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A Message from the Rabbi
When the Jews arrived at Har Sinai, the Torah tells us “ ויחן שם ישראל נגד
“ – ”ההרYisrael camped there opposite the mountain” (Shemos 19:2).
Rashi famously comments on the singular verb, “ויחן,” explaining that
this verb describes their unity. In all their other encampments, Rashi
explains, there was “quarrel and dispute,” but to receive the Torah, they
camped ““ – ”כאיש אחד בלב אחדlike one person with one heart.”
Even the anticipation of Torah brought the people together; all the
more so does active engagement in Torah study have the power to
unite us.
We are all constantly striving to do what Hashem asks of us;
unfortunately, sometimes our different approaches to figuring that out
can lead to “quarrel and dispute.” But when we come together to study
Torah, as in a project such as the Young Israel Torah Journal, we are
reminded of our unity. We all turn to a common source to figure out
what Hashem wants of us, and studying that source together makes for
a stronger, more cohesive community.
Engaging in Torah study together is a wonderful way to approach the
Yomim Noraim and prepare to daven together as a strong, united
tzibbur.
Wishing all of our members a happy and healthy new year.

Rabbi Naphtali Burnstein
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Editor’s Note
One big challenge of the teshuva season is realizing what we have to
improve on: How can we fix what we don’t know is broken?
But there’s another challenge, too: Sometimes we know there’s something
broken or missing in our avodas Hashem, or interpersonal relationships,
but we don’t recognize our own potential to improve. “It’s just the way I
am; I’m not good at this.”
It’s a challenge in any type of growth or endeavor: recognizing one’s own
potential and stepping outside the box of our comfort zone to discover that
we might be able to do something we never realized we had in us, to grow
in ways we never thought possible.
Along those lines, one could say the Yamim Noraim offer an appropriate
opportunity for a project like Clilei Torah, not just because of the
opportunity to share Torah thoughts about teshuva and the like (and of
course other topics as well!) but because of the opportunity to stretch
ourselves and realize our potential beyond what we are used to doing.
Some of our monthly and yearly writers have been seasoned Torah
educators and writers of divrei Torah; some are one but not the other;
some don’t often engage in either. We’ve even had writers who are in
junior high school! Yet with or without whatever degree of experience,
each has pushed past some boundary to construct and share a piece of
Torah with the rest of us.
It would be easy and entirely understandable to say “I’m not a writer” or “I
don’t have the time,” or offer any other reason not to participate. But the
efforts of our writers remind all of us to explore the potential we may not
realize we have, to grow in ways we may not have realized we could.
As always, thanks go to those esteemed contributors for sharing their
words of Torah, as well as to all those who helped make this volume a
reality. A particular thank you to our generous sponsors, without whom all
these words of Torah would have no way to get into the hands of readers –
and to Ronnie Shulman, for facilitating that process so well.
And to all those who may not yet realize it: We all have Torah to share, and
the potential to do it. Please consider contributing to Clilei HaChodesh, our
monthly short dvar Torah page, and/or to next year’s Clilei Torah. We are
eager to hear from you!
Wishing everyone a kesiva v’chasima tova. May we go from chayil to chayil,
from strength to newfound strength.
Sarah C. Rudolph
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Moshe, the Hidden Man
Rabbi Yehuda Appel1
A well-known derash notes the absence of any mention of Moshe in
Parshas Tetzaveh. Among the explanations given for this striking
omission is that Moshe had told G-d in an earlier encounter to “erase
me from your book” if the Al-mighty were to go ahead and destroy the
Jewish nation as punishment for their sin of making the Golden Calf
(Rabbenu Bachya on Shemot 32:32). The words of a tzaddik, this
interpretation suggests, must become manifest in some way, and in this
case, Moshe’s simply suggesting that he be erased from G-d’s book was
enough to cause his “erasure” from Tetzaveh. (Others, noting Moshe’s
virtual absence from the Hagaddah, have said that the Hagaddah is the
book in which Moshe’s presence is missed.)
What is rather surprising, though, is that despite this keen awareness in
our mesorah of when Moshe is and is not present in the parshiyot of the
Chumash, this same mesorah seems to give short shrift to the Bible’s
striking silence on the basic facts of Moshe’s life. Moshe, as will shortly
be explained, can in many ways be described as a hidden man, and,
paradoxically, it appears that Jewish tradition has concealed this very
hiddenness!
There are two aspects of concealment we find in connection to Moshe.
One is the omission of fundamental facts about his life. The second is a
recurring theme of concealment that shows up in incidents throughout
his life. Time and time again, this theme of hiddenness keeps
reappearing in Moshe’s story. It appears almost to be a subtext
underlying much of what goes on in his interaction with others.
Looking at the text chronologically, our first introduction to Moshe
comes with a description of the circumstances surrounding his
conception. Surprisingly, in this initial report, the identities of his father
and mother are suppressed, as we are only told they are a Levite man
and Levite woman. Soon after, in a report of his birth, the text tells us
that because of Pharaoh’s decree, Moshe’s presence in his family’s
home must be hidden from the authorities. Strangely, though we are

1

Rabbi Yehuda Appel is Co-Director, with Rabbi Chaim Feld, of Aish HaTorah of
Cleveland. He studied at Aish HaTorah and ITRI Yeshiva, both in Jerusalem.
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told of Moshe’s birth, the text never relates to us a most basic fact; to
wit, the name his parents have given him. After being hidden for three
months, Moshe is placed in a basket and put into the Nile, where he is
rescued by Pharaoh’s daughter. Moshe’s sister (whose name is also
withheld here) approaches the princess and does such a good job
concealing Moshe’s familial ties that Pharaoh’s daughter agrees to pay
Moshe’s own mother to nurse him. Clearly, his identity has remained
concealed.
After this report, many years pass, and the next mention we have of
Moshe in the text is the report of his killing an Egyptian taskmaster who
had been tormenting an Israelite slave. To prevent discovery of his
crime, Moshe hides the dead body in the sand. When word gets out as
to what he has done, Moshe must take flight and goes to hide out in
Midian. There, in the desert, the prophet has his first encounter with Gd at the Burning Bush. What is Moshe’s response to this interaction with
the Divine? He turns away, hiding himself from the Al-mighty!
Ultimately, following the Al-mighty’s instructions, Moshe goes to Egypt
and succeeds in bringing the Jewish people out of the house of bondage
and leading them to Mount Sinai. But here too, the theme of
concealment prevails: Moshe climbs a cloud-covered mountain alone to
receive the Torah, his presence obscured from the people below. It is in
fact this very concealment of his presence that leads the nation to
commit the sin of the Golden Calf.
After going back up the mountain to beseech the Al-mighty to forgive
the nation and then to receive the second set of tablets, Moshe comes
down this time with radiance emanating from his face. The radiance is
so brilliant that it causes the people much discomfort, so Moshe dons a
mask to shield the nation from its brightness. For the next 40 years,
Moshe wore that mask constantly, excepting the times when he was
speaking to G-d or teaching Torah to the children of Israel.2
Furthermore, still another concealment features prominently in the 40
years of wandering in the desert: Whenever Moshe communes with the
Divine, he does so inside the Ohel Moed, the tent of meeting, a place
that is surrounded by G-d’s cloud. Lastly, the final event of Moshe’s life
is also beset by concealment, as he is buried somewhere on Mount

2

Shemos 34:33-35
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Nebo in a location so hidden that the text tells us outright, “no one
knows his burial place to this day” (Devarim 34:6).
Now clearly, the question as to why so much of Moshe’s life story is
shrouded in darkness and associated with concealment is a compelling
one. One possible answer is that Moshe himself would have wanted it
that way. He had no desire to appear center stage; as the most humble
of men (Bamidbar 12:3), he would have preferred obscurity and the
Bible is sensitive to this.
A second possible explanation is that the text does what it can to reduce
the possibility of making him into a god. Not knowing when he was
born, what his true name was, or where he was actually buried all serve
to act as impediments to Moshe being worshipped.3
I believe, however, that there is a third possibility. The Bible denies us
this basic knowledge about Moshe because it does not want these
elements to be our focus. At bottom, Moshe is much more than a man,
much more than the leader of the Jewish people; he is a living
embodiment of the Torah. “Torah tziva lanu Moshe,” we teach our
children from their earliest days. A man’s name or place of burial
ultimately are of secondary importance, especially if the man embodies
something much greater than himself – and Moshe is virtually
synonymous in Jewish tradition with the Torah itself.
Indeed, we see this approach today in the way we refer to many of our
great Sages. They are not known by their given names; they are known
by the works they have produced. Very few people refer to the Chafetz
Chaim or the Chazon Ish or the Noda B’Yehuda by their given names.
Instead, they are referred to by the accomplishments of their lives, the
great books of Torah they have produced. We don’t speak about Yisrael
Meir Kagan, but of the Chafetz Chaim; he is called by the title of his
seminal work, not his birth name. So too, in the case of the Chazon Ish,
the Noda B’Yehuda, and so many others. Ultimately, Judaism’s focus is
not so much on the individual as on the nation, and the heartbeat, the
very essence of the Jewish nation, which assures its survival, is the
Torah, delivered and personified by Moshe. Yisrael v’Oraita
(v’Kudshabrichu) – chad hu.
3

See Chizkuni’s commentary on Devarim 34:6, ArtScroll Stone Chumash p. 1123, Hertz
Chumash p. 916.
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A Perspective on the Siege of Jerusalem
and its Conduct
William Evans1
No one event was more tragic or definitive in Jewish history than the
destruction of the Second Temple in the year 70 CE. Jewish spirits were
dashed as the central structure of their religion no longer existed. A
great, nationwide depression set in and many adjustments were made
to keep the traditions alive. Judaism changed from a sacrifice-based
religion, where the main responsibility of learning and theology was the
province of the priestly class, to a learning-centric religion in which the
sages assumed the mantle of dissemination of Torah thought. Daily,
weekly, and occasional sacrifices were replaced by regular
commemorative prayer. The Sanhedrin (until the destruction of the
Temple, the main governing body) became decentralized, and many new
laws mourning the destruction were decreed in hopes of never
forgetting the sacred Temple.
Much has been said about the reasons for the destruction of Jerusalem.
Most, if not all, share a common theme: infighting, or sinat chinam
(baseless hatred) as the cause.2 This was undoubtedly the case, but
there may have been still other factors not touched upon. A tantalizing
possibility exists that had the defenders conducted the defense of the
holy city in a more adept manner, they may have held out long enough
to cause the Romans to give up on their hopes of conquering Jerusalem.
Could the holy city and its Temple have avoided destruction? Could the
ending have been different?
The Roman campaign against Jerusalem was a siege that lasted 6
months. Let us look to history, specifically the first century CE, and
examine the defense of Jerusalem under siege in the context of other
similar engagements of the Roman Army. By examining these events in
detail, we may be able to determine the likelihood that Jerusalem’s
defenders could have outlasted the Roman army.

1

William Evans is a former Brooklyn resident who now calls Cleveland home. He lives
here with his lovely wife, Ariella, and 6 beautiful kids. He leases cars for a living (which
he loves doing) but his true passion is history. This is the 5th article he has contributed
to Clilei, and he hopes to write many more.
2 https://www.sefaria.org/Gittin.56a.2?lang=bi&with=Sheets&lang2=en
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Sieges
Before we can understand the battle and compare it to other sieges, we
must first define a siege. The Cambridge dictionary3 states that a siege is
“the act of surrounding a place by an armed force in order to defeat
those defending it.” In our case, the Roman army (armed force or
attacker) surrounded the Jews (defenders).
There are three main outcomes of a siege:
1. The besieged (defender) holds out long enough for the besieger
to give up;
2. The besieger (attacker) wins;
3. A peaceful solution is reached between the two sides.
Each of the three possibilities requires a deeper explanation.
The Defense
Due to the static nature of a siege, it may seem that the advantage is
with the attacker, who enjoys greater freedom of movement, but this is
not always the case. The defenders may win by outlasting the attackers’
willingness to fight or their ability to continue due to outside resource
conflicts. A capable defense by those besieged may last long enough for
a regime change or other political event to occur and lessen the
attackers’ will to press the siege further. Please note these reasons, as it
will affect our discussion.
How can a defender last long enough for the attacker to give up? The
answer is the ability to engage in effective combat and defense for an
extended period of time due to sufficient supplies and soldiers. A siege
is a waiting game, and whoever can outlast the other will win.
Yet another way in which the defender may win is if an outside force
comes to the side of the besieged, as in the Battle of Vienna. They may
possess a stronger force than the attackers, who are forced to fight on
two fronts: against the defenders, and against the new force which may
be at their rear. This may make sustaining the siege impossible and can
even force the attackers to become the defenders, potentially leading
to their destruction.4
3

https://dictionary.cambridge.org/us/dictionary/english/siege
For example, in the battle of Stalingrad, the entire German 6th Army group was
surrounded and forced to surrender. For a brief history of this battle, see
https://www.history.com/topics/world-war-ii/battle-of-stalingrad
4
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The Attack
How does the attacker win? What circumstances enable the attacker to
breach the defenses of a well-defended position?
The most important part of a good defense is that there be sufficient
supplies to sustain the defending forces and whatever population may
be in the besieged city. If supplies run out, as will eventually happen if
they are not replenished, the defenders will have no choice but to
capitulate. Another way in which a lack of supplies can cause an
unwanted outcome for the besieged is that the soldiers defending the
place may become weak or sick due to a lack of material and food. Once
so weakened, the attackers can breach the walls and gain advantage.
Therefore, the attackers will do everything within their power to make
the defenders deplete their supplies. The most obvious way to do this is
by not letting any supplies in. So, if (1) no supplies are allowed in and (2)
the food and material stockpiled for the defense of the place are
depleted, the attackers must naturally win due to starvation and other
privations.
Another way in which the attacker may win is through attrition, or the
loss of the opposing force’s soldiery. As the defenders are put out of
combat due to killing, incapacitation, or sickness, the ability to defend
the position becomes weakened. If this depletion happens faster among
the defenders than among the opposition’s forces, the defense will
eventually be unable to fight effectively, resulting in the siege being
won by the attackers.
A third possibility is that the attacker breaches the defense’s
fortifications. These may be walls, earthen berms, pits, or impediments
such as downed trees, rocks, or some other objects used to keep the
attackers at bay. Once these are neutralized, the attacker may reduce
the opposing force if it has greater military strength and thus win the
battle.
Peace/ Truce
The third option is that the two sides come to an agreement whereby
the reason for the conflict changes or disappears Perhaps both sides
realize they will be stuck in an everlasting stalemate and need to come
to a resolution. Whatever the case, peace is made and the situation
returns to its state before the conflict. Again, this may have relevance to
our understanding of the siege of Jerusalem.
Clilei Torah of Cleveland

