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The Rabbi’s Message 
Moreinu HaRav Yaakov Neuburger 

___________________________________________ 
 

iven the calendar this year and the challenge that we 
have in preparing appropriately for the upcoming 
yamim tovim, this journal is particularly dear to me 

and I am sure to many of you as well. For it means that so 
many contributors were creatively thinking about yom tov and 
preparing for the yamim noraim even as our minds were in 
summer vacation mode.  What an accomplishment! What a 
zechus!  
 

These zechuyos are ours due to the efforts of our very 
dedicated editors and should give us ever increased 
appreciation for their work. We can only imagine the hours 
that it must take to put out a choveret of this size and scope.  
May Hashem bless Seth and Tiffany, 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. 
 

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 Avraham and of the very real bais 
hamedrash at New Bridge and Westminster, and their 

G 
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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 continues to set the 
culture of the primacy of Torah study for our children  
 

Most notably, the Ohel Avraham adds a dimension to 
the Biblical mandate to fashion our holidays into “mikra’ai 
kodesh” as explained by the Ramban.   He interprets 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.  
  

We are especially thankful to all our sponsors for their 
generosity and graciousness that have made this project 
possible.  May this add meaning and blessings to the various 
events that our sponsors wish to mark with their largesse.   In 
the merit of the Torah study and simchas yom tov generated 
by this booklet, may Hashem fulfill all of your prayers l’tovah 
l’yomim tovim va’aruchim.  
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Editors’ Note  
__________________________________________________ 
 

e are pleased to present the 13th issue of the Ohel 
Avraham. Ohel Avraham is a journal of divrei Torah 
published by Congregation Beth Abraham in honor of 
the upcoming Chagim of Rosh HaShanna, Yom Kippur 

and Sukkot. The articles submitted were written by congregants of 
our Shul and reflect both the erudition and love for learning our 
community strives to achieve.  
 

The Sefer HaKuzari describes that part of the mindset and 
behavior of a “servant of God” is living a life that is structured by a 
special schedule.  Since it is impossible to remain focused on one's 
relationship with God all the time, three times daily are set aside for 
strengthening our relationship to Him through tefila.  Each week 
and each month, a special day is set aside as well just for this 
purpose (Shabbos and Rosh Chodesh), and each year, periodic 
designated days (yamim tovim) focus on and strengthen this 
relationship.  These set times are likened to meals –just as meals are 
necessary to sustain the body, and the body will become weak if it 
is not fed with sufficient frequency, so too these special times are 
necessary to sustain the nefesh.  We hope that this volume of Ohel 
Avraham will stimulate thought and conversation about Torah ideas 
during the yamim tovim, thereby helping to nourish us spiritually. 

 
Thank you to all those who contributed essays to this 

journal.  A special thanks is due to Ed Abramowitz, David 
Flamholz, David Mogilensky, and Barry Finkelstein for their 
assistance with editing.  And of course, a great debt of gratitude is 
owed to all of this journal’s sponsors, without whose generosity the 
whole enterprise would not be possible.  K’siva v’chasima tova to 
the entire community. 
 
Seth Lebowitz          Avie Schreiber 
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5775-5776: The 
Pivotal Point 

Moreinu HaRav Yaakov Neuburger 
__________________________________________________ 
 

“As the sun sets welcoming the Rosh Hashana 
that begins the post shmita year, the loans are 
waived.”1 With this line, Rambam signals the 
uniqueness of year end of a shmita year.  
Apparently, this final moment moves shmita 
and its reach from the livelihood of the farmer 
into the broadest realm of all who extend funds 
and credit to another.  
 
o be sure, in our time with shmita being a rabbinic 
mitzvah, the impact of this moment is hardly felt, save 
for the few who may not have executed a prosbol.  

However, if the moment is worth noting so dramatically by 
the Rambam in his code of law, and if it is part of convening 
the new year, as the language instructs, then I am sure it is 
worth exploring and suggesting meaningfulness to those 
seconds and how we can attach ourselves to them. 
 
Shmitas Kesafim: a Fresh Start 
 

At first blush we could well understand that the 
waiving of all extended credit allows every farmer in debt to 
really begin anew, without being offset by debts initiated or 
grown larger out of the inactivity of shmita.  Perhaps 
providing this reset shapes a potent prayer on our behalf as 

                                                 
1 Rambam hilchos Shviis 9,4 

T 
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we seek a similar reprieve throughout the ten days of prayers 
that we are poised to start. 
 
Shmitas Kesafim: the Ultimate Chessed 
 

Moreover, we introduce the new year with what may 
be the most profound chessed.  Lending funds to a person in 
need is positioned by Rambam, among the highest forms of 
tzedaka.2  After all, it is the mitzvah of lending, which catches 
the Jew before he suffers the humility of needing others; it 
expresses confidence in the recipient’s ability to get back up 
and become not only independent but ultimately take his place 
as a provider. That was the message communicated when the 
loan was initiated, and the borrower’s self-esteem was 
maintained and even buoyed.3 Now, quietly and 
unceremoniously the loan evaporates and the ultimate act 
of tzedaka is completed. This moment, when appreciated, 
certainly scores another powerful prayer on High. 

 
Viewing the mitzvah of hashmatas kesafim as the 

completion of the mitzvah of lending would explain why 
Hashem chose to embed the mitzvah of lending within the 
monetary mitzvah of shmita.4 Otherwise, it would be difficult 

                                                 
2 Rambam hilchos Matnos Aniim 10,7 
3 The Chafetz Chaim in his groundbreaking work on the mitzvah of 
lending, “Ahavas Chessed,” points out that this mitzvah is unique in 
that it models the mitzvah of tzedaka in many ways (e.g. priorities 
of distribution) and yet it is neither governed by the required 
amounts of tzedaka nor by any limitations placed upon the mitzvah 
of tzedaka.  I would suggest that this dichotomy gives expression to 
two different aspects of the mitzvah of lending.  Practically, the 
loan provides the relief similar to tzedaka.  However, of no less 
importance, the funding is a pretext and vehicle to communicate 
a message of chizuk and in this way, it differs from tzedaka. 
This is why it stands as a separate mitzvah independent of tzedaka. 
4 Devarim 15 
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to explain why the mitzvah of lending funds is introduced 
almost as background for the concern that the shmita year 
may dissuade one from lending altogether leading to the 
ensuing prohibition that targets that behavior as tight-
fistedness.  How terrible it would be if the ultimate 
completion of a chessed would undermine its practice 
altogether5.  
 
Shmitas Kesafim: Expression of Hashem’s Malchus 
 

Finally, the mitzvah of waiving loans expresses the 
sovereignty of Hashem, the theme of the day, in a personal 
and practical fashion.  Rabeinu Bachya6 points out that the 
prohibition of shmita is entirely upon the creditor unlike usury 
where both creditor and debtor are prohibited in rendering and 
receiving respectively.  Regarding shmita, it is the creditor 
alone who is commanded to waive the loan and prohibited to 
collect it. Based on this observation, Rabeinu Bachya furthers 
the formulation of the issur that the creditor cannot practice 
any authority over the debtor, as an act of submission to the 
Master of all.   
 

In fact, most rishonim understand that shmita does not 
change the reality of ownership.7 Rather, the funds, even after 
shmita, belong to the creditor and the Torah places an “iron 
wall” between the creditor and his own funds to further train 
personalities of moderation and integrity and further express 
Hashem’s sovereignty.8  
                                                 
5 This is similar to Rambam’s view that one is not allowed to delay 
saving a life due to one’s attempt to fulfill the requirements of 
Shabbos, a situation described by Rambam as turning Hashem’s 
laws of goodness into laws that create suffering. (Hilchos Shabbos 
2:5)  
6 (Devarim 15:2 and see also Chinuch mitzvah 69 and 488) 
7 See Kesef Mishna to Rambam Shmita 9:9 
8 Chinuch 448 
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Thus, the shmita year in its final moment speaks to 
Hashem’s malchus in a practical fashion and to our desire 
of greater compliance to His will.  Can there be a better way 
for the shmita to close, shape Rosh Hashana, and cast its 
impact on the year to come? – may it be replete with 
Hashem’s choicest blessings to be enjoyed in good health and 
good spirit. 
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Of Apples, Honey, and 
Black-eyed Peas 

The How, Why, and Why-not of  
Simanei Rosh ha-Shana 

 
Rabbi Tanchum Cohen 

___________________________________________ 
 

hile it is somewhat curious that eating honeyed 
apples on leil Rosh ha-Shana, a minhag mentioned 
some seven centuries ago by the Tur1, is far more 

prominent among Ashkenazim than consuming leek, black-
eyed peas, and other items cited by the Gemara in Massechtos 
Horayos and Kereisos,2 what is truly surprising is that we eat 
any of these at all. 
 

I 
In Parashas Shofetim3, the Torah forbids many occult 

practices, particularly nichush.  In the Sifrei4 (the midrash 
halacha on Bamidbar and Devarim), the tannaim defined 
‘nichush’ as engaging in superstitious behavior: 

 
, תי מפיכגון האומר נפלה פ? איזהו מנחש – ומנחש

עבר נחש מימיני ושועל משמאלי , נפלה מקלי מידי

                                                 
א "הגר' ש בבי"עיי, ואגב(.  'א' שם סעי)א "וברמ, (ג"תקפ' סי)טור אורח חיים  1
 .ע"צלו, ה"ושהיתה בר, שחידש דהתפוח רמז לברכת יצחק ליעקב( ה תפוח"ד)
ענין זה כבר מוסכם , (ה ערב"ד: ה)ז "ע' ולפי תוס.(.  יב)והוריות :( ה)כריתות  2

 .(.פג)ורמוז במשנה חולין 
 ('פסוק י י"פרק ח)דברים  3
 (א"פיסקא קע)ספרי  4

W 
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, שחרית הוא -אל תתחיל בי ; ופסק צבי את הדרך לפני
  .מוצאי שבת הוא, ראש חודש הוא

This Sifrei is quoted in Masseches 
Sanhedrin5, and it is codified le-halacha by 
Rambam6 and Shulchan Aruch7.  Yet this 
seems to stand in direct contradiction to the 
Gemara mentioned above which appears to 
recommend consuming particular foods as a 
way to magically ensure a year of beracha! 

 
Both Meiri and Rav Yaacov of Lisa address this 

quandary, and both teirutzim actually flow from a third, 
striking Gemara. 

 
II 

In discussing the bounds of forbidden nichush, we 
learn in Masseches Chullin8 that 

אמר רב כל נחש שאינו כאליעזר עבד 
 .אברהם וכיונתן בן שאול אינו נחש

 
Rav points to two episodes in Tanach which serve as 

paradigms of nichush: Eliezer selecting a wife for Yitzchak by 
waiting to hear the significant phrase, “I’ll water your camels 
as well,” and Yonasan deciding whether or not to charge up 
the hill at the enemy Pelishti camp by testing whether the 
Pelishtim stream down the hill at Yonasan or invite him 
uphill.9  Acting based on a sign – as did Yonasan and Eliezer 
– is the paradigm for forbidden nichush according to Rav. 
 

                                                 
 ([שם)ת "י עה"וגם ברש:( ]סה)סנהדרין  5
 ('ד' א הל"פרק י)ז "ע' הל 6
 ('ג' ט סעי"קע' סי)יורה דעה  7
 :(צה)חולין  8
 (ד"פרק י' א)ושמואל ( ד"פרק כ)בראשית  9
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Ba`alei ha-Tosefos are shocked: are the tzaddikim 
Yonasan and Eliezer actually models of sin?   Ri ba`al ha-
Tosefos10 answers that Yonasan and Eliezer planned to act 
regardless, Yonasan relying on his judgment and Eliezer upon 
zechuso shel Avraham; the signs were merely an additional 
siman but were not dispositive whatsoever.  Truly acting 
based upon signs, though, would indeed violate issur nichush. 

 
In his chiddushim, Rabbeinu Nissim11 offers an 

alternative teirutz: 
 

שהנחש שאסרה , וכך נראה לי בתירוצן של דברים
תורה הוא התולה את מעשיו בסימן שאין הסברא 

כגון פתו נפלה , נותנת שיהא גורם תועלת לדבר או נזק
הפסיק לו בדרך שאלו וכיוצא בהן הם לו מידו או צבי 
אבל הלוקח סימנים בדבר שהסברא .  מדרכי האמורי

, מכרעת שהם מורים תועלת הדבר או נזקו אין זה נחש
שהרי האומר אם ירדו , שכל עסקי העולם כך הם

גשמים לא אצא לדרך ואם לאו אצא אין זה נחש אלא 
 .מנהגו של עולם

, ו מעשיהםבכיוצא בזה תל –ואליעזר ויהונתן 
שאליעזר יודע היה שלא היו מזווגין אשה ליצחק אלא 
הוגנת לו לפיכך לקח סימן לעצמו שאם תהא כל כך 
נאה במעשיה ושלימה במדותיה עד שכשיאמר לה 
הגמיאיני נא מעט מים תשיבהו ברוח נדיבה גם גמליך 

וכן .  אשקה אותה היא שהזמינו מן השמים ליצחק
לשתים הוא ונושא כליו יהונתן שבקש להכות במחנה פ

שאם יאמרו אליו עלו אלינו יהא : בלבד לקח סימן זה
ובכיוצא בו בטח יונתן , נראה שהם יראים ממארב

שכן מנהגו של , בגבורתו שהוא ונושא כליו יפגעו בהם
עולם ששנים או שלשה אבירי לב יניסו הרבה מן 

ואם יאמרו דומו עד הגיענו אליכם יראה .  המופחדים

                                                 
 (ה וכיהונתן"שם ד)א "וריטב( ה וכיונתן"ד: צה)' תוס 10
והובאו דבריו במלואם גם בכסף משנה , ש אריכות נעימה"עיי:( צה)ן "הר' חי 11
 (.י המובא בסמוך"בהגמי' הו)וחלק משיטתו תמצא כבר ביראים   (.ז שם"ע' להל)
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ובכיוצא בזה לא היה ראוי , שאינם מתפחדיםמדבריהם 
ליהונתן שימסור עצמו לסכנה וכל כיוצא בזה מנהגו 

, ק"וכי מייתי לה בגמרא לענין איסור ה. של עולם הוא
שאין שכל נחש שהוא מהדברים שאסרה תורה 

 סומך על מעשיו ממשכל שאינו  הסברא מכרעת בהן
ו כמו שעשו אלו השנים בדבר מותר אינו נחש ואינ

 .פ שהוא מדרכי הנחשים האסורים"אסור אע
 

Acting based upon signs is prohibited provided that 
the signs are nonsensical, as are the examples mentioned by 
the Sifrei above.  There is no rational reason to avoid business 
subsequent to bread dropping from one’s mouth or a deer (or 
black cat) crossing one’s path, so such avoidance violates the 
issur de-oraysa of nichush, superstition.  By contrast, 
choosing to take an umbrella based upon sky color (grey 
rather than blue) is a sensible, scientifically-based heuristic 
and is therefore permitted.  Similarly, volunteering unasked to 
provide several hundred gallons of water12 certainly indicates 
exceptionally proactive and insightful chesed, and a 
mountaintop garrison’s surprising hesitancy to charge down at 
a pair of enemy soldiers reveals the garrison’s remarkable 
weakness or low morale, so Eliezer and Yonasan violated no 
issur.  Combining his explanation with that of Tosefos, Ran 
writes there are two criteria that must be met for violation of 
nichush: truly acting upon a meaningless sign.  

  
This pair of concepts is quoted by rishonim in 

discussing an adjacent gemara as well.  Further on the same 
amud in Masseches Chullin, a baraisa13 teaches us that 
sometimes what seems like prohibited nichush is in fact 
permitted, a mere siman: 

 

                                                 
12 nationalgeographic.com/weepingcamel/thecamels.html  

על דברי יהודה בטעם מיאונו , ('ה אות ה"פרשה פ)מצוטטת נמי בבראשית רבה  13
 .כי אמר פן ימות גם הוא כאחיו, (א"י' ח פס"פרק ל)להשיא את תמר לשילה בנו 
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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 continues to set the 
culture of the primacy of Torah study for our children  
 

Most notably, the Ohel Avraham adds a dimension to 
the Biblical mandate to fashion our holidays into “mikra’ai 
kodesh” as explained by the Ramban.   He interprets 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.  
  

We are especially thankful to all our sponsors for their 
generosity and graciousness that have made this project 
possible.  May this add meaning and blessings to the various 
events that our sponsors wish to mark with their largesse.   In 
the merit of the Torah study and simchas yom tov generated 
by this booklet, may Hashem fulfill all of your prayers l’tovah 
l’yomim tovim va’aruchim.  
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תניא רבי שמעון בן אלעזר אומר בית תינוק ואשה אף 
  .על פי שאין נחש יש סימן

 
What distinguishes a permitted siman from forbidden 

nichush?  Rambam writes: 
 

וכל ... ם שנאמר לא תנחשו "אין מנחשין כעכו[  ד]
 .    דברים אלו לוקהמ העושה מעשה מפני דבר

, מי שאמר דירה זו שבניתי סימן טוב היתה עלי[  ה]
אשה זו שנשאתי ובהמה זו שקניתי מבורכת היתה מעת 

וכן השואל לתינוק אי זה פסוק אתה , שקניתיה עשרתי
לומד אם אמר לו פסוק מן הברכות ישמח ויאמר זה 

הואיל ולא כיון  14סימן טוב כל אלו וכיוצא בהן מותר
אלא עשה זה סימן לעצמו  ו ולא נמנע מלעשותמעשי

  .לדבר שכבר היה הרי זה מותר
 

In other words, “a mere siman” means that one does 
not actually decide and act based upon this sign.  It is esthetic, 
not heuristic.  Hagahos Maimoniyos15 notes that this 
understanding of siman aligns with the Ri ba`al ha-Tosefos 
and the first criterion above.  He goes on to cite Rabbeinu 
Eliezer of Metz who developed the second criterion above, 
that of davar be-lo ta`am versus ta`am ba-davar. 
 

III 
Returning to simanei Rosh ha-Shana and the question 

of nichush raised above, one solution is offered by Meiri16: 

                                                 
באיסור ' ל דלא מיירי הגמ"ם וס"ד דפליג על פירוש הרמב"ש בראב"אולם עיי 14

.  י בזה"ל דן בדעת רש"ן הנ"והר.  באי אותו סימן הוי בר סמכא או לאאלא , והיתר
דסוגיין ', ם ובעלי התוס"בא לתמוך בשיטת הרמב' י שכנר"בסוף דברי ההגמי' ועי

סיים ', ם ובעלי התוס"שהרי אחרי שהביא דעת הרמב –איירי באיסור והיתר 
 .כל זה הארכתי נגד המשחיתים המלעיגים על פסקים אלו, ל"בזה

 *(ק ד"ס', ה' הל)ז שם "ע' י להל"הגמי 15
כשמושחין את ה "דע "וע, ה הרבה דברים"ד. )יבשם בית הבחירה להוריות  16

 ,  ל"כ נביאם פה במלואם וז"וע, ה כקילורין לעיניים"ודבריו ה(.  המלך
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ולא , הרבה דברים הותרו לפעמים שהם דומים לנחש
מדרך נחש חלילה אלא דרך סימן לעורר בו לבבו 

והוא שאמרו ליתן על שלחנו בליל .  להנהגה טובה
ת קרא רוביא כרתי סלקא תמרי "ראש השנה קרכס

שהם ענינם מהם שגדלים מהר ומהם שגדלתם עולה 
נו תק, וכדי שלא ליכשל בהם לעשות דרך נחש.  הרבה

והוא  –לומר עליהם דברים המעוררים לתשובה 
יכרתו "ובכרתי " ... יקראו זכיותינו"שאומרים בקרא 

וידוע שכל ... ל שונאי הנפש והם העונות "ר" שונאינו
שאין הדבר תלוי באמירה לבד רק , זה אינו אלא הערה

 ... בתשובה ומעשים טובים 
 

According to Meiri, simanei Rosh ha-Shana are not 
meant to directly, intrinsically determine our gezar din for the 
coming year, but are instead a tool, an instrument for inspiring 
us to teshuva.  It is teshuva which does impact our gezar din, 
and the brief tefillos which accompany the foods serve to 
ensure that we do not mistake the foods for anything but 
teshuva-catalysts.  (Note as well that Meiri interprets the 
language of each of those tefillos as references to teshuva.)  
This explanation is cognate to the first criterion above, siman 
be-`alma; according to Meiri, simanei Rosh ha-Shana are 

                                                                                                      
הרבה דברים הותרו לפעמים שהם דומים לנחש ולא מדרך נחש חלילה אלא דרך 

להנהגה טובה והוא שאמרו ליתן על שלחנו בליל ראש  סימן לעורר בו לבבו
ת קרא רוביא כרתי סלקא תמרי שהם ענינם מהם שגדלים מהר "השנה קרכס

ומהם שגדלתם עולה הרבה וכדי שלא ליכשל בהם לעשות דרך נחש תקנו לומר 
עליהם דברים המעוררים לתשובה והוא שאומרים בקרא יקראו זכיותינו וברוביא 

ל שונאי הנפש והם העונות ובסלקא "ובכרתי יכרתו שונאינו ר ירבו צדקותינו
יסתלקו עונינו ובתמרי יתמו חטאינו וכיוצא באלו ורוביא פרשוה גדולי הרבנים 

ל וידוע שכל זה אינו אלא הערה "תלתן ואנו מפרשים בו קטנית הנקרא פיישו
שאין הדבר תלוי באמירה לבד רק בתשובה ומעשים טובים אבל הדברים 

שים בדרך נחש חלילה אין פקפוק באיסורם והוא שאמר הנה על קצת בני שנע
אדם שכשמתחילין בסחורה מגדלין תרנגול על שם אותה סחורה ואם הוא נעשה 
יפה בוטחים על הצלחתם ושאר דברים הדומים לאלו שהוזכרו הנה אמר על כלם 

ורה על ולאו מילתא היא כלומר ואין ראוי לבטוח על אלו ההבלים ועשייתם אס
 :חסד יסובבנו' הדרך שביארנו בסנהדרין והבוטח בה
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meant to be psychologically inspirational, not materially 
influential. 

 
 

IV 
Rav Yaacov of Lisa17 suggests in his Emes le-Ya`acov 

that the basis for simanei Rosh ha-Shana lies in the Tanach-
wide concept of po`al dimyon developed by Ramban in his 
Peirush al ha-Torah18.  Ramban writes that a nevua which is 
both spoken and acted out by the navi is more potent than one 
which is only delivered verbally.  It is for this reason that 
throughout Tanach, a navi may be instructed to both 
pronounce a given nevua and concomitantly perform a po`al 
dimyon, an action which portrays and mimes the content of 
that particular nevua.   

