצאנו מים והן נושכין בשיניהם באותן נודות הפת באו ו

ונכנסו רוח חמהלתוך מעיהם ומתים שנאמר משא בערב ביער 

מהו משא בערב משאוי קשה על בני , בערב תלינו ארחות דדנים

, ערב אמר להן כזה אורחות דדנים דרכו של אחין לקבל בנידודיהן

מים שנאמר בנוהג שבעולם הבא מן הדרך מקדימין לפניו לחם ו

לקראת צמא התיו מים ואתם יושבי ארץ תימא בלחמו קדמו נודד 

מפני חרב נטושה מפני  מפני חרבות נדדו ואתם אין אתם יודעים כי

אביכם שהיה מושלך בצמא במדבר , קשת דרוכה מפני כובד מלחמה

פתחתי לו באר מים שנאמר  ויפקח אלהים את עיניה ותרא בארמים 

 .'כן קרוב מאח רחוק וכוטוב ש, ואתם עשיתם כך

כ אין רמז "הרי מצאינו שבגירסת התנחומה אין הזכרת מדרש איכה וג 

יהושוע בן לוי את לשון מדרש איכה ולכן ' ז קשה לומר שקיצר ר"ולפ. לכהנים ובריחה

לשון ' עי)וזה דברי מדרשנו מילה במילה . השמיט הכהנים כי כאן הרחיב בדבריו

מפני "גירסאות בדרוש לפסוק  ' ה מסתבר לומר שיש בולכאור(! המדרש שם באריכות

' עי. )משמע שאין סתירה, אולם מסתימת לשונם של מפרשי המדרש." חרבות נדדו

וצריך להבין למה ציטט לשון . ותימה היא.( ל באיכה רבה ובמתנות כהונה כאן"רד

היינו מדרש תנחומא, מדרש איכה אם היה לשון יותר קרוב
3

? 

, א)י  ע לאיכה "ברש' עי. יה שהיה גירסא אחרת במדרשובאמת יש עוד רא

כשהיו כגון בני ישמעאל שהיו יוצאים לקראת הגולים : ל"וז( ה המה רימוני"יט ד

ומראים את עצמם כאילו מרחמים עליהם והיו  השבאים מוליכים אותם דרך עליהם

ים ורוצים מוציאים להם מיני מלוחים נודות נפוחים כסבורים שהוא יין ואוכלים וצמא

לשתות וכשמתיר הנוד בשיניו היתה הרוח נכנסת במעיו והוא מת והוא שאמר הכתוב 

                                                           
3
כ "וג( )ה, ד)כ מצוי בירושלמי תענית "באמת גירסת איכה רבה ג. יש עוד הערה בזה, אגב 

ט ובפשטות נראה שדרך המדרש לצט? ע למה ציטט מדרש איכה"כ יל"א(. הובא בילקוט

 .(ויש עוד אפשריות אבל זה נראה עיקר. )למדרשים אחרים
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וכן בפירושו על ישעיהו שם." ' ביער בערב תלינו וגו( ישעיה כא)
4

ראיתי מה עשיתם : "

לפי שאתם  מבקשים לשבאים שלהם להוליכם דרך עליכםבהגלות אשור את עמי והיו 

י "ומכיון שרש. ומדבריו משמע כגירסת התנחומא." 'ם וכובני דודיהם אולי תרחמו עליה

כ "א. משמע שמקורו היה במדרש מקומי ולא מתנחומא, ל בסתם"הביא מאמר חז

 .לכאורה היה גירסא אחרת גם במדרשים אחרים

כ "ל שמתחילה בעל השמות רבה היה מדרש תנחומא לפנינו ואח"ל י"ולפהנ

ושכרצו לקצר היה רק הגירסא (. למדנותנחומא ישן או מדרש י)היה גירסא אחרת 

כ אמרו שדברי המדרש הם דברי "ובע( שהוא כירושלמי)במדרש איכה שיותר מקובל 

 .איכה רבה

 :ל התנחומא"וז. ק מהמשך לשון המדרשים"אולם ק

, מן עשו אחיו של יעקבשהיה קרוב לישראל טוב שכן קרוב זה יתרו 

הקיני לכו סורו רדו מתוך ויאמר שאול אל ( שמואל א טו)ביתרו כתיב 

עמלקי פן אוסיפך עמו ואתה עשית חסד עם כל בני ישראל בעלותם 

את מוצא כל מה, ויסר קיני מתוך עמלק, ממצרים
5

שכתוב ביתרו  

, נשים בציון ענו( איכה ה)בעשו כתיב , לשבח כתיב בעשו לגנאי

בעשו כתיב , ויתן את צפורה בתו למשה( שמות ב)ביתרו כתיב 

, ביתרו כתיב קראן לו ויאכל לחם, אוכלי עמי אכלו לחם( דתהלים י)

ביתרו כתיב ואתה תחזה , (דברים כה)בעשו כתיב ולא ירא אלהים 

ביתרו , בעשו כתיב שהוא בטל את הקרבנות, מכל העם יראי אלהים

עשו שמע צרתן ונזדווג , כתיב ויקח יתרו חתן משה עולה וזבחים

שראל ועל נסותם לכך כתיב ויבא על ריב בני י( שמות יז)שנאמר  להם

 .שנאמר וישמע יתרו יתרו שמע בטובתן ונדבק להם, עמלק

 : גירסת המדרש רבה היא. ושם יש כמה שינויים קטנים למעיינים שם

א"ד
6
מן עשו אחיו שכן קרוב הוא יתרו שהיה רחוק לישראל טוב  

בעשו כתיב ', ביתרו מה כתיב ויאמר שאול אל הקיני וגו, של יעקב

אתה מוצא דברים רבים , זכור את אשר עשה לך עמלק( דברים כה)

( איכה ה)בעשו כתיב , כתובים בעשו לגנאי וכתובים ביתרו לשבח

בעשו כתיב , וביתרו כתיב ויתן את צפורה בתו, נשים בציון ענו

                                                           
4
  תלינו בערב ה ביער"יג ד, כא 

5
' שמביא גי( 'אות ד)בתורה שלמה ' עי." כמה"ל שזה נובע ממילת "ונ. גם זה שינה ממדרש 

 .כזו
6
 .לפניו מידאולי יש לפרש הטעם שלא כתב זו בתנחומא הוא מפני ששם אינו נכתב הפסוק  



From Pesach… to Shavuos 

206 
Ohel Avraham Vol. 14  

, וביתרו כתיב קראן לו ויאכל לחם, אוכלי עמי אכלו לחם( תהלים יד)

עשו בטל את , וביתרו כתיב וצוך אלהים ,בעשו כתיב ולא ירא אלהים

ויקח יתרו חותן משה עולה ( שמות יח)וביתרו כתיב , הקרבנות

עשו שמע ביציאתן, וזבחים
7
שנאמר ויבא  של ישראל ונלחם עמהם 

שנאמר  יתרו שמע בשבחן של ישראל ובא ונדבק עמהם, עמלק

  .וישמע יתרו

התנחומא רק בא . הםל שיש צד השווה ביני"נ, פ שיש הרבה שינויים"ואע

פ "עמלק אע מולכ המדרש רבה בא להדגיש מעלת יתרו "משא, להדגיש מעלת יתרו

בעשו כתיב זכור "ו" שהיה רחוק לישראל"ז מובן למה הוסיף "ולפ. שהוא יותר רחוק

כתובים בעשו לגנאי וכתובים ביתרו "ושינה לשון התנחומא ל" את אשר עשה לך עמלק

 . ש החילוק בין סוף המדרשים אבל יש לדחותז לפר"וגם אולי לפ." לשבח

קצת קשה לומר שבתחילה היה מדרש תנחומא , גישות במדרש' ומפני שיש ב

ד שאולי היה עוד מדרש גירסא "נלענ, כ"ע(. אבל בודאי עדיין אפשר)ושוב שינה 

ז "ולפ. ז מבוסס דברי המדרש"וע. במדרש איכה שהיה כדברי השמות רבה ותנחומא

ז מבוסס גם התנחומא "ל שהיה מדרש עתיק שע"או י. מדרש כחלק השניכ עוד "היה ג

פ שזהו "ואע. מבוסס על גירסא אחרת במדרש איכה זוואולי שמדרש . וגם המדרש רבה

 .   ד עיקר"כנלענ, חידוש

 ? איפו  ובשביל מה יתרו נקרא חכם' ויש לעי – "חכמים"ב , שם

, כז)רשו לקמן בפרשה שנקרא חכם כמו שד"ל "ש בחידושיו תירץ וז"הרש

ומשה אמר אליו . וכן בעצת חכמה שנתן למשה במינוי השופטים' .יחכם פתי'עליו ( ו

 (."שם)וכן מחכמי יועצי פרעה ...והייתם לנו לעניים

ולכאורה כוונתו שיתריו . ודבריו קצרים ונשתדל לפרש ולהרחיב דבריו

אולם צריך לדקדק . רשיםפשוקים ומד, והביא כמה ראיות מדרשות . במהותו נקרא חכם

, עצתו למשה)ועל זה אינו מועיל מה שקרה אחרי כן ? ולהבין למה דוקא כאן נקרא חכם

 (. י"ובקשת משה להיות עניים לב

ונראה שהפירוש הוא כמו הביאור בספר מדרש רבה המבואר שמידת 

 :ל"וראייתו מדברי תנא דבי אליהו רבה וז. השמיעה שייך לחכם

 

                                                           
7
 .ל"אבל אינו נ" צערתן"לדחות שזה נובע ממילת יש  
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 הזה בעולם הרע ביצר ושלא בצער שלא לחיים יתרו  זכה מה מפני"

, לשמה בחכמה שנהג מפני, הבא לעולם לצדיקים ליתן שעתיד ממה

 מעשים כל את וראה יתרו של בביתו משה שהיה השנים אותן שכל לפי

, גדול דבר לידו ובא למצרים שבא עד, דבר כל לו עשה ולא שעשה

 אותי מביאין והן ביתי בתוך זה שעשה המעשים אותם כל אלו, אמר

, מעצמו גדול דבר ועשה עמד, מה אינייודע ואני, הבא העולם לחיי

 "'וכו בניה שני ואת' וגו משה חתן יתרו ויקח

כי ' יחכם פתי,'ש כשציטט המדרש של "כ כוונת הרש"ל שזה ג"ורה יאולכ

כח ומפני ששימש . ובא להתגייר' שיתרו שמע לגדולת ה, שם השווה בין יתרו לעמלק

נקרא כאן חכם, השמיעה שהיא מידה של חכם
8
. 

