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MY ORCHID PLANT

Among my many failings is the fact that | do novéa green thumb.
Plants and | do not agree and, in fact, many tihfesl that the plants
that | have in my home are just downright hostilerte. The care of
these plants and the reason that they have sursivémhg has always
been due to the distaff side of my home. | very Imanjoy flowers
and plants and | see in them some of the bourgidaldness of the
pleasures that the Lord has arranged for humathssinvorld.

So | persist in watering and caring for the plantsy house in spite
of my bumbling efforts to keep them sprightly orleast alive. The
only exception to this seemingly endless tale ofstimtion is the
orchid plants that | have in my house. They requéwy little care and
that is what they receive. Their flowers are abstyumagnificent and
their presence has a soothing effect on my rabbi@oves that
sometimes become frustrated and jangled.

And the greatest thing about orchid plants is et that after they
shed their flowers after a month or two they do diet but remain
dormant, sometimes for more than a year, and thddenly revive
themselves and begin to produce the bulbs thatheéh produce their
beautiful flowers.

| love to watch this process for it gives me asgenf revival and
resilience. There is a great human lesson to lvadéderom the orchid
plant and | am grateful to have that opportunitiheTTorah itself
indicates that humans have much to learn from eatuboth the
animal and plant kingdoms — and that only a fooultagnore these
lessons built into God's creation.

| have had an orchid plant in my home that has lieemant for well
over a year. About a month ago, the person thaishekean and keep
my house orderly proposed that | dispose of thanfplsince it
obviously was no longer going to revive itself gsrdduce flowers. |
told her that this plant had done so previously #rad | would hang
onto it, if for no other reason than a sentimeata.

The plant must've heard the warning that it wasaarery short leash
and, beginning two weeks ago, it began to wake lumow has
suddenly sprouted bulbs and just before Shabbgavie birth to the
first beautiful orchid flower. | was deeply touchley the event for it
highlighted to me the continuity of life, which @ne of the basic
values of Judaism and of its Torah.

We all pass through difficult and sad times. We ial the words of
Proverbs, “fall seven times.” But we are commantiedse again to
continue, for the challenges and difficulties d& lare inescapable.
The strength and resilience that the Lord builh imiman beings must
be exploited by continuing to do acts of kindnemercy and justice.
Watching my orchid plant bloom again brought horoente this
attitude... a mere flower served as both a greatlerhgg but also a
comfort.

| realize that even orchid plants do not bloonmefer. All things in
this world are finite and that applies to work wjtkants as it does to
humans and other creatures. This realization howelses not
dampen my enthusiasm at seeing my orchid plant agaa blossom
and give forth flowers. The plant does not seemb# overly
concerned about its ultimate future and demise.rMéde it does
what it is supposed to do — produce beautiful fievso that the
human beings can have enjoyment.

That is also a great lesson to humans who aretda@iny our sense of
mortality and finiteness. In Proverbs again, Kingldgon in
describing the great woman of valor, states thhé‘is able to laugh
even to the last day.” We do not see anything hoo®about the last
day. But the deeper meaning is that while we hateyat arrived at
the last day, we have to pursue our mission ankl itadife with
enthusiasm and joy and not with a sense of doormi@efoding.

The gift of life and resilience that the Lord hglanted within us is
what makes life magical and gives it a whiff ofraty. | am very
grateful to my orchid plant for having taught mersany important
lessons.

Shabbat shalom

Berel Wein

TETZAVEH

The Torah reading of this week deals with the gatsand vestments
of the children of Aaron, the priests and High Brief Israel. At first
glance, the garments that these men were to wesemptr a clash of
ideas and a contradiction of policies. On one h#relgarments of the
ordinary priests were simple, modest and low keyhat, a belt in the
form of a sash, trousers and the tunic. They were pvhite in color
and represented purity of body and soul and hymilitbehavior and
attitude.

Even the High Priest of Israel wore these basieple garments at all
times during his service in the Temple. Howeveg, ktigh Priest wore
four additional garments that distinguished him &m&l office from
that of an ordinary priest. These four garmentsgelden plate on his
forehead, the long outerrobe of blue, a collar deteal with tufts of
wool and golden bells, and a multicolored intribatesigned printed
cloth with shoulder straps which held the goldeatel This chest
plate had 12 precious stones and two large diartikedstones on the
shoulder straps — which were surely garments afeprjrandeur and
majesty.

The garments that the High Priest wore were ireress self-
contradictory, for some of the garments were meangflect humility
and modesty, simplicity and purity, while the otlysrments that he
wore reflected grandeur, opulence, wealth and polmehis seeming
contradiction, in my opinion, lies a deep and intpot message,
which is very relevant to us even today.

A person's basic makeup, represented by the siggiments of the
ordinary priest and of the underlying garments led High Priest
himself, must always reflect humility, simplicity@ purity. We are
told in the Talmud that the Lord, so to speak, ablself-grandeur and
overbearing pride.

Maimonides teaches us that in matters of humilitg & allowed to
go to an extreme in order to avoid hubris, prideggance and self-
interest. Nevertheless the Torah demands of leam®isscholars a
certain amount — a one-sixty-fourth measure - cledseness and
self-pride.

For the High Priest to wear only garments of sigigl would
automatically diminish his stature and influencemthe people that
he is meant to serve and uplift spiritually. Sorweast add garments of
majesty and grandeur in order to allow him to fulfiis role of
leadership and influence. But underneath the foarmgnts of
grandeur, he still wears the simple white garmehts represent
humility and purity. Therefore on Yom Kippur, he atlyes his
garments a number of times. Some of the serviamhducts wearing
only the white simple garments, while at other srhe is empowered
to wear his magisterial robes.

This is always the balance that the Torah demémods all of us and
especially from our leaders... never to fall into thegp of hubris but
always to realize that even a costume can influgheepublic with
whose leadership he is charged.

Shabbat shalom

Rabbi Berel Wein

Parshat Tetzaveh (Exodus 27:20 — 30:10)

Rabbi Shlomo Riskin

Efrat, Israel — “You shall blot out the remembrandeAmalek from under
Heaven; do not forget!” [Deut. 25:19].

Parshat Zachor — Deuteronomy 25:17-19

Each year on Shabbat Zachor, the Sabbath thatdegtke festival of Purim,
we read from a selection in the Book of Deuteronorhgua the need to
remember the vicious attack on the most vulnerabtbenJews by the nation
of Amalek. Interestingly, however, there is anothecord of the battle that
appears elsewhere in the Torah, containing additielements of the incident.
That account is in the Book of Exodus, which wedrea Purim morning prior
to the Megillah: “And then came Amalek and foughtthwilsrael in
Refidim...And God said to Moses, ‘...I will blot out gfnche”) the
remembrance of Amalek from under heaven!” [Ex. 18B8-It is important to
note that this section appears in its historicaltext, following the exodus and
prior to the giving of the Torah.

This is not so in Deuteronomy, where the referéanckmalek appears without
warning and is out of historical context. “Rememiarat Amalek did to you
by the way, when you were coming out of Egypt; H@vmet you by the way,



and smote your hindmost: all that were feeble inréize, when you were faint
and weary; and they did not fear God. Thereforshdll be, when the Lord
your God has given you rest from all your surrougdamemies, in the land
that the Lord your God gives you for an inheritgricepossess it, you shall
blot out (“timche”) the remembrance of Amalek fromden Heaven; do not
forget!” [Deut. 25:17-19].

A number of questions arise from these passagest, Ehe account in
Deuteronomy provides many more details about thelaitaguestion, greatly
enriching our understanding of the contemporaneeasunt in Exodus. Why
separate the dissemination of details into two ses#

Second, since the commandment is to blot out the meafidkgnalek, what do
its two different verb forms signify? In Exodus, Giodorms Moses, “I will
blot out (“emche”) the memory of Amalek”, whereas inuBgonomy, Moses
tells the people, “YOU shall blot out (“timche”)éhmemory of Amalek”. Who
is to actually do the job?

Finally, why is there a need for a special Sablkgticated to remembering
Amalek’s genocide attempt, when only several dager,lave will celebrate
Purim, which records the destruction of Amalek's méas descendant,
Haman?

To answer these questions, we turn to Maimonidew/sLaf Kings, where he
codifies the commandment regarding the destructioth@fseven indigenous
nations in the land of Canaan. He concludes thatdinective is no longer
feasible, as “their identity and memory have besh/’laue to a policy of mass
population transfer ordered by King Sancherib ofy®, which “mixed the
nations” that he conquered [BT, Brachot 28a]. Haosveun the following
paragraph, as Maimonides codifies the mandate toogeAmalek, he omits
mention of its identity having been lost [Laws ohis, 5:4-5].