Fortress Jerusalem
The difficulties in conducting a successful siege of Jerusalem as it existed
at that time were extreme. The city itself is situated atop a prominent
hill, surrounded by other hills.5 It is impossible to approach the place
without first being lower than the city. This forced the Romans to fight
at a significant disadvantage: uphill.
In addition to its natural geographical strength, Jerusalem was
surrounded by walls of substantial height and thickness. There were
three walls surrounding various parts of the city, the Temple itself being
protected by high walls and the Antonia fortress.6
The Roman Military
The Romans were no stranger to the siege. Since the times of Julius
Caesar and before, the professional army of the empire had besieged
and had been besieged on several occasions.
The fact that the Romans possessed a professional army was in itself an
innovation that set it apart from any other force of the time. The
soldiers were, if not well paid, at least provided for. Josephus7 relates
that a pay parade was held and each soldier’s salary was counted out in
full view of the Jewish defenders. He states: “The area in front of the
city gleamed far and wide with silver and gold...and nothing was more
awe-inspiring to the enemy than that spectacle.”
Other forces of the time were not as well organized or as well equipped,
typically consisting of units culled from the general populace. Their
equipment consisted of whatever weapons came easily to hand, and
they had no real military system – unlike the Romans, who had a very
strict doctrine from battle to march to field fortifications, camp, and
peacetime disposition.
Goldsworthy states8 that "Roman strategy was always bold," and
further notes the army’s many advantages in siege warfare and largescale battles. Additionally, they possessed artillery in the form of

5

See Image 1
See Image 2
7 The Complete Roman Army Pg. 94 (sidebar sites the Loeb Translation pg. 349-351) Adrian Goldsworthy - 2003 - Thames &n Hudson LTD, London
8 Ibid. page 168
6
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catapults and large crossbow-like missile launchers known as Ballista for
reducing fortifications. Perhaps the most significant advantage the
Romans brought to bear was an accomplished engineer corps. During
the siege of Jerusalem, Josephus says that the Romans constructed a
wall of circumlocution within a short span of time and under fire from
Jerusalem's defenders. This effectively cut off the city from any supplies,
thus sounding the death knell for the holy city.
Downfall
It is very clear from any of the historical accounts of the time9 that the
successful defense of Jerusalem was a forlorn hope and its defeat a
foregone conclusion. The burning of the storehouses by the biryonim,
members of a radical movement who wanted to precipitate military
confrontation with the Roman army, only hastened the demise. The
only hope that the Jews could have had was for peaceful reconciliation
with the Romans. The unstable political situation in Rome, with three
emperors succeeding each other over the course of one year,10 could
have meant the Romans would leave Israel to its own devices to address
more pressing matters at home; however, this hope was dashed by the
almost unanimous election of Vespasian as emperor by the soldiers in
both Judea and Egypt.11 This essentially sealed the fate of Jerusalem and
its defenders.
One might suggest that a force fighting for its life may have the ability,
through sheer force of will, to hold off an attacker almost indefinitely
and thereby bring a war to a favorable conclusion, as demonstrated
more recently in the conflict in Vietnam. The conflicts are not
analogous, however, for a number of reasons. First, in the siege of
Jerusalem, the Romans were not fighting thousands of miles from their
base. They had been firmly established in the area for many years, and a
good portion of their military strength was within a reasonable distance
from their home base. The coalition forces in Vietnam, on the other
hand, were all fighting a great distance from their base. Second,
favorable public opinion was indispensable in the mid-twentieth century
9

See Josephus page 353
https://books.google.com/books/about/The_Jewish_War_of_Flavius_Josephus.html?id
=Fw5MAAAAYAAJ&printsec=frontcover&source=kp_read_button
10 See above page 372
11 See page 378

Clilei Torah of Cleveland

when the prospect of war presented itself – while, although the Roman
Empire was a republic, the people's will was not necessary in order to
conduct a successful war. Also, the Jewish defenders could not
disappear into a friendly populace and reemerge at a later time to
continue the fight as the Vietcong were able to do. The Roman army
generally wiped out entire populations, civilians and all, when they went
to war – leaving nowhere for insurgents to hide.
Conclusion
Jerusalem was doomed from the beginning of the conflict. A vastly
superior fighting force overcame whatever zeal the defenders could
have used to their advantage while staving off the attack.
Taking everything into account, the only option for a positive outcome
would have been a truce or other mutual agreement to cease hostilities.
Unfortunately, our national ill, that of infighting – though often with the
best intentions on each side – took hold, and we are still suffering its
effects to this day.
One lesson we can derive from this tragedy is that we should always
seek to make peace with each other and not let our notions of
righteousness stand in the way of loving our fellow Jew. The
consequences of infighting are quite clear and many, many examples
stand out in our long history.
May we all have a blessed and peaceful new year!
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Image 1
The Siege and Destruction of Jerusalem, by David Roberts (1850)
This work is in the public domain in its country of origin and other countries and areas
where the copyright term is the author's life plus 100 years or less.
This work is in the public domain in the United States because it was published (or
registered with the U.S. Copyright Office) before January 1, 1923.

Image 2
Map indicating progress of the Roman army during the siege - Map of the siege of
Jerusalem (70 CE)
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Hearing Aids on Shabbos
Moshe Gottlieb1
Activating a hearing aid
Hearing aids prior to their activation serve no purpose; some halachic
authorities therefore consider the initial activation of a hearing aid to be
"completing its construction." As many as four issurim (prohibitions),
three d’Oraisa (Torah law) and one d’Rabbanan (Rabbinic), may be of
concern:
A. Makeh b’patish – “striking a hammer”; the prohibition of
completing construction of an object on Shabbos (Tzitz Eliezer
6:6; Michas Yitzchak 3:41);
B. Boneh – building (The Tzitz Eliezer bases this opinion on the
position of the Chazon Ish in Orach Chaim 50:9.);
C. Mav’ir – kindling (based on the assumption that sparks are
ignited upon activation); or
D. Molid – creating something new, a Rabbinic prohibition. The
Gemara states that "scenting" a garment or object with a
fragrance is considered comparable to "recreating" the
garment, as it now has a different presence. Similarly, the
passing of an electric current through an appliance changes the
otherwise useless object into a functioning appliance.
However, other authorities suggest that none of these issurim are
relevant to the activation of a hearing aid. They maintain that merely
switching on a hearing aid cannot be considered building nor
completing the hearing aid. We don’t forbid opening and closing a door
on Shabbos because the actions "demolish" and "rebuild" part of the
wall; opening and closing a door is merely using it in its normal function.
Similarly, one cannot define the completion of an electric circuit as
building or completing the construction of a hearing aid, as one is
merely using it as intended.2
1

Grandson of Reuven and Sheila Freund from Passaic, NJ, and currently learning in
Yeshiva Sha’ar HaTorah in Queens, New York.
 יישר כחto Shimon Khayyat and Ahron Zuckerberg, who helped a lot in writing this.
2 See  מנחת שלמה1:11 and 2:17 for correspondence between the author and the חזון איש
on this topic. Also see the response in  חלקת יעקב1:53 that disputes the position of the
 חזון אישas far as  מכה בפטישis concerned.
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As for ignition of sparks, it has been suggested that since the life span of
these sparks is insignificant, this is not classified as "kindling."
Furthermore, technicians involved in the manufacture of hearing aids
have indicated that no sparks whatsoever are emitted upon activation
of modern hearing aids.
However, all authorities agree that, when possible, one should switch
the hearing aid on before Shabbos starts, and leave it that way
throughout the day. Even those who are lenient hold that one should
try to turn it on before Shabbos.
Speaking to a person wearing a hearing aid
Concerning speaking to a person wearing hearing aids, three possible
issurim should be considered: creating; producing a sound; and a
concern that one might come to make repairs that are forbidden on
Shabbos.
A. ( מולידCreating)
The Gemara (Beitzah 23a) states that smoking fruit with spices on top of
a hot piece of earthenware is assur on Shabbos, since a new scent is
“created” within the earthenware; scenting silk garments is similarly
prohibited. To explain the rationale behind the prohibition, Rashi
comments that creating something new is similar in nature to melacha
(creative forms of work), which the Torah forbids on Shabbos.
Accordingly, this issur should not be limited to the creation of a scent.
Rather, it should be an inclusive requirement to refrain from creating
anything new on Shabbos.
The Beis Yitzchak says that not only does completing an electrical circuit
on Shabbos violate a Rabbinic prohibition, since the completed circuit
creates a current flow, but a person may not speak into a telephone on
Shabbos because the voice generates an increase in the current flow. An
identical process takes place when speaking to an individual wearing a
hearing aid, and so it seems to violate the same issur.
Another problem is the small red L.E.D. light on the speech processors
of the hearing aid, which lights up and flickers in accordance with the
intensity of the sound it is processing. Although the creation of this form
of light is not prohibited d’Oraisa, nevertheless, it would seem to violate
the gezeira d’Rabbanan of  מולידbecause the speech is indirectly
creating new light.
Clilei Torah of Cleveland

However, there is a significant difference between speaking into a
hearing aid and the "scenting" of a garment. One of the requirements
for violation of  מולידis that the "creation" be permanent. While the
fragrance in a garment is not permanent, it is still deemed a new
creation, because the evaporation of the scent is gradual. On the other
hand, the increase in current created by a person's speech has no
permanency at all, as it ends abruptly and is subsequently reproduced;
the same is true for the LED light. Additionally, this event is repeated
many times over the course of a minute and can therefore not be
considered a "new creation."3
Another approach to the issue of  מולידis that when scenting a garment,
it is not the creation of the scent itself that is assur, because the scent is
not tangible. Rather, since the scent "changes the nature" of the already
existing garment, one is considered to have recreated that particular
garment. This gezeirah d’Rabbanan is therefore limited to a garment
that is not usually scented; a garment which is usually scented has not
been “recreated” in any substantial way by being scented, since that is
its purpose. Similarly, hearing aids are designed solely to operate with a
current flow; therefore, creating or increasing such a flow by speaking
into the hearing aid would not be considered “ ”מולידin this approach.4
B. ( השמעת קולProducing sound)
The Gemara (Shabbos 18a) states that one may begin grinding with
millstones on a Friday only if the process will end before Shabbos
begins, because the grinding of millstones emits a noise. Rashi explains
that since the noise draws public attention, it might be wrongly
assumed5 that one has violated the issur d’Oraisa of grinding on
Shabbos, thus belittling Shabbos. This gezeirah, adopted by the Rema
(252:5), is one of the arguments used to forbid the use of a microphone

3

 מנחת שלמה1:9 (R' Shlomo Zalman Aurbach); responsa  מנחת יצחק3:41 quoting Rabbi E.
Y. Waldenberg. The  מנחת יצחקhimself takes issue with this thesis, although it is
underscored by  גינת ורדים הספרדי3:14, since responsa  מהרש"ם1:140 and responsa חכם
 צבי92 disagree. However, see  מנחת שלמהibid., pp. 73-74, where neither the מהרש"ם
nor the  חכם צביpose any challenge to our discussion (although he doesn't mention
them by name).
4 מנחת שלמה
5 In this scenario, there is no food between the millstones, so the issur d’Oraisa is not
actually being violated.
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on Shabbos, even if activated before Shabbos, since it is customary to
activate microphones immediately prior to use.
This rationale would seem to similarly prohibit conversation with a
person wearing a hearing aid, since it also produces sound and is also
usually activated every morning prior to use.
However, some suggest an important distinction between a hearing aid
and a microphone: The sound emitted by a microphone is heard by the
public, and thus belittles Shabbos. However, the sound emitted by a
hearing aid is heard by no one other than the wearer himself, who
knows that it was activated before Shabbos.6
C. ( גזירה שמא יתקןLest one make repairs)
The Shulchan Aruch (O.C. 338:1) rules that on Shabbos "it is prohibited
to produce sound with a musical instrument" because using musical
instruments may lead to repairing them on Shabbos, in violation of the
issur d’Oraisa against completing the construction of an object.7
Although the Gemara seems to limit this prohibition to the production
of a "sound of song," the Shulchan Aruch’s wording indicates that in his
opinion, it includes the production of any sound on a musical
instrument. Rema goes a step further and says it is prohibited to
produce sound on any instrument designed for the purpose of sound
(such as a doorknocker), even if it is not for music. As a result, numerous
halachic authorities hold it is assur to speak into a microphone on
Shabbos, since sound is being produced on an instrument designed to
produce sound. A hearing aid and microphone are identical in terms of
their function, and so the same rules may apply with regard to the גזירה
שמא יתקן.
6

Ibid,  או"ח4:85;  מנחת יצחק3:41; "Hearing Aids On Shabbos" by Rabbi Moshe
Heinemann in  עם התורה5740 vol. 13.) Another possible problem is if the hearing aid is
already activated and set to the desired volume, it is almost inevitable that feedback (a
high-pitched sound) will emanate from the hearing aid if the ear mold is not tightly
positioned in the ear. In an essay titled "Halacha concerning Jewish deaf and hard of
hearing," published by NCSY, Rabbi Mordechai Shuchatowitz explains that this may
present a problem of השמעת קול, and therefore suggests two practical solutions: A)
Plugging the opening of the ear mold with a round toothpick, rolled tissue, or thin
cotton swab immediately upon removing the hearing aid from the ear. B) Lowering the
volume to its lowest setting, preferably prior to the removal of the hearing aid.
7 This concern is different from the above prohibition against producing certain sounds
because of potential belittling of Shabbos.
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However, some suggest that this gezeirah was never intended to
include an item such as hearing aids, for one of the following two
reasons:
a. Whenever the Chachamim enacted rules to safeguard an issur
d’Oraisa, they were concerned only with cases that are typical
and not with unusual situations. Since the hearing impaired are
a such a small percentage of the general population, items
whose usage is limited to their specific needs are not to be
included in the general gezeirah.
b. The Chachamim never enacted safeguards which could result in
the potential endangerment of a life. If hearing-impaired people
were to refrain from wearing their hearing aids, they could run
the risk of endangering their very lives, due to their inability to
be alerted to hazards on the street through hearing.
Others permit the use of hearing aids based on Rabbi Moshe Feinstein’s
view that transistor-operated devices (devices which have a part that
controls current flow) are not to be included in the  גזירה שמא יתקן. His
opinion is based on a ruling of Tosfos, that items whose repair requires
a professional were not included in this gezeirah. Since transistoroperated devices must be repaired professionally, their usage is not
assur. Accordingly, one may speak to an individual wearing a hearing
aid, since all hearing aids nowadays are transistor-operated.8
A third approach to permit the use of hearing aids is based on the
understanding that this gezeirah was only enacted lest one come to
repair additional instruments to accompany one's song. Indeed, this
view appears to be supported by the Mishnah's ruling that one may not
clap their hands to accompany a song on Shabbos, lest it lead to
repairing musical instruments to accompany that song. However, if one
8