 
By analogy, a tefilla which is both spoken and mimed 

is even more powerful than one which is only spoken.  The 
objective of simanei Rosh ha-Shana is to serve as po`alei 
dimyon, enhancing and multiplying the power of the tefillos 
“Yehi ratzon …” which they accompany.  Instead of a solely 
verbal request for a shana tova u-mesuka, for ribbui zechuyos, 
and for kerisas sone’einu, we both say those tefillos and mime 
them by eating corresponding foods, thus equipping our Rosh 
ha-Shana with enhanced tefillos. 

   
This second explanation is cognate with the second 

criterion above in the definition of nichush, namely ta`am ba-
davar.  According to Rav Yaacov of Lisa, simanei Rosh ha-
Shana are permissible because while they are meant to 
effectively impact our year, they do so in an explainable, 

                                                 
17 He is better-known for his Nesivos (ha-Mishpat) and Chavvos 
Da`as.  Emes le-Ya`acov is a 94-page sefer on aggados ha-Shas. 

ש שכתב כן בביאור ענין מעשה אבות "עיי(.  'ו' ב פס"פרק י)ן בראשית "רמב 18
 .ן הוא יסוד גדול בהבנת רוב ספר בראשית"אשר לדעת הרמב, לבניםסימן 
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rational fashion – by leveraging and multiplying our verbal 
tefillos. 

V 
Two reflections flow from this approach of Rav Yaacov 

of Lisa.  First, it highlights the critical importance of uttering the 
tefillos “Yehi ratzon …”.  (To instead focus solely on consuming 
the array of siman foods while neglecting the tefillos is to 
embrace the tafel while ignoring the ikkar.)  Moreover, in the 
preceding volume of Ohel Avraham19 we opened with Rav 
Soloveichik’s conception of teki`as shofar as a primal, wordless 
form of tefilla.  Taken together with Rav Yaacov of Lisa’s 
insight, Rosh ha-Shana emerges as the tremendously 
consequential yom ha-din which understandably requires us to 
employ not only routine methods of tefilla, but rather the full 
suite of tools in our tefilla arsenal, including both wordless and 
mimed forms of expression.  Certainly, its more standard tefillos 
similarly demand singular effort and unique focus. 

 
  

 
As we prepare to organize and energize our toolkit of tefillos – 
our Rosh ha-Shana panoply – to the best of our ability, may 
we merit kabbalas ha-tefillos. 

 
 ְתִפּלֹוֶתיהָּ        ְקַטנָּהָאחֹות 

 ְתִהּלֹוֶתיהָּ       עֹוְרכָּה ְועֹונָּה 
 

ֶאה      ְבנַֹעם ִמִּלים   ְלָך ִתְקרָּ
 ִכי ְלָך נֶָּאה      ְוִשיר ְוִהּלּוִלים

 
ַמר       ְלצּור הֹוִחילּו  ְבִריתֹו שָּ

נָּה ּוִבְרכֹוֶתיהָּ  ֵחל שָּ תָּ
                                                 

בגדר ענין התפלה  –במיזוג בריסק וברסלב ", ה"ניסן תשע)אהל אברהם ' עי 19
דתקיעת שופר הויא אופן של , ד"בשם הגרי( שם' וב' א' הע" ,כוונה' י פרטי הל"עפ

 (.צעקה כפשוטה)מעין תפילה דרך צעקה , תפילה בלי תיבות
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Abaye and Rava 
Rabbi Duvie Weiss 

___________________________________________ 
 

he gemara in Brochos 48 discusses whether a minor is 
able to be a part of a zimun—the special introduction 
that is said by three people before saying the birkas 

hamazon. The gemara there says that as long as the minor is 
mature enough to know to whom he is blessing he may join 
the zimun. 
 

As an addendum to this halacha, the gemara tells a 
story about Abaye and Rava, who as young children1 were 
studying with their teacher Rabba. Rabba posed a question to 
the young students: “Where does Hashem dwell?” In response 
to this question, Rava pointed towards the roof of the house, 
while Abaye went outside the house and pointed to the sky. 
Rabba was apparently so impressed by this show of youthful 
alacrity and sharpness that he declared the following: " בוצין
"בוצין מקטפיה ידיע —“Pumpkin, pumpkin: even at an immature 

state in your development, the expert can tell your future.” 
Apparently, Rabba was saying that even as young children, he 
was already able to tell that Abaye and Rava were destined to 
grow and become great scholars and leaders of the Jewish 
people. 
 

This story is a bit troubling. If you gather ten children 
who attended yeshiva day school and ask them where Hashem 
dwells, half of them would say, “Everywhere,” and the other 

                                                 
1 Tosafos Brachos 48 d”h botzin thinks that they were 
approximately four-years-old at the time.  

T 
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half would point up towards the sky. It is hard to understand 
what so impressed Rabba.  
 

It seems that Rabba was not impressed by the answers 
of Abaye and Rava per se; rather, he was impressed by what 
he was able to read into their different answers (pointing to 
the roof versus pointing to the sky).  Rabba deduced and 
foresaw two different approaches to viewing our relationship 
with Hashem (where He dwells), and in response Rabba said 
that one can “tell a pumpkin’s future based on its early stages 
of growth.” 
 

Some suggest that the machlokes between Abaye and 
Rava is about whether life outside the Bais Hamedrash is for 
the sole purpose of earning a livelihood or if there is an 
independent value to accomplishments and gains in life 
outside the Bais Hamedrash. The gemara in Rosh Hashana 18 
teaches that Abaye and Rava were both descendants of Eli, 
whose children were destined to die young. The gemara 
continues to explain that Rava died at the young age of forty 
while Abaye lived until sixty. The reason for the discrepancy, 
explains the gemara, is because Rava was involved only in 
scholarly pursuits, living his life solely in the Torah world, 
while Abaye involved himself in the world of gemilus 
chasadim as well.2 Thus we understand that already at a 
young age, Rava pointed to the roof of the Bais Hamedrash, 
alluding to what would become his lifelong mission and 
approach, a life dedicated solely to growing in Torah, rooted 
in the Bais Hamedrash. Abaye, however, pointed to the 
outside, expressing that there is a whole world outside of the 
Bais Hamedrash that needs to be encountered.  

                                                 
2 See Chasam Sofer’s Pituchei Chosam where he explains that what 
made Avraham Avinu so beloved by Hashem is that he involved 
himself in bringing people closer to God even though it was at the 
expense of his own spiritual development.  
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The gemara Pesachim 26 relates a machlokes between 

Abaye and Rava about whether one is allowed to sit on har 
ha’bayis in the shade that is cast by the walls of the bais 
hamikdosh since he is deriving benefit from the bais 
hamikdosh by doing so. Rava holds that the purpose of the 
walls is to protect those inside and so any outside shade that is 
derived by the walls of the bais hamikdosh is completely 
(halachically) incidental and thus does not fall into category of 
prohibited benefit from kodesh. Rava’s position follows his 
life-outlook that the main goal and purpose of the bais 
hamikdosh (and bais hamedrash as well) is for those on the 
inside. Abaye, however, holds that one is not allowed to sit in 
the outer shade because the goal of learning and experiencing 
the holy presence in the bais hamikdosh is not only for those 
inside, but for the purpose of taking that experience and 
sharing it with the rest of the world. As a result, sitting in the 
outer shade is a problem of unlawfully deriving benefit from a 
place of holiness.  
 

There is another approach in understanding the 
different outlooks of these great personalities that goes to the 
very heart of the psyches of Abaye and Rava.  
 

Let’s look at an interesting machlokes between Abaye 
and Rava that appears in gemara Pesachim 64. The gemara 
learns from the three-fold mention of the term “edah” in the 
parsha of korban pesach that the slaughtering of the korbon 
pesach (which would take place in the courtyard of the bais 
hamikdosh) must be performed in three shifts. To insure that 
there were enough people to fill the three shifts, the doors of 
the courtyard would be closed at certain points, thus 
generating enough people for each shift. Rava understands 
that the leviim would physically close the doors to insure the 
above requirement. Abaye, on the other hand, holds that the 
doors did not have to be physically closed; instead, if there 
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was a possibility of not reaching the three-shift requirement, 
the doors would automatically close on their own.  
 

The gemara explains that Rava holds that it is not 
appropriate, or perhaps even permissible, to rely on a miracle. 
Since doors don’t typically close on their own, it was 
necessary for the leviim themselves to close the doors. 
However, Abaye holds that it is acceptable to rely on a 
miracle. If there was a concern, then the Ribbono Shel Olam 
would deal with it and the doors would close by themselves. 
In other words, Abaye and Rava argue whether or not a 
human being may rely on a miracle. Rava says no, while 
Abaye holds that he may.  
 

We usually assume that we are not permitted to rely on 
miracles and that it is even unhealthy to do so— ain somchin 
al ha’nes— so we are surprised to hear that Abaye holds that 
it is completely acceptable in our world-view to rely on 
miracles. Where does this come from? 
 

The answer lies in a sad and profound fact about the 
early years of Abaye. The gemara Kiddushin 33 tells us that 
Abaye was an orphan. His father died while his mother was 
still pregnant, and his mother died during childbirth. Abaye 
was raised by an adoptive mother, never meeting his 
biological parents. Rabbi Yechezkel Shraga Halberstam, 
(1813–1898), known as the Shinever Rov, taught that herein 
lies the basis for Abaye’s ruling that one may rely on 
miracles. It is specifically the orphan who is closest and most 
directly connected to the Ribono Shel Olam. He knows better 
than anyone that his life and success is a result of God 
watching out for him and taking care of his every need. We 
see this as well when speaking to someone who survived the 
Holocaust. The survivors often came to America with nothing; 
they lost everything— their entire family wiped out. They 
started from scratch by borrowing a nickel. Years later, they 
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have raised an entire family and have created a successful 
business. If you ask them how they did it, there is no question 
as to their response—they will go outside and point to the sky. 
It’s all from God. 
 

Most of us who are brought into a home under the care 
of parents, with a roof over our heads, will explain any 
success we may experience by saying, “It’s due to my parents 
who raised me, the schools I went to, and the hard work I put 
in.” This is the world of Rava. Of course Rava believes very 
strongly in God, but God works through nature, and so in 
describing his success it makes sense for him to point to the 
roof, which represents this world and all of its rules and 
limitations. Of course Hashem runs the world and sends his 
blessings through the medium of the roof, meaning one’s 
home, his parents, and all of the different ways that this world 
expresses blessing.  
 

However, Abaye, an orphan, experiences life in a 
different way. His father is “the Father of orphans” as 
Tehillim describes Hashem, and so in response to the 
question, “Where does Hashem dwell?” Abaye walks outside 
and points directly to the heavens. There are no intermediaries 
for Abaye, there are no messengers, and there is no nature. 
We can imagine Abaye saying, “We may absolutely rely on a 
miracle—my whole life is a miracle.” 
 

We can now understand what Rabba means when he 
says that you can tell how a pumpkin will develop even at its 
early stage. He wasn’t simply impressed by Abaye and Rava’s 
ability to point upwards, but he was highlighting the different 
approaches to life that these two future amoraim would 
display in both their halachic analyses and their lives.  
 

Throughout the year, most of us live in the world of 
Rava— we rely on Hashem, but we certainly put in our effort 
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and follow the trends and markets, attempting to use all 
available means to create our own success. The gemara says 
that, generally speaking, 3אביי ורבא הלכה כרבא—when Abaye 
and Rava argue, we follow Rava. However, on ראש השנה, it 
may be necessary to step into the world of Abaye. We 
proclaim מלך' ה . On  השנהראש , despite all of the human effort 
and input, we blow the shofar to acknowledge and proclaim 
that nothing exists besides Hashem – אין עוד מלבדו.  
 

Have a wonderful Yom Tov. 

                                                 
3 It is worth considering the few areas where the gemara says we 
specifically hold like ם"ל כגא"חוץ מיע הלכתא כרבא ,אביי , in light of the 
different approaches of אביי ורבא mentioned here, specifically the 
argument about יאוש שלא מדעת in ואין כאן מקום להאריך .בבא מציעא.  
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A Short Note about a 
Long Note 
Rabbi Moshe Schapiro 

___________________________________________ 
 

idespread Jewish custom is to conclude the 
blowing of the shofar with a long, final blast, 
known as a tekiah gedolah. Rabbi Yaakov Molin 
(Germany; d. 1427), the earliest authority to 

mention this practice (Minhagei Maharil, Hilkhot Shofar #13), 
compares the contemporary tekiah gedolah to the final shofar 
blast at Mt. Sinai after the giving of the Torah. Prior to Matan 
Torah, God cautioned the people to respect the divine 
presence which rested upon Sinai: “Beware of ascending the 
mountain or touching its edge; whoever touches the mountain 
shall surely die” (Shemot 19:12). On the morning of Matan 
Torah, the shofar announced the presence of God: “On the 
third day, when it was morning, there was thunder and 
lightning and a heavy cloud on the mountain, and the sound of 
the shofar was very powerful, and the entire people that was 
in the camp shuddered” (19:16).  However, God instructed 
Moshe that after the revelation, a long shofar blast would 
signal permission for the people to approach the mountain: 
“Upon the extended blast of the shofar, they may ascend the 
mountain” (19:13). Rashi explains that the extended final blast 
signified the departure of the divine presence. R. Molin says 
that just as the long shofar blast at Mt. Sinai signified the end 
of Matan Torah, so too the tekiah gedolah on Rosh HaShanah 
signifies the end of the shofar ceremony and permission to 
continue the service. Though R. Molin’s connection between 
tekiah gedolah and Matan Torah is prosaic – to prove that an 
elongated blast signifies the end of the shofar ritual – the 

W 
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connection between tekiah gedolah and Matan Torah can also 
teach us about our ongoing relationship with the Torah. 
 

Invoking Matan Torah to explain an aspect of the 
mitzvah of shofar reflects a major theme in the Rosh 
HaShanah davening. In the Shofarot section of Musaf, the first 
third of the lengthy blessing focuses on the significance of the 
shofar at Mt. Sinai: “The entire universe shuddered before 
You and the creatures of creation trembled before You during 
Your revelation, our King, on Mount Sinai, to teach Your 
people Torah and commandments. You made them hear the 
majesty of Your voice and Your holy utterances from fiery 
flames. Amid thunder and lightning You were revealed to 
them and with the sound of the shofar you appeared to them.” 
The prayer continues by quoting three verses that feature the 
shofar during the story of Matan Torah from Shemot 19. 
Ramban (Devarim 5:19) distinguishes between the voice of 
the shofar and the divine voice which conveyed the Ten 
Commandments, but other biblical commentators identify the 
sound of the shofar with the sound of the giving of the Torah 
itself. R. Yaakov Tzvi Mecklenberg (HaKetav vehaKabbalah, 
Shemot 19:16) marshals proofs that the word shofar refers not 
only to an instrument, but specifically connotes the “clear and 
pure sound” made by that instrument. He argues that it was 
this clear voice that served as the mechanism of the revelation 
which was received by the Jewish people with absolute 
clarity. Later, the Torah describes an unusual phenomenon: 
“And the sound of the shofar became increasingly stronger” 
(Shemot 19:19). The Netziv (Hercheiv Davar to 19:19) says 
that normally, a sound dissipates with time, but here the 
shofar blast became more intense. He also reminds us that this 
sound emerged from “a heavy cloud on the mountain” 
(19:16). According to the Netziv, the sound of the shofar is 
the Torah itself, sounding from the midst of the cloud. Its 
ever-increasing power from within the cloud represents the 
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inexplicable historical fact that the Torah continues to grow 
and expand even through the long darkness of exile.  

 
The identification of the shofar blast with the 

revelation of the Torah itself can help us understand the 
significance of the tekiah gedolah. In one of his final speeches 
to the nation, Moshe Rabbeinu recounted the Jews’ experience 
at the foot of the mountain, “These words Hashem spoke to 
your entire congregation on the mountain, from the midst of 
the fire, the cloud and the thick darkness—a great voice, ve-lo 
yasaf- and He inscribed them on two stone tablets and gave 
them to me” (Devarim 5:19). The phrase ve-lo yasaf can be 
understood in two mutually exclusive ways. Rashi and many 
other commentaries translate the phrase to mean “that will 
never repeat.” However, Targum Onkelos, following the 
tradition in the Talmud (Sanhedrin 17a) translates it as “that 
will never cease.” But if the final “extended blast of the 
shofar” signaled the departure of God’s presence from Sinai, 
how can Onkelos and the Talmud say that God’s voice never 
ceased even after Matan Torah? R. Avraham Chaim Schor 
(Torat Chaim, Sanhedrin 17a and at greater length in Bava 
Metzia 85a) connects Onkeles’ translation with the assertion 
of the Midrash (Vayikra Rabbah 22) that, “Scripture, 
Mishnah, Halakhot, Talmud, Toseftot, Haggadot, and even 
what a faithful disciple would in the future say in the presence 
of his master, were all communicated to Moshe at Sinai.” 
Everything was given at Mt. Sinai, because the revelation is 
ongoing even beyond the geographical limitations of Mt. 
Sinai. Every time a Torah scholar proffers a true insight, he is 
tapping into the flow of divine revelation that first emanated 
from Sinai. R. Schor asserts that it is for this reason that 
Chazal formulated the blessing on Torah study “notein ha-
Torah” – “He that gives the Torah” in the present tense. The 
giving of the Torah is ongoing and never ceases. If the voice 
of the shofar at Sinai was the voice of the Torah and the 
annual blowing of the shofar on Rosh HaShanah evokes the 
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shofar of Matan Torah, then elongating the final blast of the 
shofar represents this ongoing revelation. While Maharil saw 
the tekiah gedolah as a sign of ending and completion, it is 
equally possible, in light of the HaKetav vehaKabbalah, the 
Netziv and R. Schor, to interpret this custom as a symbol of 
the never-ending quality of the Sinaitic revelation.  

 
The fact that Matan Torah is ongoing means that we 

must participate in it. One of the most oft-quoted texts at Rosh 
HaShanah time is Rambam’s explanation of the 
commandment to blow the shofar: “Even though the blowing 
of the shofar on Rosh HaShanah is a divine decree, it contains 
a hint, as if to say, ‘Awake, sleepers, from your sleep, and 
slumberers awake from your slumber, and examine your 
deeds and repent and remember your Creator’” (Hilkhot 
Teshuvah 3:4). R. Yissachar Shlomo Teichtal (Mishneh 
Sachir, VaYetzei) disappointedly observes that we listen to the 
shofar every year, and we often attend events and speeches 
designed to inspire and stir us (hitorerut) from our spiritual 
slumber, but the effects of that awakening seem to dissipate 
quickly and hardly have any longevity. R. Teichtal quotes R. 
Yitzchak Aizik Friedman, a fellow Hungarian Rav, who gives 
an explanation of this sad phenomenon. R. Friedman draws a 
parable: if you wake someone up, but the room is completely 
dark, he cannot do anything. He will just turn over and go 
back to sleep because there is nothing to wake up for. R. 
Friedman concludes, that, as the verse says, “For the 
commandment is a candle and the Torah is a light” (Mishlei 
6:23). If we do not study Torah sufficiently we simply lack 
the light to see what we can do by arising. We wake up, but 
we see nothing to do, so we go back to sleep. Conversely, the 
more Torah we study, the more enduring our hitorerut will be. 
The shofar serves a dual function. It is, as Rambam describes, 
the alarm that awakens us from our spiritual slumber. 
However, it is also the symbol of what we are being woken 
for. The voice of the shofar is the sound of the Torah echoing 
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down the ages from Matan Torah until today. When we hear 
the blasts of the shofar on Rosh HaShanah, particularly when 
the last tekiah gedolah resounds on and on, we must 
remember that the Torah is being given continuously and we 
must be there to receive it. If we are to wake up and stay 
awake for this coming year, we must take hold of the kol 
shofar and transform it into the kol Torah of the Beit Midrash. 
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Tapping into Life 
Rabbi Jonathan Kaplan 

___________________________________________ 
 

magine—it is Rosh Hashana, the Day of Judgment, and we 
have been tasked with choosing the Torah reading for the 
day. We would probably try to find a topic related to 

judgment.  Or perhaps since the first man was created on this 
day maybe we would choose a section related to creation?  
When we open the machzor we find something very curious.  
On the first day of Rosh Hashana we read about Sarah being 
remembered by Hashem and having a child.  On the next day 
we read about the akeidah where Hashem asks Avraham to 
sacrifice his son Yitzchak.  These Torah-portions would not 
really be our first choice to fit with the theme of the day.  
Chazal in their great wisdom chose these two readings for a 
reason.  What is their message to us on these very special 
days? 
 

If we were to isolate each of these two readings from 
the other we might come up with two independent ideas for 
choosing these sections.  The truth is though that Rosh 
Hashana is one long day celebrated over a two-day period.  
Having this in mind as it relates to the Torah reading, we 
realize that the two readings are really one long story.1 It is the 
story of Yitzchak avinu.2 Rav Weinberg points out that 
                                                 
1 The first day’s reading starts with Bereshis chapter 31 and the 
second day starts from chapter 32, exactly where we left off the first 
day.  
2 The fact that the second day’s reading ends with the birth of Rivka 
is another indicator that the reading is focused on Yitzchak. 
Chazal explain that each of the avot represents a different attribute.  
Avraham is associated with kindness while Yitzchok is associated 

I 
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Yitzchak is the only person in the Torah of whom we are told, 
“And he was weaned.”3 The usage of the word  ַָּמלַויִג  for 
weaning is striking.  The word ַויִגַָּמל can be translated more 
literally as relating to the word גַָּמל – camel.  Why would the 
word for weaned be associated with a camel?  A camel is 
unique in that once it the camel fills itself with water it 
becomes completely independent.  Such is the case when a 
child is weaned.  Weaning is the process of creating 
independence for the child.  The Torah goes out of its way to 
tell us that Yitzchak was weaned.  He becomes independent 
and the subsequent akeidah story is the continuation of this 
maturation process.  Yitzchak’s story illustrates the process of 
becoming independent.  Yitzchak becomes his own person in 
the face of his larger-than-life parents.   
 