On this basis of this critical difference, my rewkemmentor, Rabbi Joseph
Soloveitchik, 2", cited his grandfather, Rav ChafrBrisk, who distinguished
between the physical nation of Amalek and the iogplof Amalek. The
former once lived near Canaan (and which has sineen brendered
indistinguishable by Sancherib’s population transfehile the latter's goal is
to destroy Israel and our unique message of compedsioighteousness and
moral justice for the world.

Indeed, the ideology of Amalek exists in every gatien, with many different
identities, from Sparta-Rome, to the Ottoman EmpiveN&zi Germany, to
ISIS and to modern-day Iran. They each believet tihahe powerful victor
belong the spoils; they each maintain that mightesaight!

With this in mind, our two passages can be betteletstood. The verses in
Exodus describe the nation of Amalek attacking Xaeish People with the
aim of nothing less than total genocide. Even astae& up arms in self-
defense, the Almighty promises that He will finiste fob for us (“I will blot
out Amalek”).

But Amalek is not merely a specific nation at a sfieehoment of Jewish
history. It is an ideology, Amalek-ism, if you willhe denial of the Israelite
mission promised to Abraham the first Hebrew, thatwileeventually teach
all the families of the earth God’s without desigha world of peace and
universal love.

From this perspective, the passage in Deuteronoray we read on the
Sabbath before Purim deals with the larger issuansélek-ism, not simply
with the ancient nation of Amalek. It is no wondgen, that this command to
destroy Amalek is not within the historical contextthe exodus from Egypt.
Rather, it is in the context of commandments, the midanwhich we are
distinct and through which we will ultimately becoraelight unto all the
nations, when everyone will accept at least the hmommands of our holy
Torah, when all peoples will beat their swords iplimughshares and will make
love instead of war [Is. 2].

Therefore, it is specifically on Shabbat — a tadtéhe idyllic World to Come —
before the holiday when we bested the original Akalthat we are
commanded to “blot out” not only Amalek but Amalek-ishy, eventually
converting all nations to the acceptance of Jewishality, at the very least!
Shabbat Shalom

Tetzaveh: The Sanctity of the Temple Mount

Rav Kook Torah

With the Jewish people’s return to the Land oaédr the question of
the Halakhic status of Har HaBayit - the plot ohdawhere the
Temple once stood in Jerusalem — became a hot. tbpies it still
have the unique sanctity that it acquired when 1@olo consecrated
the First Temple? Does a person who enters theafré@ Temple
courtyard (the azarah) while ritually impure (tajnéiansgress a
serious offence, incurring the penalty of karet?1

Or did the Temple Mount lose its special statugrafhe Temple's
destruction?

This issue was the subject of a major dispute sBf@ years ago.
Maimonides noted that the status of Har HaBayitds connected to
the question about whether the Land of Israel imeg@ retained its
sanctity after the first exile to Babylonia. Thenstity of the place of

2

the Temple is based on a unique source - the DRmsence in that
location — and that, Maimonides argued, has nongdd “The
Shekhinah can never be nullified.”2

Maimonides buttressed his position by quoting théshviah in
Megillah3:4: “Even when [your sanctuaries] are iains, their
holiness remains.

However, Maimonides’ famous adversary, Rabbi Abnalben David
(Ra’avad), disagreed vehemently. This ruling, Rathwvrote, is
Maimonides’ own opinion; it is not based on theimgé of the
Talmud. After the Temple’s destruction, the Temidleunt no longer
retains its special sanctity. A ritually-impure ividual who enters the
place of the Temple courtyard in our days doesimair the penalty
of karet.

Rav Kook noted that even Ra’'avad agrees that iforbidden
nowadays to enter the Temple area while impurss. iftot, however,
the serious offence that it was when the Templeds®

What is the source of this disagreement?

Like a Tallit or Tefillin?In Halakhah there are twwmaradigms for
physical objects that contain holiness. The lowevel is called
tashmish mitzvah. These are objects like a garomeed for a Tallit, a
ram’s horn used for a Shofar, or a palm branch fised Lulav. All
of these objects must be treated respectfully vihey are used for a
mitzvah. But afterwards, they may be freely disploske(covered and
then thrown in the garbage). Their holiness is amlforce when they
are a vehicle for a mitzvah. The holiness of arnash mitzvah is out
of respect for the mitzvah that was performed \tith

But there is a second, higher level, called tashrkidushah. These
are objects which have an intrinsic holiness, &y thre vessels for
holy writings. This category includes Tefillin, 8f Torah, and
Mezuzot. It also includes articles that protecthihsuch as covers for
Sifrei Torah and Tefillin boxes. Unlike tashmishmitzvah, these
objects may not be simply disposed of when no longed. They
must be set aside (genizah) and subsequently buried

For Ra’'avad, the land under the Temple falls urttercategory of
tashmish mitzvah. It facilitated the many mitzvieat were performed
in the Temple. Without the Temple, however, theaan® longer
retained its special kedushah. It became like dnTallit, no longer
used to bear tzitzit.

Maimonides, on the other hand, categorized the Temount as a
tashmish kedushah. This area was the locationeofitiique holiness
of the Shekhinah, an eternal holiness. Like a &atiox that once
contained Tefillin scrolls, even without the Tem{iiés area retains its
special level of kedushah.

“Sanctified by My Honor”

All this, Rav Kook suggested, boils down to howitterpret the
words “7292 wpn” - “sanctified by My Honor” (Exod. 29:43). The
Torah describes the holiness of the Tabernacle d later the
Temple:“There | will meet with the Israelites, ajtidat place] will be
sanctified by My Honor (Kevodi).”

What does the word Kevodi mean?

We could interpret Kevodi as referring to the horfkavod) and
reverence that we give this special place. The fetoée and Temple
were deserving of special respect (like the mitzefimora Mikdash).
But without the Temple functioning, it no longettais its former
kedushah - like the opinion of Ra’avad.

On the other hand, the word Kevodi could be undersias referring
to Kevod Hashem - the Shekhinah, God’'s Divine Rresen the
Temple (see Rashi ad loc.). As the verse beginserf | will meet
with the Israelites.” This would indicate an ingia holiness which is
never lost - like the opinion of Maimonides.

In his Halakhic work Mishpat Kohen, Rav Kook explkd our
relationship to the place where the Temple oncedsto

“The Temple is the place of revelation of the She#h, the place of
our encounter with God. We do not mention God'yidme outside
the Temple due to the profound holiness of His Nasoetoo, we do
not ascend the Mount nor approach the Holy untilwtebe qualified
to do so. And just as we draw closer to God by gaing the
magnitude of our inability to grasp Him, so too, draw closer to the
Mount precisely by distancing ourselves from itour awareness of
its great holiness.” (p. 204)

(Adapted from Igrot HaRe’iyah vol. lll, letter 926)



1 Karet, literally “cutting off,” is a spiritual puishment for serious
transgressions. Karet can mean premature deatimg dwithout

children, or a spiritual severing of the soul's wection with God

after death.2 Mishneh Torah, Laws of the Templ&6& What would

Ra’avad do with the Mishnah in Megillah that Maindes quoted?
He could explain that this homiletic interpretatios only an

asmakhta, and reflects a prohibition of the Sa@sthe Mishnah
could be referring to other laws, such as the ratizef mora Mikdash
- the obligation to show respect and reverencég¢oTemple area by
not entering the Temple Mount with one’s staff, ejoor money belt;
by not sitting in the Temple courtyard; and so (@ee Berakhot 54a;
Mishneh Torah, Laws of the Temple, chapter 7).

We might have expected a reversal of positionsat Ra’avad would
argue for its eternal sanctity, given that Ra’aveas a Kabbalist,
unlike Maimonides the rationalist. Especially calesing that

Ra’avad explicitly notes that his position is infeed by inspired
wisdom - “God confides in those who fear Him” (Psg8l25:14).

In fact, it could well be that Ra'avad’s opinion msed on his
understanding of the distinct spiritual status a¢te Temple. Solomon
foresaw the higher spiritual state of the Third Péan so he
intentionally limited the sanctity of the First Tpha. He conditioned
its sanctity to expire with the Temple’s destruafion order to enable
the future Temple to be established on a high¢e stiekedushah.

4 This is the explanation of Nachmanides, quotedth®/ Ran in

Megillah, chapter 3.
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Parshas Tetzaveh

The Spiritual Link / Mordechai's Powerful Concern

The Linkage Between the Choshen and the Ephod

The Torah teaches in this week’s parsha “...And tieshen shall not
be detached from upon the ephod” [Shemos 28:28h @fthe eight
garments worn daily by the kohen gadol in the Btadlikdash were
the choshen [breastplate] (which was worn overctiest of the kohen
gadol) and the ephod [apron]. The choshen wastegthto the ephod,
and there is a Biblical prohibition to remove tHesen from being
upon the ephod. The Talmud [Yoma 72] specifie$ #myone who
removes the choshen from the ephod receives lashes.