"Hearing aids on Shabbos" by Rabbi Moshe Heinemann. It is unclear why Rabbi Moshe
Feinstein does not use this line of reasoning himself, and instead differentiates between
microphones and hearing aids. Maybe it is because the logic only holds true with regard
to the technical repairs of the hearing aid, which require professional expertise. The
possibility will remain that a hearing aid may be inadvertently switched off, a dilemma
that can easily be fixed by anyone. This concern may be the reason he explores other
avenues to distinguish between the two. (Merely taping over the controls to avoid such
a problem isn’t enough according to Rabbi Feinstein ( אגרות משהin  או"ח4:85), if the גזירה
of the  חכמיםis applicable to hearing aids. Only once he can explain that it doesn’t apply,
does he permit taping over the controls to avoid a mishap.)
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already possesses a perfectly functional instrument, there is no reason
to assume that something might go wrong, resulting in the need to
repair it. Similarly, if a hearing aid is in perfect working order, there
should be no reason to restrict its usage on the chance that it might
break and require repair. The Levush, however, does not seem to accept
this view, as he explains that a person may not produce sound with an
item intended for that purpose, lest he come to repair that very item [if
it stops functioning properly].
A further reason to permit speaking to someone wearing hearing aids
may be suggested based on the Mishnah in Shabbos that states, "A
person may not read by the light of a candle lest he come to adjust the
wick." The Gemara applies this gezeirah only when an individual is
alone. If, however, two people are reading a text together, there is no
gezeirah. The reason for this difference, Rashi explains, is that should
one of them attempt to adjust the wick, the other will immediately
point out the issur. The issur of גזירה שמא יתקן, if applicable, only applies
to the person making the sound – i.e. the person talking to the one
wearing the hearing aid. There is no danger that the speaker will
mistakenly repair the hearing aid in the other’s ear, and he will also be
able to remind the wearer not to tamper with it. As explained before,
concerning such cases the Chachamim never imposed safeguards.
However, this approach would not suffice when conversing with an
individual unfamiliar with the Jewish law, who might be unaware that
repairing is forbidden and will not remind the wearer of this fact.
Speaking to a young child should also be prohibited according to this
reasoning, as he too will not remind the wearer that repairing the
hearing aid is assur.
Even if this  גזירהdoes not apply to wearing hearing aids, as the person
making the noise is not the one wearing the hearing aid, there is still a
practical concern of accidental tampering with the controls. Therefore,
numerous authorities rule that the on/off switch should be taped over
before Shabbos. Others maintain that this is not necessary, since we
never find the Chachamim concerned lest one come to deactivate or
switch off something that is working; their concern was only to prevent
a constructive act (e.g. "lest one tilt the wick for more oil" or "lest one
come to repair").
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Practically speaking, many authorities permit direct conversation with a
person wearing a hearing aid. Among them: Rabbi Yitzchak Yaakov
Weiss (Minchas Yitzchak), Rabbi Eliezer Waldenberg ()ציץ אליעזר, Rabbi
Yoel Teitelbaum (the Satmar Rav), Rabbi Shlomo Zalman Auerbach, and
Rabbi Ovadia Yosef. Even Rabbi Moshe Feinstein, who feels that an issur
d’Oraisa may be involved, cannot say exactly which one it is. Therefore,
he is reluctant to forbid speaking to a person wearing a hearing aid
since the need is so great.
In any case, children who need hearing aids would be an exception to
any concern of violation of a Rabbinic gezeirah, based on the Rema’s
ruling ( או"ח328:17) that requirements for the development of a child
have the same halachic status as the needs of a חולה. Just as a person
may violate a Rabbinic gezeirah to help a sick individual, it is also
permitted to do so for a child.
Speaking indirectly to a person wearing a hearing aid
Even if speaking into a hearing aid were to be classified as  אסורunder
one of the three Rabbinic prohibitions mentioned above, in the event
that the wearer is not being specifically addressed but just happens to
be present where there is conversation, there is certainly no concern,
for the following two reasons:
a) Tosfos9 maintain that a ( פסיק רישא דלא ניחא ליהthe unintentional
violation of a Rabbinic gezeirah, where the outcome is inevitable)
does not constitute a prohibition. Therefore, since the speaker is
not specifically addressing the person wearing the hearing aid, he
may continue speaking. In fact, even those who disagree with
Tosfos may possibly agree concerning the prohibition of מוליד,
since it is of a more lenient nature than the average Rabbinic
gezeirah.
b) The Ran10, quoting the Rashba, states that a gate may be closed to
protect a person's property even if a deer that happened to have
roamed into the enclosure becomes trapped. Although trapping
an animal is assur d’Oraisa on Shabbos, nevertheless, since the
act of "trapping" by closing the gate is also serving a permissible
function, it is permitted. Similarly, many permit a person to
9

.; כתובות ו.שבת קג
.ר"ן בשבת בדפי הרי"ף דף לח

10
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address individuals not wearing hearing aids even if he also
intends to address those wearing the hearing aids, even though
he is simultaneously causing an increase in the current flow to the
hearing aids, since that very speech simultaneously serves a
permissible function. If the speaker is unaware of the
consequence of his speech (for example if he doesn’t know that
one of the people in the crowd has a hearing aid), there certainly
would be no need to point it out to him, since he is considered a
( מתעסקone who inadvertently violates an issur while
preoccupied, such as turning on a light out of habit) and therefore
is not held responsible for his actions.

** NOTHING WRITTEN HERE SHOULD BE RELIED UPON
AS A PRACTICAL HALACHIC RULING. *
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Why Do Bad Things Happen to Good People?
Deena Israeli1
There are so many tragedies in the world, on both individual and global
scales. We see good people suffer misfortunes from illnesses to death,
not get married, struggle with infertility. We see catastrophe after
catastrophe devastate innocent people: poverty, war, natural disasters,
and more. Children are born into these and other problems, including
stillbirths or diseases that afflict them from birth until death; what could
they possibly have done wrong to deserve such suffering? How is any of
this suffering fair? Where is the justice?
The suffering of innocents seems to be almost the antithesis of Judaism.
On Yom Kippur, we beg G-d to forgive our sins lest we have some
terrible fate in store for the coming year – which implies that our
human suffering is a deliberate response to our actions: we do X, and Y
happens. We have a strong tradition that G-d metes out punishment
middah kineged middah– measure for measure – but that would mean
that each ounce of suffering, each iota of pain, every drop of distress is
specifically designed to be assigned to each particular person it affects.
So the innocent baby born with a devastating defect is not random –
but how can such a thing possibly be deserved and fair?
This question has been plaguing people for centuries. When G-d was
about to destroy Sodom, Abraham begged Him to save the city; “Shall
the Judge of the earth not do justice?” (Genesis 18:25). Generations
later, Moses raised a similar issue: He had followed G-d’s orders,
delivering His message to Pharaoh as instructed – and the consequence
of his obedience was that Pharaoh made the Jews work even harder and
suffer even more. Where was the good, the justice, in that? Why, Moses
asked, has G-d “brought harm to this people” (Exodus 5:22)?
In fact, we have an entire book on suffering: the book of Job. The story
of Job begins with a conversation between G-d and one of His loyal
angels, called Satan. Satan claims that Job isn’t as righteous as he
seems, and that he only serves G-d because he is wealthy and things are
1

Deena Israeli, MSW lives in University Heights with her husband and five children. She
teaches for the Jewish Family Experience and is a lecturer and member of the Partners
in Torah community. Her hobbies include reading, jet skiing, and mountain climbing.
With thanks to Rabbi Berger and Sarah Rudolph for their collaboration.
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always going his way. G-d gives Satan the right to test Job, saying “do
anything to him, but don’t take his life.” And so in a very short time,
Job’s immense wealth disappears, his children die, and Job himself is
afflicted with a painful disease – apparently for no sin that Job has
committed, but to discover whether he will sin in response. Malbim
(Meir Leibush ben Yehiel Michel Wisser, 19th century commentator), in
the introduction to his commentary on this holy book, explains that the
main purpose of the Book of Job is to expound upon one of the most
perplexing phenomena in the human experience: the apparent lack of
justice throughout history. Why do the righteous so often suffer and the
wicked prosper?
Job’s friends suggest that perhaps Job isn’t as righteous as he thinks he
is; maybe there is some sin for which G-d is now punishing him.
According to Rabbi Moshe ben Nachman (the 12th-century
commentator known as the Ramban), that answer would have been
good enough for most of the world. There are very few people who go
through life with absolutely no sin, and G-d, who oversees this world
and is just, most definitely punishes. But, Ramban says, it doesn’t
explain Job’s suffering because he really was blameless. And so when Gd finally speaks to Job at the end of the book, He answers differently: In
essence, He tells Job that “I am G-d, and you are only a tiny, finite
human being – you can’t possibly hope to understand the way I run My
world. Everything I do is just, even if you can’t see the justice.”
Many explanations have been suggested to answer the enigma of why
bad things happen to good people, and we will explore some of them.
However, first and foremost, we should remember that the question of
human suffering is more than an intellectual pursuit; it is a most
personal and emotional one. Ultimately, we don’t know why there is
pain or suffering in the world. We can’t know. Job’s friends were wrong
to add to the pain of his experience by suggesting that it was something
he, Job, did. In fact, the Gemara states very clearly that doing so violates
the prohibition of onaat devarim, verbal mistreatment.
... כך אונאה בדברים,כשם שאונאה במקח וממכר:משנה
 או שהיה, אם היו חלאים באין עליו,אם היו יסורין באין עליו:גמרא
, אל יאמר לו כדרך שאמרו לו חביריו לאיוב (איובד,מקבר את בניו
 "הלא יראתך כסלתך תקותך ותום דרכיך? זכר נא מי הוא נקי,)ו
"?אבד
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[Mishna] Just as there is a prohibition against
exploitation [ona’a] in buying and selling, so is there
ona’a in statements, i.e., verbal mistreatment. …
[Gemara] If torments are afflicting a person, if illnesses
are afflicting him, or if he is burying his children, one
may not speak to him in the manner that the friends of
Job spoke to him: “Is not your fear of G-d your
confidence, and your hope the integrity of your ways?
Remember, I beseech you, whoever perished, being
innocent?” (Job 4:6–7). Certainly you sinned, as
otherwise you would not have suffered misfortune.2
Judaism acknowledges that suffering is a “necessary evil,” a part of life,
by ritualizing it and placing parameters around the grief. When a
relative dies, we tear our clothes and sit shiva for a week. We mourn
the loss. It is a mitzvah from the Torah to do so. In addition, as we saw
in the above quote, when someone visits a mourner it is forbidden
under the prohibition of onaat devarim to tell him that G-d is just and
he must have done something to deserve his suffering. Justifying the
pain would hinder one’s ability to truly empathize, which was the
problem of Job’s friends’ reactions.
And yet, we want to find explanations.
Throughout history, our great thinkers have looked at suffering and tried
to find G-d. Sitting in comfort and considering the issue on a theoretical
level, can we say there is a reason bad things happen to good people?
And of course, on the flip side, why do good things happen to those who
don’t seem to deserve it? Why did Hitler get to die from a cyanide pill
after being responsible for the death and torture of millions of people?
Where is the justice in that?
To examine this question properly, we first need to take a step back and
acknowledge the assumptions underlying the question:
1) There is a G-d. Without a G-d, good and bad are random
occurrences and there is no question. You can’t ask why good
things happen to bad people unless you believe that there is
some sort of intelligent design.
2

Bava Metzia 58b; translation/commentary from www.sefaria.org
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2) G-d is all-knowing. He is aware that you stubbed your toe while
performing a good deed. If G-d were unaware of suffering,
there would be no question.
3) G-d is all-powerful. If He couldn’t control the tsunami that
devastated Japan – again, there would be no question.
4) G-d is just. He is not a maniacal being laughing at the misfortune
of others.
5) Generally speaking, people have free will, which means it would
make sense to reward or punish in accordance with what a
person chooses to do.
The purpose of this essay is not to prove any of these assumptions, but
to discuss the big question that rests on them: Why do things happen to
people who don’t deserve them?
There are different ways to approach this question; all are valid, and all
are lacking. For instance:
1. The person who is suffering is not as good as you think; they do
have a skeleton in the closet, and they deserve their suffering.
The problem with this approach is that we cannot apply it to
any specific case or individual without being guilty of onaat
devarim, verbal mistreatment – unless, perhaps, we are
considering our own misdeeds. In that case, the question
changes, from “Why me?” to “What can I do about this?”
Within this approach, one might say no person is completely
innocent – because even a wonderful, good person may not
have completely fulfilled his or her potential. And in that case,
consider the following example: Let’s say G-d came to Moses at
the burning bush and said, “Go lead My people,” and Moses
responded, “You know, I am not in the mood; I have all these
sheep to take care of, and it is not really my type of thing” – and
instead of convincing Moses to go, G-d said, “Alright, I’ll ask
your brother.” So, Moses goes back to his father-in-law’s house
and lives the rest of his life there. Moses dies, goes up to
heaven, and his soul is shown what he could have
accomplished:
Clilei Torah of Cleveland

On one hand, you have a shepherd. On the other hand, you
have a leader of G-d’s chosen people, who brought the plagues
to Egypt, split the sea, got the Torah, and led the Jews in the
desert.
Good guy shepherd, or greatest prophet ever.
Ouch! Talk about a missed opportunity. That has got to hurt. So
– what if G-d gave Moses some tragedy in this world, instead of
waiting for the pain of discovering his missed potential in the
next world? Moses would have no idea why; after all, he is a
good guy shepherd.
It is possible that the sufferer was an amazing individual. A true
one-of-a-kind gem who totally did not deserve what was coming
to them. Noah, for example. He was described as righteous, and
G-d saved him from the flood because of that righteousness.
Except that every other person, every friend or neighbor in the
world was killed. Talk about survivor’s guilt! It could be that any
loneliness that Noah felt, any discomfort he had, was
punishment for not doing enough to save his fellow man.3 One
reason the good suffer could be because they failed with
respect to human responsibilities, even if they were righteous in
their relationships with G-d.
2. Another variation of this approach is based on the principle that
the greater a person is, the more exacting is his judgment:“the
Holy One, Blessed be He, is exacting with those around Him [the
righteous] like a hairsbreadth.”4For example, let’s say you see
some money on the floor. You pick it up and pocket it. OK,
totally fine.5 But if you see a saintly rabbi pick some money up
from the floor and pocket it, without trying to find the owner or
giving it to charity – you look a little askance. So when a person
suffers for no apparent reason, perhaps the reason is simply so
3

Rabbi Yehuda Amital alluded to this idea in a sicha: “God approached both Noach and
Abraham with a message of destruction for the wicked of their generations. While
Abraham pleaded and prayed, Noach remained silent, complying with God's wishes…
Noach isolated himself from his generation, and found himself isolated in the ark.” The
sicha may be found at https://www.etzion.org.il/en/noach-and-abraham.
4 Yevamot 121b
5 As in the Mishna, BavaMetzia 2:1
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minor that it wouldn’t count for most people – but there is still
a reason. That person could and should have done better.
3. A similar approach suggests the person is a reincarnation of
someone who needed this particular tragedy, as a tikkun, if you
will. Some find comfort in this approach, but it doesn’t work for
everyone.
4. Alternatively, one might say that a bad thing is not really bad.
Maybe it is good; maybe 10 years after the painful event, the
person will find a million dollars in cash (without any way of
finding the owner), and it never would have happened if that
particular bad event hadn’t occurred.
More realistically, we often hear the observation, “I never
would have been who I am today without that earlier tragic
event.”
Some apply this explanation to the Jewish people’s suffering in
Egypt, comparing the process of suffering slavery and later
emerging as a nation to the process of removing the impurities
of gold through a fiery hot iron pot.6 People need to be tested
and pushed past their comfort zones in order to better
themselves.
Similarly, being told one has a year to live might inspire a person
to squeeze every second out of that year. Suffering, to a certain
extent, can serve as a wakeup call that our time on earth is
limited – and in that sense, might be viewed as a good thing.
This alone does not fully explain why we were in slavery or why
a particular bad thing happened. But it is a good explanation in
a very complex story. As Rav Soloveitchik wrote in Kol Dodi
Dofek, “From the midst of suffering itself he will achieve lasting
redemption and merit a self-actualization and exaltation that
are unequaled in a world devoid of suffering.”
5. Even with an all-knowing, all-powerful, and just G-d – people
have the ability to make poor choices, and those choices have
consequences. Sometimes the choices affect the person who
6