ש מבואר "כי מדברי הרש. נראה שיש עוד שלב יותר עמוק בענין זה, אולם

ומדברי המדרש לקמן משמע שלא רק שכאן ראיה . שיתרו בעצמותו היה איש חכם

בגילוי נעשה  איש חכםאלא שבשעה זו , שיתרו היה חכם
9
כי . וזכה לשם תורא זה 

ואולי יש לדייק כן מלשון . ואחר מעשה בעמלק נחכם, יתרו היה פתידרש המדרש ש

משמע שעד כאן לא נהג . לשמההתנא דבי אליהו רבה שזכה לכל מפני שנהג בחכמה 

אינו איש , אינו בעל כח זו לגמרי, ומפני שלא השתמש בכח זו לשמה. בחכמה לשמה

 .לכן דוקא כאן נדרש בשם תואר חכם' .וישמע יתרו'עד , חכם

ן האור יתרוד לפרש שנקרא חכם מכיון שהוא בחינת "נלענ, ובפנימיות הענין

צ"בליקוטי צ' עי, הבא מן חכמה עילאה
10
שנהפך לבחינה זו ' ושם פי. שמאריך בענין זה 

ר"דברי המדרש כאן וגם בתדא' ל בפי"וזהוא כנ. י ששמע"ע
11

כ בענין "לקמן מש' ועי. )

 .(זה

כ "א. וצרך השליח היכולת ליכנס לתוך המחנהלכאורה ה –" שלח לו ביד שליח"שם 

א מישהוא "ז, י שיצא חוץ למחנה לחפס מן"מסתמא השליח היה מהערב רב או אחד מב

 .כ לקמן בטעם לזה"מש' ועי. שלא היה צדיק

קאי " עשה"בפשטות יש לפרש שמילת –" 'עשה בגין אשתך וכו...עשה בגיני"שם 

. ר שם"וכן משמע בתדא. י כיבד אותו"על קבלתו להיות גר ורק נשנתלשל שמשה וב

                                                           
8
כ יש "ז ג"ולפ.)ל"פ שהוא חלק ממדרש הנ"דבריו שהיה יועץ לפרעה אינו ראיה אע, אולם 

 .( ש"לפקפק אם כל זה כננת הרש
9
כ לקמן בענין זה "מש' ועי. רק שלא נשתמש בו, היה הכח שלחכמה בתוכו לכאורהכי  

 .ר"לפרש דברי תדא
10

 מערכת יתרו 
11

 לשמההיינו שהשתמש בחסד  
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אולם מדברי העץ יוסף
12
ו"ומהרז 

13
וכן . כ ביקש יתרו שיצא משה לכבדו"משמע שג 

ויש לדחות שגם זה קאי על ." )בגין אשתך צא"ל "משמע מדברי המכילתא כאן וז

כ הנה יש תוספת הבנה לספיקתו של משה שלא בא יתרו "א.( קבלתו אבל אינו נראה כן

 .לשם שמים

ל שביקש שמשה יכבד אותו "י? באמת צריך להבין למה ביקש כבוד, אולם 

' ז השיב ה"וע. וספיקתו של משה היה רק אם היה לו לקבלו בכלל. מצד שהוא חותנו

אבל יותר . כ שנתלשל שזכה לכבוד יותר גדול"ואח. שבא לשם שמים וצריך לקבלו

יותר , ז"ולפ.של עם ישראל נראה שלענין זה כבוד הוא סימן שיקבל אותו להיות חלק

כ "ז ג"ולפ. )שקאי על קבלתו וגם הכבוד" ל תרחיקהו-קרבהו א"' מדויק לשון תשובת ה

כ "ל שזה ג"ובאמת י.( לקבלו ולכבדוו שיתרו ביקש שמשה יצא "מדויק לשון מהרז

 ."בסבר פנים יפותקבלני "ר שכתב "כוונת התדא

כ לעיל "בהקדם נראה לדייק משהנה .  ד נראה לפרש פנימיות הענין"ולענ 

השליח היה לכאורה אחד מבני הערב רב או משהוא , מ שיתרו שלח שליח"שלשיטת ר

היינו אחד מהמעמד הנמוך בישראל מבחינה , שיצא חוץ למחנה לחפס מן מתוך שחטא

כ נראה שהפתח והמפתח ליתרו "ע. ודוקא איתו הוכרח יתרו לדבר ולסמוך עליו. רוחנית

אולם מצד שניב ואיך . בני ישראל הוא דוקא על ידי הערב רב או חוטא להיות חלק של

 ?משוויים שני גישות אלו

, היינו מי שלקח חכמה לצד הטומאה, צ כתב שיתרו היה בחינת"ובליקוטי צ 

. י יתרו והודאתו מתקן ענין זה"וע. וזה נובע מגאווה(. ו"ח)ה "היינו מציאות בלי הקב

, וכתב שזה לבוש לחכמה. שלמעלה מחכמה" יתרון האור"ומפני זה נקרא יתרו על שם 

וממילא כתב סיפור .( ל שקין שייך לאדמה"ומפני זה נ. )היינו דרך לירד התורה לארץ

, ולכן קרא לו עניים. )ומבחינה זו הוצרוך וכפוף משה ליתרו. של יתרו לפני מתן תורה

וראה . משה לכבד אותולכן יתרו ביקש שיצא .( היינו כלי לקבל אור ולעשות פעולות

 .כ עוד בענין זה לקמן וצירף לכאן"מש

י "וזה נעשה ע. כל זה רק אחר שהשפיל עצמו לזכות במדריגה זו, אולם 

. פ שהיה לו כל הכוחות בתוכו וגם עשה על פיהם"י אע"הדיבוק עם הלק הנמוכה של ב

 (.תענית' עי)כי התורה נקנה רק בעניוות 

כיבד אותו רק מפני שבא להתגייר ועשה מעשה רואים מכאן שלא , דרך אגב 

ויש . רק שאינו ראוי לכבד זה אלא אחר שנתקן, אלא שהוא הביא חכמה איתו. חכמה

 .א בדרך התשובה והכנה למתן תורה"מ לכאו"נ

                                                           
12

 ה עשה בגיני"ד 
13

 ."לקבלו ולכבדושרצה שיצא משה לקראתו "...ל "ה עשה בגיני וז"ד 
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ורה תשובתו של אלכ –" 'אני הוא שקרבתי ליתרו אף אתה וכו"שם  

כ יתפס במידתו "אף משה ג, וה היא שיתרו בא לשם שמים וכמו שהוא מקבל יתר"הקב

ןעל זה השיב . ולכאורה כל ספיקתו של משה היא אם יתרו בא לשם שמים. ויקרב אותו

כ היה למשה לצאת "וא. שגלוי  לפני מי שאמר והיה העולם שיתרו בא לשם שמים' ה

 '?אף אתה וכו"להוסיף ' ולמה צריך ה. ולכבדו

י דברי הפחד חצחק"ונראה לפרש זה ע
14
היינו להדמות " ,ה הוא אף אנימ"שמידת  

. והנהגה זו רק התחיל עם קבלת התורה. ה שייך למושג של מידה כנגד מידה"להקב

ז "ולפ. כ לעיל בענין פנימיות של ספיקתו של משה וטעם שיתרו ביקש כבוד"וראה מש

ממילא משה , ומטעם זה ראוי לו כבוד, ל שמפני שיתרו היה הכנה לקבלת התורה"י

ז ששייך מה הוא אף אני "וגם לפ. איתו בהנהגה של מה הוא אף אניצריך להנהיג 

וגם תיקונו ', היינו הגאוה של קיניתי איש  עם ה, ממילא מובן שורש חטאתו, ליתרו

היינו )' פ שהיה לו כל כוחות ויכולת לעשות דברים עם ה"שנכנס דרך הנמוכים אע

 .שראוי לכבדו( קבלת התורה

                                                           
14

 'פסח מאמר נו 
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Insights into Chinuch 

Rabbi Benzion Scheinfeld 

ne unique aspect of the field of Chinuch is that as a 

Mechanchim we are not only trying to convey information 

or passion for a particular subject or body of knowledge. 

We must always have in mind a deeper goal, namely the goal of 

attempting to mold our students and ourselves into true Ovdei 

Hashem. Through the medium of teaching Torah, we are attempting 

to convey a more compelling and transformative message to our 

students about who one is supposed to become and how one is to 

live his/her life. This transformative goal of effecting the hearts and 

souls of our talmidim so that they develop into people whose 

personalities are focused in a manner that seems to reflect that they 

“got it,” is perhaps the most rewarding and elusive part of being a 

Mechanech. It is elusive for many reasons. Perhaps primarily 

because it is hard to define the ingredient that can touch the heart 

and soul of a student and fundamentally change the way he or she 

views the world and their place in it. Much ink has been spilt and 

many dollars have been spent on developing curriculum and 

informal educational programs that can somehow bring out the 

inner spark that can focus one’s heart and soul to truly feel and live 

the beauty and holiness of the Torah. 

