,—D—| 4—D—\ Ever since, Jews have known that we are throwrthegdy circumstance.

A BS"D We share a history all too often written in tedfsis is the covenant of fate.
This is not a purely negative phenomenon. It giig@sto a powerful sense
INTERMNET : . .
P that we are part of a single story—that what we h_ammmon is stronger
To: parsha@parsha.net than the things that separate us. Our fate doedistiiguish between
SHEET From: cshulman@gmail.com aristocrats and common folk, between rich and poetween a prince
L garbed in the royal purple and the pauper beggong floor to door,
foonopoeoononnan between the pietist and the assimilationist. Eveugh we speak a plethora
AR of languages, even though we are inhabitants t#reift lands, we still share
! ! the same fate. If the Jew in the hovel is beatem the security of the Jew in
the palace is endangered. Do not think that yoalldhe Jews, will escape
INTERNET PARSHA SHEET with your life by being in the king's palace (Es13).
ONBEHAALOSCHA -5777 It leads also to a sense of shared suffering. Wieepray for the recovery of

a sick person, we do so “among all the sick ofdktaVhen we comfort a
In our 22nd year! To receive this parsha sheet, go to httpy/pavsha.net and click mourner, we do so “among all the other mourne@Ziaf and Jerusalem.”
Subscribe or send a blank g-maimrsha—subscrib_e@yahoogroup_s.c«ﬁngse also We weep together. We celebrate together. Thisrinlaads to shared
copy me atshulman@gmail.com complete archive of previous issues is now responsibility: “All Israel are sureties for oneodiner.” And this leads to
available at http://www.parsha.net It is also fully skable. . S . . . .
collective action in the field of welfare, chardand deeds of loving kindness.
As Maimonides puts it: All Israelites and those wtave attached
themselves to them are to one another like bratlasri is said, You are
children of the Lord your God (Deut. 14: 1). If brer shows no compassion
to brother, who then will? To whom shall the pobtsvael raise their eyes?
To sponsor a parsha sheet (proceeds to tzedakacton To the heathens who hate and persecute them?&jesirare therefore lifted
cshulman@parsha.net to their brothers (Hilchos Matnos Aniyim 10:2).
All these are dimensions of the covenant of fatenbn the experience of
slavery in Egypt. But there is an additional eletrafnJewish identity: the
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subject: Torah Musings Daily Digest for 6/8/208hew posts vocation, to become a kingdom of priests and a hation (Ex. 19:6).

Vort from the Rav: Beha'alosecha Under this covenant, the Jewish people is defirsdn what others do to it,
Bamidbar 10:2 but by the task it has undertaken, the role itdiesen to play in history.
niagRa Y YO TTYT RRR7 77 17092 NRIXE v 97 Ay The Israelites did not choose to become slavegypE That was a fate
Make yourself two silver trumpets...they shall Isedi by you to summon the thrust upon them by someone else. They did, howeteose to become
congregation and to announce the departure ofaimps. God'’s people at Sinai when they said, We will dd abey (Ex. 24:7).
There are two ways in which people become bouradlg@asup—as a Destiny, call, vocation, purpose, task: these eraat a machaneh but an
community, a society, or a nation. The first is witleey face a common edah, not a camp but a congregation. (Rabbi Jom&heks Summary of

enemy. They band together for mutual protectiommyking that only by so Kol Dodi Dofek)

doing can they survive. This phenomenon extendsdgond Homo sapiens. From the newly released Chumash Mesoras HaRawer Bafmidbar
Animals, too, come together in herds or flockseéfedd themselves against

predators. Such a group is a machaneh—a camp, esdaféormation.

There is a quite different form of association. [lea@an come together from: Rabbi Yissocher Frand<ryfrand@torah.org>

because they share a vision, an aspiration, & sigals. This is the meaning to: ravfrand@torah.org

of edah, a congregation. Edah is related to thelwdr a witness. An edah isdate: Thu, Jun 8, 2017 at 5:46 PM

not a defensive formation but a creative one. Rejmh to do together what subject: Rav Frand - Use Time Carefully / How Yask Makes a Big
none of them could achieve alone. A society buduad a shared project, a Difference

vision of the common good, is not a machaneh bwdaih—not a camp, but Rabbi Yissocher Frand

a congregation. Use Time Carefully / How You Ask Makes a Big Diferce

These are not just two types of groups, but imtet profound sense, two  Yad Yechiel Never Miss Subscription These divreiafowere adapted from
different ways of existing and relating to the wiorA camp is brought into  the hashkafa portion of Rabbi Yissocher Frand’s @aier Chavrusah
being by what happens to it from the outside. Tapes on the weekly portion: CD #991 — The ShalfiazsMitzva in the

A congregation comes into existence by internaisiec. The former is Good ‘Ole Summertime. Good Shabbos!

reactive, the latter proactive. The first is a g to what has happened to The Message of the Leveyims’ Five-Year Trainingd?am

the group in the past. The second represents Waajroup seeks to achieve The Torah says in this week’s parsha that frontithe a Levi is twenty-five

in the future. Whereas camps exist even in the arkimgdom, years old, he enters into service in the Bais Heask [Bamidbar 8:24].
congregations are uniquely human. They flow fromtiaman ability to However, as Rashi points out, there is a contraxiidietween this pasuk
think, speak, communicate, envision a society difiefrom any that has  and another pasuk earlier in the sefer [Bamidb@l; #hich states that the
existed in the past, and to collaborate to brirapitut. age of service for the Leveyim [Levites] beginghitty, not at twenty-five.
Jews are a people in both these two quite differerys. Our ancestors Rashi reconciles the two pesukim by explaining thatLevy comes to the
became a machaneh in Egypt, forged together iorti@ble of slavery and  Bais Hamikdash at age twenty-five to begin a fieanytraining period. Then
suffering. They were different. They were not E¢ggps. They were he in fact begins to serve at age thirty, as is #aparshas Bamidbar.
Hebrews—a word which means “on the other side, dsidgr.” The Shemen HaTov (volume 5) asks an interestingtiure How long does

a Kohen need to train? A Kohen's service in thesBtamikdash is



seemingly much more intricate and involved thareai’s service. However,
we do not find anywhere in the Torah that the Kafmeimad a five year
training period. The Torah does not even mentiemthaving a one-year
period of learning before they could start parttipg in the Avodah. Why
is that?

The Shemen HaTov suggests a very interesting Al&€ahen can perform
the Avodah from the time he is Bar Mitzvah unt# ttime he dies. He could
be serving in the Bais Hamikdash for sixty or séyeears. A Levi's service
is only for twenty years. As soon as he turnsyhttte clock starts ticking
and once he becomes fifty, he is out of there. Wdmeneone has such a
limited period of when he can do the Avodah, heteam hit the ground
running. He cannot waste any time. He needs te@&dyron day one! He
does not have the luxury of puttering around witttle job training.

A Kohen, who potentially has sixty or seventy yeafrservice ahead of
himself, can take a couple of years “to get uppieesl.” However, a Levi,
whose time is so limited, needs to know clearlyatate is doing from the
first day on the job. Therefore, a Levi trains fioe years before the clock
starts ticking for him.

This thought conveys a message that | believe weldhimpress on our
children while they are in their Yeshiva days. Beyser Yeshiva when they

been made impure by a human corpse.” Why then twecessary for the
people to also say in pasuk 7 “we are impure thncauuman course?”
The sefer Yismach Yehudah from a Rabbi Yehudahbiagitz in

Lakewood, NJ addresses this question. In Parshas there is the story of
the Blasphemer, who cursed the Name of G-d. Therdifferent
interpretations as to what exactly prompted this@e to perform such a
heinous crime. One of the interpretations is thit happened because of a
“Din Torah” [civil dispute]. This man had an Egygti father and a Jewish
mother. He was thus “Jewish” but he did not beltmgny Tribe (one’s
Jewish identity is based on matrilineal descentemie’s Tribal identity is
based on patrilineal descent). Consequently, haalidknow with which
camp to travel. Since his mother was from the TabBan, he went to that
tribe and insisted that he was a Danite who hadigié to travel in their
camp.

He took the elders of the Tribe to a “Din Toralveothe matter and lost. He
heard the verdict; he became upset and blasphéraddame of G-d.

We must ask a question here: Chazal tell us thatvizzs called the “m’asef
I'’chol ha’machanos”. For lack of a better tranglatiDan was the caboose.
He brought up the rear. The Tribe of Dan took cdrall the stragglers. First
of all, when there are a couple of million peopsselling together in the

are in high school at age 14. They look at theietas if they are going to be desert, they are bound to drop things — Dan pickethe articles that were

in Yeshiva for a very long time. It seems like foge For most people,
however, the time is limited. There is four yeafrtigh school then maybe
three or four years of time in Beis Medrash. THeytget married and if
they are lucky enough they can learn three, foufive years in Kollel.
Eventually, they have to face the reality of eagraniivelihood. So how long
is this very long time in Yeshiva for a Yeshiva bhac? For most people, it is
8 years, 10 years, or maybe 12 years and thewveis When someone has
such a limited amount of time and opportunity, omest make the best use
of that time.

The most important thing we can impress on ouidcéil is “Don’t waste
your time while you are in Yeshiva.” | was lookittgough some old notes
of mine and | found on the back of my notes whatd one of my sons on
the day he started ninth grade in Yeshiva. | tatd he should try to learn
sixty minutes an hour. That is the definition ahasmid [a diligent student].
A masmid is not necessarily someone who learnoli@sha day. A masmid
is someone who learns sixty minutes an hour, ferdver many hours a day
he is able to devote to learning. Do not waste yioue. That is a lesson we
need to impress on our children.

