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The Shomrei Emunah Night Kollel is entering its fifth year of increasing the kol torah in our
shul’s beis medrash. Comprised of ten fellows from the Ner Israel Kollel, the Night Kollel in
years past has learned Masechtot Gittin, Bava Kamma, and Sanhedrin, as well as hilchos
mezuzah, hilchos bishul akum, and hilchos tevilas keilim. The Chevrei Kollel have learned with
adult members of the shul, as well as young adults and adolescents to strengthen their connection
to learning and to enliven the general atmosphere of our beis medrash. The kollel is currently
learning hilchos yichud and will move on later in the year to hilchos tzedakah. We encourage
everyone to join in the lively evening seder the shul has from 8:30-10:00, to get to know the
fantastic fellows of our night kollel, and to become part of our learning community.
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כי המצוה הזאת...כי קרוב אליך הדבר
The Mitzva That Is Near
Rabbi Binyamin Marwick
המצוה הזאת In Moshe Rabbeinu’s final address to the Jewish people, he discusses what he calls
“the (fundamental) Mitzva of the Torah.” Moshe assures them that keeping this Mitzvah is not
beyond their abilities.
דברים פרק ל
ֲשר אנ ִּ ִ֥כי ְמצַ וְ ךָ֖ הַ יּ֑ ֹום ֹֽלא־נִּ פְ לִ֥את ִּהוא֙ ִּמ ְמ ֹּ֔ך וְ ִ֥לא ְרח ָ֖קה ִּ ֹֽהוא:
(יא) ִּ֚ ִּכי הַ ִּמצְ וָ֣ה הַ ֹּ֔זאת א ֶׁ֛
אמר ִּ ָ֣מי ַיעֲלה־לָּ֤נו הַ ש ַ֙מיְ מה֙ וְ יִּ קחָ֣ה ֹּ֔לנו וְ י ְַש ִּמעִ֥נו א ָ֖תּה וְ ַנע ֲֹֽשנה:
(יב) ִ֥לא בַ ש ַ ָ֖מיִּ ם ִּ ּ֑הוא ל ֹ֗
ר־לנו אל־עָּ֤בר הַ ים֙ וְ יִּ קחָ֣ה ֹּ֔לנו וְ י ְַש ִּמעִ֥נו א ָ֖תּה וְ ַנע ֲֹֽשנה:
אמר ִּ ָ֣מי ַיעֲב ָ֜
(יג) וְ ֹֽלא־מעִ֥בר לַיָ֖ם ִּ ּ֑הוא ל ֹ֗
ובלְ בבְ ךָ֖ ַלעֲש ֹֽתֹו:
(יד) ִּ ֹֽכי־ק ִ֥רֹוב אלֶׁ֛יך הַ דבָ֖ר ְמ ּ֑אד בְ ִּ ִ֥פיך ִּ ֹֽ
For this Mitzva, which I command you today, is not concealed from you, nor is it distant from
you. It is not in the sky …nor over the sea… It is accessible to everyone—very close to you, in
your mouths and hearts so that you can fulfill it—fully within reach of all.
What is “haMitzva hazos,” this Mitzva, that Moshe Rabbeinu is referring to? Rashi explains
that "haMitzva" is referring to understanding and keeping the entire Torah.
רש"י דברים פרק ל
(יד) כי קרוב אליך  -התורה נתנה לכם בכתב ובעל פה:
Rashi’s position seems to be based on the previous Pasuk, which refers to learning about and
"following all of God’s Mitzvos found in the Torah, "B’sefer Hatorah Ha-ze.
דברים פרק ל
ֱֹלהיך ְבכל־לְ ב ְבךָ֖
ּתֹורה הַ זּ֑ה ִּ ָּ֤כי תשוב֙ אל־יְ קוָ֣ק א ֹּ֔
תובה בְ ִ֥ספר הַ ָ֖
ֱֹלהיך לִּ ְש ָּ֤מר ִּמצְ ֹותיו֙ וְ חֻק ֹּ֔תיו הַ כְ ָ֕
(י) ִּ ָ֣כי ִּת ְש ֹ֗ ַמע בְ קֹו ֙ל יְ קוָ֣ק א ֹּ֔
ובְ כל־נַפְ ֹֽשך :פ
The Ramban, however, views it as the Mitzva of Teshuva, repentance. He cites the many
references to Teshuva in Moshe Rabbeinu’s address, before and after he speaks about “this
”Mitzva.
רמב"ן דברים פרק ל פסוק יא
(יא) וטעם כי המצוה הזאת  -על כל התורה כולה .והנכון ,כי על כל התורה יאמר (לעיל ח א) "כל המצוה אשר אנכי
מצוך היום" ,אבל "המצוה הזאת" על התשובה הנזכרת ,כי והשבות אל לבבך (בפסוק א) ושבת עד ה' אלהיך (בפסוק
ב) מצוה שיצוה אותנו לעשות כן .ונאמרה בלשון הבינוני לרמוז בהבטחה כי עתיד הדבר להיות כן .והטעם ,לאמר כי
אם יהיה נדחך בקצה השמים ואתה ביד העמים תוכל לשוב אל ה' ולעשות ככל אשר אנכי מצוך היום ,כי אין הדבר
נפלא ורחוק ממך אבל קרוב אליך מאד לעשותו בכל עת ובכל מקום:
וזה טעם בפיך ובלבבך לעשותו  -שיתודו את עונם ואת עון אבותם בפיהם ,וישובו בלבם אל ה' ,ויקבלו עליהם היום
התורה לעשותה לדורות כאשר הזכיר (לעיל פסוק ב) אתה ובניך בכל לבבך  -כמו שפירשתי (שם):
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The Netziv takes a third approach and writes that Moshe is actually referring to two Mitzvos—
both the Mitzva of learning Torah and the Mitzva of Teshuva, both cited in the previous Pasuk.
העמק דבר דברים פרק ל פסוק יא
 וגם א"כ אינו, דלשון מצוה הזאת משמע שמדבר בה עתה, א"א לפרש על כלל מצות שבתורה.(יא) כי המצוה הזאת
 והרי,מובן עיקר הפרשה שאומר שלא נחשוב שקשה לקיים המצות כמו שהיא בשמים ומעבר לים אלא היא קלה מאוד
 וגם, מכש"כ המקרא, אלא בדבר שהדעת טועה וראוי לחשוב כן,אפילו אדם אינו אומר לחבירו אל תחשוב כך אלא כך
 ועל,' ובתשובה מאהבת ה, אלא קאי על פרשה הקודמת דמסיים בשתי מצות היינו עיון תורה ודקדוק בה.א"כ מהו בפיך
,זה קאי כי המצוה הזאת
These explanations leave us with questions.
1. Rashi and Ramban. How can one say that Torah and Teshuva are accessible to all? We
see how difficult it is to accomplish them.
2. Netziv. Why would Moshe refer to two Mitzvos as “haMitzva hazos,” this (singular)
Mitzva?
Rabbi Akiva Tatz, in his book Living Inspired (page 24), explains a Gemara in Nidda 30a that
helps us answer these questions:
In aggadic writings we are told that the unborn child is taught the whole Torah in the womb. An
angel teaches him all the mysteries of Creation and all that he will ever need to know in order to
reach perfection, his own chelek (portion) in Torah. A lamp is lit above his head, and by its light
he sees from one end of the world to the other. As the child is born, however, the angel strikes
him on the mouth and he forgets all that he has learned and is born a simple and unlearned
baby. The obvious question is: why teach a child so much and then cause all the teaching to be
forgotten?
But the answer is that it is not forgotten; it is driven deep into the unconscious. A person may be
born with no explicit knowledge, but beneath the conscious surface, intact and rich beyond
imagination, is all that one wishes to know! A lifetime of hard work learning Torah and working
on one's personality will constantly release, bring to consciousness, innate wisdom. Often when
one hears something beautiful and true one has the sensation, not of learning something, but of
recognizing something! A sensitive individual will feel intimations of his or her own deep
intuitive level often.
The pathway is clear - a person is born with a lifetime of work ahead, spiritual wisdom and
growth are hard-earned. But the inspiration is within; you were once there! And that inner sense
of inspiration provides the motivation, the source of optimism and confidence that genuine
achievement is possible, even assured, if the necessary effort is made.
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This explains Rashi’s position--because every Jew has an innate affinity for Torah, the Torah is
within everyone’s grasp. Even someone who has never learned in this world possesses a deep
connection to the Torah from his study of Torah in the womb. This is what the Pasuk means
when it says that the Torah is close to us. Therefore, when we return to it, even after a long
absence, it welcomes us back as a long lost friend.
In light of this explanation, the Ramban’s position also becomes clear. Keeping the Torah,
making proper moral choices, is really not a new path for us. Rather, it is a return to the way we
were, to what we once knew with certainty to be true. Teshuva is really a return to ourselves.
And the position of the Netziv, who understood  המצוה הזאתto be referring to both Torah study
and Teshuva, also becomes clear. Torah and Teshuva are really one and the same. Mastering
and keeping the Torah is really a return to ourselves, the state when we were in the womb.
The Gemara [Avodah Zarah 17a] tells the story of a notorious sinner named Eleazar ben
Durdaya. When he decided to do teshuva, he pleaded, "Heaven and Earth, request mercy for
me." They responded that they could not help him. Next, he invoked the aid of the stars and
the sea, but was given the same answer.
The Gemara says he finally realized he must do it himself, and he put his head between his
knees, in a fetal position, and he died on the spot, as a result of intense remorse and
repentance.
תלמוד בבלי מסכת עבודה זרה דף יז עמוד א
 ר"א בן: יצתה בת קול ואמרה. הניח ראשו בין ברכיו וגעה בבכיה עד שיצתה נשמתו, אין הדבר תלוי אלא בי:אמר
.דורדיא מזומן לחיי העולם הבא
What is the symbolism of placing his head between his knees, the fetal position?
I believe this was the ultimate acknowledgment that his repentance was really a return to
himself, a return to the way he was in his mother’s womb.
This is similar to an idea expressed by T.S. Elliot, who wrote of the journey of self discovery:
We shall not cease from exploration
and the end of all exploring
will be to arrive where we started
and know the place for the first time.
That is our task on Rosh Hashana. First, to discover our real selves. Then, to appreciate all that
we have been given. And, finally, to understand our mission and responsibility in this world, and
to return to Hashem.
6