Throughout my own journey in Chinuch I have noticed that 

another factor that can make this goal of deeply effecting a student 

so elusive is that despite the myriad of Mitzvot we study which 

explain what we are obligated to do, there are few expressions or 

terms which actually define what the “finished product,” the 

transformed Oved Hashem is supposed to “look like.” I am 

constantly thirsting for terms and insights that can clearly convey to 

us this end goal and I cherish the insights I have heard or have come 

O 



Thoughts on Education 

214 
Ohel Avraham Vol. 14  

across that give defined, relatable insight to what this finished 

product is. I have found myself speaking time and time again about 

the few terms I have become acquainted with and found to be a 

meaningful way to focus my own Avodat Hashem and to effectively 

communicate with students how to focus theirs.  I would like to try 

and share with you a few of these terms or phrases, some of the 

creative ways they have come to light, and some of the expected 

and unexpected places they have surfaced. 

1) Kabalat Ol Mitzvot in Kriyat Shema: Why do we need 

two parshiot emphasizing the same theme? 

The Mishna in Berachot explains the order of the three parshiot of 

Shema as follows: 

Shema is before Vehaya because Shema talks about Kabbalat Ol 

Malchut Shamayim which should be mentioned before the second 

(and third) Parsha which are about Kabbalat Ol Mitzvot. Vehaya is 

before Parshat Tzizit (although both are Kabbalat Ol Mitzvot) 

because it applies day and night whereas Vayomer is only at night. 

The Mishnah seems to simply accept the need for two parshiot that 

both highlight Kabbalat Ol Mitzvot. But, once again, why do we 

need two Parshiot emphasizing the same theme? 

(It does not seem from the Mishna that entire purpose of the 

third Parsha is Zechirat Yetziat Mitzrayim. In fact, I heard from 

Rabbi Yudin that the Rav was bothered why there are in fact two 

parshiot emphasizing Kabbalat Ol Mitzvot. The Rav answered that 

Tzizit is not a Mitzvah Chiyuvit since one is not obligated to wear a 

four cornered begged. Hence, the Kabbalat Ol Mitzvot of Tzizit is 

on a higher level than the Kabbalat ol Mitzvot of Vehaya which 

only refers to Mitzvot Chiyuviyot. Here, I want to suggest an 

alternate approach. ) 

To begin to answer this question I want to point out that 

there is an interesting parallel between the second and third Parsha 

of Shema. They both urge Klal Yisrael to do Mitzvot and they both 
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give a goal or “reason” as to why we should do the Mitzvot. In both 

Parshiot this “goal or reason” is introduced with the word 

“Lemmaan.” 

In the second Parsha it is: למען ירבו ימיכם וימי בניכם על האדמה 

- do the Mitzvot so that you should live a long and prosperous life in 

the Land of Israel (due to the rain that Hashem will give you). 

In the third Parsha the reason is: למען תזכרו ועשיתם את כל 

 do Tzizit to remember to do the other-מצותי והייתם קדשים לאלהיכם 

Mitzvot and thereby you will become Holy to Hashem.  

Both Parshiot have a Lemaan, but the two Lemaan’s are 

qualitatively different. 

The first Lemaan is very pragmatic. Do the Mitzvot so that 

you should be on good terms with Hashem and so that He will then 

give you rain. Such a Kabalat Ol Mitzvot views the Mitzvot as a 

vehicle to find favor in Hashem’s eyes so that He will allow us to 

live and prosper. It is a pragmatic, practical reason which 

acknowledges the Sechar Veonesh that is inherent in Hashem's 

expectations of us. 

However the Lemaan of the third Parsha is different. In this 

Lemaan the goal is not to live a prosperous life but rather the goal is 

to turn ourselves into Kedoshim, to change who we are through our 

observance. This is a much higher level of Kabbalah, a level that 

acknowledges that there is a much loftier goal at the end of the 

rainbow of Mitzvot, not a goal of worldly success but a goal of 

personal transformation – a goal of becoming a Kadosh. It is hard to 

define fully what is meant by the term Kedoshim, but it is certainly 

a transformational goal that changes the nature of the individual. I 

am reminded of the title of a popular book written by Rav Akiva 

Tatz – Living Inspired. To be honest, I am not sure if I ever read the 

book, but I was touched by the title. And somehow it resonates that 

this term “Living Inspired” captures a bit of what we are directed to 



Thoughts on Education 

216 
Ohel Avraham Vol. 14  

become when we accept the higher level of Kabbalat Ol Mitzvot 

highlighted in the third Parsha of Shema. 

So one end-goal-term that can focus our Chinuch and 

define what we want for our students  is Kedoshim, We want to try 

to inspire Talmidim to purify and refine their beings and achieve the 

level of Kedoshim – a level of sensitivity that permeates their entire 

personality.  

(Of course the term Kedoshim is most famously highlighted 

in Sefer Vayikra in the Parsha of the same name. But somehow, the 

way it is presented in Kriyat Shema as the end goal of all the other 

Mitzvot, requiring a whole new level of Kabbalah, framed and 

highlighted the term in a particularly relevant manner.) 

2) Rambam Hilchot Deot  

One of the most demanding Mitzvot of the Torah in terms 

of suppressing one's natural inclination is the prohibition against 

Nekama (taking revenge) and Netira (holding a grudge). The 

Gemara writes that if on Monday you asked someone to borrow his 

hammer and he refused and the next day he asks you to borrow your 

hammer you: 

A) Must lend them your hammer 

B) Must not even mention that you are doing this despite the fact 

that he didn’t do this for you yesterday 

Mefarshim notice this rather superhuman demand and 

attempt to explain how it is that Hashem would actually demand 

such angelic behavior. The Sefer Hachinuch writes that what 

underlies this demand is the belief in Hashgachah Peratis. He 

explains that one must believe that if your friend refused to lend 

you the hammer on Monday it was because Hashem did not want 

you to have the hammer. Taking revenge against your friend for not 

lending you the hammer would mean that you don’t recognize that 

it was Hashem’s, not your friends, decision that kept you from 
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having the hammer. So the basis of the prohibition is the deep belief 

that one must have in Hashgacha Peratis. 

The Rambam on the other hand (who probably did not 

adhere to the Chinuch’s interpretation of Hashgacha Peratis) offers 

a different justification for the seemingly superhuman demand. 

He writes:  

אלא ראוי לו לאדם להיות מעביר על מדותיו על כל דברי 

והבאי ואינן כדי  העולם שהכל אצל המבינים דברי הבל

 (ז:הלכות דעות ז) .לנקום עליהם

Rather is it fitting for a person to let this slide and 

overcome his emotional reactions with regards to 

all the annoyances in the world, for all these 

annoyances for those who are מבינים (people of 

true understanding) worthless and futile and not 

worthy of taking revenge for. 

The Rambam introduces us to the concept of Mavinim- a 

person who has worked on himself and reached through a focus on 

Avodat Hashem the level of a Mavin. It is a beautiful way to define 

what each of us is supposed to achieve, a level of true 

understanding or perspective that enables us to see beyond the 

fleeting annoyances of this world and  be focused on a much greater 

reality… 

I loved being introduced to the term Mavinim. It helped 

define for me what we are striving for through our focus on Avodat 

Hashem and Shemirat HaMitzvot. We are striving to become 

Mavinim – people who are able to value the truest things in life and 

thereby see how small it is to hold grudges and take revenge. 

Almost daily I try to remind myself to strive to become a Mavin – 

someone who sees the endless depth and beauty and meaning in the 

human soul and in the holiness that Hashem has made accessible to 

us and to be informed by that vision to try and overcome the petty 

human slights that bring us down to a much more base existence. 
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I once presented this to a group of students in the following 

manner. One day a poor man realizes that he has won the lottery 

worth one billion dollars. He can’t believe his good luck and 

carefully reads the lottery rules that say he must present himself at 

the lottery office by 5:00 PM that day. Being poor he proceeds to 

take a bus to the lottery office, but in his haste he forgets his senior 

citizen card which offers him a discount on his bus fare. The driver 

asks him to pay full fare and he starts arguing that he is a senior 

citizen but has just mistakenly forgotten his card at home. The 

driver refuses to budge and the poor man, getting so incensed 

storms off the bus and vows he is never going to pay more than he 

is supposed to. Of course that was the last bus of the day and the 

man failed to get to the lottery office in time to claim his ticket. 

This man was not a Mavin; he didn’t understand how the pettiness 

he was focused on distracted him from his real goal. 

We are charged in Judaism, not just to do Mitzvot, but to 

become Mavinim, people of perspective whose Middot are refined 

through Shemirat Hamtizvot.  

The Rambam highlights this term and reminds us that it is 

one of the focused definable end-goals of a life of Shemirat 

HaMitzvot. We are charged with always keeping in mind what the 

true treasure of living a meaningful and G-d focused life is, and to 

use that knowledge to overcome the pettiness that comes from not 

being in touch with such eternal goals. 

 בנים אתם ליהוה אלהיכם לא תתגדדו ולא תשימו קרחה בין עיניכם למת

3) Another area where I noticed an overall Mitzvah 

definition that transcends a particular Mitzvah and which could 

inform our Chinuch goals  is the insight of the Ibn Ezra in Parshat 

Re’eh. The Ibn Ezra is bothered by the seemingly random and 

incongruous juxtaposition of the Issur of  לא תתגדדו (scratching 

oneself upon the death of a loved one) to the laws of Kashrut, which 

are mentioned immediately afterwards. He also takes note (as do 

many other Rishonim) of the fact that, unlike most Mitzvot 
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mentioned in the Torah,  לא תתגדדו is surrounded by powerful and 

evocative introductory and concluding statements. It is introduced 

with בנים אתם לה' אלקיכם and it is concluded with  ובך בחר יהוה להיות לו

 warrant such לא תתגדדו Why, he asks, does .לעם סגלה מכל העמים

preferential treatment? 