When only a limited amount of time is available, mast make maximum
use of it. Just as the Levi needed five years @paration so that when he
began his service at age 30, he would not needidsteé time” with on the
job training, we need to be just as careful with limited time that is
available to us for our learning.

The Way A Question Is Posed Determines Half Thewler

The Parsha relates the one and only time that¥&ahel brought a Korban
Pessach [Paschal sacrifice] during their forty wegourn in the Wilderness
[Bamidbar 9:1-5]. Then the Torah says, “There waes who had been
made impure by a human corpse and could not makBeksach-offering on
that day; so they approached Moshe and Aharonairdty.” [Bamidbar
9:6] This group of tameh individuals were upset thay did not have the
opportunity to participate in the mitzvah of Korb@assach. They
approached the leaders of the community and pregehém with their
problem: “...Why should we be left out by not offeriligshem’s offering in
its appointed time among the Children of IsraeB&drhidbar 9:7]

Moshe consulted with the Almighty and was taugktlgws of the “Second
Passover”. Pessach Sheni is a unique concept whenebwho was impure
or remote from the location of the Bais Hamikdastttee fourteenth of
Nisan, which is the proper time for bringing thes®ach offering, has a
chance to offer a “make-up Pessach sacrifice” atmiater.

There seems to be somewhat of a redundancy inethekjm describing this
incident. Scripture already told us in pasuk 6 ttfare were men who had
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dropped on the way. When sick children caused petoplall behind — Dan
picked them up. When, for whatever reason, a parssame lost or could
not keep up with the pace of everyone else — Dakegithem up. Shevet
Dan, the “ma’asef I'’chol ha’machanos” was the Hdoeeveryone to come
into.

In this case, this person came to them with anrappig valid complaint: “I
do not have a place; my mother is from Shevet Dah¢e elders should have
said, “Sure. Joint the crowd. We have a whole tlatk there at the end of
the line with our tribe.” Their reaction apparentigs just the opposite.
“This is not our problem. You are not from SheveinDgo somewhere
else!”

Why is this fellow different from everyone else?eTémswer is that
everybody else who came to Shevet Dan said, “Listidl behind. My

child was sick. | did not feel well. Can we travéth you?” The answer in
those cases was “Fine.” However, when someondi@ssgpining the group
by saying, “I am a Danite, | belong here, and yeadto let me in because
this is my right!” then they say, “Sorry my friendio not tell me this is your
right. You do not belong here; we are not gointpte you in!”

That is what the pasuk is telling us here. We kitioat they were impure, but
if their complaint was, “It is not fair! We missédinging the Korban
Pessach, you need to do something for us!” theansever “Sorry. Life is
not fair.” However, if they come and say, “We knthat the problem is
ours, we know it is we who were impure, but giveausreak because nebach
we were impure” then it is a different story. Whhe approach is not a
demand but a request, the response is completédyetit.

Just as Shevet Dan rejected him when he made andeimat when asked
for a favor, granted the favor, the same thingus here by Pessach Sheni.
The answer might have been different if they hadeto Moshe and
Aharon with demands. However, since they emphagizatthe problem
was their own “We were impure from contact with thead” and therefore
“why should we have to be excluded?” then MoshebRatu brought their
case to the Almighty and the Almighty said, “Yestiuth, we will do
something to allow you to participate.” That is whgy received the right to
bring a Pessach Sheni.

Transcribed by David Twersky; JerusalPavidATwersky@gmail.com
Technical Assistance by Dovid Hoffman; BaltimoreDM
dhoffman@torah.ordhis week’s write-up is adapted from the hashkafa
portion of Rabbi Yissochar Frand’s Commuter ChaaiuSeries on the
weekly Torah portion. A listing of the halachic pions for Parshas
Beha’aloscha is provided below:
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Blessing over the Candles

Rabbi Yirmiyohu Kaganoff

The beginning of parshas Behaalos’cha discussdsritiing of the
menorah. This provides me with enough of an extusalk about a
different kindling mitzvah.

Question #1: When do | Kindle?

“What is the optimal way to recite the brochos &mdile the Shabbos
lights?”

Question #2: Purchasing the Candlesticks

Is there a halachic basis for the custom that tlosson’s family purchases
candlesticks for his bride?

Question #3: Who Kindles the Candles?

“My mother can no longer light the Shabbos cantself, but instead has
her non-Jewish caretaker kindle them, and then Bfatcites the brocha.
Should | tell Mom not to do this, since one cammaite a brocha on a
mitzvah performed by a gentile?”

Question #4: When do We Kindle the Candles?

“My father-in-law insists that whoever kindles Sbab lights in his house
should recite the brocha before kindling, whichdag my family’s custom.
What should we do when we visit them?”

Introduction

The questions above concern reciting brochos peitighting the Shabbos
candles. We are all aware that immediately priadeepting Shabbos,
women kindle the Shabbos candles or lamps, coedreljes, recite the
appropriate brocha and thereby usher in Shabboset#r, most of us do
not realize that this is not a universal practkga matter of fact, the
Gemara never even mentions reciting a brocha upomttzvah of kindling
Shabbos lights, and the practice of reciting tleeha after kindling them
was not exclusive practice, even among Ashkenaumnitil, relatively lately.
As we will soon see, most Sefardim follow a sligtdifferent procedure
than what was described above.

Why do we light Shabbos candles?

Let us start with a basic understanding of the vaitzof having Shabbos
lights. The rishonim provide several reasons whindle lights before
Shabbos.

(1) Respect the meal

The Shabbos seudah should be treated with theatese festive banquet.
The venue of formal dinners is always well illuntigh (Rashi, Shabbos 25b
s.v.Chovah; see Rambam, Hilchos Shabbos 30:5).

(2) Enjoy the meal

When someone cannot see what he is eating, hendbesjoy the meal.
Therefore, there must be enough light to see tlablShs meal (She'iltos
#63).

(3) Avoid unpleasant atmosphere

It is depressing to sit in the dark, which is canfrto the atmosphere
appropriate for Shabbos (Rashi, Shabbos 23b saloi.

(4) Avoid getting hurt

If the house is dark, someone might stumble oidmlvith something and
hurt himself, which is certainly not conducive k@ tenjoyment of Shabbos
(Rashi, Shabbos 25b s.v. Hadlakas).

Differences in halacha

The different reasons mentioned may result in digar halachic
repercussions. For example, the first two readomsoring the Shabbos
meal and enjoying it, require light only in the noevhere the Shabbos meal
will be eaten. On the other hand, the fourth reapogventing a person from
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hurting himself, requires illumination in any paftthe house through which
one walks. Therefore, we should kindle lights ineadas of the house that
may be used in the course of Shabbos (Magen Avr&t&i, quoting
Maharshal). Some authorities go further, contendirag one should make
sure that there are lights that burn all nightrig auch area (Kaf Hachayim).
In earlier generations, this probably requiredragidurning oil lamp; in
today’s world, this is easy to accomplish with &fedighting.

Other authorities suggest that the halachic otiigamight extend even
further — that we are required to make sure anl daga that may be entered
on Shabbos day, such as a walk-in closet, be gyoiiaminated for the
entire Shabbos. The Ketzos Hashulchan (74:1), vidrusses this issue,
does not reach a conclusion whether this is indegdired or not.

Whose mitzvah is it?

Who is required to kindle the Shabbos lights? Myesiple are surprised to
discover that the mitzvah of kindling Shabbos lggistincumbent upon
every individual. To quote the Rambam (Hilchos Siwab5:1): “Everyone is
required to have a lamp lit in his house on ShaBil&though usually the
lady of the house kindles the Shabbos lights, sles do as the agent of the

rest of the family and also for their guests (LéyuSrach Chayim 263:3;
Graz, Kuntros Acharon 263:2). Therefore, if ther@d lady of the house, or
if she is away for Shabbos, someone else musteihe! lights, instead. A
man or group of men together for Shabbos are delig kindle lights, and
students in a dormitory, whether in a yeshiva seminary, are required to
kindle Shabbos lights. The requirement is not #zah individual kindle his
own Shabbos lights -- one person can function asyent for the rest.
Usually, this means that they have candles lit$afa place, and that
someone makes certain that there are electricsligining in other places,
as needed.

The Shabbos lights must be kindled by an aduthdAlgh many have the
custom that girls under bas mitzvah kindle theindhabbos lights, this is
always done in addition to an adult lighting.

When several women kindle Shabbos lights in oneségit is preferable
that each light in a different place, so that daahp provides illumination in
a different area of the house.

Although the lady of the house usually is the ehe does the actual
kindling, her husband should participate in thezw@h by preparing the
lights for her (see Rabbi Akiva Eiger's commentsite Mishnah, Shabbos
2:6; Mishnah Berurah 263:12, 264:28). The propeciice is that her
husband prepares the lights and the wicks, ongetie candles so that they
are ready for her to light. Shemiras Shabbos Kea#ah (43:41) reports that
he heard that this is the basis for the customttieathosson purchases the
candlesticks that his bride will be kindling afteeir marriage.

Rekindling lights
Assuming that, when Shabbos begins, the areagiadgtrlluminated with
lighting that was turned on earlier in the dayon® required to extinguish
the light and rekindle it for the sake of Shabblos@ther words: Is there a
specific mitzvah to kindle lights, or is it suffagit to make sure that the area
one plans to use is illuminated?

There actually appears to be a dispute amongshenim regarding this
question, and there are differences in halachiembsce that result from
those rulings. Some maintain that Chazal requirdy that one make certain
that there is adequate illumination for Shabbos it it is sufficient to use
lighting that was kindled eatrlier, not for the posp of Shabbos (see
Rambam, Hilchos Shabbos 5:1). Others maintainGhatzal required
kindling lights especially for Shabbos. In theilirdpn, leaving lights
already kindled does not fulfill the mitzvah thatazal established (Tosafos,
Shabbos 25b s.v. chovah).