The process of judgment, which occurs on Rosh 
Hashana, is one that breaks things down into individual parts 
and creates definition. Judgment facilitates the creation of the 
distinct individual.  Interestingly, the mishna in Rosh Hashana 
expresses this idea as to the nature of judgment on Rosh 
Hashana- perek 1 mishna 2.4 One by one, like sheep, we 

                                                                                                      
with judgment and Yaakov is associated with tiferet.  Where 
Avraham excelled in the area of kindness- seeing the connectivity 
of things, Yitzchok excelled in seeing differentiation and how 
things express their uniqueness. 
3 Bereshis 21; 8   הָּם ִמְשֶתה גָּדֹול ְביֹום ִהגֵָּמל ֶאת ַויִגְַדל ַהיֶֶלד ַויִגַָּמל ַויַַעׂש ַאְברָּ
ק   יְִצחָּ
 And the child grew and was weaned, and Abraham made a great 
feast on the day that Isaac was weaned. 
בארבעה פרקים העולם נדון: בפסח על התבואה, בעצרת על פרות האילן, בראש  4
 השנה כל באי העולם עוברין לפניו כבני מרון, שנאמר )תהלים לג( היוצר

.ובחג נדונין על המים, יחד לבם המבין אל כל מעשיהם  
At four times the world is judged: On Pesach, for the crops, on 
Shavuot, for the fruits of the tree, on Rosh HaShanah, all the world 
passes before Him like sheep, as it says, “He that fashioneth the 
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individually pass in front of Hashem to be judged.  The focus 
is on the individual.  It is through judgment that we come to 
self-definition.  The Rambam in Hilchot Teshuva compares 
the judgment of Rosh Hashana to the judgment at the time of 
one’s death. It is at the time of one’s death that the person’s 
life becomes clearly defined.5 We find the same to be true on 
Rosh Hashana. Before the act of judgment we lack definition.  
It is through the process of judgment that we develop a level 
of independence that we lacked prior to this process and it is 
Yitzchak avinu who shows us the way through the story of his 
own life.6   
 

On the second day of Rosh Hashana we read the story 
of the akeidah, which is a continuation of the first day’s 
reading.  Usually we view the akeidah as a story mainly 
concerning Avraham.  In truth, although the major actor is 
Avraham, the thirty seven year old Yitzchak plays a key role.  
His willingness to accompany his father to the altar when it is 
clear that he is the sacrifice is difficult to comprehend.  We 
are told in chapter 31 of Pirkei D’Rebbe Eliezer7 that at the 

                                                                                                      
hearts of them all, that considereth all their doings.”(Psalms 33:15) 
And on Sukkot, they are judged for the water. 
5 Rambam Hilchot Teshuva Chapter 3 Halacha 3  
כשם ששוקלין זכיות אדם ועונותיו בשעת מיתתו כך בכל שנה ושנה שוקלין עונות 

 כל אחד ואחד מבאי העולם עם זכיותיו ביום טוב של ראש השנה
“Just as a person’s merits and sins are weighed at the time of his 
death, so, too, the sins of every inhabitant of the world together with 
his merits are weighed on the festival of Rosh Hashanah.” 
6 Can you imagine having Avraham and Sarah as your parents?  It 
could not have been easy to follow in their footsteps, but that is 
exactly the point.  In the face of such “big” people we witness the 
development of Yitzchak as a viable, independent person. 
כיון שהגיע החרב על צוארו פרחה ויצאה נפשו של יצחק וכיון  ריהודה אומ' ר 7

לו אל תשלח ידך נפשו חזרה לגופו וקם רשהשמיע קולו מבין הכרובים ואמ  
ברוך  רועמד יצחק על רגליו וידע יצחק שכך המתים עתידים להחיות ופתח ואמ 

.מחיה המתים' אתה ה  
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moment that Avraham placed the knife on Yitzchak’s neck, 
Yitzchak died (his soul left his body).  When Avraham was 
instructed not to kill Yitzchak, Yitzchak’s soul returned.  He 
stood up and realized that the departed will one day return to 
life as well and he then recited the blessing of מחיה ' ברוך אתה ה
 Blessed is the One who gives life to the dead.  What – המתים
did Yitzchak experience and how did he know from his 
experience that all the dead will one day return to life?   
 

Perhaps we can explain that Yitzchak did not actually 
die on the altar.  Rather when the knife reached his neck he 
came face to face with death.  It was at that moment of 
darkness, when he confronted death that he had an incredible 
vision of what life is.  That moment was a revelation of 
Hashem as the source of life in all of its vitality.8  This 
explains Yitzchak’s reaction.  When he rose from the alter he 
realized that one day, there will be resurrection for all of the 
dead.  He understood this because he saw the purest vision of 
Hashem, as the infinite living G-d.  A G-d who is so full of 
life, that He has to hold back this dynamic force of life, 
otherwise death would cease.9  (This is why at the end of days 
when Hashem will reveal Himself clearly to the world, all 
death will cease and the dead will return to life).  
 

It is on Rosh Hashana, the Day of Judgment, when we 
read about Yitzchak, that we need to understand this 
important message.  Judgment creates definition and 
independence which leads to the individual’s worth as an 
                                                 
8 It should be noted that the akeidah occurred on the even shesiya- 
the accretive stone – the place of creation, where all life began.   
9 This explains the second blessing in shemoneh esrei.  What does 
gevurah have to do with resurrection of the dead? In the fourth 
chapter of Pirkei Avot it sates, “Who is strong - he who subdues his 
personal inclination.”  If we understand that Hashem is all life then 
He expresses his strength by holding back this unlimited force of 
life.  
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autonomous being and highlights for us that what we do 
matters.  It is for this reason that we are judged as distinct 
beings.  But there is more to this day.  We are reminded on the 
second day, with the story of the akeidah, that we are granted 
the gift of life from the G-d of life.  We need to appreciate the 
power of life.  On Rosh Hashana this lesson conveys to us the 
idea that we are a new creation.  It is the day of creation of 
Man and so too we are created anew. We need to feel the 
freshness and vitality of life which leads us to do teshuva.  
This in turn brings us back to the Living G-d and returns us to 
experience a genuine and dynamic life. 
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I Really Enjoyed that 
Drasha 
Seth Lebowitz 

___________________________________________ 
 

t is the early 1990s.  A young man on a college campus 
sits down to enjoy his morning cup of tea and read the 
college’s daily newspaper.  A letter to the editor catches 

his eye.  A Jewish student, probably with good intentions (and 
definitely with good intuition –see below), has written 
describing the foolishness he believes is inherent in the 
observance of Shabbos.  After all, he writes, if you’re not 
supposed to do WORK on Saturday, why can’t you drive?  
Everyone knows that it is a lot more WORK to walk to a 
synagogue than to drive there!  The young man is not 
disturbed by the letter, because he knows that the Hebrew 
“melacha,” though it can be translated as “work,” has its own 
special definition in Jewish law that doesn’t correspond 
precisely to the English “work.”  Later in the day, a thought 
occurs to the young man –does that mean that work on 
Shabbos is perfectly acceptable, as long as it doesn’t involve 
melacha?  Hmmmm…. 

 
Several years go by.  The young man finds himself 

attending law school in a large metropolis.  A friend has 
invited him to Shabbos lunch during the middle of final 
exams.  While there, another guest, an older student at the 
same law school, finds the young man and asks accusingly 
what on earth he is doing there.  Not satisfied with the answer 
“eating Shabbos lunch,” the older student tells him that he 
should be at home eating a quick pastrami sandwich and 

I 
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studying all day.  When the young man objects that it is, after 
all, Shabbos, the older student takes offense.  After all, she 
never suggested he write or use a computer, just that he sit and 
memorize the contents of a textbook or his class notes. The 
young man considers this suggestion, but stays at lunch.  On 
his way home, the young man wonders –could the older 
student be correct?  On the one hand, a person who sits and 
crams for an exam isn’t doing any melacha.  On the other 
hand, is Shabbos meant to be just like Tuesday except that one 
doesn’t turn on lights?  Hmmmm…. 

 
Another year passes.  The young man stops by the 

apartment of a friend –and chavruta–on a Friday night after 
dinner.  The friend is a few minutes late arriving home.  An 
acquaintance, who rents a room from the friend, opens the 
door and at first denies the young man entry.  After a moment 
of negotiation, the young man is allowed inside and is led to 
the living room to wait.   While waiting, the acquaintance 
apologizes and explains that he has a television on in his 
bedroom, and he didn’t want to offend the young man by 
letting him in to an apartment in which a television was 
playing on Shabbos.  The young man thanks the acquaintance 
for his consideration, and then his curiosity gets the better of 
him.   Acknowledging that it is none of his business, he asks 
what caused the acquaintance to decide to turn on a television 
on Shabbos (maybe a state of emergency declared by the 
governor?).  In response, the acquaintance explains that he 
would never do such a thing –instead, he turned the television 
on before Shabbos started and left it on in order to watch a 
college basketball game involving his alma mater.  As the 
friend arrives, sefer in hand, the acquaintance retires to his 
room, presumably for the second half.  While walking home 
that night, the young man wonders –it certainly doesn’t seem 
right to watch television on Shabbos, but at the same time, the 
acquaintance didn’t do anything other than sit passively and 
watch.  Hmmmm…. 
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Back to the present day.  This young man continued to 

stumble around in confusion regarding this issue until he was 
enlightened by a rabbi’s drasha. He did not have the privilege 
of attending the drasha, because it was delivered more than 
700 years before he was born.  But fortunately, the drasha has 
been preserved for us in writing as the Ramban’s “Drasha 
L’Rosh Hashanah,” which is an amazing work, containing a 
comprehensive treatment of the holiday of Rosh Hashanah, 
with an explanation of the pesukim in the Torah that describe 
the day, a discussion of the meaning of a day of judgment, an 
analysis of hilchot shofar and malchuyot, zichronot and 
shofarot, a discussion of teshuva, and a special section about 
Eretz Yisrael.  The portion of the drasha that delivered the 
young man from his confusion on this issue is the Ramban’s 
explanation of the word “shabbaton” in the verse (Vayikra 
23:24) “Daber el bnei yisrael laimor: bachodesh hashvi’i 
b’echad lachodesh yiyheh lachem shabbaton zichron truah 
mikra kodesh.”1 

 
The Ramban notes that the Mechilta asks “devarim 

sheheim mishum shvut minayin?” (What is the source [in the 
Torah] for rabbinic prohibitions on Yom Tov?2)  The Mechilta 
assumes that at least part of the source for such prohibitions is 
the word shabbaton.3  This is a very strange question –how 
can one ask for the source in the Torah of a rabbinic law?  A 
rabbinic law by definition should have no direct source in the 
Torah, or else it would be a Torah law!  The Mechilta’s source 

                                                 
1 A very similar explanation of shabbaton also appears in the Ramban’s 
commentary on the Torah on the same verse. 
2 The Ramban’s explanation of shabbaton applies equally to Shabbos and 
to all other yamim tovim, although here he is commenting on a description 
of Rosh Hashanah specifically. See his commentary on Vayikra 23:24. 
3 The example of “shabbaton” that the Mechilta chooses is not from the 
description of Rosh Hashanah, but rather from the description of Sukkot in 
Vayikra 24:39. 
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might not be a true source, but rather an asmachta, which 
links a law or an idea to a pasuk or a word in the Torah by 
way of association rather than by way of derivation.  The 
Ramban, however, rejects the possibility that shabbaton here 
is an asmachta, as he believes that asking for the Torah source 
of a law that by its very name (“shvut”) is specified to be a 
rabbinic law is an unnatural use of language.  It might have 
been reasonable to ask what the source in the Torah is of 
prohibitions that do not involve melacha, for example, but not 
while referring to such prohibitions as “shvut.”  Instead, the 
Ramban explains that even though it is counterintuitive, the 
Mechilta is teaching us that at least certain rabbinic 
prohibitions on Shabbos and yom tov have a source in the 
Torah. 

 
What can this mean?  The Ramban explains that when 

the Torah describes a day as shabbaton, we are commanded to 
observe that day as a day of rest.  This “rest” is separate from 
any prohibition on performing melacha.  Had the Torah only 
prohibited us from performing the melachot themselves, then 
many types of labor and toil would be permitted on Shabbos 
and yom tov.  For example, people would be permitted to 
weigh and measure their produce and other products, to fill 
containers with goods for sale, to make deliveries using 
animals (so long as no prohibited hotza’a is involved), and the 
marketplaces would be open for business on Shabbos and yom 
tov like on a regular weekday.  Moneychangers would be at 
their usual places, stores would be open, and laborers would 
rise early to go to work.  Although there are rabbinic 
enactments that prohibit such activities, the Ramban believes 
it is impossible that the character of Shabbos and yom tov as 
days of rest comes only from rabbinic enactment and does not 
exist on a Torah level.  We are not to treat these special days 
like regular weekdays.  Instead, the Ramban teaches us that 
the Torah commands us to observe these days as days of rest, 
and that rabbinically forbidden activities are specific 
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applications of this Torah commandment.4  When a person 
refrains from violating a rabbinic prohibition against labor or 
toil, he fulfills in part the Torah’s commandment of 
shabbaton. 

 
 Once we have learned this idea from the Ramban, the 
situations that so befuddled the young man become easily 
understandable.  The letter writer was of course wrong that 
one should drive to shul rather than walk in order to save 
energy on the day of rest –but he correctly intuited that toil 
and labor are prohibited by the Torah itself, whether or not 
they involve melacha. 
 

Deciding not to spend Shabbos toiling away studying 
for law school finals was a good idea.  Although studying 
doesn’t take much physical effort, and much of the Ramban’s 
focus is on physical labor and toil, he includes operating a 
store and acting as a moneychanger in his examples of 
activities that are rabbinically prohibited but the source of 
whose prohibition is the mitzvah of shabbaton. This suggests 
that certain activities are forbidden as weekday activities 
whether or not they involve physical exertion.  Sitting and 
memorizing material for a final exam might fall into this 
category. 

 
Although the college basketball fan did not perform 

any melacha when he watched the big game on Friday night, 
it would have been more in keeping with the mitzvah of 
shabbaton not to do so.  Watching a basketball game on 
television does not involve any activity at all, and many 
people might find it relaxing and thus possibly compatible 
with a day of rest.  However, the Ramban’s description of a 
Shabbos or yom tov that lacks shabbaton, which he finds 
                                                 
4 It does not seem that all rabbinic prohibitions on Shabbos or yom tov fall 
into this category.  However, it is obvious from the Ramban’s examples 
that many do. 



 ראש השנה

 
40 

unthinkable, is characterized not only by specific activities but 
also by an atmosphere –marketplace open, shopkeepers 
present, commerce being conducted, which suggests that 
creating or maintaining a weekday atmosphere by watching a 
televised basketball game might run afoul of the principle of 
shabbaton.5 

 
Chag samei’ach to the entire community, and may we 

make it a true shabbaton. 
 
 

  

                                                 
5 See the Ritva’s comments on Rosh Hashanah 32b, where he explains the 
Ramban’s idea in his own words and says that he learned this idea from 
the Rashba, who learned it from the Ramban.  In describing what the 
mitzvah of shabbaton accomplishes, the Ritva says that it prevents us from 
turning special holy days into the equivalent of regular weekdays (“shelo 
la’asot shabbat k’chol”). 
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Sheva Yipol Tzaddik 
V’kam 

Rabbi Elozor Preil 
___________________________________________ 
 

abbi Yissocher Frand of Yeshivas Ner Yisroel in 
Baltimore has earned a well-deserved reputation as 
one of our generation’s most inspiring and sought-

after speakers.  He has a unique ability to connect with his 
audiences on many topics through his Torah insights, his 
wonderful stories, his sense of humor and his down to earth 
human touch.   
 

Rabbi Frand’s most popular lecture is arguably his 
annual teshuva drasha.  Each year before the Yamim Noraim, 
he delivers that drasha in many different cities and venues to 
thousands of people.  Many of his regular talmidim (myself 
included) and other avid listeners eagerly anticipate Rabbi 
Frand’s teshuva drasha and cannot imagine entering Yom 
Kippur without having absorbed that year’s message. 

 
One of Rabbi Frand’s earliest teshuva drashos (1989) 

is one of my favorites, with a message that encourages me on 
an ongoing basis.  He addressed a question that must trouble 
many of us year after year.  Each year we focus on doing 
teshuva, on repenting for our sins and sincerely resolving to 
not repeat those crimes against Hashem again – and then we 
repeat the same sins again, and repent for them again the 
following year.  This dichotomy is practically built into the 
Yom Kippur liturgy, as we recite the same list of al cheits 
year after year.  In this light, does our teshuva have any value?  

R 
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What is the point of confessing and repenting for the same 
sins every single year? 

 
The answer can be found in the words of Shlomo 

HaMelech, the wisest of all men: Sheva yipol tzaddik v’kam – 
a righteous man falls seven times and yet rises again.   A 
tzaddik is not a person who never sins, but rather one who can 
sin and still get up and try again.  Hashem understands that we 
are not perfect; after all, He made us that way.  In the entire 
history of the human race, there have been only four people 
who never sinned.  Hashem understands that we are fallible.  
All He asks is that we get up and try again to come back to 
Him – last year, this year, and next year again, if necessary. 

 
Rav Yitzchok Hutner, one of the great Torah thinkers 

of recent times, took this concept a step further.  He said that 
tzaddikim are not born, but rather one becomes a tzaddik 
davka (precisely) by falling and getting up again.  One can 
only become a tzaddik through struggles.  Lose the battles, but 
win the war.  Rav Hutner adds that recent biographies in 
English of great rabbis portraying them as perfect from birth 
do a disservice to them and to us, for we cannot relate to or 
learn from perfect people.  Indeed, says Rav Hutner, these 
portraits are not accurate, for great men have to struggle with 
their yetzer hara just as we do.  The Chafetz Chaim was 
universally recognized as the greatest man of his generation, if 
not the greatest man in several centuries.  He literally wrote 
the book on shemiras halashon (careful speech), and he was 
famous for practicing what he preached, for exemplifying in 
his daily life the care in guarding one’s tongue that he 
espoused in his books.  Many are the stories of people who 
tested him to see if they could entice him to speak 
derogatorily of others and failed.  And yet Rav Hutner writes 
about the Chafetz Chaim: “But who knows of all the battles, 
the struggles, the obstacles and traps, and the steps backward 
that the Chafetz Chaim encountered with his yetzer hara!  He 
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was the Chafetz Chaim not because he didn’t fall, but because 
he got up and did not surrender in his war to become a better 
person.” 

 
Rabbi Yisroel Reisman of Brooklyn makes a similar 

point.  He notes (“Shavuos Imponderables”) that the world 
itself is built upon the foundation of failure first.  Indeed, our 
very universe, according to Chazal, was not Hashem’s first 
attempt (banah olamos u’machrivan – He created universes 
and destroyed them).  Chazal also tell us that Hashem 
originally intended to create our world with midas hadin (the 
attribute of justice), and only afterward switched to midas 
harachamim (the attribute of mercy).  Man was originally 
created as a single body with two sides, male and female, and 
only afterward were we split into separate beings.  These three 
examples illustrate that even kivyachol the Almighty Himself 
experienced failure before success.  Undoubtedly this was 
done as a demonstration of ma Hu, af ata (how to emulate 
Hashem) – we should accept, indeed we should embrace our 
own failures as springboards to spiritual growth and 
achievement.  Rabbi Reisman concludes that this is the reason 
we celebrate z’man matan Toraseinu on Shavuos, even though 
it culminated with the smashing of those luchos forty days 
later, rather than on Yom Kippur when we received the 
second, permanent luchos.  It is davka the broken luchos that 
embody the secret of spiritual resilience, repentance, 
persistence and growth. 

 
Sheva yipol tzaddik  v’kam – a righteous man falls 

seven times and yet rises again— is the hallmark of the Jewish 
people.  We are am seridei charev – a nation who survives the 
sword.  How many times in our history have we been knocked 
down by our enemies and counted out?  Yet all of our ancient 
persecutors are gone – but we are still here, survivors of the 
sword.  Each time we fall, we rise again, for we are a nation of 
survivors. 
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When facing our individual spiritual challenges, we 

may fall again and again; but as long as we keep getting up 
and keep returning to do battle with our yetzer hara, we are 
the survivors and the winners.  Let us each draw inspiration 
from the physical survival and re-birth of the Jewish people 
before our eyes.  Let us recognize that Hashem yearns even 
more for the spiritual re-birth and return home of the souls of 
His nation. 
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Getting Back Up 
Yossi Markovitz 

___________________________________________ 
 

... it ain’t how hard you hit; it’s about 
how hard you can get hit, and keep moving 
forward. How much you can take, and keep 
moving forward. That’s how winning is done. 
 
-Rocky Balboa 
 

Part 1: 
 

n the second chapter of Hilchot Teshuva, Rambam 
explains: ויסירנו , הוא שיעזוב החוטא חטאו? ומה היא התשובה
.ממחשבתו ויגמור בלבו שלא יעשהו עוד —What constitutes 

Teshuva? That a sinner should (1) abandon his sin and (2) 
remove it from his thoughts, and (3) resolve in his heart never 
to commit it again. 
 
This famous paradigm has become the core of our process of 
repentance each year.  It is clear that in order to warrant a 
favorable decree in the new year we should abandon 
wrongdoing and strive to fulfill the wishes of the Almighty.  
Let’s examine the third step in greater detail, the stage known 
as kabbalah al ha’atid – acceptance for the future. 

 
In truth, resolving never again to commit the mistakes 

of the past sounds like a redundant step.  If I succeed in fully 
abandoning my previous actions and forgetting about them, 
there should be no fear of falling back into my old routine.  
After all, I’ve just abandoned something which is regrettable 
and I feel much better without its burden.   

I 
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Sadly, we are well aware that a period of clarity does 

not guarantee a future without ambiguity, just as daybreak 
does not preclude another night.  I will likely encounter the 
same trials, deal with the same difficulties, and stumble on 
familiar roads.  This realization can be disheartening.  I don’t 
want to lie to HaKadosh Baruch Hu about my future, but 
more importantly I feel despair at lying to myself when I 
know my capacity for change is limited. 
 

So why not just leave it at two steps?  If I can muster 
sincere regret for my failings then (1) I won’t do them again 
and (2) I’ll put them out of my mind.  I’ll perform a candid 
personal accounting (cheshbon hanefesh).  Step three, 
Kabbalah al ha’atid, forces me to commit to an outright 
falsehood.  It feels wrong.  There must be another approach to 
this important principle. 
 

Earlier this year, our community was privileged to host 
Rachel Frankel, mother of 16-year-old Israeli-American 
victim Naftali Frankel, who was one of three boys abducted 
and murdered last summer.  Her words were pure and 
uplifting, as if drawing from lifetimes of perspective and faith.  
She told a simple story, which I believe can shed light on the 
importance of kabbalah al ha’atid—acceptance for the future. 
 