He answers that the Mitzvah of לא תתגדדו is not just 

commanding us to refrain from the particular action of “Gedida;” it 

is rather explaining to us that because of the love Hashem has for 

us, we should not even be moved to the emotion of despair that 

would motivate such an action. The Issur of לא תתגדדו is actually 

demanding us to internalize Hashem’s love and transcendence, a 

mindset that instills ultimate meaning and purpose in a manner that 

would be unshakable, so much so, that even during the sadness and 

grief of the tragic death of a loved one, we would still be able to 

summon the comfort and meaning of knowing that we are loved by 

Hashem and that there is some ultimate good and meaning that can 

inform our most painful emotions and stop the need to express 

despair through Gedida. The Ibn Ezra terms this inner mindset 

Kedusat Halev, holiness of the mind or heart. 

He then goes on to explain that the laws of Kashrut 

immediately follow Gedida, for right after   G-d demanded of us to 

internalize the Kedusha of Machshava he now asks us to express 

Kedusha in actions, namely through eating kosher food and 

refraining from eating non-kosher food. He sees these two Mitzvot 

together as expressing so much more that simply two 

commandments; he sees them as expressing the dual mission and 

goal of the Mitzvot as a whole, namely to develop into Ovdei 

Hashem who express Kedusha B’Lev - in thought (correct attitudes 

towards life, G-d, meaning and existence) and Kedusha Bapeh- in 

actions, with the Peh of Kashrut serving as the example of an action 

one can do to express Kedusha in contrast to just a thought. 

A poignant expression of this dual mission can be found in 

a famous phrase at the end of Devarim. When Moshe is trying to 

inspire and encourage Am Yisrael to follow the Torah he writes כי 
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 This phrase which Moshe uses .קרוב אליך הדבר מאד בפיך ובלבבך לעשתו

 echoes the thoughts of the Ibn Ezra, that the mission - בפיך ובלבבך  -

of an Oved Hashem can be crystallized by refining both the Peh and 

Lev, the actions and the thoughts.  I have always found the Ibn 

Ezra’s formulation to be relevant and effective in defining what it is 

that we are actually trying to achieve through our rigorous 

observance. 

4) One last formulation which has touched me over the past 

years and is famous for many but was not on my mind until I heard 

it so beautifully made into a song by the singing group Regesh. In 

an album entitled Yesod Hachasidus (Volume 11), the group takes 

the first line of Sefer Mesillat Yesharim and makes it into a sort of 

mantra sing-song Musar Schmooz that allows one to truly 

internalize the message. The line reads: 

יסוד החסידות ושורש העבודה התמימה הוא שיתברר 

ויתאמת אצל האדם מה חובתו בעולמו ּוְלַמה צריך שישים 

  .מבטו ומגמתו בכל אשר הוא עמל כל ימי חייו

The foundation of righteousness and the root of 

true service of Hashem is to internalize with 

deep truth and clarity what one’s obligations and 

purpose are in this world and to what he must 

direct his vision and his efforts towards all the 

days of his life. 

Upon hearing this powerful phrase in the context of a song, 

I was struck by how succinctly this sums up what we would want 

our Talmidim to know about life and Judaism. It tells us that one 

must not simply fulfill obligations, but rather we must internalize 

with brilliant clarity the purpose of why we were created and have 

that inform each moment of our lives. It is a phrase that upon 

reading, one feels that it could have been used by Hashem as an 

introduction to Matan Torah. It captures much of the depth of the 

definitions and goals which are mentioned above and which we find 

scattered in the vast sea of Torah.  
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May we be Zocheh to live Torah lives that respect our 

obligations and reflect the transformation that is such a vital part of 

our mission as Ovdei Hashem, and may we as Mechanchim, have 

the ability to guide our students towards these goals. 
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The Truth about Grit 
Daniella Lejtman 

Grit in General 

ngela Duckworth, a former middle school and high school 

math teacher, had a very simple question. She wanted to 

find out what makes some students successful and others 

less successful; why some students are high achievers and others 

are not.  In her studies, surprisingly, it wasn’t intelligence that 

correlated with advancing to the finals in the Scripps National 

Spelling Bee, nor was it physical fitness or leadership ability that 

linked to the top ranking cadets in the training program at the 

United States Military Academy at West Point. It wasn’t IQ that 

correlated with salespeople who made the most money nor was it 

intelligence that correlated with rookie teachers who were the most 

effective in improving learning outcomes for their students. The one 

characteristic that emerged as a significant predictor of success was 

grit. According to Paul Tough, author of How Children Succeed, 

grit is “the ability to keep going despite repeated failures and 

setbacks.” While seemingly obvious, more and more research has 

been coming out that supports the idea that grit, a word the 

encapsulates the mindset of “setbacks don’t discourage me,” the 

belief that failure is not a permanent condition, and the relentless 

resolve to keep pursuing a desired goal, is one of the strongest 

predictors for successful students in the classroom and successful 

people in the world.   

 

Grit in Judaism 

From a perusal of ך "תנ , the גמרא, and many other sources in 

 it seems that this character trait appears time and time ,תורה שבעל פה

A 
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again. אברהם  and  שרה were childless until the ages of 100 and 90, 

respectively. אברהם questions God, asking Him who will be the 

inheritor of his lifework, who will continue his mission to spread 

monotheism across the globe. God takes him outside and the  פסוק 

records that God tells  אברהם to “ ַהֶבט נָא ַהָשַמיְָמה ּוְספֹר ַהכֹוָכִבים ִאם תּוַכל

 Please look heavenward and count the stars, if you are“ ”ִלְספֹר אָֹתם

able to count them.” ( ה:ו"בראשית ט '). Rabbi Meir Shapiro (1887-

1933) insightfully remarks that when God told him to count the 

stars,  אברהם actually begins to count the stars. “One, two, three, 

four...” God said to him “Is it possible for a man to count the stars? 

 This is the way your descendants will be: They will—כֹה יְִהיֶה זְַרֶעך

do the will of their Father in Heaven even when the task seems 

impossible.” The attribute that  אברהם displays – the resolve to work 

at a Herculean task – is imprinted in the spiritual DNA of the 

Jewish people. Grit, it seems, is one of the character traits that the 

 modeled for their descendants early on. And the backbone of אבות 

s grit, at least from the’אברהם פסוק   immediately following— " ְוֶהֱאִמן

"ַבה , is his אמונה   in a master plan and in the “Master Planner.” 

 

 s life was one which was filled with trials and’דוד המלך 

tribulations. Despised by his father and brothers, belittled by the 

Torah sages and elders of his city, mistaken by שמואל as someone 

akin to דוד המלך ,עשו’s life did not start out easy.
 1
 If  דוד had not had 

the stamina to stay on course despite these early setbacks, who 

knows how different the course of Jewish history may have been.  

After being chased by his father-in-law, he ascends to the kingship, 

to fight more wars and be told that he could not build the beloved 

 that he longed to build.  Between the discord among his בית המקדש 

children and the story with בת שבע, one might think that anywhere 

along the way,  דוד would have given up. On the contrary,  דוד המלך

                                                           
' וישלח ויביאהו והוא אדמוני': דכתיב, וכיון שראה שמואל את דוד אדמוני" 1

(ח:בראשית רבה סג!" )?אף זה שופך דמים כעשו: נתיירא ואמר( יז:שמואל א)   
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was a man who had grit. He did not let failures or setbacks stop him 

from going on. חטאתי לה'  was his response to the מוסר of נתן הנביא 

( יג:יב, שמואל ב ). He took responsibility for his actions and moved on, 

in accordance with God’s instructions.  דוד did not wallow in his 

failures; instead, he composed the beautiful gift of ספר תהילים, 

which documents both his trials and triumphs, his highs and his 

lows, his setbacks and failures and his ability to keep going. In  פרק

ט"ס  specifically, דוד writes what the driving force behind his grit is. 

Beginning by discussing his myriad enemies,  דוד segues into the 

famous lines of “ 'ַוֲאנִי ְתִפָלִתי ְלָך ה ” and “ ַוֲאנִי ָענִי ְוכֹוֵאב יְשּוָעְתָך ֱאֹלקים

 in a master אמונה too, the backbone of his grit is his דוד For .”ְתַשְגֵבנִי

plan and in the Master Planner.  

 

עקיבא ' ר   had a candle, rooster and donkey while traveling 

on a trip (ברכות ס:). When the city did not have any lodging for him, 

he set up camp in the adjacent forest. A wind came and blew the 

candle out, a lion came and killed his donkey, which held his 

possessions, and a cat came and ate his rooster. How did עקיבא' ר  

view these setbacks? His attitude of "כל מה דעביד רחמנא לטב עביד" 

indicates that he did not merely throw his hands up in the air and 

give up on God and Judaism. He had grit. He realized that the 

mindset of “setbacks don’t discourage me” is most correlated with 

success. When  עקיבא' ר  lost all 12,000 pairs of his תלמידים (the 

specific number depends on the גירסא) during the time period 

between פסח and שבועות, his relentless resolve to pursue his goal, 

namely of preserving the continuation of the מסורה, kept him going. 

After this terrible destruction, he acquired five more  תלמידים who lit 

up the world of תורה, namely, רבי שמעון, רבי יוסי, רבי מאיר, רבי יהודה  

and רבי אלעזר בן שמוע. The פסוק   in  ז"ישעיה נ encapsulates עקיבא' ר ’s 

grit: “ְברֹב ַדְרֵכְך יָגַַעְת ֹלא ָאַמְרְת נֹוָאש ַחיַת יֵָדְך ָמָצאת ַעל ֵכן ֹלא ָחִלית” “With 

the length of your way you became wearied, yet, you did not say, 

‘Despair.’ The power of your hand you found; therefore, you were 

not stricken ill” [ י"רש : You still engaged in my Torah]. עקיבא ' ר  had 

to have grit, had to be able to look beyond his setbacks and his 
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failures and move forward. It seems that the backbone of his grit, as 

well, is his  אמונה in a master plan and in the Master Planner. 