Later authorities conclude that one needs to kiodly one light
specifically in honor of Shabbos. Thus, if there arany lights kindled
around the house, one is not required to extingaiisbf them and rekindle
them all for the sake of Shabbos, but one may lezn& of the lights
burning, provided one light is lit especially fon&bos (see Ketzos



Hashulchan 74:1). The brocha is recited on the tigét is kindled in the
area where one will be eating (see Rema, Orachi@H263:10; Mishnah
Berurah 263:2).

Some contemporary authorities have pointed outdif@ving: The main
illumination in our houses is electric lighting, iwh was not turned on
specifically for the mitzvah of kindling ShabbogHts. Often, the
illumination provided by the Shabbos candles ims@nificant that one
hardly notices their light. Thus, if the primaryrpase of kindling Shabbos
lights is to provide illumination, the Shabbos dasdare not really fulfilling
their role. For this reason, the Shabbos lightakhbe placed where they
provide illumination. Alternatively, one should tuthe electric lights off
immediately prior to kindling the Shabbos lampsntthem on again for the
sake of fulfilling the mitzvah of kindling Shabblights, then kindle the
Shabbos oil or candles and recite a brocha whighinoludes both the
electric lights and the oil or candles. (This isuasing that one is following
the practice of reciting the brocha after kindlthg lights. The order would
be modified for those who recite the brocha bekimdling the lights. See
ahead.)

When to light?

When is the optimal time to kindle the Shabbost§gHn this context, the
Gemara recounts an interesting story (Shabbos R2h)Yosef's wife was
accustomed to kindle the Shabbos lights immedidttetgre Shabbos. She
reasoned that it was a bigger honor for Shabbibsviis obvious that the
kindling was being done for Shabbos (as explaineRdn). Rav Yosef
corrected her, saying that it was better to kirsdlmewhat earlier in the day
and not wait until right before sunset to light Bbas candles.

Mrs. Yosef then thought that she should kindle Imearlier, until an older

2. To kindle the lights first, which today is commAshkenazi practice.
Although one always recites the brocha on a mitpréadr to performing it
(see Pesachim 7b), in this instance, reciting tbeta is considered
accepting Shabbos (Magen Avraham). If that is theey can one kindle the
lights after one has already accepted Shabbos?

Women who follow this approach kindle the lightslahen place their hand
in front of the lights. Upon completing the broctzey remove the hand so
that the brocha is recited immediately before bittivef from the lights.
Alternatively, a woman closes her eyes until shegletes the brocha, and
then opens them immediately after reciting the baoc

The Shulchan Aruch cites both opinions in the ulisbetween the Baal
Halachos Gedolos and the Ramban. He then notethtiss who follow the
Baal Halachos Gedolos’ approach should recite tbeha, kindle the lights
and then drop the match, but not shake it out. Bhieecause kindling the
last light is the actual acceptance of Shabboss;The see three different
approaches:

1. The Ramban, who contends that kindling thetdigd not an acceptance
of Shabbos.

2. The standard Ashkenazi practice that recitirgtirocha on the Shabbos
lights accepts Shabbos.

3. The custom mentioned by the Shulchan Aruchkimatiing the last of the
Shabbos lights is the act of accepting Shabbos.

Mincha before lighting

According to the opinions mentioned above that kintdthe lights
constitutes an acceptance of Shabbos, women sHau&h mincha prior to
kindling the Shabbos lights. Once one has accepiedbos, one may no
longer daven a weekday mincha.

scholar taught her that a beraisa (a halachic tegctating back to the era of When men kindle the Shabbos lights, they genedallpot accept Shabbos

the Mishnah) teaches that it is best not to kinlkelights too early and not
too late. Rashi explains that if one kindles tights too early, it will not be
noticeable that they are being kindled for Shabbos.

When is too early?

When is too early? The Shulchan Aruch (Orach Ch&68t4) rules that
one should not kindle the lights earlier than glaghincha, and that one
should accept Shabbos shortly after one kindleights. The decision to
accept Shabbos at the time of the kindling dematedrthat it was
performed specifically for the sake of Shabbos.

Did | automatically accept Shabbos?

Does kindling the Shabbos lights always mean thati® now accepting
Shabbos?

This involves a dispute among early authoritiese ©hthe geonim, the Baal
Halachos Gedolos, contends that kindling the lifiltsShabbos indicates
that one intends to accept Shabbos immediatelgwnaditds. This kindling is
the symbolic acceptance of Shabbos. Others disagtie¢he Baal Halachos
Gedolos, contending that although one is requivedrtdle lights for
Shabbos, this kindling does not constitute accg@inabbos (Ramban,
quoted by Ran Shabbos 10 in the standard editidimeoRif's halachic code;
Tosafos quoted by Tur Orach Chayim 263). The Ranciies several
reasons to support his approach: One reason isitie kindling the
Shabbos lights is a forbidden melacha activity, lvowld performing a

immediately. This is because a man who must kititteShabbos lights has
yet to go to shul to daven mincha, which he cowtdo if he had already
accepted Shabbos.

There are extenuating circumstances in which aammay not want to
accept Shabbos immediately at the time that shdidsn The authorities
conclude that it is preferable for a woman who duoaswant to accept
Shabbos to verbalize, before she kindles the ligh& she is making a
condition not to accept Shabbos this week whenetites the brocha on the
lights.

In these situations, should an Ashkenazi womaiteréte brocha before she
kindles, or should she follow her usual practic&iofiling the lights and
then reciting the brocha? We find a dispute amaiey lauthorities as to
which is the better procedure (see Bi'ur Halach&26.v. Achar).

Brocha before kindling

At this point, let us examine one of our openingsgtions: “My father-in-

law insists that whoever kindles Shabbos lightsisnhouse should recite the
brocha before kindling, which is not my family’sstam. What should we do
when we visit them?”

Most people refer to this as the difference betwkehkenazi and Sefardi
customs. But, as we noted above, even the Remarithary halachic
codifier of Ashkenazi practice, did not considghling before making the
brocha to be a universal Ashkenazi custom. Furtbexpas we noted above,

melacha be an act of accepting Shabbos? FurthertherRamban contends all authorities agree that, if one has a valid edsr not accepting Shabbos

that one might want to kindle the lights earlytisat they are ready for

when kindling, one is not required to do so.

Shabbos, and then take care of other Shabbos ptigesrthat are more time Consequently, it would seem to me that the goahafom bayis, in this

consuming. This would be similar to someone settipdgheir Shabbos

clocks on Friday morning in order to make sure thittask has been done.

instance maintaining peace in the house betweevighimg married
children and their father (father-in-law), is aidaénough reason that the

Could this possibly be considered an act of aceg@habbos immediately? married daughter should not accept Shabbos whereshies the brocha.

Notwithstanding the Ramban’s objections, the Ram quotes both sides

Once she decided not to accept Shabbos with titengeof the brocha, she

of the dispute, concludes in accordance with thal Balachos Gedolos, thathas halachic basis to follow her father's requast rcite the brocha before

kindling the lights is considered accepting Shabbos
When does one recite the brocha?

The Rema, when he quotes these laws, mentionsraetiges:
1. To recite the brocha before kindling.

kindling. (Please do not draw a conclusion thajrea with the father’s
approach, either to halacha or to hachnasas ortlion't.)
Having a gentile light



At this point, let us examine the last of our opgnguestions: “My mother
can no longer light the Shabbos candles hersdifjfmtead, has her non-
Jewish caretaker kindle them, and then Motheresdhe brocha. Should |
tell Mom not to do this, since one cannot recite@ha on a mitzvah
performed by a gentile?”

If | am unable to kindle the Shabbos lights mysafy | ask a non-Jew to
kindle them for me? If the mitzvah is to kindle fights, then | have not
fulfilled a mitzvah this way, since a non-Jew canip® my agent to fulfill a
mitzvah. On the other hand, if the mitzvah is fog house to be illuminated,
having a gentile kindle lights for me fulfills tmeitzvah, since the house is
now illuminated.

We usually assume that the mitzvah is indeedrdl&ia light especially for
Shabbos. Therefore, it would seem that | cannog laawon-Jew light for me,
and this is indeed the conclusion of several aitiher(Magen Avraham
263:11; Mishnah Berurah 263:21). However, themmigarly authority who
rules that one can have a gentile kindle the lights the Jew may recite the
brocha (Maharam, quoted by Magen Avraham 263: Xhong the later
authorities, Rabbi Akiva Eiger [ad locum] questidthe Maharam’s
suggestion, but Rav Pesach Frank [Shu"t Har Tz4il§ustifies it. |
suggest that this she’eilah be discussed withsorse/ or posek.

In conclusion
The Gemara (Shabbos 23b) teaches that someoneimdieskShabbos
lights regularly will merit having sons who are &brscholars. It is for this
reason that, immediately after kindling the Shalggs, women recite

acts which are not Torah learning and prayer omlitiom that they are not
acts of frivolity. See Shulchan Aruch, Orach Ch#ibs1. It is therefore
permissible to play with a spinner in a Beit Midraghen one needs it for
concentration, but this is forbidden in a Shulorg claims: but it helps one
concentrate during Davening? We are not in Shusddong, and a person
can concentrate for this amount of time without it.

Playing with a Spinner during Davening and Tor&ardning

Q: Itis correct that it is forbidden to play wighspinner during a Torah
class, Torah reading and Torah learning?

A: Correct. Absolutely. One needs to have aweadihess. Berachot 22a.
Spinner on Shabbat

Q: Is it permissible to play with a spinner on She? Is it forbidden on
account of "Refuah” (medicinal purposes) sincs iheant to help people
with issues of concentration?