In the immediate days following the boys’ 
disappearance, the police asked Rachel and the other parents 
if they would like to listen to the audio of Gilad Shaer’s phone 
call from the terrorists’ car.  Knowing that the recording 
would be leaked to the media they all agreed to listen 
separately, but Rachel asked for a few moments to prepare 
herself.  She called a friend who was also a psychologist and 
said, “Prepare me for what I am about to hear.”  The friend 
asked what she was afraid of, and Rachel answered, “What if 



    6775—אוהל אברהם

 
49 

it’s terrible and I fall apart?”  Her friend replied with simple 
wisdom, “Well, then you’ll pick yourself up.” 
 

These obvious words gave Rachel Frankel the courage 
to overcome a traumatic moment.  They are so simple, yet so 
profound.  At times all we need to do is pick ourselves up and 
put one foot in front of the other, but it’s hard.  We don’t feel 
capable, or often we don’t feel permitted.  We’re convinced 
that this low point is where we’ll dwell forever. 
 

This is the secret of the last step in the process of 
Teshuva.  HaKadosh Baruch Hu doesn’t need a promise that 
we will succeed.  He wants us to promise that we’ll pick 
ourselves up.  We won’t forget that each time we fall apart, 
we can start rebuilding.   Kabbalah al ha’atid is not 
disingenuous; it’s my legitimate struggle.  It’s not a sign of 
instability; it’s life.   
 

In a famous letter from Rav Yitzchak Hutner to a 
student who was struggling with this exact notion, Rav Hutner 
lovingly responds with the verse (Mishlei 24:16) “Sheva yipol 
tzaddik v’kam.”  While the standard translation is “the 
righteous one falls seven times, yet gets up,” Rav Hutner 
assures his reader that the real intention is “only someone who 
has fallen seven times and picked himself up each time can be 
considered righteous.”   
  

He compassionately wrote: 
 

Know, however, my dear friend, that your soul is 
rooted not in the tranquility of the yetzer tov, but 
rather in the battle of the yetzer tov. And your 
precious warm-hearted letter “testifies as one hundred 
witnesses” that you are a worthy warrior in the 
battalion of the yetzer tov. The English expression, 
“Lose a battle and win a war” applies. Certainly you 
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have stumbled, and will stumble again and in many 
battles you will fall lame. I promise you, though, that 
after those losing campaigns you will emerge from 
the war with the laurels of victory upon your 
head….Lose battles but win wars. 6 

 
Part 2: 

... the only perfection is the perfection of helping 
others. This is the only thing we can do that has any lasting 
meaning. This is why we’re here. To make each other feel 
safe.”  
 
― Andre Agassi  
 

In addition to vowing to pick ourselves up, we must 
learn another message from Rachel Frankel and Rav Hutner. 
A common theme in the previous examples is that often the 
encouragement of another is required.  Before I can pick 
myself up and resume moving forward, I may require a “soft 
push” from a friend, teacher, or mentor. 
 

There is a discussion in the Talmud Yerushalmi in 
Pesachim (10:5) as to why we finish telling the story of the 
exodus from Egypt by midnight on the 15th of Nissan, if the 
Jewish people didn’t leave until the next afternoon (Shemot 
12:51).  The answer given is מכיון שהתחיל במצוה אומר לו מרק, 
which is often rephrased as המתחיל במצווה אומרים לו גמור—“one 
who starts a mitzvah, they say to him, ‘finish.’”   A nice idea, 
certainly, but who is “they”?   
 

Our very own Rabbi Moshe Zvi Weinberg recently 
quoted Rabbi Meir Arik (1855–1926) who answered this 
question.  Many times we think our life’s efforts are not 

                                                 
1Translated in the Jewish Observer, December, 1981 
 



    6775—אוהל אברהם

 
51 

yielding results.  We are wasting our time and not 
accomplishing much.  At this point of despair, we all need a 
good friend to encourage us.  Someone who will listen, who 
will empathize, and say, “You can do this.”  It is they who can 
tell us “Finish what you started.” 
 

It’s no secret that every citizen of planet earth is 
struggling with something.  Some conflicts are in plain sight, 
while others are internal.  Some difficulties are physical, some 
are financial, and some social.  Others may be mental, 
spiritual, or familial.  There is so much room for  אומרים לו
 Each person we meet can benefit from deeper  .גמור
companionship, from feeling understood, and from a word of 
encouragement. 
 
Conclusion: 
 

This year let’s not shy away from kabbalah al ha’atid 
– acceptance for the future.  Knowing that challenging days 
are ahead of us personally and nationally, we will resolve at 
the very least to pick ourselves up each time and keep moving 
forward.  Doing our best is the best we can do.   
 

Additionally let us sway Hashem’s good favor by 
attuning ourselves to the plight of others and becoming the 
 When our friends, loved ones, or peers stagger this  .אומרים
year, they may lack the strength to get back up.  We can 
jumpstart their willpower with a compassionate ear and a few 
supportive words. 
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Selicha, Mechila, 
Kapara—Three Sides 

of the Same Coin? 
Josh Gelernter 

___________________________________________ 
 

e are all accustomed to the familiar refrain of 
selicha, mechila, kappara found throughout our 
Yom Kippur davening. If we have spent time 

looking through the ArtScroll Machzor, we would find that 
these words are generally translated to mean “forgive us, 
pardon us and atone for us.” Some of us may be familiar with 
the different opinions as to which word matches with which 
type of sin, פשע and חטא עון,  without having a clear 
understanding of what each word really means. In this essay, 
we will delve a little deeper into each of these concepts to 
understand whether they are synonyms of each other or if 
each one expresses a different nuanced idea. 

 
Rav Shimshon Dovid Pincus has a fascinating שיחה on 

the subject. He begins by citing the famous idea encountered 
many times in the gemara and midrashim that there are certain 
activities that a person can perform whereby all of his sins are 
forgiven –מוחלין לו על כל עוונותיו. For example, Rashi on 
Bereishis 36:3 states that anyone who gets married has his 
sins forgiven. Other examples include keeping Shabbos 
(Shabbos 108b) and performing the role of sandak at a bris 
milah. 

 
This idea is difficult to reconcile with the gemara in 

Yoma 86a where Chazal describe a four-pronged process to 

W 
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achieve atonement: 1) teshuva 2) Yom Kippur 3) Punishment 
/ Affliction 4) Death. How can one achieve forgiveness for all 
of his sins simply by getting married when the gemara 
describes a four-step process in Yoma? Does a sandak at a 
bris not need to do teshuva in order to achieve atonement? 

 
Rabbi Yishmael in that gemara in Yoma explains that 

each of the four prongs is relevant to a different type of sinner. 
For example, someone who violates a positive commandment 
and does teshuva receives immediate מחילה based on a pasuk 
in Yirmiyahu. If someone violates a Lo Sa’aseh (negative 
commandment), the teshuva process suspends the punishment 
until Yom Kippur and Yom Kippur provides the כפרה based 
on a pasuk in parshas Acharei Mos. If a person violates a 
more serious sin, both teshuva and Yom Kippur suspend the 
punishment until afflictions come and wipe the slate clean. 
Someone who has committed an act that results in a 
desecration of Hashem’s name requires death in order to 
receive a full atonement.  

 
Based on this statement of Rabbi Yishmael, Rav 

Pincus explains that the three “synonyms” for forgiveness are 
actually three separate but related ideas. When we receive 
 from Hashem, we are assured that we will not receive סליחה
punishment. However, the sin is still in existence and will 
need to be dealt with at some point. It is comparable to a 
person who damaged his friend and was found liable to pay 
for the damage. The friend can be סולח and say to the person 
you don’t have to pay me back, but the obligation is still in 
existence. If the friend is מוחל then he has removed the 
obligation from existence, but there is still animosity between 
the two people until כפרה is achieved at which point the slate 
is wiped completely clean.  

 
With this understanding we can try to comprehend 

what we are asking for when we ask Hashem for atonement. 
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During our weekday shemoneh esrei, we ask for סליחה and 
 because teshuva alone is capable of effectuating these מחילה
types of forgiveness. In order to achieve כפרה, however, 
something more is needed—a korban, afflictions or Yom 
Kippur.1 Based on this, says Rav Pincus, we can understand 
that סליחה and מחילה can be achieved through a variety of 
means, not just through teshuva. If one davens well enough, 
Hashem can forgive without teshuva. If someone gets married 
or is a sandak at a bris, he can achieve סליחה and 
 even כפרה without teshuva. However, in order to achieve מחילה
for “mere” failure to fulfill a mitzvas aseh, these other 
methods are insufficient. In order to wipe the slate clean and 
achieve כפרה for the omission, teshuva is necessary. If a 
person davens or does one of those “segulos,” without a doubt 
he receives סליחה and מחילה, but he is missing the all-
important כפרה and something is still missing.2  

 
As we prepare for Yom Kippur, let’s keep in mind the 

essence of the day: כפרה. As a result, something extra is 
needed in order to achieve the clean slate that כפרה will 
provide. With the proper preparations, including a full 
 process, an honest assessment of who we are and a true תשובה
desire to improve our עבודת השם, we will be זוכה to achieve not 
only סליחה and מחילה, but כפרה as well. 

                                                 
1 Rav Pincus also uses this to explain the four prongs of Rabbi 
Yishmael, but that is beyond the scope of this article. 
2 Rav Pincus explains that this is why the rule that someone who 
gets married gets מחילה for all of his sins is learned specifically from 
Eisav harasha to show that Eisav did not become a tzaddik by 
virtue of receiving מחילה, but rather he remained a rasha because 
the מחילה was not accompanied by teshuva and therefore he did not 
achieve כפרה. 
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To Dream the 
Impossible Dream 

Dr. Benjamin Rubin 
___________________________________________ 
 

he notion of free will and choice is central to the belief 
system of Judaism. At the conclusion of parshas 
Nitzavim, Moshe Rabbeinu relates to the Jewish people 

in the name of Hashem,  העדתי בכם היום את השמים ואת הארץ החיים
 .והמות נתתי לפניך הברכה והקללה ובחרת בחיים למען תחיה אתה וזרעך
Death and life, blessings and curses are placed before the 
Jewish people. The mandate is, as Rashi explains, to select the 
portion which contains eternal life. Rashi’s analogy is to a 
father who tells his son, “Choose the superior portion from 
amongst my estate.”  
 

Rashi’s comment is slightly puzzling, as one may 
struggle to understand the intent of this command. 
Presumably, it is common sense, and built into human nature, 
to choose that which yields the greatest benefit. There would 
seem to be no need for advice or guidance for one to choose 
what is good for him. Indeed, a father would likely have no 
need to tell his son to take the best parts of an inheritance. 
Why then would Hashem guide the Jewish people to choose 
life?  

 
The answer to this question, and the depth of Rashi’s 

comment, touches on a pivotal issue lying beneath the surface 
of the pasuk. As stated earlier, it is improbable that the Torah 
offers simplistic, fruitless advice. Therefore, rather than 
construe the words of the Torah solely as a mandate or guide, 
they may better be thought of as a plea. Here again, we invoke 

T 
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the image of the father, who appeals to his son, asking that he 
choose a specific portion of a vast estate. As it were, 
Hakadosh Boruch Hu implores His children to choose the 
path of life and not be confused by the glitter and appeal of 
transient, physical pleasures. 
 

Once the words of the pasuk are reconsidered, it 
becomes evident that the choice that is presented is rather 
complex. It is necessary for a son to hear the perspective of 
his father in order to settle on his decision, and more 
importantly to even recognize the dilemma. The Jewish 
people need the authoritative voice of Hakadosh Boruch Hu to 
set the stage for the choice between death and life. Without 
the appropriate context, choice may not be evident, or its 
parameters may not be clear. Hashem informs the Jewish 
people, “There is a choice, and the options therein are 
temporary falsehood, or eternal life.”  
 

The implications of this pasuk are far-reaching. Life 
may often disguise itself beneath a masquerade of the routine 
and inevitable. Rather than appearing within one’s grasp, 
circumstances and happenstance may seem to dictate the 
routine process of life. Hakadosh Boruch Hu informs the 
Jewish people that despite the apparent deterministic quality 
of experience, there is actual room for choice. Not only is 
choice possible, but it is profound, affecting the highest stakes 
of life and death. Choice is more than a potential; it is 
necessary and critical. 
 

I would like to suggest another way (somewhat 
consistent with Rashi’s commentary) to interpret the pasuk, al 
derech ha’drush, homiletically. The basis for this 
interpretation is found in the writings of Rav Ovadia Seforno, 
an Italian rishon, in the early portions of parshas Bereishis.  
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On the sixth day of creation, Hashem created man. The 
Torah states נעשה אדם בצלמנו כדמותנו וכו׳ ויאמר אלקים , Hashem 
created man in His form and image. What does it mean to be 
in the form and image of God? The Seforno explains that 
tzelem ( צלם)  form, refers to the aspect of man as a spiritual, 
and thus  eternal being. Rooted in the idea of tzelem is man’s 
ability to connect to higher spiritual realms and gain access to 
worlds of spiritual depth through Hashem’s Torah. D’mus 

,(דמות)  explains the Seforno, refers to the practical aspects of 
humanity. Man may emulate God not only in thought and 
feeling but also, to some extent, in deed.  
 

How does one engage in the acts of God? One of the 
seemingly defining characteristics of Hashem’s handiwork is 
that it is done without any external compulsions. As the 
Rambam explains in the beginning of his monumental 
Mishneh Torah, Hashem’s existence does not depend upon the 
world, but the world exists only because of Him. Thus, 
Hashem is not compelled to act upon or in the context of any 
determining factors. The handiwork of Hashem is born of free 
will in the truest sense. Chazal state  מתאוה הקב״ה להיות לו דירה

(תנחומא נשא טז)בתחתונים  , and the Alter Rebbe explains in the 
Tanya (ch. 36) that the source of creation of the world is so 
humanly incomprehensible that it is expressed as purely 
illogical desire. It is simply and completely an expression of 
the Creator. 
 

The Torah teaches that man is capable of acting in a 
manner free of the constraints of environment, history and 
habit. Man can act in a way that truly expresses the internal 
self and truth. There are limits to free choice, and not 
everything is possible, but man does possess the possibility to 
grow and elevate both himself and those around him. The 
upshot is that free choice is not a given. It is a gift and a 
privilege that may be realized if one is aware and merits 
engaging this divine-like capacity. In this sense, the “life” in 
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Moshe Rabbeinu’s statement of ובחרת בחיים may be 
understood not as one of the options, but as defining the 
process itself. To choose is to be alive. “Life” means being an 
active, engaged and attuned person, rather than one who floats 
on the currents like dead wood.  
 

The process of teshuva draws heavily upon this 
element of man’s potential. What is teshuva? It is literally, as 
its name implies, a return to Hashem. Teshuva demands that 
one deepen a sense of self, others, and relationships. Man 
finds the divine kernels of spiritual meaning within all of 
these as he recognizes them as expressions of the will of the 
Creator, the ratzon Hashem. 
 

The doctrine of bechira, of free choice, plays a critical 
role in this process. As Rav Hutner writes in Pachad Yitzchak 
Purim (29), the challenge in the days leading up to mashiach 
will be a denial of man’s capacity to act in a completely 
volitional manner. Man will be reduced to a consequence of 
society and culture. His internal character will be denied. 
Under such conditions, it becomes impossible to maintain 
hope for teshuva, as there is nothing deeper than the 
superficial mechanistic man or the technological society 
around him. 
 

Bechira teaches us that there is a depth yet to be 
plumbed. There is a true self (in fact, infinite layers of such a 
self) that can be realized in thought as well as in deed. There 
can be more, and greater levels can be achieved. 
 

In a speech to his students in yeshiva Be’er Yaakov in 
1973, Rav Shlomo Wolbe discussed this notion as it relates to 
teshuva. Rav Wolbe pointed to the words of Dovid HaMelech 
(Tehillim 69) טבעתי ביון במצולה! I am drowning in the 
(spiritual) depths! Dovid HaMelech called out earnestly to 
Hashem, praying with a sense that he was spiritually destitute. 
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About this same Dovid HaMelech, our sages teach us (Avodah 
Zarah 4b) that he had no vestiges of an evil inclination. What 
could Dovid HaMelech possibly have meant in his claims of 
spiritual bankruptcy? 
 

There is a conundrum discussed in the fields of 
psychology and philosophy about the problem of an eye 
seeing itself. It is extraordinarily difficult, if not logically 
impossible, for one to truly reflect on his own state from an 
outside perspective. Consequently, man is limited by his range 
of perceptions determined by temperament, experience etc. 
Ideas beyond these boundaries essentially don’t exist as far as 
the individual is concerned. Taking this argument a step 
further, the contention that man can truly grow, not develop or 
evolve along a pre-fixed path, but actually complete a 
metaphorical jump in a non-linear manner is a logical 
absurdity!  
 

Yet, teshuva both implies and demands just such a 
possibility. Teshuva claims that things can be different. Man 
can make categorical changes. There are layers of meaning 
that can be uncovered, and deeper, more spiritually significant 
ways to be and act in the world. This is what Chazal meant 
when they said  ר׳ אהבה בר׳ ... ששה דברים קדמו לבריאת העולם

(ב״ר א׳) זעירא אמר אף התשובה —six things preceded the creation 
of the world… Rav Ahava son of Zeira included Teshuva as a 
seventh.  Teshuva stands outside the conceptual parameters of 
existence.  
 

The reason that Dovid HaMelech’s description of his 
own state is so beyond comprehension is that Dovid 
HaMelech’s perception as a whole is beyond contemporary 
grasp. Can 21st century man even dream of a world in which 
sin does not exist? Is it possible to consider an existence in 
which Hashem’s presence is constantly within awareness? In 
the text of the Saturday night prayers, one recites a request 
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that the approaching week should come peacefully, devoid of 
all sin and free of iniquity. Is this a prayer that is recited with 
sincerity? 
 

Teshuva teaches that man can and must dream of 
greater things. Man needs to try and use all of his God-given 
creativity to envision a better world. It is not acceptable to be 
content with the spiritual status quo neither internally nor in 
the broadest sense. However, how does one break beyond the 
cage of personal limitations? 
 

In his own inimitable style, Rav Wolbe shared this 
impossibility with the Be’er Yaakov students in 1973. In the 
manner that he concluded his speech, I will also conclude this 
discussion.  
 

Rav Wolbe recalled a trip he had once taken overseas. 
As he sat in the airplane taxiing down the runaway on his 
return, his mind began to wander. How could it be that such a 
tremendous structure, weighed down by hundreds of people, 
is able to propel itself off the ground? Suddenly, he was struck 
by the realization that if an unwieldy hunk of metal is capable 
of elevating itself through the force of its engines, so too man 
is able to do so. The engines of man, writes Rav Wolbe, are 
Torah study, prayer, acts of kindness, and derech eretz. When 
these engines are turned on to full capacity, they can lift man 
above the physicality of superficial life, and elevate him to a 
higher existence. 
 

May we merit this year to dream of a better world, and 
make it so! כתיבה וחתימה טובה 
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Moshe Rabbeinu’s statement of ובחרת בחיים may be 
understood not as one of the options, but as defining the 
process itself. To choose is to be alive. “Life” means being an 
active, engaged and attuned person, rather than one who floats 
on the currents like dead wood.  
 

The process of teshuva draws heavily upon this 
element of man’s potential. What is teshuva? It is literally, as 
its name implies, a return to Hashem. Teshuva demands that 
one deepen a sense of self, others, and relationships. Man 
finds the divine kernels of spiritual meaning within all of 
these as he recognizes them as expressions of the will of the 
Creator, the ratzon Hashem. 
 

The doctrine of bechira, of free choice, plays a critical 
role in this process. As Rav Hutner writes in Pachad Yitzchak 
Purim (29), the challenge in the days leading up to mashiach 
will be a denial of man’s capacity to act in a completely 
volitional manner. Man will be reduced to a consequence of 
society and culture. His internal character will be denied. 
Under such conditions, it becomes impossible to maintain 
hope for teshuva, as there is nothing deeper than the 
superficial mechanistic man or the technological society 
around him. 
 

Bechira teaches us that there is a depth yet to be 
plumbed. There is a true self (in fact, infinite layers of such a 
self) that can be realized in thought as well as in deed. There 
can be more, and greater levels can be achieved. 
 

In a speech to his students in yeshiva Be’er Yaakov in 
1973, Rav Shlomo Wolbe discussed this notion as it relates to 
teshuva. Rav Wolbe pointed to the words of Dovid HaMelech 
(Tehillim 69) טבעתי ביון במצולה! I am drowning in the 
(spiritual) depths! Dovid HaMelech called out earnestly to 
Hashem, praying with a sense that he was spiritually destitute. 
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Viduy—Explanation 
and Insights  

Submitted anonymously 
_________________________________________________ 
 

he following is a translation of Rav Dessler’s 
explanation of the viduy. I have found it to be very 
insightful and it enables us to better understand how 

all of the al chet’s relate to us.  
 

ובכן יהי ...אתה יודע רזי עולם ותעלומות סתרי כל חי
- ותכפר....תמחלו...שתסלח...רצון  

Since You know the depths and the root of every sin, 
therefore forgive us when we recite viduy on the roots of our 
sins, as we will explain for each al chet. 

  -באונס
Through feeling pressured (by the daily pressures of life) we 
can fall into the trap of being lax about mitzvah observance. 

 Ratzon (desire) is the root of sin -וברצון
 -באמוץ הלב

 Stubbornness which comes from haughtiness by having the 
attitude of “I am always right” 

 – בבלי דע
 A lack of understanding is one of the key roots of sins  

  – בבטוי שפתים
 A promise stated in haste can bring a person to sin 

 -יולבג

T 
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 The desire to be respected -given kavod in the eyes of others 
has led us to sin 

   ”By saying “nobody sees-בסתר
 -בגלוי ערוית

“The eye sees and the heart desires.” Roots of sin begin by 
opening one’s eyes to the thing that is desired. 

  Speaking harsh words to others-בדיבור פה
  -בדעת

To know more than what a person should at his level, 
“Chochmah greater than one’s actions” (Pirkei Avos) can 
cause a person to “fall on his face.” 

 Tricking oneself -ובמרמה
 -בהרהור הלב

Thoughts of sin are the roots of action; As the Rambam says 
in the second perek of Hilchos Teshuva, the sinner should 
leave his sin and remove it from his thoughts as it says  יעזוב
 .רשע דרכו ואיש און מחשבותיו

 -בהונאת רע
A person is more easily affected negatively by a close 
“friend” since he doesn’t suspect that his friend can be a 
negative influence like we find in the Torah “when your 
brother incites you to sin (Devarim 13:7).”  