Radak on Yirmiyahu 11 says:  שהיו הם במצרף הצרוף כמו שצורפין הכסף והזהב- מכור הברזל
בכור
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made the choice, such as when a diabetic chooses to ignore
sugar intake and goes into diabetic shock. In other cases, people
make selfish choices that affect others.
As Rabbi Lord Jonathan Sacks writes:
People often ask: where was G-d in the Holocaust? It is the
wrong question. The real question is: where was man in
the Holocaust?
Where was G-d? In the words, “Thou shalt not kill.” In the
command, “Do not oppress the stranger.” In the plea,
“Your brother’s blood cries to me from the ground.” G-d
never promised to save us from ourselves. Instead, He
taught us how to save ourselves. He spoke of the sanctity
of life, the way of love, the paths of peace. But when G-d
speaks and we do not listen, there is no guarantee against
catastrophe. For though He exists everywhere outside us,
He exists only in the space we make for Him.
6. Let us imagine a utopian world where a man named Joe hates
Bob. Joe wants to kill Bob. Joe buys a gun and tries to shoot
Bob. A breeze comes and blows the bullet off course. Joe tries
again. His muscle spasms as he shoots, and he misses yet again.
Next try, and the gun jams. Exasperated, he tries poison and is
foiled too. He tries and tries, and each time he tries, he fails.
Now, let us expand this example to include every time someone
tries to hurt someone else. How long until we realize that we
don’t have the choice to hurt anyone, any more than we have
the choice to fly or the choice to turn invisible? For some
reason, in this utopia, we physically can’t hurt anyone. In a
sense, we have lost the ability to choose to do badly in this socalled utopia, since we can’t actually do badly.
Similarly, imagine if Joe hates Bob, wants to kill him, buys a gun,
aims, shoots, and HITS. And then gets struck by lightning. If
every time someone does something wrong, BOOM –
immediate consequence. After a short while, people will realize
that crime does not pay. And no one will choose to do anything
wrong, because they fear punishment. Here too, free will is
undermined, and so is the purpose of this world – reward for
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choosing good7 – because ultimately, there is no choice in doing
the right thing. If the rat in the science lab gets zapped when he
makes the wrong choice, he will learn to stop making the wrong
choice before long. At that point, it is no longer a choice, but
instinct.
One could then conclude that in order for one to have free will,
G-d needs to be hidden.
All of those answers are valid, and they will appeal to different people
differently. But they do not fully explain the painful question of why
your father, your mother, grandmother, child, spouse, or you yourself
suffered and continue to suffer. This question is a deep one, one that
Job struggled with and that even Moses, the greatest prophet, could not
answer.
After the Jews sinned with the Golden Calf, Moses prayed for G-d’s
forgiveness and asked G-d, “Please show me your glory” (Exodus
33:13)–which the Gemara (Berachot 7a) explains to mean “Explain why
bad things happen to good people.” G-d responds that “I will pass all My
goodness before you…” but “you cannot see My face” (ibid. 19-20).
G-d tells Moses that no one can understand G-d. We are merely G-d’s
creations and experience the world from our very limited perspective.
We are bound by the laws governing this world, such as time and space.
We can’t see all of history. We can’t know it all.
In 1942, the priest, Thornton Wilder, offered a parable in his novel, The
Bridge of San Luis Rey. The story was about a rope bridge in a small
town in Peru. The bridge, which was stretched over a chasm, broke one
day and five people plummeted to their deaths. Wilder tries to figure
out if these deaths were happenstance or if they were somehow G-ds
will, and finally suggests that life is like a tapestry. All lives, through all
times, are connected and are woven together to make the most
beautiful, complex tapestry. That is what G-d sees. But what do we see?
We see the knots on the back of the tapestry. We see all the threads
7

The Chofetez Chaim, in his introduction to the Mishna Berurah, states that G-d created
the world in order for us to enjoy the reward of choosing to do good. The capacity to
choose is fundamental to the whole idea of reward/punishment: no sighted individual
would ever get a reward for seeing when they open their eyes; only a moral act, that
results from an active decision, can earn a reward.
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hanging and tied off. All the problems of this world, all the pain–
justified, unjustified pain– we see it all knotted together, with only an
inkling of the beautiful picture depicted on the opposite side.
And in some ways, that is the answer. We can’t know why a specific
tragedy occurred. The Torah prohibits us from speculating or assuming
correlations between what someone did in the past and their current
situation.8
To a young child getting a shot or chemotherapy, it is a painful
experience. If we deny that pain, we lose our humanity. But from the
parents’ perspective, it is a necessary evil.
G-d told Moses that after history is done and finished, only then will you
be able to see My truth and understand possibly the greatest question
of all – why bad things happen to good people and good things happen
to bad people.
But until then,G-d tells Moses, “You can only see My back” (ibid. 23).

8

One can speculate on what he or she might have done wrong, to correct it and become
better person. But to judge someone else and say “this happened because you failed to
do this or because you did that” is not allowed.
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Public Teshuva in the Second Chapter of
the Rambam’s Hilchot Teshuva:
Bein Adam Lachaveiro Versus Bein Adam Lamakom
By Ari Mosenkis1
The second chapter of Rambam’s  הלכות תשובהdescribes some of the
crucial components of the teshuva process. Specifically, in  הלכה,פרק ב
ה׳, the Rambam states that it is advisable for a baal teshuva to publicly
confess his sins:
 ומגלה, ויודיע פשעיו להם,ושבח גדול לשב שיתודה ברבים
 ואומר להם "אמנם,עבירות שבינו לבין חבירו לאחירים
" וכל. והריני היום שב וניחם,חטאתי לפלוני ועשיתי לו כך וכך
, אין תשובתו גמורה, אלא מכסה פשעיו,המתגאה ואינו מודיע
".שנאמר "מכסה פשעיו לא יצליח
And it is very praiseworthy for the one who is repenting
to publicly confess, and to make his sins known to them,
and to reveal his interpersonal sins to others and to say
to them, “whereas it is true that I sinned to so-and-so
and I did to him such and such, however, today I repent
and regret.” And whoever is arrogant and does not
make known—but, rather, conceals—his sins, his
repentance is incomplete...
However, the Rambam qualifies this rule, applying it only to עבירות שבין
אדם לחבירו, interpersonal sins, and not to עבירות שבין אדם למקום, sins
between man and God:
 אבל שבינו.במה דברים אמורים? בעבירות שבין אדם לחבירו
 ועזות פנים היא לו אם, אינו צריך לפרסם עצמו,לבין המקום
…גילם
To what is this referring? To interpersonal sins.
However, (with regard to sins) between him and God, it
is not necessary to publicize himself (i.e., his sins), and it
is [considered] haughtiness for him if he reveals them...

1

Dr. Ari Mosenkis lived in Beachwood for 13 years and was an active member of YIGC.
He made aliyah with his wife, Judy, and family in the summer of 2018. He currently
resides in Ramat Beit Shemesh.
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The reader is left wondering: What is the utility of public confession,
and why is public confession appropriate for  עבירות שבין אדם לחבירוbut
not for ?עבירות שבין אדם למקום
Before attempting to answer these questions, let us first analyze some
other  הלכותin this chapter.
In הלכה ט׳, the Rambam introduces two other crucial and
interconnected components of the teshuva process: רצוי, appeasement,
and מחילה, forgiveness:
אין התשובה ולא יום הכפורים מכפרים אלא עבירות שבין
 כגון מי שאכל דבר אסור או בעל בעילה אסורה,אדם למקום
 כגון חובל חבירו, אבל עבירות שבין אדם לחבירו.וכיוצא בהן
 אינו נמחל לו לעולם,או המקלל את חבירו או גוזל וכיוצא בהן
 אע״פ שהחזיר לו.עד שיתן לחבירו מה שהוא חייב לו וירצהו
. צריך לרצותו ולשאול ממנו שימחול לו,ממון שהוא חייב לו
 צריך לפייסו ולפגע,ואפילו לא הקניט את חבירו אלא בדברים
.בו עד שימחול לו
Repentance and Yom Kippur can only atone for sins
between man and God, such as one who eats
something forbidden or engages in an illicit relationship,
etc. However, for interpersonal sins, such as one who
injures his friend or curses his friend or steals, etc., he is
never forgiven until he repays his friend for what he is
obligated and appeases him. Even though he returns to
him the money that he owes him, he is obligated to
appease him and to ask that he forgive him. And even if
he only insulted his friend verbally, he is obligated to
appease him and to confront him until he (the victim)
forgives him.
After reading the above passage, one might conclude that the baal
teshuva needs to receive מחילה, forgiveness, from the friend/victim in
order to accomplish teshuva. In other words, the victim holds the keys
to the teshuva of the baal teshuva. Here too, the Rambam creates a
distinction between עבירות שבין אדם לחבירו, interpersonal sins, and
עבירות שבין אדם למקום, sins between man and God. This distinction
raises several more questions: Why are  ריצויand  מחילהnecessary for
repentance generally, and why only for  עבירות בין אדם לחבירוbut not
for ?עבירות בין אדם למקום
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Before attempting to answer these questions, let us again continue
analyzing the Rambam’s words. At the end of הלכה ט׳, the Rambam
proceeds to delineate the necessary procedure to follow if the
friend/victim refuses to forgive the baal teshuva:
 מביא לו שורה של שלשה בני אדם,לא רצה חבירו למחול לו
 מביא לו, לא נתרצה להן. ופוגעין בו ומבקשין ממנו,מרעיו
, מניחו והולך לו; וזה שלא מחל-  לא רצה.שנייה ושלישית
… ואם.הוא החוטא
If his friend refuses to forgive him, then he should bring
a procession of three of his close friends, and they
confront him and request of him (to grant forgiveness).
If he (the friend/victim) is not appeased by them, he
should bring a second and a third (procession of three
close friends). If he still refuses, then leave him be and
walk away from him, and he that does not forgive
becomes the sinner...
Many more questions arise after reading the above passage: How does
a procession of three close friends help the baal teshuva achieve
repentance? If his friend/victim holds the keys to his repentance, how
can he ever accomplish repentance without his friend/victim granting
 ?מחילהWhy does he only need to confront his friend/victim three times
in order to achieve repentance? Perhaps there should be no limit to the
number of times that he must confront him. Further, why does the
procession require three close friends? Perhaps he should be able to
confront his friend/victim privately. And why does the friend become
the sinner if he refuses to grant מחילהafter three attempts? He did not
commit the sin!
Once again, before attempting to answer these questions, we should
continue reading. In הלכה י״א, the Rambam describes an unusual ritual
that the baal teshuva must perform in the unfortunate circumstance
where the friend/victim dies before the baal teshuva is able to ask him
for מחילה:
 מביא, ומת חבירו קודם שיבקש ממנו מחילה,החוטא לחבירו
עשרה בני אדם ומעמידן על קברו ואומר בפניהם "חטאתי לה׳
…" שעשיתי לו כך וכך, ולפלוני זה,אלוקי ישראל
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One who sins against his friend, and his friend dies
before he asks from him forgiveness, he should bring
ten men and assemble them on his grave and state in
front of them: “I have sinned to Hashem, the God of
Israel, and to this person to whom I did such and
such”...
Once again, the reader is left with questions: What is accomplished by
going to the grave of the deceased friend/victim and asking for ?מחילה
Do we anticipate that the deceased might respond from the עולם האמת
and grant  מחילהto the baal teshuva? And why does this strange
graveside ritual require ten men?
Let us review our questions:
1. What is the utility of public confession?
2. Why is public confession only appropriate for עבירות שבין אדם
?לחבירו
3. Why are  ריצויand  מחילהnecessary for repentance?
4. Why are  ריצויand  מחילהonly necessary for עבירות בין אדם
 לחבירוbut not for?עבירות שבין אדם למקום
5. How does שורה של שלשה בני אדם מרעיו, a procession of three
close friends, help one achieve repentance, if the one who holds
the keys to his repentance still refuses to grant him ?מחילה
6. Why does one only need to confront his friend/victim three
times in order to achieve repentance (even without the
friend/victim granting ?)מחילה
7. Why does the procession require three close friends?
8. Why does the friend/victim become the sinner if he refuses to
grant  מחילהafter three attempts?
9. What is accomplished by going to the grave of a deceased
friend/victim and asking for ?מחילה
10. Why does this strange graveside ritual require ten men?
In order to answer all these questions, I will challenge the premise that
receiving  מחילהis necessary in order to perform teshuva. Rather, I
would like to suggest that the critical component in the teshuva process
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is the baal teshuva asking for  !מחילהAlthough it is certainly preferable
if the friend/victim grants forgiveness, that forgiveness merely reflects
that the baal teshuva asked for it effectively. In other words, the
successful appeasement of the friend/victim, and his subsequent
granting of מחילה, is a סימן, an indication that the baal teshuva was
sincere in his teshuva process. It is not, however, a סיבה, a catalyst, of
the teshuva process. The friend/victim does not hold the key to the
teshuva process. Those keys will always remain in the hands of the baal
teshuva himself.
Why is this so? Why must the keys to teshuva be only in the hands of
the baal teshuva? And why is it so critical for him to ask, even beg, for
forgiveness? To answer these questions, we have to first gain a better
understanding of the nature of sin.
When one commits a sin against God, an עבירה שבין אדם למקום, his
insubordination stems either from a lack of faith, i.e., a מומר להכעיס, or
from a lack of willpower to overcome his desires, i.e., a מומר לתיאבון.
Such a sinner needs to repair his relationship with Hashem. That
sinner’s teshuva process is unconnected to the rest of society, and so
public confession, appeasement, and forgiveness are irrelevant and
even distract from his primary directive, i.e., repairing his fractious
relationship with God.
This is in contradistinction to interpersonal sins, עבירות שבין אדם לחבירו,
which stem from one person feeding his ego by trampling upon the
dignity of others. By insulting or harming another person, or speaking
slander, for example, the sinner is attempting to assert his superior
status in society at the expense of someone else’s status.2 To correct
that flaw, the only path is for the sinner to “swallow his pride” and
shrink his ego by confessing and appeasing—and even begging—for
forgiveness, in a very public way.3 Whereas עבירות שבין אדם למקום

2

The Rambam also mentions גזל, an act which reflects one person’s disregard for
another person’s property. One might think that גזלis unrelated to trampling upon
another’s ego. However, I would argue that by disregarding another person’s property,
the גזלןis also demonstrating that he doesn’t value that other person as an equal
member of society. In other words, by stealing from someone else, he is exerting his
dominance over that other person and, in effect, trampling upon his ego.
3 Note the Rambam’s usage of the word “מתגאה,” arrogant, in our opening quotation.
Clearly, the failure to recognize one’s own sins is an act of גאוה.