A: 1. Ifit has lights, it is forbidden on Shabba. If it does not have lights,
it is not forbidden on account of "Refuah”, sintisinot recognizable as
such. 3. Itis considered like any other a toyl @thus permissible for
Ashkenazim and an issue of dispute among Sefaaliki. See Shulchan
Aruch, Orach Chaim 308:45. Mishnah Berurah 338:2alkut Yosef -
Shabbat Volume 2 308:6. Shut Or Le-Tzion Volun®63. 4. If one can
take it apart and reassemble it as part of a gtrees is no problem of
building.

prayers asking that their children grow in thisedtion. Let us hope and prayfrom: Shabbat Shalom <shabbatshalom@ounetwork.org>

that in the merit of observing these halachos ctigrewe will have children
and grandchildren who light up the world with th&arah!

From: Mordechai Tzion toratravaviner@yahoo.comdxéner] <ravaviner-
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Hilchot Spinner
Is a Spinner Nonsense
Q: Some claim that the new "Spinner" is nonsensktlaerefore one should
refrain from letting kids play with it?
A: Almost all games are nonsense, but kids negdiayp  Every person
needs to take a bit of a break (See Rambam, ShénfRerakim Chapter 5),
and this is all the more so true for children. Esense is not to overdo it.
Although there are smart games, such as Chessalkiosieed easier games.
In sum, it is no different than any other gamej ane should not over do it
or become addicted to it.

Girl Playing with a Spinner
Q: Is it permissible for a girl to play with a spir while walking in the
street or does it draw unwanted attention to her?
A: It is permissible, since many play with it andloes not especially draw
attention.

Spinner in a Shul or Beit Midrash
Q: Is it permissible to play with a spinner in auSbr Beit Midrash?
A: In general, a Beit Midrash is holier than a Sfitlle reason is that in a
Shul, we turn to Hashem in prayer, but in a Beitltdsh, Hashem turns to
us through Torah learning. It is therefore periblesto turn a Shul into a
Beit Midrash, but not visa-versa, since we go updtiness and not down.
Nonetheless, there are more leniencies regardBejtavlidrash since a
person spends much of his time there and it ibtiise. In a time of need,
one may therefore eat and sleep there. This lepiaiso applies to other

reply-to: shabbatshalom@ounetwork.org

date: Thu, Jun 8, 2017 at 5:37 PM
Leadership Beyond Despair
Britain's FormelChief Rabbi Lord Jonathan Sacks
Tanakh, the Hebrew Bible, is remarkable for theaare realism with which
it portrays human character. Its heroes are narbupnan. Its non-heroes
are not archetypal villains. The best have failjrilge worst often have
saving virtues. | know of no other religious litenae quite like it.

This makes it very difficult to use biblical natikee to teach a simple, black-
and-white approach to ethics. And that — argueAvRHirsch Chajes (Mevo
ha-Aggadot) — is why rabbinic midrash often systicady re-interprets the
narrative so that the good become all-good andv&ldeall-bad. For sound
educational reasons, Midrash paints the moralditerms of black and
white.

Yet the plain sense remains (“A biblical passageen loses its plain
interpretation”, Shabbat 63a), and it is importiatt we do not lose sight of
it. It is as if monotheism brought into being a¢ game time a profound
humanism. God in the Hebrew Bible is nothing like gods of myth. They
were half-human, half-divine. The result was timatthie epic literature of
pagan cultures, human heroes were seen as alk®golils: semi-divine.

In stark contrast, monotheism creates a totaindisbn between God and
humanity. If God is wholly God, then human beinga be seen as wholly
human — subtle, complex mixtures of strength anakwess. We identify
with the heroes of the Bible because, despite tre&mtness, they never cease
to be human, nor do they aspire to be anything elsace the phenomenon
of which the sedra of Beha'alotecha provides atetiag example: the
vulnerability of some of the greatest religiousdess of all time, to
depression and despair.

The context is familiar enough. The Israelites@mmplaining about their
food:

“The rabble among them began to crave other fand,again the Israelites
started wailing and said, ‘If only we had meat &bl &/e remember the fish
we ate in Egypt at no cost—also the cucumbers, raeleaks, onions and
garlic. But now we have lost our appetite; we negr anything but this
manna!” (Num 11:4-6)



This is not a new story. We have heard it befeee for example Exodus
16). Yet on this occasion, Moses experiences whatcan only call a
breakdown:

He asked the Lord, “Why have You brought this biewn Your servant?
What have | done to displease You that You pubtlrelen of all these
people on me? Did | conceive all these people? DQide them birth? . . . |
cannot carry all these people by myself; the buideoo heavy for me. If
this is how You are going to treat me, put me tatldeight now—if | have
found favour in Your eyes—and do not let me faceomm ruin.” (Num.
11:11-15)

Moses prays for death! Nor is he the only persofhanakh to do so. There
are at least three others. There is Elijah, whaar afs successful
confrontation with the prophets of Baal at Mounti@el, Queen Jezebel
issues a warrant that he be killed:

Elijah was afraid and ran for his life. When heneato Beersheba in Judah,
he left his servant there, while he himself wedag's journey into the
desert. He came to a broom tree, sat down undediprayed that he might
die. “I have had enough, Lord,” he said. “Take ffg; Il am no better than
my ancestors.” (I Kings 19:3-4)

There is Jonah, after God had forgiven the inlaalst of Nineveh:

Jonah was greatly displeased and became angmyasied to the Lord, “O
Lord, is this not what | said when | was still @nme? That is why | was so
quick to flee to Tarshish. | knew that you are acgsus and compassionate
God, slow to anger and abounding in love, a God rehents from sending
calamity. Now, O Lord, take away my life, for ithetter for me to die than
to live.” (Jonah 4:1-3)

Despair can be part of leadership itself. For witnenprophet sees himself
reviled, rebuked, criticised; when his words fall gtony ground; when he
sees people listening to what they want to hedarwhat they need to hear —
that is when the last layers of self are burnedyaleaving only the task, the
mission, the call. When that happens, a new greatiseborn. It now no
longer matters that the prophet is unpopular aricteded. All that matters
is the work and the One who has summoned him Tthit is when the
prophet arrives at the truth stated by Rabbi Tarfttris not for you to
complete the task, but neither are you free todsgaide from it” (Avot
2:16).

Again without seeking to equate the sacred andebalar, | end with some
words spoken by Theodore Roosevelt (in a speestuttents at the
Sorbonne, Paris, 23 April 1910), which sum up bbthchallenge and the
consolation of leadership in cadences of timel&sguence:

It is not the critic who counts, Not the man whairggs out how the strong
man stumbles, Or where the doer of deeds couldlictiave done them
better. The credit belongs to the man who is alstirathe arena, Whose
face is marred by dust and sweat and blood, Wheestwaliantly, Who errs
and comes short again and again — Because theoeciffort without error
and shortcoming; But who does actually strive tdtdodeeds, Who knows
great enthusiasms, the great devotions, Who sgendlIf in a worthy
cause, Who at the best knows in the end the triunfipigh achievement,
And who, at the worst, if he fails, at least failsile daring greatly, So that
his place shall never be with those cold and tisaidls who neither know
victory nor defeat.

Leadership in a noble cause can bring despairitBigo is the cure.

And there is Jeremiah, after the people fail techieis message and publicly 1 These quotes are taken from Churchill’s Blaclky by Anthony Storr.

humiliate him:

“O Lord, You enticed me, and | was enticed; Yoemowered me and
prevailed. | am ridiculed all day long; everyoneak@me . . . The word of
the Lord has brought me insult and reproach allldag . . . Cursed be the
day | was born! May the day my mother bore me mobllessed! Cursed be
the man who brought my father the news, made himglad, saying, “A
child is born to you—a son!” . . . Why did | evemge out of the womb to
see trouble and sorrow and to end my days in sHaf@e2miah 20:7-18)
Lehavdil elef havdalot: no comparison is intentetlveen the religious
heroes of Tanakh and political heroes of the modemtd. They are
different types, living in different ages, functiog in different spheres. Yet
we find a similar phenomenon in one of the greairés of the twentieth
century, Winston Churchill. Throughout much of lifie he was prone to
periods of acute depression. He called it “thelbtimy”. He told his
daughter, “I have achieved a great deal to achieteing in the end”. He
told a friend that “he prays every day for death”1944 he told his doctor,
Lord Moran, that he kept himself from standing elés a train platform or
overlooking the side of a ship because he migheimpted to commit
suicide: “A second’s desperation would end evenghil

Why are the greatest so often haunted by a sdriadupe? Storr, in the
book mentioned above, offers some compelling psgdhical insights. But
at the simplest level we see certain common fegtatdeast among the
biblical prophets: a passionate drive to changeuiwd, combined with a
deep sense of personal inadequacy. Moses says, &WiHa . . that | should
lead the Israelites out of Egypt?” (Ex. 3:11). ddeh says: “l cannot speak:
I am only a child” (Jer. 1:6). Jonah tries to ffe@mm his mission. The very
sense of responsibility that leads a prophet tal fiee call of God can lead
him to blame himself when the people around hirmoibheed the same call.
Yet it is that same inner voice that ultimatelydsothe cure. The prophet
does not believe in himself: he believes in Godddes not undertake to
lead because he sees himself as a leader, butdegtaisees a task to be
done and no one else willing to do it. His greatriess not within himself
but beyond himself: in his sense of being summdoedtask that must be
done however inadequate he knows himself to be.
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We often find that the Torah’s description of es@mple actions of our
great forefathers impart to us a treasure troveaohaga, hashkafa, and even
halacha.[1] Sometimes though, it is the exact ojpgos halacha is gleaned
from the acts of those far from being paragonsimdi®. In our parshiyos
hashuva we learn fascinating halachic insights fp@mple whom we would
not consider role models by any stretch of the imegon.