 -בודוי פה
 The mistakes of “kabalos” – committing to do certain things 

which did not come from the depths of our hearts 
 -בועידת זנות

 Any fixed time focused on things that causes the heart to 
stray 

 He is aware of God and intentionally rebels -בזדון
  -בשגגה
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Lack of preparation and lacking appreciation for lofty things 
(in the service of Hashem) can be the cause of forgetting our 
responsibilities. 

  -בזלזול הורים ומורים
Zilzul is the opposite of “The fear of your teacher should be 
like the fear of heaven.” When there is no recognition of 
importance or honor one cannot learn. 

  -בחוזק יד
The claim that “My strength and the power of my hand” 
which comes from the over valuation of one’s own strength 
(by ignoring Hashem’s role in our accomplishments) leads to 
sin. 

 -'בחלול ה
 The main chilul is what one does to himself through sinning 

  -בטפשות פה
Foolishness in our interactions with others is a great root to 
sin, following the words of Rav Yisrael Salanter- “the first 
mitzvah is to not be a fool.”  

 -ת שפתיםבטומא
There is nothing that arouses desire more than “nivul peh”  

  -ביצר הרע
The yetzer ha’rah that a person creates for himself (by 
allowing the yetzer ha’rah to take control of him)  

 -יםעביוד
One who feels embarrassed in front of people who know his 
actions and therefore follows along with the crowd not 
wanting to differ from the people around him.  

  -בלא יודעים
He is lacking the motivation of doing even in order to impress 
others. He doesn’t even have the motivation of lo lishmah. 

  -בכפת שחד
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One’s judgment about his path in life is tainted through giving 
bribes to the yetzer ha’rah. He doesn’t even realize and take 
to heart that his decisions are tainted.  

 Denies and falsifies the past -בכחש
  -ובכזב

He promises with the knowledge that he won’t fulfill it even 
when promising to HaKadosh Baruch Hu. 

   -בלשון הרע
The power to cause evil without any reason or gain like the 
nachash responds “what does the baal halashon gain?” 

 -בלצון
Thorough foolishness doesn’t allow a person to accept rebuke 
like a shield greased with oil (Mesilas Yesharim Perek 5).   

 - במשא ובמתן
There are business and endeavors which are assur because 
they cause a person to not trust in Hashem. 

 -במאכל ובמשתה
He incites the yetzer ha’rah against himself by transforming 
mundane things of olam hazeh into desires. 

   Acting with cruelty -בנשך ובמרבית
 – בנטיית גרון

Shows haughtiness to others which causes him to commit 
many sins 

  -בשקור עין
Groups of reshaim; they strengthen each other and hint to 
each other (with their eyes) to continue their ways of evil.  

  Pointless speech causes many sins—בשיח שפתותינו
 – בעינים רמות

Internal haughtiness in his heart he is mevatel (devalues) 
others which causes sins  

  There are no boundaries to his sins-בעזות מצח
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 -בפריקת עול
 Laziness and rejection of hard work in the service of Hashem 

 – בפלילות
 “Krumkayt” (crookedness)—one who is lacking the ability to 

make a straight and true decision   
 The “talent” to ensnarl the hearts of others and—ת רעיבצד

bring them to falsehood, stealing and cheating  
  Lacks the ability to focus and strengthen oneself—בקלות ראש

 Stubbornness which comes from strong desires -בקשיות עורף
  Zerizus that is improperly placed—בריצות רגלים להרע

 A rochel is the opposite of one who can keep a—ברכילות
secret, one who is not trustworthy to his core 

 —בשבועת שוא
A sh’vuah using the name of Hashem expresses a lack of 
understanding in respect that is due to Hashem 

 The root of many severe sins -בשנאת חנם
 Partnering with and being involved with reshaim—בתשומת יד
 -בתמהון לבב

 The covering over and blocking of the heart through aveiros 
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 Introspection and 
Engagement in 

Teshuva  
Adam Felsenthal 

___________________________________________ 
here is a strange dichotomy within the mitzvah of teshuva 
between the seeming introspective, self-improvement 
theme of teshuva and our focus on external action 
involving public engagement. There is also a dichotomy 

between the ideas of Hashem providing us with kappara as 
opposed to generating it ourselves.  
 

On the one hand, the theme of teshuva is clearly one of 
introspective, unregulated, inside-out self-improvement.  We see 
this from the Rambam’s elucidation in chapter 1 of Hilchos 
Teshuva, of the three required steps to attain teshuva—to reflect 
on one’s errors, to confess those errors to Hashem, and to quietly 
avoid those errors in similar situations.  All three are self-
focused, and require more sincerity and focus than any fixed 
checklist.  Indeed, even prayer is not technically required, but a 
mere confessional. The theme is “self-improvement,” rather than 
seeking for Hashem to provide us forgiveness per se.  
Attainment of teshuva is also not regulated by set external 
requirements.  As the Navi states, if one does not perform 
teshuva in one’s heart, even if one offers endless korbanot, they 
are all worthless (Isaiah 1:10), and on the other hand if one does 
teshuva, it is as if one brought korbanot (Vayikra Rabbah 7:2). 
Self-reflective teshuva is seemingly both necessary and 
sufficient.  After such introspective steps, the Rambam (2:1) 
states that “complete” teshuva is achieved when one refrains 
from performing the sin again in the future, without, seemingly, 
any external required actions. 

T 
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However, the Rambam in chapter 2, halachos 4-7 of 
Hilchos Teshuva then goes on to encourage crying out in 
prayer to Hashem for forgiveness and, in at least certain cases 
(disputed by the Raavad) to do so publicly.  The Rambam in 
halachos 6-7 specifies the time period before Yom Kippur as 
an appropriate time for such actions.  The Rambam explains 
that such prayers are “m’darkei teshuva,” or “among the paths 
of teshuva,” an almost impossibly vague category especially 
for the famously organized Rambam.  Why are these prayers 
the “derech” of teshuva? 

 
Indeed, our own actions during this season are 

overwhelmingly public, externally focused and fixed.  We 
perform an almost endless amount of fixed prayers and other 
actions, with selichos, Yomim Noraim davening, culminating 
on Yom Kippur with all-day prayers.  In addition, instead of 
expressing our focus on offering Hashem our self-
improvement, we daven through the thirteen middos 
harachamim and maintain a clear focus on Hashem showing 
us kindness and forgiveness.  Why do we do this rather than 
self-reflect, or at least increase our levels of mitzvah 
observance such as Torah learning and chesed, in order to 
build up merits? 

 
This question is compounded because of the uniquely 

external nature of the prayers we recite during this time.  The 
communally chanted selichos and piyutim that make up the 
majority of our prayers during this time period are not a 
mitzvah at all, d’oraysa or d’rabanan.  Yet, it is these piyutim 
that capture our imagination, unite us in song and tears, and 
generally command much more attention from us than the 
amidah which is a mitzvah d’rabanan. We spend at most 
slightly over one hour in total on our silent amidos, while 
elongating and almost hijacking the chazzan’s repetition for 
hours on end with numerous communal piyutim.  Further, the 
viduy we perform is sung together, with mention of vague sins 
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of character, rather than specific aveiros, and the al chets, as I 
heard from Rabbi Yosef Blau, focus almost exclusively on 
how we behave with regard to other people—mitzvos bein 
adam l’chavero.  If one violated shabbos, kashrus, nidda, or 
engaged in bitul Torah, one will have to add that separately.  
Why are these public-focused piyutim and prayers our focus? 

   
Far from being a recent invention, this counter-

intuitive focus outside the self is even more radically reflected 
in the biblically mandated avoda of Yom Kippur and the 
focus of the day on that avoda.  Based on the above reasoning, 
one would think that, as opposed to the large amount of 
korbanot required on Pesach and the other yomim tovim, the 
Yom Kippur avoda would be relatively muted, in light of the 
spirit of the day.  Yet the opposite is true.  It is Yom Kippur 
on which the Kohen Gadol himself performs all-day avoda, 
with everyone else watching at best.  This ritualistic focus, 
combined with the seir l’azazel (the goat sent to the 
wilderness), almost gives an impression, clearly rejected in 
Jewish thought, that people can achieve forgiveness by 
appeasing Hashem through the actions of others.   After the 
churban habayis as well, it is Yom Kippur and Yom Kippur 
only where we discuss the korbanot at length in our davening.  
On the yomim tovim, even Pesach, we mention the korbanot 
only in passing in a few lines in shemoneh esrei and at the 
seder, while on Yom Kippur we describe the korbanot in 
detail.  This is again counter-intuitive, since on the yomim 
tovim all Jews are required to come to Yerushalayim and 
bring a korban pesach and an olas reiya, while a Jewish 
person violates nothing by failing one’s entire life to attend 
Yom Kippur services in the beis hamikdash.   Yet it is Yom 
Kippur when, with no mitzvah to do so, we seem to play 
theater, watching the services in the Beis Hamikdash and 
bowing down when hearing Hashem’s name.  An additional 
oddity—on Yom Kippur, a day of simcha, the tefilos reflect a 
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palpable sense of avelus over the loss of the Beis Hamikdash.  
Why do we focus on this specifically on Yom Kippur? 

 
These outward looking actions are indeed a necessary 

part of the ultimate goal of our “teshuva” or “return” to God.  
The Sefer HaTanya explains the concept of teshuva: we have 
an “animal soul” that animates our physical bodies and a 
“divine soul” emanating from Hashem.  The Tanya explains 
that when we sin, we are causing a separation between our 
“animal soul” and our “divine soul,” and teshuva causes a 
reunification of that animalistic soul to the divine in the 
manner of “the spirit shall return to the G-d who gave it.”  
(Koheles 12:7).  Rav Soloveitchik in “Lonely Man of Faith” 
similarly explained that there are two fundamental aspects of 
human beings – the “Adam 1,” reflected in the first chapter of 
Genesis that acts out of pure self-interest, looking to conquer 
and control, like the animals but more powerful, and the 
“Adam 2,” the “covenantal man” connected with relationships 
to others and grappling with the Divine.  As Rav Soloveitchik 
points out, “Adam 2” is introduced by “It is not good for man 
to be alone" and requires Hashem’s intervention in providing 
him with a companion. As a check for us to ensure that our 
introspective teshuva is not simply the act of Adam 1, or the 
animal soul, that we are not like ants who seek to right 
themselves up as they continue to build, we must connect and 
join with others.  We must demonstrate our dependence on 
others – on Hashem, on the Kohen Gadol, on the community 
and world at large, and on Hashem’s undeserved kindness. 

 
We see this focus even through the most minor details 

of the avodas Yom HaKippurim, helping explain its emphasis 
on Yom Kippur. There is one element that is emphasized 
again and again throughout the avoda and our tefilos – the 
yad, the hand.  The Kohen Gadol, twisting his hand in a 
complicated way, performs a special chafina of the ketores 
(incense) with the yad, and places it in the kodesh 
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hakodashim, which is in some ways the climax of the Yom 
Kippur avoda.  He, repeatedly and carefully performs zerika 
(sprinkling) with his fingertips up and down with a 
“whipping” motion of his hand.  The Jews watching the avoda 
participate as well. They don’t simply bow like we do, but 
they do “pishut yadaim v’raglayim,” they stretch out of their 
hands and feet to a completely spread-out position.   

 
Why the yad? Because Yom Kippur, the Torah tells 

us, is “shabbos shabboson,” (Lev. 16:31, 23:32), the ultimate 
shabbos, and as we know shabbos is the acknowledgment of 
the limits of human creativity in the face of the divine.  And 
our hands are, as science tells us, the distinguishing 
characteristic of human beings as an animalistic species, both 
in terms of their agility as well as their lack of need to aid in 
movement.  It is the yad that enables “Adam 1” to succeed, to 
conquer the world.  The neviim frequently use the “yad” as a 
symbol of destructive over-reach (Isaiah 56:2; Micha 7:3).  In 
the world of Halacha as well, a “yad” is a symbol for adding 
and conquering more than one’s current boundaries, for 
demanding more for one’s self – there is a “yad” for vessels 
that is the add-on (Kelim 25:7-8), a “yad” for vows which 
refers to certain types of statements that are considered vows 
(Nedarim 2a), and the doctrine that “yadaim oskanios” that, 
unguarded, hands are ritually unclean because they will touch 
things without one’s conscious awareness.  (Chullin 106a, 
Chagigah 18b, Shabbos 14b).  During this season, we must 
twist and stretch our yadaim and ensure that our inward facing 
teshuva is an act of Adam 2 and not Adam 1. We must ensure 
that our lives are part of the covenantal community not an 
expression of self-serving desires.   

 
This theme is most powerfully reflected in the climax 

of our tefilos, the U’nesane Tokef.  Long associated with 
U’nesane Tokef is a story of a rabbi named Rav Amnon. A 
ruler demanded that he give up Judaism and when Rav 
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Amnon refused, the ruler cut off his hands and feet.  Rav 
Amnon then was brought into the synagogue where he 
composed and recited U’nesane Tokef and then died pouring 
out his heart to Hashem.  Many question the historical 
veracity of the details of the story and as such what are we to 
learn from such a gruesome tale, and why is it so well-fixed to 
such a prominent part of the service? Based on the above, the 
answer is obvious.  We must try to, or at least be willing to, 
submit our yadayim, our self-aggrandizing, controlling, 
conquering impulses to Hashem’s service – such is the avoda 
of Yom Kippur. 

 
We now understand the focus on the avoda.  The 

recitation of the avoda during the chazzan’s repetition of 
musaf focuses in particular on two aspects of the Yom Kippur 
avoda – the “whipping” sprinkling, with the community 
repeatedly chanting “achas v’achas,” and the pishut yadayim 
v’raglayim – the bowing down.   Thousands of years after the 
Beis Hamikdash was destroyed, we imaginatively latch onto 
the avoda’s use of the Kohen Gadol’s and our hands—
yadayim because this aspect represents the essence of Yom 
Kippur and the essence of what we are attempting to do on 
this day. We do more avoda on Yom Kippur than any other 
yom tov, both in the Beis Hamikdash as well as nowadays, 
because it is on Yom Kippur, when we finally admit our own 
inability to function as an independent, conquering Adam 1 
without reliance on others, such as the Kohen Gadol and 
ultimately on Hashem.  Tellingly, the Gemara explains that it 
was precisely when the Jews in the azara did “pishut yadaim 
v’raglayim,” that there was still room in the azara for 
everyone.  (Avos 5:5)  It is precisely when we refuse to self-
servingly curl up in a ball and fold our hands across our 
chests, but rather disable our yadayim and move beyond 
ourselves that we achieve the most spiritual “room.” 
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We also now understand the necessity in the “darchei 
ha’teshuva” of external engagement with others and Hashem, 
because simple private, introspective teshuva, without 
external engagement, carries the risk that one will not truly 
realize one’s greater potential.  All year, we go about our 
business, and work as well to compile mitzvos of Torah, 
chesed and avoda, with the mindset of Adam 1/animal soul.  
We achieve much, but after time, even religious behavior can 
become self-indulgent and self-affirming, filled with 
obscurantism, insecurity, and ultimately self-deception.  
Indeed, we see this theme of the realization of one’s true 
failures in other aspects of Yom Kippur. The Baalei Mussar 
explain that the reason we read the parsha of arayos, filled 
with bizarre incestuous sins, on Yom Kippur is to emphasize 
our ultimate vulnerability to even such lowly aveiros.  We 
also see this at the end of sefer Yonah when Hashem “mocks” 
Yonah for ignoring the external engagement with Nineveh 
while caring so deeply about the meaningless kikayon.  It is 
perhaps for this reason that the Gemara states that the baal 
teshuva is greater than the tzaddik gamur, because the tzaddik 
gamur, without external challenge, simply is unaware of what 
greater heights he could achieve.  We thus focus on public 
prayers, thereby using the other distinguishing characteristic 
of human beings – the power of speech. Speech is what Adam 
2 uses to form relationships with others and with Hashem, 
because in our zeal all year to live as tzaddikim, we may even 
begin to imagine that we are.   

 
It is precisely when we engage externally and admit 

our own inability to triumph all alone, that we also achieve 
our personal needs and redemption that we so fervently seek 
during this season. At the end of Yom Kippur, at neila, the 
time when the GemaraChazal tells us that Hashem actually 
provides us forgiveness, there is a striking vacuum. We have 
spent weeks saying viduy acbut there is no viduy acin neila.  
we ask Hashem to assist us in teshuva’ – so that we stop 
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Moshe Rabbeinu’s statement of ובחרת בחיים may be 
understood not as one of the options, but as defining the 
process itself. To choose is to be alive. “Life” means being an 
active, engaged and attuned person, rather than one who floats 
on the currents like dead wood.  
 

The process of teshuva draws heavily upon this 
element of man’s potential. What is teshuva? It is literally, as 
its name implies, a return to Hashem. Teshuva demands that 
one deepen a sense of self, others, and relationships. Man 
finds the divine kernels of spiritual meaning within all of 
these as he recognizes them as expressions of the will of the 
Creator, the ratzon Hashem. 
 

The doctrine of bechira, of free choice, plays a critical 
role in this process. As Rav Hutner writes in Pachad Yitzchak 
Purim (29), the challenge in the days leading up to mashiach 
will be a denial of man’s capacity to act in a completely 
volitional manner. Man will be reduced to a consequence of 
society and culture. His internal character will be denied. 
Under such conditions, it becomes impossible to maintain 
hope for teshuva, as there is nothing deeper than the 
superficial mechanistic man or the technological society 
around him. 
 

Bechira teaches us that there is a depth yet to be 
plumbed. There is a true self (in fact, infinite layers of such a 
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harming ourselves with our hands. by ourselvesviduyal chet 
and that  with certaintyWe have spent all day saying al chet 
but there is no al chet in neila. Instead, the theme of neila is 
that ultimately, Hashem is “nosen yad laposhim” – G-d gives 
us a necessary, and undeserved, “hand” in helping us achieve 
teshuva.  After all of our prayers, we have realized that our 
efforts on their own are ultimately for naught, and we give up 
on vidui and we give up on al chet. But if we reach beyond 
ourselves and our own successes and refrain from overly 
congratulating ourselves  – to control our yadayim – Hashem 
provides us His “yad” and accepts us back out of pure 
benevolence.   

 
Today’s era is undeniably one where there is a focus 

on the self.  It is one of identity selection, an “Uber 
workplace” of independent contractors and lack of long-term 
relationships, of isolationist geo-political tendencies, of 
"selfies," of self-aggrandizement and self-promotion, of 
“going viral” and of a lack of openness to other perspectives.  
This is not to criticize—surely we would rather prefer this era 
than the era of hyper-nationalism that almost destroyed the 
Jewish people along with the rest of the world.  Every era has 
its advantages and challenges.  But we must recognize that our 
avoda is not meant to be selfish. We improve ourselves not 
just for ourselves but for our families, our communities, and 
the world at large.   
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Altruism and Self-
Interest – in Politics 

and in Life 
Rabbi Elchonon Grunwald 

___________________________________________ 
 

here is a famous question—which form of government 
does the Torah promote? When we read in parshas 
Shoftim about appointing a king (for Jews) it is not 

clear from the Torah if it is promoting the idea of a monarchy 
or just tolerating it. Is the Torah giving us a mitzvah to 
appoint a king or is the Torah saying; if B’nei Yisroel strongly 
desire to have a king then they may have one. Chazal disagree 
about this because the pesukim are not quite clear on this 
point.1 
 

Many of us have logical reasons for why we think one 
mode of government or another is better. Many of these 
reasons focus on what type of ruler, from a moral standpoint, 
has the right to be in charge, and how to ensure that whoever 
obtains the authority doesn’t overstep his bounds. While these 
are valid points, I would like to address another aspect which 
is a more practical consideration. 
 

Rav Chayim Volozhiner was once challenged by the 
non-Jewish authorities with the following question: “What 
form of government do the Jews think is the best?” He gave 

                                                 
1 Interestingly, Josephus who follows the position that the Torah 
only tolerates having a monarch, assumes that according to the 
Torah the ideal form of government is an oligarchy. 

T 
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the politically correct answer – a monarchy.2 But then he 
thought to himself, “This is a valid question;” so he went to 
his Rebbi, the Vilna Gaon and asked him which form of 
government would be best for non-Jews. The Vilna Gaon 
responded that in his opinion, monarchy is the best because 
someone who is in power for only a few years will only 
ensure that the country remains successful during his term in 
office. What happens to the country once he is out of office is 
not his concern. However, a monarch wants the country to be 
healthy and strong not only for his lifetime but for his 
descendants too. A monarchy is the only way to have a ruler 
who will try to ensure the nation’s long-term interests.  
 

Underlying his explanation is the notion that when 
choosing a leader you don’t look for someone who is purely 
altruistic and acts totally out of concern for others. You look 
for someone who is very concerned for themselves, but will 
combine self-interest with national interest. Since people by 
nature are concerned mainly about themselves there is no 
point in trying to avoid such a personality. The most efficient 
way of governing the country is by combining the two 
interests – self-interest and the national interest. 
 

This brings us to a basic question about human activity 
in general—is bias a good thing or a bad thing? The answer is 
that it is a good thing. A person should be out for himself. 
However, one should not be blinded to other people’s needs 
and one’s self-interest should not lead him to commit aveiros. 
Many people think that the ideal is for man to negate his 
                                                 
2 I am not sure exactly when this story happened. Vilna was part of 
Poland for most of the 18th century until Poland was swallowed up 
by its neighbors during the three partitions. Vilna then became part 
of Czarist Russia. Poland was an elective monarchy. Whenever a 
king died the nobles would gather together and choose a monarch. 
That was part of the reason why it was swallowed up so easily. 
Russia was a monarchy. 
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selfish desires, and act solely out of concern for others. I don’t 
believe that is what the Torah wants. Hashem created us with 
concern for ourselves. The Torah teaches us v’ahavta l’reacha 
kamocha which literally means love your friend as you love 
yourself. This means that the Torah understands that people 
love themselves and the Torah accepts and promotes this 
psychological truth. However, the Torah wants us and 
requires us to love others also. 
 

A good example of this idea can be found with the 
Founding Fathers. They claimed that they were looking to 
create a more perfect form of government. A cynic would say 
that they were in essence a type of club, perhaps an open club, 
but a club nonetheless. They were just looking to form a 
system in which their group, or one of their groups, would run 
the show. And they were just as motivated by self-interest as 
the monarchies in Europe who they were claiming to improve 
upon. I would argue that being motivated by self-interest is 
not a flaw. The only question and litmus test is whether their 
product was good or not? 
 