Rav Moshe Feinstein, zt"l and Rav Yaakov KamenetgKy ask the
same question, but they give different answerse dbestion is as
follows: The Talmud in Zevachim teaches that eatlthe eight
garments the kohen gadol wore atones for a speuviégra [sin]. For
instance, Chazal say that the ephod atoned foatigol On the other
hand, the Gemara says that the choshen atoneddiorgl corruption.
Both Rav Moshe and Rav Yaakov ask that these tveyras [sins]
seem to be very disparate matters. Avodah zarahskamingly
nothing to do with the corruption of the judicigissem. Yet, the fact
that the Torah says the choshen cannot be sepdratadhe ephod
apparently implies a strong connection betweereth&s items.

In his sefer Darash Moshe, Rav Feinstein expldiesconnection as
follows: Avodah zara is an aveyra involving lackbper belief in
the Master of the Universe. An idol worshipper iobrgly does not
believe in the basic principle of monotheism: “Hes Elokeinu,
Hashem Echad.” A person who corrupts judgment raadipulates
the halachos regarding proper judicial decisionmanetary cases is
obviously doing this because he feels he needsrtoéh& case because
he needs the money. He will stop at nothing to thim case. Why
does that happen? It is because he is not a sdavér. A true
believer would not have the mentality “I need theney, so | must
disregard the principles of proper Jewish jurisenaek.” The true
believer knows that “one’s sustenance is allocébedim on a fixed
basis from one Rosh Hashannah until the next Resgh&hnah.” No
matter what a person tries to do in the coursehefyear, he will
receive this set amount, and he certainly willlm@@ble to make more
money by violating the laws of halachik judiciabpess. If | win my
case, | win; if | lose | lose — but in either cafes Ribono shel Olam
will give me what | deserve, no more and no less.

That is why, says Rav Moshe, the choshen may noémeved from
the ephod. There is a connection between avodahhzand
corruption of the law. Both of them indicate ada¢ emunabh.

Rav Yaakov Kamenetsky takes a different approaBav Yaakov
quotes Rav Nissim Gaon’s introduction to Shas: dalozarah is an
aveyra involving eevus ha'yashrus [corruption degrity]. As Rav
Nissim Gaon writes, avodah zarah is a logical comin@mitzvah
sichlee). If a person looks at the world “strajghe will come to the
incontrovertible conclusion that the sun, the motire stars, the
silver, and the gold cannot be in charge. Anyom® & enamored
with the idea that such items can be “in chargethef world has, by
definition, a deficiency in his power of reasoning\ logical mind
must come to the conclusion that the philosophyirseidolatry is
faulty.

On the other hand, Chazal say that Aharon was adatte privilege
of wearing the choshen on his heart because whesh&lwas afraid
to become the leader of the Jewish people (andpbssibly offend
his older brother), G-d told Moshe, “Do not worryour brother
Aharon will greet you and be glad in his heart.haton did not have
a scintilla of jealousy in his heart. He was siegeoverjoyed at the
fact that his younger brother was chosen for #mslérship role. As a
reward for the genuine happiness in his heart, éthavas given the
privilege of wearing the choshen on his heart. Bay Yaakov
explains, the choshen represents middos tovos [goaxhcter traits].
This, then, is the connection between avodah zamdhmiddos tovos.
Avodah zarah represents a crooked thought procelsgh many
times is a function of not having good middos. WIleperson has
poor character traits and has to reconcile andmalize his behavior,
he will think in a crooked fashion in order to catalize his actions.
The person with a pure heart and good charactés tnall not be
“crooked” (krum in Yiddish). Midos tovos will prett a person from
going astray and thinking krum. Therefore, thesttem worn over the
heart (representing midos tovos) should not be vechdrom the
ephod (representing correct judicial rulings).

Rav Yaakov concludes with the words, “Take carefte of this for
this is a great principle in the service of G-dliddos tovos will keep
a person “straight” and bad middos will allow agmer to pervert that
which straight logic would tell him is correct.

What is the Lesson of the Megilla’s Last Pasuk?

The very last pasuk [verse] of Megillas Esther sélsr Mordechai
the Jew was viceroy to King Ahasuerus; he was atgr&an among
the Jews, and found favor with the multitude of bigthren; he
sought the good of his people, and spoke for thiéaveeof all his
seed.” [Esther 10:3] Rav Shlomo Alkabetz (authfahe Lecha Dodi)
wrote a sefer on Megillas Esther, called Manos kaLén fact, Rav
Shlomo Alkabetz distributed the Manos Halevi tofhiends together
with his “shalach manos“.) In the Manos HaleviyvRdkabetz asks
why the aforementioned pasuk is the last pasukarMegillah. After
listening to the ten perakim [chapters] of the Magifor 45 minutes,
why is this pasuk the fitting conclusion of the whatory of the
Megilla?

More pointedly, what is the expression “ki MordeichaYehudi?”
Under normal circumstances, “ki” means“because,’ictvimplies
that what follows is the answer to a question. ™enos Halevi
wants to know what question is being answered.exdains that this
pasuk is indeed the “answer” to the entire Medttlat was just read.
What is the question that this is coming to ansWiePe is a big
question that we can ask about the story of theilMeglf we would
have been in Shushan at the time of the storyallyréloubt whether
we would have listened to what Mordechai had ta daye analyze
the story, the person who seemingly caused allptioblems that
threatened the Jewish community was none other Mardechai
haYehudi!

Picture it in our day and time. There is this pdwefellow, Haman,
who wants everyone to bow down to him or else..., thet gadol
ha’dor insists, “I am not going to bow down to Him.

As a result of the refusal of this one person tw lown, the whole
decree of Achashverosh to exterminate the Jewistmumity, from
young to old, was triggered. In fact, Chazal dat the Jews of the
time criticized Mordechai, telling him, “You arergtng us before the
sword of the wicked Haman because of this unbendbgtinate,



irrational, fanatic behavior of yours. You are igpito get us all
killed.” That is, in fact, what almost happened.

So, when Mordechai later comes and rallies the lpetogbe strong in
the face of the decree, why do they listen to hiBi@ he not lose all
credibility as a trusted leader? Would the people be inclined to
tell him, “We told you so! It is your fault thatesind ourselves in
this predicament in the first place!” Would we mofpect the masses
to send him off to some corner of the country, ade them alone to
somehow try to dig themselves out of the mess bated? Why did
they listen to him? Would we listen to such a pensowadays, under
similar circumstances?

The answer is introduced with one word — the wbat introduces the
last pasuk of the Megilla: “Ki...” (Because...)

This can be explained by an insight of the PonhisizRav in Parshas
Vayeitzei: When Yaakov came to the well at thagfiait meeting with
Rochel, the pasuk says, “The shepherds came tweheand rolled
the stone off the opening of the well...” Yaakov tonted them and
asked them, “My brothers, what are you doing owefd It is not the
time of day when you should be bringing in the k&c Why are you
quitting work in the middle of the day?” [Beresg:2-7]

The next time you drive by a construction site god see a whole
bunch of workers looking at the hole in the groudding nothing,
smoking and schmoozing, try pulling over your cad @olling down
the window and saying to them, “Hey guys, listeauyare on tax
payers’ money. You should be working now. What woe doing
over here?” You had better not stick around ferahswer.

And yet, Yaakov Avinu gives these herdsmen musaad they
respond politely to him. They explain their circstances to him.
What is the explanation? The Ponnivizher Rav erplat is because
Yaakov used one word “achai” [my brothers]. Thisrev was not
rhetoric. It was not just a figure of speech. Vlsensed Yaakov
Avinu’'s concern for them. He is a stranger givthgm mussar, but
they felt this kinship and closeness to him, sinet they were willing
to accept his chastisement.

That was Mordechai’s secret as well. He stoodisiiiet in the midst
of the community and said, “My dear brethren, & tgates are
closed, except the Gate of Tears. Look at the IpeafpNinveh. Let
us take them as our example, and let us fast gpehté Mordechai
rallied them, but he rallied them with words of eadment, calling
them “My brethren,” and showing his concern fomhe

Perhaps the people felt that Mordechai made a keistaiginally.
Maybe they did not understand what he did or whylidet, but they
knew that it must have been for their benefit. Wheu have a sense
of closeness with someone, when you feel that keslgou and is
interested in your welfare, you cut him slack.

