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Words of Introduction

Moreinu HaRav Yaakov Neuburger

Volume 29 of the Ohel Avraham records the Torah that we
learned during one of the most difficult months of our recent
history. It is the Torah that we learned with our hearts and our
minds ceaselessly connected to the ongoing events of Eretz
Yisrael. It is the Torah that brought great merit to the land of
Israel and the soldiers positioned to defend her.

The Torah recorded here discusses the holidays that
celebrate miracles and the prayers that brought them about.
Ohel Avraham 29 is our prayer that we will soon once again
witness great miracles and celebrate them with the deepest
gratitude to the A-mighty.

Rav Avie and Seth, our Kehilla thanks you for the time
and care that you have invested in yet another volume that has
already encouraged great learning and will continue to do so
as its contents are studied and shared. We thank all the
contributors for this virtual Bais HaMedrash for the time and
effort that is evident in your essays. We pray that Hashem
repay all of you with abundant blessings, good health, and
much Nachas.

We are especially thankful to all our sponsors for
their generosity and graciousness that made this project
possible. May this add meaning and blessings to the various
events that our sponsors wish to mark and give great honor
to the people to whom they wish to pay tribute with their
largesse. In the merit of the Torah study and Simchas Yom
Tov generated by this booklet, may Hashem fulfill all of
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your prayers וארוכיםטוביםלימיםלטובה .

Most of all we thank Seth, Rav Avie, the authors,
and the sponsors for advancing the primacy of Torah study
in our Kehilla. Tehilim perek 29 concludes: ה’יתִֵּןלְעַמּוֹעזֹה’

בַשָּׁלוֹםעַמּוֹאֶתיבְָרֵ� . We pray that Ohel Avraham 30 celebrates
the speedy realization of this Pasuk for all of us.
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Divrei Rabboseinu
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צרהבעתתפילהמצות
נויבורגריעקבהרבמורנו

צרהבעתהתפילהחובת[א]

בכללהתפללהתורהמןאנומצוויםאםחולקיםוהרמב״ןשהרמב״םאמנם
בהעלותך(פ'ממ״שלזעוקהתורהמןאנומצוויםצרהשבעתהםמודיםיום,
בַּחֲצצְֹרתֹוַהֲרֵעתֶֹםאֶתְכֶםהַצּרֵֹרהַצַּרעַלבְּאַרְצְכֶםמִלְחָמָהתָבאֹוּ״וְכִיי,ט)

מֵאיֹבְֵיכֶם.״וְנוֹשַׁעְתֶּםאֱ�הֵיכֶםיקְוָֹקלִפְניֵוְנזִכְַּרְתֶּם

דרשוא,א-ב)תפלה(הל׳דרמב״םאליבאיוםבכלמתפלליםשאנומההרי
היאזושעבודהלמדוהשמועהמפיאלקיכם—ה'אתועבדתם״ממ״שחז״ל

עבודההיאזואיחכמים:אמרולבבכם—בכלולעבדושנאמר,תפילה,
כךזומצוה״חיובהמצוהכשהגדירהרמב״םכותבושובתפלה.״זושבלב?

הואברוךהקדוששלשבחוומגידיוםבכלומתפללמתחנןאדםשיהאהוא
שבחנותןכךואחרובתחנהבבקשהלהםצריךשהואצרכיושואלואח"כ
ספרבקריתועי׳כחו.״לפיאחדכללושהשפיעהטובהעללה'והודיה

כג]פרק[משפטיםדכתיבדקראאסופיהדסמיך"אפשרתפילה)(הלכות
מַחֲלָה[הֲסִרתִֹימימיךואתלחמךאתוברךאֱ�קיכֶם,יקְוָֹקאֵתוַעֲבַדְתֶּם
יום."בכלתפילהנמיהכייוםכלצורךדהואמִקִּרְבֶּ�]

ימיםבשארתפילהוביןמ״עשהיאצרהבעתתפילהביןחילקוהרמב״ן
המצוותלספרהרמב"ן(השגותוז״לית״שה׳מחסדישה״הצרכיוולשאר

אבלכללחובהאינוהתפילהעניןכלודאי״….אלאה),עשהמצותלרמב"ם
ומהאליו…..קראינובכלועונהששומעעלינוית'הבוראהחסדממידתהוא

היא,אסמכתאתפלה,זוד"אהתלמוד,זהולעבדו(עקב)בספרישדרשו
הצרותבעתאליוושנתפללתורהשנלמודהעבודהשמכלללומראו

כעניןוזהאדוניהם.ידאלעבדיםכעינילבדואליוולבנועינינוותהיינה
אתכםהצוררהצרעלבארצכםמלחמהתבאווכיי)(בהעלותךשכתוב

צרהכלעלמצוהוהיאאלקיכם—ה'לפניונזכרתםבחצוצרותוהרעותם
יהיהאוליואםובתרועה….בתפילהלפניולצעוקהציבורעלשתבואוצרה

מצוהשהיאונאמרהרבשלבמניינואותונמנהמה"תעיקרבתפלהמדרשם
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מןהמצילוהואתפילהשומעויתעלהיתברךשהואשנאמיןהצרותלעת
זה.״והביןוזעקה.בתפילההצרות

"וכיממ״שהואצרהבעתלהתפללדרשהשעיקרלרמב״ןברורהרי
מדרבנןלמצוהאסמכתאזואם"ולעבדו"שדרשומהאםומסתפקתבואו,"
שה׳להאמיןכמצוההמצוהלהגדירהתורהמןדרשהאויוםבכללהתפלל

מצילנו.לבדוושהואומקבלשומע

צרה,בעתתפילהמצותללמדנובאמה"תשהדרשאסוברשהרמב"ןולצד
בתוךתפילהמצותשנמצאמהבביאורוהרמב"ןהרמב"םנחלקולכאורה

בצורתשלאףוחרוןבעתםהבאיםברכהוגשמיבכלל,ועונששכרפרשת
מצותלאחרמידוכו'"בעתוארצכםמטר"ונתתימש"כולרמב"םבפרט.
שמהמעלהורמב"ןיום.יוםצורכיעללשאולמצותהשעיקרמלמדנותפילה
מקורהתפילהשמצותממהשלמדנומהמרחיבועונשבצורתבפרשתשכתוב

כה,ב)(ברכותתפילהמקוםטהרתדינישלומדיםמהועוד,מלחמה.בפ'
בעתדווקאמה"תתפילהשמצותהרמב"ןלשיטתמסיעמלחמה,ממחנה

צרה.

גדרהשלרמב"ןצרה,בעתתפילהמצותבגדרוהרמב"ןהרמב"םונחלקו
לרמב"םלבד.ית"שה'עלתלויהשישועתוהתפילהע"יולהביעלהכירכנ"ל
(הל׳וז"ללתשובה,ויבואוחטאםעלכעונשבאהשהצרהלהכירגדרה

יזעקווצרהשתבואשבזמןהוא,התשובהמדרכיזה"ודברא,ב)תעניות
(ירמיהוככתובלהן,הורעהרעיםמעשיהםשבגללהכלידעו,ויריעועליה

מעליהם."הצרהלהסירלהםשיגרוםהואוזהוגו','הטו'עונותיכםה')

אורחחלקיציבדברי(שו"תמקלויזנבורג,האדמו"רשכ"כמצאתיובס״ד
מצוההמצות[בספרלהרמב"ןגםצרהבעתתפלה"והנהו)עה,סימןחיים

ולהודיעידי,ועוצםדכוחיהמינותכחלעקורוזההתורה,מןהואבסופו]ה'
ט'].'י'[במדברמאויבכםונושעתםה"אלפני'ונזכרתםעי"זשדווקא

לעזרתוהעתידעלבקשהאלאהודאהולאמה"ת,תפילהשםולהרמב"ם
"וכו'אדם.תשועתושואדייקא,ית"שוישועתו

מצוהמקיימיםבהמצרה,ישועהלבקשתמיוחדתתפילהכלולכאורה
וכלהוספה,כלהמיוחד,תפילהכינוסכלצרה,בעתתפילהשלדאורייתא
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בכלוהןלנו,סלחקולנו,שמעבברכתהןהתפילה,בעתבמיוחדשמתכויןמה
כיו"ב.וכלושעהשעה

מלכנואבינואמירתהוספת[ב]

בכלמלכנואבינואמירתלהוסיףהורהשליט"אשכטרהגר"צמרןזובשעה
והאדמו"רמצאנץהאדמו"רתיקנוכןושבת.ר"חכוללומנחהשחרית

דודהרבהראשיהרבהגישקורונהמגפתובשעתמדרשם.בביתמסאטמאר
אדלשטייןולהגר"גלהגרח"קחולבתפילותמלכנואבינולומרהוראתולאו

לדעתו.והסכימוזצ"ל

שלנובעירהומורהרבלאי״ט,באוםשלוםהרבהדגולידידיליוהזכיר
שיעבורעדא"מלומרתשכ"טבשנתהורהקלויזנבורג-מסאנזשהאדמו"ר

עתכי"ובאמתו)עה,סימןחייםאורחחלקיציבדברי(שו"תוז"לזעם,
שלאביומו,סכנהכשישמהעכו"םנרדףכדיןאנוובמצבנוליעקב,היאצרה
יאמרובערבערביתןמייאמר'בבוקרבעוה"רבנוונתקייםיוםיולדמהנדע
ח"ולכלותברצחנמוואלהבנצחנמוואלהס"ז],'כ"ח[דבריםבוקריתןמי
צדמכלנתרבהבעוה"רומאידךמושבותם,מקומותבכלישראלשאריתאת
בעוצםאויושיענו,שאשורבכוחיידי,ועוצםכוחישלוהכפירההמינותרוח
ישמורלאה''ואםהישועה'לה''כיח"וומשכיחיןעצמם,בכחבבטחוןידי
לביתקנהמשענתהיותם'יעןו'][כ"טיחזקאלועייןשומר,'שקדשואעיר

ישראלאתמבטיחיםשהיומצריםעלהעונששבאשמהוברד"קישראל,'
בביטחוןמגיעיןהדבריםהיכןעדוהבןעיי"שהכשדיםמידלהצילם

תאמצני.שזרועיוהסתמכות

ועוצםדכוחיהמינותכחלעקורלהרמב"ן…וזהגםצרהבעתתפלה…והנה
מאויבכם…,'ונושעתםה"אלפני'ונזכרתםעי"זשדייקאולהודיעידי,

ושואדייקא,ית"שוישועתולעזרתוהעתידעלבקשהאלא…ולהרמב"ם
אדם…תשועת

להראותמלכנו,אבינויוםבכלכעתלומרשתקנתיונימוקיטעמיהיהוזה
כבסוףשבשמיםאבינועלאלאלהישעןלנושאיןבנ"יבלבותולהשריש

ולהתנערלקוםהכוחותבכללהתגברההכרחולזה…ע"במ"טסוטה
חומותותבנהציוןתרחםלאמתיעדהשי"תאלולצעוקהגדולה,מהתרדמה
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שחליוה"כלגביהנ"להריב"שוכמ"שאימתיעכשיולאואםירושלים,
זמניה.יומאוכלבשבת,

המנינים.בכלשיאמרוורצוייום,בכלא"משיאמרושהנהיגכחויישרולזה
להנהיגרציתילאכיאםבש"ק,גםראויוהיהבר"ח,גםלומרנהוגואצלנו

עלולהתפלללומרטובודאיתהליםפרקיאיזהעכ"פזאתבכלא"מ,שיאמרו
ויושיעםישראלעמופליטתאתהש"יירחםאשרעדבצרתם,ישראלכלל
בב"א."גוא"צאורויזרחומעניהםלוחציהםמיד

ציבורבתעניתמלכנואבינולומרשהוסיףעמרםרבבסדרשכתובמובא
הערוךמש"כעדבת״ֶצאפילומלכנואבינולהוסיףנזכרשלאוכמעט

ח-ט).תקסו,(סי'כןשנהגוהשולחן

התקופהעלשכתבלהחת"סהזכרוןבספרהנ"ללהוראהנאמןמקורומצאתי
להרסההעירמולשתו"ושתפרעשבורג,עלהתקיפונפוליאוןשלשחילו

מלכנואבינוסדרוערבבקרלומרכנסיותבתיבכלצויתיואניולהחריבה
ושובתהלים…"מזמוריהתפלהואחרשליש,ודמעותבבכיותנאמרוכן

שםהיותנוימיכל"וסמוכה,לקהילהקהילתועםשברחשלאחרכתב
ומזמורירחום…והואשחריתתפלהובכלמלכנואבינוסדרהתפללנו

ע"ש…"תהלים

להגהתבביאורוהגר"אמש"כעלבנויהחת"סשלשמהלכולהציעאפשר
ובוקר,ערבמלכנואבינואומריםשבעשי"תא)תרב,סימן(או"חהרמ"א

[בפ"ג]כמ"שר"עשנענה"ע"שאתר),עלהגר"א(ביאורכתבשע"ז
בו."בכלכמ"שלדורותואילךמשםוקבעוהדתענית

מהר"א(עי'ישניםבמנהגיםהקצר,"ומצאתימשהבדרכיכתבהרמ"אהרי
אומריםאיןד)סי'(שםמהרי"ל…כתבמלכנו"אבינוואומריםשם)טירנא
נוהגין"ובאשכנזהטור,וכ"כשובה..."שבתערבשלבמנחהמלכנואבינו
והיחידיםר"עוכ"כביתאאלפאעלא"משמ"עסיוםאחרוערבבוקרלומר

בהן…"מתענין

משמעהריצרה,כעתשנחשבמשוםבעשי"תתפילהמרביםשאנוומה
צרה.בעתמלכנואבינולומרשנוהגים

נמיעננודאמרומאןכתנאי"ואוקימנאיד,א),(תעניתהריטב"אבחידושיעי'
לצעקההתרעהדקרימקוםבכלמתריעיןאלועלדתניכתנאהתרעהקרי
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ואינההתרעה,קרינמידעננוהלכתאדהכילמימרלןהוהדכן,וכיוןבפה,
לאומרושנהגוומהתענית,בושאיןאחרביוםשכןוכלבאחרונותאלא

הדיןשעתשהואזימנאדההואמשוםהכפוריםוביוםתשובהימיבעשרת
זהוהרידמי,אחרונותוכז'מזהגדולצרהעתלךאיןדיןכסאעליושבומלך
ז"ל."הגדולרבינובשםנר"ומורימפיומחוורנכון

"ואני(שם),ממש"כהתרעהמדינימלכנואבינושדיןהטורמלשוןוברור
בשבתמריעיןאיןשהרישובה]בשבתתחנונים[להרבותמנהגםעלתמיה
ותחנוניםעניותאומריםוהםהעניות,לומרפי'בפההרעהמ"דואיכא

כן."נוהגיןאיןובאשכנז

חרל"פהגרי"מהארתלאורצרהבעתתפילהשליחודה[ג]

לאסוףהואאםבַּחֲצצְֹרתֹ,""וַהֲרֵעתֶֹםמצותבגדרוהאמוראיםהתנאיםנחלקו
מפרשתהיאאםאולכנופיאשהתרועהכז,א)(ר״הכדמבוארביחד,הקהילה
לתפילהשדומהבכפוףמצותהאיהתנאיםשדנוכו,ב)(שםכדמבוארתפילה

לארץ.כבושיםבפניםלהמתפללדומהבכפוףשהתרועהרצויהיותר

ושלהשנהראששלמצוהלוי:רבי״אמרב),(כו,השנהראשבמסכתעי׳
ובמסקנתבפשוטין״.תעניות][היינוהשנהכלושלבכפופיןהכפוריםיום

דעתיהאינישדפשיטכמההשנהבראשסבר:“ומרעליו,חולקיםהסוגיא
מעלי.״טפידעתיהאינישדכייףכמהובתעניותמעלי,טפי

ואחתכפוףהמתפללע״ימאופיינתאחתהן,תפילהסוגיששנירש״יוביאר
-אינישדכייף״כמההבורא,וז”ל,לפניזקוףהעומדהאדםע״יהמאופיינת

(מלכיםשםולביעיני'והיומשוםעדיף,טפילארץ,כבושיןפניובתפלתו,
בעינןבא,יצחקעקידתולהזכירדלתפלה,השנהבראשהלכך,ט),'א',

״.וכו׳כפופין,

ג),'(איכהכפיםאללבבנו'נשאמשום-עדיףטפידפשיט״כמהכתב,ועוד
ע״ש.״וכו׳הואדלתפלהבפשוטין,-השנהבראשהלכך,

להינצללהצליחיכולתנואיוהרגשתמעניוותנובעתתפילהשישנראה
ממהנובעתתפילהועודכפוף.שופרע״ימאופיינתהתפילהוהיינומצרה,
זוותפילההמלכים,מלכילמלךצרותינולהציגוהמצווההזכותלנושנתנה

הפשוט.השופרע״ימאופיינת
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שר״ההראשוניםדבריורקברםלוי.דברילדרושישרש״ידבריולאור
תעניותשלתרועהלגבישסוברומהלהלכה,מובאיםכפוףבשופרמצותה

שו״ע.אוטוראוברמב״םמו״דלא

לדבריושהריהרמב״םלשיטתיפהעולהלוידברימובאשלאשמהאיברא
אותהצרהבשעתאלאהמקוםלפנילהתחנןתפילהשלאחתמצוהיש

בעבודתינו.מקוםעודותופסתהתשובהמדרכיהיאהמצווה

הואתפילהששומעהמקוםבחסדישמקורהתפילהשישדרמב״ןאליבאאבל
עבדכעיניעליווענינוחסדועלסומכיםשאנוממההנובעתתפילהעודויש
לסמוךלונתןשהאדוןמתוךאלאושפלותופשעיומתוךשאינואדוניואל

בטובתו.ורוצהעליו

שהיאתפילהשיששסוברלהרמב״ןאליבאהתפילותב׳ביןההבדלעומק
לאורמבוארתחובהשהיאצרהבעתתפילהועודתורה,דיןמעיקררשות
הן"התפילותברכות),התפלה,עלמרום,מי(וז"לחרל"פהגרי"מהארת
מכחשבאיםגעגועיםישית"ש.בודבוקיםלהיותהגדוליםלגעגועיםביטוי

מגבוה.בציווישיסודםיותרנעליםגעגועיםוישהאדם,שלהעצמיתהמהות
שאינושמיועושה,מצווהשאינולמיועושההמצווהשביןההבדלבחינת
האדם,שלהשגתוליכולתבהתאםבלבד,האדםהכרתמכחבאועושהמצווה
הכרתהמצוה,להכרתבהתאםהואמעשיותוכןועושההמצווהואילו

העצמית,בהתעוררותשיסודםפיעלאףלדביקותבגעגועיםגםכךהשי"ת,
הציווי."מכחהבאיםאלההםכמהפיונוראיםיותרגדוליםזאתבכל

ית"ש,חסדיומרובלמעלההמקובלותתפילותלגביכןלחלקישמדבריוהרי
אבלוטהורים,צדיקיםשלומחשבותהשגותהןאמנםשלהןהשגותשהרי

מה'כציווישבאותתפילותהנימשא"כודם.בשרלבנישייכותסוףכלסוף
גדולותהשגותלהשיגאפשרידיהןשעלצרהעתתפילותכגון,ית"ש,

סוף.איןועמוקות,
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By the Light of Half-stories

Rabbi Tanchum Cohen

פרדסלושהיהודםבשרמלך...משללךאמשול[רבי],אמר
חיגראחדשומריםשניבווהושיבנאות,בכורותבווהיהנאה

רואהאנינאותבכורותלסומא,חיגרלואמרסומא.ואחד
סומאגביעלחיגררכבלאכלם.ונביאםוהרכיבניבאבפרדס,
צא:).(סנהדריןואכלוםוהביאום

The closing chapter of Masseches Sanhedrin records the
image sketched by Rabbi Yehuda ha-Nasi of two disabled
individuals who could only act in tandem, for one was lame
and the other blind. They could only pick fruit if the lame
person rode upon the shoulders of the blind one, thereby
harnessing the sight of the former and the mobility of the
latter. At first glance, this image captures something of the
story of Chanukka, for as we learn and study the most ancient
texts in our tradition that address the narrative of Chanukka,
we discover that – mysteriously – in any one given text,
Chazal choose to tell us only one or the other of the two
aspects of the story.

Popularly, the most prominent retelling appears in Al
ha-Nissim (referenced in Masseches Shabbas 24a and Tosefta
Berachos 3:14), which we add to Tefilla and Birkas ha-Mazon
throughout the eight days of Chanukka:

וּבָניָוחַשְׁמוֹנאִָיגָּדוֹלכּהֵֹןיוֹחָנןָבֶןמַתִּתְיהָובִּימֵי

תּוֹרָתָ�לְהשַׁכִּיחָםישְִׂרָאֵלעַמְּ�עַלהָרְשָׁעָהיוָָןמַלְכוּתכְּשֶׁעָמְדָה
רְצוֹנָ�מֵחֻקֵּיוּלְהַעֲבִירָם
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אֶתרַבְתָּצָרָתָם:בְּעֵתלָהֶםעָמַדְתָּהָרַבִּים,בְּרַחֲמֶי�וְאַתָּה,
בְּידַגִבּוֹרִיםמָסַרְתָּנקְִמָתָםאֶתנקַָמְתָּדִּינםָאֶתדַּנתְָּרִיבָם

בְּידַוּרְשָׁעִיםטְהוֹרִיםבְּידַוּטְמֵאִיםמְעַטִּיםבְּידַוְרַבִּיםחַלָּשִׁים
וְקָדוֹשׁגָּדוֹלשֵׁםעָשִׂיתָוּלְ�תוֹרָתֶ�עוֹסְקֵיבְּידַוְזדִֵיםצַדִּיקִים
כְּהַיּוֹםוּפֻרְקָןגְדוֹלָהתְּשׁוּעָהעָשִׂיתָישְִׂרָאֵלוּלְעַמְּ�בְּעוֹלָמָ�

הַזּהֶ.

וְטִהֲרוּהֵיכָלֶ�אֶתוּפִנּוּבֵּיתֶ�לִדְבִירבָניֶ�בָּאוּכֵּן,וְאַחַר
קָדְשֶׁ�בְּחַצְרוֹתנרֵוֹתוְהִדְלִיקוּאֶת-מִקְדָּשֶׁ�

הַגָּדוֹל.לְשִׁמְ�וּלְהַלֵּללְהוֹדוֹתאֵלּוּחֲנכָֻּהימְֵישְׁמוֹנתַוְקָבְעוּ

Al ha-Nissim details the overwhelming military odds stacked
against the Chashmonaim and the miraculous victories that
Hashem granted them despite those odds. It then briefly
mentions in closing that the Chashmonaim subsequently
returned to Beis ha-Mikdash and renewed Hadlakas
ha-Menora, but the text of Al ha-Nissim gives no indication
that lighting the Menorah anew involved any miracle.

The miracle of the oil finds its home elsewhere, in
Masseches Shabbas 21b:

רבנןדתנוחנוכה?מאי

ודלאבהוןלמספדדלאאינוןתמניאדחנוכהיומיבכסליובכ"ה
בהון,להתענות

שבהיכל.השמניםכלטמאולהיכליווניםשכשנכנסו

אלאמצאוולאבדקוונצחום,חשמונאיביתמלכותוכשגברה
היהולאגדול,כהןשלבחותמומונחשהיהשמןשלאחדפך
שמונהממנווהדליקונס,בונעשהאחד.יוםלהדליקאלאבו

ימים.

והודאה.בהללטוביםימיםועשאוםקבעוםאחרת,לשנה

This Baraisa exactly inverts the pattern of Al ha-Nissim,
focusing entirely on the Neis ha-Shemen while omitting any
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reference to the miraculous nature of the preceding military
victory of the Chashmonaim. That victory appears here only
in passing, as backdrop to the miracle of the oil.

Why did Chazal bifurcate the narrative of Nissei
Chanukka into two half-stories? Why does Al ha-Nissim
focus only on one miracle while the Baraisa in Shabbas 21b
only on the other?

* * *

Tehillim 107 showcases those who express gratitude in
response to Divine help in surviving various hazardous
situations.1 The central description of this human response is
one Pasuk which appears four times in this Perek. A careful
look at this leitmotif Pasuk may assist us in understanding the
puzzle of the two partial narratives of Chanukka:

אָדָם.לִבְניֵוְנפְִלְאוֹתָיוחַסְדּוֹלַה'יוֹדוּ

Radak2 notes that this brief Pasuk describes presenting
to two different audiences: Divine and human. Moreover,
Radak and Malbim both highlight that the content of each
presentation is differentiated: one thanks Hashem for His
Chesed, His kindness, while to people one speaks of His
Nifla’os, His wonders.

In other words, this Pasuk profiles two distinct verbal
responses to Divine intervention in one’s life:

2 107:8

1 In fact, see Berachos 54b that the four situations described therein – sea
travel, wilderness travel, illness and imprisonment – constitute the ארבעה

להודותשצריכים , the four individuals who offer a Korban Toda and/or recite
Birkas ha-Gomel. The four iterations of חסדולה'יודו correspond to the four
scenarios, respectively.
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(1) Hoda’a – thanking Hashem for His Chesed, for the
help He has provided, whether evidently miraculous or
not. The objective of Hoda’a is gratitude.

(2) Pirsumei Nissa – publicizing and disseminating
Nifla’os – impressive, manifestly miraculous events –
regardless of whether they were practically helpful or
not. The objective of Pirsumei Nissa is demonstrating
Hashem and His involvement to ourselves and to
others.

* * *

From our belief in Hashem as Creator and Sustainer of
the universe, it follows logically that any miracle is possible if
He wills it.3 Nevertheless, Ramban4 posits that Hashem chose
to create a rhythmic universe usually governed by the
scientific laws and patterns which He created, and therefore
He typically chooses to minimize overt Nissim and to perform
them only as necessary to accomplish specific objectives that
cannot be attained naturally. Ramban’s axiom sets the stage
for the question raised by Penei Yehoshua5 and others6 – what
was the purpose of the Neis ha-Shemen, of the single day’s
worth of pure oil burning for eight days, if (under emergency
circumstances) Halacha permits using the impure oil, which
was readily available? Unlike the military Neis ha-Milchama,
not only did Neis ha-Shemen not help us materially, militarily,

6 See Chacham Tzvi 87 quoted by R. Yosef Engel in his Gilyonei ha-Shas
to Shabbas 21b.

5 Shabbas 21b
4 Devarim 20:9, and see also 6:16 and Bereishis 6:19.

3 See Rambam’s development of this notion near the end of his Iggeres
Techiyas ha-Meisim (p. 367, ed. R. Sheilat), where he cites as well his
discussion in Moreh ha-Nevuchim 2:25.
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or politically, strictly speaking it was not even a spiritual or
halachic necessity!

Penei Yehoshua suggests that the objective of Neis
ha-Shemen was to communicate7 His love for His people,
amplifying the experience of the preceding Neis
ha-Milchama:

המקוםחיבתלהםלהודיעאלאנעשהלאהנסדעיקרנראה
שנגאלוהעניןבעיקרניסאלהוואיתרחישוהואיל...עליהם
שנגאלוועכשיו...הרשעהיוןמלכותמידשלימהגאולה
ג"כלהםנעשהלכךבשונאיהם,ששלטוגדולנסלהםונעשה

בהם.שורהשהשכינהלישראלעדותשהואהנרותבעניןזהנס

Maharal8 further adds that the Neis ha-Shemen
actually clarified and demonstrated Who was behind the
preceding Neis ha-Milchama:

שהיובשבילחנוכה,ימישקבעומהשעיקרלומר,ישועוד
הזהנצחוןכאןשהיהנראההיהשלארקהיונים.אתמנצחים

וגבורתם,מכחםזההיהולאיתברךהשםזהשעשהנסידיעל
בנסהיהשהכלשידעוהמנורה,נרותידיעלהנסנעשהולפיכך

מןהיהישראלמנצחיןשהיוהמלחמהוכךיתברך,השםמן
יתברך.השם

As some may have in 1967, some might have chosen to insist
that the Chashmonai victory as well was merely coincidental,
not Divinely enabled. The purpose of the Neis ha-Shemen
was to demonstrate irrefutably that He Who miraculously kept
the oil burning is also He Who miraculously delivered the
Chashmonai victory.