When Yosef was asked by Paroh to interpret his 
dreams, Yosef does what he is asked. But then, after telling 
Paroh that there will eventually be a famine, Yosef adds, 
“Now let Paroh appoint someone to run the country and 
prepare for the famine.” While this was a good suggestion, he 
hadn’t been asked to give advice. But as the Ramban explains, 
his intent was that he should be chosen, v’hacham einav 
b’rosho a wise man has his eyes on his head – meaning he is 
able to see a few steps ahead. 
 

When we do teshuva on Yom Kippur for our aveiros 
we have a long list of al cheits. There is no viduy that we say 
for looking out for ourselves. There is no need to regret this 
behavior. We need to do teshuva for this only if in our 
concern for ourselves we neglected our spouses, our families, 
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our friends, or other Jews. As individuals, as a family, as a 
community, we should be looking out for our own needs and 
concerns, provided that we remember to be concerned for 
others as well. 
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Same Shul, Same Seats, 
Same Words… Same 

Results? 
Dov Adler 

__________________________________________________ 
 

he avoda on Yom Kippur is one of the most powerful 
and emotional experiences in all of our religious 
practices. Even without the Bais Hamikdash today, our 

musaf davening focuses on each aspect of the avoda and it is 
the central theme of the davening and of the laining. One 
aspect that seems trivial on the surface, yet has profound 
meaning, is the act of the kohain gadol changing his clothing 
throughout the process and specifically after he finishes his 
responsibilities of the avoda of the two שעירים – the two goats. 
The Torah tells us (Vayikra 16:23)  ַשט "ּובָּא ַאֲהרֹן ֶאל-אֶֹהל מֹוֵעד ּופָּ
ם." ַבש ְבבֹאֹו ֶאל ַהקֶֹדש ְוִהנִיחָּם שָּ  And Aharon“ –ֶאת ִבגְֵדי ַהבָּד ֲאֶשר לָּ
will enter the ohel moed and take off the clothing that he was 
wearing while performing the avoda and he shall leave them 
there.” What does the pasuk mean by saying that he leaves his 
clothing there? Rashi, quoting one opinion in the gemara in 
Yoma, explains that the Torah is teaching us that the clothing 
worn by the kohain gadol during the avoda must be buried. 
He is not allowed to wear them on any subsequent Yom 
Kippur.1 Let us ask a simple question. What is the reason for 
this halacha? Why did the clothing worn by the kohain gadol 
during the avoda need to be buried and never worn again? 
                                                 
1 A second opinion in the Gemara holds that the clothing didn’t have to be 
buried but nevertheless, the kohain gadol was never allowed to use them 
again. The kohain gadol may however give them to a kohain hedyot (a 
regular kohain) to use during the year. 
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Moshe Rabbeinu’s statement of ובחרת בחיים may be 
understood not as one of the options, but as defining the 
process itself. To choose is to be alive. “Life” means being an 
active, engaged and attuned person, rather than one who floats 
on the currents like dead wood.  
 

The process of teshuva draws heavily upon this 
element of man’s potential. What is teshuva? It is literally, as 
its name implies, a return to Hashem. Teshuva demands that 
one deepen a sense of self, others, and relationships. Man 
finds the divine kernels of spiritual meaning within all of 
these as he recognizes them as expressions of the will of the 
Creator, the ratzon Hashem. 
 

The doctrine of bechira, of free choice, plays a critical 
role in this process. As Rav Hutner writes in Pachad Yitzchak 
Purim (29), the challenge in the days leading up to mashiach 
will be a denial of man’s capacity to act in a completely 
volitional manner. Man will be reduced to a consequence of 
society and culture. His internal character will be denied. 
Under such conditions, it becomes impossible to maintain 
hope for teshuva, as there is nothing deeper than the 
superficial mechanistic man or the technological society 
around him. 
 

Bechira teaches us that there is a depth yet to be 
plumbed. There is a true self (in fact, infinite layers of such a 
self) that can be realized in thought as well as in deed. There 
can be more, and greater levels can be achieved. 
 

In a speech to his students in yeshiva Be’er Yaakov in 
1973, Rav Shlomo Wolbe discussed this notion as it relates to 
teshuva. Rav Wolbe pointed to the words of Dovid HaMelech 
(Tehillim 69) טבעתי ביון במצולה! I am drowning in the 
(spiritual) depths! Dovid HaMelech called out earnestly to 
Hashem, praying with a sense that he was spiritually destitute. 
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L’havdil, this seems akin to sending a piece of memorabilia 
from a very important game to the hall of fame or similar to 
retiring a jersey number! 
 

The Seforno offers the following explanation: The 
kohain gadol is on such a high level of kedusha while he is 
performing the avoda that the clothes he wore can’t be used 
for any other purpose. He can’t give them to another kohain 
gadol to wear and he should not wear them himself. It would 
be demeaning to the clothing and to the experience itself for 
them to be used again for another purpose. This however, only 
explains why the kohain gadol shouldn’t wear these clothes 
on a regular day while performing ordinary, day to day 
activities in the Mikdash; but why can’t they be used on the 
following Yom Kippur? Why can’t there be special bigdei 
Yom HaKippurim? He could have a special set that he wears 
only on Yom Kippur. They would be used once a year for this 
specific avoda during which he attains a high level of 
kedusha. The avoda is the same year after year. Why mandate 
the kohain bury his clothing and be fitted with new ones every 
year?  
 

Perhaps we can learn the answer based on the specific 
wording the Torah uses with respect to this commandment. 
The Torah states, ם ם שָׁ  and he leaves them there.” On“ – ְוִהִניחָׁ
the first day of Rosh Hashana we read about the story of 
Hagar and Yishmael. In a very emotional scene Hagar leaves 
her son Yishmael to die since she has no food or drink to 
sustain him. A malach Hashem tells her not to be afraid and 
Hashem hears the voice of the lad "באשר הוא שם"  – “as he is.” 
The medrash comments on the phrase "באשר הוא שם"  and 
explains that Hashem judged the boy not based on what he 
will become, but based on the deeds he has performed to date 
– based on now. Hakadosh Baruch Hu judges us based on the 
way we are today. He judges us in the moment based on how 
we are at any given point in time. He will not look to last Yom 
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Kippur and he will not look to next Yom Kippur. Hakadosh 
Baruch Hu judges us based on how our ledger reads at this 
moment in our lives. 
 

The bigdei kohain gadol teach us that we must 
experience each and every Yom Kippur independently. שם-
there. Each of our individual ledgers looks different this year 
than last year. The requests that we are asking of Hakadosh 
Baruch Hu this year might be different than they were last 
year. Perhaps some tefilos from last year were not answered in 
the affirmative; perhaps we will not be davening for the same 
people or for the same results. One person was healed and 
another became ill. One person got a job and another now 
needs our tefilos for parnasa. On the surface, the words are 
the same. The machzor is the same. The nussach and tunes are 
the same. However, our tefilos are different each and every 
year. The clothing of the kohain gadol is teaching us that our 
experience on Yom Kippur cannot be the same year after year. 
We need to tailor our experience and our davening for this 
year’s needs and this year’s bakashot—requests.  The avoda 
in the Mikdash and our tefilot, representing those acts, are the 
same physical acts year after year. Our challenge is to create a 
new and unique spiritual experience that Hakadosh Baruch 
Hu will look to with pride and nachas and ultimately grant all 
of us selicha, mechila and kapara.   

 

 תשובה ויום הכפורים

 
58 

Moshe Rabbeinu’s statement of ובחרת בחיים may be 
understood not as one of the options, but as defining the 
process itself. To choose is to be alive. “Life” means being an 
active, engaged and attuned person, rather than one who floats 
on the currents like dead wood.  
 

The process of teshuva draws heavily upon this 
element of man’s potential. What is teshuva? It is literally, as 
its name implies, a return to Hashem. Teshuva demands that 
one deepen a sense of self, others, and relationships. Man 
finds the divine kernels of spiritual meaning within all of 
these as he recognizes them as expressions of the will of the 
Creator, the ratzon Hashem. 
 

The doctrine of bechira, of free choice, plays a critical 
role in this process. As Rav Hutner writes in Pachad Yitzchak 
Purim (29), the challenge in the days leading up to mashiach 
will be a denial of man’s capacity to act in a completely 
volitional manner. Man will be reduced to a consequence of 
society and culture. His internal character will be denied. 
Under such conditions, it becomes impossible to maintain 
hope for teshuva, as there is nothing deeper than the 
superficial mechanistic man or the technological society 
around him. 
 

Bechira teaches us that there is a depth yet to be 
plumbed. There is a true self (in fact, infinite layers of such a 
self) that can be realized in thought as well as in deed. There 
can be more, and greater levels can be achieved. 
 

In a speech to his students in yeshiva Be’er Yaakov in 
1973, Rav Shlomo Wolbe discussed this notion as it relates to 
teshuva. Rav Wolbe pointed to the words of Dovid HaMelech 
(Tehillim 69) טבעתי ביון במצולה! I am drowning in the 
(spiritual) depths! Dovid HaMelech called out earnestly to 
Hashem, praying with a sense that he was spiritually destitute. 



    6775—אוהל אברהם

 
81 

The Chofetz Chaim 
Video 

Chaim Ozer Shulman and Shifi Shulman 
___________________________________________ 
 

e all watched in awe the recently discovered video 
footage of the great tzaddik, the Chofetz Chaim— 
Rav Yisrael Meir Kagan zt”l. We see him at age 88 

walking into the Agudah Knessia Conference in Vienna in 
1923.1  Before seeing this video, we were not even sure of 
the Chofetz Chaim’s likeness. Famous pictures and paintings 
of him have been questioned regarding their authenticity. Yet 
here before our eyes was a video of the great Chofetz Chaim 
walking with such humility with his head bowed, holding his 
hands together above his waist and wearing a simple black 
cap. Why did this amazing film surface after 92 years? How 
did it come to be that a video of the Chofetz Chaim, a 
person who shunned all photography, would be discovered in 
2015 in a University of South Carolina archive? 
 

The Chofetz Chaim wrote in Shem Olam – one of his 
musar pamphlets - about the new inventions of the 20th 
century: the telephone, the camera and the phonograph - that 
they were created to strengthen B’nei Yisrael’s emunah in 
Hashem. As people stopped believing that Hashem can hear 
our tefillos from far away, the telephone was invented to show 
how voices can be heard from afar. As people stopped 
believing that Hashem sees all of our actions, the camera was 
invented. As people stopped believing that v’chol Maasecha 

                                                 
1  https://youtu.be/87XlDRjmPME 
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bi’sefer nichtavim that all our actions are recorded, the 
phonograph was created. 
 

B’nei Yisrael are particularly in need of chizuk today 
when the teachings from the Mishnah Berurah and the 
Chofetz Chaim and the ethics of the Shmiras Halashon seem 
so distant from us. Perhaps this footage was discovered now 
to give us a much-needed reminder that the Chofetz Chaim 
and his teachings are still with us and are particularly relevant 
in our current hi-tech social media world. 
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Bilvavi Mishkan Evneh- 
Aliyah L’regel in the 

21st Century 
Dr. Aliza Frohlich 

___________________________________________ 
 
s we approach Chag HaSukkot one cannot help but 
feel the impact of galut as we miss the aliyah l’regel 
and the ingathering of the Jewish nation at the Beit 

HaMikdash on the shalosh regalim.  This year, especially 
being the year after shemitta, would have been hakhel when 
the entire nation—including women and children gathered: 
 

And Moshe commanded them, saying, “At the end of 
every seven years, in the time of the year of release, 
in the Feast of Booths, when all Israel has come to 
appear before the Lord your God in the place which 
he shall choose, you shall read this Torah before all 
Israel in their hearing. Gather the people together, 
men, and women, and children, and your stranger 
who is inside your gates, that they may hear, and that 
they may learn, and fear the Lord your God, and take 
care to do all the words of this Torah; And that their 
children, who have not known anything, may hear 
and learn to fear the Lord your God, as long as you 
live in the land to which you go over the Jordan to 
possess.” (Devarim 31:1-13)   
 

When imagining this special day, one cannot help but 
miss the way the regalim were meant to be celebrated.   
 

A 
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Rabbi Shimshon HaKohen Nadel questions, in his 
article “On the Mitzvah of Aliyah L’regel Today” in 
the Journal of Halacha and Contemporary Society Vol #66, 
whether the mitzvah of aliyah l’regel applies in our times, 
now that we have Eretz Yisrael in our hands.  The mitzvah of 
aliyah l’regel perhaps is inextricably tied to bringing a 
korban, as it states in Devarim 16:16-17:    

 
Three times in a year shall all your males appear 
before the Lord your God in the place which He shall 
choose; in the Feast of Unleavened Bread, and in the 
Feast of Weeks, and in the Feast of Booths; and they 
shall not appear before the Lord empty. Every man 
shall give as he is able, according to the blessing of 
the Lord your God which he has given you. 

 
  The Rambam in Hilchot Chagiga 1:1 actually states 

that one would be in violation of the mitzvah “he shall not 
appear before Me empty handed” if one were to be oleh 
l’regel today, since he would be coming without a korban.   
 

On the other hand, Rabbi Nadel quotes the Turei Even 
to Chagiga 2a stating that aliyah l’regel and offering the olat 
reiyah are two separate mitzvot and one can still fulfill the 
mitzvah of reiyah (travelling to the Mikdash) without a 
korban.   Rabbi Nadel then goes on to demonstrate that 
neither owning land in Eretz Yisrael nor living in Eretz 
Yisrael are required to fulfill the mitzvah.  
 

And in fact, even after the destruction of both Batei 
Mikdash people were oleh regel, as it says in Shir HaShirim 
Rabbah, “Just as a dove never leaves its cote, even if you 
remove its nestlings— so too Israel, even though the Beit 
HaMikdash was destroyed, the three pilgrimages were never 
nullified.”  This practice continued even as late as the periods 
of the Geonim and Rishonim. The question would then be, is 
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the practice today simply zecher l’mikdash? Is there an 
obligation or does one just fulfill a mitzvah if one does it? 
 According to Rabbi Moshe Feinstein and Rav Yisrael Meir 
Lau the mitzvah of aliyah l’regel is a minhag as a “mere 
remembrance and a longing for the building of Zion and 
Jerusalem through the righteous messiah, for whom we 
constantly wait.” (Igrot Moshe, Yoreh De’ah, vol. 3, no. 122)   

 
How about the mitzvah of hakhel? Does it 

apply today? Rabbi Jay Goldmintz, in an article for the 
Lookstein Center wrote:  

 
In recent times, the idea of reviving hakhel was first 
raised by Rabbi Eliyahu David Rabinowitz–Teomim 
(known as the  ת"אדר , the father-in-law of Rav Kook) 
who published two pamphlets to this effect entitled 
  עיר הקודש והמקדש ,In the book .דבר בעתו and זכר למקדש
(part 4, chapter 15), Rabbi Y.M. Tekochinsky 
narrates: “I heard that when the ת"אדר   arrived in 
 he was upset to see that the people were not   ירושלים
accustomed to commemorating the mitzvah of הקהל 
after the conclusion of the shemitta year.  He was 
correct to be upset. Even if there is no obligation to 
do so in our times, it would be desirable to 
commemorate it, just as other mitzvot which pertained 
to the Temple are commemorated.  
 
When Rabbi Shmuel Salant was the Chief Rabbi of 
Yerushalayim it was his custom to gather all the 
students of  in front of the kotel on the first תלמודי תורה 
day of chol ha’moed Sukkot where he read before 
them the same Torah portions which the king would 
read at הקהל.  The first actual הקהל  commemoration 
occurred following the shemitta year of 5705 (1945).  
This event was subsequently described as follows: “A 
myriad of people ascended to שליםירו  to attend the 
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very special service which was conducted in the 
Yeshurun Synagogue from which a mass procession 
moved on to the Kotel where the portions of the king 
were read. It was a very impressive gathering.” 

 
Clearly, there is a mitzvah fulfilled, and it is 
symbolic— zecher l’mikdash.1 
 
        While the minhagim of reiyah and even hakhel today 
may help those in Israel connect to the mitzvos of the days of 
the Mikdash, how can we as dwellers of chutz la’aretz 
experiencing the shalosh regalim, connect?   
 
        In Bereishit 46:3-4 Hashem says to Yaakov:  
 

And He said, “I am the mighty God, the God of your 
father.   Do not be afraid to go down to Egypt for I 
will be there and make you a great nation.  And I 
myself will surely bring you up again. And, Joseph 
will set his hand on your eyes.”  

 
Why was Yaakov afraid?   Rashi states, “Because he was 
grieved that he was compelled to leave the land of Israel.”   

                                                 

1 Nadav Shragai reported for Ynet in 2008 that the most recent 
commemoration of the hakhel ceremony “the fourth since 1987, 
was called a ‘Hachnasat Torah Ceremony in Memory of the 
hakhel,’ and the dignitaries were rabbis, while some former 
celebrations were led by members of government.  The ceremony 
was led by chief rabbis Rabbi Yonah Metzger and Rabbi Shlomo 
Amar - and their predecessors, Rabbis Yisrael Meir Lau and Eliahu 
Bakshi-Doron. 
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The Haemek Davar on the words “Do not be afraid to go 
down to Egypt” (Bereishit 46:3), refers to a different 
possibility: 
 

Yaakov… was afraid lest his children be enveloped 
by the nation of Egypt. Only in Israel, in the holy 
place of sacrifices, in the place that is special for the 
learning of Torah more than any other land, can the 
Jewish people be safeguarded and holy for 
generations.  This is not so in Egypt, which is not a 
place of Torah.  God forbid, they might assimilate. 
That’s what God promises Yaakov when he said, “Do 
not be afraid because I will make you a great nation 
there.”  The rabbis say that you will still stand out— 
you will not be assimilated by Egypt. 

 
We see this additional fear that Yaakov faced in his 

meeting with Yosef in Bereishit 46:29, “And Yosef made his 
carriage ready and went up towards Israel, his father, to 
Goshen, and when he appeared before him he fell on his neck 
and wept on his neck a good while.”   
 

Who was weeping? It would appear from the p’shat of 
the pasuk that it was Yosef who was crying. However, 
according to the Ramban, it was actually Yaakov weeping 
when he finally recognized Yosef.  But, perhaps there was 
something that worried Yaakov when he saw Yosef dressed as 
an Egyptian and in an Egyptian carriage, dressed as second in 
command.  He was again afraid of the assimilation, as he 
viewed Yosef appearing as an Egyptian.   
 

We know that Hashem reassures Yaakov in pesukim 3-
4 in three ways: 
1. “You will be a great nation there”- according to the Netziv 
this is a reassurance that they will not assimilate but will stand 
out as a great nation.  
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2. “I will go down with you.” 
3.  “I will go up with you.” 
 

How are the second and third phrases reassurances to 
Yaakov? The Mechilta on the words “V’anveihu” (Shemot 
15:2) “I will glorify Him,” explains how those words of 
Hashem were a comfort to Yaakov. 
 

The Rabbis say, ‘I will glorify Him,’ I will escort him 
until his Beit Hamikdash. This can be understood 
using a parable of a king whose son went to another 
country. He went after his son and stayed with him. 
His son then went to another country, and the king 
went after his son again and stayed with him.  So too 
Israel— when they went down to Egypt, the Divine 
Presence was with them, as it said, ‘I myself will go 
down with you to Egypt’ (Bereishit 46:4).  They went 
up out of Egypt— the Divine Presence went up with 
them, as it said, ‘I myself will also bring you back’ 
(Bereishit 46:4).  They went down into the sea and the 
Divine Presence was with them, as it says, ‘The angel 
of God, who had been going ahead of the Israelite 
army, now moved and followed behind them.’ 
 (Shemot 14:19).  They went into the wilderness, the 
Divine Presence was with them, as it is said, ‘God 
went before them in a pillar of cloud by day,’ 
(Shemot 13:21).  Thus it said, ‘Scarcely had I passed 
them when I found the one I love. I held him fast; I 
would not let him go until I brought him to my 
mother’s house’ (Shir HaShirim 3:4).2  

                                                 
2 A similar theme is found in Megilla 29a, “Wherever the Jewish 
People were exiled to, the Divine Presence accompanied them. 
They were exiled to Egypt, the Divine Presence accompanied them, 
to Babylon, and the Divine Presence accompanied them.   
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  As the Mechilta highlights, Hashem will be with the 
Jewish people wherever they are.  Even when they are far 
from the land of Hashem, Hashem goes with them so there is 
nothing to fear—shechinta b’galuta—the divine presence is in 
exile as well. 
 

The same message is found in Rashi’s words on the 
pasuk in Shir HaShirim 4:8, “Come with me from Lebanon, 
my bride.  With me from Lebanon, come.  Look from the top 
of Amana, from the top of Senir and Hermon, from the lions’ 
dens, from the mountains of the leopards.”  
 
Rashi states,  

 
“With me from Lebanon”—When you are exiled 
from this Lebanon (another name for the Beit 
HaMikdash and Israel) you will be exiled with Me for 
I will be with you. And, when you get back from 
exile, I will be with you. And, even all the days in 
exile, I will be in pain with you. And, that is what it 
says, “With me from Lebanon you come,” and it does 
not say “with me to Lebanon you come”—from the 
time you leave here until you come back, I will be 
with you in all your comings and goings.  

 
Later on in Shir HaShirim 6:2, “My beloved has 

descended to his garden, to the beds of spices, to feed the 
gardens and to gather the roses,” Rashi again comments.  He 
states,  
 
“He (symbolizing God) goes down with his sheep to the fields 
where they are spread. When they are in exile He rests His 
presences in synagogues and houses of learning.” Hashem 
follows His people to galut, and “lives” in their batei knesset 
and batei medrash.   What is the significance of where 
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Hashem dwells? Says the Meshech Chochma on the words 
“And, God said in the visions of the night and He said, 
Yaakov, Yaakov” (Bereishit 46: 2):  
 

And from this we learn a lesson—that when the 
Jewish people keep the tradition, and go in the ways 
of the teachings of their fathers, the Jewish nation is 
strong. And just as God appeared to them in their 
Mikdash when it was still in existence, He also 
appears to them outside the land—even at “night.” 
But, when they forget the covenant of their fathers, 
and don’t go in their ways, and only think of 
themselves, then the Divine Presence does not rest 
outside of the Land of Israel... 

 
Hashem does follow us to galut, but we need to earn 

His presence through what we achieve in our batei knesset 
and batei medrash.  This is the message of the piyut written by 
Rabbi Elazar Azkiri (also the author of Yedid Nefesh), called 
Bilvavi Mishkan Evneh... The words are: 

 
 In my heart a sanctuary I shall build, to the splendor 
of His honor. And, in the sanctuary I will place an 
altar to the glories of His splendor.  And for the 
eternal light I will take the fire of the akeidah, and for 
a sacrifice I will offer Him my soul, my unique soul.  