Baruch Hashem, besides the many daily minyanim, Shomrei Emunah hosts dozens of daily and
weekly shiurim, as well as a night kollel, in the G. Leonard Rubin Beis Medrash. Rosh Hashana
is a time to return by recommitting to serious Torah study, and I encourage everyone to find a
shiur or a chavrusa, or to sit and learn in our Beis Medrash, which is filled every night with a
beautiful Kol Torah.
May we all be zoche to a year of Talmud Torah, Teshuva, and a K’siva Vachasima Tova to all!

~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~
Simcha on Rosh Hashana?
Rabbi Shmuel Iser
The Yom Tov of Rosh Hashana is on an emotional level perhaps the most complex of all
the chagim. On the one hand, it is a chag like any other, characterized by the activities
associated with the mitzvah of simchah on Yom Tov: good food, elegant dress, and an attitude of
joy. Yet, on the other hand, it is a day of great gravity, where the books of life and death are
opened. As we shall see, this conflict between the normal din of a ‘chag’ and the ‘Yom HaDin’
element of Rosh Hashana are projected in the halachic arena as well1.
The Rema (597:3) references in Hilchos Rosh Hashana a position in the rishonim which
submits that there is a mitzvah to fast on Rosh Hashana. Although he does not adopt this shita,
the Rema relies on this position in certain cases of doubt. The rishonim raise a number of very
serious critiques of this position:
[a] in Nechemiah (8:10) the prophet adjures the people on Rosh Hashana ויאמר להם לכו
אכלו משמנים ושתו ממתקים ושלחו מנות לאין נכון לו כי קדוש היום לאדנינו ואל תעצבו כי חדות יקוק היא מעזכם.
“And he said to them, go and eat delicacies and drink sweets, send meals to those who have
none, since today is a holy day for our Master, don’t be sad because Hashem’s happiness is your
strength!” From here it seems that Rosh Hashana is not a day to be sad, and it is certainly not a
day to fast!
[b] the Yerushalmi (Rosh Hashana 1:3) notes that there is a mitzvah to be well groomed
before Rosh Hashana since, unlike a normal person who lives in a state of fear before going to
court, the Jewish people are joyous since they rest confident in the belief that HaKadosh Baruch
Hu will judge them favorably. Once again it appears that Rosh Hashana is a time for rejoicing
like any other holiday, if not more.

1

More detailed source citation was avoided for the purposes of this article in order to preserve a more simple
presentation of the basic argument. Those interested in further sources can contact the author.
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[c] The Talmud in Rosh Hashana (19a) references the fact that Rosh Chodesh is
considered to be a moed deoraissa which prohibits fasting on it.
[d] Finally, Tehillim (81:4) seems to refer to Rosh Hashana explicitly as a ‘chag’ - תקעו
 בחדש שופר בכסה ליום חגנוand as such it would seem that it should be treated as any other chag
under the rubric of ‘vesamachta bechagecha,’ which mandates the best of food and a joyous
spirit.
These seem like debilitating critiques of the assertion that there is a mitzvah to fast on
Rosh Hashana; if anything, it would seem abundantly clear that it is prohibited to fast on Rosh
Hashana! It would seem to be the case, that even those who hold that there is a mitzvah to fast
on Rosh Hashana, agree that Rosh Hashana is a chag and as such they agree that there is a
mitzvah of simchah on Rosh Hashana. As a result, if someone were to wantonly fast or to be
upset on Rosh Hashana, they would be in violation of both the spirit and the halachos of the day.
However, if one fasts not as a way of effecting penitence through suffering but rather out of a
sense of the gravity of the day and for such a person fasting is almost enjoyable on such a day,
when revelry and enjoyment seem inappropriate and misplaced, then there is a mitzvah to fast.
In other words, this shita appreciates that which we find in Nechemiah that one cannot be sad on
Rosh Hashana, and they agree that it is a ‘moed’ and a ‘chag’ which carries with it the
requirement of simchah. Nonetheless, they maintain that the nature of simchah on Rosh
Hashana is different than on other yomim tovim in light of the particular nature of Rosh
Hashana. Here, simchah- if this is how one experiences the day- can be fulfilled through fasting
since that is what gives one joy and there is an element of the chag which almost demands this
behavior.2
Normative halacha rejects the notion that there is a mitzvah to fast on Rosh Hashana and
we, in fact, require eating and drinking. Does the mainstream halacha however deny the values
and elements of Rosh Hashana which the above approach identified? There are a number of
proofs in halacha that we do not reject their standpoint outright and we temper the level of
simchah on Rosh Hashana as well.
[a] The Shulchan Aruch records (597:1) that one does not fast on Rosh Hashana but one
should not eat one’s fill entirely, such that you should still have a higher level of yiras shamayim.
The Magen Avraham there brings that the Maharshal was careful to not have his favorite
delicacy on Rosh Hashana and the Bach suggests not wearing one’s finest clothes (and the
Magen Avraham elsewhere shows that fine clothing is a function of simchas Yom Tov). The
Magen Avraham even quotes from the Magid Meisharim to prohibit wine and meat on Rosh
2

This basic idea is already expressed in the Ritva (Taanis 12b):

 כתענית חלום הוא שמותר להתענות בשבת, והתשובה יפה בהם והיא שעה עוברת,ואף לפי שיטתינו י"ל כי עשרת ימי תשובה שהם זמן הדין
 ואין למחות ביד שום אדם בזה לפי שנהגו בו חכמים ואנשי מעשה, ולא נהגו בזה למיתב תעניתא לתעניתיה,אפילו לכתחלה
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Hashanah, though this position was not accepted by the later authorities. That said, Rav Nissim
Karelitz records that the contemporary minhag is at least not to have extra wine at the seudah on
Rosh Hashanah besides the kiddush wine.
[b] The gemara in Arachin (10b) explains that Hallel is not said on Rosh Hashana since
it would be inappropriate to engage in song on such a solemn occasion:  אמרו מלאכי,דאמר רבי אבהו
: מפני מה אין ישראל אומרים שירה לפניך בר"ה וביום הכפורים? אמר להן, רבש"ע:השרת לפני הקדוש ברוך הוא
 מלך יושב על כסא הדין וספרי חיים וספרי מתים פתוחין לפניו וישראל אומרים שירה לפני, אפשרThe Ramban
famously views hallel as being part of the mitzvah of simchah, which suggests that simchah itself
is tempered on a deoraissa level on Rosh Hashana if there is no hallel. The Rambam’s (Megillah
3:6) formulation of this halacha is telling as well:
.אבל ראש השנה ויום הכפורים אין בהן הלל לפי שהן ימי תשובה ויראה ופחד לא ימי שמחה יתירה
Simchah there is, evidently for the Rambam, but ‘simcha yeseira’, full simchah, there cannot be.
[c] Our liturgy is affected by this element of Rosh Hashana as well as we find in
Shulchan Aruch (582: 8) that we do not recite  חגים וזמנים לששון, מועדים לשמחה. Siach Yitzchak, a
commentary in the Sidur Hagra, explains that although moadim lesimchah is an appropriate term
when it comes to Rosh Hashanah, ‘sasson’ is not, since ‘sasson’ connotes a certain public display
of joy and levity which is unbecoming for Rosh Hashana.
[d] The Mateh Efraim and the Arizal recommend crying on Rosh Hashana. Although the
GRA famously noted based upon the above cited verse in Nechemiah that this should be
prohibited, there seems to exist a distinction between crying out of a sense of fear and an anxiety
regarding the past which is prohibited, versus crying out of a sense of feeling the immanence of
the Kadosh Baruch Hu and one’s desire to grow and become closer to him in the future. Either
way, crying, according to all positions is in conflict with simchas Yom Tov on other holidays,
but only when it comes to Rosh Hashana can it co-exist.
[e] Although in general simchas Yom Tov mandates that a husband purchase clothing for
his wife to make the holiday enjoyable for her, when it comes to Rosh Hashana, Rav Shlomo
Zalman Auerbach is quoted as saying that this rule does not apply
[f] Finally, fasting until after mid-day on a regular Yom Tov is prohibited, but when it
comes to Rosh Hashana, the poskim say that this is permitted since we are “standing to request
our souls” as the Mateh Efraim says.
In short, we have seen that although we hold that there is a mitzvah of simchah on Rosh
Hashana, its character is strongly limited and tempered by the מלך יושב על כסא הדין וספרי חיים וספרי
 מתים פתוחין לפניוelement of Rosh Hashana3. It is this clash of values, halachically and
3