 

Based on the words in ח:מיכה ז , the ח"ילקוט שמעוני מז תקנ   

states,  

כי 'שנאמר , אורה -מתוך אפלה  ' כי נפלתי קמתי'קימה שנאמר  -מתוך נפילה "

 "' .אור לי' ה, אשב בחשך

“From the falling, is getting up, as it says, ‘Because I fell, I got up.’ 

From the darkness, is the light, as it says, ‘Because I sit in darkness, 

God is a light to me.’” As evidenced by this מדרש, grit is one of the 

core character traits espoused by the prophets, getting up because of 

the falling, persevering because of the setbacks, moving forward 

because of the failures.  

 

Grit in Education/Jewish Education 

The aforementioned research by Duckworth prompted 

educators across the globe to ask the obvious follow-up question: If 

grit is such a significant predictor of success, is there a way to foster 

grit in the classroom? As Jewish educators, who clearly see the 

importance of, or at the very least, the numerous examples of grit in 

our מסורה, I believe that this question must be asked as well and 

applied in our Jewish studies classrooms. 

 

In education, there have been numerous responses to how 

(if at all) grit can be built in the classroom. Some educators have 

proposed specific ideas, such as not grading formative assessments, 

which can most definitely be applied to the limudei kodesh 

classroom. Others have noted that creating more lessons that foster 

ongoing revision and reflection is a method of cultivating grit 

within students. In his book Fostering Grit, Thomas Hoerr 

emphasizes the need to create a classroom culture where some 

activities are just beyond the students’ comfort zones, creating a 

sense of frustration, and then having students monitor the 

experience and reflect and learn from it. Is this a model that can 
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and/or should be followed in Jewish education and if so, how? This 

is a type of question that is becoming part of Jewish education 

parlance today. When having “think-aloud” talks, secular educators 

have begun to not only emphasize how to navigate challenging text, 

but also to talk about the mistakes made in the process and the 

perseverance that accompanies the process. Can this be applied in 

the limudei kodesh classroom and if so, how? (An important caveat 

is grade level; 1
st
 grade “think-aloud” talks will differ from 8

th
 grade 

in-depth discussions of Rashi on chumash or a 12
th
 grade discussion 

comparing the Tosfot’s approach to the gemara in contradistinction 

to other rishonim). These questions obviously have broader 

assumptions underlying them and may pertain to more 

comprehensive questions with which Orthodoxy in general 

grapples. Nevertheless, all of these questions and more are 

important to be worked through more fully by researchers in the 

field of education and by Jewish educators themselves in the 

coming years.  

 

Hoerr poses an additional method which he believes will 

foster grit in the classroom: having students engage in anecdotes 

about famous gritty individuals. Extending this idea to the limudei 

kodesh classroom, I would propose that students be exposed to 

individuals throughout Jewish history, whether in ך"תנ  or in רה תו

 who have demonstrated their gritty-ness. Obviously, the ,שבעל פה

lessons would have to be formulated in such a way that would 

retain the awe and reverence of the personalities of the ך"אישי תנ , 

taking into account the famous statement:  אמר ר' זירא אמר רבא בר

זימונא אם ראשונים בני מלאכים אנו בני אנשים ואם ראשונים בני אנשים אנו 

 ,If the previous generations are like angels“ .כחמורים )שבת קיב.(

then we are like human beings; if the previous generations are 

like human beings, then we are like donkeys.”  In general, though, 

modeling a characteristic in the classroom, specifically in the 

limudei kodesh classroom, is a method of transmitting values; if grit 

is a worthy מידה, then modeling it whether by sharing stories or by 
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personally being a model of grit would seem to be one reliable 

method of inculcating its value within our students.  

 

In addition, however, I would like to propose one additional 

method of fostering grit in the limudei kodesh classroom that, 

although not necessarily directly fostering grit, seems to be a 

method that is embedded in our collective DNA. Promoting אמונה, 

keeping God in the picture throughout class discussions, seems to 

be a way that our אבות built their resolve.  אברהם’s grit is 

demonstrated by his counting of the stars, but is built upon a 

foundation of  אמונה; his life was a God-centered life and this 

naturally extended itself to persevering, even in times of setback, as 

he knew that there was a Master Planner behind him.  דוד likewise 

demonstrated the trait of grit throughout his trials and on his way to 

triumph; his bedrock of  אמונה, as evident by the numerous psalms 

in which he connects his failures and his perseverance to his 

steadfast faith in the Almighty, may have been a key factor behind 

his grit. עקיבא' ר ’s unshakeable belief in the Almighty’s goodness, to 

which אמונה  in the Almighty is an obvious pre-requisite, correlates 

with his display of gritty-ness in the numerous situations where the 

mindset of “setbacks don’t discourage me” was vital for his success.  

 

Grit, as a ידהמ , is one that research has shown is key for 

student success; אמונה, it seems, is either a pre-requisite to or a part 

of being gritty. May the many limudei kodesh classrooms in which 

our children find themselves successfully foster both.  
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Tuition Questions—
Should Putting Aside For 

Retirement Play a Role? 

Rabbi Elchonon Grunwald 

 was asked the following question by a Rabbi from a community 

outside the tri-state area. When a school deals with those who say 

they cannot afford full tuition, the school naturally wants to know 

about their income. Should it be fair to deduct what people put aside 

for retirement or not? When we calculate income, is it correct to 

subtract what someone puts aside for his old age? Before we go further 

we should stress putting aside for retirement has two meanings.  It can 

mean saving for living expenses so that one will have enough money to 

pay for rent, food, health insurance, etc. when one is no longer working 

and earning a salary.  It can also mean saving in order to be able to 

enjoy all the things one wasn’t able to do while working, such as 

touring the world, etc.  Here, we address only what is being put aside 

so one should have money to pay the bills in retirement. Should it be a 

legitimate deduction from income or not? 

The underlying question is; what is the Torah’s perspective on 

saving money for retirement? Is it the right thing to do, since in 

retirement one will not be earning a living? Or is it a lack of bitachon?  

Perhaps if one has legitimate expenses now, he should use the funds he 

has now, and worry about later, later. Or is not saving dodging a 

responsibility? Let us try to find in the Torah if people are supposed to 

plan for when they get older and are no longer able to work.  

We have a possuk in Chayei Sara that says  ואברהם זקן בא בימים

ברך את אברהם בכל' וה  lit. when Avraham Avinu was old Hashem blessed 

him with everything. While this is an introduction to the story of 

I 
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Avraham sending his servant to find a wife for Yitzchak,
1
 the possuk 

does seem to be saying that even though old people are frequently 

destitute, Avraham Avinu lacked nothing because Hashem provided for 

him. While I did not find any of the meforshim on the page addressing 

this, clearly this is how the last mishna in Kidushin understands this 

possuk. The possuk is telling us that Avraham Avinu had no need to 

save for retirement. So while perhaps if someone has the money it 

would be okay to put some aside, it would not be right to scrimp on 

education because Hashem can take care of a person’s needs. 

  But if we go through the entire mishna there may be more to 

the picture. The mishna starts off by stating that   לעולם ילמד אדם את בנו 

 a person should always teach his son a profession that is אמנות נקיה וקלה

clean and easy, and then the mishna brings comments from many 

Tanaaim on different professions; this one is easy to be honest, this one 

is usually dishonest, these are conducive to a religious lifestyle, and 

these are not. When you teach your son a trade, choose wisely.  After 

this Rav Nehorai says;  מניח אני כל אמניות שבעולם ואיני מלמד את בני אלא

 ?I will leave all other trades and only teach my son Torah. Why תורה

Because in any other profession, if one is sick or when one becomes 

old he may starve, but Torah protects someone in all situations –

including in old age. As we find by Avraham Avinu-  ואברהם זקן בא בימים

ברך את אברהם בכל' הו  that when he was old Hashem provided him with 

everything. 

Now how do we explain the mishna? It starts off promoting 

teaching one’s son a trade, and then seems to backtrack, apparently 

concluding that teach one’s son exclusively Torah is enough and all 

                                                           
1
 Ramban learns the possuk is telling us that Avraham Avinu was old he 

was afraid that he would not live much longer because he was already old. 

Therefore he had to make his servant take an oath where to look for a girl 

for Yitzchak. 

Ohr Hachayim learns that because of Avraham’s great wealth, he was 

afraid his servant may be tempted to put forward his own daughter. 

Rashbam learns, that Avraham’s decision to find a wife for Yitzchak from 

Aram Naharayim was motivated solely by concern over his progeny’s 

spirituality, and not by lack of interested parties in Canaan. 
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will be fine. The Maharsha learns that the mishna is encouraging us to 

teach our sons a trade, but is also warning us not to put all our trust in 

any job’s earning power because no job comes with a guarantee.  Aside 

from teaching our sons to earn a living, we should teach our sons to use 

some time for learning also. The Brisker Rav (on the above possuk in 

Chayei Sara) learns that there are different approaches in life for 

different people. Based on the discussion between R’ Yishmoel and R’ 

Shimon Bar Yochai in Berachos (35b) regarding whether one should 

combine learning with working or not, he writes that there is validity to 

both approaches, and the validity of one approach or the other is 

dependent on the individual. The vast majority of people should teach 

their sons how to earn a living.  However, a select few who have 

tremendous bitachon may teach their sons only Torah.  According to 

the Brisker Rav, the Mishna starts off addressing the majority of Jews, 

and Rav Nehorai’s comment is a personal choice that would not be 

appropriate for most people.
2
 

If we follow the Brisker Rav’s interpretation, then the 

mishna’s comment that with Torah there is no need to worry about old 

age is only for the select few. For the vast majority of people, the 

mishna is implying the opposite, there is a serious concern how one 

will survive when he is too old to work. And if one has the money to 

save, it would seem to be expected. 