 
Today, we are not privileged to be part of aliyah 

l’regel to makom haMikdash.   But, we can at any time 
connect with Him in our “mikdishei m’at”- our shuls, and 
even in the “sanctuaries” we build in our hearts.  If we bring 
Him into our lives, He will be ever-present. Although it does 
not come close to the mitzvah of reiyah in the time of the 
mikdash, it is a thought to inspire us as we lead our daily lives 
here in the diaspora.   
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May we merit to build mikdishei m’at in our 
communities and in our hearts so that one day we can fulfill 
the words found in musaf of the shalosh regalim, “Restore the 
Priests to their service and the Levites to their song and music, 
and restore Israel to its dwelling place. And there we will go 
up and appear, and bow down before You, during the Three 
Pilgrimages.”          
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The Symbolism of the 
Arba Minim—A New 

Perspective 
Rabbi Avie Schreiber 

___________________________________________ 
 

 : רבי מני פתח
 . השדרה של לולב דומה לשדרה של אדם

 . דומה לעין, וההדס
 . דומה לפה, וערבה

 .והאתרוג דומה ללב
…the spine of the lulav  
 can be likened to the spine of a person, 
 the hadas to the eye,  
the arava to the mouth  
and the etrog to the heart. 

 
I. Introduction—The Mystery of the Minim  
 

hile walking the streets of Manhattan early one 
morning a few years ago on the way to shul, with 
my lulav in hand, protected by its plastic case,  I 

felt more than ever the mystery of the mitzvah of the four 
minim. As I noticed the many quizzical looks and double takes 
my lulav was instigating, I imagined the questions people 
were probably wondering.  “Why is this man holding a palm 
branch in his hand on his way to work?  And why is it in a 
fancy odd-shaped zip-lock bag? Is it his lunch?”  
 

In truth, if asked about the Mitzvah of lulav and etrog, 
I think it would be difficult for most people to offer a clear 

W 
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rationale for it. As opposed to the Mitzvah of eating in the 
Succah, where the Torah articulates a reason for the 
command, regarding the arba minim the Torah gives no 
explanation at all. 
 

Chazal help us by offering various symbolic meanings 
to each of the Four Species. By carefully analyzing the Arba 
minim, together with the well known medrash quoted above, 
we can uncover a deeper layer of meaning to the symbolism 
of the lulav and etrog.  
 
II.  Lulav and Etrog Questions 
 
First, I would like to pose a few questions. 
 

1. When discussing the identity of the פרי עץ הדר, the 
Gemara questions how we know that that the fruit 
described in the Torah as פרי עץ הדר is in fact an etrog. 
One suggestion offered by the Gemara is that the word 
 besides meaning beautiful, can also be translated ,הדר
as “one who resides.” With this understanding of the 
word, the Pasuk is referring to a fruit  הדר באילנו משנה
 that resides in the tree from year to year. Rashi—לשנה
explains that האתרוג דר וגדל באילנו שתים ושלוש שנים—the 
etrog lives and grows on the tree for two or three years 
so that when new etrogim are first developing, the 
mature fruit are still on the tree.  Up to three seasons of 
etrogim remain on the tree at one time.  

 
Is this feature of the etrog inconsequential as far as the 
Mitzvah is concerned or is there perhaps some 
symbolic significance to this phenomenon? If there is, 
what might that be? 
 
2. We know that according to the Halacha, we are 
required to hold a certain number of each of the 
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Minim—one etrog, one lulav, two aravot, and three 
hadasim. Why these particular numbers? What is the 
symbolism of these amounts? 
 
3. The four minim are in a sense divided into two 
groups. The lulav, aravot and hadasim stand apart as 
does the etrog. We find this reflected in Halacha as 
only the lulav, aravot and hadasim are bound together. 
Why are the four minim divided in this way?  
 
4. The Torah explains that the reason for the Mitzvah 
of living in the succah is  י ַבֻּסכֹותכ דֹרֵֹתיֶכם ְלַמַען יְֵדעּו"

יִם ם ֵמֶאֶרץ ִמְצרָּ ֵאל ְבהֹוִציִאי אֹותָּ  in order – "הֹוַשְבִתי ֶאת־ְבנֵי יְִׂשרָּ
for your generations to know that I sheltered the 
Jewish People in Succot after I redeemed them from 
Egypt. Usually, when the Torah uses the word דורותיכם 
it is to convey the message that a certain law applies 
for all time. However, in our context, the word is used 
as part of the explanation for the Mitzvah. The purpose 
of the Mitzvah is to ensure that future generations will 
know what Hashem did for us in the desert. But why is 
this reason not given for any other Mitzvah? Even for 
the various holidays, this reason is absent. Regarding 
Pesach, there is an emphasis on teaching one’s 
children, but “your generations” are never stressed. 
What is the message we are to learn from this? 

 
III. The Symbolism of the Hadas 
 

To answer these questions, let us begin with the hadas: 
When one looks at a hadas there is a unique feature that 
stands out. The leaves of the hadas grow in a manner that 
resembles a rope consisting of intertwined strands. The hadas 
leaves are משּולש—meaning the leaves grow in triads; the 
triads grow along the branch and overlap each other forming a 
braided look. The rope-like appearance of the hadas evokes 
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the Pasuk of וחּוט המשּולש לא במהרה ינתק—“The three-fold 
strand shall not easily break.”  
 

One of the ideas this Pasuk, (and therefore the hadas) 
conveys is expressed by Rashi (based on the Gemara): 

. שוב אין תורה פוסקת מזרעו, מי שהוא תלמיד חכם ובנו ובן בנו
לא ימושו מפיך ומפי זרעך ומפי זרע ( ישעיהו נט)וכן הוא אומר 

 .זרעך
When someone is a Torah scholar, as well as his 
son and his grandson, then the Torah will never 
leave his descendants, as it states in the pasuk, 
“The Torah shall not move from his mouth, from 
the mouths of his children and from the mouths of 
his children’s children.” 

 
When a person believes strongly in certain ideals and 

he lives his life guided by them, then after a certain amount of 
time passes, those beloved ideals tend to take root, becoming 
a legacy of his family. The amount of time needed to stabilize 
one’s ideals is three generations. When the moral code of an 
individual is upheld for a span of three generations, the moral 
code is likely to remain. Over the course of three generations, 
the family has internalized the values espoused, thereby 
granting them a measure of permanence.  The values have 
been viewed from three different perspectives—the parent, the 
child and the grandchild, and each generation has incorporated 
them into its way of life. As a result, the ideals have been 
strengthened and are likely to endure long into the future. 
 

This message is borne out by our forefathers. One 
forefather, apparently, would not have been enough to launch 
an eternal faith community. The Jewish family and nation was 
firmly established only after three generations had passed—
Avraham, Yitzchak, and Yaakov. 
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We can suggest then, that this is one of the messages 
of the hadas. The hadas reminds us to create a lasting legacy, 
to see to it that our value system—our commitment to Hashem 
and our love of Torah and Mitzvot—extends beyond our own 
lifetime and reaches out to the generations to come. If we are 
able to instill our values into our third generation 
descendants—to our grandchildren—then we will have 
emulated the משולש element of the hadas and the Jewish way 
of life we have embraced is sure to last. 
 
IV. The Symbolism of the Lulav bundle 
 

Let us take this idea a step further. The hadas of 
course does not stand alone. The hadas is part of a bundle 
which consists of the lulav and arava as well. The lulav, 
hadas, and arava are tied together and we hold this bundle 
(along with the etrog) in order to fulfill the mitzvah. The 
aravot are referred to in the Torah as ערבי נחל—willows of the 
river. Since the Torah refers to them in the plural, we learn 
that there must be two aravot. Even though the Torah refers to 
the lulav as תמרים כפות —which is also plural, since the Torah 
writes כפת without the letter ואו, we derive that we are to take 
and hold only one lulav. In fact, the “oneness” of the lulav 
seems to be of paramount importance. One of the flaws of the 
lulav that is discussed in great detail by the Gemara and later 
poskim is the split “תיומת.” This refers to a situation where the 
middle leaf of the lulav is split in half, thus taking away from 
the unified characteristic of the lulav leaves. What is the 
symbolism of the two aravot and the one lulav, bound 
together with the triadic hadas?  
 

If the hadas represents transmitting our values to the 
third generation—to our grandchildren, then it follows that 
the aravot, of which there are two, represent the second 
generation—our children. The lulav, in turn, represents the 
first generation which means ourselves.  
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The Medrash which explains the symbolic meaning of 

the arba minim fits nicely with this approach. The lulav 
represents the spine, the aravot represents the lips, and the 
 our eyes. Since the lulav represents the spine, which is—הדסים
the most internal and essential body part of the three, it is 
logical that the lulav represents the person himself—the first 
generation. Contrasting the eyes to the lips, there is an 
interesting difference that emerges. The lips are used by a 
person to communicate and to connect with those close to 
him, in his immediate vicinity, whereas a person’s eyes enable 
him to look afar and connect even with those at a distance 
from him. The aravot, representing a person’s lips, urge us to 
communicate directly with those in our immediate 
proximity—our children, teaching them Torah and passing on 
our mesorah, as the pasuk says, ושננתם לבניך ודברת בם—Teach 
your children [Torah] and speak with them about it. The 
 symbolizing a person's eyes, represent one's ,הדסים
grandchildren, whom he can behold even from a distance, and 
see them continue further along the course that he has begun 
to chart. As the pasuk says, וראה בנים לבניך “And you will see 
children from your children.” And so, when we take the three 
minim—the lulav, the aravot, and the הדסים, and bind them 
together, we are praying that we will be zoche to be joined and 
bound together with our children and grandchildren in our 
common commitment to the service of Hashem.  
 
 
 
 
V. The Symbolism of the Etrog 
 

The etrog and the lulav, in a sense, are on opposite 
ends of a spectrum. The lulav, a palm branch, if left on the 
tree, will grow and develop and eventually bear fruit—dates. 
Thus, the lulav represents the potential for producing fruit in 
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the future. The etrog, on the other hand, which is the fruit 
itself, is the final product of the tree. The etrog, therefore, 
represents the offspring that has already been produced. As 
such, both the lulav and etrog symbolize the current 
generation (the person holding them), but from different 
perspectives. The lulav symbolizes the person as the potential 
progenitor of future generations. The etrog symbolizes the 
person as the fruit of his forbearers’ labor.  
 

Let’s develop this further. "נִים  The“ -"ֲעֶטֶרת זְֵקנִים—ְבנֵי בָּ
crown of the grandfather is his grandchildren…” Halachically 
speaking, the etrog can be divided into three main sections. 
One section is the upper portion of the etrog known as the 
chotem. This culminates at the very top of the etrog which is 
often capped off with the pitom. The second section is the 
main body of the etrog. The third part is the bottom of the 
etrog—mainly the stem—called the עוקץ. Each of these parts 
has unique halachot that pertain to it. (In fact, perhaps the 
phrase in the Torah—פרי עץ הדר hints to these three sections. 
 עץ .refers to the midsection of the etrog where the fruit is פרי
refers to the עוקץ—the stem where it was attached to the tree. 
 beauty—refers to the “crown” of the etrog, the chotem—הדר
and the pitom, which lend the etrog its distinctive look.) 
 

Based on this we can suggest that the upper portion of 
the etrog, which is the final stage in its development, and 
which contains the pitom—the crown of the etrog, represents 
the person himself (the one doing the Mitzvah—the third 
generation descendant of the ancestor). The main body of the 
etrog symbolizes one’s parents—the generation which directly 
produced him. The עוקץ, the stem, represents his forbearers- 
the generation that began the process which ultimately led to 
this person’s existence. 
 

The typical person, in his lifetime, is part of a chain 
consisting of five generations. Every person is a bridge 
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between generations past and generations in the future. He is 
influenced by his parents and by his grandparents, and in turn 
he shapes the lives of his children and grandchildren. We are 
suggesting that while the the lulav, hadasim and aravot 
represent three generations going forward, the etrog 
represents three generations looking back.   
 

And so, as we grasp the etrog together with the lulav, 
hadasim, and aravot, we are emphasizing the importance of 
serving as the link between our past and our future. The etrog 
reminds us to look retrospectively and to realize that we are 
the products of the great efforts our parents and grandparents 
took to instill Torah values within us. The lulav bundle 
reminds us to look forward and realize the great responsibility 
we have to advance our mesorah to the next generations.  
 

It is interesting that when taking out the arba minim, 
the widespread minhag Yisrael is to first hold the etrog upside 
down, say the bracha of al netilat lulav, and only then turn it 
right side up. We do this so that the bracha on the lulav and 
etrog is recited before we fulfill the Mitzvah—עובר לעשייתן. 
Even though there are a number of other suggestions offered 
by the poskim for how to delay the fulfillment of the Mitzvah 
in order to say the bracha first, the practice of holding the 
etrog upside down has become the accepted method by most. 
When we think about this practice, it is actually a little odd. It 
is the only situation (as far as I know) where the item used for 
the Mitzvah—the חפצא של מצוה—is deliberately held upside 
down at some point leading up to the performance of the 
Mitzvah. Based on our analysis, we can suggest that there is 
an underlying meaning to this practice. By holding the etrog 
upside down, the first thing we see is the עוקץ of the etrog. 
This is as if to say that before beginning this Mitzvah, we 
should notice the stem—the source of the etrog, representing 
our source as well. Before we fulfill the Mitzvah of the arba 
minim, before we pray for the merging and continuity of 
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generations, we should take note of our origins—of the 
generations that preceded us—and the role they played in this 
process.1 

 
VI. Tying it all Together 
 
Now, let’s return to our original four questions.  
 

1. The unique botanical feature of the etrog, namely 
that it remains on the tree for two or three years, 
dovetails with the idea that the etrog represents 
intergenerational connection, and three generations in 
particular. Each new seasonal crop of the etrog lives 
side by side with the product of two earlier seasons. 
This reminds us to be aware of our ancestors—of 
where we are from. 

 
2. We now understand the symbolic significance of the 
particular amounts that are required for each of the 
Minim. One lulav, Two aravot, three hadasim 
symbolize the influence a person has on the second 
and third generations that follow him. 
 
3. We can now understand why the lulav, hadasim, 
and aravot are distinct from etrog. The lulav bunch 
represents three generations forward and the etrog, 
three generations back. 
 
4. We can understand the term לדורותיכם in a new way. 
The Torah is saying that on the holiday of Succot in 
particular, you should be concerned with “your 
generations” meaning the generations that you 
specifically are connected with, i.e. the two 
generations ahead and the two generations behind.  

                                                 
1 Thank you to my wife for pointing this out. 
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VII. Conclusion 
 

The message of the arba minim—the importance of 
linking generations together is also expressed by the Holiday 
of Succot in general. While Pesach marks the formation of 
K’lal Yisrael, Succot is about its survival in the desert and 
beyond.  Pesach teaches us about a moment in time; Succot 
represents a span of time extending into the future. The 
experience of the Jewish people finding shelter in the Succot 
lasted for years. It lasted for generations. Succot is unique 
among the holidays in that more than one generation of K’lal 
Yisrael experienced the original events that spurred the 
creation of the holiday. Over the course of their travels in the 
desert, one whole generation passed away and a new 
generation arose—both generations seeking shelter in the 
Succot. The Mesorah, the Jewish commitment to HaKadosh 
Baruch Hu, was passed from one generation to the next. Thus, 
the holiday of Succot represents the survival and continuity of 
the Jewish people over the course of generations. 
 

An interesting idea found in various sources is that 
each of the shalosh regalim represents and corresponds to one 
of the avot. Pesach corresponds to Avraham, Shavuot to 
Yitzchak, and Succot to Yaakov. Various insights are offered 
to explain this symbolism. Based on what we have been 
saying, it is precisely fitting for Succot to be aligned with 
Yaakov. Yaakov was the only one of the Avot who had a 
Jewish grandfather and who had a relationship with his 
grandchildren—Ephraim and Menashe. Yaakov was the link 
between past generations and future generations. He stood in 
the middle of five generations and bridged the expanse- the 
eternal values held dear by Avraham had indeed passed 
through Yitzchak and then Yaakov and landed firmly in the 
hearts and minds of Yaakov’s children and grandchildren. As 
we grasp the Four Minim in our hands and wave them in 



 חג הסוכות

 
104 

praise of Hashem, we think of Yaakov’s accomplishment and 
we pray that we too will succeed in internalizing the Torah 
way of life our ancestors lived, and in turn, instill this way of 
life into the lives of our children and grandchildren. 
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Origins and Minhagim 
of Hoshanah Rabbah 

Rabbi David Pietruszka 
___________________________________________ 

 
he Gemara in Chagiga ( :יב ) teaches that out of the 
seven heavens, the highest of the heavens is called 
 The aravos represent the highest level that a  .ערבות

human being can attain in this world.1   In one medrash, the 
 is a day on which we הושענא רבה .represents the mouth ערבה
say many prayers, using our mouths, the organ represented by 
the ערבה.   

 
The Source for the Mitzvah – then and now 

The original mitzvah of taking the ערבה in the  בית
למשה מסיני הלכה is a המקדש . Tur and Beis Yosef (תרסד) explain 
that nowadays, on the fifth day of Chol Hamoed Succos, 
(seventh day of Succos) which we call הושענא רבה, we take the 

בהער , as a remembrance for the Beis Hamikdash, and walk 
around the בימה, mimicking the ceremony once performed 
around the מזבח.  A special rabbinic enactment was made to 
take the ערבה on the seventh day of Succos, as a  זכר למקדש.  
There is a dispute in the Gemara ( .סוכה מד ) whether taking the 
 nowadays is an actual takana בית המקדש outside of the ערבה
(law) of the (יסוד נביאים) נביאים  or if it is a מנהג (custom) of the 
 The practical application of this dispute is if we should  .נביאים
recite a bracha prior to taking the ערבה.  In practice, we do not 

                                                 
1 Interestingly, in a seemingly contrasting medrash, the aravah 
represents the person who does not possess Torah knowledge and is 
also lacking in deeds.   
 

T 
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say a bracha on taking the ערבה.   We assume like the Rif and 
the Rosh as quoted in Shulchan Aruch that it is a נביאים מנהג .   

 
Why did ל"חז  choose the seventh day to be the day to 

take the ערבה more than any other day of Succos?  Since, at 
the time of the מקדש, if the seventh day of Succos would fall 
out on Shabbos, the mitzvah to take the ערבה would push aside 
Shabbos, therefore the ערבה on the seventh day is considered 
especially important.   
 
Who participates? 

Rashi and Tosafos assume that בזמן המקדש, only the 
kohanim were permitted to participate in this ערבה ceremony 
of circling the מזבח.  All others were prohibited from entering 
the area of the מזבח.  Others argue that all Jews – לויים and 
 as well participated. According to this latter view, the ישראלים
mitzvah of ערבה pushes aside the prohibition of entering the 
area of the מזבח. Our custom today is that everyone 
participates in the mitzvah of ערבה. This is either because we 
hold like the second view above or because even if in the 
mikdash it was prohibited for a Yisrael to participate, in our 
shuls it is permitted. 

 
What is the שעור – the measurement requirement? 

How many Aravos are necessary for the mitzvah?  The 
minimum shiur – measurement—for the hoshanos is one stalk 
with one leaf on it. The Rama, however considers this not a 
proper or appropriate way to do the mitzvah. He recommends 
buying beautiful Hoshanos thereby fulfilling the concept of 
hiddur mitzvah. Traditionally, three aravos are recommended; 
the Arizal recommended using five. The Levush is of the 
opinion that there should be seven branches. The common 
custom is to have five branches in the bundle. 
 

The bundle is often tied together with strips of lulav or 
rubber bands.  There exists a מנהג not to tie them at all as well. 
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What is the מעשה המצוה – the action that we do? 

What is one supposed to do with these aravos?  In 
Musaf, we take the ערבה and hit it two or three times (or more) 
on the ground or on something else.  According to Rashi one 
should wave the ערבה.  The Mishna Brurah quotes the Arizal 
who promoted the custom to hit the ערבה on the ground five 
times.  The reason we do this in Musaf and not Shachris is 
because we are still utilizing the arba minim at Shachris; in 
order to show that the ערבה is special, we take it by itself at 
Musaf.   

  
In the יהי רצון following the Hoshanos, we daven that 

Hashem should remember the seven Patriarchs and remove 
the iron partition that separates us from Hashem and we pray 
that Hashem should grant us the merit to be sealed in the book 
of life.  