8 Ner Mitzva (in his comments to Shabbas 21b), quoted in Sifsei Chayim
(p. 13).

7 In fact, Ramban himself already indicates that the objective of a miracle
might be either practical or communicative (Devarim 20:9).
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We can now use the language of Tehillim 107 above to
reformulate and further refine this new understanding of the
two miracles of Chanukka. Only the Neis ha-Milchama can
be described as a Chesed, whereas the Neis ha-Shemen did
not actually save us or provide us with any practical assistance
or rescue. The Neis ha-Shemen was, however, a Nifla of the
first order, an unmistakable manifestation of the power of
Hashem in our world.9 It even shed light on our military
victories, demonstrating and communicating the Divine Hand
behind those victories as well.

* * *

With this perspective on the Nissei Chanukka in mind,
consider now the genre and context of the Chazal’s two
narratives of those miracles. Al ha-Nissim is an adjunct to
Modim and to Nodeh Lecha, the thanksgiving segments of
Tefilla and of Birkas ha-Mazon, respectively. Its purpose is to
augment these year-round, universally appropriate expressions
of gratitude for ubiquitous Divine assistance with a
seasonally-specific Hoda’a. Accordingly, the focus in giving
thanks is for Divine help and assistance, for His Chesed that
saved us on the battlefield.

In contrast, the Baraisa recorded in Masseches
Shabbas 21b is an excerpt of Megillas Ta’anis, an ancient
record of improvements to and restoration of Beis ha-Mikdash
or the Avoda therein (and the Yamim Tovim observed during
the period of the Beis ha-Mikdash to celebrate those
occasions).10 Al ha-Nissim is our fulfillment of the yodu

10 See Be-ikvei ha-Tzon 19:2ff.

9 In other terms, the Neis ha-Shemen was a Neis Nigleh – an “open”
miracle, an outright suspension of the principles and patterns of chemistry.
The Neis ha-Milchama, though, was a Neis Nistar, a “concealed” miracle
not in overt violation of scientific laws or principles.
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la-Shem chasdo imperative, expressing to Him our gratitude
for His Chesed in the military theater, the Neis ha-Milchama.
The Mikdash-centric Megillas Ta’anis treatment of Chanukka,
on the other hand, is understandably focussed on the Neis
ha-Shemen whose venue was the Menora in Beis
ha-Mikdash.11

* * *

The personal impact and spiritual import of the
Chanukka miracles are fully derived only from the
combination of both. The two half-stories work in tandem,
much as the two individuals in Rabbi Yehuda ha-Nasi’s sketch
accomplish far more collaboratively than either possibly could
alone. This two-stage intellectual-spiritual dynamic is

11 The duality is also expressed halachically in Rambam’s formulation of
the two primary Mitzvos of Chanukka: reciting Hallel, lyrical praise
upon our salvation (vide Pesachim 117a and Griz Hilchos Chanukka 3:6),
and lighting Chanukka lights. [See Hilchos Chanukka 3:3 in explication of
the closing line of the Baraisa, and consider as well the overall structure of
the two Perakim that comprise Hilchos Chanukka.] Chanukka lights are
the paradigmatic Pirsumei Nissa.

This duality of Nissim in the Chanukka narrative, the inception of our
Second Commonwealth, might also inversely parallel the pair of sins
which drive the tragic story of Gedalya, the very end of the final embers
of the First Commonwealth. [The obvious sin, Yishmael’s mass murder of
Gedalya and many other victims – according to Malbim 41:1, driven by
jealousy, narcissism, and a jilted sense of entitlement – is emphasized in
Rosh ha-Shana 18b. Nidda 61a focuses on the second, subtler sin:
Gedalya’s fatally irresponsible refusal to attend to Yochanan’s advance
warning of Yishmael’s murderous intent, in contravention of the rules of
leshon ha-ra le-toeles.] Certainly, the clarity of Bitachon taught by the
Neis ha-Shemen is a powerful cure for the envy and sense of entitlement
that underlay Cheit Yishmael (per Emuna u-Vitachon la-Chazon Ish 2
based upon Yoma 38b). Perhaps the Divine restoration of the Jewish
sovereignty via Neis ha-Milchama served to undo and invert the lack of
communal responsibility and consequent Churban ha-Tzibbur for which
Chazal fault Gedalya.
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elegantly captured by Ramban’s coda to his commentary on
Parshas Bo and Yetzias Mitzrayim:

הנסתרים,בנסיםמודהאדםהמפורסמיםהגדוליםהנסיםומן
חלקלאדםשאיןכלה.התורהיסודהנסתרים]הנסים[=הםש

שכלםומקרינודברינובכלשנאמיןעדרבינו,משהבתורת
ביחיד.ביןברביםביןעולם,שלומנהגוטבעבהםאיןנסים,

Adopting and adapting Rabbi Yehuda ha-Nasi’s poetry
in a positive sense, the ‘fruits’ of Chanukka are effectively
plucked only by contemplating both facets of its story, the
Pirsumei Nissa of the miraculous Menora shedding her light
and clarity upon the subtler yet profound Divine interventions
behind the Chashmonai military successes.

May the lights of Chanukka and the recitation of Al
ha-Nissim serve to endow us with the gift of the two
half-stories of Chanukka, training us to notice and absorb the
wonder of the subtle yet ubiquitous involvement of Hashem in
our own everyday victories.

אָדָם.לִבְנֵיוְנִפְלְאוֹתָיוחַסְדּוֹלַה'יוֹדוּ
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Pachad Yitzchak on Chanukah –

Ma’amar Gimel

Yossi Markovitz

In his third Ma’amar, Rav Hutner points out that Chanukah is
the last Yom Tov that was established by Chazal.

Interestingly, when we recite the words in Ma’oz Tzur,
“ הַמִּזבְֵּחַחֲנכַֻּתמִזמְוֹרבְּשִׁיראֶגְמרֹאָז ” we declare our hope to finish
our celebration and appreciation of Chanukah, ,אָז at a later
time, which presumably refers to Yemos HaMashiach. What
exactly are we carrying forward to the end of days?

Additionally, Rav Hutner notes that Chanukah took
place during Galus Yavan, the third of the four major exiles of
the Jewish people. We generally assume that after each exile
there is no remnant of the previous one. There is no more
Bavel (first exile) and no more Madai (second exile). Today,
we are sadly still in the throes of Galus Edom. Yet, Rav
Hutner explains that something from Galus Yavan, the Galus
of Chanukah, still remains with us, and that we will appreciate
this remnant in the days of Moshiach.

Rav Hutner begins his analysis by explaining that the
trait of Yavan is Choshech, darkness. He derives this from the
second Pasuk in the Torah:

.תְהוֹםפְּניֵעַלוְחשֶֹׁ�וָבהֹוּתהֹוּהָיתְָהוְהָאָרֶץ

Each of the four exiles corresponds to a trait in this Pasuk,
with Yavan corresponding to Choshech, darkness. Yavan is
described as “darkening the eyes of Israel with their
prohibitions” against the study of Torah. In fact, the first
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recorded Machlokes (disagreement) in Halacha took place
during the days of the Greeks. Fascinatingly, the Gemara
records that prior to Yossi ben Yoezer and Yossi ben
Yochanan’s disagreement on whether it is permissible to
perform Semicha on Yom Tov, there had never been a
Machlokes since the time the Torah had been given.
Apparently, we are still suffering from this cloud of darkness
in our comprehension of G-d’s will and His laws.

However, Rav Hutner cites the gemara in Eruvin to
provide an optimistic perspective on this lingering darkness.
Sometimes, he explains, the destruction of the Torah leads to
its acceptance:

אִלְמָלֵיהַלּוּחוֹת?״עַל״חָרוּתדִּכְתִיבמַאי(אֱלִיעֶזרֶ):רַבִּיוְאָמַר
מִיּשְִׂרָאֵל.תּוֹרָהנשְִׁתַּכְּחָה�א—הָרִאשׁוֹנוֹתלוּחוֹתנשְִׁתַּבְּרוּ�א

And, lastly, Rabbi Eliezer said: What is the
meaning of that which is written: “And the
tablets were the work of G-d, and the writing was
the writing of G-d, engraved upon the tablets?”
(Exodus 32:16)? This teaches that had the first
tablets, the subject of this verse, not been broken,
the Torah would never have been forgotten
from the Jewish people, since the Torah would
have been engraved upon their hearts.

This is contrasted to the Gemara in Shabbos:

״אֲשֶׁרשֶׁנּאֱֶמַר:—ידָוֹ?עַלהוּאבָּרוּ�הַקָּדוֹשׁדְּהִסְכִּיםוּמְנלַָן
שִׁבַּרְתָּ,״

שֶׁשִּׁבַּרְתָּ.כּחֲֹ�ייִשַׁרלָקִישׁ:רֵישׁוְאָמַר

Reish Lakish said: The word asher is an allusion
to the phrase: May your strength be true
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[yiyasher kochacha] due to the fact that you
broke the tablets.

Reish Lakish’s puzzling opinion is that, despite the fact that
breaking the Luchos caused forgetfulness of Torah and caused
Machlokes to appear in our history, G-d congratulates Moshe
on his having done so.

Rav Hutner explains that forgetfulness leads to new
levels of appreciation. As we strive to replace the knowledge
that we were given at Sinai through Moshe Rabbeinu, we
expand and expound our learning through different
pathways.12 On some level, the truth that we find through
struggle makes a greater imprint on our memories. We learn
elsewhere that Osniel ben Knaz was able to bring back all of
the Halachos to the Jewish people through Pilpul – sharp
analysis and exegesis.

Furthermore, Pilpul creates friction between people, a
friction of joined purpose and, therefore, it ultimately leads to
love. When two people sit together to create new avenues to
find truth they end up loving each other more because they are
building something beautiful.

That is why Chanukah still has an impact upon us
today. All over the world, we still have Machlokes. It’s the
good kind, the kind that leads to an opportunity to grow in our
understanding of Torah, to arrive at the truth. Let us pray that
the nations of the world learn from the example of “righteous
discourse” instead of mindless prattling, and of yearning for
truth instead of for terrifying confusion, until the arrival of
Moshiach.

12 Note: Neuroscience has established that more synapses (connections) in
the brain create more recollections.
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A Camel Carrying Flax

Rabbi Duvie Weiss

It has been pointed out by many of the great Meforshim (Ohr
Gedalyahu on Chanukah and Ohev Yisrael on Chanuka, etc.)
that while the Halachot of the various Yamim Tovim are
mentioned in the Mishna, Chanuka is the exception to this
rule. While Chanukah is referenced in a few places in the
Mishna, the laws of Chanukah, including the lighting of the
Menorah, is glaringly absent.

Rav Gedalya Schorr explains the reason for this
omission is that the miracle of Chanukah is rooted in the very
concept of Torah Shebaal Peh. The fight of the Chashmonaim
against the Greeks hinged on the unique relationship that Bnei
Yisrael have with G-d and the Greeks’ attempt to erase that
relationship.

The fact that we celebrate the miracle of finding a
ritually pure jug of oil that lasted longer than it should have
intimates that the struggle between the Jews and the Greeks
was about the concepts of purity and holiness.

The uniqueness of the Oral Torah is that it belongs
exclusively to Bnei Yisrael. Since by its very nature it is not
written down, only those who are part of the Mesorah of Klal
Yisrael can access that part of the Torah. It is that very place
where the special covenant between Hashem and Klal Yisrael
lies, as the Gemara in Gittin (60b) says that Hashem’s treaty
with Am Yisrael is founded upon our involving ourselves in
the study of the Oral Law.
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This is why Rabbi Yehuda Hanasi decided not to write
the laws of Chanukah in the Mishna with the rest of Torah
Shebaal Peh— to highlight that the miracle of Chanukah is
tied to our unique relationship with Hashem, which is rooted
in the Oral Law. Although the rest of the Torah Sheba’al Peh
was eventually written down to preserve it, Chanukah was
maintained in its original oral form to preserve and emphasize
that unique covenant between Hashem and the Jewish people.

Although there is no Masechta that deals with the laws
of Chanukah as, say, Masechet Pesachim deals with the laws
of Pesach, Masechet Rosh Hashana with the laws of Shofar
and Masechet Megillah with the laws of Purim, there is one
place in the Mishnayos where the Mitzvah of lighting
menorah does appear. But it is in the strangest and least
expected of places.

The Mishna in Bava Kama states as follows:

נרוחנוניהניחהרבים…ברשותועברפשתןטעוןגמל
מבחוץ,

פטור.חנוכהבנראומר:יהודהרביחייב.החנווני

A camel is carrying flax in the public domain. If the
flax catches fire from a candle that had been left outside by a
store owner, the store owner is responsible for any ensuing
damages. However, if the candle burning outside was from the
Chanukah Menorah then the store owner is exempt from any
damages.

This is quite amazing. We find the Mitzvah of lighting
candles in one place in all of Mishnayos, and it has to do with
a camel carrying flax that catches fire from the Chanukah
lights. How odd!
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In truth this situation has practical ramifications even
if nowadays there aren’t too many camels carrying flax
around. A soldier is on guard duty and thinks he sees a
terrorist. He shoots and blows out the window of a car. It will
cost $1000 to have it fixed.

A taxi driver is on the way to the hospital, and he gets
into an accident and damages another car. Repairs will cost
$4000. Who is responsible? We may conclude from the
position of Rabbi Yehuda that if one causes damage while
doing a Mitzvah, he is not considered a מזיק and would not be
responsible for ensuing damages.

Either way we are surprised, astonished actually, that
this is the only place that deals with the Mitzvah of lighting
Chanukah Menorah. What we would want to know is if there
is any significance to the flax mentioned in the Mishna. What
a strange case to backhandedly teach the Mitzvah of
Chanukah candles.

The first person in the Torah to have a connection to
flax is Kayin. The Torah says that Kayin brings a Korban and
Hashem rejects it. Rashi explains that Kayin brought from his
inferior produce, from flax.

Now we would wonder why in the world Kayin would
bring a Korban from his worst produce. Why bring the bad
stuff? Once he is bringing a sacrifice let him bring from the
best. It’s not as if there were many competitors around
motivating him to preserve his assets.

It has been suggested that although the earth had been
cursed as a result of the sin of eating from the Eitz Hada’as,
Kayin was not deterred and became a farmer despite the
challenges that lay ahead. Hevel, on the other hand, runs for
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the hills and becomes a shepherd, probably uttering under his
breath “what do I need this for.” However, Kayin takes on the
challenge of working the ground. Furthermore, in order to
show his approach to dealing with difficult circumstances he
takes not from the best but from the worst, from the bad
produce, indicating that he is not deterred by the inferior
produce that sprouted forth as a result of the challenging
conditions. This bad produce is best expressed in the form of
flax. It is not surprising that Egypt, which the Torah refers to
as the הארץערות , was the bedrock of immorality in those times
and the Nile river is called פישון (Breishit 2:11, with Rashi)
because of the flax that grows there.

Rav Yosef Dushinky (who was head of the Edah
HaChareidit after Rav Yosef Chaim Sonnenfeild passed away)
in his Drashos, explains that Kayin’s job in this world was to
remove the bad. That is why he worked the ground, his goal
was to remove the thorns. To destroy and remove all the evil
in the world.

The Gemara in Shabbos (21b) quotes the debate
between Bais Shammai and Bais Hillel whether the Chanukah
candles should be lit in an ascending manner, one candle on
the first night and two on the second night etc. Or in a
descending manner, lighting eight candles on the first night
and seven on the second night, etc. Rav Shlomo Yosef Zevin
in Hamoadim B’Halachah explains that the root of this debate
is how to approach sin and negativity. The Pasuk says מרעסור

טובועשה . Bais Shammai says one must start off with eight
candles, a big flame which represents the flame that searches
out and destroys negativity —like the flame we use on Erev
Pesach to find the Chametz to be destroyed the next day. If a
person is mired in sin, he must focus on cleansing himself
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from that negativity before he can become successful and
focused on the world of doing good. מרעסור — first get rid of
the bad, then טובועשה — then do good.

Bais Hillel on the other hand takes a different
approach. Start with one flame. This flame is small; it is not a
flame of destruction but a light that represents positivity.

It turns out that the two approaches adopted by Bais
Hillel and Bais Shammai are rooted in the different attitudes
and methodologies of Kayin and Hevel. Kayin is primarily
focused on fixing problems. He is always attempting to
remove the bad, on repenting for the past. This is why he
brings the flax. To burn away the negative. While the primary
focus of Bais Hillel is to increase positivity. Bais Hillel is
more focused on the performance of Mitzvos than repenting
for Aveiros. If a person will involve himself in Torah and
Mitzvos and Chesed, eventually all the negative elements will
fall aside.

The משנה says פשתןטעוןגמל – how do you remove all
the bad. Therein lies the core of Chanukah. How do we
remove all those negative elements that creep into our lives? It
is the light and fire of the Chanukah Menorah that has that
capacity, and the only question is— do we hold like Bais
Hillel or like Bais Shammai? But either way the result is the
same.

34



An Examination of the Mitzvah of

ניסאפרסומי on Chanukah

Rabbi Benjamin Kelsen

Ask any child to explain the reason behind many of the
Halachos of the Chanukah candles and he or she will respond
immediately with “ ניסאפרסומי ,” to publicize the miracles that
HaKadosh Baruch Hu did for Klal Yisroel at the time of the
story of Chanukah.

This idea is codified by the Rambam in the Mishneh Torah
( ג:גוחנוכהמגילההל' ):

הַיּמִָיםשְׁמוֹנתַשֶׁיּהְִיוּהַדּוֹרשֶׁבְּאוֹתוֹחֲכָמִיםהִתְקִינוּזהֶוּמִפְּניֵ
בָּהֶןוּמַדְלִיקִיןוְהַלֵּלשִׂמְחָהימְֵיבְּכִסְלֵוכ''השֶׁתְּחִלָּתָןהָאֵלּוּ

מִשְּׁמוֹנתַוְלַילְָהלַילְָהבְּכָלהַבָּתִּיםפִּתְחֵיעַלבָּעֶרֶבהַנּרֵוֹת
וְהֵןחֲנכָֻּההַנּקְִרָאִיןהֵןאֵלּוּוְימִָים.הַנֵּסוּלְגַלּוֹתלְהַרְאוֹתהַלֵּילוֹת
מִצְוָהבָּהֶןהַנּרֵוֹתוְהַדְלָקַתהַפּוּרִים.כִּימֵיוְתַעֲניִתבְּהֶסְפֵּדאֲסוּרִין
הַמְּגִלָּה.כִּקְרִיאַתסוֹפְרִיםמִדִּבְרֵי

Accordingly, the Sages of that generation ordained
that these eight days, which begin from the
twenty-fifth of Kislev, should be commemorated to
be days of happiness and praise [of G-d]. Candles
should be lit in the evening at the entrance to the
houses on each and every one of these eight nights
to publicize and reveal the miracle. These days
are called Chanukah. It is forbidden to eulogize
and fast on them, as on the days of Purim. Lighting
the candles on these days is a Rabbinic mitzvah,
like the reading of the Megillah.
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Why does the Rambam feel the need to stress that the purpose
of lighting the Neiros is הנסולגלותלהראות — to demonstrate
and publicize the miracle? Isn’t it clear that the initial
motivation for lighting was for this purpose? Isn’t this also
clear from the requirement to place one’s candles at the
entrance to one’s home? An added element to the question
comes from the Rambam’s terminology. Specifically, what is
the difference between the terms להראות and ?לגלות What does
the word לגלות teach us about the mitzvah that is not included
in the term ?להראות

Going further, we find that in ד:בוחנוכהמגילההל' , the Rambam
tells us that:

לְהִזּהֵָראָדָםוְצָרִי�מְאדֹ,עַדהִיאחֲבִיבָהמִצְוָהחֲנכָֻּהנרֵמִצְוַת
הַנּסִִּיםעַללוֹוְהוֹדָיהָלקֵלבְּשֶׁבַחוּלְהוֹסִיףהַנּסֵלְהוֹדִיעַכְּדֵיבָּהּ

לָנוּ.שֶׁעָשָׂה

The Mitzvah of חנוכהנר is very beloved. Thus, one
must be careful in his observance of this Mitzvah,
in order to make the miracle known and to give
more praise to G-d and thank Him for the miracles
that He has performed for us.

Interestingly, Neiros Chanukah is not the only Mitzvah for
which ניסאפרסומי is a fundamental motivating component. The
Gemara teaches that the concept of ניסאפרסומי also applies to
the Mitzvah of reading the Megillah on Purim (Megillah 3b,
18a). The Gemara also teaches us that drinking the Arba
Kosos at the Seder on Pesach is a fulfillment of ניסאפרסומי
(Pesachim 112a). Even though ניסאפרסומי applies to these
other two Mitzvot as well, we do not find in either case that
the Rambam highlights these Mitzvot as being especially
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“precious”or “beloved.” How and why is Chanukah different
from Purim and Pesach?

There is yet another question that arises when
examining the language of the Rambam: what is the meaning
and purpose of the term " הנסלהודיע "? Literally, this
terminology seems to indicate that there exists an obligation to
make the miracle known. As such, at first glance, this phrase
seems to restate the requirement of " הנסולגלותלהראות " which
the Rambam will discuss in the next Halacha. As we know,
the Rambam was incredibly judicious in his use of language,
so this cannot possibly be the answer. So, what does להודיע"
"הנס mean and what does it add to our understanding of the
Mitzvah?

One might think that one fulfills the " הנסלהודיע "
element of ניסאפרסומי by giving thanks to the Ribbono Shel
Olam for His wondrous benevolence. But if this were the
case— if ניסאפרסומי was only a matter of giving thanks to the
Ribbono Shel Olam— why would the Mitzvah of Neiros
Chanukah be any different from any of the Tefillos of thanks
that are said every day?

It must be that there is something else, an additional
piece or aspect to the Mitzvah of ניסאפרסומי that is unique to
Chanukah and different from the Mitzvah of ניסאפרסומי of the
Mitzvos of Megillah and the Arba Kosos. But what is this
unique aspect and how is it defined?

Rav Yosef Dov HaLevi Soloveitchik, zt”l, in a shiur
given in Kislev of 5741 (November 1980), points out that if
one looks throughout the Rabbinic literature on the topic of
Mitzvos which were established “zecher l’mikdash” (Mitzvah
actions which were enacted to remind us of the way in which
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the Mitzvos were performed when the Beis HaMikdash
stood), one will not find any source in which the Mitzvah of
Neiros Chanukah is listed. Despite this, we know that Neiros
Chanukah still possesses an inherent Kedushah. This can be
seen from the ancient verses recited immediately after the
lighting of the Neiros:" הםקודשהללוהנרות "— “These candles
are holy.”

But what is the nature of this Kedushah?

The Rav zt”l, explained that the Gemara in Maseches
Shabbos (26b) states that the Ner Tamid (i.e the Menorah, or
its central branch), which burned constantly in the Beis
HaMikdash, was a demonstration of the השכינההשראת , the
presence or resting of the Shechinah within Klal Yisroel:

בְּישְִׂרָאֵל.שׁוֹרָהשֶׁהַשְּׁכִינהָעוֹלָםלְבָאֵיהִיאעֵדוּת

The lighting of the candelabrum is testimony to
mankind that the Divine Presence rests among
Israel.

Just as the Ner Tamid was symbolic of the השכינההשראת in the
Beis HaMikdash, the Neiros Chanukah are symbolic of the

השכינההשראת among Jews all over the world, in the present
generation. Therefore, the purpose of ניסאפרסומי in the context
of Chanukah is to demonstrate the Gilui HaShechina among
the Jewish people throughout the world.

The Rav, zt”l, contends that the main conflict between
the Hellenists and the Jews centered around the concept of
Bechiras Yisrael, the concept of the Jewish people being the
chosen nation. The Hellenists wanted the Jews to abandon
their claim of having a special relationship with God and an
elevated status. The Hellenists, and later the Romans, hated
the Jews because the Jews believed in Bechiras Yisrael. Thus,
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the function of Neiros Chanukah is to remind us of the השראת
,השכינה that indeed, we are the הנבחרעם . This is particularly
true, according to the Ramban in Parshas Beha’aloscha, who
maintains that the Neiros Chanukah represent the Menorah of
the Mikdash, and nowadays, a time when the Mikdash no
longer exists, the Neiros Chanukah serve in the place of the
Menorah.

This is the reason for the Mitzvah of ניסאפרסומי
regarding Neiros Chanukah. Not only do the Neiros Chanukah
remind us of the miracle itself, but the Neiros Chanukah serve
as the testimony of the שכינהגילוי . The one who lights the
Neiros Chanukah testifies that the Shechinah resides uniquely
among the Jews.

It is for this reason that the Rambam stresses that one
must publicize the miracle of Chanukah— הנסולגלותלהראות —
because lighting the Menorah is not only to publicize the
miracle, but also to represent the relationship between the
Jews and HaKadosh Baruch Hu, and so, it is appropriate that
the miracle be publicized, הנסולגלותלהראות .

The Rav added that the difference between להראות and
לגלות is that להראות means simply to show or point out, while
לגלות means to discover that which is unknown. For example,
one who points out an existing visible house to another,
engages in להראות which denotes to cause the other to pay
attention to an existing fact. However, one who points out an
empty lot to another, and proceeds to tell him of the history of
that lot, and how a house once stood on the lot, was
subsequently destroyed, etc. engages in ,לגלות to cause another
to discover an otherwise invisible and unknown fact.
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Thus, the Rambam stresses that the ניסאפרסומי of
Chanukah is twofold. One must engage in both להראות and
.לגלות First, one must cause others to pay attention to the Neis
by performing the Hadlakah in the public eye. Secondly, one
must interpret to others what Chanukah represents, and why
the battle with the Hellenists was fought. One must analyze
the Neis in depth— הנסולגלותלהראות .

It is for this reason that the Rambam writes that the
Mitzvah of Neiros Chanukah is considered to be so precious.
As the Rambam writes in ( (ד:יבוחנוכהמגילההלכות :

לְהִזּהֵָראָדָםוְצָרִי�מְאדֹעַדהִיאחֲבִיבָהמִצְוָהחֲנכָֻּהנרֵמִצְוַת
הַנּסִִּיםעַללוֹוְהוֹדָיהָהָאֵ-לבְּשֶׁבַחוּלְהוֹסִיףהַנּסֵלְהוֹדִיעַכְּדֵיבָּהּ

אוֹשׁוֹאֵלהַצְּדָקָהמִןאֶלָּאיּאֹכַלמַהלוֹאֵיןאֲפִלּוּלָנוּ.שֶׁעָשָׂה
וּמַדְלִיק.וְנרֵוֹתשֶׁמֶןוְלוֹקֵחַכְּסוּתוֹמוֹכֵר

The mitzvah of kindling Chanukah lamps is very
dear. A person should be very careful in its
observance to publicize the miracle and thus
increase our praise of G-d and our expression of
thanks for the miracles which He wrought on our
behalf. Even if a person has no resources for food
except [what he receives] from charity, he should
pawn or sell his garments and purchase oil and
lamps to kindle them [in fulfillment of the
mitzvah].

Avraham established the belief in Yichud Hashem,
which has a two-fold meaning: the belief in the unity and
indivisibility of G-d and the belief that G-d and the Jewish
people have a unique relationship.

ניסאפרסומי of Chanukah, as opposed to of Krias Ha
Megillah and Arba Kosos, means that one should view Neiros
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Chanukah as having Kedushah since it is linked to the
Shechinah. The Shechinah addresses itself through the Neiros
Chanukah and the Neiros Chanukah demonstrate that the
Shechinah resides among the Jewish people, as we quoted
earlier:

בישראלשורהשהשכינהעולםלבאיהיאעדות

This concept— the unique relationship between G-d and the
Jewish People— is the crux of the entire Torah. Therefore, the
Rambam emphasizes the importance and dearness of the
Chanukah lights.