Clilei Torah of Cleveland

necessitate repairing one’s relationship with God, עבירות שבין אדם
 לחבירוnecessitate repairing one’s relationship with society!
With this understanding, we can now answer all the questions we raised
above.
1. What is the utility of public confession?
When the root cause of sin is the attempt to assert one’s superiority in
society at the expense of other people’s dignity or health or property,
the only way to effectively correct the sin is to shrink one’s own ego in
the public sphere.
2. Why is public confession only appropriate for עבירות שבין אדם לחבירו,
and not for?עבירות שבין אדם למקום
The root cause of  עבירות שבין אדם למקוםis the damaged relationship
with Hashem, whereas in the case of עבירות שבין אדם לחבירו, the flaw is
the attempt to assert oneself in society at the expense of others.
3. Why are  ריצויand  מחילהnecessary for repentance?
4. Why are  ריצויand  מחילהonly necessary for עבירות שבין אדם לחבירו
but not for ?עבירות שבין אדם למקום
The one who sins interpersonally must “swallow his pride” and beg for
forgiveness. Such a directive is irrelevant in the case of עבירות שבין אדם
למקום, where the sin isn’t related to one’s ego but rather to his fractious
relationship with God.
5. How does שורה של שלשה בני אדם מרעיו, a procession of three close
friends, help one achieve repentance? In other words, if the baal
teshuva’s friend/victim holds the keys to his repentance, how can he
ever accomplish repentance without his friend granting him ?מחילה
The procession creates a public sphere to facilitate appeasement and
asking for forgiveness.
6. Why does one only need to confront his friend/victim three times in
order for him to achieve repentance?
Three attempts is already a  חזקהthat the baal teshuva has done his due
diligence. The three attempts constitute a סימן, an indication that he is
truly repentant, rather than a סיבה, a catalyst, of the teshuva itself.
7. Why does the procession require three close friends?
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Three close friends create a makeshift  בית דיןin order to formalize the
process of publicly asking for מחילה.
8. Why does the friend/victim become the sinner if he refuses to
grant  מחילהafter three attempts?
Once the baal teshuva has done his due diligence by “swallowing his
pride” and begging properly for forgiveness, he has accomplished his
job vis-à-vis the friend/victim. If the friend/victim still refuses to grant
forgiveness, he is likely exploiting the weakness of the baal teshuva. As
such, the tables are turned and the victim is now the aggressor.
9. What is accomplished by going to the grave of the deceased
friend/victim and asking for ?מחילה
The graveside ritual is not an attempt to communicate with the
deceased; we do not anticipate that the deceased might respond from
the  עולם האמתand grant  מחילהto the baal teshuva. Rather, by going to
the grave and begging for forgiveness, the baal teshuva is
demonstrating, in a very graphic way, that he is sincere in his quest for
teshuva. The ritual, like the procession of three close friends, is a סימן
indicating his sincerity, and not a  סיבהcatalyzing his teshuva.
10. Why does this strange graveside ritual require ten men?
A quorum of ten men constitutes a minyan, and by extension, a
microcosm of society, the public realm, in which the baal teshuva needs
to ask for forgiveness. This is in contradistinction to the requirement of
three close friends for the procession described in הלכה ט׳. Perhaps
because there is no expectation that the deceased will respond and
grant forgiveness, there is no need for a בית דין, and also no need to
repeat the process three times.
May we all be successful in each of our personal journeys for teshuva, בין
 אדם למקוםas well as בין אדם לחבירו. And in the merit of our teshuva, let
us pray for a !גאולה שלימה בקרוב
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Sin, Repentance, and Relationships:
An Analysis of Teshuva from the Writings of Rav Soloveitchik1
Adena Muskin2
Judaism places a strong emphasis on the relationship between God and
His People. This relationship is so important that in two separate books
of the Torah, Vayikra and Devarim, the Torah provides two different
ways to rectify the relationship. Sin destroys the connection between
man and God, yet it can be repaired through atonement and
repentance.
Sin demonstrates a lack of loyalty to God. It is the utmost betrayal. God
created man in His image, and in doing so elevated him above all other
creatures.3 Yet man is not a god, and he is therefore bound by the rules
of his Creator. Transgressing the rules carefully determined by God is an
act of rebellion, of ingratitude, and of betrayal. God, in turn, distances
Himself from man. Thus sin creates a void in the relationship between
man and his Creator.
Rav Soloveitchik analyzes this phenomenon in the first chapters of Sefer
Bereishit. After creating man, God placed him in a garden which
provided for him completely. In return, man was to nurture the garden.
.ֱֹלקים אֶ ת הָ אָ דָ ם ַויַנִּחֵ הּו ְבגַן עֵ דֶ ן לְ עָ ְבדָ ּה ּולְ ָש ְמ ָרּה
ִּ וַיִּ קַ ח יְקוָק א
And the Lord God took man and he placed him in the
Garden of Eden to till it and to guard it. (Bereishit 2:15) 4
Man was given a literal paradise, with one specific task: guard the
garden. Man was to become a steward of nature, a cultivator of God’s
marvelous creation. There was only one prohibition: Do not eat from
one specific tree.
ּומֵ עֵ ץ הַ דַ עַ ת טֹוב ו ָָרע ל ֹא ת ֹא ַכל ִּממֶ נּו
And from the Tree of Knowledge of Good and Evil do
not eat from it. (Bereishit 2:17)
1

Thank you to  מורי ורביRabbi Moshe Berger, whose shiurim on the writings of Rav
Soloveitchik formed the basis of this essay.
2 Adena Muskin grew up in Cleveland, Ohio. She currently resides in Pennsylvania,
where she runs the kosher food dining program at Franklin and Marshall College.
3 ז:בראשית ב
4 All translations are the author’s own, based upon the JPS 1917 English translation.
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God then continued to invest in His relationship with man, providing
him with a mate. All man had to do was nurture the creation and obey a
single command. Instead man, and the woman, destroyed their
relationship with their Creator.
The third chapter of Bereishit describes the deteriorating relationship
between man and God in great detail.
וַתֵ ֶרא הָ ִּא ָשה כִּ י טֹוב הָ עֵ ץ לְ מַ ֲאכָל וְכִּ י תַ ֲאוָה הּוא לָעֵ י ַניִּם ְונ ְֶחמָ ד
.ישּה עִּ מָ ּה ַוי ֹאכַל
ָ הָ עֵ ץ לְ הַ ְשכִּ יל ו ִַּתקַ ח ִּמ ִּפ ְריֹו ַות ֹאכַל ו ִַּתתֵ ן גַם לְ ִּא
ו ִַּתפָ קַ ְחנָה עֵ ינֵי ְשנֵיהֶ ם ַוי ְֵדעּו כִּ י עֵ י ֻר ִּמם הֵ ם וַיִּ ְת ְפרּו ֲעלֵה ְתאֵ נָה
ֱַֹלקים ִּמ ְתהַ לְֵך בַ גָן לְ רּוח
ִּ  וַיִּ ְש ְמעּו אֶ ת קֹול יְקוָק א.ַו ַיעֲשּו לָהֶ ם חֲ ֹגרֹת
 וַיִּ ְק ָרא.ֱֹלקים ְבתֹוְך עֵ ץ הַ גָן
ִּ הַ יֹום וַיִּ ְתחַ בֵ א הָ אָ דָ ם ו ְִּא ְשתֹו ִּמ ְפנֵי יְקוָק א
 ַוי ֹאמֶ ר אֶ ת קֹ לְ ָך ָשמַ עְ ִּתי בַ גָן.ֱֹלקים אֶ ל הָ אָ דָ ם ַוי ֹאמֶ ר לֹו אַ ֶיכָה
ִּ יְקוָק א
ו ִָּא ָירא כִּ י עֵ ירֹם אָ נֹכִּ י וָאֵ חָ בֵ א
“And the woman saw that the tree was good to eat, and
that it was desirous to the eyes, and that the tree was
coveted to become wise, and she took from its fruit and
she ate, and she gave also to her husband with her and
he ate. And the eyes of them both were opened, and
they realized that they were naked; and they sewed fig
leaves and made themselves girdles. And they heard
the sound of the Lord God walking through the garden
at the breeze of the day; and the man and his wife hid
themselves from the presence of the Lord God in the
tree of the garden. And the Lord God called to the man,
and said to him, 'Where are you?' And he said, 'I heard
Your voice in the garden, and I was frightened, because
I am naked; and I hid myself.'” (Bereishit 3:6-10)
The Torah describes the reasoning and immediate aftermath of the sin.
The woman desired to eat from the tree. The pasuk uses three separate
adjectives to describe the tree: טוב, good; תאוה, desirous; נחמד, coveted.
Why didn’t one description suffice? By using three, the Torah describes
the woman’s transition from an ethical to an aesthetic existence. The
woman desired to eat from the tree for the sheer pleasure of eating
from the tree. She no longer wished to eat only to survive. The Tree of
Knowledge held unknown pleasures, which she coveted. She and Adam
abandoned their loyalty to God, whose only command was to not eat
from this very tree, in pursuit of physical pleasure.
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The immediate response of both man and woman was a sense of deep
shame. Shame was a direct result of sin, for prior to the sin, the Torah
states explicitly that man and woman were unclothed but were not
ashamed.5 Embarrassment and guilt became human emotions only after
this sin. Adam and his wife experienced this guilt even before God
reprimanded them. They sensed a sudden need to cover themselves.
When they heard God, they hid from Him. For the first time, mankind
voluntarily distanced itself from its Creator.
God, in turn, distanced Himself from His creation. Man’s punishment
was that God would no longer provide for him. He would till the soil of
an unforgiving ground forevermore, rather than enjoy the Garden of
God. Mankind was banished from the Garden, and the Garden was
forever barricaded. Direct access to God was denied, not only to man
and woman but to their descendants.6
Just a few generations later, mankind erred in a similar manner.
ֱֹלקים אֶ ת ְבנֹות הָ אָ דָ ם כִּ י ֹטבֹת הֵ נָה וַיִּ ְקחּו לָהֶ ם נ ִָּשים
ִּ וַיִּ ְראּו ְבנֵי הָ א
ֲשר בָ חָ רּו
ֶ ִּמכֹל א
“And the sons of God saw the daughters of men for
they were beautiful; and they took for themselves
women, whomever they chose.” (Bereishit 6:2)
Here the antediluvian men viewed women for their aesthetic
appearance only: “ – כִּ י ֹטבֹת הֵ נָהfor they were beautiful.” This time,
man’s desire for physical pleasure betrayed not only God but fellow
humans, resulting in literal destruction. In just a few generations, sin
had become so commonplace that God considered all of humanity a
failure.
וַיִּ נָחֶ ם יְקוָק כִּ י עָ ָשה אֶ ת הָ אָ דָ ם בָ אָ ֶרץ וַיִּ ְתעַ צֵ ב אֶ ל לִּ בֹו
“And God regretted that He had made man on earth
and He was saddened to His heart.” (Bereishit 6:6)
When humans place their physical desires above the interests of others,
when they diminish interpersonal relationships in pursuit of hedonic
delights, they spell their own doom. The Torah makes it abundantly
clear that man’s interest in physical pleasure comes at his own expense:
5
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Adam and his wife were banished from Eden; the generation of the
flood was destroyed. Sin itself is an act of failure, and therefore no good
can come from it.7 “The sinful act forfeits its own objective. No success
can be attained through a non-ethical performance.”8
In fact, this is the crux of the woman’s punishment.
אֶ ל הָ ִּא ָשה אָ מַ ר הַ ְרבָ ה אַ ְרבֶ ה עִּ צְ בֹונְֵך וְהֵ ֹרנְֵך ְבעֶ צֶ ב תֵ לְ ִּדי בָ נִּ ים וְאֶ ל
ישְך ְתשּוקָ תֵ ְך וְהּוא י ְִּמ ָשל בָ ְך
ֵ ִּא
“To the woman He said: 'I will greatly multiply your pain
and your suffering; in pain you will bring forth children;
and your desire shall be to your husband, and he shall
rule over you.'” (Bereishit 3:16)
Rav Soloveitchik explains that the woman’s punishment is a curse of
unattainable desire. “This incessant pursuit of an ever-fugitive
satisfaction, the full and yet poignant restlessness of a creature who
seeks happiness and to whom even peace is denied is the natural
outgrowth of the original sin. […] Instead of the hedonic experience she
expected to obtain […] she was subjected to [an] experience full of pain
and suffering.”9 The woman was seduced10 by pleasure; therefore, she
will never achieve it.
Similarly, Adam’s punishment describes the never-ending conflict
between man and nature.
יתיָך
ִּ ֲִּשר צִּ ּו
ֶ ּולְ אָ דָ ם אָ מַ ר כִּ י ָשמַ עְ תָ לְ קֹול ִּא ְשתֶ ָך ַות ֹאכַל ִּמן הָ עֵ ץ א
ֲבּורָך ְבעִּ צָ בֹון ת ֹאכְ ֶלנָה כֹל
ֶ ֲרּורה הָ אֲדָ מָ ה בַ ע
ָ לֵאמֹר ל ֹא ת ֹאכַל ִּממֶ נּו א
 ְבזֵעַ ת. וְקֹוץ וְדַ ְרדַ ר תַ צְ ִּמיחַ לְָך וְאָ כַלְ תָ אֶ ת עֵ ֶשב הַ ָשדֶ ה.יְמֵ י חַ יֶיָך
שּובָך אֶ ל הָ אֲדָ מָ ה כִּ י ִּממֶ נָה לֻקָ ְחתָ כִּ י עָ פָ ר
ְ
אַ פֶ יָך ת ֹאכַל לֶחֶ ם עַ ד
אַ תָ ה וְאֶ ל עָ פָ ר תָ שּוב
“And to Adam He said: 'Because you listened to the
voice of your wife, and you ate from the tree, which I
commanded you, saying: ‘You shall not eat from it’
cursed is the ground for your sake; in toil you shall eat
7

Rabbi Joseph B. Soloveitchik, On Repentance ed. Pinchas Peli (New York: World Zionist
Organization, 1974), 31.
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(Jersey City: Ktav Publishing House, 2005), 141.
9 Ibid., 142-143.
10 The woman uses the word ‘ – הישיאניseduced’ in Bereishit 6:13.
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of it all the days of your life. Thorns also and thistles will
grow for you, and you will eat the grasses of the field.
By the sweat of your brow will you eat bread until you
return to the ground, because out of it you were taken,
for you are dust and to dust you will return.'” (Bereishit
3:17-19)
Man was entrusted with the responsibility to guard the Garden, to
become a steward of nature. Instead, he betrayed God and sought to
overcome nature by eating from the tree. “Instead of cooperation,
nature will display malice and hostility toward man. Betrayal of his
environment by man is encountered with enmity and resistance
between himself and the earth. As a result, he will forever experience
tension.”11
Because Adam and his wife hid from God, they will therefore remain
distanced from their Creator. God will no longer provide for them, will
no longer allow humankind to enter the sacred garden. A chasm will
forever exist between man and God; the loving Father became the
distant King. From this point forward, encounters with the Divine
become fearful endeavors.12 The appearance of the Shechina, the Divine
presence, is accompanied by a sense of awe and fear.13
Moreover, an inner turmoil emerged within man after the sin. Pre-sin
man was harmonious; he complied happily with God’s command. Postsin man became torn between the moral and the pleasurable, his
conscience and his aesthetic desires. “The tragic event of the original sin
and identification of the ontic experience with the esthetic-hedonic
surrender, a schism has arisen in human personality. The existential will
now express itself in the perennial esthetic hunger and parasitic
enjoyment […] whereas the ethical will express itself through a new
moral agent called ‘conscience.’”14 Prior to sin human beings had no
desire to transgress, no need to disobey God. However, when desire for
pleasure overruled moral objectives, an inner dichotomy was created
11