The notion that although the mitzvah of simchah is presented almost as if it’s the same mitzvah on all chagim, but
nonetheless it varies and contextualized by each chag, can be found most clearly in hilchos chol hamoed. There we
learn that although there is a mitzvah of simchah on chol hamoed it does not demand the same level of dress as Yom
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emotionally, which makes Rosh Hashana probably the most complex of all the yamim tovim. It
seems that the emotional call of Rosh Hashana can be likened to an individual who gets the
opportunity to have a private meeting with the most powerful leader in the world. He is, on the
one hand, thrilled and excited to have such an unbelievable opportunity, while on the other hand
anxious and perhaps scared to be with such company. On Rosh Hashana we ‘crown’ HaKadosh
Baruch Hu, as it were, an event both inviting and quite daunting. May we be zocheh to
incorporate these different halachos and emotions into our experience of Rosh Hashana.
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~

Seeing the Forest Through the Trees: The Significance of the Yomim Noraim
in the Cycle of the Jewish Calendar
Rabbi Adam Hersch
1 Tishrei. 25 Kislev. 15 Nissan. From the earliest age we are taught the important dates of the
Jewish calendar. However, we rarely reflect on the placement of those dates in the context of the
broader year— both seasonally and relative to other holidays. By exploring the contextual
significance of the Yomim Noraim we can gain unique insight into the meaning of teshuva.
The days of teshuva at the beginning of the New Year represent the conclusion of two
distinct processes that concurrently span the summer months. The first is that of the giving of the
Torah. After forty days on Har Sinai, Moshe comes down with the luchos on 17 Tammuz. Upon
noticing the golden calf created in his absence, he immediately destroys the luchos. He then
returns to Har Sinai for 40 more days until 1 Elul, which are referred to as “days of anger” (Rashi
Vayikra 33:11), where Moshe seeks forgiveness on behalf of Klal Yisroel. Finally, Moshe
spends a third set of 40 days from 1 Elul until 10 Tishrei completing the teshuva process at
which point Bnei Yisroel are fully forgiven and Moshe returns with the second set of luchos.
The second summer cycle is that of the destruction of the Beis Hamikdash. Starting with
17 Tammuz, we spend three weeks of increasingly intense mourning, reaching its apex on Tisha
B’Av. The next seven weeks, which run through the month of Elul, are known as the shiva
d’nechemta, the seven weeks of comfort, which lead directly into the 10 days of teshuva. R’
Eliyahu Dessler (Michtav M’Eliyahu Vol 2, pg. 49) explains this progression as follows: Only
through a state of intense mourning can a person reach the level of introspection necessary to
engage in real change and only through such change–teshuva– will the Beis Hamikdash be
rebuilt. Thus, Tisha B’Av leads to nechama due to the realization that we have reached the level
of mourning necessary to start the rebuilding process. Yet, that nechama necessitates the days of
teshuva to actualize and realize the change.

Tov, or the same chiyuv of eating meat and drinking wine. It is a lower level of simchah and so it carries with it
more toned down halachos of simchah, despite coming from the same pasuk as the chiyuv of simchah on Sukkos,
Pesach, and Shavuos as well.
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What is the connection between the cycles of Torah and the Beis Hamikdash which
progress in tandem from Tammuz through Tishrei? Both represent a missed opportunity for a
unique closeness to Hashem, specifically through open miracles, in a way we have not
experienced since. The Beis Hamikdash was a place where one would instantly recognize
Hashem’s presence. Similarly, the first set of luchos offered us a supernatural connection to
Hashem through learning his Torah in a way we can no longer experience.1 If so, our mindset
during the Yomim Noraim needs adjustment. It is not simply about our individual sins for which
we seek atonement. Rather, it is for the distance we have put between us and the Ribono Shel
Olam, both as individuals and as a klal. We look not only for mechila– atonement– but also for
tahara— a renewed sanctity through reconnecting with Hashem.
There are two distinct brachos in Shmona Esrei which relate to teshuva— “Hasheveinu
Avinu” and “Slach Lanu.” Some explain that the two brachos correspond to the two
aforementioned aspects of teshuva. “Slach Lanu” represents the forgiveness for our specific
transgressions while “Hasheveinu” parallels our desire to reconnect to Hashem through our
repentance. A close look at the words of “Hasheveinu” reveals some of the specifics of this
return. “Hasheveinu Avinu l’sorasecha (return us, Father, to your Torah), v’karveinu Malkeinu
la’avodasecha (and return us, our King, to your work [in the Beis Hamikdash]).” We beseech
Hashem for both a return to his Torah and avodah. These are the two primary means of coming
close to Hashem that we lost due to our sins, expressed symbolically through the two summer
cycles that culminate in the days of teshuva. May our tefillos over these Yomim Noraim be
accepted in shamayim and may we thus achieve the most intimate relationship with Hashem with
the rebuilding of the Beis Hamikdash speedily, in our days.
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~

Avinu Malkeinu: Our Father, Our King
Rabbi Chaim Leib Lipschutz
The Talmud (Taanis 25b) records a story during a time of drought in Eretz Yisrael when
R’ Elazar called for a day of prayer and entreated Hashem without success. R’ Akiva then called
out, “Our Father, Our King! We have no king other than You! Our Father, our King, for Your
sake have mercy on us,” upon which the skies opened up, allowing a downpour of rain. Since the
time of this miracle, this poignant prayer has been instituted into the service of many days
reserved for prayer, especially the Days of Awe.
When pondering the formulation of this powerful prayer, one is struck by the extremes
we use in addressing Hashem, the Almighty. On the one hand, he is a father: a wellspring of love
and mercy, full of worry for our wellbeing. On the other hand, he is referred to as a king: mighty,