However if we follow the Maharsha,  then Rav Nehorai’s 

comment about Torah taking care of a person in old age is  addressing 

everyone. As long as one follows the Torah, and is kovea itim, the 

Torah will ensure he is provided for even when he cannot work any 

longer.  

Here is another source. The Midrash Shir Hashirim Rabba (8) 

records the following story.  R’ Yochanan was walking with his 

student R’ Chiya bar Abba from T’veria to Tzipori. They passed a field 

and R’ Yochanan said, “This field used to be mine and I sold it, so I 

should have money to be able to sit and learn.” They continued past a 

                                                           
2
 The M’leches Shlomo also learns this way. 
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vineyard and again R’ Yochanan said, “This used to be mine and I sold 

it be able to sit and learn.” They passed an olive grove and he made the 

same comment. Suddenly, R’ Chiya bar Abba started to cry. “Why are 

you crying?” asked R’ Yochanan. “Because you will have nothing left 

to live off in your old age.” R’ Yochanan responded, “Do you think I 

made a bad choice in giving up something that was given in six days 

for something that was given in forty? Olam hazeh was created in six 

days, and the Torah was given in forty!” 

  When I first thought about this midrash two points occurred to 

me. 1) Most of us should worry about retirement, after all R’ Chiya Bar 

Abba was one the Amoraim and he was quite concerned about 

sustenance during old age. 2) R’ Yochanan’s love for Torah was so 

strong, he was different. This midrash on the Possuk  אם יתן איש את כל

 ’said if someone wanted to purchase the love R הון ביתו באהבה בוז יבוזו לו

Yochanan had for learning Torah and offered all his money for it, the 

offer would be laughed at as way too low.
3
 

Based upon this it would seem that for the vast majority of 

people putting aside for retirement is the right thing to do. 

However, I found that this midrash also appears in Vayikra 

Rabba (30), and the context there changes the whole picture. The 

midrash there starts off with the famous statement  כל מזונותיו של אדם

 that all a person will have to spend is קצובים לו מראש השנה ועד ראש השנה 

decreed on Rosh Hashanah for the entire year.  We shouldn’t live 

beyond our means because we only have so much.  But Chazal tell us 

that there are several exceptions. What one spends for honoring 

Shabbos, Yom Tov and Rosh Chodesh are not included in the amount 

decreed on Rosh Hashana. What one spends on paying those who teach 

his children Torah is also excluded. If a person spends more on these, 

                                                           
3
 See also the story (Taanis 21a) about Rav Yochanan and Ilpa when they 

were younger and were considering leaving learning to go and make a 

living.  See also Kesuvos 62a where R’ Yochanan himself was asked why 

he conserved his energy, and he responded that he was saving his energy 

for his old age. 



Thoughts on Education 

232 
Ohel Avraham Vol. 14  

Hashem will just send him more money. If one spends less on these 

items, Hashem will make sure he has less.  And then the midrash 

quotes the entire story of R’ Yochanan having sold his field and 

vineyards to sit and learn.  If this is the context, it appears the midrash 

is telling all of us; don’t worry about your retirement when determining 

how much tuition you can pay. Even though normally most people 

should be saving, don’t let putting aside money for retirement affect in 

any way how much you spend on your children learning Torah. (You 

won’t gain anything anyway.) 

Before we come to a conclusion, we have to explain what 

tuition means in this day and age. In previous generations teaching 

children Torah was just that –Talmud Torah.  Children picked up 

interest and passion for Judaism in the home and from their local 

Jewish community. However, nowadays schools have to create an 

interest in Judaism given the competition we face from the outside 

world. It is true that schools teach Torah, but they also provide a 

religious environment which is no less essential than the teaching of 

Torah.  

Even though both elements of schooling are essential, 

nonetheless the guarantee that Chazal made that paying for the Talmud 

Torah of one’s children will not affect one’s retirement only applies to 

the portion spent on Torah itself.  The portion spent on creating a 

proper environment, while of utmost importance, doesn’t carry such a 

promise.  As far as the original question is concerned, the portion of 

tuition for teaching Torah itself should not be affected by retirement. 

When it comes to the second part we should bring into consideration 

money put aside for one’s old age.
4
 

  

                                                           
4
 Again only what is put aside to pay the bills, not what is put aside for 

going touring. 
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Hefsek B’brachos 
Rabbi Brian Gopin 

here is a well-known prohibition of speaking after making a 

beracha, before the performance of the mitzvah or eating of 

the applicable food.  What is not obvious is why this 

prohibition exists; if one interrupts the beracha that was made, what 

has he done to that beracha to nullify it?  This very basic question is 

a debate amongst two recent poskim which has many practical 

ramifications, as we will see. 

 Rav Tzvi Pesach Frank, in his קנד'סי' ח א"ת הר צבי או"שו  

brings the opinion of Rashi in עירובין נ.  that if a person is counting 

his animals for the mitzvah of ma’aser beheima and he declares two 

separate animals as the tenth, one of those animals will be a korban 

shelamim and the other will be offered as the ma’aser beheima.  

One of the differences between the shelamim and the ma’aser is 

that the shelamim requires semicha to be done by the owner, while 

ma’aser has no such requirement.  Rashi writes that since we are in 

doubt which one is the shelamim, the owner should do semicha on 

both but should not recite a beracha on either semicha because it is 

possible that this will be a beracha l’vatala (it is an application of 

 Rav Frank questions Rashi by asking the  .(ספק ברכות ולהקל

following: Shouldn’t the owner recite one beracha and then perform 

the semicha on both animals? In one of those actions he would 

fulfill the mitzvah on the correct animal and then the beracha would 

not be l’vatala?  Rav Frank proves from this opinion of Rashi that 

the problem of hefsek in a beracha is that the connection between 

the beracha and the action has been broken; since the owner might 

T 
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not be performing the semicha on a shelamim (because the first 

animal was the ma’aser beheima) that would negate the beracha 

that was made.  Even though the owner never took his mind off of 

the performance of the mitzvah at hand, he nevertheless, interrupted 

that beracha with an unnecessary action, which, in turn, nullifies the 

beracha that was made.    

 The ק לב"רעא ס' מגן אברהם סי  writes that if a person 

incorrectly recited kiddush on water thinking he had wine in his 

cup, the person would not be required to recite a new בורא פרי הגפן if 

he were to continue drinking wine.  Rav Akiva Eiger questions this 

opinion. He asks, how can we say that the person would be 

permitted to continue drinking?  Why is the kiddush that was made 

on the water - which is not a good kiddush – not considered a hefsek 

to the boreh pri hagafen that was made originally?  Rav Frank says 

that one also sees from the opinion of Rav Akiva Eiger that the 

nature of hefsek is that there is a break between the initial beracha 

and the action performed, in this case, the drinking of the wine.  

Therefore, Rav Frank believes, if a person erroneously recited 

she’hechiyanu in his kiddush on the seventh night of Pesach he 

would be required to recite the kiddush again since there was a 

break between the kiddush that was made and the drinking of the 

wine. 

 Rav Shlomo Zalman Auerbach ( שם ומנחת שלמה מקראי קדש 

יח' סי' חלק א ) argues that since the person thought that she’hechiyanu 

is part of the kiddush that he never took his mind off (מסיח דעתו) of 

the kiddush which he was reciting and should not be considered a 

hefsek.  Rav Auerbach brings proof to his opinion from the gemara 

in שם' ותוס. ברכות מ .  The gemara quotes the opinion of Rav Sheishes 

that if a person makes a beracha on his bread and then asks for salt 

he would not be required to recite a new beracha, since the salt is 

part of his meal and his concentration remains on the meal in front 

of him. The request that is made cannot be considered a break 
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between the beracha and his eating.  In addition, one can bring 

another proof to this opinion that hefsek in berachos is a function of 

a person’s frame of mind from a comment of ק "תפט ס' משנה ברורה סי

 that a person who remembered right after counting the sefirah לב

that he counted the wrong day may count the correct day and would 

not be required to recite a new beracha and the incorrect counting 

that was made would not be considered a hefsek since he was never 

 .from the original beracha מסיח דעתו

 This basic disagreement amongst the poskim regarding the 

nature of hefsek – whether the problem is that there is a break 

between the recitation of the beracha and the mitzvah (Rav Frank) 

or that there was a היסח הדעת (Rav Auerbach) – has many practical 

ramifications: 

1. The Shulchan Aruch in יב' קח סע' אורח חיים סי  states that if a 

person mistakenly recites a prayer within his shemoneh esrei 

that was not required – such as ya’aleh v’yavo on a day which 

was not Rosh Chodesh or Yom Tov – and then completed his 

shemoneh esrei, he would not be required to repeat the 

shemoneh esrei.  See the  משנה ברורה there who says that most 

poskim argue with this comment of the Shulchan Aruch and that 

this is no worse than speaking unnecessarily during one’s 

shemoneh esrei which would require one to repeat. Also, see 

 who brings a disagreement amongst the poskim פסקי תשובות שם

regarding this statement of the Shulchan Aruch whether this 

statement is true regarding one’s obligatory shemoneh esrei or 

whether the Shulchan Aruch only said that the mistaken prayer 

was not considered a hefsek when the person was reciting a 

 but with respect to a regular obligatory shemoneh תפילת תשלומין

esrei even the Shulchan Aruch would agree that such a prayer is 

considered a hefsek.  Perhaps this discussion is dependent on 

the nature of hefsek – if hefsek is only a problem of היסח הדעת 

like Rav Auerbach believes, then this incorrect prayer would 
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not be a problem of hefsek since the individual never took his 

mind off of his shemoneh esrei; however, according to Rav 

Frank, since the person recited a prayer which was not 

applicable to the shemoneh esrei at hand, he created a break 

within his shemoneh esrei which would require him to repeat 

that tefilah. 