Ethical Man, 143.
Ibid., 130-131.
13 Examples of man’s fright when encountering the Divine Presence abound: Moshe at
the burning bush, the Jewish People at Har Sinai and again at the dedication of the
Mishkan. Shmuel, Yishayahu, Yirmiyahu, and Yechezkel all describe awe-filled first
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14 Ibid., 135.
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within the human being: the conscience ( )יצר הטובand the esthetic
hunger ()יצר הרע. “The paradoxical tragedy did not consist in a
metaphysical metamorphosis. It duplicated human personality by
adding a new pseudo-self, who many a time speaks and acts on behalf
of the true original whole ego. Sin did not corrupt man but split him.”15
The inner dichotomy, the split of man’s true original ego, can be
overcome and unified through the process of atonement, purification,
and repentance.16 By reuniting with God, humans can reunite their
inner selves. God provides a day for the Jewish People to do just that.
On one day of the year, on a day when Bnei Yisrael deny themselves
physical pleasure and observe a day devoted solely to the Almighty, the
Kohen Gadol as a representative of the people may approach the
innermost sanctum of the Mikdash and beg for God’s atonement. On
this day when Am Yisrael willingly deny their aesthetic hunger, they will
receive atonement. For in suppressing physical desire, the Jewish
People can focus purely on the relationship with their Creator.
כִּ י בַ יֹום הַ זֶה ְי ַכפֵ ר ֲעלֵיכֶם לְ טַ הֵ ר אֶ ְתכֶם ִּמכֹל חַ ט ֹאתֵ יכֶם לִּ ְפנֵי יְקוָק
. ַשבַ ת ַשבָ תֹון ִּהיא ָלכֶם וְעִּ נִּ יתֶ ם אֶ ת נ ְַפשֹתֵ יכֶם חֻ קַ ת עֹולָם.ִּת ְטהָ רּו
“Because on this day he shall atone for you to purify
you from all your sins; before God you shall become
purified. It shall be a Sabbath of complete rest for you
and you shall afflict your souls; it is a commandment
forever.” (Vayikra 16:30-31)
There are two aspects to this day. The atonement achieved through
self-affliction, and the repaired relationship with God achieved through
purification.17 If the pursuit of pleasure distances man from the
Almighty, self-denial draws man closer. The Jewish People will receive
atonement and thereby repair their national relationship with God.
When a Jew combines this process with self-reflection and repentance,
he achieves purification as well. Purification is the ultimate renewal, the
rebirth of man’s inner self. Repentance can reconcile the relationship
15
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between man and God on an individual level. Yet this individual
repentance bears national significance. The very placement of the
command to repent indicates its widespread ramifications. The pesukim
devoted to repentance are located immediately following the תוכחה,
rebuke, in Sefer Devarim.18 The only other time the Torah lists the
תוכחה, it is followed immediately by several verses of נחמה, solace.19
Not so in Sefer Devarim; instead, rebuke is followed by a chapter about
repentance. Thus, repentance, by its very essence, is a form of solace.
There is always a path of return.20 The Torah describes in great detail
the blessings that the Jewish People will reap when they obey God and
the curses that will befall them should they sin against God. Moshe
reassures Bnei Yisrael that there is a way to return to God, there is a
way to overcome the curses – repentance. This is repentance on both
individual and national levels.21 Moshe implores the people to return to
God with the promise that God will return the Jewish People to Him and
to their homeland.
ֲשר נָתַ ִּתי
ֶ וְהָ יָה כִּ י ָיבֹאּו עָ לֶיָך כָל הַ ְדבָ ִּרים הָ אֵ לֶה הַ ְב ָרכָה וְהַ ְק ָללָה א
ֲשר ִּה ִּדיחֲ ָך יְקוָק אֱֹלקֶ יָך ָשמָ ה
ֶ לְ פָ נֶיָך וַהֲ ֵשבֹתָ אֶ ל לְ בָ בֶ ָך ְבכָל הַ גֹויִּם א
ֲשר אָ נֹכִּ י ְמצַ ּוְ ָך הַ יֹום
ֶ ְשמַ עְ תָ ְבקֹ לֹו כְ כֹל א
ָ ְש ְבתָ עַ ד יְקוָק אֱֹלקֶ יָך ו
ַ ו
בּותָך
ְ ְשב יְקוָק אֱֹלקֶ יָך אֶ ת ְש
ָ ּובכָל נ ְַפ ֶשָך ו
ְ אַ תָ ה ּובָ נֶיָך ְבכָל לְ בָ ְבָך
ֲשר הֱ ִּפיצְ ָך יְקוָק אֱֹלקֶ יָך ָשמָ ה
ֶ ְשב ו ְִּקבֶ צְ ָך ִּמ ָכל הָ עַ ִּמים א
ָ ו ְִּרחֲ מֶ ָך ו
And it will be when all these things befall you—the
blessing and the curse that I have placed before you—
and you will take them to heart amid the various
nations among whom the Lord your God has banished
you;
And you will return to the Lord your God, and you will
listen to his voice with all your heart and all your soul
just as I command to you today, you and your children.
And the Lord your God will restore your captives and He
will take mercy on you and He will gather you from all
the nations among whom He scattered you. (Devarim
30:1-3)
18
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When the Jew repents, he not only repairs his individual relationship
with his Creator, but also strengthens the bond between the Jewish
People and their God. Moshe’s description of repentance here is indeed
a solace, for these pesukim describe a complete rectification of the
relationship between the Jewish People and God on both individual and
national scales.22
When an individual repents for a sin, he bridges the gap between
himself and God. In recognizing one’s sin, a person naturally feels a
sense of regret and shame. This feeling is so universal that the Rambam
actually codifies it as part of the Halacha.
יתי
ִּ ִּיתי פָ ַשעְ ִּתי לְ פָ נֶיָך וְעָ ִּש
ִּ אתי עָ ו
ִּ ָכֵיצַ ד ִּמ ְתוַדֶ ה? אֹומֵ ר אָ נָא ה' חָ ט
.ֲשי ּולְ עֹולָם אֵ ינִּ י חֹוזֵר לְ דָ בָ ר זֶה
ַ כְָך ְוכְָך וַהֲ ֵרי נִּ חַ ְמ ִּתי ּוב ְֹש ִּתי ְבמַ ע
How does one confess? He says ‘Please God, I sinned, I
transgressed, I committed a crime before you and I did
such and such. And behold I regret and I am ashamed of
my actions and I will never return to do this act.
(Rambam Hilchot Teshuva 1:1)
The Rambam describes three steps to וידוי, confession: recognizing the
sin, regret, and a personal undertaking to never commit this sin again.
These three stages are the exact stages that Adam and his wife
experienced in the Garden. They recognized what they had done, they
regretted it, and they hid. In recognizing one’s sin, a person realizes that
the sin is the opposite of the aesthetic, pleasurable experience he once
sought. Instead of joy, a person is filled with guilt and regret. Adam and
his wife were so ashamed that they hid from God. This shame is in
essence a type of mourning. A sinner mourns for his innocent days, his
pre-sin existence.23 This is why the first step, according to the Rambam,
is not admission; it is recognition – recognition of both the sin and the
harm it caused. One must first mourn the loss of innocence before

22
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admitting to wrongdoing.24 Only then can a person apologize and make
amends.
Thus, through the process of repentance – through guilt and shame,
through regret and self-reflection, through admittance and remorse – a
person can achieve atonement and purification. The process of teshuva,
and the day of Yom Kippur, allow man to settle the inner turmoil
between his conscience and physical desire. Man can once again
become whole and complete, allowing for a deeper connection to his
Creator. Repentance bridges the gap between man and God so that the
Almighty is no longer remote; instead He becomes Our Father, Our King.

24
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Paradise Illuminated: The Anti-Prometheus
Yosef Rudolph1
Many are familiar with the Mishna in Avos (Chapter 5, Misha 8) that lists
ten items created in the last minutes of the first week of Creation, bein
hashamashos on Friday night (roughly when it’s still light but getting
dark). The items on the list play roles in famous miracles in the Torah:
the mouth of land that opened up to swallow Korach, the mouth of the
donkey that spoke to Bilam, the special writing on the Tablets, and the
rainbow, to mention a few. Each of these is typically considered a
reversal or otherwise temporary abrogation of nature (at least, in the
case of rainbow, a change in how nature was up until that time). The
Rambam (Moreh Nevuchim 2:29) explains that HaKadosh Baruch Hu
built into nature the ability to perform certain miracles. Always one to
favor natural law over the miraculous, Rambam claims that even when
Hashem seems to upend the functioning of the natural world, He had in
mind to do so from the beginning; thus, the natural order always
included the potential for such behavior.
This explanation, while it is helpful for the initial list of ten things, does
not explain all of the addenda to the list, most particularly the final one:
“tongs, [which are] made with tongs.” The issue addressed here is that
since tongs are fashioned by holding a piece of metal in fire, how would
the first pair ever get created? Therefore, it must be that Hashem
created the first ones, so that we can work from those.
It is difficult to see the connection between this item and the rest of the
list. Tongs are not miraculous. There is no tale in Tanach where the
miraculous appearance, creation, or usage of tongs is vital to the story.
It is not even necessary that there be special First Tongs: one could
make a clay mold and pour molten metal into it, or one might briefly be
able to use wooden tongs heavily soaked in water. One might ask why
tongs specifically get added to this illustrious list.
Before answering this question, let us turn to a second midrash about
the first Shabbos, this one about its close. As described in Pesachim 54a
1
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and Bereishis Rabbah 11:2, Hashem permitted Adam HaRishon to stay
in the Garden of Eden and benefit from the special light from the first
day of Creation throughout the first Shabbos, even though Adam had
already sinned by eating from the Tree of Knowledge on Friday, Day Six,
the day he was created. As Shabbos ended, it began to get dark. Adam
grew afraid that the world was going to end in response to his sin.
Hashem inspired him to strike two rocks together, and a fire was
created. Therefore, in gratitude to HaKadosh Baruch Hu for enabling us
to survive the dark, every week we recite a blessing over the fire.
It is known that Chazal knew some of the science and philosophy of the
culture surrounding them. Rabbi Yehoshua ben Chananiah is recorded
as debating the “wise men of Athens” (Bechoros 8b), Alexander the
Great discusses philosophy with the Sages (Tamid 31b), and Rabbi
Yehuda HaNasi even acknowledges the superior scientific understanding
of the Greeks in the matter of the sun’s path at night (Peshachim 94b).
How much they knew of Greek or Roman mythology will perhaps never
be known, and the Gemara records strong injunctions against learning
Greek2, suggesting that they purposefully knew little, but there are hints
here and there that they were aware of certain aspects. For example,
they were aware of the service of “Markulis,” which involved tossing a
stone at a pile of stones. This was a practice done for the Roman god
Mercury (the Greek Hermes), who was the patron god of many things,
including travelers; the idea was that he resided in piles of stones along
the road, watching out for them. (Why a pile of stones in the first place
involves a longer and less relevant story.) It is not impossible that they
knew some of the other Greek and Roman myths from simple “cultural
osmosis.” In our day, there is much in popular culture that most people
would be passingly familiar with on a basic level even if they had never
read the book, opened a comic book, or watched an episode, simply
from being in contact with the world around us. One does not have to
have read Sir Arthur Conan Doyle’s works to know of Sherlock Holmes,
nor have watched television in 1968 to know the phrase “Beam me up,
Scotty.” Chazal in their time, much like thinking people in ours, might
very well have gleaned messages and understandings about the world
according to the surrounding culture – and some of their teachings
might very well have a polemic aspect in which they tried to teach a
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counterbalance, an opposing viewpoint, to those well-known (at the
time) Greek perspectives that conflicted with Torah.
Let us examine the myth of Prometheus. In particular, we shall focus on
his most famous act, that of stealing fire from “the gods” and bringing it
to man. Prometheus, whose name means “forethought,” was
something of a god of wisdom and thinking. According to one myth, he
was the one who created humanity, and in contrast to the animals,
which were all given special physical attributes such as speed, strength,
and endurance, humans were granted cunning and thought. In order to
further help them survive, he stole fire (note that Zeus was the god of
thunder and lightning, the rightful owner of heavenly fire) and gave it to
humans. In punishment for his theft, he was chained to a rock in the
middle of the ocean where an eagle pecked out his liver every day (until
he was eventually freed by Hercules).
The apparent message in this myth – as perhaps our Sages would agree
– is that humans are not meant to learn, to grow, and to advance. Fire is
one major innovation that allowed early humans to keep apart from
animals. Fire brings light to see and warmth for comfort, but more
importantly in the context of this myth, heat with which to fashion
tools. According to the Greeks, therefore, mankind’s whole ability to
progress in toolmaking – in technology – is based on theft and is against
the will of the gods. (The second half of this article’s title references the
book Frankenstein, whose full title is Frankenstein, or the Modern
Prometheus, clearly reflecting this idea that there are aspects of science
that are not to be studied.)
Not so, state Chazal. The ability to make tools is not something stolen
from Above. Hashem Himself did not consider the Creation of the World
complete until he had given us tongs from which we could fashion more
tongs. Adam was given an impossible charge: “fill up the land and
conquer it.” And so, along with the instructions to dominate the earth,
he and his descendants were also given the means with which to do it:
our intellect and the tools constructed based on that intellect. Even
though it is technically possible that we could have created tongs from
not-tongs, Chazal teach us that the First Tongs came from Hashem,
cementing the idea that technology too comes from God, unlike in
Greek mythology, where the gods hoarded wisdom and science. In
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Chazal’s worldview, God bestows fire in a generous act that is no less
thoughtful than His granting us food and shelter.3
Similarly, fire itself, after Shabbos was over, was a gift from Above.
HaKadosh Baruch Hu doesn’t return His light to the world begrudgingly
or out of pity for the fearful Adam. Rather, He inspires the first man to
bang rocks together to make a spark. Fire was not stolen. It was given.
The further ramifications of the contrast between the midrashic and
Greek attitudes can then be debated. Is mankind supposed to have a
sense of guilt about his creations as they are derived from theft,4 or
pride as they developed out of a gift given freely? Does having
technology bestowed from on High imply a responsibility to use it a
certain way, while having it stolen by a third party wouldn’t imply such
constraints?
As a coda, it seems rather suggestive that both the mishna in Pirkei Avos
and the Gemara in Pesachim link the idea of “technology from Heaven”
with the Shabbos. One source leads us frantically into the eighteen
minutes, trying to finish a few final tasks, and the other initiates a new
week with a reborn ability to work. Perhaps, much like the connection
between Shabbos and the Mishkan, the message is that technology –
and perhaps all science, learning, and human creation (let’s call it
meleches machsheves) must take a secondary position to Shabbos. We
are adjured to create; we are instructed to desist. We can partner with
the Creator, but we should not overstep and try to outdo Him and work
on the day He rested. Or even further: as suggested earlier, yes, there IS
a responsibility to use technology wisely, in keeping with the spirit of
Shabbos and Torah all week long.