1

For more on the difference between the two sets of luchos, see the introduction to R’ Shimon Shkop’s Shaarei
Yosher.
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powerful, and wealthy. Why is the same heartfelt prayer directed to two seemingly different
addresses? Why are we referring to the One whom we beseech with two such contrary titles?
R’ Leib Chasman Zt”l, Mashgiach Ruchani of Chevron Yeshiva, explains that the love a
father has impels him to create only the very best environment for his child: health, happiness,
and material comforts. Yet this generosity can only be actualized to the extent that he has the
wherewithal to give, since a parent cannot give what he does not have. A king, however, has the
means to award anything he should so desire, but he may not necessarily want to give. We
therefore entreat, ‘Avinu Malkeinu- Our Father Our King’, our Father who desires to give, and
our King who has boundless resources from which to give, nothing should hold You back from
acts of benevolence!
There is another explanation given by one of the great Chassidic Rebbes of pre-war
Europe. The idea is best represented with a parable: there was once a “cheder yingle”, a school
child, in a class taught by his father. As he was so comfortable and familiar with his teacher, he
often created disturbances in the class. One day the teacher/father had enough of all of the
naughtiness. He told the student that tomorrow he will be giving a severe punishment, but he
needs the night to think about exactly how the boy should be disciplined. At home that night the
boy begged his father, “in cheder you are the melamed, the teacher, but now at home you are my
father. Tatteh! Father! You know the melamed well, tell him I want to be better and he should be
easy on me!”
This too is our tactic in beseeching Hashem: Father! You know the Melech! You know
the King! We want to be close with you and we want to be better Jews! Tell him to be easy on us
this year!
From the times of R’ Akiva through the present, we have held the power of prayer in our
hearts. We plead and implore our Maker to be sealed in the Book of Life. We beg of him to have
the warmth of a father for his child, while at the same time to have the resources of a king to
bestow upon his servants. Finally, when we are most desperate, we turn to Him and beg, “Avinu
Malkeinu: We have You and none other. Have mercy on us.’” We ask that fatherly mercy
intercede with kingly justice.
May we all be blessed with a year of good health and happiness and be inscribed in the
Book of Life.
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Shofar: The Clarion Call of Teshuva
Rabbi Yosef Wagner
In a famous passage, the Rambam explains that the shofar should arouse man to wake up
from his slumber and investigate his actions. This ultimately will bring man to teshuva.
רמב"ם הלכות תשובה פרק ג
הלכה ד
אע"פ שתקיעת שופר בראש השנה גזירת הכתוב רמז יש בו כלומר עורו ישינים משנתכם ונרדמים הקיצו מתרדמתכם
 אלו השוכחים את האמת בהבלי הזמן ושוגים כל שנתם בהבל וריק,וחפשו במעשיכם וחזרו בתשובה וזכרו בוראכם
אשר לא יועיל ולא יציל הביטו לנפשותיכם והטיבו דרכיכם ומעלליכם ויעזוב כל אחד מכם דרכו הרעה ומחשבתו אשר
 וכן כל העולם חציו זכאי, לפיכך צריך כל אדם שיראה עצמו כל השנה כולה כאילו חציו זכאי וחציו חייב,לא טובה
 עשה מצוה אחת הרי, חטא חטא אחד הרי הכריע את עצמו ואת כל העולם כולו לכף חובה וגרם לו השחתה,וחציו חייב
הכריע את עצמו ואת כל העולם כולו לכף זכות וגרם לו ולהם תשועה והצלה שנאמר וצדיק יסוד עולם זה שצדק הכריע
 ומפני ענין זה נהגו כל בית ישראל להרבות בצדקה ובמעשים טובים ולעסוק במצות מראש,את כל העולם לזכות והצילו
 ונהגו כולם לקום בלילה בעשרה ימים אלו ולהתפלל בבתי כנסיות בדברי,השנה ועד יום הכפורים יתר מכל השנה
תחנונים ובכיבושין עד שיאור היום.
One can ask a number of questions on this presentation of the Rambam. Firstly, the
Rambam is explaining the reason (or remez) for the mitzvah of shofar, in the laws of teshuva.
Would it not be more appropriate to explain the mitzvah of shofar where the Rambam discusses
the laws of the shofar?
Secondly, the Rambam’s work, Yad Hachazaka, is a halachic work where the Rambam
codifies laws. While the Rambam sometimes writes brief mussar, philosophy, and reasons for
mitzvos, it is rare, and it is generally done at the end of a chapter. Here however, the Rambam
explains the mitzvah of shofar in the middle of a chapter sandwiched between other halachos of
teshuva. Why did the Rambam write the reason for shofar here?
Perhaps one can suggest that the Rambam is not just explaining a reason for the mitzvah
but rather codifying a halacha, namely that when one hears the shofar, it is not enough to simply
listen to shofar blasts, rather one must hear the shofar and be inspired. Man must wake up from
his slumber and investigate his actions in order to properly do teshuva. This is not just a reason
for the mitzvah but something that one must do.
This understanding can answer the questions posed above. The Rambam placed the
halacha discussing the reason for the shofar in the laws of teshuva and not the laws of shofar,
because the Rambam is really codifying a law which relates to teshuva, namely that one must be
inspired by the shofar and do teshuva. This can also explain why the Rambam explained the
reason for the mitzvah of shofar in the middle of the chapter, and not at the end. The Rambam is
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not just saying a reason for the mitzvah which, in fact, would belong at the end of a chapter, but
rather recording a basic halacha which belongs in the middle of the chapter.
With this idea we might be able to explain another novelty we find in the halachos of
tekias shofar- the custom to blow the shofar during the whole month of Elul. This is a quite
unique practice; one does not sit in the sukka for a month before Sukkos or eat matza for a month
before Pesach. On the contrary, many individuals have the custom to refrain from eating matza
some time before Pesach. Why is there a custom to blow the shofar during the month of Elul?
Numerous explanations are given to explain this custom. One could suggest in light of our above
analysis that insofar as the mitzvah of shofar has the purpose of arousing oneself to teshuva, it is
not simply another mitzvah. Real teshuva requires preparation and reflection. For this reason we
blow for an entire month, a thirty-day preparation, to tune in to the message of teshuva that the
shofar projects.
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~

To be or to do? That is the question!
Ze’ev Steinberg
There is a Gemara in Yoma (86b) that asks “Who is a Master of teshuva? R’ Yehuda
says: the one who was confronted with an aveira once and twice and did not go over it.” Rashi
specifies that this is a case when the person had already been faced with that aveira and
transgressed it. The Gemara then describes how the person has to be faced with the same
circumstances for him to be considered a “Master of teshuva”; same place, same people, same
everything. Rambam in Hilchos Teshuva (2:1), explaining this Gemara, asks the question
differently: “What is teshuva g’mura”, the ultimate way of doing teshuva? The Rambam rules
like the Gemara but adds that even though a person can do teshuva at any point in time for
previous aveiros, it still would not be called “teshuva g’mura.” This means that if a person does
teshuva later in life for aveiros that he committed when he was young, it would not be considered
teshuva g’mura. From the Rambam’s language we could say that only one who does teshuva
g’mura can be considered a “Master of teshuva.” Why is it that to attain this level of teshuva, to
become a “Master of teshuva,” must the circumstances be equal? Isn’t there a reason why the
person transgressed in the first place? Maybe the circumstances were overwhelming and it was
too much for the individual? Maybe he or she will fail if confronted with them again?
The Mishna in Avos (3:18) says: “Beloved is man in that he was created in the image of
G-d. As a greater sign of love, it was made known to him that he was created in His image, as the
verse states, ‘For in the image of G-d He made man’ (Bereishis 9:6)”. The commentators on the
Mishna say that the image of G-d that the Mishna is alluding to refers to free will. R’ Noach
Weinberg asks, why does the Mishna say that the fact that it was told to us that we have free will
is a greater sign of love? He answers, that the Mishna is telling us that free will is so subtle that if
we weren’t told we have it we wouldn’t know about it! How can this be? Whenever I’ve shared
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this idea with people, I usually get the same reactions: “I make decisions all day,” “I choose what
to eat and where to go,” “Of course I can choose!” Being able to make decisions is so innate to
human beings that is impossible for us to fathom the inability to make them.
Even though it’s true we have free will, do we use it every day, at all times? If we think
about our daily activities, we realize that most of them are the same every day. They are habits,
or routines: when we go to the bathroom, how we get dressed, what we eat, and when we eat it.
Even our emotional reactions are habitual! Chances are that the way you react to pain or
pleasure, good or bad news, expressions of love or hate, and other experiences are the same ways
you’ve been reacting to them since you were a child!
There’s a universal principle that says that in order to effect change you must make use of
force. To grow muscle you need force and resistance, to move a car you need fuel and
combustion. The same is true for changes in middos and personality, and that’s where true free
will comes into play. If we make decisions throughout the day that have no significant impact on
our lives or personality, if we are not making an effort to choose the right thing, then we are not
really making use of our free will. On the other hand, whenever it’s hard to do what’s right and
we do it anyways, that’s when we are using our free will!
The Gemara in Yoma and the Rambam are alluding to this concept by referring to the
ultimate level of teshuva - teshuva g’mura - as being a “Master of teshuva.” Did one really
change? Or was it the circumstances that changed? Is it the internal force driving the change, the
person’s free will? Only by being confronted by the same situation can we really use our free
will. There is nothing else but our free will influencing the outcome.
When we make decisions that affect (and change) who we are rather than what we do,
that’s real teshuva. Only by making use of force by way of constant effort to make the right
decisions do we really change ourselves. Becoming a Master is more than being knowledgeable,
or wanting to be better- it is about becoming someone else. Even if we really can’t choose what
we do, we can choose to choose. This year let’s choose an area of our lives where we can make a
real change and focus on being, rather than doing, and become Masters of teshuva one day at a
time.
K’siva v’Chaisma Tova.
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~