Furthermore, the words HaNeiros Halalu mean that
one should react to the Neiros Chanukah in the same manner
that Moshe Rabbeinu (in Sefer Shemos (ג:ג reacted to the fire
of the Sneh, the burning bush— he immediately sought to
investigate the strange phenomenon:

�אמַדּוּעַהַזּהֶהַגָּדלֹהַמַּרְאֶהאֶתוְאֶרְאֶהנּאָאָסֻרָהמשֶֹׁהוַיּאֹמֶר
הַסְּנהֶ.יבְִעַר

Moshe said, “I must turn aside to look at this
marvelous sight; why doesn’t the bush burn up?”

Our reaction to the Neis of Chanukah should be similar. One
must investigate and analyze the purpose of the Neis
Chanukah. The Rambam thus repeatedly emphasizes that the
Neis Chanukah is not to be taken as simply another Mitzvah
de’Rabanan, but is to be regarded as one of the fundamental
Mitzvos that symbolizes the relationship between G-d and His
nation, Jewish People.
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ואם—חנוכהנרותבהדלקתנשיםחיוב
הבעה"בהדליקשכבראחרילהדליקמותרות
פינקלשטייןברוךישראל

"דלדידןקהסימןשמואלעולתבתשו'מש"כהביאסק"ט)תרעה(סי'במ"ב
טפלותרקדהוייןלהדליקצריכהאינהאשהמ"מבפ"עכ"אשמדליקין

דיכולותשהז"גמ"עכשארדהוימברכותלהדליקרוצותואםלאנשים
להדליקלהמותרתרוצה,אשהשאםבזמננושפסקוישועפ"זלברך". 

ט). עמ'איידרלהר"שחנוכההל'בס'(עי'בעלההדליקאםאפי'ולברך
מדברתשמואלהעולתשלזושתשובהשליט"אוויליגהגר"ממו"רוהקשה

אלא,אשתו. עלולאבידן)והרשותלהדליקצריכות(שאינןנשיםכלעל
אחדדכל"וי"אסק"ט)תרעא(סי'במק"אהמ"בכמשכהואהפסקעיקר
כגופו".  דהיאמאשתולבדידליק,הביתמבני

נשים)שאר(היינושנשיםשמואלהעולתבדבריהפשטמהוצ"ע. 
בנישארמדליקיןואיךהבית. בנימשארשנאמאיועוד,לאנשים. טפלות
ברכהזהאיןולמהבעה"ב,בהדלקתי"חיצאושכבראחריבברכההבית

אישנרהיאשהמצוהכיוןלצאתשלאכוונהבזהמהנידלא[ואפשרלבטלה. 
חמד].  שדהבתשו'כ"כוביתו. 

חנוכה.נרותהדלקתמצותבעצםלעייןויש

נרוהמהדריןוביתו,אישנרחנוכה"מצותכא:)(שבתבגמ' איתא
ואילךמכאןאחתמדליקראשוןיוםהמהדריןמןוהמהדריןוא',א'לכל

המהמ"הס"ללא(שם)התוס'דלדעתהראשונים,ונחלקווהולך". מוסיף
(רישהרמב"םודעתלילה. בכלוהולךמוסיףשהבעה"באלאכהמהדרין

כו'יותרוהמהדרכו'הביתאנשיכמניןמדליק"המהדראלאכן,אינופ"ד)
אחד. נרולילהלילהבכלוהולךומוסיףהראשוןבלילהאחדלכלנרמדליק
נרותעשרההראשוןבלילמדליקאנשיםעשרההביתאנשישהיוהריכיצד

נרות".  עשריםשניובליל
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שכ'הרמב"ם. מש"ככעיןפסקוהרמ"אכתוס',פסקוהמחבר
מכאןא'מדליקהראשוןבלילהמדליקנרות"כמהס"ב)תרעא(סי'בשו"ע
אםואפילושמנהיהיואחרוןשבלילעדלילהבכלא'והולךמוסיףואילך
ידליקהביתמבניאחדדכל"וי"ארמ"א:יותר". ידליקולאהביתבנירבים

רקהרמב"םשלדעתהרמ"א,עלהאחרוניםוהקשופשוט". המנהגוכן
ברכההויולכאו'בפ"ע,מדליקכ"אהרמ"אלדעתואילומדליק,הבעה"ב
חנוכהנרותשנאמאיסי"ז)בערוה"שמובא(פנ"י,הקשועודלבטלה. 

לולב(כגוןבפ"עהמעשהלעשותכ"אחייבמצוותשבשארמצוותמשאר
חנוכהובנרותוכו'),המגילהקריאת(כגוןכעונהשומעע"ישיוצאאווכו')

מעיקה"ד.מדליקהבעה"ברק

לשניהם.אחתתשובהי"ח)(סי"ז,הערוה"שותי'

הד'בידוליטולכ"אחייבבאתרוגמצינודהנהא"ש"באמתוז"ל
הנטילההיאהמצוהדאתרוגמשוםשומעיםוכולםתוקעאחדושופרמינים

וכולןתוקעאחדולכןתקיעהבלילשמיעהא"אאךהשמיעההמצוהובשופר
חנוכהגביוהכאשומעיםוכולםקוראאחדמגילהבקריאתוכןשומעין
תקנוולכןניסאהפירסומיוזהוכשדולקיןהנרותלראותהראייההיאהמצוה
תקנוולכןהדלקהבלילראייהא"אאךשםבגמ'כדאי'להרואהברכה

ומגילהלשופרלגמרידמילאומ"מרואיםביתובניוכלמדליקשבעה"ב
ובמגילהשופרקוללשמועשמברכיןכמוהשמיעהרקהמצוהאיןדבשופר

שמברכיןכמוההדלקההוידמצוהעיקראחנוכהבנראבלכעונהשומע
נסיםשעשהמברךהרואהולכןמצוההראייהשגםאלאחנוכהנרלהדליק

תרעו.בסי'כמ"ש

ישבהראייהשגםכיוןשידליקכ"אעלחובהחז"להטילולאולכן
ביתוובניבהדלקההואכלומרוביתואישנרחנוכהמצותשאמרווזהומצוה

דאםכלומראו"אלכלנרחלקלכ"איהיהבהדלקהשגםוהמהדריןבראייה
בשלמותהמצוהיעשהשכ"אהמצוותבכלוכמובפ"עידליקשכ"אביכולת
או"אכלבשבילנרמדליקהבעה"באםגםאמנםמזהלמעלהשאיןפשיטא

המהדריןורקמהדריןזהגםוהויבהדלקהגםחלקלכולםישהריביתומבני
מהבפ"ענסהוייוםדבכלמשוםלהימיםהיכרגםשעושיםהמהדריןמן

וזהוהמהדריןבטלהזהע"יאםרבותנופליגיהימיםלכלשמןפחשהספיק
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הרמ"ארבנוודבריהרמב"םכדעתהמהדריןנתקייםבזהשגםאוהתוס'דעת
אמת".ותורתואמתומשהוקיימיןשרירין

ראייהמצוות,ב'חנוכהבנרותשישהערוה"שמדבריהיוצא
והדלקה.

דס"לודעימיההמרדכילפימסתדרהערוה"ששלזותי'[ולכאו'
הנרותאתלראותשחייבבעצמולהדליקמחויבמ"מבביתו,עליושבמדליקין

ובערוה"שצ"ע. עליוהחולקיםולדעתס"ג). תרעזסי'ורמ"אשו"ע(עי'
כהמרדכי].דס"למשמעס"זתרעוסי'ס"א,תרעזסי'

"טפלותשנשיםנשים,וחיובאנשיםבחיובהחילוקולענין
הואהחיובעיקרשלאנשיםאלאהערוה"ש,דרךעללהסבירישלאנשים",

בזהלאנשיםטפלותזהומטעםהראייה,הואהחיובעיקרולנשיםההדלקה
הרשותבברכהלהדליקעצמןעללהחמיררוצותאםועכ"פהדלקתם. שראו
בגופן).  קיימולאוההדלקההמצוה,חלקיבב'שמחויבות(כיוןבידן

מגילה.מצותהואזהלחילוקומקור

אתמוציאותאינםשהנשים"וי"אס"ד)תרפט(סי'בשו"עכ'
מחויבתאינהדאשה"דאפשרהגר"אבשם(סק"ז)במ"בופי'האנשים". 

איש". לגביבדברמחויבתאינהומקריוכדלקמיהלשמועאלאבקריאה
דמגילה).  פ"קברא"שהמובאהבה"גשיטת(וזהו

פרטילומדיםהנס"באותוהיוהן"אףשלשבמצוותמצינווכבר
"ואפי'הרמב"םע"פשכ'ס"א)תרעא(סי'ברמ"אעי'לשני. מאחדדיניהם

(נרותלהדליקשמןולוקחכסותומוכראושואלהצדקהמןהמתפרנסעני
ד'מדיןכןלמדדהרמב"םכתב"הרה"מואפי')(ד"הבבה"לוכ'חנוכה)". 

לויפחתולא…שבישראלעני"אפילופסחיםערביבריש[כדתנןכוסות
לאפשיטאהתמחוי,מן"ואפי'בגמ'וכ'התמחוי"מןואפי'כוסותמארבע
משוםהכאלבריותתצטרךואלחולשבתךעשהדאמרלר"עאלאנצרכא

כוסות". בד'הדיןוכן…ניסאפרסומימשוםהויוזהדזהניסא]פרסומי
הכללמןשיצאדברוכלניסאפרסומימשוםשהםמצוותשלסוגשישהרי
נרותהםאלוומצוותיצא. כולוהכללעלללמדאלאיצאעצמועלללמדלא

היוהןשאףבהםחייבותנשיםובכולםהמגילה,וקריאתכוסות,ד'חנוכה,
הנס.  באותו
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לחיובשוהחיובןאיןמגילה,במצותחייבותשנשיםשאףוראינו
חיובןואיןחייבותשנשיםמצינוכוסותבד'וגםהבה"ג). (לדעתאנשיםשל

סוסותבד'דיניםב'שישזצ"לסולובייציקהגרי"דכמש"כלאנשים,שוה
ולאבפ"נרקחייבותונשיםהכוס,עלברכהוסידורניסאפרסומידהיינו

י"ח,אשהיצאהאחתבבתשתאןאםשאף(ואפשרהכוסעלברכהבסידור
יצאו". לאכוסותד'ידייצאוחרות"ידיפסחיםבגמ'המימראכוונתוזהו

ונשיםיצאו,לאהכוסעלברכהסידורידייצאו,ניסאפרסומיידיכלומר,
שיצאו).אפשראחתבבתשתאןאףולכןניסאפרסומיאלאלהןאין

הן","אףמשוםבהןחייבותשנשיםמצוותשבכלהנ"ל,מכלהיוצא
במגילהניסא. ופרסומיהכוסעלברכהסידורישבכוסותבד'דינים. ב'יש
נזר). האבנישהאריךכמוניסאפרסומימבחינת(שהואושמיעהקריאהיש

כמש"כניסא,פרסומימבחינתגם(שהיאוראייההדלקהישחנוכהובנרות
הפרסומיוזהוכשדולקיןהנרותלראותהראייההיא"המצוה(שם)הערוה"ש
א'בצדרקחייבותשנשיםלומרסברותמצינוובמגילהכוסותובד'ניסא"). 

גםמחויבותשנשיםאףחנוכהובנרותניסא. פרסומידהיינוהמצוה,של
ישסק"ב),תרעזסי'במ"בכמש"כי"חאנשיםמוציאות(ומשו"הבהדלקה

לאנשים"."טפלותהןולכןהראייההואחיובםשעיקרלומר

י"ללהדליק,לאשתושאיןנשים,ושאראשתוביןהחילוקולענין
שאשתובעצמה,הדליקהכאלושהיאאלאהנרותראתהשהיארקדלא

המצוה,חלקיב'קיימהכברוממילאכמעשיה. נדוניםשמעשיודהיינוכגופו,
בפ"ע.להדליקלהאיןוא"כוההדלקה,הראייה
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The Roots of Evils

Rabbi Elazar Preil

We are now in the midst of a war against the newest iteration
of לְכַלוֹתֵנוּעָלֵינוּעוֹמְדִיםוָדוֹרדּוֹרבְּכָל – in every generation our
enemies rise up against us to destroy us. Miraculously, unlike
all the other nations of antiquity, we are still here after
millennia of persecution. The secret of our supernatural
survival is מִיּדָָםמַצִּילֵנוּהוּאבָּרוּ�וְהַקָּדוֹשׁ – Hashem ultimately
saves us and preserves us despite the best efforts of our
countless enemies. And thus was born the pithy summary of
Judaism: “They tried to kill us, we won, let’s eat.”

As we shall see, that is not always the case.

There is an entire chapter in Shulchan Aruch, Orach
Chaim (Chapter 694) detailing the requirements of the Purim
Seudah. However, in relation to Chanukah, we find in
Shulchan Aruch, Orach Chaim 670:2:

קבעוםשלאהרשותסעודותהםבהםשמרביםהסעודותריבוי
הסעודותבריבוימצוהקצתשישוי"אהגהושמחה:למשתה

מפראג].[מהר"אהמזבחחנוכתהיההימיםדבאותןמשום
הויואזבהם,שמרביםבסעודותושבחותזמירותלומרונוהגין
לפיבחנוכהגבינהלאכולשישי"א[מנהגים].מצוהסעודת
ור"ן].בו[כלהאויבאתיהודיתשהאכילהבחלבנעשהשהנס

The Mechaber (Rav Yosef Karo) states that enjoying
festive meals on Chanukah is Reshus (voluntary) because
Chazal did not establish Chanukah as days of ושמחהמשתה .
The words ושמחהמשתה come directly from Megillas Esther in
describing how the Jewish people should eternally celebrate
Purim, with (rowdy) feasts and great joy. By introducing
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words from the Megillah into his discussion of the laws of
Chanukah, the Mechaber is thereby highlighting the contrast
between our two Rabbinic holidays commemorating victories
over genocidal foes, Chanukah and Purim. On Purim we are
required to eat a festive meal; on Chanukah we are not.

Rama (Rav Moshe Isserles) notes that there is one
Halachic opinion that we have a slight Mitzvah to add to our
meals on Chanukah. However, even that is not due to the
victory of the Maccabees over the Hellenists; it is to mark the
re-dedication of the Beis HaMikdash. Rama indicates that the
key element of our Chanukah celebrations should be זמירות
,ושבחות singing the praises of Hashem.

Why is there a Mitzvah to feast on Purim and not on
Chanukah? Mishnah Berurah explains that the difference is
due to the different strategies employed by each enemy to
destroy us. Haman’s method was כָּלאֶתוּלְאַבֵּדלַהֲרגֹלְהַשְׁמִיד

אֶחָדבְּיוֹםוְנשִָׁיםטַףזקֵָןוְעַדמִנּעַַרהַיּהְוּדִים – to physically annihilate
every Jew in the world. When Hashem saved us, we celebrate
in a physical manner by eating and drinking.

The Hellenist Greeks adopted a different approach.
Their goal was not to kill the Jews; it was to forcibly convert
the Jews into Greeks by abandoning Torah and Mitzvos and
replacing them with Greek culture and paganism. The
Maccabee revolt was not about political freedom; it was a
battle for religious liberty. When Hashem saved us from the
threat posed by the Greeks, which was a spiritual threat, we
celebrate in a spiritual manner – with Hallel v’Hoda’ah,
singing praises and thanks to Hashem.
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Hundreds of years apart, we were threatened by two
different nations with two different approaches to eradicating
Bnai Yisrael.

Let’s dig deeper. Why did each of these nations adopt
the strategy it employed? Why did Haman choose to destroy
us physically, whereas Antiochus and the Greeks elected to
attack us spiritually?

Perhaps we can find the answer in the roots of the
enmity between each nation and the Jewish people.

Haman was a descendant of Agag, the king of Amalek,
the grandson of Eisav. The roots of Haman’s Jew-hatred go
back to Eisav. Why did Eisav hate Ya’akov to the point that
he schemed to kill his twin brother? The answer is in Parshas
Toldos when Ya’akov deceived his father into giving him the
Berachos that Yitzchak wanted to give to Eisav. What was the
nature of those Berachos?

וְתִירשֹׁ.דָגָןוְרבֹהָאָרֶץ,וּמִשְׁמַנּיֵהַשָּׁמַיםִמִטַּלהָאֱלהִיםלְ�וְיתִֶּן
וְישְִׁתַּחֲווּלְאַחֶי�גְבִירהֱוֵהלְאֻמִּים,לְ�וְישְִׁתַּחֲווּעַמִּיםיעַַבְדּוּ�

אִמֶּ�…בְּניֵלְ�

These are blessings of material, temporal success - wealth and
power.13 These blessings of wealth and power are the lost
physical blessings that drove Eisav into a murderous rage
against Ya’akov. Thus, in all future generations, the
descendants of Eisav seek to deprive us of the blessings they
believe that Ya’akov deprived them of enjoying – our physical
existence.

13 This is not the spiritual Birkas Avraham that Yitzchak bestows upon
Ya’akov before sending him off to hide in Lavan’s home. From the fact
that Yitzchak did not include this blessing in the Beracha he mistakenly
thought he was giving to Eisav, it seems that it was always Yitzchak’s plan
to give that blessing to Ya’akov.
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Now let’s turn to the Greeks. Greece is Yavan, a son
of Yefes. We have one story about Yefes in the Torah:

וַיּשְִׁכָּרהַיּיַןִמִןוַיּשְֵׁתְּכאכָּרֶם.וַיּטִַּעהָאֲדָמָהאִישׁנחַֹוַיּחֶָלכ
וַיּגֵַּדאָבִיועֶרְוַתאֵתכְנעַַןאֲבִיחָםוַיּרְַאכבאָהֳ�ה.בְּתוֹ�וַיּתְִגַּל
עַלוַיּשִָׂימוּהַשִּׂמְלָהאֶתוָיפֶֶתשֵׁםוַיּקִַּחכגבַּחוּץ.אֶחָיולִשְׁניֵ
וּפְניֵהֶםאֲבִיהֶםעֶרְוַתאֵתוַיכְַסּוּאֲחרַֹנּיִתוַיּלְֵכוּשְׁניֵהֶםשְׁכֶם

רָאוּ.�אאֲבִיהֶםוְעֶרְוַתאֲחרַֹנּיִת

Sheim and Yefes respectfully covered their father as he lay
exposed in a drunken stupor. Chazal, always attuned to subtle
nuances in the Biblical text, note that the last verse does not
begin “They took,” but instead employs the singular
“Vayikach – He took.” Considering that the next few words
state clearly that Sheim and Yefes acted in concert to cover
their father, it seems that the plural form would have been
more appropriate. Chazal explain (Sanhedrin 70) that this
teaches us that Sheim took the initiative in honoring their
father, and Yefes followed along. They were each rewarded
for their meritorious action of covering their father. Sheim
was rewarded with the Mitzvah of Tallis (a covering) and
Tzitzis. This really means that Sheim received the priceless
spiritual heritage of Torah, the Taryag Mitzvos symbolized by
Tzitzis! And Yefes? Yefes was rewarded that in the End of
Days when his descendants, Gog and Magog, will be defeated
in their assault on Yerushalayim, they will merit to be
respectfully buried (i.e., covered).

Let’s try to imagine the reaction of Yefes. “Wait a
minute – Sheim and I did this Mitzvah together. Furthermore,
I am the older brother. How come he receives a great reward
of Tallis and Tzitzis — meaning, the Torah, and all I get is a
nice burial??” Yefes holds an eternal grudge against Sheim
and B’nei Yisrael for being given the reward he felt he
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deserved. Thus, when his descendants, the Greeks, rise
against us, their modus operandi is to deprive us of the
spiritual bounty of Torah and Mitzvos they believe we
received instead of them.

Over the long and tortured history of our nation, we
have faced both types of threats. Which is more dangerous
for the future of the Jewish people? Interestingly, this was a
Machlokes among great rabbis over two hundred years ago
when Napoleon invaded czarist Russia. For whose victory
should the Jews pray? Life for the Jews in Russia was
miserable. They were impoverished and persecuted
relentlessly by the czars and the populace. On the other hand,
Napoleon represented and was exporting the ideals of the
French Revolution – liberty, equality, fraternity. Many rabbis
in Russia advised praying for Napoleon, who would save
them from their misery. Others, notably the Ba’al HaTanya,
believed that the openness of society under the French would
be a greater threat to Judaism than the continued oppression of
the czars.

For the past two hundred years in America we have
seen how liberty and freedom affect the Jewish people. We all
love the freedoms and opportunities that we have in America.
From a physical and material point of view, America has been
unquestionably the best exile we have ever experienced.
However, the spiritual cost has been enormous. Millions of
Jews in America have assimilated and intermarried and
completely abandoned any connection to the Torah or even to
the Jewish people. Two-thirds of American Jews are not
affiliated with any Jewish denomination. Some have
rightfully referred to this tragedy as a silent and self-imposed
holocaust.
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In this light, Chanukah is truly an important holiday
for us in America. It is a celebration of what a few
individuals dedicated to fighting for Torah and Mitzvos can,
b’Ezras Hashem, accomplish. It is not only a celebration of
what the Maccabees achieved with their Mesiras Nefesh
thousands of years ago. We had modern day Maccabees in
America, the Rabbonim, Roshei Yeshiva and Mechanchim
who fought against the zeitgeist and against great opposition
towards establishing communities and yeshivas where Torah
could flourish. We are blessed to stand on the shoulders of the
great Torah pioneers of the past two or three generations who
laid the foundations of the beautiful communities and
yeshivas that we enjoy today. Of course, we still face
significant challenges to the spiritual health of ourselves and
our children, challenges that did not exist even twenty years
ago. But we can strengthen ourselves by committing
ourselves to being modern day Maccabees, dedicated with
single-minded devotion to a life of Torah, Mitzvos and Torah
values, and by davening to Hashem to help us succeed in this
critical Chanukah endeavor.

לְאוֹרוֹ.מְהֵרָהכֻלָּנוּוְנזִכְֶּהתָּאִירצִיּוֹןעַלחָדָשׁאוֹר
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Esther’s Lesson for Us

Dr. Aliza Frohlich

The Gemara in Megillah (7a) states regarding the inclusion of
Megillat Esther in Tanach,

״הֲ�אלָהּ:שָׁלְחוּלְדוֹרוֹת.כִּתְבוּניִלַחֲכָמִים:אֶסְתֵּרלָהֶםשָׁלְחָה
רִבֵּעִים,וְ�אשִׁלֵּישִׁיםשָׁלִישִׁים,״לְ�כָתַבְתִּי

בַּסֵּפֶר.״זכִָּרוֹןזאֹת״כְּתבֹבַּתּוֹרָה:כָּתוּבמִקְרָאלוֹשֶׁמָּצְאוּעַד
מַה—״זכִָּרוֹן״תוֹרָה.וּבְמִשְׁנהֵכָּאןשֶּׁכָּתוּבמַה—זאֹת״״כְּתבֹ

בַּמְּגִלָּה.שֶּׁכָּתוּבמַה—״בַּסֵּפֶר״בַּנּבְִיאִים,שֶּׁכָּתוּב

Esther sent to the leaders of the time: Write me
for future generations and canonize my book as
part of Tanach. They sent to her that it is written:
“Have I not written for you three times?”
(Mishlei 22:20), indicating that B’nei Yisrael’s
battle with Amalek is to be mentioned three times
in Tanach and not four times. Since it is already
mentioned three times (Shemot 17:8–16, Devarim
25:17–19, Shmuel I 15), there is no need to add a
fourth source.

The Chachamim did not agree to Esther’s request
until they found a pasuk written in the Torah:
“Write this for a memorial in the book, and
rehearse it in the ears of Joshua, that I will utterly
blot out the remembrance of Amalek from under
the heavens” (Shemot 17:14). The Chachamim
interpreted the verse: “Write this,” that which is
written in the Torah here in Shemot, and in
Devarim; “a memorial,” that which is written in
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the Navi, i.e., in Shmuel I; “in the book,” that
which is written in the Megillah. The Megillah is
counted as the third reference to Amalek and not
the fourth, as both references to Amalek in the
Torah are considered as one; therefore, Esther
would be the third, not the fourth source.

What is Esther’s rationale for why her Megillah needs to be
included in the Tanach? that it is needed ?לדורות What is it
about Megillat Esther that is needed for all future generations?

We know, as it states in Megillah (14a),

אֶלָּאמִצְרַיםִ.כְּיוֹצְאֵיכִּפְלַיםִלְישְִׂרָאֵל,לָהֶםעָמְדוּנבְִיאִיםהַרְבֵּה
�א—הוּצְרְכָהוְשֶׁ�אנכְִתְּבָה,—לְדוֹרוֹתשֶׁהוּצְרְכָהנבְוּאָה

נכְִתְּבָה.

There were many prophets that rose for the Jewish
people— double the amount who left Egypt. But
only prophecy that was needed for future
generations was written down and that which was
not needed was not written down.

Clearly, Esther felt the need to prove her book was
“ לדורותהוצרכה .” There is something uniquely important about
the Megillah, and about Purim as well, that makes it .לדורות

As it says in Esther 9:27:

הַנּלְִוִיםכָּלוְעַלזַרְעָםוְעַלעֲלֵיהֶםהַיּהְוּדִיםוְקִבְּלוּקִיּמְוּכז
כִּכְתָבָםהָאֵלֶּההַיּמִָיםשְׁניֵאֵתעשִֹׂיםלִהְיוֹתיעֲַבוֹרוְ�אעֲלֵיהֶם
וְשָׁנהָ.שָׁנהָבְּכָלוְכִזמְַנּםָ

מִשְׁפָּחָהוָדוֹרדּוֹרבְּכָלוְנעֲַשִׂיםנזִכְָּרִיםהָאֵלֶּהוְהַיּמִָיםכח
יעַַבְרוּ�אהָאֵלֶּההַפּוּרִיםוִימֵיוָעִירוְעִירוּמְדִינהָמְדִינהָוּמִשְׁפָּחָה

מִזּרְַעָם.יסָוּף�אוְזכְִרָםהַיּהְוּדִיםמִתּוֹ�
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The Jews undertook and obligated themselves and
their descendants, and all who might join them, to
observe these two days in the manner prescribed,
and at the proper time each year.

Consequently, these days are recalled and
observed in every generation— by every family,
every province, and every city. And these days of
Purim shall never cease among the Jews, and the
memory of them shall never perish among their
descendants.

The Pesukim clearly focus on the importance of continuity —
for the holiday to continue to be celebrated by the children
and by future generations. Additionally, the Gemara
Yerushalmi Megillah (1:5) states that this quality of “for
generations” of Megillat Esther continues into the future:

וחמשתליבטל,עתידיןוהכתובים"הנביאיםאמר:יוחנןר’
מגילת"אףאמררשב”לליבטל."עתידיןאינןתורהספרי

ליבטל."עתידיןאינןוהלכותאסתר

R. Yochanan said: “The Prophets and Writings will
be annulled, but the five books of the Torah will
not be annulled.” R. Shimon ben Lakish said:
“Even Megillat Esther and the laws will not be
annulled.”

Also, the Rambam in Hilchot Megillah v’Chanukah 2:18
reiterates with more specificity that Megillat Esther will
continue along with the תורהחומשיחמשה .