3

In fact, one might suggest that by initiating technology during the Six Days of Creation,
Hashem connects human creativity with the creation of the world. All that mankind has
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4 Although the Greeks certainly did not seem to have shame about their creations, as
one might have expected from the Prometheus myth.
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Growth, Study, and Service of God –
for the Right Reasons
Joseph Steiner1
This dvar Torah is dedicated l’iluy nishmat Yaacov Shlomo Ben Shmuel,
my brother-in-law.
The following are the ideas of Rav David Silverberg of Yeshivat Har
Etzion:
The opening verse of Parshat Tetzaveh records God's command that
Bnei Yisrael supply shemen zayit zakh, pure olive oil, for the lighting of
the menorah in the Mishkan. The Midrash (Shemot Rabba 36:1)
elaborates on the symbolic significance of olive oil, noting that the
prophet Yirmiyahu (11:16) likens Bnei Yisrael to an olive: "The Lord has
named you a fresh olive, a beautiful, comely fruit." In explaining this
analogy, the Midrash points to a number of similarities between Am
Yisrael and the olive, including, "Just as an olive is crushed and then
produces its oil, so does Israel: the nations of the world come and beat
them, and they then repent and Hashem answers them." The olive's
production of oil as a result of pressing is thus symbolic of Bnei Yisrael's
return to God in response to persecution.
Rav Simcha Bunim Sofer, in his Shevet Sofer, notes the seeming
discrepancy between the tone of the verse cited by the Midrash, and
the Midrash's comment on that verse. Yirmiyahu appears to draw this
analogy as an expression of praise for Bnei Yisrael, whereas the Midrash
seems to explain this analogy as a condemnation of Israel, who must be
beaten and persecuted in order to return to the path of observance.
The answer, the Shevet Sofer suggests, is that the Midrash lauds Bnei
Yisrael for their positive response to suffering. Most other people
respond to misfortune with more rebellion, with more forceful rejection
of their faith. The Jewish people, however, have traditionally responded
to crisis and calamity with teshuva, by humbly acknowledging the
truthfulness of divine justice and committing themselves to improve
and be deserving of better fortune. (The story of Megilat Esther, of
1
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course, immediately comes to mind as a clear and appropriate example
of this response to persecution.)
This Midrash thus commends Bnei Yisrael's consistent loyalty and
devotion to Hashem, how even times of hardship are seen as
opportunities for growth and improvement rather than serving as a
catalyst for rebellion and rejection. Our nation's devotion to its tradition
does not buckle under the pressure of challenge; on the contrary, these
challenges often help bolster our resolve and determination, increase
our productivity, and raise our level of commitment.
The type of motivation illustrated by this Midrash is too often not what
we see in today’s world.
Today, the seemingly unabashed use of bribes and incentives as
motivators is astounding. The Talmud contains numerous statements
exhorting the student to study Torah for its own sake. The Torah
student is warned not to make the Torah “a crown to aggrandize
oneself with, nor an axe to grind with”—i.e., not to use it as a tool for
receiving payment or prestige. Jewish law forbids a teacher of Torah to
receive payment for his work, and chastises one who is arrogant
because of his learning. The learner is even enjoined not to study for the
sake of a spiritual reward. The Mishnah states: “Don’t be like those who
serve their master on condition to receive a reward, but be like those
who serve their master not on condition to receive a reward” (Avot 1:3).
Modern psychology addresses these different types of motivation. For
instance, a 2017 article in Psychology Today2 explains the differences
between intrinsic and extrinsic motivation:
First, intrinsic motivation is when you do something
because you find it gratifying, such as reading a novel
because you enjoy the story. Then there’s extrinsic
motivation, which happens when your behavior is driven
by a reward such as collecting 10 cents when you return
a soda can at the grocery store.

2

“What Motivates Us and Why: Research explains the interplay between tangible
rewards and personal fortitude.” Posted Apr 20, 2017 by Sheri Hall;
https://www.psychologytoday.com/us/blog/evidence-based-living/201704/whatmotivates-us-and-why.
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There are reams of research about the benefits of and
interplay between intrinsic and extrinsic motivation.
Let’s take a look at [one study]:
A… far-reaching review published in 2014 asked (among
other questions) what matters more—intrinsic
motivation or external incentives? [The review] included
more than 200,000 participants and 183 studies that
measured motivation for school, work, and physical
fitness. It drew some broad conclusions. Among them,
intrinsic motivation is a strong predictor of performance
with or without any external rewards. This metaanalysis also uncovered an interesting detail. The data
showed that intrinsic motivation mattered more for
quality, while external rewards were better at
promoting quantity. In other words, if you just want to
make it to the gym more often, a reward system will
probably do the trick. But if you want to put in quality
workouts focused on a specific goal, then you need to
find your own personal motivation.
While complex, there are some clear take-home
messages here. External rewards can motivate people to
a point, especially over short periods of time or when
the focus is on quantity over quality. But intrinsic
motivation is always a factor, and inspires more quality
in performance.
So how do we encourage more intrinsic
motivation? Through emotional support, respecting
people’s perspectives and offering appropriate
challenges and productive feedback.
It is possible to identify multiple factors that encourage intrinsic
motivation, including: “challenge, curiosity, control, fantasy,
competition, cooperation and recognition.”3
Challenge is a factor that means a person is more likely
to be motivated if the task involves activities that include
3

Sarah Mae Sincero (Feb 26, 2012). Intrinsic and Extrinsic Motivation. Retrieved Sep 17,
2019 from Explorable.com: https://explorable.com/intrinsic-and-extrinsic-motivation
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continuously intermediate or escalating levels of difficulty
towards personally meaningful goals.
Curiosity is a force in a person’s environment that either
gets his attention for new knowledge/skills or presents
incongruity between his present knowledge/skills and the
possible knowledge/skills that the activity may offer.
Control is a factor that means it is human nature for a
person to want to have some degree of control over his
situation. Intrinsic motivation may emerge from a
person’s autonomy in his actions.
Fantasy is a factor that is in the form of mental images
that stimulate a person to behave to achieve the fantasy.
For instance, a student sees himself as a successful
engineer after college.
Competition is a factor that involves comparison of a
person’s performance with other’s performance.
Cooperation is a factor that involves achieving a sense of
satisfaction when a person helps other people towards
the fulfillment of their goals.
Recognition is a factor that also includes the sense of
satisfaction when others appreciate their achievements.
As the Midrash suggests as well, there are multiple avenues through
which we might become intrinsically motivated to grow. Transforming
hardship into motivation to improve ourselves is our beauty, like an
olive.
The ideal is to study for its own sake, not as an exercise in selfgratification, but in appreciation of the absolute worth of study. G‑d
commands us to study the Torah, which is the embodiment of divine
thought. Thus, by studying, we become sublimated in the most essential
aspect of G‑dliness.
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Bernie’s Maxims, Part II
Aryeh Weiss
From “Remembering Bernie Arshenovitz,” Clilei Torah, vol. 3:
Bernie and Hilda Arshenovitz, a"h, were foster parents who served
the Cleveland Jewish community. Over nearly 50 years, they raised
over 70 foster children in their house, in addition to their own four
children. Through hashgacha peratis, I was raised in their home
during the 1970s, during the time of the awakening of their own
Jewish identity and teshuvah process, through the writings of Rabbi
Meir Kahane, Hy"d. Originally, the Arshenowitzes identified only as
nationalist Jews, with emphasis on Eretz Yisrael. Over time, they
realized that our nationalism has its source in the Torah. Hence,
learning Torah, Shabbos, and keeping kosher were nationalistic acts.
Bernie had a unique talent of using political Zionism as an outreach
tool - not only for emotionally troubled youth, but also for alienated
Jews in the community at large. He taught that we are a special
people descended from prophets and kings, with a unique language
and land. He stressed the fact that Jews over the generations have
made tremendous contributions for the good of mankind - such as
monotheism, the justice system, medicine, finance, etc. - and that as
a nation, we have nothing to apologize for. Through his influence,
dozens of Jews who initially could not relate to the Torah
enthusiastically embraced this radical approach to Judaism and
many became baalei teshuvah. Today, there are countless
grandchildren of those he influenced who are being raised in
orthodox homes and attending day schools or yeshivas. Bernie's
knack for using Jewish pride as a therapeutic tool gave those he
influenced a positive identity to latch onto and saved countless
Jewish souls.
Vindication of Ancestral Values
In a past article, I discussed Bernie Arshenovitz’s maxim of
accountability as empowerment. That means not blaming others for
your behavior – including your parents. When parents set bad
examples, you have the choice whether to follow those examples or
not. By not following their example, you empower yourself to make
positive and productive changes in your own attitude and behaviors.
Clilei Torah of Cleveland

Bernie stressed yet another aspect of self-accountability as well:
vindication of ancestral heritage. An individual might choose not to
repeat the poor choices of his parents, or to validate them by following
the same faulty value system. But vindication, in areas of personal
behavior and also in the realm of Torah, can go deeper.
Many of our parents, grandparents, and even great-grandparents
abandoned Torah Judaism, with the tragic result that their progeny
were often lost to assimilation and intermarriage. Yet when one of their
offspring rediscovers his rich Jewish heritage and chooses to return to
his Torah roots, his living parents and grandparents often feel an
enormous sense of relief – despite their original dismissal of a Torah life.
Sure, many parents will protest at first, maybe for a while. But if parents
see their son grow to be a mentsh, marry an eishes chayil, and raise
children with Torah values, their sense of pride knows no bounds. More
often than not, this sense of vindication engenders a more cherished
bond between the baal teshuva and his parents.
The Gemara states that a son is mezakeh his father (Sanhedrin 104a). A
son’s choice not to emulate his father’s improper behavior can vindicate
the father in this world and the next.
I witnessed this profound sense of ancestral vindication at my own bar
mitzvah celebration. I was 16 at the time, and the event was more of a
declaration of my commitment to Judaism than an actual bar mitzvah
celebration. It was on a Thursday morning at Taylor Road Synagogue,
and it consisted of me being called up for an aliyah. I did not read
Hebrew at that time. My bar mitzvah lessons consisted of memorizing
the blessings over the Torah. It was to be a small event. Yet when my
grandmother Marcia heard about it, she insisted on being there. She
came from a frum family but had married a gentile who had undergone
a superficial conversion; their household was not a Tovah environment.
My father (her son) had married a gentile after divorcing my mom, and
raised a Christian family with her. My grandmother bawled
uncontrollably when I was called up for my aliyah. I didn’t quite
understand her emotional response at the time, but I eventually
realized it was her profound sense of vindication and happiness because
I had chosen to return to my roots.
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This Too Will Pass
In times of discouragement, Bernie would often say that this will soon
be just a bad memory.  ;גם זה יעבורthis too will pass. He would then tell
the story of the Jewish king who wore a ring engraved with the Hebrew
letters ג’ ז’ י׳. When the king looked at it during times of pain and
distress, he would rejoice and feel comforted. When he looked at it
during happy times, it would temper his enthusiasm and remind him not
to be carried away into counterproductive behavior. Realizing that no
situation lasts forever helps one keep a balanced perspective on life‘s
challenges.

Forgive Yourself
Another of Bernie’s lessons was to always forgive yourself. Some people
have a tendency to dwell on past mistakes. They let guilt undermine
their efforts to make themselves better going forward. Bernie would
always say, Don’t beat yourself up for past errors. Just be determined to
learn from past miscalculations so you don’t repeat them. Forgive
yourself, shake it off, and move on.
By forgiving ourselves, we can use the past as a springboard for growth
in the future. We can also use examples of our past mistakes, and their
consequences, to help others avoid making them.

Responsibilities for Others’ Behavior
Bernie’s main teaching in life was that one’s being is the sum total of
the choices he makes. Our behavior defines us. Behavior cannot be
separated from the individual. At the same time, he said we are
responsible for others’ behavior too. What did he mean by this? How
can we possibly be responsible for someone else’s behavior?
The answer is that we are responsible to be a positive influence on the
people we engage with. If someone responded negatively to an
encounter with you, you don’t just say “Who cares?” Ask yourself,
“What could I have said to facilitate a more positive response? How
could I have modified my nonverbal communication to get a more
favorable reaction?” It’s our responsibility to study the other person’s
personality and sensitivities and then modify our communication style
to speak to them on their own terms. If you don’t, it shows that you
Clilei Torah of Cleveland

don’t really care about them. Appeal to the other person‘s values and
sensitivities when attempting to influence positive behavioral changes.
The goal is not to make over the child in our image but to help them
develop on their own terms, i.e. self-actualize. However, we must set a
standard and do the right thing as role models. Just facilitate the
individual’s growth in their own unique way. And furthermore, when we
succeed in influencing positive behavioral changes and achievements,
we give all the credit to the individual we aided.
When I turned my life around while living in their house, Bernie and
Hilda always emphasized that it was I who made the decision to
change. They would never take credit for the outcome of their positive
role in my life. They thereby empowered me to overcome future
challenges in my life.
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~~From Our Youth~~
What’s in a Promise?
Calev Kahn1
The end of Mesechet Chullin (142a) relates a story about a young boy
whose father asked him to send away a mother bird from its nest so
that he could take the chicks. The boy went up a ladder to reach the
nest. He sent the mother bird away and took the chicks. On his way
down the ladder, however, he fell and died.
How is this possible? The boy was doing two mitzvot at once, and the
Torah tells us something important about both: “Honor your father and
mother as Hashem your God commanded you to do so that your days
will be lengthened and so that it will be good for you upon the land…”
(Devarim 5:16); “You shall surely send away the mother and take the
young for yourself so that it will be good for you and will prolong your
days” (ibid. 22:6).
The Torah promises a long life for honoring your father and mother and
a long life for shooing away the mother bird before taking its young, so
how could this boy die while doing both mitzvot?
The Talmud suggests that the boy was probably doing a sin like thinking
about idol worship, or he may have placed himself in danger by climbing
a rickety ladder. In the end, the Talmud rejects these answers and says
the Torah is not promising a long life in this world, but in the world to
come.
The Gemara is hard to understand, as the Torah clearly states “your
days will be lengthened…upon the land,” which seems to mean the
person will have long life in this world. The incident was so difficult that
when an infamous Rabbi, called “Acher,” saw this boy die, he stopped
following the Torah.
I believe the Rambam offers a good explanation. He does not take the
Torah’s language in making these promises literally, because that’s not
reality. There are many places where Hashem promises an increase in
crops, children as many as the stars in the sky, that things will be good
1