How to keep the good life going and survive life’s Challenges
Rabbi Chaim Tropp
That is the subject of myriad NY Times bestsellers, motivational speakers and gurus
throughout the world and the key to a life of contentment and satisfaction. Long before our
generation, the great rishon, Rabbeinu Yonah of Gerona already informed us of how Hashem
relates to us and the way in which we can relate to him that will ensure that we continue to enjoy
all the goodness in our lives and, at the same time, accept and tolerate our inevitable challenges.
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Rabbeinu Yonah authored one of the classic works on Teshuva, Shaarei Teshuva. In the
fourth chapter, Rabbeinu Yonah explains the various ways in which we atone for our sins. Some
sins can be atoned for without any yisurim (pain) but many sins require that the offender
experience some degree of hardship to achieve total kaparah. At first, Hashem metes out small
amounts of pain and difficulty and waits for the reaction of the person. If he reacts by shrugging
it off as “bad luck” or attributes his challenge to a specific rational cause without acknowledging
that the difficulty has been sent by Hashem, then Hashem will continue to present him with
difficult circumstances. However, if one acknowledges that there are areas of Torah and Mitzvos
that he can improve in and that his challenges have been sent to him by Hashem as kaparah and a
reminder to improve, then Hashem lessens the yisurim and exempts the person from further pain.
This idea can be seen from the pasuk in Tehilim (76,11):  ִ ִּֽכי־חֲמַ ת אָ דָ ם ּתֹודֶ ָך ְׁשאֵ ִרית חֵ מֹ ת:
ּתַ ְׁח ִּֽ ֹגרWhen a person is in pain ( )חֲמַ ת אָ דָ םand he acknowledges that Hashem has sent it to him
justly ( ָ(ּתֹודֶ ך, the remainder of the pain he deserves will be withheld ()שאֵ ִרית חֵ מֹ ת ּתַ ְׁח ִּֽ ֹגר.
ְׁ
If we can appreciate and apply Rabbeinu Yonah’s words, they can have a profound
impact on our lives. Whenever we are faced with a hardship, pain, or difficulty we should take a
moment to recognize its source; Hashem is talking to us and asking us to acknowledge that we
can do better. One need not spend much time doing this; it’s simply a matter of perspective.
Even when faced with the most minor of our daily difficulties; traffic on the Beltway, Coke
slurpee not ready yet, or no pre-checked romaine lettuce available at the supermarket, we can
still take this approach. As Chazal tell us (Arachin 16b), even trivialities like accidentally putting
one’s shirt on inside out or reaching in your pocket for three coins and coming up with only two
is considered yisurin, Heaven-sent hardship. Accepting these minor challenges as small doses of
kaparah can spare us the harsher and more serious consequences that we deserve.
Rabbeinu Yonah explains that in much the same way that we approach our challenges,
we should also approach all the goodness in our lives. We need to recognize that the source of
everything in life we enjoy--our spouse, our children, our parents, our house, our car, our health,
our job--is Hashem’s benevolence and He wants us to acknowledge him for it. If we do so, we
can hope that Hashem will continue to shower us with his blessings. This can be done three
times a day during our Shemoneh Esrei in the bracha of Modim. All one needs to do, is to take a
moment to think about the blessings that Hashem has bestowed upon him and have in mind to
thank Him for them.
Here, as well, the pasuk in Tehilim (52,11) bears out this idea; אֹודָך לְׁ עֹולָם כִ י עָ ִשיתָ ַ ִּֽואֲ קַ וֶה
ְׁ
ידיָך
ִּֽ ֶ ;ש ְׁמָך כִ י־טֹוב ֶנגֶד ח ֲִס
ִ I always thank you (Hashem) for the good you have done for me ( אֹודָך
ְׁ
ָ)לְׁ עֹולָם כִ י עָ ִשית, and therefore I am confidently hopeful that you will continue to give me this
goodness (ידיָך
ִּֽ ֶ )ואֲ קַ וֶה ִש ְׁמָך כִ י־טֹוב ֶנגֶד ח ֲִס.
ִּֽ ַ
As the year draws to a close and the Shofar’s blast call us to return to a closer and more
committed connection to Hashem, let us take a very practical lesson from the teachings of
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Rabbeinu Yonah. We are all blessed with much that we enjoy and appreciate. Inevitably, we
also face varying degrees of pain, challenge, and difficulty. If we can acknowledge that Hashem
is the source of these divergent aspects of our life’s experience and respond appropriately, then
we can survive life’s vicissitudes and continue to enjoy the good life we are blessed with. Amen
kein yehi ratzon!
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~

A Celebration of Question, Reflection, and Introspection
By Rabbi Yitzchak Saltz
Many have a tradition to accept upon themselves different activities to work on when
they feel a need to grow in any particular area in Judaism. Another means towards growth and
development is not necessarily to use action in order to guarantee success, but rather to think and
ponder over the issue, or issues, that require work. To study the issue and become aware of it
until the point that it becomes one with the person.
With this in mind, here are a series of questions to help one get started on his or her
journey approaching the High Holiday season. To offer an answer to any of the following issues
would take away from the purpose of this presentation, which is to provoke thought and deep
consideration of the Days of Awe that we are approaching. Please allow these questions to be a
platform for further introspection and for increasing our self-consciousness and understanding
during these integral days.
1) The holy Sages of the Talmud seem to have stolen something very precious from the
Jewish people! The sages that we trust ever so much have dramatically changed the 10 days of
repentance. We used to have 9 days of solid repenting to G-d proceeded by 1 day named Rosh
Hashana. Rosh Hashana to the naked eye has very little to do with what is classically known as
repenting. Rosh Hashana is a day that is formally used to inaugurate Hashem as our King. Many
commentators, such as R’ Chaim Volozhiner, are of the opinion that one shouldn’t even pray for
his own personal needs on this awesome day. He asserts that Rosh Hashana it is too great of a
day to mention anything other than G-d’s greatness as the only true King over the Universe. To
even ask for forgiveness would take away from its awesomeness. True, there are many who do
have the custom to ask for a good and positive year, but even that approach has very little to do
with repenting.
When the Sages extended this 1 day holiday into 2 they subtracted from the previous 9
days of repentance that followed it. Instead of having a remaining 9 days to repent now one only
has 8! How could they do this? Why would they do this?
R’ Dessler in his letters deals with a very similar question, but almost in the inverse
direction. Instead of being bothered over the loss of the rest of the days of repentance he is more
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concerned with Rosh Hashana itself. If there is a judgment processes on Rosh Hashana then how
could the sages have turned this holiday from 1 into 2 days? If Hashem already judged every
individual on the first day then what is left for the 2nd to do? If it wasn’t always like this, then
how could they change the reality of Hashem’s judgment over the Jewish people and the world?
Might these two questions be connected?
2) Perhaps related to the previous question: one of the titles for this time of year as a
whole is “Aseres Yemei Teshuva,” “The Ten Days of Repentance”. Why are there 10 days of
repentance? Why didn’t Hashem make them 9 or 11?
One direction to answering this question would be to subtract the Yomim Tovim, which
are the book ends to this period in time, from the set of ten. The number one is left with is 7.
Outside of the Yomim Tovim one has 7 days of nothing but repentance. Why is that?
3) As we know, the 10 days of repentance are bookended with Yomim Tovim. Why was
the process of teshuvah designed to be sandwiched between Yomim Tovim? Why, in fact, are
there holidays that commemorate the teshuva process?
Furthermore, are these Yomim Tovim an indication that they are days of celebration and
happiness? How could such a serious period of judgment and teshuva also share space with the
joyous atmosphere of a Yom Tov? In fact, there are even some poskim that say one should
minimize the intake of foods one has during his meals on Rosh Hashana. This would further
highlight the point that it is a time of trepidation and repenting. If so, what are we doing eating
and celebrating at the same time!
4) What is the main focus of the high holidays? Are they mainly about the individual (as
well as the community at large) gaining a meritorious judgment, or are they about something else
entirely? Is the judgment element the main focus or are there other messages that are meant to
be focused on, perhaps even more than the judgment itself? One way to ask this question could
be the following: Is the judgment an ends to a means or is it a means to a higher end?
The above question could really be addressed to Rosh Hashana alone, to Yom Kippur
alone, and even to the entire “10 Days of Repentance” process as a whole. What is the main
focus of these days?
Concerning Rosh Hashana one is familiar with the idea that Chazal teach that one is
supposed to crown G-d as his or her King. And yet, one is just as, if not more, familiar with the
concept of being judged on Rosh Hashana. These two elements of judgment and crowning
Hashem streamline together every year on the same date on the calendar. Why is that? Why is it
that both elements find a home in the same Yom Tov? Is it just happenstance that they share the
same holiday? If not, then how are they supposed to relate? Is there one that should take priority
over the other? And if so, which should that be?
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5) Why is it that specifically at the time Hashem is the closest, Yom Kippur, one pains
him or herself in the 5 ways that the Torah prescribes for us? Wouldn’t it be more appropriate to
bask in the presence of the Holy One by merely praying and learning instead of denying
ourselves the essentials to life? Wouldn’t that allow for one to connect spiritually without
worrying about anything else?
Furthermore, if on Shabbos one celebrates their connection with G-d specifically with
food and drink on a weekly basis then why is Yom Kippur any different? Moreover, if one adds
the fact that the Torah calls Yom Kippur ‘Shabbos’ it makes the difference between the two
holidays ever the more puzzling. In short, why does one celebrate Yom Kippur in almost the
opposite fashion from Shabbos?
6) If Rosh Hashana is all about being judged while Yom Kippur is all about being
forgiven then shouldn’t Yom Kippur have come first? Wouldn’t that offer one a better chance at
receiving forgiveness on Yom Kippur? Shouldn’t one have a chance to repent before his day of
judgment?
7) There is something seemingly peculiar about the liturgy we use on Yom Kippur, which
is full of many tefilos of different varieties. If there is only one 24 hour period of atoning for
one’s sins and misdeeds of the previous year then why is so much of it spent in prayer instead of
repentance? Why didn’t Chazal organize the Yom Kippur service with more of a focus on
gaining atonement and forgiveness?
It is my hope that this list of questions brings you, the reader, to a year of thought, and
growth, and to a true sense of being closer to HaKadosh Baruch Hu.
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~