This is what the climax of the Megilla is teachin@o you want to
understand the whole story here? How could it et if they
believed that Mordechai got them into the troulbleytwere facing,
they still listened to him? The answer is “BECAUSbrdechai
haYehudi, the viceroy to King Achashverosh, and [dsder of the
Jewish people, was beloved by all; he sought tHéareeof his nation
and spoke peace to all his descendants.” Becauses beloved by
all, and they knew that he was always seeking thelfare — that is
why they listened to him, despite his having potdiyt been the
source of their problem. When such a relationghigts, the person
is cut a lot of slack. That is what the last pasfikhe Megilla is
coming to explain.

Rav Shlomo Aviner

Ha-Rav answers hundreds of text message questidag. Here's a
sample:
Contagious Virus Q: Is a person who has a contagiouis obligated
to remain at home and not go shopping so he daegect others? A:
He should ask a doctor.
Factory in Eretz Yisrael Q: Is a factory in Erefisrael considered
holy? A: It is not holy but a Mitzvah. The Mitzvalf settling the
Land of Israel. Obviously, every Mitzvah makes dray, as the
blessing says: Blessed is Hashem... who has madelysvith His
Mitzvot".

New Ketubah Following Name Change Q: If a marrgetson
changes his/her name, must one write a new KetuBal®d, since it
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was correct at the time of its writing. Furthermoduring our time it
is possible to identify to whom it refers. Shue8ét Ha-Levi (8:286
#3) and Shut Minchat Yitzchak (7:117).

Mercaz Ha-Rav Break-Away Q: What is Ha-Rav's airabout the
Mercaz Ha-Rav break-away that began Yeshivat HaiMida about

20 years ago? A: My opinion is that one shouldneahumash with
Rashi instead of placing your head between greatmitais so that
your skull doesn't get crushed.

Mentioning Person who Showed You a Source QotiQg a
teaching one heard from another person brings gueRption (Pirkei
Avot 6:6. Megilah 16a). If someone showed me ars® and |
quoted it, am | obligated to mention the persorim@ or do | just
mention the source? A: Just the Source (Ha-RavdD@ghen, Ra"m
in our Yeshiva Ateret Yerushalayim, told me that-Ra Shlomo
Fisher, Rosh Yeshivat Itri and Av Beit Din in Yehadayim, told him
that if one shows you a source, perhaps you stgivhim a gift but
there is no need to mention his name).

Child Not Speaking Nicely Q: If a young child igpeaking
inappropriately what should we do — become angrigoore it? A:
Neither.. Educate him.

Mistaken Tzedaka Q: | slept in a public park wihfriend and
someone put Tzedaka in my shoe. What should | AoBive it to
Tzedaka. Praiseworthy are you Israel, mercifulsotie children of
merciful ones.

Temple Mount?! Q: What is Ha-Rav's opinion regagdascending
on to Har Ha-Bayit? A: My personal opinion doe$ matter after the
Chief Rabbinate of Israel prohibited going onto Tieenple Mount, as
indicated on the signs it posted there. Maran lda-Rook and
Rabbenu Ha-Rav Tzvi Yehudah also forbade it, a® lmlGedolei
Yisrael. And one who desires to ascend to the Temunt based
on the claim that there is no holiness in thoseasreecalls the
following famous difficulty: The Gemara in Kiddush(31a) states
that if both one's father and mother ask him tadgpthem water, his
father's request comes first because he and hisemate commanded
to honor his father. The Gemara in Chullin (1However, states that
the honor to one's mother is a certain obligatidnlevthe honor to
one's father is based on a doubt, because perhepsan is not his
father. If so, should his mother's honor take pdecce? Answer:
What kind of honor is it to one's mother to honer based on the
claim that the man she claims to be his fathergsiestion of doubt?!
If so, what kind of honor is it to the Temple Mouotascend upon it
by claiming that it is not holy?! And the only tigi to add are the
words of Maran Ha-Rav Kook, that one infringementtie holiness
of the Temple Mount undoes all of the merit of dirg millions of
Yishuvim in Eretz Yisrael (Igrot Ha-Re'eiyah VolurBep. 285).
Taken Before His Time Q: Is it permissible to s®out someone
who died young: He was taken before his time? verfghing which
happened is by Divine providence and everyonekisrtat his exact
time (Yevamot 50a). We obviously still mourn oeer loss.

Charedim and Soldier Q: | serve in Tzahal atdrned home from
the army after a long time. | passed a protesCluiredim against
being drafted into the army. They pushed me ardlted me, and |
am full of anger. A: 1. This is an extremely raczurrence. 2. May
Hashem have mercy on them. 3. There is great fieerdne who is
insulted and does not insult (Shabbat 88b).

Drasha

By Rabbi Mordechai Kamenetzky

Parshas Tetzaveh

Case Clothed “Clothes,” they say, “make the marut &d you ever
wonder about the man who makes the clothes?

This week’s portion discusses the priestly vestmamrn by both the
common kohen (priest) and the Kohen Gadol (Highes®yi The
common kohen wore four garments while the High$®nieore eight.
The garments of the High Priest were ornate andpt®m They
needed highly skilled artisans to embroider andhitas them. They
included, among others, a jewel-studded breastptateoneycomb-
woven tunic, an apron-like garment and a specidiyigned garment
that was adorned with gold bells and woven pomegjesn

To weave these garments was quite a complex tadkyi@she had to
direct the craftsmen with the particulars of thiiclilt sartorial laws.



Yet when Hashem charges Moshe He described thdidanof the

garments much differently then He did in telling $fhe to command
the tailors.

Moshe himself was told by Hashem that the objedtivthe garments
was for glory and splendor — surely wonderful, ety physical

leadership. He became the chairperson of many Hewganisations
including the national Israel (UJIA) appeal, BfitiEriends of Bar llan
University, the Jewish Marriage Council, the Bhtisrael Chamber
of Commerce and the Western Marble Arch Synagogue.

He loved learning and teaching Torah. He was @ fatonteur with

attributes. Yet when he is told to command thesars, the message an endless supply of jokes, and regularly usedhbimmour to bring

he is told to impart was quite different. “You dhgbeak to the wise-
hearted people whom | have invested with a spintisdom, as they
shall make holy vestments to sanctify and minigermme.” (Exodus
28:1-3) “The clothes,” Moshe tells the tailors, ‘h@enot meant for
glory or splendor; they were to sanctify and to ister.” Why the
change in stated purpose?

A Long Island rabbi attended a taharah (ritual weney to prepare a
deceased Jew for burial) for an individual whosekigeound was
rooted in a Chasidic community. Chevra Kadishasié&bsocieties)
are often immune to the emotions, trauma and ditbatl would
normally accompany a dead soul on a table.

The Chevra did their job almost perfunctorily, witlardly a word
spoken, and that did not strike the rabbi as staigars of working
with cadavers can numb the senses of even theeésughen. All of a
sudden, a murmur bounced back and forth betweenidibanembers
of the Chevra. “Er hut a visa? (He has a visa®y tiueried. Then the
conversation took a stranger turn. They began toiohel about a first
class ticket.

The rabbi became concerned. Why was anyone talkomyit travel
plans during this most sacred of rituals? That waisthe time nor
place. It just did not make sense. Immediately them became
silent, it was now filled with awe and a senseeference. “Er hut a
visa!” exclaimed the senior member of the groupe Entire Chevra
nodded and the atmosphere suddenly transformed.

“laughter therapy” to cancer patients, Holocaustvisors and the
residents of Jewish Care homes. Blessed with tthiddren and many
grandchildren, he had retired and was looking fodwavith Renata,
to a serene last chapter in a long and good life.

Then, seven years ago, he came back from mormngcs in the
synagogue to find that Renata had suffered a devagtstroke. For a
while her life hung in the balance. She survivedt, their whole life
now had to change. They gave up their magnificpatrtaent in the
centre of town to a place with easier wheelchateas. Henry became
Renata’s constant carer and life support. He wdk heér day and
night, attentive to her every need.

The transformation was astonishing. Before, he Ibeeh a strong-
willed businessman and communal leader. Now herbeca nurse,
radiating gentleness and concern. His love for Reaad hers for him
bathed the two of them in a kind of radiance thaswnoving and
humbling. And though he might, like Job, have swdnthe gates of
heaven to know why this had happened to them, theéhdi opposite.
He thanked God daily for all the blessings they éajyed. He never
complained, never doubted, never wavered in hik.fai

Then, a year ago, he was diagnosed with an inolgecaindition. He
had, and knew he had, only a short time to liveat\fe did then was
a supreme act of will. He sought one thing: to berm the grace to
live as long as Renata did, so that she would niwveérherself alone.
Three months ago, as | write these words, Renatd. dshortly

They continued to prepare for the funeral asefdbceased had beenthereafter, Henry joined her. “Beloved and pleasanhbeir lives, and

a great sage or Chasidic Rebbe. The rabbi was emahinderstand
the sudden change in atmosphere until the eldestlraekoned him.
“Come here,” he said. “I'll show you something. Tolel man lifted
the arm of the deceased to reveal seven numbedslgrtattooed on
the dead man'’s forearm. “Do you know what they'are?