המשיחלימותליבטלעתידיןהכתוביםוכלהנביאיםספריכל
תורהחומשיכחמשהקיימתהיאהריאסתר—ממגילתחוץ

ואע”פ,לעולםבטליןשאינןפהשבעלתורהשלוכהלכות
נשכחו"כיס”ה)(ישעיהושנאמריבטלהצרותזכרוןשכל
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יבטלולאהפוריםימימעיני,"נסתרווכיהראשונותהצרות
מתוךיעברולאהאלההפורים"וימיט’)(אסתרשנאמר

מזרעם."יסוףלאוזכרםהיהודים

All the books of the נביאים and all כתובים will be
annulled in the days of the Messiah, apart from
Megillat Esther. It will continue to be binding like
the Five Books of Moses and the entire Oral Law,
which will never be invalidated. Even though all
memory of our suffering will be erased, as is says
in Yeshayahu 65, “because the former troubles are
forgotten, and because they are hid from My eyes,”
still the days of Purim will not be annulled, as it is
written, “these days of Purim should not fail from
among the Jews, nor the memorial of them perish
from their seed.”14

What is so important about Megillat Esther that it will
continue even through המשיחימות ? And, it is not just Megillat
Esther that is forever, but the Chag itself is as well, as the
Midrash Mishlei 9 states:

בטליםאינםהפוריםוימיבטלים,עתידיםהמועדיםשכל…
יעברולאהאלההפורים"וימיכח):ט(אסתרשנאמרלעולם,

בטלאינוהכיפוריםיוםאףאלעזר:רביאמרהיהודים."מתוך
לעולם.

… because all of the holidays are to be nullified in
the future but the days of Purim will not be
nullified, as it is stated (Esther 9:28), “And these
days of Purim will not be rescinded from the
Jews.”

14Apparently the Raavad disagrees with the Rambam and states that it does
not mean the Neviim will be discontinued; rather, that the obligation to
read the books out loud will be nullified except for Megillat Esther.
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With this, we better understand that there is a specific Mitzvah
when it come to Amalek of both זכור and תשכחלא (Devarim
25:17).

יחמִמִּצְרָיםִ.בְּצֵאתְכֶםבַּדֶּרֶ�עֲמָלֵקלְ�עָשָׂהאֲשֶׁראֵתזָכוֹר
וְיגֵָעַעָיףֵוְאַתָּהאַחַרֶי�הַנּחֱֶשָׁלִיםכָּלבְּ�וַיזְנַּבֵבַּדֶּרֶ�קָרְ�אֲשֶׁר
איֹבְֶי�מִכָּללְ�אֱ�קי�ה'בְּהָניִחַוְהָיהָיטאֱ�קים.ירֵָאוְ�א

אֶתתִּמְחֶהלְרִשְׁתָּהּנחֲַלָהלְ�נתֵֹןאֱ�קי�ה'אֲשֶׁרבָּאָרֶץמִסָּבִיב
.תִּשְׁכָּח�אהַשָּׁמָיםִמִתַּחַתעֲמָלֵקזכֵֶר

Remember what Amalek did to you on your
journey, after you left Egypt…Therefore, when
your God grants you safety from all your enemies
around you, in the land that your God is giving you
as a hereditary portion, you shall blot out the
memory of Amalek from under heaven. Do not
forget!

The Purim story, featuring the fate of Amalek, needs to be
remembered לדורות and never forgotten. There is some sort of
lesson we need to know in each generation that is woven
through the story and holiday of Purim.

Rabbi Yitzchak Etshalom in his article “I Have
Already Written of You Thrice”— Megilat Esther and the
Eternal War with Amalek, writes,

Esther claimed that the lesson of her story was one
needed for all generations. In every generation,
Jews would need to be aware and on alert for
enemies of Haman’s ilk.

Rabbi Etshalom quotes from the book Kol Dodi Dofek by Rav
Yosef Dov Soloveitchik as he quotes his father. While the
excerpt in Rabbi Etshalom’s article is a short paragraph, I
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quote below a larger piece of the Rav’s words as they eerily
depict the battle we are going through now, despite their being
written over fifty years ago,

In the crisis that the Land of Israel is [at present]
passing through, Providence is again testing us. It
is fitting that we openly state that this matter does
not just involve Israel's political future. The evil
intentions of the Arabs are not only directed
against our national independence but against the
continued existence of the Jewish presence in
Israel. They aspire to exterminate (God forbid) the
Yishuv [i.e. the Jewish community in the Land of
Israel] – men, women, children, infants, sheep and
cattle (see I Samuel 15:3). At a meeting of the
Mizrachi…I repeated, in the name of my father (of
blessed memory) that the notion of “the Lord will
have war against Amalek from generation to
generation” is not confined to a certain race, but
includes a necessary attack against any nation or
group infused with mad hatred that directs its
enmity against the community of Israel. When a
nation emblazons on its standard “Come, let us cut
them off from being a nation so that the name of
Israel shall no longer be remembered” (Psalms
83:5), it becomes Amalek. In the 1930’s and
1940’s the Nazis, with Hitler at their helm, filled
this role. In this most recent period they were the
Amaleikites, the representatives of insane hate.
Today, the throngs of Nasser and the Mufti have
taken their place. If we are silent, I do not know
how we will be judged before God. Do not rely on
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the justice of the “liberal world.” Those pious
liberals were alive fifteen years ago and witnessed
the destruction of millions of people with
equanimity and did not lift a finger. They are liable
to observe, God forbid, the repetition of the
bloodbath and not lose a night's sleep (Kol Dodi
Dofek, Chapter 11 - pp. 78-79).

Thus, then quotes Rabbi Etshalom,

This is why God’s war is against Amalek “l’dor
dor” – for generations. Any nation that attempts to
destroy His people will be, in effect, declaring war
on Hakadosh Baruch Hu.

Rabbi Yehuda Amital, in his article “Purim and the Sin of
Amalek” adds,

The Rambam (Hilchot Melachim 6:4) writes that
the commandment to wipe out Amalek applies
only when Amalek refuses Israel’s call to make
peace. In his comments on the Rambam, Raavad
notes that it is not sufficient for Amalek to make
peace with Israel; they must accept upon
themselves the seven Noachide laws. The Kesef
Mishneh maintains that this is what Rambam
meant:

Included in [the concept of] “making peace” is the
acceptance of the seven [Noachide] laws. For if
they accepted these seven laws, they would no
longer be included in the category of the “seven
[idolatrous] nations” [which B’nei Yisrael are
commanded to annihilate when they enter the
land], nor in the category of “Amalek;” they would
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be considered like [other] fit Noachides.

From the above, we understand that the war
against Amalek is not a national war, but rather a
cultural one. Judaism has no problem with the
people of Amalek, but rather with their culture and
ideology. If Amalek would change their behavior
and accept upon themselves the seven Noachide
laws, there would no longer be any reason to wage
war against them.

And, this לדורות battle against Amalek is not about Amalek,
but about their philosophy.

And now, ever since Shemini Atzeret, we understand
even better how the story of Purim is for generations— as we
face the same situation today in our battle against Hamas.
What then are the lessons we can learn from the story of
Purim that can inform Israel’s battle today?

There are numerous ways to see the applicability of
the Purim story to our time. I want to focus on one mentioned
by Rav Aharon Lichtenstein as recorded by Rav Reuven
Ziegler.

Rav Lichtenstein notes that the Megillah is
specifically named after Esther and that the word she
uses when requesting Megillat Esther to be written for
generations is “ ניכתבו ”— which literally means “write
me.” So, when focusing on the Purim story we are also
supposed to pay attention to the personal story of Esther.
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Rav Lichtenstein explains that there are two Esthers in
the Purim story— first, the passive one who follows
Mordechai’s direction. As it says in Esther 2:20:

אִתּוֹ.בְאָמְנהָהָיתְָהכַּאֲשֶׁרעשָֹׂהאֶסְתֵּרמָרְדֳּכַימַאֲמַרוְאֶת
For Esther kept Mordechai’s orders as she had
when she was raised by him.

And, as time progresses she does whatever
Hegai tells her to do:

שׁמֵֹרהַמֶּלֶ�סְרִיסהֵגַייאֹמַראֲשֶׁראֶתאִםכִּידָּבָרבִקְשָׁה�א
הַנּשִָׁים.

She requested nothing, except what Hegai the
king's chamberlain, the guard of the women, would
say.

She has no identity, “no roots, no background:”

עַמָּהּ.וְאֶתמוֹלַדְתָּהּמַגֶּדֶתאֶסְתֵּראֵין

Esther would not tell her lineage or her nationality

All we know, says Rav Lichtenstein, is that she is
beautiful, but what is her identity? What is her
character? What philosophy drives her?

[The moment Esther] is “active and proudly
Jewish… She takes on Achashverosh and Haman
at their own game; she displays cunning, leading
both of them by the nose. She leads Haman into a
trap, simultaneously arousing the anger and desire
of Achashverosh. Together with her personal
initiative, her inner, spiritual, national and moral
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identities also come to full expression… The
anonymous Esther, devoid of roots, hailing from
the “one hundred and twenty-seven provinces,”
reveals herself and is transformed into a specific,
singular Esther, belonging to a “special nation.”
What characterizes her from that point onwards is
not shrinking back into obscurity, but on the
contrary—an emphasis on her uniqueness, her
belonging to a special people, a nation whose
“ways are different.” Esther understands that her
fate and destiny are not a private, personal matter,
but rather bound up with those of the nation as a
whole. And, then her strategy is clear as it says in
Esther 4:16: הַיּהְוּדִיםכָּלאֶתכְּנוֹסלֵ� — Go gather all
the Jews.

It is the unity of the Jewish people that has the power to bring
the salvation.

This message cannot be more timely as we battle
Amalek today. In fact, the Kotzker Rebbe interpreted the
words of Megillah 18: “ יצאלאלמפרע,המגילהאתהקוראכל ” —
one who reads the Megillah out of sequence has not fulfilled
his obligation, as saying that anyone who views the story of
Purim as something in the past, and not relevant for today, has
not fulfilled the Mitzvah.

First, all of us need to feel that responsibility that
Esther ultimately felt— to assert ourselves and realize we can
play an integral part in the salvation. And then, the unity of
the Jewish people — ננצחביחד will bring us to victory and
peace.
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(I hope and pray that by the time this article is read on Purim
all that is written here about the war in Israel will be in the
past tense).
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Tefillah
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What’s the deal with December 4th (or

December 5th)? (Almost) Everything you wanted to

know about ומטרטלותן

Josh Gelernter

The Mishnah in Maseches Taanis (daf 10a) records a :מחלוקת

אוֹמֵר:גַּמְלִיאֵלרַבָּןהַגְּשָׁמִים.אֶתשׁוֹאֲלִיןבִּמְרַחְשְׁוָןבִּשְׁ�שָׁה
אַחֲרוֹןשֶׁיּגִַּיעַכְּדֵיהֶחָג.אַחַריוֹםעָשָׂרחֲמִשָּׁהבּוֹ,בְּשִׁבְעָה

פְּרָת.לִנהְַרשֶׁבְּישְִׂרָאֵל

On the third of the month of Mar-Cheshvan one
starts to request rain [by inserting the phrase: “And
give dew and rain,” in the blessing of the years].
Rabban Gamliel says: One starts to request rain on
the seventh [of Mar-Cheshvan], which is fifteen
days after the festival of Sukkot, so that the last of
the Jewish people [who traveled to Jerusalem on
foot for the Chag], can reach the Euphrates River
[without being inconvenienced by rain on his
journey home].

The Gemara says the Halacha follows גַּמְלִיאֵלרַבָּן and then the
Gemara adds:

בַּתְּקוּפָה.שִׁשִּׁיםעַדוּבַגּוֹלָה,אוֹמֵר:חֲננַיְהָתַּניְאָ,

It is taught in a Braita: Chananya says: And in the
Diaspora one does not begin to request rain until
sixty days into the season, [i.e., sixty days after the
autumnal equinox].
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The Gemara then discusses the exact starting time; do we
begin saying ומטרטלותן on day 60 or on the following day?

תָּאשִׁשִּׁים?כִּלְאַחַראוֹשִׁשִּׁיםכְּלִפְניֵשִׁשִּׁים,יוֹםלְהוּ:בַּעְיאָ
יוֹםאָמַר:וּשְׁמוּאֵלשִׁשִּׁים,כִּלְאַחַרשִׁשִּׁיםיוֹםאָמַר:רַבשְׁמַע,
שִׁשִּׁים...כְּלִפְניֵשִׁשִּׁים

שִׁשִּׁים.כִּלְאַחַרשִׁשִּׁיםיוֹםהִלְכְתָא,פָּפָּא:רַבאָמַר

Rav Papa concludes that we begin saying it on day 60.

The first question to ask is why is there a different
starting point for ישראלארץ than for לארץחוץ ? After all, in
both locations we start saying הגשםומורידהרוחמשיב on the
same day (on עצרתשמיני during .(מוסף Rashi explains that
since בבל is a low-lying area and does not require as much rain
as in Eretz Yisrael, the time to start requesting rain is later in
the season. The רא"ש makes the point that if this is the reason,
then in other places in לארץחוץ , it should depend on climate
needs and not on the halachic practice in .בבל Although, for
מנהגים we generally follow what was done in ,בבל it does not
seem to make sense to follow בבל in this situation, since the
timing is based on localized need. In fact, the רא”ש writes that
in certain places in Provence, the custom was to begin טלותן
ומטר on מרחשוןז’ , a practice that the רא"ש agrees with.
However, the accepted halachic practice is to follow what was
practiced in בבל and begin saying it 60 days after the .תְּקוּפָה

The ר”ן raises an interesting question: since the reason
for waiting until מרחשוןז’ in Eretz Yisrael was to allow
enough time for the רגלעולי to return home in dry weather,
now that unfortunately, there are no רגלעולי , shouldn’t ארץ
ישראל begin saying ומטרטלותן immediately after Sukkos! The
ר”ן writes:
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אפילוהיינוכר"ג,הלכהאפסקאדכילומרצריךומדברהם
ברגלהסביבותבכלמתאספיםשהיולפיחורבן,לאחר

ראויהללועוליםומפניהיום,גםשעושיןכמולירושלים
השאלה.שנאחר

Even after הביתחורבן , when the Mitzvah of לרגלעליה could not
be fulfilled, there have always been Jews who traveled to
ירושלים to celebrate the טוביםימים ; therefore, it is proper to
wait until מרחשוןז’ for their benefit.

Another interesting question is raised about ומטרטלותן
in Eretz Yisrael. We explained above that in ישראלארץ we
wait fifteen days after Sukkos before beginning to say טלותן
ומטר in order to allow the travelers time to return home
unimpeded by rainy weather. Based on this reason, shouldn’t
we also stop saying ומטרטלותן on Rosh Chodesh Nisan to
allow those same travelers time to travel to Yerushalayim for
Pesach without getting rained on? Rav Shlomo Zalman offers
a very practical answer. When the travelers headed to
Yerushalayim for Sukkos, they were wearing summer
clothing, and as a result, the rain on the way back would be a
significant impediment. When they headed to Yerushalayim
for Pesach, however, they were wearing winter clothing. As
such, the rain would not be such an inconvenience, and
therefore, we continue to say ומטרטלותן until the first day of
Pesach.

As a brief introduction to the next section, it is
important to note that the Jewish calendar is primarily a lunar
calendar — it is based on the cycle of the moon. We learn this
from the Pesukim in Parshas Bo where הקב”ה commands
Moshe to designate the month in which Bnei Yisrael leave
Mitzrayim — Nisan — as the first month of the year:
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הַשָּׁנהָלְחָדְשֵׁילָכֶםהוּארִאשׁוֹןחֳדָשִׁיםראֹשׁלָכֶםהַזּהֶהַחדֶֹשׁ

This month shall be for you the beginning of the
months; it shall be the first of the months of the
year for you.

A lunar year is approximately 354 days. As we know,
a solar year is approximately 365 days. If the lunar calendar
was the only determining factor for the Jewish year, then each
subsequent new year would begin 11 days earlier in the solar
cycle.

In ראהפרשת , the Pasuk says: וְעָשִׂיתָהָאָבִיבחדֶֹשׁאֶתשָׁמוֹר
—פֶּסַח Observe the month of Spring and offer a passover
sacrifice. This is a command to observe the holiday of Pesach
in the springtime. Without any intervention, the lunar calendar
would continue moving earlier and earlier in the solar cycle
and eventually Pesach would fall out in the dead of winter. In
order to prevent this from happening, an extra month is
inserted into the lunar calendar 7 times within a 19 year cycle,
thus ensuring that Pesach always occurs in the springtime.
This is the most well-known interaction between the solar and
lunar calendars. The saying of ומטרטלותן is another area of
Halacha for which this interaction is relevant. Yet another
Halacha for which it’s relevant is the event that occurs only
once every 28 years— החמהברכת .

Regarding December 4th/5th, the יוסףבית in וסעיףקיזסימן
writes:

(ד'מנובי"מבריבכ"ביבואס'ויוםאבודרהםהר"דוכתב
היהאםאבליום,מכ"חפיברי"ראותוהיהאםדעצעמבר)

(ה'נובי"מבריבכ"גהשאלהתהיהיום,מכ"טפיברי"ר
ה'או(ד'קודםימיםשבעהלעולםתשריתקופתכידעצעמבר)
אקט"ברי).
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The Avudraham writes that the 60th day [after
[תקופה is November 22nd (the 4th of December in
the Julian calendar), if February of that year is 28
days, but if February is 29 days, then we begin
asking [for rain] on the 23rd of November
(December 5th in the Julian calendar) because the
תקופה of תשרי is always 7 days before (4th/5th of
October).

It is fascinating that in the יוסףבית ’s days, the switch to טלותן
ומטר (i.e. the 60th day of תשריתקופת ) happened on November
22nd or 23rd. In order to understand why today we switch on
December 4th/5th, a bit of historical knowledge is required.
Regarding the solar calendar, the Amora, Shmuel, calculated
the length of the solar year as 365 days and 6 hours. There are
four seasons, or ,תקופות during the year, each season
comprising 91 days and 7.5 hours. The solar calendar in use at
the time Shmuel established this calculation was the Julian
calendar. As such, the תְּקוּפָה of Tishrei began on September
24th and 60 days later was November 22nd. However, in the
year 1582, the solar calendar underwent a monumental
change. From Encyclopedia Britannica:

The Julian calendar, the prevalent calendar in the
Christian world for the first millennium CE and
part of the second millennium, was an
improvement over the Roman republican calendar
that it replaced, but it was 11 minutes and 14
seconds longer than the tropical year (the time it
takes the Sun to return to the same position, as
seen from Earth).

In the year 1582, the spring (vernal) equinox—which had
been on March 25th at the introduction of the Julian
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calendar—actually occurred on March 11th. This was about 10
days earlier than March 21st, which is the day that had been
“fixed” as the vernal equinox in the year 325. This resulted in
problems for the Christians in setting up their holidays.

As a result,

In its session of 1562–63, the Council of Trent
passed a decree calling for the pope to fix the
problem by implementing a reformed calendar. But
it took another two decades to find a suitable fix
and put it into place. After years of consultation
and research, Pope Gregory XIII signed a papal
bull in February 1582 promulgating the reformed
calendar that came to be known as the Gregorian
calendar . . . The most surreal part of implementing
the new calendar came in October 1582, when 10
days were dropped from the calendar15 to bring the
vernal equinox from March 11 back to March 21
(also from Encyclopedia Britannica).

In order to prevent further shifting of the calendar in
the future, Gregory XIII implemented that every 128 years
(or, more roughly, three times every 400 years), one day
would be removed from the calendar. (This is because the
discrepancy of 11 minutes and 14 seconds accumulates into a
whole extra day every 128 years.) He accomplished this by
decreeing that for all century years (meaning, years ending in
00) not divisible by 400, the month of February would remain
28 days, even though it was supposed to have been a leap
year. (If you check a calendar from the years 1700, 1800 or

15 Editors’ note: October 4th in the year 1582, fell on a Monday. The edict
decreed that the next day, Tuesday, would be October 15th, thus deleting
10 days from that calendar year.
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1900, you will see February only has 28 days despite those
years being leap years.)

In the years immediately following the change to the
Gregorian calendar, the 60th day of Tekufas Tishrei was
December 2nd. This was due to those 10 days being dropped in
1582. In 1700, the Tekufah moved one day forward to
September 25th and 60 days into the Tekufah was December
3rd. In 1800 it moved up another day and in 1900, another day.
As such, since 1900, Tekufas Tishrei has begun on September
27th and the 60th day of the Tekufah has been December 5th
(or 4th) and we have begun saying ומטרטלותן at maariv the
night before December 5th. (You may be asking— why didn’t
it move another day in the year 2000? The answer is because
we didn’t lose a day since we did have February 29th in the
year 2000.) However, in the year 2100, there will be another
day added to the difference so that Tekufas Tishrei will then
be September 28th and 60 days into the Tekufah will be
December 6th and ומטרטלותן will start at maariv the night
before i.e. December 5th.

But why is the beginning date for saying ומטרטלותן
sometimes the 4th and sometimes the 5th? In the year before a
leap year, ומטרטלותן is begun the night of December 5th,
meaning 60 days into the Tekufah is December 6th. This is
because, although the Gregorian calendar adds a day to the
month of February every four years for a leap year, the extra
day has essentially really been accumulated at the start of the
winter season. Since that extra day has already been
accumulated, the Tekufah has essentially already been pushed
off a day by the time Tishrei of the year preceding a solar leap
year arrives.
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As a result of the split between the starting time in
Eretz Yisrael and Chutz La’aretz, a few very interesting
halachic quandaries arise. Suppose a person adds ויבואיעלה to
Shemoneh Esrei on a day that does not require ויבואיעלה . The
rule is he must repeat Shemoneh Esrei. Now suppose a Ben
Chutz La’aretz adds ומטרטלותן to his Shmoneh Esrei on
November 20th. Must he repeat Shemoneh Esrei or can he say
that it's not a completely inappropriate inclusion since they are
saying ומטרטלותן in Eretz Yisrael and therefore, perhaps there
is no need to repeat Shemoneh Esrei?

איגרעקיבאר’ on גסעיףקיזס’או"חשו"ע writes:

אףהחגלאחרמטרשאלדאםכתבג'סי'ח"גמהרח"שבשו"ת
אותו.מחזיריםאיןהתקופהדאחרס'יוםקודם

According to איגרעקיבאר’ if one mistakenly says ומטרטלותן
prior to December 4th or 5th, he need not repeat Shemoneh
Esrei. However, the ברורהמשנה argues and says:

דתקופהיוםס'קודםאףהחגאחרמטרשאלדאםבבה"לועיין
ולהתפלללחזורצריךהחורף,בתחלתלמטרהצריכותבמדינות

נדבה.בתורתרק

The ברורהמשנה , on the other hand, is unsure if
Shemoneh Esrei needs to be repeated this situation, and
therefore rules that as a compromise, one should repeat
Shemoneh Esrei with a condition; he should say, “if I need to
repeat Shemoneh Esrei, then I am doing so, but if I do not
need to repeat it, then I am offering up an extra Shemoneh
Esrei as a —נדבה a voluntary Tefillah.

Another practical halachic question arises when a
person travels between Israel and outside of Israel after the
7th of Cheshvan, but before December 5th. If a Ben Eretz
Yisrael travels to Chutz La’aretz or a Ben Chutz La’aretz
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travels to Eretz Yisrael, what should they do regarding טלותן
?ומטר Let’s first focus on the Ben Chutz La’aretz traveling to
Eretz Yisrael. There are two ways to look at the situation. The
first is to simply focus on where the person is. Thus, if on
November 19th he is in Chutz La'aretz, he does not say טלותן
;ומטר when he travels to Eretz Yisrael on November 20th he
will say ומטרטלותן ; when he returns to Chutz La’aretz on
November 27th, he will stop saying ומטרטלותן . The second is
to look at the type of person— is he a Ben Eretz Yisrael or a
Ben Chutz La’aretz regardless of current location.16 If you
follow this line of thinking, a Ben Eretz Yisrael will say טלותן
ומטר on November 19th regardless of where he finds himself
and a Ben Chutz La’aretz will not say ומטרטלותן even if he is
in Eretz Yisrael.

In Sefer Yom Tov Sheni Kehilchaso, the 11th chapter
deals with these matters. The author quotes Rav Shlomo
Zalman Auerbach as saying that if a Ben Chutz La’aretz is in
Eretz Yisrael during this “in between” time and will be
returning to Chutz La’aretz before December 4th, he should
insert ומטרטלותן into the Bracha of תפילהשומע while in Eretz
Yisrael and stop saying it upon returning to Chutz La’aretz.

May we all be Zocheh to have this question become
moot as a result of us all returning to Eretz Yisrael— במהרה

אמןבימינו !

16 This also relates to the question of whether to keep one or two days of
Yom Tov when having traveled between Israel and outside of Israel.
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What our Ivrit Teacher Taught us in

Elementary School

Uri Jacobs

As this issue is dedicated in part to davening, I wanted to take
this opportunity to discuss two simple ways to help with
pronouncing the words of davening correctly. And best of all,
no rules need to be memorized. It’s already in the vast
majority of siddurim we currently use.
The two rules we will discuss are:

1) Which syllable do we accent/emphasize for each word
2) The mysterious pronunciation of the shva

Accent/Emphasis
● For Hebrew words, the general rule (i.e., the default) is

that in any word that has more than one syllable, the
last syllable is emphasized (accented). Nowadays, in
most siddurim, under one letter in some words, you
will find a small vertical line called a Meseg. This line
indicates that the emphasis should be on the
letter/syllable marked with the line (either
second-to-last or third-to-last syllable). If no line is
present, the last syllable should be emphasized. It’s as
easy as that.

Example:

The third word above— vei-se-cha— has a small vertical line
under the saf, next to the three-dot -note, the segol. This
indicates that we accent the 2nd syllable— the saf— rather

74



than the last syllable (the chaf sofis). And since the first two
words— יושביאשרי — have no small vertical lines, the accent
for each of these words is on the last syllable (i.e. the default).
So it’s not ASHrei but rather ashREI.
Pronouncing the Shva

● As many of us are aware, the shva note, which is two
vertical dots (:) found under many letters, can either be
connected to the previous letter (making it a shva
nach) or is meant to be pronounced as a stand-alone
syllable (making it a shva na). Nowadays, figuring out
which is which has been made quite simple. For a shva
na, most Siddurim place a short horizontal line on top
of the shva. This line indicates that it needs to be
pronounced separately as its own syllable. If it has no
line, then it’s a shva nach and is not pronounced
separately; rather is added on to the previous
letter/syllable.

The below phrase again provides an excellent example of both
shvas in action:

● The shva in the first word— ashrei— is under the
letter shin, and since there is no horizontal line on top
of it, it is a shva nach and it combines with the aleph
and the word is pronounced ash-rei.

● The shva in the second word, is (also) under the letter
shin, and since there is a horizontal line on top of it,
this shva is a shva na and becomes a stand-alone
syllable. So the proper pronunciation of this word is
yo-shi-vei.
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● Side rule: If the first letter of a word is a shva, it is
always a shva na and obviously needs to be
pronounced since there is no letter that precedes it to
attach to. Therefore, since it’s obviously a shva na,
you will not find a small horizontal line on top of it.

So putting these two rules of pronunciation together, the
proper way to say these above three words is: “Ash-rei
yo-shi-vei vei-se-cha” (the bold indicates the emphasis)
Another example below is from Lecha Dodi

Let’s see how we can apply our two rules of pronunciation to
these two sentences from Lecha Dodi:

● Regarding emphasis, for all of these fourteen words,
the emphasis is placed on the last syllable except for
the words hishmiAnu and ulsifEres. These two words
each have the small vertical line in the second-to-last
syllable under the ayin and aleph, respectively.

So the first sentence is pronounced “ShaMOR
v’zhaCHOR bidiBUR eCHAD, hishmiAnu…”

● Regarding the shvas in this stanza:

1. The words וְלִתְהִלָהלְשֵׁם,בְּדִבּוּר,וְזכָוֹר, all begin
with a shva, so the shva in each of these words
is a shva na, and are pronounced (see the side
rule above).

2. The shvas in the words וּלְתִפְאֶרֶתוּשְׁמוֹ,הִשְׁמִיעָנוּ,
and the 2nd shva in וּלְתִפְאֶרֶת and in ,וְלִתְהִלָה are
all shva nachs (as there is no horizontal line on
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top) and are attached to the previous letter. So,
the pronunciation is “hish-mi-a-nu , ush-mo
(not u-shi-mo), ul-sif-e-res (not u-li-sif-eres)
and v-lees-hee-la.”