 

2. Similarly, with regards to shemoneh esrei, the Ritva in 

Taanis (3b) quotes the opinion of the Raavya that if a person 

forgot to recite ב הרוח ומוריד הגשםמשי  and only remembered after 

reciting ברוך אתה י'  at the end of the beracha, he should finish 

with the pasuk למדני חוקיך and then go back to the beginning of 

the beracha in order to recite the proper phrase of  משיב הרוח

ו:ביאור הלכה קיד This opinion is quoted by the .ומוריד הגשם  as 

well.  However, Rav Moshe Feinstein in  צג:ח ד"אגרות משה או  

asks why this should be allowed – shouldn’t the recitation of a 

pasuk in shemoneh esrei be considered a hefsek?  Perhaps one 

can answer for the Raavya that the idea of hefsek is that one 

should not turn his attention away from the beracha he is 

making -  היסח הדעת - and since the whole purpose of reciting 

this pasuk is to ensure that he is able to recite משיב הרוח ומוריד

 there is no problem of hefsek since he remains focused ,הגשם 

on the beracha (like Rav Auerbach mentioned above).  Perhaps 

Rav Moshe who questioned this psak, is of the opinion that any 

break in the beracha would be deemed a hefsek (like Rav Frank 

mentioned earlier) and therefore, the recitation of a pasuk in the 

middle of a beracha would be a problem of hefsek. 

 

3. For the mitzvah of havdala, one is prohibited from using a 

candle which was lit in a way that was prohibited on Shabbos 

(see Shulchan Aruch in ה' רצח סע' אורח חיים סי  ).  In כה ביאור הל

ה אין מברכין"ד  the משנה ברורה states – based on the opinion of 
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Rav Akiva Eiger - that even if one were to make the beracha of 

 on such a candle he would be required to make a בורא מאורי האש

new havdala and even if he wanted to drink any wine before 

making that havdala, he would be required to say a new  בורא פרי

בורא מאורי האש   since the invalid הגפן  serves as a hefsek between 

the original בורא פרי הגפן and the drinking of the wine. Rav 

Akiva Eiger seems consistent with his opinion (as mentioned 

above) that the nature of hefsek is creating a break between the 

beracha and the drinking; however, perhaps Rav Auerbach who 

said that hefsek is a problem of היסח הדעת would argue and say 

that one could continue drinking wine based on his original 

beracha since the person never took his mind off the havdala 

which he was making. 

 

4. Rav Yaakov Emden in קז' א סי"ץ ח"ת שאילת יעב"שו  was 

asked whether it was appropriate for women to recite the 

beracha of she’hechiyanu when lighting candles on Yom Tov.  

Rav Emden responded that he felt it was inappropriate for 

she’hechiyanu to be recited during candle-lighting because he 

felt that lighting candles is no better than building a sukkah 

where we wait until kiddush to recite the beracha; so, too, 

women should wait until kiddush to fulfill their obligation of 

reciting she’hechiyanu.  Rav Emden goes on to say that 

although he opposes the practice, he did not stop his wife from 

following her minhag given that there was no problem of a 

beracha l’vatala if she recited the beracha on her candle-

lighting (see ק כג"רסג ס' משנה ברורה סי  (.  Rav Frank raises the 

following question: given that most women in fact recite this 

beracha when lighting candles, perhaps they should not answer 

“amen” to their husband’s beracha that is made during kiddush.  

If a wife would answer “amen” to a beracha in which she is not 

obligated, would that not constitute a hefsek to her kiddush?  

[Rav Frank even goes a step further that perhaps she should not 
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even listen to her husband’s beracha because of the concept of 

 which is beyond the scope of this article.] Rav ,שומע כעונה

Auerbach ( ס' תנינא סי ) argues that it should be permitted for her 

to answer “amen” because this is part of the kiddush that is 

being said and it should not serve as a hefsek to her kiddush.  

Perhaps, Rav Auerbach and Rav Frank are consistent with their 

opinions: if hefsek is a problem of היסח הדעת, here the husband 

is required to make that beracha so it cannot be considered a 

hefsek for his wife since there is no היסח הדעת in this case. 

However, if the problem of hefsek is that there is a break 

between a person’s recitation of the beracha and the fulfillment 

of the obligation, in this case the wife’s candle lighting 

contained an unnecessary beracha of she’hechiyanu which 

would negate the kiddush that was recited on her behalf. 
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בענין שבע ברכות בחתונה ושבעת 

 ימי המשתה
 ישראל ברוך פינקלשטיין

.  ר מברכין ברכת חתנים בעשרה כל שבעה"ת:( "כתובות ז)' יתא בגמ

אל , והוא שבאו"י "פרש".  אמר רב יהודה והוא שבאו פנים חדשות

 ".בכל יום שלא היו שם אתמול, פנים חדשות.  המשתה

 

 .ונחלקו הראשונים בגדר החיוב של שבע ברכות

 

ברכות משום ריבוי שמחה לחתן ' שמברכים ז( ה והוא"כתובות שם ד)' דעת התוס

ן קורא אלא בבני אדם שמרבים י דפנים חדשות אי"אור"' ל התוס"וז . וכלה

ושבת דחשבינן פנים חדשות דאמרינן באגדה מזמור שיר .  בשבילם השמחה יותר

ה פנים חדשות באו לכאן נאמר שירה התם נמי מרבין לכבוד "ליום השבת אמר הקב

 ".  השבת בשמחה ובסעודה

 

היו  'והוא שבאו פנים חדשות שלא אכלו עד עתה אפי… "' כ( יג' א סי"פ)ש "והרא

הרי    .'י בתוס"כמו דעת הר' ח וכ"והוסיף לבאר מי הוא נקרא פ" שם בשעת החופה

אם היה שם בשעת החופה ולא ' אלא שהוסיף על דבריו אפי' ש כתןס"שדעת הרא

  .אכל עד עתה

 

ולא משום ריבוי , ם הוא שיש חיוב על כל אחד לברך את החתן וכלה"ודעת רמב

אם היו האוכלין אחרים שלא ( "... י"ברכות ה' ב מהל"פ)ם "ל הרמב"וז.  שמחה

שמעו ברכת נישואין מברכין בשבילם אחר ברכת מזון שבע ברכות כדרך שמברכין 

' ופי(.  אישות' ברכות ולא בהל' לא בהל)ולא הזכיר ריבוי שמחה ".  בשעת נישואין

א לברך את החתן וכלה כל משך השבוע "ם יש חיוב לכ"ל שלדעת הרמב"ז ז"הגרי

 . ח"יצא י, וכיון שברכם פעם אחת, שונההרא

 

היה בשעת ' א שאפי"וי"והוסיף , ם"הביא דעת הרמב( ז"סב ס' ע סי"אה)ע "ובשו

' ח ומברכים בשבילם ז"החופה ושמעו הברכות אם לא אכלו שם עד עתה מקרי פ

 א
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מ "כ הח"כמש)ש "א הוא דעת הרא"והי".  ברכות אחר ברכת המזון וכן פשט המנהג

ם אם היה שם בשעת החופה שוב אין לו "להרמב(.  'ק כ"א בביאורו ס"והגר' ק י"ס

.  ש יש חיוב אם לא אכל עמהם"והרא' ולדעת התוס.  חיוב לברך את החתן וכלה

ל "שמהרש' כ( 'ק ח"ס)ט "ובה( 'ק ח"ס)ש "והב.   ש"והרא' והמחבר סתם כתוס

 (.כמו שנפרש למטה)הדעות ' ונראה שאנו מחמירים לב.  ם"פסק כהרמב

 

יומא קמא , רב אשי איקלע לבי רב כהנא.( "ח)הוא בסוגיא ' שרשו של המח' ולכאו

מכאן ואילך אי איכא פנים חדשות בריך כולהו ואי לא אפושי שמחה , בריך כולהו

, היינו שמחה פחותה" אפושי שמחה"הוא ש' ש ותוס"דעת הרא".  בעלמא הוא

היינו " אפושי שמחה"ם "הרמבולדעת .  ומשמע שפנים חדשות גורמים שמחה יתרה

 .ח"א כבר יצא י"אותה השמחה אלא שאם אין פנים חדשות אין מברכים שכ

 

שאם באו פנים חדשות "הוא ' בשם התוס( ה והוא"ף ד"בדפי הרי: ב)ן "ושיטת הר

( שם)א "והביאו הרמ".  בלילה מברכין עליו לילה ויום והוא שם בכל שעת ברכה

פ שאין אוכלין שם מברך בשבילם לילה "ח אע"א דאם היו שם פ"וי"' אלא שכ

וכן באר , ב"מברכים ז, משמע שאם היו שם בלילה והלכו ולא היו שם ביום".  ויום

שרוב פוסקים ( 'ק ט"ס)ש "הב' וכ(.  י"והוא כעין שיטת רש(.  )ק יב"ס)מ "הח

 .  ש"עיי, ן"חולקים על הר

 

 .ש"ם והרא"הרמב' מ יוצאים ממח"והרבה נפק

 

  ?מי מוטל החיוב של שבע ברכותעל . א

כ כל מי שמכובד בברכה צריך "ם החיוב הוא על כל אחד ואחד וא"לדעת הרמב

וגם כל השומעים צריכים לכוין לצאת ידי חובתם , לכוין להוציא את כל השומעים

צריכים לכוין להוציא את הפנים " שבע ברכות"ובסעודות של .  ולשמוע כל הברכות

החיוב הוא על כל ', ש ותוס"לדעת הרא.  ח"נו לצאת יח יכו"חדשות וגם הפ

כ כל מי שמכובד בברכה צריך "וא.  השומעים כל זמן שיש ריבוי שמחה לחתן וכלה

וגם כל השומעים צריכים לכוין לצאת ידי חיובם , לכוין להוציא את כל השומעים

שהחיוב ,"שבע ברכות"ולשמוע כל הברכות בין בשעת החופה בין בסעודות של 

.  א"החיוב הוא על הציבור ואינו חיוב פרטי לכל או' מ לכאו"ומ.  ח "אינו מיוחד לפ

 .פ צריכים להיות עשרה גדולים ששומעים את הברכות"ועכ
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 ?מי צריך לשמוע השבע ברכות. ב