“Of course,” replied the Rabbi. “They are the nemsbthat the Nazi's
tattooed on every prisoner in the concentrationpsain

“No,” the old man said. “These numbers are thst-fitass ticket to
Gan Eden. They are the visa and they are the $icRefriod.”

The badges we wear have different meanings to ewefiyidual.
Moshe, the man of G-d who saw the world with a guofl vision of
spirituality, was told about the more mundane aspéche priestly
garments. “They are for glory and honor.” But heoisl to charge the
artisans, who often see only the splendor and gbbrshe corporeal
world, with the true purpose of the garments — $anctify and
minister.” Often we see numbers, events, and gaments as the
mere manifestation of natural events whose memanipart us with
only of a sense of awe for the history or beauthiwi Sometimes we
mortals must be reminded of a sense even greader glory and
splendor — ministration and sanctification of G-dame.

Crushed for the Light
Tetzaveh 5778 — Rabbi Jonathan Sacks

There are lives that are lessons. The late H&nopil's was one. He
was born in Vienna in 1932. His father had comeetfie the 1920s to
escape the rising tide of antisemitism in Poland,lize Jacob fleeing
from Esau to Laban, he found that he had fled caeger only to
arrive at another.

After the Anschluss and Kristallnacht it becameaclthat, if the
family were to survive, they had to leave. Theyivad in Britain in
1939, just weeks before their fate would have besaded had they
stayed. Henry grew up in Nottingham, in the Midlendhere he
studied textiles, and after his army service wenwork for one of the
great British companies, eventually starting hisidvwghly successful
textile business.

He was a passionate, believing Jew and loved thiegy about
Judaism. He and his wife Renata were a model cpwgdtve in
synagogue life, always inviting guests to their edior Shabbat or the
festivals. | came to know Henry because he beli@vegiving back to
the community, not only in money but also in timedaenergy and
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in their death undivided.”[1] Rarely have | seegtslove in adversity.
In an earlier Covenant and Conversation, | wroteualhe power of
art to turn pain into beauty. Henry taught us alibatpower of faith
to turn pain into chessed, loving-kindness. Fai#ts at the very heart
of what he stood for. He believed that God hadegpbaim from Hitler
for a purpose. He had given Henry business sudoesa purpose
also. | never heard him attribute any of his aolmeents to himself.
For whatever went well, he thanked God. For whateiid not go
well, the question he asked was simply: what doed ®ant me to
learn from this? What, now that this has happededs He want me
to do? That mindset had carried him through thedggears with
humility. Now it carried him through the painfulaes with courage.
Our parsha begins with the words: “Command theelges to bring
you clear olive oil, crushed for the light, so thia¢ lamp may always
burn” (Ex. 27:20). The sages drew a comparison éetwthe olive
and the Jewish people. “Rabbi Joshua ben Levi askbd is Israel
compared to an olive? Just as an olive is firdehithen sweet, so
Israel suffers in the present but great good iredtap for them in the
time to come. And just as the olive only yieldsaikby being crushed
—= as it is written, ‘clear olive oil, crushed ftire light' — so Israel
fulfils [its full potential in] the Torah only wheiit is pressed by
suffering.”[2]

The oil was, of course, for the menorah, whose gtegd light — first
in the Sanctuary, then in the Temple, and now thathave no
Temple, the more mystical light that shines frorergwholy place, life
and deed — symbolises the Divine light that flotitls universe for
those who see it through the eyes of faith. To pecedthis light,
something has to be crushed. And here lies theh#nging lesson.
Suffering is bad. Judaism makes no attempt to ki fact. The
Talmud gives an account of various sages who Hel\When asked,
“Are your sufferings precious to you?” they repliéeither they nor
their reward.”[3] When they befall us or someoneselto us, they can
lead us to despair. Alternatively, we can respaically. We can
practice the attribute of gevurah, strength in asitye But there is a
third possibility. We can respond as Henry respdndeith
compassion, kindness and love. We can becomeHi®ltve which,
when crushed, produces the pure oil that fueldighé of holiness.
When bad things happen to good people, our faithédlenged. That
is a natural response, not a heretical one. Abradskad, “Shall the
Judge of all the earth not do justice?” Moses askathy have You
done harm to this people?” Yet in the end, the grquestion to ask



is, “Why has this happened?” We will never know. ¥fe not God,
nor should we aspire to be. The right questiotiGéyen that this has
happened, what then shall | do?” To this, the anssvaot a thought
but a deed. It is to heal what can be healed, ratgim the case of
the body, psychologically in the case of the migpiritually in the
case of the soul. Our task is to bring light to dlaek places of our and
other peoples’ lives.

That is what Henry did. Renata still suffered. So de. But their
spirit prevailed over their body. Crushed, theyiatet light. Let no
one imagine this is easy. It takes a supreme adaitf. Yet it is
precisely here that we feel faith’'s power to chaliges. Just as great
art can turn pain into beauty, so great faith ean pain into love and
holy light.

Shabbat Shalom,

Hilchos Adar & Purim
7883. Ta'anis Esther is a fast day for men and worbe fast day is to
remember that Hashem listens when one is in a tindamder and need, as he
did at the time of Purim. The fast is also a segttaprevent the Satan from
prosecuting an inadvertent sin done on Purim.

7884. Finally, many Mikubalim write that the decegginst us from Haman
has a potential recurrence each year and the dgsitsda defense against the
decree. Shulchan Aruch w/Mishnah Brurah 686:1, Mlagiaysharim par.
Vayakhel, S'V Shevet Hakahasi 1:203

In honor of Parshas Zochor, we will be discussing:

Purim Mishaps

By Rabbi Yirmiyohu Kaganoff

Question #1: Stole a Brocha?

Someone walked into our Purim seudah, helped hintsesome
kreplach, recited a loud brocha and then disapde&teould we have
answered “amen” to his brocha?

Question #2: Purim Damage

An inebriated Purim drop-in damaged some propertpur house.
May we collect damages?

Question #3: Hurt at a Wedding

At a wedding, two people collided, causing onehefh to break a leg
and lose work time. Is the person who hurt himlé2b

Introduction:

Although we certainly hope that our Purim celelmasgi do not result
in anyone getting hurt, the topic of this week’sicde is whether
someone is required to pay compensation, shoutthhse damage in
the course of festivities. As we will discover,shs an old question,
with sources dating back to the time of the Beignitaash! As
always, our discussion is not meant for halachiectigsion — for that
we refer the reader to his own rav, dayan or poBe&.purpose of our
article is to provide educational background.

Early sources in the Mishnah and Gemara discusstheh one is
required to pay for harm that transpired in thersewf a celebration.
Let us begin with an anecdote mentioned in the Nash(Sukkah
45a), which states, according to Rashi's interpicaia that after the
completion of the hakafos in the Beis Hamikdash Hoshanah
Rabbah, the adults would grab the lulavim and esrdgom the
children and eat the esrogim. Rashi explains thatet was no
prohibition involved because this was part of tldiday festivities.
To quote Rashi's actual words, Ve'ein badavar Ishum gezel velo
mishum darchei shalom shekein nohagu machmas sjrtibkee is no
violation of the laws of theft or of darchei shaloimecause this
practice was part of the celebration.” Rashi's waliseference to
“theft or darchei shalom” is presumably based @nftftt that children
who were underage could have acquired their esragione of two
ways:

(1) Their fathers could have purchased them, inclwitase the
lulavim and esrogim belong to the children min hafo and one
would have thought that taking them violates stegli

(2) The children found the lulavim and esrogim,which case the
violation is because of darchei shalom. (See Mish@ittin 59b, for
further discussion on this last point.)

(Those who would like to research this subtopimore detail should
note that the approach is based on the commenttheofKapos
Temarim, who disagrees with the view of the Tosafos Tov.

The Kapos Temarim was authored by Rav Moshe ibab®h a
distant cousin of the author of the Ein Yaakov fbof them were
descendants of the Nimukei Yosef]. Rav Moshe ibalfilh was born
in Salonica about the year 1654, attended yeshivalstanbul and
was sent to Yerushalayim by Rav Moshe Ya'ish, airassman in
Istanbul, to become a magid shiur of the yeshivadret that Rav
Ya'ish supported. As hakaras hatov to his benefadtw the first
three years after his arrival in Yerushalayim, Réoshe ibn Chabib
sent back to Rav Ya'ish notes from his shiurimha yeshivah, which
he developed into seforim on mesechtos Rosh Hakh3ftana, and
Sukkah. Rav Ya'ish arranged for these chiddushiinetgublished in
Istanbul.