Double Agents

Parshas Shelach details at length the grave shedfleraglim, the spies
whose evil report about Eretz Yisrael still echoeigh repercussions
continuing to be felt until today[2]. Of the twelgpies sent, only two
remained loyal to Hashem: Yehoshua bin Nun andvdz#e Yefuneh[3].
The other ten chose to slander Eretz Yisrael idstaad consequently
suffered immediate and terrible deaths. Due ta thks report, the Jewish
people were forced to remain in the desert an imabdit forty years, and
eventually die out, before their children ultimgtelere allowed to enter
Eretz Yisrael.

Hashem called this rogues’ gallery of spies andkif], literally a
congregation. The Gemara[5] famously derives frbim incident that the
minimum requirement for a minyan is a quorum ofrieem, since there were
ten turncoat ‘double-agents’ who were contemptuyocalled a
congregation. If ten men can get together to coaspid hatch malevolent
schemes, then ten men can assemble to form a gatigre for ‘devarim
shebekedusha’. This exegesis is duly codified Iadhe[6], and all because
of the dastardly deeds of ten misguided men[7].

Covetous Carnivores

Another prime example of halacha being set by ttiems of those less than
virtuous[8],[9] is the tragic chapter of the rabbdeisers who lusted after



meat, and disparaged Hashem'’s gift of the Heavam®gd called manna
(munn), chronicled at the end of Parshas Beha'elegé0]. The pasuk
states that “the meat was still between their tegtten these sinners met
their untimely and dreadful demise[11]. The GentB2aExtrapolates that
since the Torah stressed that point, it meansdw sts that meat between
the teeth is still considered tangible meat andronst wait before having a
dairy meal afterwards.

There are actually several different ways to urtdersthe Gemara’s intent,
chief among them are Rashi’'s and the Rambam’s @péfil3]. The
Rambam([14] writes that meat tends to get stuck éetvthe teeth and is still
considered meat for quite some time afterward. IREs|h however, doesn’t
seem to be perturbed about actual meat residuk isttige teeth, but simply
explains that since meat is fatty by nature, #setdingers for a long time
after eating.

Yet, the Gemara itself does not inform us whatttamdated set waiting
period is. Rather, it gives us several guidepdeitsthe Rishonim use to set
the halacha. The Gemara informs us that Mar Ulfedier would not eat
dairy items on the same day that he had partakemreaf, but Mar Ukva
himself (calling himself ‘vinegar the son of win&ijpuld only wait
‘m’'seudasa I'seudasa achrina’, from one meal andiifferent meal[16].[17]
The various variant minhagim that Klal Yisrael keefated to waiting after
eating meat are actually based on how the Rishaniterstood this cryptic
comment.

Six Hours

This, the most common custom, was first codifiediyRambam. He writes
that meat stuck in the teeth remains “meat” fotap hours, and mandates
waiting that amount. This is the halacha accordintipe Tur and Shulchan

several great Ashkenazic Rishonim including the Miland Maharai[27].
The Rema himself, though, concludes that it is rtheéess proper to wait
six hours.

Three Hours

Interestingly, and shocking to some, the commonaarcustom of waiting
three hours does not seem to have an explicit hialaource[28]. In fact,
one who delves into the sefarim of great Rabbanim served throughout
Germany, from Rav Yonason Eibeshutz to Rav Samsqih&el Hirsch, will
find that they all recommended keeping the fulllsdurs! Yet, there are
several theories[29] explaining how such a widesprustom came about.
One, by the Mizmor L'Dovid, is that it is possilitased on the Pri
Chadash’s opinion of sha’os zmanios. Another hygsith by Rav Binyomin
Hamburger - author of Shorshei Minhag Ashkenathas their original
custom was to wait only one hour like the basiabla cited by the Rema,
following the majority of Ashkenazic Rishonim. Yethen the six hours
mandated by the Rambam and other Rishonim becameewidespread,
those in Ashkenaz decided to meet the rest of tirédvhalfway, as a sort of
compromise. According to this explanation, it tuoos that waiting three
hours is intrinsically a chumra on waiting one hour

Bentch and Go

Another opinion, and one not halachically accepi®that of Tosafos[30],
who posit that “from one meal to another” meanstyahat. As soon as
one finishes his meat meal, clears off the tabteranites Birkas HaMazon,
he may start a new dairy meal. Some add thatrblades washing out the
mouth and palate cleansing (kinuach and hadaché.iF actually even
more stringent than Rabbeinu Tam’s opinion, thladbrad needs is kinuach
and hadacha, and then one may eat dairy - ever wait of the same

Aruch[18], as well as the vast majority of authiest The Rashal, Chochmasmeal[31]! It is important to realize that his ominihere is categorically

Adam, and Aruch Hashulchan[19] all write very stghynthat one should
wait six hours. The mandated six hours seemingtyesofrom the many
places in Rabbinic literature where it mentiong tha ‘meals of a Torah
scholar’ are six hours apart[20]. Therefore, titswWwell with Mar Ukva’s
statement that he would wait from one meal unéltlext after eating meat,
meaning six hours.

Five Hours and a Bit

The idea of waiting five hours and a bit, or fivedaa half hours, is actually
based on the choice of words of several Rishomoiuding the Rambam
and Meiri, when they rule to wait six hours. Theytevthat one should keep
“k’'mosheish sha’os”, approximately six hours[21&vBral contemporary
authorities maintain that “six hours” does not havée an exact six hours;
waiting five and a half (or according to some efrea hours and one
minute) is sufficient, as it is almost six hourg22owever, it should be
noted that not everyone agrees to this, and mamtaathat the six hours
must be exact[23].

Four Hours

Waiting four hours is first opined by the Pri Chaldawho comments that
the six hours mandated are not referring to redslaty minute” hours, but
rather halachic hours, known colloquially as “slsazonanios”. This
complicated halachic calculation is arrived at byding the amount of time
between sunrise and sunset into twelve equal atsh of these new
“hours” are halachic hours and are used to caleuls various zmanim
throughout the day. The Pri Chadash asserts tltlaé dteight of winter when
days are extremely short, it is possible that sirb can turn into only four
halachic hours[24]! Although several authoritielerhis way, and others

say one may rely on this exclusively in times afagmeed[25], nevertheless,

his opinion here is rejected out of hand by the wegority of desisors, who
maintain that the halacha follows six true hour§[d®ie Yad Efraim points
out that if one follows “sha’os zmanios’ in the ¥&n then he must also
follow it during the summer, possibly needing tatwep to eight hours!
One Hour

Waiting only hour between meat and dairy, a comewstom among Jews
from Amsterdam, is codified by the Rema, citing coom custom, based on
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rejected by all on a practical level.

A Day Away

The most stringent opinion is not to eat meat ailkl om the same day
(some call this a full 24 hours, but it seems anmiser according to most
authorities’ understanding). First mentioned by Méwa as his father’s
personal custom, several great Rabbonim throughgdhe have been known
to keep this. Interestingly, this custom is citgcdRav Chaim Falag'i[32] as
the proper one, and in his opinion, only those alenot able to stick to it
can rely upon a ‘mere’ six hours.

Just Sleep On It

Another remarkable, but not widely accepted, cusgthat of sleeping after
eating a meat meal. The proponents of this, inolyav Yosef Shalom
Elyashiv zt"l, maintain that sleeping causes thadfto digest quicker,
thereby lessening the required waiting period[&3k told that the Chasam
Sofer wanted to start relying on this leniency, lypbn awakening, every
time he tried drinking his coffee it would spilleltoncluded that this hetter
must not have been accepted in Heaven[34]. Therityagd contemporary
authorities as well, do not rely on sleeping asagt of lessening the waiting
time[35]. The Steipler Gaon zt"l is quoted as relirag that this leniency is
the exclusive domain of Rav Elyashiv zt"l, as masbople sleep six hours a
night and he only slept three hours nightly.

Although there are many different and widespreddiops about the proper
amount of time one is required to wait after eatimept, and “minhag
avoseinu Torah hi[36]", nevertheless, it is intéresto note that the core
requirement of waiting is based on the action$hio$é with less than perfect
intentions. As it is stated in Pirkei Avos[37] “Wiewise? One who learns
from every one.”

L'zechus Shira Yaffa bas Rochel Miriam v'chol yeitzhalatzeha for a
yeshua teikif umiyad.

For any questions, comments or for the full Maredklbimos / sources,
please email the author: yspitz@ohr.edu.

Rabbi Yehuda Spitz serves as the Sho’el U' Meiahty Rosh Chabura of
the Ohr Lagolah Halacha Kollel at Yeshivas Ohr Syamh in

Yerushalayim.



[1] See article titled ‘Maaseh Avos = Halacha L'Mads&Hength.
[2] See Mishna Taanis 26b and following Gemara on 29a,Hisathe first of five tragedies,
occurred on Tishah B'Av.

[22] Several authorities make this diyuk, including thedfias Yaakov (Soles L'Mincha 76, 1),
Butchatcher Gaon (Daas Kedoshim - Yoreh Deah 89, 2), antirtith Hashulchan (Yoreh Deah
89, 2). Contemporary authorities who rely on not needind aifuhours include the Divrei Chaim

[3] Calev’s father’s real name was actually Chetz®ee Divrei HaYamim (vol. 1, Ch. 2, verse 18) zt"l (cited in Shu"t Divrei Yatziv, Likutim V'Hashmais 69; see also Shu"t Yashiv Yitzchak vol. 5,

and Gemara Sota 11b.

[4] Bamidbar (Shelach) Ch. 14, verse 27.