3. The word הַמְיחָֻד above has a horizontal line on
top of the mem, hence it is a shva na and needs
to be pronounced as its own syllable. The
proper way to say that word is ha-mi-yu-chad,
not ham-yu-chad.

Thus ends my short review of some Hebrew word
pronunciation. If you read this far, and are interested in
learning more about some other davening tidbits, please read
on.

Tricky Words

● Right before az yashir, there is a four-syllable word
(וייראו) pronounced va-yi-ri-oo, which means “and
they feared.” Many people pronounce it incorrectly—
va-yir-oo, which has a very different meaning— “and
they saw.”

● Be careful to pronounce in Kaddish the ayin in the
word ba-a-ga-la (‘speedily’). Many people say
ba-ga-la (which has no meaning).

● In the second paragraph of Shemoneh Esrei, there are
two words frequently mispronounced:

1. Lee-shay-nay— meaning, “those who are
asleep”— not lee-shnay, which means “for
two” and also not le-yi-shay-nay, which is
simply a mispronunciation.
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2. Ba-al gevuros— meaning, “Master of mighty
deeds”— not bal gevuros, which means
“not/without mighty deeds.”

● When returning the Sefer Torah to the Aron, we say
ho-doh (“His glory”) al eretz, not ho-du (“give
thanks”).

Shaliach Tzibur Tidbits

● Based on what was stated above, all of the words of
Kaddish should be emphasized on the last syllable
except for the following two words that are accented
on the second-to-last syllable:

● li-ai’-la (beyond)

● a-lei’-nu (upon us)

● Make sure to say the full Brachah of ga’al Yisrael out
loud before Shemoneh Esrei (unless the shul’s Minhag
is different).

● When starting the repetition of Shemoneh Esrei, one
should say Hashem si’phasai tiftach out loud.
However, during Mincha, though many add the
sentence ki shem… to the beginning of Shemoneh
Esrei, the usual Minhag is for the Shaliach Tzibur not
to say ki shem out loud, only Hashem si’phasai tiftach

● The first paragraph of Shemoneh Esrei needs to be
said slower and with Kavanah— understanding the
meaning of every word— since in order to be Yotzei,
you must know what each word means in this
paragraph.
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● After completing Shemoneh Esrei, many have the
Minhag to say out loud yi’hiyu li’ratzon imrei phee
etc…

May all of our Tefillos find favor before Hashem.
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A Prisoner Cannot Free himself from

Prison

Rabbi Daniel Alter

Sarah asked Avraham to send Hagar and Yishmael away
because Yishmael was a bad influence on Yitzchak. After
being sent away, Hagar and Yishmael quickly ran out of water
while wandering in the desert, and Hagar began to cry and
daven that her son be saved. Hashem responded:

מִןהָגָראֶלאֱ�קיםמַלְאַ�וַיּקְִרָאהַנּעַַרקוֹלאֶתאֱ�קיםוַיּשְִׁמַע
אֶלאֱ�קיםשָׁמַעכִּיתִּירְאִיאַלהָגָרלָּ�מַהלָהּוַיּאֹמֶרהַשָּׁמַיםִ

שָׁם.הוּאבַּאֲשֶׁרהַנּעַַרקוֹל

Rashi notes that Hashem listened to the voice of the child and
not to Hagar’s. He quotes Breishit Rabbah that we learn from
this text that the Tefillah of individuals on their own behalf is
more effective than the Tefillah of others for them. Rav
Ginsburg in Yalkut Yehuda emphasizes the weight of this
principle, as Hagar was also called Ketura, according to the
Midrash, because she was perfumed with Mitzvot and good
deeds. Even so, says Rav Ginsburg, despite Hagar’s
righteousness, Hashem listened to the Tefillot of Yishmael and
not to those of Hagar.

A number of commentaries are bothered by an
apparent contradiction with the Gemara in Brachot (5b).

The Gemara there tells of Rav Yochanan becoming ill.
Rav Chanina came to visit him and asked him if he welcomed
the pain. The nature of this question is predicated on an
assumption that pain endured in this world by Tzadikim
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serves as their punishment for any sins, so that they benefit by
having a clean slate in the next world. Rav Yochanan
responded that he does not want the pain or the benefit that
derives from accepting the pain. Rav Chanina then asked him
to give him his hand. He took his hand, stood up, and Rav
Yochanan’s health was restored. The Gemara then asks why
Rav Yochanan was unable to heal himself? This question is
especially strong considering that the previous story in the
Gemara describes a similar situation where Rav Yochanan
was able to heal a friend. The answer given is that “a prisoner
cannot free himself from prison” ( מביתעצמומתירחבושאין
.(האסורים

This Gemara seems to imply that others must pray for
sick individuals as they are not able to release themselves
from their own ailments. Doesn’t this contradict the statement
of Rashi mentioned above?

Re’em in his Sefer Mizrachi17 argues that Rashi’s
approach that one’s prayers for himself or herself are the most
powerful is correct. This principle was not relevant to the case
of Rav Yochanan, however, as he was so sick that he was
unable to concentrate on his prayers.

Maharal in Gur Aryeh argues that the story in the
Gemara is not about Tefillah, so there is no contradiction. Rav
Chanina was simply giving Rav Yochanan Chizuk, which can
be translated as emotional or spiritual support. A friend can
provide emotional support at a time when an individual is
unable to do so himself.18

18 The Maharal still thinks that the principle of “a prisoner cannot free
himself from prison,” applies to Tefillah, as Hashem is the second party in
every Tefillah situation.

17 Others such as Chizkuni and Bartenura make the same argument.

81



I would like to offer a third approach. One can explain
that “a prisoner cannot free himself from prison” refers to an
impediment of conscience that inhibits one’s ability to free
himself.

Why does the Gemara say that a person can not release
himself from prison? I understand that someone who is really
in prison needs someone else to unlock the door from the
outside. How does that relate to Tefillah? Why are my
prayers as a sick person any weaker simply because the prayer
is about me? The answer in this case is that Rav Yochanan
was faced with a very specific Tefillah dilemma.

Rav Chanina asked Rav Yochanan a very specific
question. “Do you want this sickness?” As explained above,
the reason he asked this question is because of an
understanding that there could be a spiritual benefit for
Tzadikim in accepting pain in this world. Rav Yochanan
admittedly preferred not to bear the pain, but he understood
what was at stake. He likely had concerns, and maybe even
some regret, that he was not willing to continue to accept the
pain and illness, and this impacted on the nature of his
Tefillah. It would be hard for him to daven wholeheartedly
for healing, knowing that he was giving up the reward in the
world to come. This dilemma was holding him back. This is
why he needed an outside friend to pray for him in an
unambivalent, focused fashion.

This explanation also helps us understand a Gemara in
Sanhedrin (95a) and its usage of the phrase “a prisoner cannot
free himself from prison.” The Gemara, expounding on
Pesukim in Shmuel Beit Perek 21, tells that Hashem told
David he was to be punished for his role in the killing of the
Kohanim at Nov, which then led to other adverse situations
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including the eventual death of Shaul and his sons as
punishment for killing the Kohanim.19 Hashem gave him a
choice of punishment; either his children would be killed or
he would be delivered into the hands of his enemies. David
chose to be delivered into the hands of his enemies. David
went hunting one day and chased a deer into land of the
Plishtim where he was captured by Yishbi, the brother of
Goliath. Avishai Ben Tzruya, one of David’s top officers,
discovered that David was missing and rode to save him.
Yishbi spotted Avishai and tried to kill David by planting his
spear in the ground and throwing David in the air above it.
Avishai used the Divine Name to save David by suspending
him in the air above the spear. The Gemara then asks why
David was not able to save himself and answers that “a
prisoner cannot free himself from prison.” Why is this the
case? Rashi explains that David, at such a precarious
moment, did not have the mental focus to be able to recite the
Divine Name. One can also explain that David was unable to
pray for his salvation because he also faced a dilemma. He
was torn over the deal he had made with Hashem over his
punishment. He had agreed to be held captive by his enemies
as a punishment for his actions. How then, could he now pray
to be freed from his captivity, and go against the deal he had
made with Hashem? This is why he needed Avishai to “free
him from this captivity.”

The concept of האסוריםמביתעצמומתירחבושאין shows
up in one more place in Shas. The Gemara in Nedarim (7b)
says that a Talmid Chacham can put himself into Nidui
(excommunication) and also remove himself from a Nidui.

19 Commentaries discuss the reason that David should be punished for a sin
that he did not commit.
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The Gemara asks, isn’t this obvious? The Gemara then
answers that one would have thought that עצמומתירחבושאין

האסוריםמבית . Why would one think that this is the case?
Even though this is a legal discussion and very different from
the two cases above, the fact that the same phrase is used may
indicate that we are dealing with a similar phenomenon. Here
too there seems to be a dilemma. The Talmid Chacham must
have had good reason for putting himself into Niddui. He
may be conflicted regarding the ethics of now taking himself
out of this state, wondering whether his initial decision to put
himself in Nidui still holds.20

Thus, in all three cases where the Gemara quotes the
concept of “a prisoner cannot free himself from prison” there
is a significant dilemma that the individual struggles with,
inhibiting his ability to “free himself,” and compromising the
efficacy of his Tefila or his ability to remove Nidui.

20 There is a Machloket between the Rambam (Talmud Torah 7:11) and the
Ran whether this Halacha only applies to a case where he is not deserving.
According to the Rambam, who holds it applies to all cases, one could
explain that the reason for this Halacha is the dilemma described above.
According to the Ran, who holds that it is only true in a case where the
Talmid Chacham was not really deserving of Niddui, it may be easier to
explain the Halacha of האסוריםמביתעצמומתירחבושאין differently.
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Why DOWe Switch Tunes in the

Middle of Lecha Dodi? — Understanding

the Nature of Lecha Dodi through the Tunes We

Should (and Should Not!) Use

Rabbi Benzion Scheinfeld

This Dvar Torah is written to commemorate the 3rd

Yahrtzeit of my dear mother, Esther Yente Bas
Asher Anschel Z”L, which was on Rosh Chodesh
Elul 5783/2023. Her love of Torah and Mitzvos, of
Eretz Yisrael and Am Yisrael, and of people and
life, continue to inspire her children,
grandchildren, and great grandchildren each day.
Her beautiful feel for music and sensitivity towards
life inspired the thoughts in this article.

Appreciating the Message and Atmosphere of the “Shiva
De’nechemta”

We are all familiar with the joyful and exuberant tone of
Shabbos Nachamu, the Shabbos immediately following Tisha
B’Av. Shabbat Nachamu’s aura and atmosphere stem, not
primarily from the relief from mourning afforded by the
cessation of three weeks, but rather from the powerful call of
consolation, of “Nechama,” that Hashem addresses to Am
Yisrael and to Yerushalayim, through the Navi Yeshayahu.
This call for Nechama is first recorded in Yeshayahu Perek
40, Pasuk 1, in the first Pasuk of the Haftorah of Shabbos
Nachamu. Yeshayahu exclaims, “ עַמִּיתנחֲַמוּנחֲַמוּ ” “Be
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comforted, be comforted My people.” It is this Pasuk that
gives the Shabbat its name.

What is less familiar to many, and certainly less
celebrated, is that this request by Hashem that we should
accept consolation is not limited to that famous Pasuk or even
to the Haftorah of Shabbos Nachamu. Rather, it is echoed
repeatedly throughout the last twenty six chapters of
Yeshayahu. In fact, many of the most powerful expressions of
Hashem’s plea expressed by Yeshayahu were incorporated by
Chazal into our Shabbat ritual as the readings of the Haftorah
for the six weeks following Shabbos Nachamu. All told there
are seven weeks of Haftarot following Tisha B’Av that have
little or nothing to do with the themes of the corresponding
Parshiot. They were chosen solely to emphasize and highlight
Hashem’s repeated requests of Am Yisrael and Yerushalayim
to accept “Nechama” and realize the relationship with
Hashem was not ruptured and destroyed. Hashem, through the
Nevuot of Yeshayahu, pleads with us to internalize that
whatever punishment He meted out only expressed a
temporary anger— an anger that pales in contrast to the
unbreakable bond that will forever exist between Am Yisrael,
Yerushalayim and Hashem. These seven Haftarot are
collectively known as “Shivah Denechemta,” the “Seven of
Consolation.”

The expressions of this sentiment, of this call to accept
consolation, that are found in these Haftarot are too numerous
to cover exhaustively but here are a few examples that give a
sense of Yeshayahu’s message:
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Va’etchanan

Week 1:Perek
40-1,9

יאֹמַרעַמִּינחֲַמוּנחֲַמוּא
תִּירָאִיאַלהָרִימִיאֱ�קיכֶם…

הִנּהֵיהְוּדָהלְעָרֵיאִמְרִי
אֱ�קיכֶם.

“Be consoled, Be
consoled my nation…
Raise your voice, don’t
be afraid, say to the cities
of Yehuda, Hashem is
returning.”

Eikev

Week 2: Perek
49-15,16

בֶּןמֵרַחֵםהֲתִשְׁכַּח…טו
וְאָנכִֹיתִשְׁכַּחְנהָאֵלֶּהגַּםבִּטְנהָּ

אֶשְׁכָּחֵ�.�א

חַקּתִֹי�…כַּפַּיםִעַלהֵןטז

“Can a woman forget to
have mercy on her own
child? Even if that was
possible, I would not be
able to forget you. I have
engraved you on my
hand.”

Reah

Week 3:Perek
55-3

…אֵלַיוּלְכוּאָזנְכְֶםהַטּוּג
עוֹלָם.בְּרִיתלָכֶםוְאֶכְרְתָה

“Listen carefully, come
back to Me… and I will
make an everlasting
covenant with you.”

Shoftim

Week 4: Perek
52-8

יחְַדָּוקוֹלנשְָׂאוּצפַֹיִ�קוֹלח
בְּשׁוּבירְִאוּבְּעַיןִעַיןִכִּיירְַנּנֵוּ

צִיּוֹן.ה'

“Your scouts will raise
their voice and together
sing out as they see with
their own eyes Hashem
returning to Zion.”

Ki Teitze

Week 5:Perek
54-7

וּבְרַחֲמִיםעֲזבְַתִּי�קָטןֹבְּרֶגעַז
אֲקַבְּצֵ�.גְּדלִֹים

“For just a brief moment I
left you, but with great
mercy will I regather
you.”

Ki Tavo

Week 6:Perek
60-1

אוֹרֵ�בָאכִּיאוֹרִיקוּמִיא
זרָָח.עָלַיִ�ה'וּכְבוֹד

“Rise and shine for Your
light is coming (back) and
the honor of Hashem will
(re)shine on you.”

Nitzavim/Vayel
ech

Week 7:Perek
62-5

כַּלָּהעַלחָתָן…וּמְשׂוֹשׂה
אֱ�קיִ�.עָלַיִ�ישִָׂישׂ

“As a groom rejoices over
a bride, so too will
Hashem rejoice over
you."

According to many commentators, the message of
each Haftorah builds on the previous ones, so that by week
seven we reach the apex, where Am Yisrael finally accepts the
“Nechama” and reunites with Hashem like a Chasan with a
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Kallah. This final acceptance of “Nechama” is expressed in
the first words of the seventh and final Haftorah, “ ‘ אָשִׂישׂשׂוֹשׂ
,”בַּה “I WILL find joy and delight in my connection to
Hashem.”

Accordingly, one may suggest that the most joyous
Shabbat of the year is not Shabbat Nachamu, the first Shabbos
after Tisha B’Av; but rather, it is Shabbat Netzavim/Veyelech,
the seventh Shabbos after Tisha B’Av. It is on this Shabbos
when we finally reunite with Hashem and accept “Nechama.”
It seems that for seven weeks we are surrounded, infused,
cajoled, and encouraged by the beautiful words of Yeshayahu
that express Hashem’s deep desire to reconnect with Am
Yisrael. It is a seven-week period that should touch and
inspire. During these weeks we should be looking forward
with anticipation and riveting focus to each week’s Haftorah
as we revel in the joy of Hashem yearning to re-establish His
connection with us, despite the pain, suffering, and
disappointment of Galut.

Experiencing The Shiva Denechemta Throughout the
Year?

The uplifting message and atmosphere that surround
us during the seven weeks of Shiva Denechemta, expressed by
the beautiful words of Yeshayahu Hanavi, is often overlooked.
Thankfully, there is one person who internalized it so deeply,
and realized its import so profoundly, that he wrote a
Tefilla/Piyut that masterfully captures the tone and message of
these Haftarot and helps us relive them each and every week.
This person was Rav Shlomo Alkabetz (1500-1576), and the
Tefilla is the beloved Piyut “Lecha Dodi.”
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Although it is beyond the scope of this Dvar Torah to
fully analyze Lecha Dodi, even a brief focus on its words and
themes reveals a puzzling yet brilliantly inspiring dichotomy.
Lecha Dodi starts off focusing on the theme of Shabbos and
our opportunity to greet the Shabbat Queen (first 2
paragraphs). Then, seemingly inexplicable and quite suddenly,
the Piyut diverts from the theme of Shabbos and addresses the
Churban of Yerushalayim (Paragraphs 3,4,5,6,7,8), all the
while repeating the refrain “Lecha Dodi,” which exclusively
deals with Shabbat. Finally, its last paragraph again focuses on
greeting the Shabbat Queen. It is a puzzling juxtaposition.
Obviously, Rav Alkabetz felt that these seemingly disparate
themes actually complement and reinforce each other. But
how so?

A more careful analysis of Lecha Dodi’s references to
Churban Yerushalayim reveals that the Churban is not
mentioned to remind us to mourn for Yerushalayim but rather
the references are for us to realize that it is time to get rid of
the hopelessness that comes from mourning and lamenting! It
tells us that it is in fact time to rebuild and believe in the
reconnection we can have with Hashem and to let go of some
of the mourning. Below are a few examples of this emphasis:

Paragraph 3

מְלוּכָה.עִירמֶלֶֽ�מִקְדַּשׁ
רַבהַהֲפֵכָה.מִתּוֹ�צְאִיקֽוּמִי

בֶתלָ� וְהוּאהַבָּכָא.בְּעֵמֶֽקשֶֽׁ
חֶמְלָה.עָלַיִֽ�יחֲַמוֹל

Holy place of the King, City
of Kingship, get up and
escape the destruction, you
have spent enough time in
the valley of tears, (believe
me) He will show you
mercy and compassion.

Paragraph 4 לִבְשִׁיקוּמִי.מֵעָפָרהִתְנעֲַרִי
עַמִּי.תִפְאַרְתֵּ�בִּגדְֵי

Dust yourself off, Get up
from the Dust, put on your
regal and most beautiful
clothing.
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Paragraph 5

בָאכִּיהִתְעוֹרְרִי.הִתְעוֹרְרִי
אוֹרֵ�

וּמִי שִׁירעֽוּרִיעֽוּרִיאֽוֹרִי.קֽֽ
נגִלְָה.עָלַיִֽ�ה'כְּבוֹדדַבֵּרִֽי.

Wake up, wake up! For your
light is coming. Rise and
shine, sing a song, for
Hashem’s glory is going to
be revealed to you.

Rav Shlomo Alkabetz, in these paragraphs of Lecha
Dodi, reiterates the themes so poignantly emphasized by
Yeshayahu in the Shiva Denechemta— that it is time to feel
the joy and renewal of the relationship with Hashem. In fact, it
is not only the overall themes that he expresses, but he
actually borrows most of the metaphors that express these
themes from the words of Yeshayahu.21 See the chart below of
Yeshayahu’s metaphors mentioned in Lecha Dodi:

Yeshayahu 52:1 צִיּוֹןעֻזֵּ�לִבְשִׁיעוּרִיעוּרִיא
ירְוּשָׁלַ םִ.תִפְאַרְתֵּ�בִּגדְֵילִבְשִׁי

Awake Awake O
Zion….Put on your
robes of majesty

Yeshayahu 52:2 קוּמִי.מֵעָפָרהִתְנעֲַרִיב Arise, shake off the dust

Yeshayahu 51:17 קוּמִיהִתְעוֹרְרִיהִתְעוֹרְרִייז
ירְוּשָׁלַ םִ. Rouse, rouse yourself!

Yeshayahu 60:1 אוֹרֵ�בָאכִּיאוֹרִיקוּמִיא
זרָָח.עָלַיִ�ה'וּכְבוֹד

Arise, shine, for your
light has dawned, the
presence of Hashem has
shone upon you

Yeshayahu 54: 3 תִּפְרצִֹי.וּשְׂמאֹולימִָיןכִּיג For you shall spread out
to the right and left

Yeshayahu 54:4 וְאַלתֵבוֹשִׁי�אכִּיתִּירְאִיאַלד
תִּכָּלְמִי.

Fear not, do not be
afraid, do not cringe

Yeshayahu 62:5 כַּלָּהעַלחָתָן…וּמְשׂוֹשׂה
אֱ�קיִ�.עָלַיִ�ישִָׂישׂ

As a bridegroom
rejoices over his bride,
so will Hashem rejoice
over you

21 Others come from Yirmiyahu and Tehillim.
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Clearly, Rav Alkabetz wanted to ingrain the message
of Yeshayahu into the consciousness of Am Yisrael on a
weekly basis and masterfully wrote Lecha Dodi to make sure
that we feel these themes not only during the Shiva
Denechemta, but also each week as we welcome the Shabbos.
But still the question remains, what is the connection between
these themes and Shabbos? How can we explain the
dichotomy?

It is clear from the intertwined themes that Rav
Alkabetz felt that the spiritual elevation we feel on Shabbos as
we greet the Shabbos Queen brings us to a space of
connection with Hashem that reminds us that we still do have
a relationship and that we should take inspiration from that to
believe in and perhaps even take steps to bring the Geulah.
Therefore, he chose to incorporate the language and message
of Shiva Denechemta into the Piyut welcoming the Shabbos.22

Choosing the “Right” Tune for Lecha Dodi

This understanding of Lecha Dodi and how and why it
references the Churban, should influence the tune one chooses
when asked to be a Chazan. The tone and message of Lecha
Dodi are of joy and hopefulness. It is a call to action to go
beyond mourning and do something to actively bring the
Geulah. It captures the hopeful message and the call to accept
“Nechama” and believe in the future. Accordingly, the tune

22 The Nesivos Shalom expresses a similar connection when he explains
why we wear Shabbos clothing and break the pre-Tisha B’Av Aveilus on
Shabbat Chazon, the Shabbat before Tisha B’Av.
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for this Piyut should be one that reflects joy and motivation,
not one of mourning.23

The Lecha Dodi Conundrum: Why Do We Change the
Tune?

These messages of Lecha Dodi have been clear to me
for quite some time, but for over thirty years I was bothered
by one final question. If indeed, the Churban references in
Lecha Dodi are written to capture the Shiva Denechemta
message and connect with it each Shabbat, and therefore
should be sung joyously, why is there a custom to change the
tune to (a more) joyous tune in the middle of the Piyut? If it is
all joyous then let’s keep the same joyous tune throughout?24

A more subtle reading of the messages emphasized in
the first and second half of the “Churban” oriented paragraphs
in Lecha Dodi can help solve this riddle. In paragraphs 3,4,
and 5 of Lecha Dodi, the Piyut is urging us to believe in the
possible renewal of our relationship with Hashem and to let
go of our depression and hopelessness.

● Paragraph 3: Get up and escape from the destruction!

● Paragraph 4: Dust yourself off and get dressed in regal
clothing.

24 I believe that the custom to change the tune has caused many to
misinterpret the first paragraphs as reflecting Churban (and mistakenly
choose a mournful tune for the first part), when in fact it doesn’t.

23 I unfortunately have visited many shuls and Yeshivot that misinterpret
the Lecha Dodi references to Churban as calling for a slow and mournful
tune, reflecting our sorrow of Churban Habayis. Such musical
interpretation is ignoring the message of Yeshayahu Hanavi, the origin of
the Lecha Dodi metaphors, and is in fact misinterpreting the words of
Lecha Dodi itself.
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● Paragraph 5: Wake up Wake up and Sing a Song!

The Piyut is asking us to change our attitude and
perhaps even our actions and realize that the relationship can
be rebuilt if we just do something. It is a call to action (either
physical or spiritual). Such a call does in fact warrant a
motivational and hopeful tune.

However, in the subsequent paragraphs, it discusses
the next step. In paragraphs 6, 7, and 8 (particularly 7 and 8)
the Piyut tells us what will happen after we take these initial
steps.

● Paragraph 6: You will not be embarrassed or
disparaged.

● Paragraph 7: Your oppressors will be destroyed…
Hashem will rejoice over you like a Chatan.

● Paragraph 8: You will spread out and flourish and
praise Hashem.

These paragraphs predict what will happen after Am
Yisrael and Yerushalayim “wake up” and take steps towards
the Geulah. This description of Geulah, fulfilled and realized,
indeed calls for a tune change to an even more joyous tone.
The change in tune is not from sadness to joy, it is from
hopeful motivation to fulfillment and realization. That, I
believe, is the reason for the Minhag to change from one level
of joyous tune to an even higher level.

Reciting Lecha Dodi During the Seven Weeks Following
Tisha B’Av: “Drinking a Hawaiian Punch in Hawaii”

When I was a young boy there was a drink called
Hawaiian Punch. It was a red sugary artificially flavored not
particularly healthy beverage (the type I wouldn’t touch
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nowadays). But it was well marketed and very drawing to me
as a kid. I remember drinking a Hawaiian Punch in Far
Rockaway and enjoying it but thinking that one day, if I was
lucky, I would actually drink a Hawaiian punch in Hawaii.
That was my dream, to drink a Hawaiian Punch in Hawaii.
My dreams have changed since then, and despite numerous
opportunities (I have visited Hawaii thirty two times) I no
longer yearn for the Hawaiian Punch in Hawaii experience.25

But the metaphor of drinking a Hawaiian Punch in Hawaii has
stayed with me, and I remember it as I say Lecha Dodi during
the weeks of Shiva Denechemta.

I remember it, for as we explained, one of Rav Shlomo
Alkabetz’s goals in writing Lecha Dodi was to capture and
instill the beautiful messages of the Shiva Denechemta into
the hearts and souls of Am Yisrael each Shabbos. He realized
how essential reconnecting with the hope contained in
Yeshayahu’s words can and should affect us every Friday
night.

That is true for every Shabbos of the year. But what
about the Shabbatot of the Shiva Denechemta? How much
more deeply can we feel and experience these messages of
Lecha Dodi when we are reciting it during the seven weeks of
the “Nachamu” time period? During the weeks post-Tisha
B’Av when we are hearing the “original” metaphors from the
mouth of Yeshayahu? Singing Lecha Dodi during these seven
weeks is truly (Lehavdil,) like drinking a Hawaiian Punch in
Hawaii!

As we look forward to singing Lecha Dodi this
Shabbos, let us be aware of the anticipation of the Ruchniyus

25 I am also not sure about the Hechsher!
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of Shabbos, which restores our relationship with Hashem, and
this coming summer during the Shiva Denechemta, let us
appreciate this weekly anticipation in confluence with the
climax of reading the Haftaros of Nechama, as we rebuild our
hope in our everlasting connection with Hashem!

Shabbat Shalom! A Gutten Shabbos!
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לתפילהגאולהסמיכתבענין
שולמןעוזרחיים

כלדבירושליםקדישאקהלאמשוםאליקיםבןר"יהעידט:דףברכות
דא"ראיתאד:ובדףכו'.כולוהיוםכלניזוקאינולתפילהגאולההסומך

בןיהושערביערבית,שללתפילהגאולההסומךזההעוה"בבןאיזהויוחנן
בערביתוביןבשחריתדביןנפסקולהלכהתקנום.באמצעתפילותאומרלוי

א'סעי'קי"אסי'וט',ח'סעי'ס"וסי'שו"עעי'לתפילה.גאולהסמיכתבעינן
להסבירוישלערבית,שחריתביןחילוקיםכמהדישאלאב'.סעי'רל"ווסי'

טעמם.