After three years in Yerushalayim, Rav Moshe G@lahe first to
hold the position called rishon letziyon, passegdaom Rav Moshe ibn
Chabib, then only about thirty-five years old, wagpointed as his
replacement to be the rishon letziyon. This isejaistounding, since
there were approximately one hundred great talnadachamin at the
time in the very small community of Yerushalayimamyg of them
decades older than he. This underscores his trevusnstatus as a
gaon in learning.

Unfortunately for us, his responsibilities as osHetziyon apparently
precluded his continuing his series on Shas. Wehale scattered
responsa from him and a monumental work on the Evggttin. Rav
Moshe ibn Chabib served as rishon letziyon unt8 premature
passing at the age of 47.)

Wedding jousting

Tosafos notes that, according to Rashi, the folhgwhalacha would
result. “We can learn from here that young men wide on their
horses to greet a chosson and they fight togetitebébly a jousting
match or something similar, performed to enterthecelebrants) — if
one of them tears the other’s clothing or injurisshorse, they are not
liable, because this is the minhag establishedusecaf simcha.” In
other words, when people are involved in celebrateven should it
get somewhat rowdy, the established practice exemperson from
paying damages that may result.

We should note that Tosafos mentions that one gowan tore
another’s clothing or injured his mount, both ofigrhare instances of
property damage — but Tosafos does not discusshetéhere is
liability in the event of physical injury. We witliscuss more on this
point shortly.

Tosafos then suggests an alternative way to exgle Mishnah:
After the last of the hakafos, the children remotteeir own lulavim
from the hadasim and aravos and began to playttvin lulavim and
eat their own esrogim (and not that the adults lggdithe children’s
lulavim and esrogim). According to this approache tMishnah
contains no reference to someone taking anotheop&r property as
part of the celebration, and it therefore provides source that a
celebration exempts liability should one damage esmm else’s
property. However, although the second approack doe provide a
source exempting a simcha situation from liabilitiiis does not
necessarily mean that those who understand thenisliistthis way
require that a celebrant pay damages. It simplynsméiaat there is no
source from the Mishnah regarding this law.

It is interesting to note that Rashi on the Gen{df) cites Tosafos’
approach in explaining the Gemara and disagredsitvin the basis
of a Midrash Rabbah that he quotes. This leadsntanteresting
discussion among the early acharonim.

The Maharam notes that Tosafos does not pointoeitier place that
Rashi himself mentions the other approach and deesgwith it. The
Maharam concludes that Tosafos obviously did nekhhis text in
Rashi; he also notes that he found other editibhiseoGemara that do
not have this Rashi. The Gra similarly states thiattext is not part of
what Rashi wrote but was written by someone |ated, then added to
our editions by an errant copyist. However, we showte that these
comments are attributed to Rashi's commentary ewethe very
earliest printed Shas, the Bomberg edition, primtedenice in 1521.
That would mean that the Maharam and the Gra aiaghthat this
mistake crept into Rashi even earlier, probablyoteefthe era of
printing.

We find evidence that not all rishonim agree tlathsone who caused
damage while celebrating a simcha is exempt. Thaagdeement is



borne out by a ruling of the Rosh, recorded in fodowing
responsum (Teshuvos Harosh 101:5).

Just muling around For the occasion of his weddamgl sheva
brochos, a chosson rented an elegant mule. Thal @grteement from
the non-Jewish owner included a provision thatthé mule was
injured, the renter/chosson would be required torgs only damages
but also a substantial fine, far more than the etaskalue of the
animal.

In the course of the merriment, a celebrant whe wa horseback
playfully chased after the chosson. His steed dmdli with the
chosson’s mule, severely injuring the mule. Subsatiy, there was a
din Torah concerning payment for the damage tahwsson’s rented
mule. (Some friend! And what a way to celebraterywadding!) The
Rosh rules that the friend is obligated to pay daenages for the
mule, but he is not obligated to pay the cost ef ¢bntractual fine
over and above the value of the mule, for reasaomslaited to our
discussion.

The Maharshal notes that if a celebrant at a smshexempt from
damages, the chosson’s friend should have no tegalonsibility to
make restitution. He therefore concludes that thetRlisagrees with
those who contend that there is an exemption fraging damages
caused by mitzvah merriment (Yam shel Shelomoh,aBKama
5:10).

Rowdy Ashkenazim

The Beis Yosef (Orach Chayim 695) quotes some @fsthurces that
excuse the merrymaker from damages, but notesthigimmunity
exists only in communities where this type of rowdgrrymaking is
common practice. He then notes that in the areehinh he lives, this
type of rowdy celebrating does not exist. Therefave understand
why he omitted any discussion of exempting merryangkfrom
damages when he wrote the Shulchan Aruch. On ther diand,
numerous other authorities, predominantly Ashkenazxempt the
person from paying damages caused by mitzvah gafety.,
Mordechai, Sukkah 743; Agudah, Sukkah ad locum;uihes
Hadeshen 2:210; Yam shel Shelomoh, Bava Kama 57H#).Rema
rules this way in three different places (Orach yiina695:2; 696:8;
Choshen Mishpat 378:9), and it is accepted subsdigues normative
halacha. (One later authority who disagrees wighRema is the Yesh
Seder Lemishnah, in his commentary to the MishneBukkah.) Here
I will quote one of the places where the Rema dités law: Young
men who ride to greet the chosson and kallah, sade one
another’s property while celebrating, are exempinfrpaying, since
this is the accepted custom. However, if it appé&atseis din that this
practice needs to be curtailed, it is authorizedequire payment.
Limitations

Notwithstanding the generally accepted approachatmerrymaker is
exempt from paying damages, there are exceptiorse Hs an
extreme example, mentioned by the Terumas Hadeshen:

Eliezer claims that Gershom pushed him extremehy ltauring the
Hoshanos and the subsequent impact broke Eliezkdslder blade.
Eliezer is now suing Gershom for compensation fr fmedical
expenses, lost work time, and other damages. Gershtorts that
since it happened in the course of the Sukkos raiebs, he is
exempt from paying. Testimony was introduced thatsBom’s act
was premeditated — he was angry at Eliezer and teetHoshanos
observance as a ruse to disguise his reprehensiblgions. The two
men were indeed involved in a serious tiff.

Indeed, although the Torah would require someon® wtures
someone intentionally to pay not only for the othbovementioned
costs, but also for embarrassment and pain, swmglrequire the
authorization of judges who have semicha for thass in a mesorah
that traces itself back to Moshe Rabbeinu. In &lditthese claims
can be collected only when they can be proven. Nesiess, the
Terumas Hadeshen rules that since the damage wisons and
Gershom attempted to mask his intentions in a \Wway tte would not
be liable, the situation requires punishment beywaritht the law
would necessarily require (Terumas Hadeshen 2:210).

We should note that the Terumas Hadeshen contbatd&ershom is
responsible because he intended to injure Eliddewever, had the
injury been unintentional, the Terumas Hadeshermesgthat there
would be no financial liability, notwithstandingettiact that there was

physical injury and fairly extensive damages. Ta#ds us to our next
subtopic.

Physical injury Does the exemption of liability c&dl in the course of
mitzvah merriment apply even when there is physioalry? The
Magen Avraham raises this question, and notesithstsubject to a
dispute among halachic authorities. He quotes thenekes
Hagedolah, who rules that one is obligated to mayphysical harm,
whereas the Agudah rules that one is not. We atéednabove that
the Terumas Hadeshen held, like the Agudah, thainot obligated
to pay even in the instance of physical injury, idtiathe cause of
damage be the merriment and not someone’s deseicabhtions.

A similar question was asked of the Bach. Duringgealding meal,
one of the celebrants smashed his drinking glasssiga wall and the
flying glass caused someone serious, permanentyinisi the glass
smasher obligated to compensate for the damageis, leg exempt
because of the rule of merrymaking? The Bach tfteslispute about
whether a merrymaker is obligated to compensate playsical
injuries. He rules that, even according to those whe that physical
injuries are included in the exemption, permandmnsgal injury is
not included (Shu”t Habach #62). This opinion a Bach is cited by
some later authorities (He'aros Rav Boruch Franikel Shulchan
Aruch, Orach Chayim 695; Mishnah Berurah 695:13).

Stole a Brocha

At this point, let us examine the first of our openquestions:
Someone walked into our Purim seudah, helped himsesome
kreplach, recited a loud brocha, and then disajge&hould we have
answered “amen” to his brocha?