[5] Gemara Megilla 23b, Brachos 21b, and Sanhedrin 74b. SeedRéftTorah ad loc. s.v.
I'eidah.

[6] Rambam (Hilchos Tefilla Ch. 8, Halacha 5), Tur & Bhan Aruch (Orach Chaim 55, 1 & 69,
1), Aruch Hashulchan (55, 6), and Kitzur Shulchan Ardéh 1). Many authorities cite this as the
source for this law, including the Bach (Orach Chaim1j5Taz (ad loc. 1), Levushei Srad (ad loc
1), Chida (Birkei Yosef ad loc 3), Shulchan Aruch HaRall¢e 2), Mishna Berura (ad loc 2), and
Kaf Hachaim (ad loc 6).

14), Rav Chaim Brisker zt"l (cited in sefer Torah L'Da@é. 2, Beha'alosecha pg. 229, Question
5), the Matteh Efraim (Ardit; pg. 28, 4), Rav Aharon Kot#é&t (cited in Shu"t Ohr Yitzchak vol. 1,
Yoreh Deah 4), Rav Shlomo Zalman Auerbach zt"l (KovetzidorTeves 5756 pg. 79), Rav Yosef
Shalom Elyashiv zt"l (Shu™t Yissa Yosef Orach Chaioh 2, 119, 5), and Rav Ovadia Yosef zt"|
(Shut Yabea Omer vol. 1, Yoreh Deah 4, 13 & vol. 3, YorehlD®).

[23] Including Rabbeinu Yerucham (Sefer HaAdam, Nesiv ©5,2 27, pg. 137), Chamudei
Daniel (Taaruvos vol. 2, 15), Shu't Ginas Veradim (GaMelach 154), Perach Shoshan (1, 1),
Mikdash Me’at (on Daas Kedoshim ibid., 2), Yalkut Me’am L¢éarshas Mishpatim pg. 889 - 890
s.v. shiur), Yad Yehuda (89, Pirush HaKatzer 1), Chd®éaim (Nidchei Yisrael Ch. 33), Rav

[7] For a full treatment of the Meraglim and their imiens, see relevant commentaries to Parshas Yisrael Yaakov Fischer zt"l (Shu’t Even Yisrael vol.126, 5), and Rav Chaim Kanievsky shlit’a

Shelach, as well as Rabbi Moshe M. Eisemann’s exc¢éllear Drenched Nights - Tish’ah B'Av:
The Tragic Legacy of the Meraglim”.
[8] Another interesting example of this is a potentidhtlaa we glean from Bilaam. The Gemara

(cited in sefer Doleh U’Mashkeh pg. 257). Several otheretoporary authorities maintain that one
should strive to keep the full six hours I'chatchila,batyrbe lenient in times of need, including Rav
Moshe Feinstein zt"l (cited in Shu”t Divrei Chacham¥foreh Deah 1, 1; and in private

(Brachos 7a) explains that Bilaam knew the exact meibsd that Hashem got angry and knew howconversation with Rav Moshe’s grandson Rabbi Mordechai Tign&av Yosef Shalom Elyashiv

to properly curse during that time. Tosafos (ad loc. se/ilstalei and Avodah Zarah 4b s.v. rega)
asks what type of curse was it possible for him to uttsuah a limited time frame (a fraction of a
second!) and gives two answers: 1) the word ‘kaleim’, ‘dgstiem’ 2) once Bilaam started his
curse in that exact time frame, he ‘locked it in’ and continue as long as it takes, since it is all
considered in that exact time. The Aruch Hashulchaaqf©Chaim 110, 5) takes the second
approach a step further and applies this idea to TefillanBiza. As long as one starts his Tefilla
before the Sof Zman, it is considered that he ‘made tla’zeven if the majority of his Tefilla
actually took place after the Sof Zman. Although not emegyagrees with this [indeed, many
poskim, including the Magen Avraham (Orach Chaim 89, 4124 4),Pri Megadim (Orach Chaim
89, Eshel Avraham 4 and 110, Eshel Avraham 1), andMishna@¢58, 5 and 89, end 5), are
makpid that one must finish his Tefilla before the Sof @naevertheless a similar logic (based on
Bilaam) is presented by the Machatzis HaShekel (Oré&etinC6, end 6), quoting the Bais Yaakov

zt"| (cited in Shu”t Avnei Yashpei vol. 5, 101, 3 & 4 and AsiHHalsh Orach Chaim vol. 3, pg. 441,
10), Rav Shmuel HalLevi Wosner shlit’a (Kovetz M'Beis/Len Yoreh Deah pg. 34, 3, & footnote
3) and Rav Menashe Klein zt"l (Shu”t Mishneh Halachols 5, 97, 3).

[24] Pri Chadash (Yoreh Deah 89, 6). Others who rely ongiigon include the Gilyon Maharsha
(ad loc. 3), Ikrei HaDa"t (Ikrei Dinim 10, end 5) and Minchésakov (Soles L'Mincha 76, end 1).
[25] Including the Yad Efraim (Yoreh Deah 89, 1), Yeshuoaké (ad loc., Pirush Hakatzer 1),
Maharsham (Daas Torah ad loc.) and the Zeicher Yeh8hkaft(end 196), who allow one to rely
on the Pri Chadash only if one is sick or in times oftgnead.

[26] Including the Pri Megadim (Yoreh Deah 89, MishbetzolsaXal), Pischei Teshuva (ad loc. 3),
Knesses HaGedolah (Haghos on Tur, ad loc. 6 - 7), Kreleldi (ad loc. Pleisi 3), Chochmas
Adam (40, 12), Chida (Shiyurei Bracha - Yoreh Deah 89, 3Zi4ghei Tzedek (ad loc. 2), Ben Ish
Chai (Year 2, Parshas Shelach 9), and Chaguras Stviaueh Deah 89, 8).

(Shu"t 127) in the name of the Arizal regarding TefildesT zibbur. If such design worked for one as[27] Rema (Yoreh Deah 89, 1), Maharai (Haghos Shaarei Tiyrad), Maharil (Minhagim, Hilchos
despicable and reprehensible as Bilaam to enable him ® esirfiow much more so should it work Issur V'Hetter 5, s.v. achal), Issur V'Hetter (40, Although the Rashal (ibid.) and Taz (Yoreh

for us regarding Tefilla B'Tzibbur which is an eis @z

[9] An additional example of a halacha gleaned from thé&edactions of Bilaam is that of Tzaar
Ba’alei Chaim, causing living creatures unnecespaiy. Although the Gemara (Bava Metzia 32a-
b) debated whether this halacha is D’Oraysa or DeRabbaceording to most authorities,
including the Rambam (Hilchos Rotzeach Ch. 13, 13), Ri¥4Bdetzia 17b), Rosh (ad loc. 30),
Sefer HaChinuch (Mitzva 451, end s.v. kasav), Tur (Chodkishpat 272, 11), Rema (ad loc. 9),
Bach (ad loc. 5), Gr"a (ad loc. 11), SM”A (ad loc. 15), Kit&lnulchan Aruch (191,1), and Aruch
Hashulchan (Choshen Mishpat 272, 2), as well as the naashofithe Gemara Shabbos (128b),
Tzaar Ba'alei Chaim is indeed D’Oraysa. According toRlaenbam (Moreh Nevuchim vol. 3, end
Ch. 17) and Sefer Chassidim (666) this can be gleaned fiaanBs actions of hitting his donkey.
In fact, they maintain that since Bilaam remarked ifhize had a sword in his hand he would have

Deah 89 2) cast aspersions on this custom, the Gr'aBiGr’a ad loc. 6) defends it as the
Zohar's minhag as well to wait an hour between all anilkd meat meals. Relevant to the proper
custom in Amsterdam see seferMinhagei Amsterdam (p@48, pg. 52), Shu’t Yashiv Yitzchak
(vol. 13, 25) and Shu"t Shav V'Rafa vol. 3, 114).

[28] There is no mention of a three hour wait in any tiaakl halachic source, save for one. And,
although in Rabbeinu Yerucham’sKitzur Issur V'Hett8®) found at the end of his main sefer, it
does mention waiting ‘Gimmel Shaos’, it is an apparesprmit, as in the full sefer itself (Sefer
HaAdam, Nesiv 15, vol. 2, 27, pg. 137) Rabbeinu Yerucham staézgiivocally that one “must
wait at least six hours”! Additionally, the source cifedhis three hour quote is Rabbeinu Peretz,
who also actually mandates waiting six hours (Haghos\ed's 213). Moreover, it seems likely
that Rabbeinu Yerucham is not the author of the Kitzsurl V'Hetter attributed to him (see Rabbi

killed his donkey on the spot, that is why he eventually slain b’davka by sword! Thanks are due Yisrael Ta Shma’s article in Kovetz Sinai,ShevatdaA5729). For more on the topic of Rabbeinu

to Rabbi Shimon Black of the London Beis Din for pointing ovesa& of these sources.
[10] Bamidbar (Beha'alosecha) Ch. 11.

[11] Ad loc. verse 33.

[12] Gemara Chullin 105a, statements of Rav Chisda.

Yerucham and three hours, see Rav Moshe Sternbuch®©kaBayis (Ch. 7, note 45), Rav

Chaim Kanievsky’s opinion cited in Kovetz Nitzotzei Aigig( 860, 32), and Rav Asher Weiss’s
Shu"t Minchas Asher (vol. 1, 42, 2, s.v. u'mkivan). Rened/iRabbonim who served throughout
Germany who wrote to keep six hours include Rav Yonasonlititest’l (Kehillas AH"U - Kreisi

[13] For example, the Kreisi U'Pleisi (Yoreh Deah 89, §118) and Chochmas Adam (40, 13) posit U'Pleisi 89, 3), the Pri Megadim (Kehillos in Berlin aRcankfurt - Yoreh Deah 89, Mishbetzos

that the waiting period is actually dependant on digestion.