The Thirteen Attributes י''ג מידות
Rabbi Moshe Araste
):'' (ראש השנה יז.''אמר רבי יהודה ברית כרותה לי''ג מדות שאינן חוזרות ריקם שנאמר וכו
“Rabbi Yehuda said G-d has made a covenant that the thirteen attributes will not return empty
handed” (Rosh Hashana 17b)
We all certainly strive to recite the thirteen attributes with proper understanding, so
towards those ends, we will be’ezras Hashem attempt to explain two  פסוקיםthat detail the
thirteen attributes found in Shemos 14, 6-7. In so doing, we will also attempt to understand how
and why the attributes are divided into thirteen distinct qualities.

19

The simple understanding and categorization of the attributes would seem to be as
follows (in the final analysis, as we will see, this classification is according to Rashi, Rabbeinu
Tam, and the Rosh):
'ה

Hashem

'ה

Hashem

ל-א

G-d

רחום

Compassionate

וחנון

Gracious

ארך

Slow-

אפים

to-anger

ורב חסד

Abundant in kindness

ואמת

and Truth

נוצר חסד

Preserver of Kindness

לאלפים

for thousands of generations

נושא עון

Forgiver of iniquity

ופשע

and willful sin

וחטאה

and error

ונקה

and Who cleans

While regarding most words and phrases in the  פסוקיםit is rather simple to understand
their qualification as an attribute, other words and phrases are not so clearly identified as an
attribute. It is not clear, for example, whether the two consecutive occurrences of Hashem’s
name relate to the words preceding them, relate to the words following them, or qualify as
independent attributes. Furthermore, some authorities consider the phrases  ארך אפיםand נוצר חסד
 לאלפיםeach as containing two separate attributes, while according to their more simple
translations, each seem to be introducing only a single attribute. These issues and more we will
discuss below.
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1

רש’’י רבנו תם ורא''ש

According to ( רש’’י ורבנו תםquoted in Tosfos Rosh Hashana 17b d’h Shalosh) the two
statements of Hashem’s Name each refer to an independent attribute. They write that since
Hashem is mentioned in the name ה-ו-ה- יit is an indication of Hashem’s mercy as opposed to the
attribute of judgment referred to in the name להות-א. They explain that the first reference to the
Shem Hashem is referring to an attribute of mercy before one sins, while the second one refers to
an attribute of mercy after one has sinned. According to this, the words of the  פסוקיםbreak-down
into thirteen attributes easily according to the simple understanding of the  פסוקיםlike cited
above.
Even though  רש’’י ורבנו תםadduce proof to their opinion from the fact that the gemara
itself earlier offers this explanation to differentiate between the first and second uses of
Hashem’s name, nevertheless we can reject this proof since only after the gemara finishes its
explanation of this difference does the gemara begin speaking directly about the thirteen
attributes. In fact, when the gemara actually directly discusses the thirteen attributes it starts this
new section with a heading of ל רחום וחנון- אindicating that these are the beginning words of the
thirteen attributes and not the previously written names of Hashem.
We can ask the following question. While it is understandable that the second use of
Hashem’s name is referring to the attribute of mercy after one has sinned, it is difficult to
understand why there is a need for an attribute of mercy before one has sinned? We would think
that before sin, Hashem deals with the person with whatever attributes and through whichever
systems His endless wisdom would dictate under regular circumstances and thus the thirteen
attributes of mercy on which “there is a covenant that they will not return empty handed” should
only be needed after sin!
The Rosh (Rosh Hashana Siman 5) asks this question and offers two answers. First, he
answers, that there is need for an attribute of mercy before one sins because as soon as thoughts
of sin are entertained in one’s mind, one can be prone to receive less of Hashem’s general
measure of mercy because of his thoughts of sin. Therefore, according to  רש’’י ורבנו תםthis
attribute shows that Hashem does not reduce his general measure of mercy to a person despite
the person’s thoughts of sin. Second, the Rosh answers further that even if one had thoughts of
idol worship, about which the Gemara in Kiddushin 39b-40a states that Hashem considers
thoughts of idol worship as the actual act thereof, nevertheless, the attribute of mercy before the
sin teaches us that Hashem’s mercy towards such a person remains the same until the actual act
of idol worship.
Rabbeinu Nissim Gaon 2
1

Chazon Ovadya (Yamim Noraim P. 36) writes that this is also the understanding of the Ramban (P’ Ki Sisa 34’
6’), the Orchos Chayim (Hilchos Sheni V’chamishi Siman 3), the Sefer Hamanhig (Hilchos Taaniyos Siman 14),
and the Meiri (R”H 17b).
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Rabbeinu Nissim in his Megilas Setarim (quoted in Tosfos Rosh Hashana 17b d’h
Shalosh) only counts the second mentioning of Hashem’s name as an attribute and the first
occurrence as a mere continuation of the preceding words to mean that Hashem passed in front
of him and Hashem called out. But, if so, Rabbinic Nissim is left with only twelve attributes?!
As Tosafos explain, Rabbeinu Nissim makes up for the missing number by holding that נושא חסד
 לאלפיםcontains two attributes;  נושא חסדas one attribute and  לאלפיםas another. The Shaar
Hakavanos explains that  לאלפיםis adding on to נושא חסד, that not only does Hashem preserve
kindness3 for the person himself, but also for a thousand generations after him.
The Rosh (Rosh Hashana Siman 5) asks three rather strong questions on the
understanding of Rabbeinu Nissim Gaon. First, he asks, once the pasuk mentions Hashem’s
name once in ‘and Hashem passed by him’, why would the pasuk need to mention it a second
time saying ‘and Hashem called out’. It would have been enough to just continue ‘and called
out’? Secondly,  נושא חסדindependent of  לאלפיםcannot count as an attribute of mercy, since later
on the pasuk teaches that even regarding bad deeds Hashem stores and preserves them for forty
generations. Therefore, preserving a person’s deeds for his later generations cannot be a pure
attribute of mercy. The Rosh concludes by stating that the common practice in Ashkenaz is that
the chazzan reads aloud until the word ‘Vayikra’ and then the congregation accompanies him in
the reading of ‘Hashem, Hashem etc.’ This, says the Rosh, indicates that the thirteen attributes
begin by the first Shem Hashem.4
The Arizal
The Arizal in Sha’ar Hakavanos (Sha’ar Hakavnos Drush 3’4 Vayaavor cited also by Kaf
Hachayim O’C 131 21’)4 does not consider the two occurrences of Hashem’s name as part of the
attributes. There is a strong support for this understanding from the format of the gemara. As we
mentioned before, the gemara only starts speaking about the thirteen attributes after it introduces
the words ‘ ל רחום וחנון- ’אindicating that these are the beginning words of the thirteen attributes.
2

Chazon Ovadya (Yamim Noraim P. 36) writes that this is also the understanding of Rav Hai Gaon (cited in Otser
Geonim (Siman 25 Amud 30)), the Rambam (Tshuvos Pe’er Hador Siman 90), and Rav Sadya Gaon and other
geonim (cited in Sefer Hamanhig (Hilchos Taaniyos Siman 14).
3