צבורמצאערבית:לעניןג'סעי'רל"וסי'בשו"עשנפסקמה-א'
עםק"שיקראואח"כעמהםיתפללבתפילהלעמודורוציםק"ששקראו

עדאםשחרית:לעניןנפסקג'סעי'קי"אסי'בשו"עומ"מעכ"ל.ברכותיה.
ק"שקוראאלאעמהםיתפלללאמתפלליןציבורמצאק"שקראשלא

הרשב"אתשו'ע"פוזהועכ"ל.עדיף.לתפילהגאולהדמסמךיתפללואח"כ
ורשב"אברא"שג"כ(ומובאגאוןהאירבינודמביאקי"אסי'בב"ימובא

הרשב"אוכתבלתפילה,גאולהמסמיכתעדיףבצבורדתפילהב.)דףברכות
גאולהמיסמךבשחראבלרשותוהואהואילבערביתדוקאשזהורצ"ג][סי'

ברישהרשב"אדהביאונראהד"הסוףרל"ובסי'הב"יוכ"כעדיף.לתפילה
יוחנןכר'בערביתאףלתפילהגאולהלסמוךדצריךדפסקי'דכתבברכות

אףויקשהרשות.אלאחובהאינהשהואכיוןעדיףבצבורתפילהאבל
בערביתדגםיוחנןכר'נפסקשמ"מכיוןמ"מאבלרשותערביתדתפילת

בצבורתפילהיהאדוקאבערביתלמהא"כלתפילהגאולהסמיכתבעינן
התפילהגםא"כהארשותערביתשתפילתבכךדמהיקשהועודעדיף?
רשות?הואערביתשלבצבור

דרואיןב.בדףורשב"אברא"שמובאגאוןהאיר'שכתבמה-ב'
ישראלבארץשהרילתפילהגאולהמסמיכתעדיףבצבורתפילהדבערבית
למיסמךלהואיכפתולאבצבורשמעקוריןואח"כערביתשלמתפללין

גאולהמסמיכתעדיףבצה"כדהיינובעונתהדק"שוחזי'לתפילהגאולה

96



דףברש"ימובאירושלמיע"פזהוובאמתלצלוי.אפשרדלאהיכאלתפילה
דברימתוךבתפילהלעמודכדיקודםק"שיקראויוםמבעודדהתפללוב.

הואוא'קושיותכמההקשהותוס'משתחשך.לקרותהחובהולפיכךתורה.
ערביתשלגאולההסומךזההעוה"בבןאיזהושאמריוחנןכר'דק"ל

ק"שיוצאאיספקדהויס"לצה"כדקודםתירץג'בסי'והשאג"אלתפילה.
גאולהוסמיכתק"שברכתלעניןכמולקולאאזלי'דרבנןדיניםלעניןולכן

אחרק"שברכתלקרותדיכולס"לגאוןהאידר'כנראהאבללתפילה.
וכןלתפילה.גאולהמסמיכתעדיףבעונתוק"שוכןבצבורדתפילהתפילה
קוראהערבשבתפילתתפילהמהל'בספ"זשכתבדאע"פברמב"םרואין
תפילתלהתפלללווישכתב:ה"זבפ"גמ"מלתפילהגאולהוסומךק"ש

שלערביתיתפללוכןהחמהשתשקעקודםשבתבערבשבתלילשלערבית
שיקראובלבדבזמנהמדקדקיןואיןרשותהערבשתפילתלפיבשבתמוצ"ש

אלאכןלעשותראוידאיןדמשיגבראב"דועי'צה"כ.אחרבזמנהק"ש
הרמב"םדגםעוזבמגדלועילתפילה.גאולהלמסמךצריךוהלאשעהלצורך
גאולהלסמוךצריךלאהדחקבשעתדעכ"פרואיןומ"מהדחק.בשעתאיירי

ומסתמאגאון.האיכר'וזהוערביתתפילתלהקדיםכשצריךלתפילה
מהולעייןוישהדחק.בשעתאףלתפילהגאולהסמיכתבעי'בשחרית
החילוק?

לתפילהגאולהסמיכתשבעינןאע"פדבערביתשאשכחןמה-ג'
דףתוס'ופירשעינינוויראולעולםה'ברוךשלפסוקיםלי"חמפסיקיןמ"מ

בשלמאדהרייקשהאבלאריכתא.כגאולההו"לרבנןותקנודהואילד:
מפניד:בדףיונהר'תלמידיכדפירשאריכתאגאולהדהויי"להשכיבנו

מפחדיןהיומצריםאתלנגוףה'שעברשבשעההואהגאולהמעיןשהשכיבנו
וכנגדכו'בתיהםאללבואהמשחיתיתןושלאדברולקייםלבוראומתפללין

וכיוןכו'רעדברמכלה'שיצילנוהשכיבנולומרהתקינותפילהאותה
הפסקההוידלאאמרוהגאולהבשעתשהיהמהכנגדלאומרושהתקינו
ויראופסוקיםבי"חאבלבהשכיבנומובןוזהעכ"ל.דמיא.אריכתאדגאולה

הטעםשכתבשםיונהר'עלבפרטיקשהוכןלומר?אפשרמהעינינו
מקרילאחכמיםשקבעודכיוןלעולםה'ברוךשלפסוקיםי"חשאומרים

אףי"חבמקוםפסוקיםלומרשנהגודכיוןכתברל"וסי'ובטורהפסקה
עי"ז?אריכתאגאולההוילאמקוםדמכלויקשהזה.מנהגנתבטללאעכשיו
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קדישדמסייםדמהכתבשםבתוס'עמרםר'דהנהיקשהוכן
רשותערביתדתפילתלתפילהדערביתגאולהמסמךבעינןדלאלאשמועינן

לתפילהגאולהמסמךדבעינןיוחנןכר'נפסקולהלכהדבריודחהתוס'אבל
שאמרי'מה(בעניןוהלכתאד"הכז:בדףתוס'כתבמהלעייןישוא"כ

פסוקיםתקנודלכךונראהוז"ל:רשות)ערביתדתפילתדרבכותיההלכתא
דכיוןעמרםכר'משמעזהולכאורההוא.דרשותלתפילהגאולהביןוקדיש

בערבית.כלללתפילהגאולהסמיכתבעינןלארשותערביתתפילתשפסקי'
לתפילהגאולהסמיכתבעינןדלאבפירושכז:בדףתוס'כתבלאדלמהוקשה

דברייסתורוא"כעמרםר'דברידחהכברד:דףתוס'דהריועודבערבית?
גאולהסמיכתשבעינןדאע"פר"לכז:בדףדתוס'ומשמעכז:?בדףתוס

רשות.הוישבלא"הכיוןוקדישפסוקיםלי"חלהפסיקיכולמ"מלתפילה
ההסבר?מהולעייןויש

קדישלענותדאיןט'סעי'ס"וסי'בשו"עשחריתלעניןפסקינן-ד'
לאדיןוהאישואל.ד"היג:דףתוס'וכמש"כלתפילהגאולהביןוקדושה

והריוקדושה.לקדישלהפסיקיכולדלערביתומשמעערביתלעניןמובא
סמיכתדבעינןדפסקינןכיוןויקשהתפילהקודםבמעריבקדישנתקןבאמת
וכדומה?קדישלעניןמשחריתערביתשנאמאיבערביתגםלתפילהגאולה

גאולהביןלהפסיקדיכולב'סעי'רל"ובסי'שפסקינןבמהלעייןישוכן
צורךשהואכיוןהפסקהויולאוכדומהויבואיעלההש"ץלהכריזלתפילה
והרמ"אהפסקהויולאשמעשלאמילהוציאברכולומריכולוכןהתפילה

לאאבללזהמקיליןבערביתדדוקאמובאדשםהמ"בוביארס"טלס'ציין
להכריזשאיןגםאלאברכולומרפורסלעניןרקלאדזהוומשמעבשחרית.

סי'משהבדרכימובארצ"גסי'בתשו'הרשב"אע"פוזהוויבוא.יעלההש"ץ
ערביחלתפילתקדישביןש"ץשמכריזר"חבלילשנוהגיםדמהסק"בקי"א
נראהדלפי"זכתבמשהודרכיתפילה.צורךשהואהפסקמשוםבואיןר"ח
לש"ץדאסורקי"דבסי'כתבב"יאמנםלהפסיק.יכולשחריתבתפילתדאף

עדמתחיליןאיןולכןהפסקמשוםאוריוצרבתפילתהרוחמשיבלהכריז
בשםדכתבסק"ארל"וסי'במג"ארואיןוכןלהכריז.ש"ץדיכולמוסף

אלאהואתפילהדצורךמשוםרקלאבמעריבש"ץשמכריזדמההרשב"א
(וכןר"ח.מכריזאיןדבשחריתכתבולכןרשות.ערביתדתפילתמשוםג"כ

למהלעייןוישקי"ד.)סי'מ"בעי'בלילה.דמותרומטרטלותןבהכרזתהדין
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הארשותערביתדתפילתבכךומהבערביתדוקאעניניםהניבכלמקילין
כתיקונו?לעשותלוישמתפללאימ"מ

רשות.ערביתדתפילתמדגישיםמהחילוקיםבהרבהשהזכרנו,וכמו
כתיקונו?לעשותלוישמתפללאימ"מאבלהואדרשותבכךדמהלעייןויש

תקנולארשותשהוידכיוןנאמרואיחובה.עלייהושוייהודעכשיוועוד
לתפילהגאולהסמיכתחיובשוםישאמאיא"כרשותשהואלדברלסמוך

בערבית?

גאולהסמיכתדאיןס"לדריב"לכתבד:בדףדהגמ'דע(אגב,
ולאהכיס"ללאיוחנןר'אבלמצפרא.גאולהדעיקרמשוםבערביתלתפילה

טעמא!)מהאילערביתשחריתביןחילוקראשוןבשוםראינו

ג'ישדכנראהלתפילהגאולהסמיכתבדיןלחקורישדהנהונראה
ואמונה)ואמתויציב(אמתגאולהבברכתדיןשהויא'ללמוד.איךאופנים
אחרמידשיהאשבעיבתפילהדיןשהואב'לשמו"ע.סמוךשיהאשבעי
דיןאלאשמו"עבתפילתדיןולאוגאולהבברכתדיןשלאווג'גאולה.ברכת
לתפילה.גאולהלסמוךשראויחדש

גאל"תלסמיכתטעמיםב'כתבהסומךזהד"הד:בדףרש"יוהנה
וכ"שערבית]שללתפילה[גאולההסומךזהדז"לבירושלמיושניהם

בנייצאוהפסחממחרתכדכתיבהוהבשחריתמצריםגאולתדעיקרדשחרית
לרצון[יהיודכתיבתהליםבספרדודרמזהלתפילהגאולהוסמיכתישראל

ה'יענךליהוסמיךי"ט)(תהליםוגואליצוריה'לפניך]לביוהגיוןפיאמרי
סומךשאינומי(פ"א)ירושלמיבברכותואמרי'כ')(תהליםצרהביום

יצאמלךשלפתחועלודפקשבאמלךשללאוהבודומההואלמהגאל"ת
אליולהקב"המקרבאדםיהיהאלאהפליג,הואאףשהפליגומצאוהמלך

אליוקרובובעודואליומתקרבוהואיצי"משלוקלוסיןבתשבחותומרצהו
עכ"ל.צרכיו."לתבועלויש

לרצוןיהיותפילהלגאולהתיכףו.:דףה"אבפ"אהירושלמי(לשון
ה'יענךבתריהכתיבמהוגואלי]צורידקראדסיפאהפנ"מ[ופי'פיאמרי
דומההואלמהלתפילהגאולהסומךשאינומיכלאמיא"רכו'צרהביום

מבקשהואמהלידעיצאמלךשלפתחועלוהרתיקשבאמלךשללאוהבו
הירושלמי.)לשוןע"כהפליג.הואעודשהפליגומצאו
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שהפליגומצאוכו'מלךשללאוהבודדומהרש"ישלב'לטעםוהנה
שהואבעייפליגלאוהקב"התפילתודיתקבלדכדיבתפילהדיןדהואמשמע

צוריה'דכתיבמשוםרש"ישלא'ולטעםגאולה.אחרבהפסקיפליגלא
בתפילהדיןדהואלומראפשרג"כהיהצרהביוםה'יענךליהוסמיךוגואלי

מסתבריותראבללתפילה,גאולהבסומךלרצון)(יהיותפילתודמתקבל
כדיה'ליענךוגואליצוריה'לסמוךדראויחדשדיןדודרמזהא'דלטעם

כלאלאבמיוחדגאולהאובמיוחדתפילהדוקאולאופיו,אמריכלשיתרצה
יתקבל.פיואמרישכלכדיסמיכותשבעיחדשדיןוהיינופיואמרי

בשםוכןד"הב'בסי'הביאזצ"לגאוןמהסטייפלעריעקבהקהילת
תפילהאילתפילהגאולהסמיכתשייךאיךדהקשהדברבמשיבהנצי"ב
רוצהאםדמ"מדברהמשיבותירץצלי!לאבעיאיהארשות?ערבית

הגליוןעלזקניםמהעטרתמשמעכןובאמתכתיקונו.להתפללבעילהתפלל
ר"חשלש"ץדמכריזהרשב"אבשםהמג"אמש"כדעלרל"וסי'הש"ס
דקבעוהוחדאנראהדלאממהרי"להקשהרשותערביתדתפילתמשום
שלאליזהרצריךמתפללשהואהיכאכלמ"מרשותהואאפילוועודחובה,

המשיבשלסבראהאיורואיןבסמ"ג.כדמשמעתפילותבשארכמולהפסיק
כתיקונו.לעשותישמעריבתפילתשאומרדכיוןדבר

ערביתלתפילתשייךלאדודדרמיזתי"לטעמיםדמשלשהונראה
מלך.שלאוהבוטעםשייךורק

רקצרהביוםה'דיענךרשותשלבתפילהאיירילאדדודדי"לא'
כיוןאופןבכלשייךמלךשלאוהבושלטעםאבלחובית.בתפילהאיירי
שמתפללפעםכלשיעשהראויוזהוקלוסיןבתשבחותשמרצהובמהדתלוי

שיהארוצהודאימתפללאםמ"מרשותתפילתדהוידאףבערביתאף
ישבשחריתוא"כוקלוסין.בתשבחותדמרצהוע"ירקוזהונשמעתתפילתו

וב'תהליםבספרדודרמיזתמשוםא'לתפילהגאולהלסמיכתטעמיםב'
מלך.שלאוהבושלהטעםישרקבערביתאבלמלךשלאוהבומשום

מתפללדאילעילשהבאנודברהמשיבשלסבראע"פי"לב'
דיןלתפילהגאולהסמיכתהויאימובןזהוהנהכתיקונו.לעשותישמעריב

מידדהיינוכתיקונולעשותבעילהתפללרוצהשאילומרשייךדלכןבתפילה
איךבגאולהדיןאוחדשדיןדהואנאמראיאבלהקה"י,וכמש"כגאולהאחר
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דאףי"לוא"כעליו.חיובליכאשבכלללדברלסמוךחכמיםיחייבוהו
דיןשהואסמיכותהדיןרקזהומ"מלתפילהגאולהסמיכתדיןישדבערבית
שייךרקבערביתוא"ככתיקונו.לעשותצריךלהתפללרוצהדאיבתפילה

שלדודרמיזתשייךלאאבלשהפליג,שמצאומלךשלאוהבושלהטעם
גאולהלסמיכתטעמיםב'ישבשחריתאבלה'.יענךליהוסמיךוגואליצורי

דוד.רמיזתשלחדשדיןשייךדגםלתפילה

לאמעלייתאשגאולהאע"פיוחנןשלרביאמרי'ד:בדףדהנהי"לג'
דודדרמיזתי"לוא"כהוי.נמימאורתאגאולהמ"מצפראעדאלאהויא

אבלמעלייתא,גאולהזמןשהואבשחריתאלאהוילאוגואליצוריה'שכתיב
בתשבחותדמרצהושהטעםכיוןמאורתאגםשייךמלךשלאוהבושלטעם

שייךגאולהבזמןשלאדאףמאורתאאףשייךוזהאליוומתקרבוקלוסין
שלדיןהאישייךלמהטעםעודישוא"כגאולה.שלבקלוסיןהקב"הלרצות
רישורשב"אהרשב"א,מתשו'ומ"מבערבית.גםמלךשלאוהבושלתפילה

משמעלעיל,מובאכז:בדףותוסה"ז,פ"גתפילההל'ורמב"םברכות,
דגאולהמשוםולארשותערביתדתפילתמשוםחמוריותרדשחרית
הראשונים.סברותכשניי"לעדייןומ"מצפרא.עדהויאלאמעלייתא

שחריתביןהחילוקיםכלישלמהמובןאלוטעמיםלשלשהוא"כ
מובןזהלתפילהגאולהמסמיכתעדיףבצבורשתפילהבמהדהנהלערבית.

שתפילתוראוידיותרי"לתפילהחיובדמשוםדוקאבתפילהחיובהואאי
דאע"גמלך,שלאוהבומשוםלגאולהסמוךיהאשתפילתוממהבצבוריהא

אינובצבורותפילהחיובדהוימהפוסקיםמשמעלתפילהגאולהדסמיכת
ע"ינשמעתתפילתושיהאהואמלךשלאוהבודטעםכיוןמ"מחיוב,

בברכותאמרי'דהריעדיףבצבורתפילהודאיא"כאליו,מתקרבשהקב"ה
הקב"הדאיןשםאמרי'וכןמתפלליןשהצבורבשעהרצוןעתאימתיח.דף

בזהבשחריתששייךדודשרמזהחדשמדיןאבלרבים.שלבתפלתןמואס
בצבורמתפילהעדיףלתפילהגאולהשיסמוךה'יענךשלחדשדדיןאמרי'
מחלקולכןחיוב.הוילתפילהגאולהוסמיכתחיובאינובצבורתפילהדהרי
שלאוהבומשוםבתפילהדיןרקשישבערביתדדוקאהרשב"אע"פהב"י
גאולהסמיכתדיןגםשישבשחריתאבלעדיףבצבורתפילהבזהמלך,

בצבור.מתפילהעדיףזהדוד,רמיזתמשוםלתפילה
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מעריבלהתפלליכולהדחקבשעתבערביתדוקאלמהמובןוגם
דכיוןגאולהברכתמאחרלאאיואףק"שזמןהגיעשלאאףצה"כקודם
מתקדמיןשצבורהדחקבשעתא"כהפליגשלאמשוםתפילהשלדיןשהוא

שלחדשדיןגםשישבשחריתאבלמסמיכות.בצבורתפילהעדיףא"כ
עדיף.אינובצבורתפילהבזהדודשרמזהע"יסמיכות

ולהכרזתוקדישעינינוויראופסוקיםלי"חמפסיקיןלמהמובןוכן
משוםבתפילהדיןהואגאול"תסמיכתאידהנהבערבית,דוקאויבואיעלה

לאאבלדעתמסיחאירקשייךוהפליג"הפליג",בעינןבזהמלךשלאוהבו
הפליג.בגדריהאחז"לשתיקנומהשאומרע"יבכךמהשהפסקמסתבר

לקדישוכןחז"לשתיקנועינינוויראופסוקיםלי"חלהפסיקיכולולכן
צורךדהואויבואיעלהלהכריזיכולוכןחובית).מעריבסוף(שהואשתקנו
צורישכתיבדודרמיזתמשוםחדשחיובגםשישבשחריתאבלתפילה.
סמוכים.שהפסוקיםכמוממשסמיכותבעינןבזהה'יענךליהוסמיךוגואלי

תפילהאוגאולההויאא"כתקנושחכמיםלמהאףלהפסיקיכוללאולכן
חלקאוגאולהמברכתחלקדהםתפתחשפתיוה'השכיבנוכמואריכתא

משמו"ע.

השו"עדיןעלשכתבקי"אסי'רעק"אבהג'חדשפשטעפי"זונראה
בשבת"לענ"דוז"ל:בצבורמתפילהעדיףלתפילהגאולהמסמךדבשחרית

לסמוךכללחיובאיןדבשבתכיוןק"שיקראואח"כהצבורעםיתפללוכה"ג
כתבקי"אסי'בב"ימובאאשריהג'דהנהעכ"ל.כו'."לתפילהגאולה

צרהביוםה'מיענךונפקאהואיללתפילהגאולהלסמוךצריךאיןדבשבת
נראהדלאכתבוב"יא'.סעי'קי"אסי'ברמ"אומובאצרה.יוםלאוובשבת
כו'לתפילהגאולהלסמוךצריךקראההואובלאבעלמאסמךקראדההוא
ודלאבחולרקשייךמלךשלאוהבוטעםדאףט"זבסי'בשאג"אעי'(ומ"מ
ואחרונים!)הראשוניםכשאר

סי'הלכההביאורעדיף,בצבורתפילהדבשבתרעק"אמש"כוהנה
ומ"מכן.ס"ללאהלכהוהביאורהקילו.והא"רהל"חשגםכתבקי"א

ופמ"גהא"רפיעלסק"נס"וובסי'סק"טקי"אבסי'פסקברורההמשנה
דבשחרית.לתפילהגאולהביןוברכווקדישאיש"רלענותיכולשודאי
שלהטעםשייךאבלה'יענךשייךלאבשבתדהריחדשטעםלפרשונראה
אוהבומדיןרקשהויוכיוןדחול,ערביתכמוממשהויוא"כמלךשלאוהבו
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להפסיקיכולבזה—עדיףבצבורתפילהובזה,בתפילה,דיןזהומלך,של
כנלענ"ד.יפליג.ולאדעתיסיחשלאובלבדבכךמהבדברים
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Eretz Yisrael
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The Nails that Won’t Run Away

Rabbi Tzvi Aryeh Benoff

I – The Challenge of Shabbos

We are not okay.

The past few weeks have not been easy for Israel as a
State and as a People. We are unfortunately not strangers to
unprecedented tragedy and barbarism. And just as we’ve
survived those attempts at destruction, we believe with perfect
faith that we will ultimately emerge from this horror as well,
growing stronger than ever before. Yet at this point, the
wounds still seem too fresh to be soothed. I think that NYC
Mayor Adam’s words at the rallies he participated in
accurately and succinctly sum up how we are all feeling:

“We are not okay.”

I feel inadequate to teach Torah that can illuminate the
proper path through this heavy darkness, so instead I want to
just share my thoughts about Shabbos, a day of rest when we
do not feel rested... How are we supposed to approach this
holy day? For me, there are two significant challenges:

The first is a question of emotion. What exactly are we
supposed to feel on Shabbos? Isaiah the prophet instructs us to
“call Shabbos a delight” – there is a commandment to enjoy
Shabbos.26 While we may certainly cry during our entreaties
to God to protect and save our nation, tears of sadness and
other practices of mourning are forbidden on Shabbos.

26 Isaiah 58:13; Shabbos 118b
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But even assuming that we could possibly close our
mind’s eye to the gruesome images of slaughtered babies,
which we probably should not have looked at anyway, what
about the living? Hundreds of our brothers and sisters are
being held captive in Gaza. Thousands of loved ones have
been called up to battle, courting death for nation and
homeland. And millions of Jews cower in bomb shelters
waiting out the all-too-familiar sirens portending imminent,
ominous booms. How can we possibly enjoy Shabbos? How
can we call it a delight?

The second challenge for me is not a question of
emotion, per say, but of mindset. What are we supposed to be
thinking about on Shabbos? Many of us cannot think about
anything but Israel; it consumes every waking moment of the
day. And that can be very exhausting and certainly out of sync
with the ethos of a “day of rest.”

Yet, at least speaking for myself, there is also a small
part of me that for just a moment desperately wants to think
about anything other than the tragic situation in Israel.

Last Friday night, I ate a Shabbos meal at the home of
a friend and the conversation meandered its way through a
variety of topics, some of which had nothing to do with the
war. There were words of Torah, some reminiscing, and even
a few jokes. And for those moments, I felt like a stone had
been lifted off my chest. I was suddenly free! And then, just
as suddenly, thoughts of Israel and the terrors there returned. I
was overcome with a tremendous sense of guilt that I
momentarily forgot the plight of my people and homeland.

Like a black hole, we either cannot help but think of
Israel or feel guilty for wanting to try to escape briefly from
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its gravitational pull. Has Shabbos with all the serenity it
demands and promises inexorably crossed the event horizon,
doomed to be sucked into this all-consuming vortex of
entropy?!

II – An Unfinished Week

But the challenge of mindset actually runs far deeper
than merely what we think or do not think about. It also
targets how we think.

Throughout these last few days, we have been
bombarded by a relentless onslaught of information.
Television, newspapers, the internet, and social media. With
near-instant communication possible around the world, we
often hear about something directly from its source (or from a
best friend’s best friend with all the unintentional, inevitable
adulterations such games of international telephone entail)
before it’s reported by the formal news outlets. It is like
drinking from a doomed firehose that never shuts off.

The same is true regarding our reaction to that
information intake. We are constantly, and often
instantaneously, reacting to what we see or hear about Israel.
Thank God, the Jewish People have galvanized both as a
united community and as an aggregate of grassroots
individuals. We pray and learn. We post and we tweet. We
attend rallies and contact political officials. We raise money
and collect gear sometimes held up in customs at Ben Gurion
Airport. Our responses, spiritual and temporal, are rapid and
robust.

But much of that stops on Shabbos. We cannot read or
post online. We cannot separate challah or call
congresspeople. We cannot raise money for soldiers or for
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study. Both our ability to intake and react to information is
severely curtailed on Shabbos.

That sharp contrast with our weekday routine (if you
can call the trauma of existential warfare “routine”) is not
accidental; the principle of דָּבָרוְדַבֵּר abjures reading or
discussing “work” both in the formal sense of forbidden
activities (Melachos), as well as in the colloquial sense of
business and projects we have yet to complete.27 Even
thinking about such subjects is in diametric opposition to the
Mitzvah of “ שבתעונג ” [enjoying Shabbos], because we are
supposed to think of our work as complete, just like God was
able to finish all of creation 5784 years ago.28

Abie Rotenberg sweetly articulated this vision in his
famous song “It’s Time to Say Good Shabbos:”

You can spend time with your family. You’ll study
and you’ll pray. Why not wait ‘till after Shabbos,
oh those nails won’t run away. So put away your
hammer, there’s nothing left to do. Go on home
and find the gift, it’s waiting there for you. It’s
time to say Good Shabbos, ‘cause all your work is
done. Gonna spend the day together with the Holy
One…

The wording and sequence of the lyrics are quite
intentional. We put down our hammer and refrain from work
because there’s nothing left to do. But there’s only nothing left
to do at the moment because we are waiting until after
Shabbos to start rethinking about all those nails that won’t run
away. In other words, we can only find the gift of Shabbos

28 See Exodus 20:9 and Mekhilta D’Rabbi Yishmael ad loc.

27 See Shulhan Aruch OC 307
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waiting at our home (family, study, and prayer), spending the
day with the Holy One at rest, when we embrace the
ostensible illusion that we’ve completed all our work just like
God has.

But how can we do that this Shabbos? How can we put
down our hammers and our phones and turn a blind eye to all
those nails that lie before us?! Unplugging from that stream of
information creates a vacuum of the unknown, quickly filled
by the fear that a large ominous question mark broadcasts.
Truncating our ability to react leaves us feeling powerless,
consumed by the incompleteness of the missions we have
championed. To assuage the guilt of perceived detachment
from our extended family in Israel, we often sublimate this
fear and impotence into perseverance. If we cannot learn or do
anything new, we focus instead on reinforcing our solidarity.
All. Day. Long.

The line between healthy חברובעולנושא and a paralytic
miasma of עצבות can be difficult to calibrate on a day when
creative production is definitionally constrained, but the
complete inhibiting of מנוחה and any possibility of עונג seems
like a good metric. So how can we rest from our work on a
day like this?