[14] Rambam(Hilchos Ma’achalos Asuros Ch.9, 28).

[15] Rashi, in his glosses to Gemara Chullin 105a s.v. asu

[16] Although the Aruch Hashulchan (Yoreh Deah 89, 4) taais that the waiting period starts
from when one finishes theseudah that he partook of meadrtheless, most authorities, including
many contemporary decisors, follow the Dagul Mervavahded1l), and are of the opinion that the

Zahav 1), Rav Yosef Yuspa Haan zt"l (Noheg K'Tzon Yosinhag Frankfurt, Hilchos Seu dah
pg. 120, 4), and Rav Samson Raphael Hirsch zt’l (Chorevyalh. 68, pg. 30).

[29] Mizmor L'David (Yoreh Deah 89, 6). Rav Hamburger's ergldon is found in a letter written
to mv’r Rav Yonason Wiener. See Shu’t Nachlas Pin¢hals 1, 36, 7) for a similar assessment.
For other sevaros, see Rabbi Yaakov Skoczylas’ Ohel Yaakd®a@ar BeChalav, 89, end
footnote 1, quoting Rav Shimon Schwab zt"l) and Shu”t MisHakachos (vol. 16, end 9).

waiting period starts immediately after one finisheingahe actual meat product and not the entire[30] Tosafos (Chullin 105a s.v. I'seudasa), Ravyah (1108, bitale Rosh and Haghos Ashiri to

seudah. These poskim include the Erech Hashulchan (a8)Jd2archei Teshuva (ad loc. 4), Atzei
HaOlah (Hilchos Basar Bechalav, Klal 3, 1), Shu"t Mobtaésh (Yoreh Deah 16), and the Kaf
Hachaim (ad loc. 9), as well as Rav Yosef Shalom Elydsfied in Piskei Halachos, Yoreh Deah,
Basar Bechalav 8, pg. 54), Rav Shmuel HaLevi Wosner (owiBais Levi on Yoreh Deah, Basar
Bechalav 2, pg. 33), the Debreciner Rav and Rav Ashengiman (both cited in Rayach
HaBosem on Basar Bechalav Ch. 3, Question 28), Rav Gtiathas Scheinberg (cited in Shu™t
Divrei Chachamim, Yoreh Deah Ch. 1, Question 6), Raii@hKanievsky (cited in Doleh
U’Mashkeh pg. 257), Rav Menashe Klein (Shu"t Mishna Etads vol. 5, 97, 2), the Rivevos
Efraim (vol. 5, 516), and Rav Shalom Krauss (Shu’t Diteilom on Yoreh Deah, 25).

Chullin Ch. 8, 5), Rema (Yoreh Deah 89, 1).

[31] Rabbeinu Tam’s opinion is found in Tosafos (Chullin 104bgaify.

[32] Kaf Hachaim (Falaj'i; Ch. 24, 25 - 26). This was alsown to be the Arizal's custom (Taamei
HaMitzvos of Rav Chaim Vital, Shaar HaMitzvos, Parskiéshpatim). See also Shulchan HaTahor
(173, 2), Ben Ish Chai (Year 2, Parshas Shelach 15), $bréh L'Shma (212) and Shu’t Shraga
HaMeir (vol. 7, end 105). Some say (see Piskei Teshuvos endhé®4bpsed on his writings on
Parshas Mishpatim (s.v. lo sevashel), the Noam Eltheieust have also kept this stringency.
However, it is known that there were several Gedolim hgld this to mean to wait an actual 24
hours from eating meat before allowing milk products, incigdhe Shla’h (cited by his chaver Rav

[17] For an elucidation of what exactly Mar Ukva and hikda disagreed upon see Toras HaAshanyosef Yuspa Haan in his Yosef Ometz,137; interestingywhites that he personally could not

(76, s.v. v'kasav d’nohagin).

[18] Tur and Shulchan Aruch (Yoreh Deah 89, 1).

[19] The Rashal (Yam Shel Shlomo, Chullin Ch. 8, 9; qudteddseh by the Shach - Yoreh Deah
89, 8) writes that anyone who has even a “scent of Tavahld wait six hours. The Chochmas
Adam (ibid.) writes that whoever doesn’t wait six houdates “Al Titosh Toras Imecha” (Mishlei
Ch. 1, verse 8). The Aruch Hashulchan (Yoreh Deah 88rii®s that whoever doesn’t wait six

keep it and instead waited a mere 12 hours!) and the R€kbishma (in his sefer Totzaos Chaim,
Shaar 2, Hanhaga 45, pg. 32). Thanks are due to Rabbi Biext author of Bein Kesseh
L'Assor and Lekutei Eliezer for pointing out these sources.

[33] See Daas Kedoshim(Yoreh Deah89, 2), VaYaas Avrahamcfachnov; pg. 333, 51 & Ateres
Zekainim ad loc. 155), Piskei Teshuva (vol. 3, 285), PiskeidHakof HaGri"sh Elyashiv shlit"a
(Yoreh Deah,Basar Bechalav pg. 53, 6; see also Shu'a Yiesef - Orach Chaim vol. 2, 119, 6

hours is in the category of “HaPoretz Geder” who deseo/be bitten by a snake (Koheles Ch. 10 and Ashrei Halsh - Orach Chaim vol. 3 pg. 442, 15, who dls@nRav Elyashiv zt"l only meant to

verse 8).

[20] See, for example Gemara Shabbos 10a, Ritva (Chullin 10basar bein), Rashba (ad loc.),
Rosh (ad loc. 5), Baal Haltur (Shaar 1, Hilchos Basarta&®@ 13a-b), Lechem Mishna (on the
Rambam ibid.), Biur HaGra (Yoreh Deah 89, 2), and Mor U’léet@rach Chaim 184 s.v. v'chein).
[21] Rambam (ibid.), Meiri (Chullin 105a s.v. v’hadar), Adae3), Kol Bo (106, s.v. v'achar
basar), Orchos Chaim (vol. 2, Hilchos Issurei Ma’achptps335, 73 s.v. v'achar).

be lenient after chicken and not actual meat).

[34] The story about the Chasam Sofer is cited in Zichtbtokhe (pg. 79), Shu’t Divrei Yisrael
(vol. 2, pg. 28, footnote) and in Shu"t Siach Yitzchak (399).

[35] Including Shu™t Siach Yitzchak (ibid.), Shu”t TeslwsW’Hanhagos (vol. 1, 431), Kovetz
M'Beis Levi (on Yoreh Deah pg. 34, 5; citing the opinion av/fShmuel HaLevi Wosner), Shut
Beis Avi (vol. 3, Yoreh Deah beg. 108), Shu"t Mishna Hatec(vol. 7, 70), Shu’t Shulchan



Halevi (vol. 1, 22, 10, 1), sefer Doleh U'Mashkeh (pg. 257 - 28Bfaotnote 15; citing the
opinion of Rav Chaim Kanievsky, as well as his fathe,$teipler Gaon). This leniency is also
conspicuously absent from the vast majority of earlidnaiites.

[36] Tosafos (Menachos 20b s.v. V'nifsal).

[37] Avos (Ch. 4, Mishna 1).

Disclaimer: This is not a comprehensive guide, rathaied summary to raise awareness of the
issues. In any real case one should ask a competenhlidaathority.

L'iluy Nishmas the Rosh HaYeshiva - Rav Chonoh Menackiendel ben R' Yechezkel Shraga,
Rav Yaakov Yeshaya ben R' Boruch Yehuda, and I'zchushia $affa bas Rochel Miriam and
her children for a yeshua teikef u'miyad!
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BeHa'alotecha: Great Dreams

BeHa'alotecha: Great Dreams
Jacob_dreaming
Unlike the unique clarity of Moses’ prophecy, oy prophecy is
communicated through the medium of visions andrdsea
“If someone among you experiences Divine prophkbayil make Myself
known to him in a vision; | will speak to him indaeam.” (Num. 12:6)

Why Dreams?

Dreams, Rav Kook wrote, perform a vital functiortiie world. Great
dreams are the very foundation of the universeadseexist on many levels.
There are the prescient dreams of prophets, ancbtgzious dreaming of
poets. There are the idealistic dreams of greanasies for a better world;
and there are our national dreams of redemptidiheén God will return the
captivity of Zion, we will be like dreamers” (P2@:1).

Of course, not every dream falls under the categba great dream. Most
dreams are petty or pointless, as it says, “Dresgraak falsely” (Zechariah
10:2). What determines whether a dream is mearsagieprophetic?

True Dreams and False Dreams
Those who are truly servants of God concentrai #spirations and efforts
on rectifying the world. When one’s thoughts anticexs are devoted
exclusively to perfecting all of creation, then @nienagination will only be
stimulated by matters that relate to the univamsality. The dreams of such
individuals will naturally be of great significanceheir dreams relate to the
inner truth of reality, to its past, present, antilife.

But the imaginative faculties of people preoccdpigth private concerns
will be limited - like their waking thoughts andt&ms - to personal matters.
What great truth could be revealed in imaginings trever succeeded in
rising above the vain thoughts and desires offecseltered individual?

The Sages expressed this idea allegorically biagipg that angels bring

As that future reality is revealed, we merit acr@asing clarity of vision.
Our perception begins to approach the aspaklarigelirah, the clear vision
of Moses, with whom God spoke “face to face, irséon not containing
allegory, so that he could see a true image of GNdimn. 12:8).