Perhaps ‘preserves kindness’ means that Hashem grants a person a credit to receive a certain measure of kindness,
since it is improper to define ‘kindness’ as our good deeds since Hashem does not need them. Or, perhaps, one may
argue that we see in Na”ch that Hashem refers to Klal Yisrael’s willingness to follow Hashem in the desert as
“chesed neurayich”.
4
Although the first and last questions of the Rosh seem convincing, perhaps we can refute the middle question in
two ways. First, as the above mentioned Tosafos explain for Rabbeinu Nissim,  לאלפיםis teaching that a positive
measure is five hundred times more than a negative measure, since regarding preservation of a good measure it
states two thousand generations, whereas regarding a bad measure it states forty generations. This means that the
attribute of  לאלפיםis teaching this otherwise unknown principle of mercy. Secondly, even if the positive and
negative measures both deserved an equal preservation of number of generation, we can argue that the equal
preservation of the negative measure does not take away from the fact that the preservation of the positive measure
is an attribute of mercy.
4
The Bris Olam commentary on the Sefer Chasidim attributes this understanding to the Zohar. Additionally, Chazon
Ovadya cites the Tikkunei Zohar.
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There is, however one difficulty. Even though we can interpret the first occurrence of Hashem’s
name as relating to its preceding words as we explained above for Rabbeinu Nissim’s
understanding, still the second occurrence of Hashem’s name needs explanation. Perhaps we can
translate as follows: “Hashem passed by him, and Hashem called out: “Hashem is ל רחום וחנון-א.”
According to this reading, the second Shem Hashem also acts as a kind of introductory phrase,
rather than as one of the thirteen attributes.
If according to the Arizal, “Hashem Hashem” does not count as part of 13 Attributes,
how does he reach his total of thirteen? The Arizal spells out the thirteen attributes, by counting
not only  נושא חסד לאלפיםas two attributes, as we explained above for Rabbeinu Nissim Gaon, but
also  ארך אפיםas two attributes. In as much as  ארך אפיםhas a simple translation of ‘slow to anger’,
we have to understand why and how it could be split into two attributes. As quoted in the
Haggah on the side of the above cited Tosafos, the gemara in Eruvin 22a explains  ארך אפיםas
two attributes. The gemara states  מאי דכתיב ארך אפים ארך אף מבעי ליה אלה ארך אפים.א''ר חגי וכו
לצדיקים ארך אפים לרשעים. Rashi there explains that  אפיםmeans two faces: an exuberant one and a
sour one. Regarding righteous individuals, Hashem, with an exuberant face defers judgement,
while regarding wicked people He defers judgement, with a sour face. With this explanation we
can complete our count of thirteen attributes. Even though this gemara explicitly considers ארך
 אפיםas two separate attributes, we can say that Rashi, Tosafos, and Rabbeinu Nissim Gaon hold
that both are included in one general attribute of ארך אפים. It will come out according to this third
understanding that those who have a custom to count the attributes with their fingers should
really count two fingers at once when they mention ארך אפים.
Sefer Chasidim
There is yet another way to understand the thirteen attributes. When the Sefer Chasidim
in Siman 250 counts the thirteen attributes, he does not count the two occurrences of Shem
Hashem and the Name ל- אin the count. Also, he does not count  ארך אפיםand נושא חסד לאלפים
each as two attributes. However, he does count three words mentioned in two psukim later as the
last of the thirteen attributes. He counts לעוננו- וסלחתas number eleven,  ולחטאתנוas number
twelve, and  ונחלתנוas thirteen. Perhaps this is a reason why in (at least) certain sidurrim, the
thirteen attributes have these words added to the end.
Common Ground
The prevalent minhag amongst the Sefardim seems to follow the understanding of the
Ariza’l while many Ashkenazim seem to follow the understanding of Rashi, Rabenu Tam, and
the Rosh.
Regardless of their differences, all of the above opinions hold that  נושא עון ופשע וחטאהare
three separate attributes. As the Gemara in Yoma 36b explains, these are three words referring to
three different degrees of sin, starting from  חטאas the least severe and  פשעbeing the worst. It is
therefore understandable that there are three degrees of mercy for them. But something needs
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clarification: why in the thirteen attributes,  חטאwhich refers to the forgiving of the least severe
sins come after the mention of the forgiving of the two more severe types of sin. If Hashem can
forgive the worst sins can He not forgive the less severe sins? The Ets Yosef printed in Siddur
Otser Tefilos answers that if a person does repentance from fear rather than from love, his sins
don’t get fully erased. Rather, they are only lowered to a degree of חטא. Therefore, by
mentioning  חטאהlast, we are praying to Hashem that in case we have not repented out of love,
He should forgive us on any remaining חטא.
May Hashem help us all come back to Him in love. May our recitations of the thirteen
attributes indeed not return empty handed, and may we be granted a ksiva v’chasima tova,
Amen.

Avinu Malkeinu: A Biological Bond
Rabbi Tuvia Tessler
There was a terrible drought in the land of Israel and a fear of famine and starvation filled
the land. The people turned to Rebbe Eliezer to daven the special 24 blessing “shemoneh esrei”
reserved for days when the people are fasting for rain. Nothing happened. Then Rebbe Akiva got
up and uttered a short but powerful prayer, “Our Father, Our King, we have no other king but
You. Our Father, our King, for Your sake have compassion on us.” Suddenly the rain poured
down and filled the land with joy. (Taanis 25b)
It is based on this tefilla of Rebbe Akiva that we recite the Avinu Malkeinu tefilla on fast
days and during Yomim Noraim. When we think of Rosh Hoshana and Yom Kippur in general,
and the Yomin Noraim davening in particular, one of the first things that comes to our minds is
Avinu Malkeinu: we are standing before our loving Father and at the same time the almighty
King of the universe who brings the whole world to an exacting judgment. These feelings can be
powerful, but also confusing. What is truly our relationship with Hashem? Do we stand before
Him like sons before a father, or as servants before a powerful King? A closer look into the
tefillah of Avinu Malkeinu will hopefully bring us to a greater understanding not only of our
prayers on Yomim Noraim, but of our davening all year round and a more meaningful
relationship with our Father, our King.
The Maharsha explains this unique tefilla of Rebbe Akiva:
“Avinu, as it says ‘He is our father…’ and Malkeinu as it says ‘He became King over Jeshurun
(the Jewish people)… ’ויהי בישורן מלך. And based on this we say in the Rosh Hoshanah liturgy ‘If
we are like children, have compassion on us like a father…and if like servants, our eyes look to
you…”
The Maharsha seems to understand the Avinu Malkeinu not as a synthesis describing G-d as our
Father who is the King, but rather as two different relationships we can have with Him. This
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duality in our relationship is expressed vividly in the Rosh Hoshanah liturgy after the shofar
blowings of mussaf:
 אם כבנים רחמנו. אם כבנים אם כעבדים.היום הרת עולם היום יעמיד במשפט כל יצורי עולמים
 איום קדוש, ואם כעבדים עינינו לך תלויות עד שתחוננו ותוציא כאור משפטנו.כרחם אב על בנים
Today is the birth of the world. Today all of the world’s creation stands in
judgment, if like children or if like servants. If like children, have compassion on
us like a father on his children. And if like servants, our eyes look to You until
You are gracious to us and shine forth our verdict, O Awesome and Holy one.
We don’t know if Hashem will judge us as children or as servants. If we merit to be
treated like children, we ask Hashem to have compassion on us, just like the nature of a parent is
to feel bad for his children when they suffer. If we don’t merit to be treated as children, then we
can only ask as servants of the King who cannot rely upon the compassion of the king.
Nonetheless, there are times when a servant will humble himself before the king and pour out his
heart to him and find favor in the eyes of the King. So too we look to Hashem as undeserving
subjects of the King looking for his grace. (Commentary of Abudraham)
All of this seems terribly disheartening. Imagine a child visits their elderly parent, excited
to receive the special warm embrace one can only receive from a mother or father, but instead is
greeted with, “ You are not my child, you are my aide.” Aren’t we always the children of
Hashem? Is it possible that I can stand before Hashem and he won’t view me as his child? This is
actually the subject of a disagreement between Rebbe Yehudah and Rebbe Meir, or so it seems.
To understand all of this we will first need to examine what it means to be a child of Hashem.
Only then will we be able to properly understand their argument and come back to explain the
true meaning of Avinu Malkeinu.
Being children of Hashem has various implications, but in the Torah and in davening
there are primarily three expressions of the Father-son relationship. The first and foremost is the
fact that G-d created us and, in a sense, we come from Him as a child biologically comes from
his Father. The second is the feelings of love, empathy, and compassion that a parent feels
towards a child. And third, that He teaches us how to live and to be productive the same way a
father teaches his son to be able to stand on his own, to be successful, and live a meaningful and
productive life. Let us now examine them one by one.
The Maharal in Netzach Yisrael (Chap 11) discusses at length what makes the Jewish
people eternally the children of G-d. The following is a brief summary of his explanation. What
it means to be the children of Hashem is that we are created by Him, like a father creates his
children. Because we are from Him we are called his children. If so, one might ask, why are only
the Jewish people called his children and not everything else in the universe which is all His
handiwork? A discussion of the purpose of creation would be far beyond the scope of this article,
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however it is clearly expressed throughout Torah that the purpose of creation was for there to be
a Jewish people who will keep the Torah. The entire universe, from the most distant star to a
blade of grass, and everything in between, all was created as a means for this purpose. The
Jewish people were thus uniquely designed as the purpose of creation. Being that G-d himself is
eternal and unchanging, so too is his purpose and plan for creation. Therefore, the Jewish people
are also eternally his “sole” creation, and his children forever in the world.5
This concept, that we are His children because we come from Him and are His creation,
has expression in Tanach as well as in our tefillos. One example would be וְ עַּתה ה' אבִּ ינו אּתה ֲאנַחְ נו
הַ חמר וְ אַ ּתה יצְ רנו ומַ עֲשה י ְדך כֻלנו, Now Hashem, You are our Father, we are the material and you
form us, and we are all your handiwork.” (Isaiah 24:7) Another example is in our daily davening
during the Aseres Yemei Teshuva, “ זֹוכר יְ צוריו לְ חַ יִּ ים בְ ַרח ֲִּמים, ִּמי כמֹוך אב ה ַרח ֲִּמים, Who is like You,
compassionate Father, Who remembers his creations for life with compassion.”
The second aspect of the Father-son relationship is the emotional bond that naturally
exists between parent and child. From birth there is a feeling of love that develops. Anything a
parent can do to make their child happy they look to do. If they see their child suffering, they too
will suffer tremendously. Our sages tell us that Hashem, so to speak, feels our pain. “When a
Jew’s head is hurting him, Hashem says ‘My head hurts’.”
This aspect of being the children of Hashem is found many times throughout our
davening. We ask Hashem to have compassion upon us as a father upon his children. This
feeling of love and compassion is clearly what we are hoping to evoke when we say “If like
children, have compassion on us like a father has compassion on his children.”
We are certainly Hashem’s children, but ‘it was an extra expression of love that Hashem
himself made known to us that we are His children.’(Pirkei Avos) Hashem tells us, “ 'בנִּ ים אַ ּתם ַ ֹֽלה
ובך בחַ ר ה' לִּ ְהיֹות לֹו לְ עַ ם ְסגֻלה
ְ  כִּ י ַעם קדֹוש אַ ּתה ַ ֹֽלה' אֱֹלקיך.ת ִּשימו ק ְרחה בין ֹֽעיניכם ל ֹֽמת-אֱֹלֹֽ קיכם לא ִּת ְת ֹֽג ְדדו וְ ֹֽלא
פְ ני ֹֽהאֲ ד ֹֽמה-” ִּמכל ֹֽה ַע ִּמים אֲשר עַל, “You are children to Hashem your G-d, do not lacerate yourselves
and do not make a bald spot between your eyes because of the death of a person. For you are a
holy people to Hashem your G-d, and Hashem has chosen you to be His treasured people, from
among all of the nations of the earth.” (Devarim 14:1-2)
The time we need to be reminded the most that we are Hashem’s children is when it
seems like that love isn’t there. The classical commentators, Ramban and Ibn Ezra, explain this
verse as follows, “Knowing that you are the children of Hashem and that He loves you more than
a father loves his son, do not cut yourselves because of anything that happens to you. Everything
that Hashem does is for our good, and if you don’t understand, trust in Him the same way a
young child doesn’t understand the actions of his parents but places his trust in them, for you are
my holy people, unlike the other nations.”
5