III – The Blessing of Shabbos

Every Friday night during the Ma’ariv prayer and
Kiddush, we say this verse (Genesis 2: 3) about how God
created Shabbos: שבתבוכיאותוויקדשהשביעייוםאתאלקיםויברך

לעשותאלקיםבראאשרמלאכתומכל . And God blessed the seventh
day and sanctified it. For on it He rested from all the work
that God had created to do.
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We say this verse so often that we’ve become inured to
its textual oddities. The Torah never actually explains how
God blessed the seventh day. Ibn Ezra explains that the
blessing of Shabbos is nonspecific because it is actually a
universal qualitative enrichment of everything already present
in creation. For human beings, this means that we are blessed
with – in Ibn Ezra’s words – יתירהשכל , additional intellect.
But what does this mean? Do we get smarter on Shabbat?!

The other difficult part of the verse is the ending:
—לעשות “to do” which connotes something yet to be done.
Why would the Torah characterize God resting from work He
had “created to do?” It almost sounds like the creation which
God rested from was the phenomena of work to be done and
not necessarily its accomplishment.

Indeed, the great 19th Century Hassidic leader Rabbi
Tzvi Elimelech Shapira (often referred to by his most famous
work Bnei Yissaschar) explains29 that there are many things in
this world that are still unfinished. Some will be completed by
God. Others by the passive laws of nature and society. And
many, the most important activities, must be done by
humanity as God’s partners in creation. What gave God cause
for rest was that all the raw ingredients the universe needed to
ultimately reach a state of completion over history were
already created. With that potential in place and faith in His
handiwork, the God who transcends the constraints of linear
space and time, could rest. History just needed to play itself
out.

The goal of creation is to set up the לעשות [to do] of
human civilization, seeding the world with all it needs to

29 Igra D’Kallah Genesis 2:3
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ultimately achieve perfection and completeness. And the
blessing of Shabbos is the ability to enjoy the peace of mind
that faith affords amidst an as of yet incomplete world. That is
the יתירהשכל [additional intellect] that Ibn Ezra describes. Not
intelligence, but perspective. For twenty-five hours a week,
we are gifted with the ability to unplug from the world and
transcend to a vantage point where we can appreciate the
“long game” of our world.

From our faith in the future and memory of the past,
we believe and know that we and this world possess
everything needed to achieve the success that will ultimately
be reached. It will just take a little bit more time for the
program to run. And it is on days when we have this
perspective that we can achieve a modicum of rest. There may
be more to do, there may be more nails needed to bang into
place, but all the “work” is done.30

IV – Echoes of the Past and Future

So what does that mean for us on a Shabbos when
Israel is at war?

On an emotional level, I don’t think it means we force
ourselves to be happy. The halakhic consensus is that there is
no Mitzvah of שמחה on Shabbos.31 Unlike a Yom Tov,
Shabbos does not abrogate a Shiva period of mourning. שמחה
and אבלות are contradictory emotional states and thus mutually
exclusive. But that is not the case for mourning and resting.
The two can coexist in a modified fashion.32 The same is true

32 See Shulchan Aruch YD 400

31 For an analysis of the debate see Shiurim L’zeher Abba Mari Vol. 1 pp
64-83

30 See Beis Yishai pg. 26 regarding the practice to not daven bakashos on
Shabbos.
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for .עונג One can experience pleasure without necessarily
being happy. We’ve all eaten delicious food or done
something enjoyable when we’re sad. It did not make us
happy, but we could still appreciate it.

And such enjoyment can reflect and reinforce a state
of rest, not as an analgesic to quash the feelings of sorrow,
fear, and powerlessness, but as the embodiment of the broader
perspective we have on Shabbos. The Ohr Hachaim notes33

that a literal reading of the words “ השמיםאתה'עשהימיםששתכי
וינפששבתהשביעיוביוםהארץואת ” indicates that God created the

heavens and earth for six days. In a sense, the world is only
designed to last for six days, culminating in Shabbos when the
work of the week is complete. Each new week is merely a
‘rerun’ of the first week of creation, with the only difference
being that with each new cycle the potential seed grows a little
more. It’s the same six days, time and time again, with the gap
between potential and execution shrinking each week as we
continue to live out and give final form to God’s vision.

With this perspective, we have done everything we
possibly could do during the last six days. All that davening,
Tzedakah, and activism was everything that we could have
done and everything we needed to do. And next week we will
do it all again, nurturing the seeds we and God planted and
giving them the care and time necessary to mature.

But to get from this week to next week, we need
Shabbos. We need Shabbos to appreciate that all the
groundwork for our success has already been laid out. And
that can only happen when we disconnect from the incessant
onslaught of information and the rapid responses it demands.

33 Commentary to Exodus 20:11
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Unfettered from time, we can contemplate the long view of
Jewish history and what truly lies at the core of who we are as
a people.

V - A Taste of the World to Come

In To Heal a Fractured World, Rabbi Jonathan Sacks
expands upon a novel idea of Rabbi Nachum Rabinovich
about Moshe’s leadership.34 Upon witnessing the burning bush
symbolizing God’s presence suffering along with the Jewish
People in exile, Moshe averts his eyes. This was not out of
fear or reverence, Rabbi Rabinovitch argues, but out of his
love for the Jews. Encountering God “face to face” would
enable Moshe to see history from His timeless perspective.

With past, present, and future all held in view, Moshe
would have appreciated the necessity and even the blessings
of slavery. He would have been able to recite והמטיבהטוב [a
blessing reserved for good tidings] instead of האמתדיין [a
blessing reserved for death and other bad tidings] on the
suffering of the Egyptian exile.35 As the faithful shepherd of
the Flock of Israel, that was something he could not do. He
needed to anchor himself in the present and thus averted his
gaze from the plight of his people. Embracing the virtue of
theodicy would need to wait for the Messianic Era at the end
of time when we can look back and connect the dots of God’s
footsteps guiding and weaving between our own across the
sands of history.

Unlike Moshe, however, there is a time when we can
have the best of both worlds: Shabbos as a “a taste of the

35 See Pesahim 50a

34 Sacks, pp. 22-23 ; see also Darkah Shel Torah pp. 185-191
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World to Come.”36 Just a taste. Not enough to summarily
sever us from the present, but enough perspective to give the
fortitude, foresight, and faith to focus on the potential and
beauty that the present contains. The liturgy of Kiddush on
Shabbos refers to God as the “Ancient” Holy One עתיקא)
(קדישא because it is a day when our relationship with God
transcends the myopic, rational present.37 It is a day that
commemorates the first Shabbos in the history of creation,
affirming our belief in the divinity of the past. It echoes the
Shabbos of Matan Torah [Revelation], underscoring the
precepts which guide us in the present. And it heralds the
ultimate Shabbos at the end of days, declaring our faith in a
perfected future.

This past week has brought out some of the best in the
nation of Israel. The heartwarming stories of kindness, unity
and prayer were our instinctive response to this crisis because
they define us. That should be a source of pride and faith that
we are going down the right path. Speak about that at the
Shabbos table. Share the stories of all the instances of ’ הקידוש
you heard. Discuss the hopes for unity that you think can
emerge from this crisis. And thank someone for all the מסירות
נפש they’ve demonstrated during these trying times.

We cannot stick our heads in the sand and ignore our
present reality. It will not work, and it is morally wrong. But
there is a bigger story at work, a broader perspective that
Shabbos affords us. It may not fill us with joy in these hard
times, but it can give us a brief pause for a little enjoyment
and some much-needed respite.

37 See Pri Tzaddik, Bereishit 6
36 Shabbos 119b
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מִשְׁתַּכְּחִיןולְָאדְּאָבְדִיןעַלחֲבַל
Seth Lebowitz

A friend recently expressed to me his wish that a certain
former Israeli prime minister were still living and currently
leading the Israeli government, based on his belief (which I
share) that this former leader would have excelled in leading
Israel, and in providing a moral compass for Jews worldwide,
in the current crisis. Upon further reflection, however, I
decided that given the choice, I would prefer the presence of
Avraham38 Avinu to that of any modern leader. Avraham
Avinu faced some of the same difficulties and challenges that
the Jewish people face today,39 and his actions in the face of
those challenges can serve as a model for his descendants.40

Avraham Avinu cared greatly for the welfare of
humanity because he loved God, and humanity is God’s
creation.41 Of course this love for humanity does not imply
love for, or even grudging acceptance of, everything that
every human being does. One can see roots of this contrast in
God’s first communication to Avraham, which included the
statement:

41 See the Netziv’s introduction to Sefer Breishit.

40 This essay is not meant to argue for or against any particular policy or
course of action. Rather, it represents ובקשתישאלתי that God grant to all
those fulfilling their roles in representing, protecting and helping the
Jewish people as much of the faith, wisdom, courage, strength, clarity of
moral vision, kindness and generosity of Avraham Avinu as is possible.

39 This should not be surprising, as the Ramban teaches us many times in
Sefer Bresihit, starting with Breishit 12:6: לבניםסימןלאבותשאירעמהכל .

38 For simplicity, Avraham is referred to as “Avraham” even when talking
about the period of life when his name was Avram, except when quoting
the Torah accurately requires referring to him as “Avram.”
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משפחתכלבךונברכואארומקללךמברכיךואברכה
42האדמה.

I will bless those who bless you, and those who
curse you I will curse, and all the families of the
earth will be blessed through you.

Avraham would have supporters and also detractors.
Despite the existence of these detractors, whom God promised
to curse,43 all the families of the earth will ultimately benefit
from Avraham and his teachings and their implementation.

The Torah calls Avraham העבריאברם .”44 One of the
interpretations of this phrase offered in Breishit Rabba is:

45אחד.עברמוהואאחד,מעברהעולםכלאומר:יהודהרבי

All the world was on one side, and he [Avraham
Avinu] was on the other side.

At times, Avraham was forced to stand in steadfast
opposition to an entire world that opposed his worldview and
his prescription for human conduct. In light of God’s
statement that all families of the earth would ultimately be
blessed through him, Avraham maintained his position against
public opinion with total clarity about right and wrong,
without detracting from his long-term desire for a resulting
benefit for the entire world.

Avraham was forced personally to take difficult
measures to protect himself from a society whose lack of
morality endangered him. When Avraham’s measures for
self-protection became known to the leader of that society,

45 Breishit Raba 42:8.
44 Breishit 14:13.
43 . להנחםהואאדםלאכיינחםולאישקרלאישראלנצחוגם
42 Bresihit 12:3.
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that leader hypocritically, and seemingly obliviously,
criticized Avraham for trying to protect himself against a
danger created and maintained by the leader himself!

חטאתיומהלנועשיתמהלוויאמרלאברהםאבימלךויקרא
לאאשרמעשיםגדלהחטאהממלכתיועלעליהבאתכילך

עמדי.עשיתיעשו

Incredibly, Avimelech ignored his own role in Avraham’s
need to protect himself, and not only blamed Avraham for
Avraham’s own actions, but actually blamed Avraham for
Avimelech’s society’s and his own sins! Avraham’s response
to Avimelech is straightforward, and whether or not the
response affected Avimelech and the society he led, Avraham
knew that at a minimum the message would affect
Avimelech’s and his subjects’ descendants in the future:

הזהבמקוםא–להיםיראתאיןרקאמרתיכיאברהםויאמר
אשתי.דברעלוהרגוני

Avraham said that there is no fear of God in this
place, and they would have murdered me over my
wife.

When an alliance of the world’s four most powerful
armies conquered and pillaged the cities of Sdom and Amora,
the Torah describes the immediate story in approximately
seventy words, and states that these armies captured Lot,
Avram’s nephew.46 An escapee from the battle informs
Avraham of these events, and one can assume the account of
an excited eyewitness to dramatic events described them in no
fewer words than the Torah used to do so. The image the

46 Breishit 14:8-12. אברםאחיבןלוט…אתויקחו (These verses, and the
approximately seventy words, comprise only the immediate story, not the
historical background, which begins seven verses earlier.)
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Torah paints of Avraham’s reaction is breathtaking. That
reaction consists of two parts— the message Avraham heard,
and the actions he took in response. Out of the whole report
that Avraham received, Avraham heard only two words, and
those words were not literally accurate:

47…אחיונשבהכיאברםוישמע

The only part of the lengthy story that Avraham heard, the
Torah tells us, was that his brother was captured.48 And
only the space of an —אתנחתא a fraction of a second—
separates Avraham’s receipt of this news from his response:

49דן.עדוירדףמאותושלשעשרשמנהביתוילידיחניכיואת…וירק

Avraham immediately assembled the available
personnel, and they rushed out in pursuit of the strongest
armies in the world. One can picture Avraham hearing the
report, turning to his trusted chief servant standing next to
him, and issuing the instruction: “get all the shepherds and
household employees who are strong enough to hold a sword
or a spear and meet me at the entrance to our camp in 45
minutes.”50 The spiritual giant whose kindness and generosity

50 One can also picture Aner, Eshkol and Mamre (whose covenant with
Avraham presumably covered watching out for sheep and goat thieves
going after each others’ flocks but surely did not include attacking the
world’s most powerful military forces) witnessing Avraham’s shepherds
assembling, asking what all the commotion is about, and asking Avraham
“Is there time for us to run home and get our swords before you leave, or
should we catch up to you?” Although this is an important reflection of
the impact that Avraham had on those around him, I mention it here to
give recognition to those who are not part of the Jewish people and

49 Breishit 14:14 (second half).

48 Avraham’s reaction should also be seen against the background of Lot’s
previous choice not to be associated with Avraham and his worldview.
Lot’s choice apparently had no effect on Avraham’s reaction (unless it was
to strengthen it, an interesting discussion for another time).

47 Breishit 14:14 (first half).
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still, 3,800 years later, inspire awe in anyone who pays
attention, temporarily became a great warrior51 when forced to
do so. Part of being Avraham Avinu was being told the whole
story but hearing only אחיונשבה , and immediately going out
to war against insurmountable odds to save Lot.

The written Torah does not provide much information
about the early part of Avraham Avinu’s life, and does not
explain the background to Avraham’s relationship with God.
One of the most famous Midrashic teachings that fills in this
gap says:

וראהלמקוםממקוםעוברשהיהלאחדמשליצחקרביאמר
הציץמנהיג,בלאזושהבירהתאמראמר,דולקתאחתבירה
שהיהלפיכך,הבירה.בעלהואאנילואמרהבירה,בעלעליו

הציץמנהיג,בלאהזהשהעולםתאמראומראברהםאבינו
52העולם…בעלהואאנילוואמרהקב"העליו

Avraham can be compared to a traveler from place
to place who saw דולקתאחתבירה and asked
himself— is there no one in charge here? The
owner popped out and said to the traveler “I am in
charge.” Similarly, Avraham asked himself
whether Anyone is in charge of the world, and God

52 Bresishit Rabba 39:1.

51 When one considers the sizes and natures of the armies on each side, it
appears that Avraham Avinu was a great warrior on the order of Alexander
the Great or Napoleon (absolutely no comparison is intended between
Avraham and these two historical figures other than in the area of
military competence).
See Ramban, Breishit 26:29 —

בעליולוחרבשולףאישמאותשלשבביתושהיוכחורבמאדגדולאברהםשהיהויתכן
מאודגיבוריםמלכיםארבעהורדףהאריהכלבלבואשרחילבןגםוהוארביםברית

ונצחם.

nevertheless stand with Israel, including those non-Jews who fight bravely
in Israel’s defense.
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popped out at him and said “I am in charge of the
world.”

The words דולקתאחתבירה are deliberately left
untranslated above. I believe the conventional understanding
of this Midrash is that Avraham looked at the world like a
traveler passing by a house in which a lamp is burning.
Although the passerby cannot see anyone inside the house, the
lit lamp indicates that the house is not ownerless— someone
must be running the household, or who lit the lamp? So too,
Avraham’s observations of the world taught him that the
world has an Owner— God. This interpretation of this
Midrash informs, among other things, the Rambam’s
description of Avraham Avinu’s development.53

But a different interpretation of דולקתאחתבירה is
especially relevant to the current crisis faced by the Jewish
people. In this interpretation, Avraham is compared not to
one passing by a house with a lamp, but to one passing by a
city engulfed in flames.54 Avraham asks— how can the
world around me burn to the ground? Doesn’t the world have
anyone in charge to prevent this? God reveals Himself to
Avraham and says “I am the Owner of the world.” The
solution to the world burning down is complex and lengthy.
But the solution begins with recognizing the Owner of the city
in flames. Who hasn’t felt recently that the world is on fire? I
am trying to learn from Avraham Avinu and see not only the
world on fire, but also to see its Owner.

* * *

54 See Netziv, Herchev Davar, Breishit 11:5.
53 See Rambam, Hilchot Avoda Zara 1:3.
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In the short term, may God grant Israel’s army55 the
swift and decisive defeat of the terrorists who threaten Israel
and protection from harm during the process. May God grant
clear vision to the morally blind who blame the innocent for
defending themselves against the wicked.56

But we look forward to the day, soon, when the Israeli
army will be solely dedicated to a different kind of activity—
57 תורהשלמלחמתה , the intense but never violent struggle to
increase understanding of the word of God. We look forward
to the day, also soon, when we try to explain to our puzzled
children and grandchildren, perhaps with the help of a small
exhibit in a history museum, a strange historical relic known
as “weapons.” And to the day, also very soon, when world
capitals will transmit an entirely different message to
Jerusalem.

Before one can move from a starting place to an
ending place, one must first locate each of them. Knowing
these two locations is crucial to someone who does not know
the route between them, because it is a framework for finding
one’s way from beginning to end. Avraham recognizing the
Owner of the world that he saw on fire is the starting place.
May we very soon see all fires extinguished permanently, with
the fulfillment of58

וירושל ם.יהודהעלאמוץבןישעיהוחזהאשרהדבר

ההריםבראשה'ביתהריהיהנכוןהימיםבאחריתוהיה 
הגוים.כלאליוונהרומגבעותונשא

58 Yeshayahu 2:1-4.
57 See Kiddushin 30b.

56 If there are those who refuse to see, God in His infinite wisdom will
obviously know how to handle that.

55 Certainly including the modern day Aner, Eshkol and Mamre.
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ביתאלה'הראלונעלהלכו ואמרורביםעמיםוהלכו
תצאמציוןכיבארחתיוונלכהמדרכיווירנויעקבא–להי
מירושל ם.ה'ודברתורה

לאתיםחרבותםוכתתורביםלעמיםוהוכיחהגויםביןושפט
ילמדוולאחרבגויאלגויישאלאלמזמרותוחניתותיהם

מלחמה.עוד
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Let’s be Clear— It’s Our Land

Rabbi Jonathan Kaplan

Sometimes we need to state the obvious, as it is important to
remind ourselves of the truth. The land of Israel belongs to
the Jewish people. Sounds simple. Unfortunately, today this
is an idea that is very much disputed. Only a few days after
the most heinous crimes committed by Hamas terrorists, the
world’s sentiments are once again swinging negatively against
the state of Israel. In fact, much of the world believes that
Israel deserved this horrific attack. Rashi (1040-1105), the
great medieval commentator, explains i,n his first observation
on the Torah, why the Torah started with the creation story.
His comment seems prophetic.

Now for what reason did Hashem commence with
“In the beginning?” Because of [the verse] “The
strength of His works He related to His people, to
give them the inheritance of the nations” (Ps.
111:6). For if the nations of the world should say
to Israel, “You are robbers, for you conquered by
force the lands of the seven nations [of Canaan],”
they will reply, “The entire earth belongs to the
Holy One, blessed be He; He created it (this we
learn from the story of creation) and gave it to
whomever He deemed proper. When He wished, He
gave it to them, and when He wished, He took it
away from them and gave it to us.”59

59

שֶׁהִיאלָכֶם,הַזּהֶמֵהַחדֶֹשׁאֶלָּאהַתּוֹרָהאֶתלְהַתְחִילצָרִי�הָיהָ�אֹֹֹֹיצְִחָקרַבִּיאָמַרבראשית.
לְעַמּוֹהִגִּידמַעֲשָׂיוכּחַֹמִשׁוּםבִּבְרֵאשִׁית?פָּתַחטַּעַםוּמַהישִׂרָאֵל,בָּהּשֶׁנּצְִטַוּוּרִאשׁוֹנהָמִצְוָה
אַתֶּם,לִסְטִיםלְישְִׁרָאֵלהָעוֹלָםאֻמּוֹתיאֹמְרוּשֶׁאִםקי"א),(תהיליםגּוֹיםִנחֲַלַתלָהֶםלָתֵת

וּנתְָנהָּבְרָאָהּהוּאהִיא,הַקָּבָּ"השֶׁלהָאָרֶץכָּללָהֶםאוֹמְרִיםהֵםגוֹיםִ,שִׁבְעָהאַרְצוֹתשֶׁכְּבַשְׁתֶּם
.לָנוּוּנתְָנהָּמֵהֶםנטְָלָהּוּבִרְצוֹנוֹלָהֶם,נתְָנהָּבִּרְצוֹנוֹבְּעֵיניָו,ישַָׁרלַאֲשֶׁר
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For centuries people did not understand what Rashi was
referring to. The Jewish people are going to be accused of
stealing the land? Fast forward to today. This is something
that we hear on a daily basis. The entire United Nations
seems to exist simply for this purpose. The disproportionate
number of UN resolutions against the state of Israel is a clear
illustration of Rashi’s comments. There seem to be very
strong forces that want to see the state of Israel as we know it
cease to exist. Rashi’s commentary conveys that there are
forces that will always attempt to sever the connection
between the Jewish nation and its land. To understand this,
we need to better understand what the mission of the Jewish
people is and how this mission is fulfilled through the land.

Rashi quotes a verse from Psalms 111:6 “Hashem
related the power of His ways (i.e. the act of creation) to His
nation, in order to give them the inheritance of the nations (the
land of Israel).” The verse connects the creation of the world
to the Jewish people’s right to the land of Israel. What is the
explanation for this connection? The Talmud in Yoma 54b60

states that Jerusalem, specifically the Temple Mount, was the
starting point of creation. This is where the foundation stone is

60

הָעוֹלָם,נבְִרָאמִצִּיּוֹןדְּאָמַרכְּמַאןתְּנןַהָעוֹלָם.הוּשְׁתַּתשֶׁמִּמֶּנּהָתָּנאָ:נקְִרֵאת.הָיתְָהוּשְׁתִיּהָ
וּרְגבִָיםלַמּוּצָקעָפָר״בְּצֶקֶתשֶׁנּאֱֶמַר:נבְִרָא,מֵאֶמְצָעִיתוֹעוֹלָםאוֹמֵר:אֱלִיעֶזרֶרַבִּידְּתַניְאָ,

ידְוּבָּקוּ״.
The Mishna taught that a stone sat in the Holy of Holies, and it was called
the foundation [shetiya] rock. A Sage taught in the Tosefta: Why was it
called shetiya? It is because the world was created [hushtat] from it.
The Gemara comments: We learned the Mishnah in accordance with the
opinion of the one who said that the world was created from Zion. As it
was taught in a baraitta that Rabbi Eliezer says: The world was created
from its center, as it is stated: “When the dust runs into a mass, and
the clods cleave fast together” (Job 38:38). The world was created by
adding matter to the center, like the formation of clumps of earth.
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located. It is from this place that the entire world was formed.
As the seat of creation, the land of Israel is imbued with the
force of creation. On that very land, Hashem placed the
people who accepted the Mitzvot through which the process
of creation can continue.

Rashi, on the first verse of the Torah, explains what
might be Hashem’s motivation for creation. The word
“be’reishit” in the first verse of the Torah can be understood
as “for the sake of reishit.”61 Reishit implies firsts or new
beginnings. Based on textual references, Rashi gives two
examples of entities that are referred to as reishit: the Torah
and the nation of Israel. The Midrash Rabbah on Bereishit

61

הַתּוֹרָהבִּשְׁבִילרַבּוֹתֵינוּשֶׁדְּרָשׁוּהוּכְּמוֹדָּרְשֵׁניִ,אֶלָּאאוֹמֵרהַזּהֶהַמִּקְרָאאֵיןברא.בראשית
ב).(ירמיהתְּבוּאָתוֹרֵאשִׁיתשֶׁנקְִרְאוּישְִׂרָאֵלוּבִשְׁבִילח'),(משלידַּרְכּוֹרֵאשִׁיתשֶׁנקְִרֵאת

This verse calls aloud for explanation in the manner that our Rabbis
explained it: God created the world for the sake of the Torah which is
called (Proverbs 8:22) “The beginning (ראשית) of His (God’s) way,” and
for the sake of Israel who are called (Jeremiah 2:3) “The beginning (ראשית)
of His (God’s) increase.’’
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1:462 lists additional people or concepts associated with
reishit: Moshe, Challah, Maaser, and Bikurim. Their
association with reishit means that there is an emergent
quality in each of these things. Each one has an aspect of the
beginning of the process of coming into being or becoming.

The Ramchal (1707-1746) in his Derush on 63קווי

explains that creation of the world was predicated on hope—
the hope that something good would emerge from creation.
The sentence in the Pasuk in Tehillim that says “The strength
of His works He related to His people,” means that Hashem
wanted to teach that there is an emergent quality embedded in
His creation. Hashem rooted in creation the hope that good
would emerge. This quality was embedded into “the land” as
well. Therefore, Hashem promised the people with the quality
of reishit that they would inherit the place of reishit. This is

63 . תקוהאלאראשיתאיןאלקים,"ברא"בראשיתכתיב:

62

ה'יט):ג,(משלישֶׁנּאֱֶמַרהַתּוֹרָה,בִּזכְוּתאֶלָּאנבְִרָא�אוּמְלוֹאוֹהָעוֹלָםבַּנאָי,רַבִּיאָמַר
רֵאשִׁיתוַיּרְַאכא):לג,(דבריםשֶׁנּאֱֶמַרמשֶׁה,בִּזכְוּתאָמַרבֶּרֶכְיהָרַבִּיוגו'.אֶרֶץיסַָדבְּחָכְמָה

וּבִזכְוּתחַלָּה,בִּזכְוּתהָעוֹלָם,נבְִרָאדְּבָרִיםשְׁלשָׁהבִּזכְוּתאָמַר,מַתְנהָרַבבְּשֵׁםהוּנאָרַבלוֹ.
שֶׁנּאֱֶמַרחַלָּה,אֶלָארֵאשִׁיתוְאֵיןאֱ�הִים,בָּרָאבְּרֵאשִׁיתטַּעַם,וּמַהבִּכּוּרִים,וּבִזכְוּתמַעַשְׂרוֹת,
יח,(דבריםאָמַרדְּאַתְּהֵי�מַעַשְׂרוֹת,אֶלָּארֵאשִׁיתאֵיןעֲרִסתֵֹיכֶם,רֵאשִׁיתכ):טו,(במדבר

אַדְמָתְ�בִּכּוּרֵירֵאשִׁיתיט):כג,(שמותשֶׁנּאֱֶמַרבִּכּוּרִים,אֶלָּארֵאשִׁיתוְאֵיןדְּגנְָ�,רֵאשִׁיתד):
'וגו

Rabbi Banai said: The world and its contents were created only due to the
merit of the Torah, as it is stated: “The Lord founded the earth with
wisdom [beḥochma]” (Proverbs 3:19). Rabbi Berekhya said: It was due to
the merit of Moses, as it is stated: “He saw the first [reshit] for himself, [as
there the portion of the lawgiver is hidden]” (Deuteronomy 33:21).
Rav Huna said in the name of Rav Matana: The world was created for the
sake of three things: For the sake of ḥalla, for the sake of tithes, and for the
sake of first fruits. What is the source? “In the beginning, [bereshit] God
created,” and reshit is nothing other than ḥalla, as it is stated: “The first of
[reshit] your kneading basket” (Numbers 15:20). Reshit is nothing other
than tithes, as it says: “The first [reshit] of your grain” (Deuteronomy
18:4). And reshit is nothing other than first fruits, as it is stated: “The
choicest of [reshit] the first fruits of your land…” (Exodus 23:19).
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why the Mitzvot that we associate with the land of Israel —
Challah, Ma’aser, and Bekurim— are all associated with
reishit. The land of Israel was meant to become the place that
would be most fertile for nurturing reishit (emergence).