(Sapphire from the Land of Israel. Adapted fronotGtaKodesh vol. I, p.
226; Ein Eyah vol. Il, p. 279)

See also: Beha'alotecha: The Seven Lamps of timeide
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Parashat Beha'alotekha: A Definition of Anivut
Excerpted fronRabbi Norman Lamm’s Derashot Ledorot A Commentary
for the Ages — Numbers, co-published by OU PresisMaggid Books

Our sidra this morning introduces us, rather algand incidentally, to
one of the most important and highly celebrateties in the arsenal of
religion — that of anivut. We read in today’s portj “And the man Moses
was the most humble (anav me’od), above all the tim@twere upon the
face of the earth” (Numbers 12:3). Whatever mathleeparticular
translation of the Hebrew word anav, the idea ihasually imparted is that
anivut is humility, a feeling by the individual thae lacks inner worth, an
appreciation that he amounts to very little. Indehd author of Mesilat
Yesharim, one of the most renowned works on Jestisits in all our
literature, identifies the quality of anivut withifiut — the feeling of inner
lowliness and inferiority. According to this defiioin, then, the Torah wants
to teach each of us to see ourselves in a broadspective, to recognize
that all achievements are very trivial, attainmanése boastfulness, prestige
a silly exaggeration. If Moses was an anav, if las Wwumble and able to
deprecate himself, how much more so we lesser leat@uld be humble.
However, can this be the real definition of thislely heralded quality of
anivut?

We know of Moses as the adon hanevi'im, the abiiefil the prophets of all
times, the man who spoke with God “face to facetodus 33:11). Do the
words, “And the man Moses was the most humble” ntkanMoses himself
did not realize this? Does the anivut of Moses jntpht he had a blind spot,
that he failed to recognize what any school childws? Does a Caruso**
have to consider himself nothing more than a choy, and an Einstein
merely an advanced bookkeeper, in order to quiaifanivut? In order to be
an anav, must one be either untruthful or genuimeggrior?

To a very great extent, modern psychology is corexwith the problem of
inferiority. Deep down, people usually have a mottattering appraisal of
themselves. Many are the problems which bring ttepsychologists and
psychiatrists; yet all so often the underlying esgithe lack of self-worth.
Are we, therefore, to accept the Jewish ethicadgription of anivut as an
invitation to acquire an inferiority complex?

prophetic greams and demons bring false dreamsi¢Bet 55b). What does |, 5qition, the definition of anivut as self-depation and humility does
this mean? Angels are constant forces in the useveare-arranged to perfect, o fit into the context of today’s sidra. The itifination by the Torah of

the world. True dreams relate to these underlyvgjtive forces. Demons,
on the other hand, are unholy forces rooted ingpeidesires which are
inconsistent with the overall universal order. Ealseams are the resultant
fantasies of such personal wishes.

The True Reality of Dreams

What would the world be like without dreams? Lliifemersed solely in
materialism is coarse and bleak. It lacks the nirspigrandeur of expansive
horizons; like a bird with clipped wings, it canmatse itself above the bitter
harshness of the present reality. We are onlytabfie@e ourselves from
these shackles through the power of dreams.

Some foolishly take pride in being ‘realists.” JHasist on taking into
account only the present state of the world - &igdaand fragmented view of
reality. In fact, it is our dreams which liberate foom the limitations of the
current reality. It is our dreams that accuratelyeal the inner truth of the
universe.

Moses as an anav is given to us as part of thg stavhich we learn of
Aaron and Miriam, the brother and sister of Mosggaking ill of Moses
behind his back. They criticize him harshly becaafssome domestic
conduct in his personal life. They are wrong, arel/tare punished by the
Almighty. But what has all this to do with the hdityi of Moses? The
substance of their criticism, namely, the domestiations of Moses, is as
unrelated to Moses’ humility as it is to his aitigtlents or his leadership
ability.

Furthermore, the Talmud relates an exchange shedl but meaningless if
we assume that anivut means humility. The Talmuda89a) tells us that
when Rabbi Judah the Prince died the quality ofiardisappeared with
him. When this was stated, the famous Rabbi Jodesalgreed. He said,
“How can you say that when Rabbi Judah died anigatshed? Do you not
know that | am still here?” In other words — | amamav!



Now, if anivut really means humility, does thiskaasense? Can one boast
of his humility and still remain humble? Is it maftthe essence of humility
that one should consider that he possesses thig wir himself?

The quality of anivut, as it has been definedheyNetziv, is thus one of the
loveliest characteristics to which we can aspinee @eed not nourish
feelings of inferiority in order to be an anav. éedl, the greater one is and

It is for these reasons, and several more, tlafattmous head of the Yeshivaknows one’s self to be, the greater his capacityafivut, for meekness. It is

of Volozhin, popularly known as the Netziv, offers another definition of
anivut (in his HaAmek Davar) which, | believe, ietcorrect one. | would
say that the definition the Netziv offers meangziglish, not humility, but
meekness. It refers not to self-deprecation birestraint. It involves not
an untruthful lack of appreciation of one’s selflamne’s attainments, but
rather a lack of arrogance and a lack of insistempmn kavod, honor. To be
an anav means to recognize your true worth, butamhpose the
consequences upon your friends and neighbors.dha® appreciate your
own talents, neither over-emphasizing nor unddmgethem, but at the
same time refraining from making others aware afr\gplendid virtues at all
times. Anivut means not to demand that people hadvsegrape before you
because of your talents, abilities, and achievesagttivut means to
recognize your gifts as just that — gifts grantegidu by a merciful God, and
which possibly you did not deserve. Anivut meansta@ssume that
because you have more competence or greater enddsvthan others that
you thereby become more precious an individuallandan being. Anivut
means a soft answer to a harsh challenge, silartte iface of abuse,
graciousness when receiving honor, dignity in respao humiliation,
restraint in the presence of provocation, forbeegaand a quiet calm when
confronted with calumny and carping criticism.

With this new definition by the Netziv, the statemhof Rabbi Joseph
becomes comprehensible. When he was told thatthdétldeath of Rabbi
Judah the Prince there was no more meekness ke world, he replied
with remarkable candor and truthfulness: You mestriistaken, because |,
too, am meek. There is no boastfulness here — gianfact of life. Some
people are meek, some are not. If a man says, Huamble,” then obviously
he is not humble; but if a man says, “I am meek, iy very well be just
that. In fact, the Talmud tells us that Rabbi Jbseps at least the equal in
scholarship of his colleague, Rabba, but that whemuestion arose who
would head the great Academy in Babylon, Rabbigloseferred to Rabba.
And furthermore, all the years that Rabba was daifigie Academy, Rabbi
Joseph conducted himself in utter simplicity, te goint where he did all his
household duties himself and did not invite anisart or laborer, physician
or barber, to come to his house. He refused tovdiinself the least
convenience which might make it appear as if heewsurping the dignity
of the office and the station occupied by his culee

Rabba. This is, indeed, the quality of meekneskanivut.

And this meekness was the outstanding charadgteoisiMoses as revealed
in the context of the story related in today’s gidiere were Aaron and
Miriam, both by all means lesser individuals thaadds, who derived so
much of their own greatness from their brother, petdthey were ungrateful
and captious and meddled in Moses’ personal lifaoAnal human being,
even a very ethical one, would have responded shang quickly. He
would have confronted them with their libelous sta¢nt, or snapped some
sharp rejoinder to them, or at the very least epseh them a glance of
annoyance and irritation. But, “The man Moses vasmost meek, more so
than any man on the face of the earth.” Althoughravef his spiritual
achievements, of his role as leader of his pe@ven of his historical
significance for all generations, Moses entertainedeelings of hurt or
sensitivity, of injured kavod. There was in his @@er no admixture of
pride, of arrogance, of harshness, of hyper-seitgitHe had an utter lack of
gall and contentiousness. He was, indeed, an amare so than any other
individual on the face of the earth. And he wagdblwrite those very
words without self-consciousness! Hence he dideatt at all to the
remarks of his brother and sister. Therefore, God ®hat if Moses is such
an anav that he does not defend himself agairsoffense, | will act for
him!

the person who pouts arrogantly and reacts shargypointedly when his
ego is touched who usually reveals thereby feelaigsferiority and
worthlessness, of deep shiflut. The individual Vidsgls secure and who
recognizes his achievements as real can affore todek, to be an anav.

For it is this combination of qualities — inneeginess and outer meekness
— that we learn from none other than God Himsdie Talmud (Megilla
31a) put it this way: “Wherever your find mentiortheé gedula, the
greatness, of God, there also you will find mergibitlis anivut.” Thus, for
instance, where we are told that God is mightyandsome, immortal and
transcendent, there too we learn that God is ¢msee widow and the
orphan, the stranger and the sick, all those imetis, those overlooked,
ignored and alienated from the society of the cawght. God's anivut
certainly does not mean His humility or self-dejatéan! It does mean His
softness, gentleness, kindliness — His meekness.

Here, then, is a teaching of Judaism which weiltafford to do without.
When we deal with husband or wife, with neighbofr@nd, with children
or students, with subordinates or employees — w& nemember that the
harsh word reveals our lack of security, and theaitient rejoinder shows up
our lack of self-appreciation and self-respedis tinly when we will have
achieved real gedula, true inner worth and greatribat we shall learn that
remarkable, sterling quality of anivut.

Let us leave the synagogue this morning awarbaifrhutual, reciprocal
relationship between greatness and meekness.Hawe gedula let us
proceed to prove it by developing anivut. And if d@ubt whether we really
possess gedula then let us begin to acquire itiuaing the greatest of all
mortals, Moses, and the immortal Almighty Himsalid practice anivut in
all our human relations. If this anivut does natcged at once in making us
truly great, it at least will offer us the dividendf a better character, a
happier life, more relaxed social relations, arelfttst step on the ladder of
Jewish nobility of character.
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