That said, this obviously does not mean that the rest of creation and humanity is not significant and precious as
well in G-d’s eyes, just that there is a unique father-son bond between Klal Yisrael and Hashem.
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There are times when tough love is necessary and a parent needs to discipline his child. If
a child runs into the street and you see a man grab the child and begin to yell and spank the child,
you know that he must be the father. “ וְ ֹֽיָֽדַ עְ ּת עִּ ם לְ בבך כִּ י ַ ֹֽכאֲשר יְ יַסר ִּאיש את בְ נֹו ה' ֱאֹלקיך ְמי ְַס ֹֽרךYou
should know in your heart that, the same way a father chastises his son, Hashem your G-d
chastises you.”(Devarim 8:5) Even when we suffer, the love is always there.
This ties in to the final aspect of the father-son relationship, “father-son learning.” When
a parent sees his child as an extension of himself and loves his child, he naturally feels a need to
give over to his child instructions for living. Whether it’s how to ride a bike, how to be a good
person, or how to earn a livelihood, parents are always trying to teach their children how to live
and be successful. We are Hashem’s children and He also doesn’t want us to waste away our
lives. He teaches us to be careful and to stay away from what can harm our sensitive souls. And
He wants us to grow up to be builders, productive members of the world, fulfilling the purpose
He created us for.
Thus we find, “One who teaches someone’s child Torah, it is like he gave birth to him, as
it says, בנים אתם לה' אלוקיכם.” Similarly, the pasuk says ""ורב שלום בניך, “there is abundant peace
for your children”. Our sages expound, “don’t read it as “banayich”, your children, but rather
“bonayich”, your builders, these are the Torah scholars who bring peace to the world through
their study.” The ultimate nachas we receive from our children is when we raise them to be those
builders who are productive members of society. In Hashem’s eyes, the ultimate nachas is when
He sees His children studying Torah. Indeed, the one place in davening where Hashem as our
father is given the greatest emphasis is when we ask him to teach us Torah in birkas krias shema.
...אבינו אב הרחמן המרחם רחם עלינו ותן בליבינו להבין ולהשכיל ללמוד וללמד
The Talmud (Kiddushin 36a) relates a fundamental dispute between Rebbe Yehudah and
Rebbe Meir. We are called “children of Hashem”, but throughout the Torah we are also called,
“My servants.” R’ Yehudah concludes from here that we are only called Hashem’s children
when we are doing his will, but when we are not, we are only called His servants. R’ Meir
disagrees. We find throughout Tanach that we are called children even when we are not behaving
properly. We are rebuked and called “untrustworthy children”, “destructive children”, “children
who do bad”, but we are always considered His children.
Based on what we explained from the Maharal, it is obvious that just like a father can
never deny his biological connection to his son, so too we are eternally and intrinsically
Hashem’s children. Even according to Rebbe Yehudah this is certainly true. The only point of
contention was whether or not an individual can abandon Hashem to the point that his father, so
to speak, won’t recognize him. Can one act in such a way that he loses the aspects of the fatherson relationship which stem from our “biological” bond? Can he lose the love of his Father and
his connection to the Torah?
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The Rashba, in a famous teshuva (1:242) was asked whether Jews who abandon the
Torah and convert to another religion are still considered Jewish. He responds that they are no
longer considered our brethren. The prohibition of charging interest on a loan, as well as the
obligation to return lost objects, being a special chesed that the Torah requires us to extend to a
brother, will not apply to them. However, they are still considered children of Hashem and
certainly their marriages and divorces are binding in Jewish law. The Rashba explains, “even
though this is subject to a disagreement between R’ Yehuda and R’ Meir, and the general rule
when they argue is that the halacha is like R’ Yehuda, here we go like R’ Meir because he proves
his point so well from the verses.”
It is fascinating to note that the Rashba’s ruling implies that a Jew is considered a child of
Hashem even if he has no connection to his brethren and, in effect, is disconnected from the
Jewish nation. This supports everything that we have explained. What makes us children is that
we have been uniquely created to fulfill G-d’s purpose in the world and we are therefore elevated
in our very spiritual make up as children of Hashem. Being His creation is the most basic
element of the father-son bond. All of the other trimmings of being children of Hashem, like
being part of the Jewish nation and receiving charity as a Jewish brother are not givens. He is
still a child, and still loved, but sometimes a father needs to have tough love. As tragic as it may
be, sometimes a child even needs to be sent out of his father’s house. But the doors of his
father’s heart are always open, longing for his son to return.
On Rosh Hashanah we are being judged. We are standing before the King who is our
Father, but there are no guarantee for a pleasant year. Sometimes a child doesn’t live up to his
father’s expectations and receives tough love. And so we call out to Hashem, “Avinu!”, You are
our Father, You bore us and we are inextricably bound to You. Your very name is associated
with us. Please, have mercy on us and spare us from a difficult year. רחמנו כרחם אב על בנים. Yet, in
our humility, we understand that we have not given our Father the honor that He deserves. So we
cry out “Malkeinu!” Should Your own child be less than Your servants? Even the lowest servant
who humbles himself before the King, begging for his kindness, may receive a gracious gift he
does not deserve from the king ()חן. We are not only Your children but also Your servants. Our
eyes look to You to grant us graciously a favorable judgment and kind decrees. עינינו לך תלויות
 איום קדוש,עד שתחוננו ותוציא כאור משפטנו
May we all merit a ksiva v’chasima tova אם כבנים אם כעבדים.
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