A major example of the fulfillment of reishit can be
found with Avraham. The Torah tells us, Genesis 12:1,64 that
Hashem commanded Avraham to leave his homeland, his
place of birth, and his father’s home and go to the land of
Israel. The key word of this passage is at the beginning of the
command — “Set forth.” Hashem asked Avraham to leave his
place of comfort and to go and become “yourself.” The place
to which Hashem instructed Avraham to go in order to
achieve this “becoming” was the land of Israel,65 where he
could develop and emerge. We find this again with the
covenant of Milah (circumcision). Hashem commanded
Avraham to change the physical form of the part designated
for procreation which is another example of development and
change. It is at the end the command of Milah that Hashem
once again promises Avraham the land of Israel. As Avraham
continued his quest to develop himself and the world, he was
growing his connection to the place, to the land, where the
energy of creation is imbued.66 The energy of the land,
together with the people who perform Mitzvot, combine to
allow the process of creation to continue. We cannot become
satisfied with what we have accomplished. Rather we need to
continue to grow, develop, and create.

66 The Malbim observes that the verse refers to “everlasting possession”
which is a higher level through the covenant of Milah.

65 The fact that the land of Israel is referred to as the place that he will be
shown is another example of the emergent quality rooted in the land.

64 אַרְאֶךָּאֲשֶׁרהָאָרֶץאֶלאָבִי�וּמִבֵּיתוּמִמּוֹלַדְתְּ�מֵאַרְצְ�לְ�לֶ�אַבְרָםאֶליהְוָהוַיּאֹמֶר
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In the final test that Hashem gave to Avraham,
Hashem once again used the language of “Set forth” (Genesis
22:2).67 Hashem sent Avraham to the place of the foundation
stone. The seat of creation. It is here once again that Hashem
pushed Avraham to go beyond his preconceived notions. The
idea of child sacrifice clearly ran counter to all that Avraham
represented. Nevertheless, Hashem commanded him to take
his son and bring him as an offering. It is not a coincidence
that Avraham is directed to return to the place of reishit. This
test was another step in the process of Avraham’s “becoming,”
in order to fully fulfill “Set forth to become yourself
(Avraham).”

This legacy and responsibility for the pursuit of reishit
was passed down to Isaac, Jacob and the tribes of Israel. The
assignment to develop reishit, to ensure that creation
continues to emerge, is the obligation of the nation of Israel.
The place for this to occur is the land of our inheritance, the
land of Israel.

Today’s struggle is centered on this issue. There are
forces that do not want the process of continual
reishit/emergence to occur. This is our challenge. To quote
Rabbi Lord Jonathan Sacks, “What will prevail — the will to
power with its violence, terror, missiles, and bombs, or the
will to life, with its hospitals, schools, freedoms, and rights?
Every time I visit Israel I find among Israelis, secular or
religious, an absolute unswerving dedication to Moshe

67

שָׁםוְהַעֲלֵהוּהַמּרִֹיּהָאֶרֶץאֶללְ�וְלֶ�יצְִחָקאֶתאָהַבְתָּאֲשֶׁריחְִידְ�אֶתבִּנְ�אֶתנאָקַחוַיּאֹמֶר
אֵלֶי�.אמַֹראֲשֶׁרהֶהָרִיםאַחַדעַללְעלָֹה

And He said, “Please take your son, your only one, whom you love, yea,
Isaac, and set forth to the land of Moriah and bring him up there for a
burnt offering on one of the mountains, of which I will tell you.”
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Rabbeinu’s great command, “u’vacharta b’chaim— choose
life” because we need to stand up and fight and we need to
stand up and win. Judaism is the defeat of probability by the
power of possibility and nowhere will you see the power of
possibility more clearly than in the state of Israel today. Israel
has taken a barren land and made it bloom again. Israel has
taken an ancient language, the language of the bible, and has
made it speak again. Israel has taken the west’s oldest faith
and made it young again. Israel has taken a shattered nation
and made it live again. Friends, let us not rest until Israel’s
light shines throughout the world, the world’s great symbol of
life and hope.”

131



כשריםאנשיםשלנפשהמסירות
Rabbi Tzvi Aryeh Benoff

א

אִםהִואהַשְּׁמֵנהָהָאָרֶץ״וּמָהכ)יא,(במדברלראותהמרגליםאתצווהמשה
בִּכּוּרֵיימְֵיוְהַיּמִָיםהָאָרֶץמִפְּרִיוּלְקַחְתֶּםוְהִתְחַזּקְַתֶּםאַיןִאִםעֵץבָּהּהֲישֵׁרָזהָ

עציםעלאינההכתובשכוונתעץ)בההיש(ד״השםרש״יופי׳עֲנבִָים.״
בזכותו.״עליהםשיגיןכשראדםבהםיש״אםאלאבלבד,גשמיים

איובאמר״רבאוז״ל:(טו.)בב״בגמ׳עלמבוססיםרש״יודברי
שמואיובעוץבארץהיהאישא)א,(איובהכאכתיבהיהמרגליםבימי

קאמרהכיעץהתםעוץהכאדמימיעץבההישכ)יג,(במדברהתםוכתיב
דורועלומגיןכעץארוכותששנותיואדםלאותוישנולישראלמשהלהו

שרש״יועכצ״לכשר,״״אישתוארשלהזכרהשוםהגמ׳בדבריואיןכעץ.״
מדעתו. זההוסיף

״כלםג)(שם,המרגליםתיאורעללעילמדבריומבוארומקורו
חשיבות,לשוןשבמקראאנשים״כלאנשים)כלם(ד״השםופי׳אנשים״

כאןהמכילתאעלמבוססיםאלורש״יודבריהיו.״כשריםשעהואותה
וכעשןלשיניםכחומץזש"האנשים.לך״שלחוז״ל:ד׳)שלךבובר(מהדורת

אומריםשהיוהמרגליםהיוניכריםכו).י(משלילשולחיוהעצלכןלעינים
לאמונהולאשקרקשתםלשונםאתוידרכושנאמרהארץ,עלהרעלשון
כשהואכרם,לושהיהלמלךדומה,הדברלמהב),ט(ירמיהבארץגברו
שהוארואהוכשהואבביתי,הכניסולאריסיואומרהואיפה,שהייןרואה

הזקניםהקב"הכשראהכאןאףבבתיכם,אותוהכניסולאריסיואומרחומץ,
כשראהטז),יא(במדברוגו'ליאספהשנאמרבשמו,אותםקראכשרים

שנאמרמשה,שללשמואותםקרא[לחטוא],(לחטאת)שעתידיםהמרגלים
מכאן.״כשרים״תוארלקחרש״יולכאורהלך.״שלח

ב
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עיוניםלב׳מוביל״כשר״תוארבשםהשתמשותצ״ב.זהעניןאולם
צדיקבתואררש״יהשתמשפעמיםוכמה״צדיק,״אינו״כשר״קשורים.

יעקבלדוגמא,לקמן).(עמשכב״זשוויםואיננםכשרבתוארפעמיםוכמה
לִכְתּבֹצָרִי�הָיהָ�א״ויצא.ויצא)ד״היכח,בראשיתרש״י(עי׳צדיקנקרא
מִןצַדִּיקשֶׁיּצְִיאַתמַגִּידאֶלָּאיצְִיאָתוֹ?הִזכְִּירוְלָמָּהחָרָנהָ,יעֲַקבֹוַיּלֵֶ�אֶלָּא

רושם.״ עוֹשָׂההַמָּקוֹם

(בראשיתלבןשלוםעלכששאלאבלו).(סח,רבהבבראשיתוכ״ה
קָרוֹבהוא.אביהאחי״כישםרש״ימפרשהוא״אביהאחי״כייב)כט,

אָחִיואֲניִגַםבָא,הוּאלְרַמָּאוּתאִםוּמִדְרָשׁוֹ,אֲנחְָנוּ.אַחִיםאֲנשִָׁיםכְּמוֹלְאָבִיהָ,
ומבוארהַכְּשֵׁרָה.״אֲחוֹתוֹרִבְקָהבֶןאֲניִגַּםהוּא,כָּשֵׁראָדָםוְאִםבְּרַמָּאוּת,

שראי׳בחז״למקומותכו״כ(וישל״כשר.״ ״צדיק״ביןחילוקשישמכאן
רשעות)(ולאמרמאותשההפךהואביעקבהביאורולכאורהזו.)למשמעות

צידקות).(ולאכשרותהוא

סדום?באנשיכמוא״יעלמגןאינוצדיקלמה)1להביןצריךוא״כ
היאיכולהכשרמדריגתדוקאלמהלהביןצריךוגם)2כאן)בגו״א(ועי׳

בא״י?ולזכותלהכין

ג

(טז:)דברכותב׳פרקובסוףכשרות?שלעניןלהביןצריךובהקדם
רבינולמדתנותלמידיולואמרותנחומין.עליוקבלעבדוטבי״וכשמתכתוב
כלכשארעבדיטביאיןלהםאמרהעבדיםעלתנחומיןמקבליןשאין

היה.״ כשרהעבדים,

כשר.עבדשלתוארלשםזכהמהבשבילמפורשאינושםובגמ׳
רביאותןמספידיןאיןושפחותעבדיםאידך״תניאשםבגמ׳לקמןאיתאאבל
מיגיעו.ונהנהונאמןטובאישהויעליואומריםהואכשרעבדאםאומריוסי

הגמ׳,שלפינראהראשונהובהשקפהלכשרים.״הנחתמהכןאםלואמרו
כיטוב.״״אישתוארהוספתדחוקקצתלפ״זאבלנאמנות.היאהכשרותענין

לנאמנות? בינההקשרמהמשובחת,מידההיאטובאישלהיותבודאי

עבדובטבימעשהשמעוןרבי״אמר(כ:)בסוכהעי׳זאת,ומלבד
ראיתםלזקניםגמליאלרבןלהןואמרהמטהתחתישןשהיהגמליאלרבןשל
הואישןלפיכךהסוכהמןפטוריןשעבדיםויודעחכםתלמידשהואעבדיטבי
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כתבחכם)תלמידשהואעבדיטביראיתם(ד״השםותוספותהמטה.״תחת
שהיהתניובירושלמיטז:)(דףדברכותשניבפרקכדאיתאהיהכשר״עבד
דהאגמליאלדרבןשיטתי'מחלפאופריךחכמיםבידומיחוולאתפיליןמניח
המטהתחתישןהיהשהריבסוכהמלישבחכמיםבידומיחוסוכהגביהכא

איופריךבסוכהישניםשהיוחכמיםאתלדחוקשלאכןעושהשהיהומשני
דברילשמועהיהדרוצהומשנילסוכהחוץלוישבחכמיםאתלדחוקשלא

חכם].״תלמידשהואבשבחוביאורתוספתיש[ולפ״זחכמים

כשר.עבדהיהשטבימוכיחהזושמעשהרואיםהתוספותומדברי
איןראשונהבהשקפהכיביאורצריךזהאבלשם.)בברכותהריטב״א(וכ״כ

ביניהם?השווההצדומהנאמנות.לעניןשקשורזובמעשהדבר

ד

במהותו.נאמנותעניןמשמעאינו״כשר״תוארששםנלענ״דוע״כ
המתוארוכו׳)חלות,חפץ,(אדם,שהדברהיא״כשר״המילהפירושאלא,

הדין.מצדבשמונקראשיהיהכדישצריכיםוהפרטיםהתכונותבכלמושלם
ובלע"ז:

“Kasher” indicates that an entity possesses the
minimum standards and meets the minimum expectations to be
rightly considered whatever it is and represents (e.g. person,
permissible food, etc.). No more and no less.

והפרטיםהתכונותבכלשמושלםעבדהואכשר״״עבדלדוגמה,
התכונותבכלשמושלםאדםבןהואכשר״״אדםוכןהעבד.שמחויב

תוארבשםהנכללשהפרטיםהואפשוטולכןאדם.בןשמחויבוהפרטים
מובןולפ״זמתאר.״כשר״שמילתבשםותלוייםזמ״זשוניםיהיו״כשר״

מרמאות.ההפךהואכיכשר,במילתמתואריםורבקהיעקבלמה

בצדקות,תלויהאינוהארץושמירתלזכייתשהמפתחמכאןורואים
אישלהיותפשוטאיש.בשםהנכללבכלמושלםלהיותדהיינוכשרות,אלא
משהבדברינרמזזהואוליחסיד.אוצדיקלהיותלאאבלפגם,בושאיןטוב

אָנכִֹיאֲשֶׁרהַמִּשְׁפָּטִיםוְאֶלהַחֻקִּיםאֶלשְׁמַעישְִׂרָאֵל״וְעַתָּהד:א,ב),(דברים
אֱ�קיה'אֲשֶׁרהָאָרֶץאֶתוִירִשְׁתֶּםוּבָאתֶםתִּחְיוּלְמַעַןלַעֲשׂוֹתאֶתְכֶםמְלַמֵּד

תִגְרְעוּוְ�אאֶתְכֶםמְצַוֶּהאָנכִֹיאֲשֶׁרהַדָּבָרעַלתסִֹפוּ�אלָכֶם.נתֵֹןאֲבתֵֹיכֶם
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שישומשמעאֶתְכֶם.״מְצַוֶּהאָנכִֹיאֲשֶׁראֱ�קיכֶםה'מִצְוֹ תאֶתלִשְׁמרֹמִמֶּנּוּ
פשוטהנ״לולפיהארץ.לירושתתגרעובלתוסיףבלאיסוריםביןקשר

ודוק.כשר.אישבתוארחסרוןמתבטאיםאלושאיסורים

בסדום!וכמועולםיסודצדיקכתיבהרימאוד.מוזרזהוהסבר
ישראל?!ארץשונהמהומפני

ה

שִׁמְעוֹןרַבִּי״תַּניְאָ,(ה:)בברכותהגמ׳דבריע״פנראהבזהוהביאור
�אוְכוּלָּןלְישְִׂרָאֵל,הוּאבָּרוּ�הַקָּדוֹשׁנתַָןטוֹבוֹתמַתָּנוֹתשָׁ�שׁאוֹמֵר:יוֹחַאיבֶּן

הַבָּא.״ וְהָעוֹלָםישְִׂרָאֵלוְאֶרֶץתּוֹרָההֵן:אֵלּוּיסִּוּרִין,ידְֵיעַלאֶלָּאנתְָנןָ

זו.בדרךדוקאנקניםאלודבריםדוקאלמהלפרשדרכיםכמהישוהנה
הפשטובדרךאמיתי.קניןהואיסוריםמתוךשקנייהכתבהתורבקולהגר״א
לפוםדרךעל(וכןנפסדים. בקלותבקלות,הנקניםשדבריםהיאכוונתו
שמהותוהיינוז).ה,(איוביולד״לעמלש״אדםמפניוהואאגרא.)צערא
כדיקיט)תנינאמוהר״ןולקוטיט׳פרקישריםמסילת(עי׳עמלההיאהאדם
אבלה׳).בדרך(עי׳דכיסופאנהמאבדרךולאהדיןמצדבדבריםלזכות
בלבד?אמיתיקניןצריכיםאלודבריםדוקאלמהעיוןצריךעדיין

הםאלודבריםששלשהשכתבאור)תורה(שופטיםבשל״הועי׳
הדין,מצדשבאיםשמכיוןבדבריולהרחיבונלענ״דהדין.מידתמצדבאים
ביסורים.רקנקניםהםולכןה׳.חסדיע״ישזןהעולםכלכדרךלקנותםא״א
הכיהדבריםהםאלודבריםששלשההתורה)עלדרשה(רישהמהר״לופי׳

שזהונראהמחומריותו.הגוףלזכךצריךבהם,לזכותוכדיבעולם.רוחניים
שהםמצדנורוחנייםיותרהדיןמצדשבאשדבריםהשל״הדבריכעין

בראד״האא,(בראשיתרש״ישאמרכמוה׳שלראשונהממחשבהנובעים
הָעוֹלָםשֶׁאֵיןרָאָההַדִּין,בְּמִדַּתלִבְראֹתוֹבְמַחֲשָׁבָהעָלָה״שֶׁבַּתְּחִלָּהאלקים)
זהשזיכוךשםבמהרש״אופי׳למה״ד.״וְשִׁתְּפָהּרַחֲמִיםמִדַּתהִקְדִּיםמִתְקַיּםֵ,

הגוף.אתשממרקיןהיסוריםתכליתהוא

ו

ששלשהשםיעקבבעיוןעי׳זה.בעניןעומקעודשישנראהאבל
איננהשירושההעולםודרךירושות.שהןמפניביסוריםנקניםאלודברים
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כיביאור.צריכיםודבריואבלות.שלצערהיינויסורים,מתוךאלאנקנית
בעצם,לנחלהקשוראיננוירושהזכייתשמלווההצערראשונהבהשקפה

המוריש.בנכסילזכותכדיומתירסימןכעיןשהואאלא

הצעראדרבה,אלאכן.אינושבאמתיראהבדברכשמתבונןאבל
יקנהאיךבעמלה,רקנקניםשדבריםהנ״ללפיכילירושה.גורםכעיןהוא

קניןמעשהשוםשאיןמזהויותרהמוריש?בנכסילזכותעמלשאינובירושה
ירושה!בענין

עסקהאינהירושהשלשהתופעהוהואמאוד.פשוטבזהוהביאור
והירושההמוריש,שלהמשכיםהםשיורשיםאלאנפרדים.אנשיםשניבין
אלאשלו.שכברדברלזכותעמלהצריךאיןולכןממילא.בדרךלהםבא

המוריש. שלההמשכיםהםמיהואלבררשצריךהיחידיהדבר

בעבורצערהיאאנשיםשניביןויחסקשרשמוכיחהרגשוהנה
להשתתףיכולאחדכללאאבלאחר.עםלשמוחיכולאדםכלכיהזולת.
המודדהמשקלולכןאישי.קשרשישמירקאלאחברו,שלובכיבצער

ודוק.אבלות.שליסוריםהואליורשמורישביןהקשרשמוכיח

ז

דוקאלמההשל״הובדבריהגר״אבדברייתרההבנהישולפ״ז
עלמחוץשבאצערהםיסוריםכיבלבד.ביסוריםנקניםאלודבריםשלשה
ובמיליםממרקים)אינןיסורים(דאל״כעצמם.עלשמביאיםולאהאדם

אנושמעשימפניאינםהזכויותזכויות,מוסיפיםשיסוריםאע״פאחרות,
מהותועלגלויוזהבה׳.ואמונהגבורהמתוךסבלותובשבילאלאשעשה,
בעולם.מתגלהשעכשיורקבו,נמצאשכבר

אלו.לעניניםדוקאיסוריםשייךלמהיעקבהעיוןדברילפיומובן
מהותםבזכותלידתומעתמישראלאו״אלכלשייכיםאלודבריםשלשהכי

ישראל,ובארץהבא,לעולםחלקלהםישישראלכלכימעשם.בשבילולא
שכברמכיוןבהםלזכותכדימעשהלעשותא״אולכןהקדושה.בתורהואות

שלהם. 

שכלובודאילה׳.שייכיםאלודבריםששלשההואבזהוהביאור
שישכךכדיעדה׳שלרשותושתחתמיוחדיםדבריםישאבלשלו,העולם
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היאהתורהבבריאה.רוחנייםהכיהדבריםהםוהםבהם.שכינהגילוי
שישמקוםהיאהבאעולםבה.נתוןכביכולנפשווגםיתברך.ורצונוחכמתו

ארץהיאבה,ה׳עיניתמידאשרארץישראל,וארץהשכינה.זיוהתגלות
מקודשהנובעיתירהקדושהישולכןנדרים).ר״ן(עי׳המלךהואשה׳

כלים.שלראשוןבפרקכמבוארהקדשים

ממעלאלו-החלקאחדבכלשישהואחדוקוב״הישראלוהנה
בהם.זכותישישראלבניגםעליהם,בעלותיששהקב״הכמוולכןממש.
העיקרולכןירושה.בדרךבאה׳נכסילמקום,בניםנקראיםשהםומכיון
ידיעללאביהםהקשרלהדגישאלאדברים,לעשותלאהבניםעלהמוטל
לעיל.כמבוארדאבוהכרעאבראעלשמורהיסוריםסבלות

להםשבאדיןבחינתפסגתהיאשירושהתראהבדברוכשמתבונן
רוחנייםהכיענייניםדוקאולכןשלהם.הםשכברדהיינומהותם,מצדבעצם

לעילשאמרנוכמוורצונולה׳קרוביםהיותרהדבריםשהםדין,בבחינתהם
וכו׳).במחשבהעלו(בתחילה

ח

כיישראל.לארץזוכהכשראישדוקאלמהלהביןנוכלהנ״לולפי
להקב״הבינוקשרהוכחתע״יהואהארץלקנותהיחידישהדרךמכיון

נוספיםבמעשיםתלויאיננויורשתוארממילאשלו,כברשהארץשמראה
אע״פבארץחלקלוישמישראלאו״אכלזהומפניפנימיותו.התגלותאלא

אדם. נקראשיהיהכדימהותוהשלמת-כשראדםשיהיהרקצדיקשאינו

אדםקרוייםשאתםמפניישראללארץשייכיםישראלדוקא(ולכן
ובפנימיותתורה.מתןבעתדוקאשזהט׳דרשהישיבביתועי׳התורה.מפני

שבתורה.ורצוןהקדומהמחשבהשהיאא״קבחינתכנגדשזהנלענ״דהענין
ב״ישזכוהעתוהואעתיק.בחינתשהואתורהבמתןזמןבבחינתמופיעוזה

ודוק.)אדם.ולשםלתורה

סבלהואכיהארץ.עלמגןאיובדוקאלמהי״להנ״ללפיוגם
חסידשהואכותבאינואיוב,אתהכתובמתארכיוכןאדם.מכליותריסורים

רקאלאזו.)מידהשהפסידאלאחסידשהיהשכתבטו.בב״ב(ועי׳צדיקאו
וִירֵאוְישָָׁרתָּםהַהוּאהָאִישׁוְהָיהָשְׁמוֹאִיּוֹבעוּץבְאֶרֶץהָיהָ״אִישׁשהוא

ה׳ויראכה:)סוטהבירושלמי(עי׳מרעהסוררקוהדגישמֵרָע.״וְסָראֱ�הִים
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העקדהשעדשםבב״בכמבוארמאברהםגדולהיהזובבחינה(ודוקא
עושהשהואלאאבלודוק).ה׳יראתולאהחסדעמודרקהיהאברהם
היחידיהדברשהואה׳יראתוהיא-שבתוכומההפסידשלארקדברים,
לפיוגםכשר.אישדהיינואיש,שםהכתובהקדיםולכןשמים.בידישאינו
העולםמעיןלאיובהקב״ה״שהטעימואמר(טו:)בב״בהגמ׳למהמובןהנ״ל

הבא.״

ט

אישנקראג״כומשהמשה.בימיהיהשאיוב(טו.)בב״בעי׳והנה
ישראלבניהשלמתהואשמשההואבזההביאורונראהא).לג,(דברים
(ואוליבארץ.זכותשייךלוגםולכןה׳).(גבורותבמהר״לכמבוארבכללות

באיזהיל״עלפ״זאבלבה.)ה׳עיניכמולראותהחייבבסוףזכהזהמפני
שנהבארבעיםהעםתלונותשסבלוי״לבארץ?חלקלקנותסבליסורים
לעניןשרמז(כ')קמאמוהר״ןבלקוטיועי׳במדבר.ישראלבניאתשהנהיג

כמושמפריעיםהרשעיםהםויסוריםהארץ,לכניסתתורהשמקשרזה
והעם. המרגלים

שאיןנלענ״דכיפנימי.יותרבדרךלתרץעודאפשרהנ״ללפיאבל
ואע״פהמוריש.שלההמשךהואשהיורשההכרחיותאלאהעיקר,היסורים
והואדרךעודישמ״מאבלות,שלויסוריםבצערמופיעזההעולםשבדרך
חלקובמהותובתוכושישמגלהג״כעי״זכילמוריש.נפשומסירותביטול

עדמהואנחנובבחינתלהקב״העצמושביטלבמשהועאכו״כהמוריש.של
משהוהאישאלקיםאישנקראזהמפני(ואוליגרונו.מתוךמדברתששכינה

וזהנביא.כמואיששמפרששםבת״אועי׳משה.סתםולאאדם,מכלעניו
שמסרועי״זנביא.)ג״כאיובובאמתגמור.בביטולהיתהמשהשנבואתכנ״ל
הגדולים,מעשיומתוךלאאלומתנותלג׳זכהממילאה׳עםלהתאחדנפשו
לה׳.ביטולומתוךאלא

עםמלחמתוכיאחת.בקנהעוליםאלותירוציםשני(ובאמת
פישלבתוראלאמשה,שלבתורהיתהלאלארץכניסההמפריעיםהרשעים
שעשהאלאה׳לקולשמעשלאהיחידשהפעםוראהובאכביכול.השכינה
במימשהטעותשמפרששםמוהר״ןבלקוטיועי׳בארץ.חלקואבדהמדעתו,
ויצירתנחתולאדוקאמעשיומתוךועוזכחמופיעהסלעשהכאתמריבה
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שלזכותשכלכנ״לוזהביטול).(שעניינהתפילהע״יישראללבניקשר
שלהם.הצורהשהואועמולה׳נפשמסירותמתוךהיאישראללארץמשה

יען(כמש״כה׳קידושהיינוחוצה,מעינותיפוצושלמעשהוכשפעל
ולאודעותיו(הגדולים)כוחותיומתוךתורההיינומיםריבויע״ילהקדשני) 

שמנעמפנידוקאנענשולכןונענש.הצליחלאממילאה׳,לרצוןגמורביטול
דוק.ה׳.קידוש

לאישראלוארץהבא,עולםלתורה,שזכהבמשהשכמוי״לולפ״ז
מישראלכאו״אלגביהדבראותונפשו,מסירותמתוךאלאמעשיומתוך
ובלבבךבפיךמאודהדבראליךקרוב״כיכתיבכימשה).שלהחומר(שצד

לכאו״אקרובכ״כהדבראיךיח)(א,בתניאאדמה״זומאריךלעשותו.״
המסותרתהאהבהשע״ישםוכתבוכוחותיו.במעשיוחילוקבלימישראל
הואממש,ממעלאלו-החלקשהיאהאלקיתנפשומפניבה׳קשרושמתגלה

הארץקנייתשסודלעילועמש״כה׳.אחדותבעבורנפשולמסורטבעידבר
סיוםיומתקולפ״זתגרע.ובלתוסיףבלבאיסורנרמזכשראישבבחינת

(וגםהַיּוֹם.״כֻּלְּכֶםחַיּיִםאֱ�קיכֶםבַּה'הַדְּבֵקִים״וְאַתֶּםהבאיםבפסוקדבריו
האדם.)גדלותזלזולמסמלשהואפעורבעלעניןקשור

י

אםכיבכחולאבחיל״לאי)ד,(זכריההנביאבדברינסייםובא
(עי׳בתורהאדםמעשיכנגדהםוכחשחילי״לדרושובדרךברוחי.״
דברמשמע״כח״(שהמילהובמצוותתורה)עלקאישחיללרותבתרגום
ורוחימעשיות),המצוותהםוהםכשרונות,מתארשהואחיללעומתבפועל,

שרוחמפניבפרטרוחהדגיש(ואולינשמתו.ע״ילה׳נפשהמסירותכנגד
ישראלבניביןלקשרסמלשהיאהקדשלרוחשנרמזעי״לאהבה.מולדת

יכולמישראלכאו״אולכןקכ.)א,בחלקהכוזריכמש״כשבשמיםלאביהם
שבו.הטבעיתהאהבהלגלותנפשבמסירות-ה׳ברוחישראלארץלקנות

איובכמושמים(יראאדםיהאלעולםרקחסיד.אוצדיקלהיותצריךאינו
כשר.ומשה)
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