 



 חג הסוכות

 
108 

 מצות ישוב ארץ ישראלבענין 
 ('חלק א)

ה"תשעישראל ברוך פינקלשטיין 
 

 
'כל המצות ליושבים בארץ העיקר  .א

ויקרא )פרשת העריות  יאחר, אחרי מות' פבסוף בתורה  תוב
אל תטמאו בכל אלה כי בכל אלה נטמאו הגוים אשר '' (כה,כד:יח

ותטמא הארץ ואפקד עונה עליה ותקא הארץ .  אני משלח מפניהם
 .י אם נעבור על איסורי עריות"מבואר שניגרש מא  .''את ישביה

שעריות חובת הגוף ואינן תלויות בארץ , על זהן ''והקשה הרמב
יותר עליהם ב י ולמה הקפיד הכתו''ל שוה לאיסורן בא''וואיסורן בח

בהנחל עליון גוים בהפרידו בני אדם ''האזינו ' כ בפ''פ מש''ע' ותי  ?י"בא
י נבחרו ''בנמקום מיוחד בעולמו לכל אומה ו' שחלק ה" יצב גבולות עמים

' י אמצעות הישוב היא נחלת ה''שא''י ''ובפרט בא' עם סגולה לה ותלהי
והנה הארץ שהיא נחלת השם הנכבד תקיא כל מטמא ... לשמו מיוחדת 

והאריך להסביר .  ''י עריותלאותה ולא תסבול עובדי עבודת כוכבים ומג
וזה הסיבה שניגרש משם  . י''בא' שיש קורבה מיוחדת בין עם ישראל וה

.אם נעבור על איסורי קדושה

עקב ' י בקיצור בפ'והביאו רש]ז ''כ בתוספתא דע''הביא מששם ו
תה לבבכם פהשמרו לכם פן י''היה אם שמוע ו' בפ' על מה שכ( יח -טז:יא)

...  רץ הטובהואבדתם מהרה מעל הא... וסרתם ועבדתם אלהים אחרים 
ושמתם את דברי אלה על לבבכם ועל נפשכם וקשרתם לאות על ידכם והיו 

הרי הוא אומר ושבתי בשלום אל "ן "הרמבל ''וז, [''םלטוטפת בין עיניכ
כל זמן  .לי לאלוקים ואומר לתת לכם את ארץ כנען' בית אבי והיה ה

שאתם בארץ כנען הייתי לכם לאלוקים אין אתם בארץ כנען כביכול אין 
' וכן הוא אומר בארבעים אלף חלוצי צבא עברו לפני ה .אני לכם לאלוקים

ני השם ולפני עמו וכי תעלה על דעתך שישראל ואומר ונכבשה הארץ לפ
מכבשין את הארץ לפני המקום אלא כל זמן שהן עליה כאלו היא מכובשת 

ומן הענין הזה אמרו בספרי ואבדתם .  הא אינם עליה אינה מכובשת
ל היו מצויינים במצוות ''פ שאני מגלה אתכם מן הארץ לחו''מהרה אע

למלך שכעס על אשתו ושלחה שכשתחזרו לא יהיו עליכם חדשים משל 
לבית אביה אמר לה הוי מתקשטת תכשיטים שכשתחזרי לא יהיו עליך 
חדשים כן אמר ירמיה הציבי לך ציונים אלו המצוות שישראל מצוינים 

אינו ' בהם והנה הכתוב שאמר ואבדתם מהרה ושמתם את דברי אלה וגו

 כ



    6775—אוהל אברהם

 
109 

כדי שלא  מחייב בגלות אלא בחובת הגוף כתפילין ומזוזות ופירשו בהן
' יהיו חדשים עלינו כשנחזור לארץ כי עיקר כל המצות ליושבים בארץ ה

י "ולפיכך אמרו בספרי וירשתה וישבת בה ושמרת לעשות ישיבת א
עיקר קיום ש, פירוש הדברים  .''שקולה כנגד כל המצוות שבתורה

ל קיום "אבל בחו.  'י ומפני שהם מקרבים אותנו לה"המצוות הוא בא
י אינה מצוה אחת "ויוצא מזה שישיבת א. במדרגה פחותההמצוות הוא 

' ההסבר למה שכ( בפשטות)וזהו   .אלא שהיא משלימה כל המצוות כולן
 ".ל דומה כמי שאין לו אלוה"כל מי שדר בחו:( "קי) כתובות' בגמ

כתובות        ' הסוגיא בסוף מס  .ב

.  הכל מעלין לארץ ישראל ואין הכל מוציאין" (:כתובות קי)תנן 
את כל , הכל מעלין"י "פרש...".  הכל מעלין לירושלים ואין הכל מוציאין 

".  בני ביתו אדם כופה לעלות ולישב עמו בירושלים

, טעמים שמצוה זו לא היתה נוהגת בזמנו' ב, ה הוא"וכתבו בתוד
והיה אומר רבנו חיים ז דאיכא סכנת דרכים "אינו נוהג בזמה", ל "וז

י כי יש כמה מצוות התלויות בארץ וכמה "דעכשיו אינו מצוה לדור בא
ולפי דעה הראשונה ".  עונשין דאין אנו יכולין ליזהר בהם ולעמוד עליהם

ד לכפות "שיש מצוה אלא שאין נוהגין ב או)א לקיימה "ע שאמשמ' בתוס
תקופה שאין ומשמע עוד שב.  מפני סכנת דרכים (את המשפחה לעלות

' נ סי"אב' ותשו, ו"ה סק"ע' ה סי"ת אע"ע בפ"ע, כבזמננו)סכנת דרכים 
חיים המובא ' ודעת ר.  ד כופין"ב, (דבריהם מובאים למטה, תנד אות ד

שהיה מובן קצת אם כתבו שאין לעלות לארץ מכיון שאין אנו , ע"צ' בתוס
איך  בלא . מ מצות ישוב איכא"אבל מ, בקיאים במצוות התלויות בארץ

שייך לומר שנתבטל המצוה כיון שאין אנו יודעים לשמור על המצוות 
שמצות עלייה לארץ אינה ' ל לתוס"ואולי אפשר לתרץ דס.  התלויות בארץ

ולכן , [קב' א סי"ע ח"מ אה"כ באג"כמש] מצוה חיובית אלא מצוה קיומית
' דומה לבגד של ד, ז כמה עברות אין בזה קיום כלל"אם היה עובר עי

          .כנפות שיש בו שעטנז

 (כח' ב סי''ד ח''יו)ט ''הביא תשובות המהרי( שם)נ "ת אב"ובשו
הוסיף ת עטרת פז "בשוו, הללו הם דברי תלמיד טועה' דדברי התוס' שכ

ואדרבה הביא , ש לא הביא לזה לא בתוספותיו ולא בהלכות''שגם הרא
ם מרוטונבורג ''הרוכן משמע למ, ז''י גם בזמה''דהאיש כופה לעלות לא

וציין .  ''ש''ם והרא''ממהר' ומי לנו בקי בדברי התוס''קצט ' בתשובה סי
חיים כהן ' ר' כ''ל ''וז (שיג' כתובות סי' סוף מס)מרדכי ' גם לדברי הג

בתשובה דהיינו בימיהם שהיה שלום בדרכים אבל עכשיו שהדרכים 
למקום גדודי משובשים אינו יכול לכופה דהוה ליה כמו חפץ להוליכה 

.  ''חיים כהן לא היה אלא מטעם הדרכים' ר' הרי שבתשו''.  ''חיות ולסטים
אבל הביא העטרת פז רשימת ראשונים ואחרונים שהעתיקו את דברי 
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, ג''וכנה, ונודע ביהודה, ט''והמבי, ה''אשר המה השל, כפשטם' התוס
 .  ד"עכ.  הם' ונראה שמוסכם בעיניהם דדברים אלו מדברי התוס

 
י "חיים כפשוטו משמע שבתקופה שיש בא' גם לדעת ר, פ"עכ

חוזר הדין , (כבזמננו)הרבה בני תורה הבקיאים במצוות התלויות בארץ 
. שיש מצוה לעלות לארץלהיות 

כ ''בעיר שרובה עו' י אפי''ר לעולם ידור אדם בא''ת"שם ' בגמ' וכ
י דומה כמי שיש ''באבעיר שרובה ישראל שכל הדר ' ל ואפי''ואל ידור בחו

לתת לכם את ארץ ' 'ל דומה כמי שאין לו אלוק שנא''לו אלוק וכל הדר בחו
אלא לומר ? וכל שאינו דר בארץ אין לו אלוק  .'כנען להיות לכם לאלוקים

כי גרשוני היום 'כ וכן בדוד הוא אומר ''ל כאילו עובד עבו''לך כל הדר בחו
וכי מי אמר לדוד לך  'חריםלאמר לך עבוד אלהים א' מהסתפח בנחלת ה

' ר.  כ''ל כאילו עובד ע''עבוד אלהים אחרים אלא לומר לך כל הדר בחו
י דאמר רב ''זירא הוה קמשתמיט מיניה דרב יהודה דבעא למיסק לא

בבלה ' (כב:ירמיהו כז)' י עובר בעשה שנא''יהודה כל העולה מבבל לא
רא ההוא בכלי שרת זי' ור' ' יובאו ושמה יהיו עד יום פקדי אתם נאם ה

השבעתי אתכם בנות ' (ז:ש ב''שה)כתיב ורב יהודה כתיב קרא אחרינא 
אם תעירו ואם תעוררו את האהבה ]ירושלים בצבאות או באילות השדה 

ס של ארט סקרול שהביא פירושו של ''בש 4' בהע' ועי]' [עד שתחפץ
ש ''אלא שהפסוק בשה, מירמיהו' ההפלאה שלא עזב רב יהודה את הפס

הביאו . ושבת מא: ברכות כד' ובגמ.  מגלה שלא דבר ירמיהו על כלי השרת
זירא ההוא ' ור [את דעתו של רב יהודה והביאו רק את הפסוק בירמיהו

והוא  (ה:ג])אחרינא כתיב ' השבעתי'שלא יעלו ישראל בחומה ורב יהודה 
' יוסי בר' זירא ההוא מיבעי ליה לכדר' ור.  [בדיוק כמו הפסוק דלמעלה

שבועות הללו למה אחת שלא יעלו ישראל בחומה ואחת ' גחנינא דאמר 
ה את ישראל שלא ימרדו באומות העולם ואחת שהשביע ''שהשביע הקב

ורב  ה את העובדי כוכבים שלא ישתעבדו בהן בישראל יותר מדי''הקב
 .  ''כתיב' אם תעירו ואם תעוררו'יהודה 

 
כל יחיד ויחיד  היוצא למסקנא שלדעת רב יהודה יש איסור על

זירא אין איסור על יחיד ' ולדעת ר, לעלות לארץ ישראל מימות ירמיהו
ויש ) ולמרוד באומות  לישראל לעלות בחומה יםאבל יש איסור, לעלות

 .(שבועה על האומות שלא ישתעבדו את ישראל יותר מדי
 

ושאר ראשונים ופוסקים   ם"ש והרמב"ף והרא"הרי ולא הביאו
 (.וכמבואר יותר למטה)את אגדתא זו להלכה 
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ן ומגילת אסתר"מחלוקת הרמב; ם"שיטת הרמב .ג
 

.  ם את ישוב ארץ ישראל במנין המצוות שלו"והנה לא מנה הרמב
 . ע''וצ

 
ל שנדחקו הרבה בשאלה המפורסמת למה לא ''י קוק זצ''הגרצ 'וכ
ובאר ששאלה זו אינה , ות שלווי במנין המצ''ם את ישוב א''מנה הרמב

ם מפני שהיא אינה מצוה אחת ''שאלה שבודאי לא מנאו הרמב' אפי
וברור , המוגדרת כפי גדרי המצוות אלא שהוא ענין למעלה מן המצוות

. גדול עד מאד ם שהוא ענין''מדברי הרמב
 

 (602' תורת ארץ ישראל עמ' הובאו דבריו בס) וובשיחות של
והרי , י''ם שיש מצוה לדורות לעלות לא''ל להרמב''מבואר שבודאי ס

מרא גלדינא את דברי המשנה ו' כ ('כ, ט''ג הי''פי)אישות ' ם בהל''הרמב
תה לעלות י כופין או''ל לא''אבל מחו... ''ם "הרמבל ''כתובות וז' בסוף מס

' ועוד כ.  ''י והיא אינה רוצה תצא בלא כתובה''אמר האיש לעלות לא... 
ל לעולם ''י לחו''אסור לצאת מא'' (ב''י-ט''מלכים ה' ה מהל''פ)ם ''הרמב

ם ויחזור לארץ וכן ''אלא ללמוד תורה או לישא אשה או להציל מן העכו
י ומנשקין ''י אגדולי החכמים היו מנשקין על תחומ... יוצא הוא לסחורה 

י עונותיו ''אמרו חכמים כל השוכן בא... אבניה ומתגלגלין על עפרה 
כ גדולי ''ואינו דומה קולטתו מחיים לקולטתו אחר מותו ואעפ... מחולין 

.  החכמים היו מוליכים מתיהם  לשם צא ולמד מיעקב אבינו ויוסף הצדיק
' ל ואפי''דור בחום ואל י''בעיר שרובה עכו' י אפי''לעולם ידור אדם בא

כשם שאסור ... ז ''ל כאילו עובד ע''בעיר שרובה ישראל שכל היוצא לחו
בבלה ' ת מבבל לשאר הארצות שנאאל כך אסור לצ''לצאת מהארץ לחו

' י עובר בעשה שנא''כל העולה מבבל לא' כ' והנה בגמ].  ''יהיו היובאו ושמ
ל שמימרא זו ''ראה סוכנ.  'ם את לשון הגמ''נה הרמביוש' בבלה יובאו וכו

ם ''ל להרמב''דס' מ שכ''בכס' אבל עי.  אינה מתקיימת למסקנא' של הגמ
.[מ''ע בלח''וע.  י בכלל שאר ארצות הוא''שא

מ אינו מפני ''ם בסה''שמה שלא מנאו הרמב (שם)יותר ובאר 
הרי כולל כל המצוות ול שהוא ''אלא מפני דס, ל שהוא פחות ממצוה''דס

שאין ראוי למנות הצווים ', ''שרש ד, המצוות' דמתו לסם בהק''הרמב' כ
ח ''האוה' ועל דרך זה כ.  ''קדושים תהיו''כגון '' הכוללים התורה כלה

אלוקיך לשמע בקלו ולדבקה ' לאהבה את ה' ''על הפס (כ:דברים ל)הקדוש 
לאבתיך ' בו כי הוא חייך ואורך ימיך לשבת על האדמה אשר נשבע ה

כ הוא מהשגת ''ודבר זה ג''ל ''וז'', ב לתת להםקלאברהם ליצחק וליע
. ''כי ישיבת הארץ היא מצוה כוללת כל התורה' השלימו

 'כ ('עשה ד, מ בהשמטות העשין"בהשגותיו לספה)ן "והרמב
שנצטוינו לרשת הארץ אשר '' ל"וז, י נוהגת בכל הדורות"שמצות ישיבת א
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נתן הקל יתעלה לאבותינו לאברהם ליצחק וליעקב ולא נעזבה ביד זולתנו 
היא מצות ...  בכיבושה ובישיבתהשנצטווינו ... מן האומות או לשממה 

בזמן גלות כידוע בתלמוד ' עשה לדורות מתחייב כל אחד ממנו ואפי
זו אינה  והוכיח שמצוה, והוכיח כן מהרבה פסוקים.  ''במקומות הרבה

' בגמ' תקופת משה ויהושע אלא שנוהגת לדורות מזה שכמיוחדת ל
  .''ז''ל יהא בעיניך כעובד ע''כל היוצא ממנה ודר בחו'' :(קי כתובות)

מתיא ' יהודה בן בתירא ור' מעשה בר"ראה ' כ בספרי פ"והביא ראיה ממש
ל "שהיו יוצאין לחו( נתן' או ר)יונתן ' יהושע ור' חנינא בן אחי ר' בן חרש ור

י וזקפו את עיניהם וזלגו דמעותיהן וקרעו "ו לפלטיא וזכרו את אוהגיע
בגדיהם וקראו המקרא הזה וירשת וישבת בה ושמרת לעשות ואמרו 

 ".י שקולה כנגד כל המצוות"ישיבת א

שלא מנה ' וכ ן"חלק על הרמב( שם[ )51-במאה ה]מגילת אסתר הו
וות שנוהגות ם במנינו מצ"י מפני שרק  כלל הרב"ם מצות ישוב א"הרמב

י "ז וגם שיש איסור לעלות לא"לדורות ומצוה זו אינה נוהגת בזמה
, וזה חידושו שלא נמצא שיטה זו בראשונים  ואחרונים  לפניו.  ]ז"בזמה

י ואדרבה "ם איסור לעלות מבבל לא"ש והרמב"ף והרא"הרי' לא כש
וכל הדר ' י וכו"הביאו את דברי המשנה ותחילת הגמרא שכל הדר בא

.  [לא כתבו( שהיה אחרי המגילת אסתר)ע "וגם השו ל וכו"בחו
 

נראה לי כי מה שלא מנאה הרב הוא לפי ''המגילת אסתר ל ''וז
ירושת הארץ וישיבתה לא נהגה רק בימי משה ויהשוע ודוד וכל זמן ' שמצ

שלא גלו מארצם אבל אחר שגלו מעל אדמתם אין מצוה זו נוהגת לדורות 
 ." עד עת בוא המשיח

 
, בחומהל בכתובות שאסור לישראל לעלות ''הנ' מהגמ ותיואיור

כל העולה מבבל ' שם בגמ' ומזה שכ, שם גבי הוא אומר לעלות' ומתוס
י בכל הזמנים איך יבא נביא אחר ''ואם היה מצוה בדירת א' ''י וכו''לא

ש ''משה לסתור את דבריו והא אין נביא רשאי לחדש דבר מעתה וכ
הספרי שבכו מפני שלא היו יכולין לקיים המצוה  את דברי' ופי'' לסתור

 .בזמן הגלות
 

"[ עליה הראשונה"בתקופת ה 51-בסוף מאה ה]ת אבני נזר "ובשו
שמצוה ' האריך בהלכות ישיבת ארץ ישראל וכ( ד''תנ' ב סי''ד ח''ת יו''שו)

' וכ.   ל וחלק עליו"והביא דברי המגילת אסתר הנ.  ז"זו נוהגת גם בזה
והוסיף , [ו בזמננו"וק, והיינו בזמנו]שאין סכנת דרכים ' תוסשאין ראיה מ

י משום שאינה "ם ישיבת א"והנה דבריו שאמר שמה שלא מנה הרמב"
כ למה מנה "ז ולא הוה מצוה נוהגת לדורות אינו כלום דא"נוהגת בזמה

בימי עזרא לא נהגו ' ואפי.  ז"תרומות ומעשרות וחלה שאינן נוהגין בזה
והדבר פשוט שמצוה שנוהגת לימות המשיח .  ם"ת לדעת הרמב"מה

הלוא בודאי שמצוות שאינן נוהגות אלא בשיש לנו ".  חשיב נוהגת לדורות
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א "כ א"וא.  אלא בגדר מצוות לדורות, מקדש אינן בגדר הוראת שעה
 .  ז"ם מפני שאינה נוהגת בזמה"לתרץ זה שלא כללו הרמב

 
אסתר בדברי  כ אודות הבנת המגילת"מש( 'שם אות ג)ע "וע]

 [.'אליעזר בן שמוע וכו' הספרי במעשה של ר
 

( בעקבי הצאן אות יג)א "צ שכטר שליט"ר הגר"מו' כ, ויותר מזה
שכבר מנאה במצות העמדת " והורשתם"ם את מצות "שלא מנה הרמב

שלש מצות "ם "ל הרמב"וז( א:א)מלכים ' שהביא להלכה בריש הל, מלך
שום תשים עליך ' למנות להם מלך שנא.  נצטוו ישראל בשעת כניסתן לארץ

ולבנות בית .  תמחה את זכר עמלק' ולהכרית זרעו של עמלק שנא.  מלך
דבפשוטו נראה דהעמדת ", "לשכנו תדרשו ובאת שמה' הבחירה שנא

אלא עיקרה של מצוה זו היינו הקמת ממשלת , לאו דוקא הוא" מלך"
הממשלה ביד ונעזוב את , ולא נסתפק במה שאנו דרים שמה, יהודים
שיש דוקא  גם הלוא מבואר לא רק שאין איסור כיבוש אלא".  זולתנו

לעלות בחומה אינה " איסור"כ ש"וע, מצוה של כיבוש ונוהגת בזמננו
  !למעשה

 
חיובים נכללים ' ן שב"הרי מבואר מדברי הרמב: פירוש הדברים

 'כמתני, חובת העליה לארץ –א , "והורשתם את הארץ וישבתם בה"' בפס
חובת הקמת ממשלת יהודים  –ב ', י וכו"דסוף כתובות הכל מעלין לא

א "כ דברי המגי"וא.  (בכיבושה ובישיבתהן שנצטווינו "הרמב' שכ)בארץ 
ם "והרמב, שאין מצות עליה מזה שאסור להקים ממשלה' תמוהים שכ

 .  שמצוה בזמננו להקים ממשלה' הלוא כ

שכופין את האשה לעלות  (ג''ה ס''ע' ע סי''אה)ע ''בשו' והנה כ
בבית ' וכ.  שיש מי שאומר דהיינו בדאפשר בלי סכנה (ד''שם ס)' י וכ''לא

סוף ' בתוס' י עי''ז מצוה לעלות לא''ולענין אם בזמה'' (כ''שם סק)שמואל 
ש ואגודה וטור ''ז ובהרא''חיים דאין מצוה בזמה' כתובות כתבו משם ר

' כ (ט''סק)ובפרישה .  ברי הפרישהוציין לד'', ז''משמע דיש מצוה אף בזמה
.  'י כמי שיש לו אלוק וכו''שכל הדר בא' הטעם שכופין אותה לעלות וכו

י קוק ''ונראה שציין לדברי הפרישה להדגיש הענין שכתבנו בשם הגרצ]
.  [י הוא למעלה ממצוה פרטית אלא שהיא השגת שלמות''ל שישוב א''זצ

ן ''י שכן הוא דעת הרמב''לעלות לאז יש מצוה ''שבזמה' כ (ו''סק)ת ''ובפ
וכן מבואר בכל הפוסקים ראשונים ''ובעל הנתיבות , ט ''ד והמהרי''והתרה

אמנם כן צריך ... ' ואחרונים שכופין האשה שתעלה עמו כפשטא דמתני
בתחלה תנאי אחד שיהיה לו מקום מוכן להיות מצוי לו שם פרנסתו 

אינו ' ח בתוס''יח ששיטת רט שהוכ''ש שהביא דעת המהר''ועיי''  בריוח
.אלא דברי תלמיד טועה

וגם סתימת רובן של גדולי ישראל במאה האחרון היתה שמצות 
ובכללם , (שם)נ ''היו האור שמח והאב, במיוחד.  עליה לארץ נוהגת בזמננו
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, עקיבא יוף שלזינגר' ר, ס''חת, א''גר, נחמן מברסלב' ר, ט''שעהיו הב
ישראל יהושע  'ר ,ם''מלבי, אליהו גוטמכר' ר, ה קלישר''צ' ר, א''רעק

אלחנן ווסרמן ' ר, ב''הנצי, יהשע ליב דיסקין' ר, אלחנן ספקטר' ר ,מקטנא
' ע בס''ע]א ''חזו, יוסף חיים זננפלד' ר, [פ שעמד בתוקף נגד ציונות''אע]

ש שכיון שניתן לנו רשות ''האו' וכ] . [55' הע 631' תורת ארץ ישראל עמ
נ שם הביא את ''ת אב''שובו.  [שבועות' בטלו הג, לעלות לארץמהאומות 

מכוזר למה  המלךכששאל  (כג:ב)הכוזרי שלו ' הודה הלוי בסי' דברי ר
אכן מצאת מקום חרפתי מלך כוזר ''השיב לו , י''היהודים אינם עולים לא

כי אמנם חטא זה הוא אשר בגללו לא נתקים היעוד אשר יעד האלוק לבית 
י הענין האלוקי עמד לחול עליהם כבראשונה אלו נענו כולם כ... השני 

, ורובם -לקריאה ושבו לארץ ישראל בנפש חפצה אבל רק מקצתם נענו 
 . ''מסכימים לגלות ולשעבוד, נשארו בבבל החשובים שבהם

 

 

  

 