Calev Kahn is a 6th-grade student at Beachwood Middle School who loves playing with
his dog Ben and attends a weekly class on Rambam's Guide for the Perplexed.
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for you, or that you will increase your days. The promises of the Torah
are conditional on our actions and are tools to be used in our service of
Hashem, but they are not guarantees. Hashem had to write the Torah in
a language that would be understandable to everyone on a simple level.
In general, if everyone were to follow the laws in the Torah, we would
live in a world of peace, prosperity, and relative long life. But life is
fragile; life is like a rickety ladder. We live in a world filled with evil and
misfortune, most of which is man-made, and Hashem is not going to
miraculously save us from our own stupidity. The very next verse in
Devarim 22 states “If you build a new house, you shall make a fence for
your roof so that you will not place blood in your house if someone falls
from it.” The Torah is trying to teach us how to properly go about life in
this world with intelligence and thoughtfulness. The Rambam
emphasizes the importance of taking personal responsibility for our
behavior and actions in life, and that we can’t blame Hashem for any
misfortune that we may suffer.
Let us take the opportunity to work on our middot and actions during
the Yamim Noraim.
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~~Hebrew Articles~~

~~~~מאמרים בעברית
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כי הוליך אותנו ה' במדבר "למען ענותך לנסותך לדעת את אשר
בלבבך...ויענך וירעבך ויאכלך את המן" (דברים ח:ב-ג).
וכן עד היום ,הנסיון של הדברים "הקטנים" הוא לסמוך ולבטוח בשם בעניני
ה"מן" (בעסקים ופרנסה) ולפנות אל הקב"ה מבלי "לבטוח ברהבים" – הוא
הנסיון הגדול שלפנינו מדי יום ביומו.
וזה עולה בקנה אחד עם השאלה הראשונה ששואלים את האדם בעולם הבא
(שבת לא" :).נשאת ונתת באמונה?" וכן מפרשים בעלי מוסר ש"שפרה
ופועה ",יוכבד ומרים שנקראו בתורה על שם מעשיהם "הקטנים ",על איך
שטפלו בתינוק וביולדת ,ועל זה קבלו שכר מיוחד – אף שהיו צדיקות,
והרבה סיבות "גדולות" אחרות היו להם לקבל שכר.
וכן מעניין שהגרי"ד כתב בפירושו להגדה של פסח כי גלות יעקב אצל לבן
במשך  21שנה היתה מעין קיום הברית בין הבתרים .ואילו לא היו האחים
מוכרים את יוסף ,לא היו בני ישראל יורדים למצרים לסוב שם .לפי הגישה
הזאת ,הנסיון של יעקב אבינו אצל לבן שהוא בעיקר "בכל כחו ",בטחון בה'
בעניני עסקים ושכר ופרנסה אף בסביבה של לבן הרמאי.
וכן זה נסיוננו עד היום.
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Hashem Among Us
ה' בקרבנו
א.מ.
רבים שואלים על איך בני ישראל ,דור דעה ,שראו קריעת ים סוף
וש"האמינו בה' ובמשה עבדו" (ע"פ שמות יד:לא) ,ימים ספורים לאחר מכן
התלוננו  -ואף אמרו שטוב היה להם למות במצרים ,והסתפקו האם ה'
בקרבם (שם יז:ז).
התלונות של בני ישראל נמשכות מספר פעמים ,כמתואר בספרי שמות
ובמדבר .בכל פעם ,התלונות הם "על משה" או "על משה ואהרן ".אמנם
משה רבנו ,בנאומו בפרשת דברים ,מדבר על כך שעל ידי תלונתם ,הקציפו
ומרדו כנגד ה'" .זכור אל תשכח את אשר הקצפת את ה' אלקיך במדבר...עד
בואכם עד המקום הזה ממרים הייתם עם ה'" (דברים ט:ז)( .וזה אחת משש
זכירות שמרן החפץ חיים המליץ להגיד בכל יום לאחר התפילה ).וכן משה
רבינו בעצמו ענה לבני ישראל כי תלונותיהם הם כלפי ה' ולא כלפיו או כלפי
אהרן.
מה היא התלונה נגד ה' ,שכרוכה בתוך תלונות נגד שלוחיו ושקיימת בצד
אמונה בו יתברך?
נראה כי בעיית בני ישראל לא היתה אמונה בעצם קיום הבורא ,אלא ספק
האם ה' הוא "בקרבם ",וכפי שמפרש רש"י בענין התקפת עמלק 1.ר' פורמן
משווה את זה לאדם שמעריך ומעריץ שר צבא חשוב ובעל מידות שמנצח
כל אויביו ,אך אותו אדם אינו יכול לסמוך על אותו שר הצבא שיביא לו
אישית אוכל ושתייה.
ויתכן וזאת היתה הטעות של בני ישראל :שאף שהאמינו בקיום ה' אמונה
שלימה ,לא היו בטוחים שה' הוא שעוסק בדברים "הקטנים ",כמו פרנסתם
– אוכל ומים – ותלו עיניהם במשה ואהרן ,ולא פנו אל ה' כמו שמשה העיר
להם.
ולפי הבדל זה ,מובן הכתוב לגבי המן ,שדווקא בענין המן (=הפרנסה)
"אנסנו הילך בתורתי אם לא" (שמות טז:ד) .וכן בפרשת עקב ,אומר הכתוב
 1ראה רש"י דברים כה:יז ד"ה – "אם שקרת במידות – "...שהוא עניין אמונה כי ה' בקרבנו דואג מגירוי
אויב.
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ולאחרונה הדפיס ידידי ר' משה מיימון ספר רב-האיכות מעט-הכמות בשם
"מעתיקי שמועה" ובדף נב הוא הזכיר תופעה זו ,וכנראה כוון לדברי ,וז"ל:
"וע' להרב מגדים חדשים למס' שבת (עמ' פב) שנתלבט בזה וכ' שלא ראה
מי שידבר בזה .וראיתי להר"ר מרגליות במרגליות הים (סנהדרין נב ).שציין
לס' עיר בנימין (שני ברכות פ"ט אות יד) שנגע בענין זה בנוגע להשנוי
בסנהדרי ן שם ,אבל לא עמד על מה שזהו סגנון נפוץ מאד ע"ש ".וידידי
הנ"ל הציע שמכיון שהיה משנת ר"מ קודם עריכת משנת רבי ,הבחינו בין
דבריו שאמר במסורה ,שהעתיקו זה במלים הרגיל "דברי ר"מ ",לדבריו
שאמר בדעת עצמו ,ודברים אלו כתבו כ"-אומר היה רב מאיר".
ויהיה איך שיהיה ,כמו שנ"ל כתבתי.
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בדרך "והלכת בדרכיו ,הוי דומה לו ",אמרו רק "אומר היה" ולא אמרו
"אמר רב מאיר ".ברם ,שם בגמרא כבר מבואר בסמוך שהדר הקב"ה,
כביכול ,מזה.
ויגעתי ומצאתי אולי פתרון בסוף הוריות (יג" ):פקיר ואפקרינהו מבי
מדרשא דלא נימרו שעמתתא בשמייהו" עד "אמר להן רבן [שמעון בן]
גמליאל ניעיילינהו; מיהו ניקנסינהו דלא נימרו שמעתא משמייהו .אסיקו
לרבי מאיר 'אחרים'"  -עכ"ל הגמ' .פי' מפני המעשה שמתואר התם ,שרצה
ר"מ ל בייש רשב"ג ,קנס אותו רשב"ג שר"מ ייקרא מאז והלאה דוקא בשם
"אחרים ".ונ"ל דלכן כל הולכי אבתרייהו הלכו בעקבותיו ,ואף הם לא
ציטטו דברי ר"מ דרך ישיר ,כי אם בדרך עקום ,והם אפילו הוסיפו מעצמם
(כדרך מנהגים בכל מקום ובכל זמן ,שכולם מוסיפים על מה שכבר היה)
דמעולם אמרו "תנא בשם ר"מ ",היינו בדרך כלאחר יד ,ולא תנו באופן
ישיר "תנא רבי מאיר( ".ראה רש"י שבת (ט ,).ד"ה אומר היה רבי מאיר,
שכתב "דהוא אחרים ,כדאיתא בהוריות ".ובחדושי לשבת ,שיופיע בע"ה
בקרוב ,הערתי שאולי רמז לנו רש"י במלים ספורות דמטעם זה השתמשו
בסגנון "אומר היה ר"מ" – מפני אותה מעשה דהוריות).
אי נמי ,יש לפרש שלא התנאים בעצמם אמרו "אומר היה רבי מאיר" בסגנון
זה ,אלא כן עשה מסדרי הש"ס – מהטעם אשר הסברתי ,מהך מעשה
בהוריות"( .מסדרי הש"ס" הוא לשון תוספות בחולין (נד ).ד"ה וחזייה
לדרב ,בסוף דבריהם) .אך נ"ל טפי מסתבר שזהו לשון התנאים עצמם.
והנה בשנת תשס"ו ,ערב ראש השנה ,מצאתי בסנהדרין (נב ).על הגמרא
"היה רבי מאיר אומר מה ת"ל את אביה היא מחללת" שהגאון ר' ראובן
מרגליות ז"ל[ ,שממנו שאבתי דרכי בלמוד ,ושאני באמת חייב לעשות יומא
טבא לרבנן לחגוג אותו יום בישיבת נר ישראל שנת תשנ"ה ,שהרמתי אחד
מספריו רק לעיין מהו ,ומאז השתנה כל תהליך החיים שלי והלמוד שלי,
דהיינו הך] שהגאון הנ"ל שם מציין לספר עיר בנימין חלק שני "פ"ט אות
יד" לטעם אשר נקטו "היה ר"מ אומר" ,ולא "רבי מאיר אומר ".ועיינתי
בספר הנ"ל ,ולפלא בעיני שהוא מסביר הגמרא שם באופן פרטי ,פי' שהוא
מנסה להסביר למה דוקא אותה הגמ' אמרה "היה רבי מאיר אומר ",כאילו
זה דוגמא יחידי בש"ס של סגנון זה ,וכפי הנראה הספר "עיר בנימין" לא
הכיר שסגנון זה מופיע עשרות פעמים בש"ס ,כמו שהוכחתי לעיל .וגם קשה
על הגרר"מ שצטט הספר ולא העיר עליו פליאה זו .ולכן התשובה
שהשערתי לעיל להסביר תופעה זו ,שסגנון זה נובע ממעשה הנזכרת במס'
הוריות ,במקומה עומדת.
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שיש קנס אין מכר; ושם (עב ).היה ר"מ אומר כל היודע באשתו שנודרת
ואינה מקיימת יחזור וידירנה;סוטה (ג ).תניא היה רבי מאיר אומר אדם
עובר עבירה בסתר והקב"ה מכריז עליו בגלוי; בבא קמא (כח ):מחייב היה
רבי מאיר אפילו אזנה בידו; בבא מציעא (יג ).דאמר שמואל ,אומר היה רב
מאיר ,שטר חוב כו'; בבא בתרא (י ).תניא היה רבי מאיר אומר יש לו לבעל
הדין להשיבך ולומר לך וכו'; סנהדרין (יב ).תניא היה רבי מאיר אומר ואיש
בא מבעל שלישה [בנדפס "רבי" אבל למהרש"ל הנוסח הנכון הוא
כדאמרו]; ושם (לד ):היה ר"מ אומר מה ת"ל על פיהם יהיה כל ריב וכל נגע
וכו'; ושם (לח ).תניא היה רבי מאיר אומר בשלשה דברים אדם משתנה
מחבירו בקול במראה ובדעת; ושם (נב ).היה רבי מאיר אומר מה ת"ל את
אביה היא מחללת; ושם נמי (נט( ).צט( ).קג ;).זבחים (עב ):שהיה רבי
מאיר אומר כל שדרכו למנות; מנחות (מג ):תניא היה רבי מאיר אומר מה
נשתנה תכלת וכו'; חולין (לח ).מיתיבי רבי יוסי אומר היה רבי מאיר גועה
בשעת שחיטה אין זה פירכוס; ושם (נו ):תניא ,היה רבי מאיר אומר הוא
עשך ויכוננך וכו'; ושם (צד ).תניא היה רבי מאיר אומר אל יסרב אדם
לסעוד אצלו ויודע שאינו סועד; בכורות (כה ):שהיה ר"מ אומר כל דבר
שהיה בחזקת טומאה וכו'; נדה (לא ):תניא היה ר"מ אומר מפני מה אמרה
תורה נדה לשבעה מפני שרגיל בה וקץ בה; ושם (לח ).תניא היה ר"מ אומר
יש מקשה ק"נ יום ואין זיבה עולה בהן; ושם (נ ).דתניא היה רבי מאיר
אומר מה ת"ל על פיהם יהיה כל ריב וכל נגע; ושם (סה ).שהיה רבי מאיר
אומר ,מראה דמים משונים.
וכן בבמדבר רבה (ט:כד) היה רבי מאיר אומר מנין שבמדה שאדם מודד בה
מודדים לו ,וכו' (והוא מימרא של המשנה בסוטה (ח ):וסתם משנה רבי
מאיר).
וצריך ביאור באמת :נהי דכל אמורא היה תופס לשון מיוחד ,כמש"כ תד"ה
פשיט רב אחאי בפ"ק דכתובות (ב"( ):אומר רבינו תם שהוא אמורא וכל
אמורא היה תופס לשונו כמו מגדף בה ר' אבהו ,תהי בה ר' יוחנן ,לייט עלה
אביי  ,וכו') אבל ר"מ היינו תנא .ועוד ,אפ"ה ,אכתי טעון בירור ,למה שגור
סגנון זה דוקא במאמרי רבי מאיר?
ועלה בדעתי שאולי זה משום מה דאמרו בחגיגה (טו" ):אשכחיה רבה בר
שילא לאליהו א"ל מאי קא עביד הקב"ה א"ל קאמר שמעתא מפומייהו
דכולהו רבנן ומפומיה דר"מ לא קאמר א"ל אמאי משום דקא גמר שמעתא
מפומיה דאחר ".הרי מבואר דלא רצה הקב"ה כביכול לומר שמעתתא מפי
רב מאיר מפני שלמד מאחר (אלישע בן אבויה) – ואולי מפני זה רבנן נמי,
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ברכות נ .היה רבי מאיר אומר מנין שאפי' עוברין שבמעי אמן אמרו
שירה על הים וכו'  -מסגנון הגמרא להביא דברי רבי מאיר בצורת "אומר
היה ר"מ" ,ולא סתם "ר"מ אומר ".והנה רשימה חלקית ממה שראיתי דרך
למודי ,ללא שום בדיקה או עזרה ממאגר מידע .בנוסף לכאן ,עיין:
שבת (ט ).אומר היה רבי מאיר כל מקום שאתה מוצא ב' רשויות והן רשות
אחת; ושם (כח ):אומר היה ר"מ תחש שהיה בימי משה בריה בפני עצמה
היה; ושם (צא ).מחייב היה רבי מאיר אף במוציא חטה אחת לזריעה;
עירובין ( יג ).רבי מאיר היה אומר לכל מטילין קנקנתום לתוך הדיו; ושם
(יח ):היה ר' מאיר אומר אדם הראשון חסיד גדול היה; פסחים (י ).היה ר"מ
אומר כל דבר שבחזקת טומאה לעולם הוא בטומאתו עד שיודע לך הטומאה
היכן היא; ושם (עב ):פוטר היה רבי מאיר וכו'; סוכה (כג ).שהיה רבי מאיר
אומר כל דבר שיש בו רוח חיים אין עושין אותו לא דופן לסוכה ולא לחי
למבוי וכו'; חגיגה (יט ).מאיר [ללא תואר] היה אומר מגביל בעליונה; ביצה
(ג ):שהיה ר"מ אומר את שדרכו למנות מקדש; מועד קטן (כח ):תניא היה
ר"מ אומר טוב ללכת אל בית אבל שהיה רבי מאיר אומר כל ערוה שהיא
משום שאר האם יוציא משום האב יקיים; יבמות (צח ):שהיה רבי מאיר
אומר כ ל ערוה שהיא משום שאר האם יוציא משום האב יקיים; ושם (צט).
תניא היה ר"מ אומר איש ואשה פעמים שמולידין חמש אומות; גיטין (ד).
אומר היה רב מאיר אפילו מצא באשפה חתמו ונתנו לה כשר; ושם (ה):
אומר היה רבי מאיר כל המשנה ממטבע שטבעו חכמים בגיטין יוציא והולד
ממזר; ושם (צ ).תניא היה רבי מאיר אומר כשם שהדעות במאכל כך דעות
בנשים; כתובות (ז ):היה ר"מ אומר מנין שאפילו עוברים שבמעי אמן אמרו
שירה על הים; ושם (מ ):שהיה ר"מ אומר כ"מ שיש מכר אין קנס וכ"מ
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