The halachic question here is that, in gener&, fibrbidden to recite a
brocha on stolen food, and, therefore, one mayanstver amen to
such a blessing. The question is whether this fe@dnsidered stolen.
Some prominent 15th century halachic authoritiesteuan early
ruling of the Riva, one of the baalei Tosafos, tilhfood grabbed by
young men in the course of a Purim celebrationds gonsidered
stolen, provided that this happened sometime betwlee reading of
the Megillah at night and the end of the Purim séudTerumas
Hadeshen 1:110; Shu"t Maharam Mintz, end of #16 Beis Yosef
(Orach Chayim 696) quotes this ruling as normatieéacha. As a
result, the Mishnah Berurah rules that someone twbk food from
another person during the Purim celebrations maiterea brocha.
Nevertheless, he also quotes the Shelah (quotedebklya Rabbah)
who frowns on this behavior, stating that anyoneceoned about his
Judaism should not conduct himself this way. Nédwess,
notwithstanding the conclusion that the MishnahuBan applies to
this ruling, the halacha remains that, since tlvidual who helped
himself to the kreplach did not steal, he was nmeglito recite a
brocha prior to eating it, and the brocha was floeeenot recited in
vain. The result is that one is required to ansameen to this brocha.
We will continue this discussion next week, be"H.

Parshat Tetzaveh

by Rabbi Yaakov Asher Sinclair - www.seasonsofthenom.com
Birthday Blessings: Parshat Tetzaveh

Overview

G-d tells Moshe to command the Jewish People tplgymire olive
oil for the menorah in the Mishkan(Tent of Meeting)e also tells
Moshe to organize the making of the bigdei kehumeggy
garments): A breastplate, an ephod, a robe, a ehedktunic, a
turban, a sash, a forehead-plate, and linen treusgpon their
completion, Moshe is to perform a ceremony for sedays to
consecrate Aharon and his sons. This includes ioffesacrifices,
dressing Aharon and his sons in their respectivemgats, and
anointing Aharon with oil. G-d commands that evengrning and
afternoon a sheep be offered on the altar in thehkéin. This offering
should be accompanied by a meal-offering and linatiof wine and
oil. G-d commands that an altar for incense bet Inim acacia wood
and covered with gold. Aharon and his descendahtaild burn
incense on this altar every day.

Insights

Silent Broadcast

“Upon it (the Inner Altar) Aharon will bring the & incense...”
(30:7)



Advertising is the touchstone of contemporary sgci@he art of

advertising is not to sell a product. It is to gellpeople a perception
of themselves that will result in their buying theoduct. Maybe the
little blue stripes will keep your teeth lookingidimtter. Maybe they
won't. What sells the product, however, is notghemise of brighter

teeth. It is the lifestyle of people who have bteghteeth. As anyone
who sees these ads should know, people with brigbéth are never
unhappy. They never feel tired. They flit effordssfrom one party to
another. They jet-set across the world without akbmanager or
mortgage in sight. And all for the price of a tulifetoothpaste. Now
that's what | call getting value for your money!

In an age where illusion has become reality, wheeeple send
wreaths to TV stations when soap-operas stars ‘ahe'are written

out of the script, selling the Brooklyn Bridge hasver been easier.
All you need is a lot of money. And airtime.

The truth, however, sells itself. It doesn't needé¢ trumpeted to the
skies. Nothing is more infectious than the truth.

There is a Jew who sits in a most frugal apartmenterushalayim.

He has never made any television appearances. sledwer been
interviewed on any talk show. No one has ever aibegt him. And

yet the Jewish world beats a path to his door wheaeds a halachic
decision. His status and fame come entirely frompiety, plus the
fact that in virtually every area of Judaism he \keahe law better
than anyone else. And everyone else knows it.

In the Beit Hamikdash, the ketoret — the servicebafning the

incense — was performed away from the public eyegrivate. Yet

its scent could be detected as far as Jericho, tharetwenty miles
away.

When a person puts all his effort into living catig, in accordance
with the truth of the Torah, then, even though ey mot broadcast
his virtues, the nation will seek him out. His lifeay be a quiet
understatement, but all his actions will radiat@emn purity and

holiness like a beacon.

31y
179 MPON APy /9 Na NWN DY

[Additional items re Purim added by CS: ]

from: Project Genesis <genesis@torah.org>

to: dvartorah@torah.org

date: Thu, Feb 22, 2018 at 5:24 PM

Dvar Torah

By Rabbi Label Lam

A Place Called Purim

There is no discrimination when it comes to giviogt money on
Purim, rather anyone who extends their hand toiveagve to him.

(Shulchan Aruch)

There are four basic Mitzvos on Purim. 1) MegillaTe hear the
reading of Megillas Esther in the evening and dyrihe day. 2)
Matanos L’evyonim- To give monetary gifts to twogopmeople. 3)

M’shloach manos ish I're’ehu- To give two typesfobd to at least
one person. 4) Mishteh- To have a party with wine.

One way to approach Purim and Mitzvos in generab isbediently

execute and perform the Mitzvos of the day. Thisnable and

admirable beyond description. The Zohar invites aternative

approach to Mitzvos. It states that the 613 Mitzews really 613
pieces of advice. How do we understand and recortbidt they are
both commandments- required behaviors and yet eatsétme time
they are some sound council that would be wortHplow?!

The answer can be found in understanding the egtrdichotomy of

the human being. We are composed of a body andila A we a

body that has a soul or a soul that has a body®Pig tize question. To
the body Mitzvos are commandments. They are dideatetraining

and curing the uncontrolled passions of the bodyhsd they align
with the needs of the soul.

To the soul, the Mitzvos are a clear map to heline closer to its
Creator. The soul knows Mitzvos are a menu of oppdties. It has
only to convince or coerce the body to come hapgityng. When that
happens then the music of life awakens the feet taeddancing
begins. | saw a quote, “Those who dance are carsid@sane by
those who cannot hear music!"?!

Going into any Jewish time zone is just like crogsthrough an
earthly boundary. Even though it is not so recogie in the

dimension of time when we apply the logic of ge@imaeverything

is explained. Every country has its customs, lagguaurrency, rules,
climate, risks, and rewards.

These are worthwhile to know before heading toraifm destination.
| would not want to go to the North Pole in shatsl a tee shirt. You
can't pay for a cab in New York with Pesos. Justwasuld not want
to spend a week in Paris and fail to see the Louwtannot imagine
visiting Jerusalem and not go to the Kossel. Houali$t or tragic is
that?!

Now we can revisit the Mitzvos of Purim day and erstand how
they are really a rich assortment of priceless dpipdies.

1) Reading the Megilla we become overwhelmed witiuBah- belief

and trust that we are not alone and there is aehiddnd carefully
guiding our history, like a shepherd leading hixK.

2) We have a chance to exercise and flex the sairinuscle of

giving by lifting up those in need. We begin to rifi@st our oneness
as a people when we realize that our joy is incetephs long as
another suffers from want. We have that chanceet@gels- holy
agents to our fellows.

3) Giving food gifts connects us with others. “Wavé the ones to
whom we give”, Reb Dessler says. The more we dieerhore we

love! Relationships have a chance to be repaireldreimforced. The
Jewish Nation is forged into a ONE NATION like agi Cholent on
Purim. We start out separate beans, pieces of rgaalic, onion,

spices, potatoes, and water. Add heat and eachidndi ingredient

begins to share some particle of its essence witbrye other

ingredient in the pot, until such time as a pietewery one of us is
invested in every one of us. By the time all thedf@nd money have
passed around on Purim this is what has actualhpédr@ed, locally
and globally.

4) Finally in that jovial spirit of being eternallyound together with
all Jews and with HASHEM we can sip some wine dke ftocket

fuel it will propel us in the direction we are ady heading.

Finally we should not miss out on the chance tetslr out our hand
to HaMelech- Who is ready to fulfill His Purim deer, “anyone who
extends their hand ... give to them.” What a goldepastunity to

pray for whatever we need while traveling thougtplace called

Purim.
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from: Kol Torah Webmaster <webmaster@koltorah.org>
date: Feb 14 & 21, 2018
subject: Kol Torah Parashat Terumah
Turning the Ordinary into Extraordinary — The Statu s of Yom
Purim in Rambam’s Mishneh Torah: Part |
by Rabbi David Nachbar

The relationship between the individualawit of Purim and the
general quality of the day constitutes one of therarching questions
regarding the nature of Purim and our celebratibrit.oTo what
degree are the Mitzvot of the day isolated actipeormed against
an otherwise profane backdrop; alternatively, mitite mitzvot of
Purim stem from the day’s character as a Yom MisMeSimcha or,
maybe even, a Yom Tov. This essay will analyze Ramb
development of this central issue by investigatihgg novel
presentation of Purim’s various facets. In someesaglentifying a
prior source for Rambam'’s positions and formulaignoves elusive
while, in other cases, Rambam overtly modifies @ensingly
contradicts his Talmudic foundation. A common trethdugh, unifies
all of these instances and depicts Rambam’s disten@pproach
toward our central question.
Issur Melachah



Rambam presents the potential existenes désur Melachah on
Purim in a nuanced fashion, melakha is permitted, uwqualifiedly
inappropriate and ultimately unproductive (Hilchéegillah 2:14) —
“UMuttar B’Asiat Melachah, VeAf Al Pi Kein Ein Raii LaAsot Bo
Melachah. Amru Chachamim Kol HaOseh Melachah BaYamm
Aino Ro’eh Siman Beracha LeOlam[1]", “It is pernaitk to work on
these days. It is not, however, proper to do sa.$ages declared[2]:
Whoever works on Purim will never see a sign oileg[3].”
Rambam’s position seems problematic when assesgaitisa the
Talmud’s background discussion.