" שבע ברכות"וב, בחתונה כל השומעים צריכים לשמוע הברכות, ם"לדעת הרמב

( מנין)עשרה בני אדם ', ש ותוס"לדעת הרא.  הפנים חדשות צריכים לשמוע אותם

ונראה פשוט שמי שמחויב .  אבל לאו דוקא הפנים חדשות, צריכים לשמוע אותם

ז אסור לדבר "ובשבע ברכות בבהמ, לשמוע הברכות אסור לדבר בשעת אמירתם

כסתימת )ז "שנתקנו הברכות דוקא סמוך לבהמ, ז ואמירת הברכות"בין בהמ

' ולכאו(.  ז"בלי בהמ' ב אפי"סופרים שסבר שאומרים ז' מס הפוסקים ודלא כשיטת

אין אומרים שבע , ולדעת הכל .י רם קול אלקטרוני"אין להם לשמוע הברכות ע

פ מנין אנשים ששמעו "ובפשטות צריכים עכ, (מנין)ברכות אלא בפני עשרה 

 .י רם קול אלקטרוני"הברכות שלא ע

 

 ?ולא היה שם בשעת הסעודה, בשעת החופהח מי שהיה שם "האם ראוי להיות פ.  ג

ומנהגנו להחמיר .  ם אינו ראוי"ולדעת הרמב, ח"ש ראוי הוא להיות פ"לדעת הרא

 (.כמו שכתבתי למעלה)מפני שחיישינן לשניהם ' ולכאו, ח"שלא יהיה פ

 

   ?ז אחר הסעודה"ברכות בחתונה פעם שנית בבהמ' למה מברכים ז. ד

ם "ולדעת הרמב. י הסעודה"שמרבים שמחת החתן וכלה על "י' ש ותוס"לדעת הרא

ולדעת .  )ל שמברכים דוקא בשביל אלו שאחרו לבא ולא היו שם בשעת החופה"י

 (.ז הם ביום אחד"ח אם החופה ובהמ"ן כל היום נקרא עדיין פ"הר

 

  ?מי הוא הראוי להיות פנים חדשות. ה

ולדעת .  ח"להיות פ ם כל מי שלא ברך כבר את החתן וכלה ראוי"לדעת הרמב

והיינו מי שהוא חבר או .  דוקא מי שמרבה על ידו שמחה לחתן וכלה' ש ותוס"הרא

נראה שצריך שיהיו בני החופה שמחים ( "ק יא"ס) מ "ל הח"וז.  קרוב לחתן וכלה

ואולי יש ".  ]מ ראוי להרבות בשבילם"על ביאתו שם ואף שלא הרבו בשבילם מ

כ לחתן "אם אינו קרוב כ' ים ובני המשפחה אפילהקל אם הוא אדם הקרוב להור

הדעות ולכן אין ' ואנו תופסים כב[.  או אם הוא אדם חשוב שמרבים בשבילו, וכלה

 . להביא אדם מן הרחוב שלא נודע לבני המשפחה

 

ח אם מוסיפה "פ שמסתבר לומר שאשה יכולה להיות פ"ואע.  ח"ואשה לא חשיבא פ

מובא ) א "הריטב' הרי כ, (למטה' עי)ט "וי דלא גרעה משבת, שמחה לחתן וכלה

ח אלא למי שראוי להמנות בעשרה "ח דאין פ"אשה לא חשיבא פ( "ד"ק י"ת ס"בפ

ויש שמדייקים להיפך (.  ולא מצינו דעה חלוקה בראשונים" ) של ברכת חתנים

ח לא "ולענין פ, גדולים ובן חורין' לענין המנין שצריכים י( ד"ס)ע "כ בשו"ממש
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ויש מדייקים .  אבל בפשטות לא חזר לכתבו פעם שנית מרוב פשיטותו.  ההזכיר ז

מברכין ברכת חתנים בבית חתנים אחר ( "ם"ה ומקורו ברמב"ס)ע "בשו' מזה שכ

ז בכל סעודה וסעודה שאוכלין שם ואין מברכין ברכה זו לא עבדים ולא "בהמ

על ברכת אשר מדבר ( ם"והרמב)ש שהמחבר "אלא עיי.   ולא הזכיר נשים" קטנים

ואשה מברכת ברכה זו כיון שהוא חלק .  כשאין שם מנין' ברא שמברכים אפי

, ברכות' ח ומברכים ז"ומיהו פשוט שאם יש מנין ופ(.  ]ם"לדעת הרמב)ז "מבהמ

כך שמעתי מפי .  )שברכת אשר ברא דינו כשאר ברכות ואין לאשה לברך ברכה זו

שאין אנו נוהגים לברך ברכה זו ( ז"ס)א "הרמ' כ, ולמעשה([.  א"ו שליט"הגרמ

 . כשאין מנין

 

 ?ח"ט אם אין שם פ"האם מברכים שבע ברכות בשבת וי. ו

ט בסעודת ראשון ושני הוי כפנים "ששבת וי' ש ותוס"פסק כדעת הרא( ז"ס)ע "בשו

א "ה בסעודה שלישית וי"א שה"והוסיף הרמ, חדשות משום שהשמחה מרובה בהם

ם בפשטות אין לומר "ואילו לדעת הרמב.  ח"הוי כפ מטעם דרגילין לדרוש והדרשה

ע ולא ידעתי למה אין אנו "ומנהגהו כדעת השו)ם דין זה "ב ולכן לא מובא ברמב"ז

 (.ם"מחמירים בזה כדעת הרמב

 

*** 

  

 חתן דומה למלך

 

הנושא בתולה צריך לשמוח .( "כתובות ז)' פ מסקנת הגמ"ע( א"סד ס' סי)ע "בשו' כ

יעשה מלאכה ולא ישא ויתן בשוק אלא אוכל ושותה ושמח עמה ימים שלא ' עמה ז

וחתן אסור בעשיית מלאכה "א "והוסיף הרמ".  בין אם הוא בחור בין אם הוא אלמון

 . א"ן ופרקי דר"ומקורו בר".  ואסור לצאת יחידי בשוק

 

, עמד בקושיא זו( ב"שם סק)מ "והח?  א על דברי המחבר"מה הוסיף הרמ, וקשה

פ שכבר כתב זה "אע( שחתן אסור במלאכה)נראה דהגיה הרב דין זה "' ותי

שלא יעשה מלאכה משום דמלשון הרב המחבר משמע דמשום לתא דידה ( המחבר)

' כ בסמוך בשם ר"תקנו כן ואם היא רוצה למחול על תקנתה הרשות בידה וכמש

 וכדאמרינן"[ והאשה יכולה למחול על שמחתה"ב בשמו "א בס"הרמ' שכ]ירוחם 

דאף דיכולה למחול ' כ כ"ע, בעלמא כל האומר אי אפשי בתקנת חכמים שומעין לו

אבל במלאכה ולצאת יחידי בשוק .  על שמחתה דהיינו לאכול ולשתות ולשמוח עמה
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כך היה נראה .  מ הוא אסור בזה ומטעם שהוא דומה למלך"אף שהיא מוחלת מ

 ".ה זו אבל אין זה מוכרח"ליישב כונת הרב בהג

 

היינו באלמנה , א שהיא יכולה למחול"הרמ' שזה שכ' שכ( ג"סק)ת "וא בפוכן ה

דומה , אבל בבחור או אלמון שנשא בתולה.  שאין החתן דומה למלך כשנשא אלמנה

 .  ומשמע שלא מהני מחילתה.  הוא למלך

 

... שמחה היינו ביטול מלאכה תקנו משום תקנות דידה "' וכ, חולק( 'ק א"ס)ש "והב

דיכולה למחול על השמחה וביטול מלאכה דהא משום תקנתא דידה תקנו ז נראה "לפ

ל "ן דס"א כהר"בס' א שכ"והקשה סתירה ברמ... " )א בתקנה זו "יכולה לומר א

 (. ירוחם שיכולה למחול' ב דעת ר"בס' וכ, שאינה יכולה למחול

 

' ד' אלעזר כ' הנה בפרקא דר.  ת"מ ופ"הח' וחשבתי שאולי יש להקשות על מה שכ

החתן דומה למלך מה המלך אינו יוצא לשוק "ל "וז, דרכים שבהם חתן דומה למלך

מה המלך לובש בגדי כבוד כך החתן לובש , לבדו כך החתן אינו יוצא לשוק לבדו

מה המלך הכל מקלסין אותו כך החתן הכל , בגדי כבוד כל שבעת ימי המשתה

מאירות כאור החמה כך החתן מה המלך פניו , מקלסין אותו כל שבעת ימי המשתה

 ".והוא כחתן יוצא מחופתו' פניו מאירות כאור החמה שנא

 

הובא להלכה ( אינו יוצא לשוק לבדו)מהם ' שרק א, ראשון.  וכמה שאלות נשאלות

שזה , ועוד.  א"א שאסור במלאכה אינו שם בפרקא דר"ע ורמ"בשו' וגם זה שכ

תן אלא מקלסין אותו היינו דבר שמקלסין אותו ופניו מאירות אינם חיוב על הח

זה , ועוד.  ופניו מאירות היינו תגובה טבעית של החתן, י אחרים"שנעשה לו ע

כ "אלא הוא תואר מיוחד של חתן כמש, שפניו מאירות אינו תואר מיוחד של מלך

וגם הפסוק אינו משוה מלך לחתן אלא משוה השמש " והוא כחתן יוצא מחופתו"

אינו למצוה או חיוב אלא הוא דמיון " חתן דומה למלך"' כלכן נראה שזה ש.  לחתן

 ".אין זה מוכרח"מ "הח' ואולי זהו הסיבה שכ, בעלמא

 

 