The Talmud (Megillah 5b) struggles with the questiof whether
Melachah ought to be prohibited on Purim. Histdrm@cedent offers
contradictory signals as R. Yehudah HaNassi hingalfted trees on
Purim; on the other hand, Rav cursed an indiviskledm he observed
planting flax, permanently terminating the flax'sogth. Adding to
the complexity of the matter, the Talmud cites R@sef’s halakhic
derivation of an Issur Melachah from the phraseniY@ov' in the
Pasuk’s description of Purim’s original celebratien“Simchah,
U’'Mishteh, VeYom Tov, U'Mishloach Manot ish Li'regihu” (Esther
9:18).

Three resolutions seek to resolve the tension. Alicg to the first
suggestion, an Issur Melachah applies on the obdatay of Purim,
either the 14th for city-dwellers or the 15th fasidents of walled
cities; however, it doesn’t apply on the alterndtgy. R. Yehudah
HaNassi observed Shushan Purim and was, thergberejitted to
plant on the 14th of Adar. Alternatively, Melach@hpermitted on
both days of Purim since the later Pasuk, whichcriless the
establishment of Purim as a holiday, describesdtys as “Yemei
Mishteh VeSimchah, U’Mishloach Manot Ish Li'rei'@&ihU’Matanot
Li'Evyonim” (Esther 9:22). The term ‘Yom ToV' is piaced by the
phrase ‘UMatanot Li'Evyonim,’ indicating that th&om Tov’
quality failed to gain traction and acceptance imitthe nation;
nonetheless, certain communities adopted an Isaladflah as their
communal norm, and Rav's curse reflected local camahpractice.
R. Yehudah HaNassi planted trees on Purim duest@dinmunity’s
preservation of the baseline standard. Finallyis ipossible that R.
Yehudah HaNassi's community adopted the more aousitstandard
of Issur Melachah, but R. Yehudah HaNassi's plantfor the
construction of a wedding canopy for Simchat Chatakallah was
consistent in spirit with Simchat Purim.[4]

Rambam’s qualified position that Melachahpermitted, but
universally inappropriate and unproductive, seemsdntradict all
three approaches in the Gemara. According to thet &pproach,
Melachah is absolutely prohibited while accordinghe second and
third approaches it is purely the function of conmalu practice.
Rambam’s view that Melachah is permitted, but
unconditionally inappropriate, seems baselessgpF{irthermore, the
inner logic of Rambam'’s view is difficult irrespeat of his source. If
the “Yom ToVv' quality of Purim was rejected, theote of Melacha’'s
inappropriate character are obscured.

Seudah

Rambam introduces several novel featurdssirpresentation of
Seudat Purim (Hilchot Megillah 2:15) -

“Keitzad Chovat Seudah Zu? SheYochal Bassar Ve¥iteSeudah
Na’'eh K'Fi Asher Timtzah Yado, VeShoteh Yayin Adeishtacher
VeYeiradeim BeShichrut”, “What is the nature of abligation for
this feast? A person should eat meat and prepaagtractive feast in
accordance with his financial means. He shouldkdwine until he
becomes intoxicated and falls asleep in a drunkgyos’

Rambam incorporates the consumption of meat witigndefinition
of the mitzvah, but simultaneously omits any reguient to eat bread.
Moreover, Rambam surprisingly includes drinking eviwithin the
Seudah’s framework. Rambam’'s basis for requiring newi
consumption is, undoubtedly, Rava’'s statement (Nédgi7b) —
“Michayeiv Inish Li'vsumei Bi'puraya Ad Delo Yada én Arur
Haman Li'Varuch Mordechai”, “a person is obligatéal become
intoxicated with wine on Purim until he can no lenglistinguish
between how cursed is Haman and blessed is Mortlecavhich
Rambam treated as a Halachic norm. The inclusiothief norm as
part of the Seudah’s framework, though, is not agmain Rava's
words. What is additionally striking about Rambaroése definition
of the Seudah, is the subjective standard thaetsefar its fulfillment.

Typically, obligations to eat and drink have quBalile measures
which determine whether one has properly fulfilled Mitzvah. With
respect to Seudat Purim, though, Rambam introdacasgending
scale depending on the individual. A ‘nice mealbsld be prepared
‘in accordance with one’s financial means.’ Likegjishe quantity of
wine necessary to cause one to fall asleep in akdrustupor would
seemingly vary between people. Rambam’s innovat@agures of
Seudat Purim — the inclusion of meat and wine[fig omission of
bread[8], and a subjective, ascending-scale[9] L @re without an
immediately apparent source.

Mishloach Manot and Matanot Li'Evyonim

The Talmud (Megillah 7a) establishes olpgectmeasures for the
necessary number of gifts and recipients for th#illfoent of
Mishloach Manot and Matanot Li'Evyonim —“Tani Ravo&eéf:
U'Mishloach Manot Ish Le'rei'eihu Shtei Manot Lelskchad.
U'Matanot Li'Evyonim Shtei Matanot LeShnei B'nei aah”, “Rav
Yosef taught that the verse states: ‘And of sengiogions one to
another’ (Esther 9:22), indicating two portions doe person. The
verse continues: ‘And gifts to the poor’ (Esthe2?); indicating two
gifts to two people.”

Two portions must be delivered to one individuat fdishloach
Manot, and two gifts must be given to two poor vidiials for
Matanot Li'Evyonim. Rambam’s presentation of bottald¢hot
modifies the Talmud'’s definition. He writes (HildhMegillah 2:15-
16) —“VeChain Chayav Adam LeShloach Shtei MandfeChol
HaMarbeh LeShloach LeRei'im Meshubach... VeChayav Had€k
LeAniyim BaYom HaPurim Ein Pachot MiShnei Aniyim™and
similarly a person is obligated to send two poiionand anyone who
increases his sending to friends is praiseworthyd. @ane is obligated
to distribute to the poor on the day of Purim, lests than two poor
individuals,”

In both instances, Rambam converts the Talmud’'sntéigble
measures into minimum standards. With respect shidach Manot,
the praiseworthiness of the gesture is commensuwigitethe number
of gifts and people one delivers to - “Ve'Chol
HaMarbeh...Meshubach.” The escalating quality of thiézvah is
even more pronounced with respect to Matanot LiEuy where
Rambam includes an aspirational quality in hisahivasic definition
—“not less than two poor individuals.”[11]

The expansive scope of Matanot Li'Evyonimdsstribution
relates to which individuals qualify as deserviegipients in addition
to the number of individuals who are given to. Rambadopts an
exceedingly accommodating standard (Hilchot Mehiltal6) - “Ein
Medakdekin BeMa’'ot Purim, Ela Kol HaPoshet Yadotdli’Notnim
Lo", “we should not be discriminating regarding negrcollected for

deemePurim. Instead, one should give to whomever stestaiut his hand.”

The Talmud (Bava Metzia 78b) provides the basis Rambam’s
ruling when it states “Ein Midakdekim BeDavar,” wlen't adopt a
calculated approach with respect to money colledted Matanot
Li'Evyonim. Rambam, based on the Talmud YerushdMegillah
1:4), interprets that funds should be distributed anyone who
stretches out their hand without inquiring furthebout the
individual's financial standing and deservedne&y.[JAlthough
Rambam’s approach seems well rooted in earliercesurthe risky
attitude that is adopted appears surprising. ltiéuwere collected for
distribution to the poor, it seems reckless for l&aim to carelessly
misappropriate the money.[13]

Conclusion

See next week’s issue of Kol Torah for a contiramatiof the
discussion.

[1] The Frankel edition records a version of Ramlsatext that omits the word
‘LeOlam’.

[2] Later Acharonim debate Rambam’s source thatvaiieever see a “Siman
Beracha” from work done on Purim. R. Joseph Carat (Besef O.C. 696:1)
speculates that it is based on Rav’s curse thatissa®d in response to the
planting of flax on Purim. Looking at that precedd®av’s curse was narrowly
focused on the flax’s growth, the direct productiteé Melachah performed,
and was not a more sweeping curse as the word ‘beOfaght indicate. R.
Caro’s qualification (Shulchan Aruch O.C. 696:1) densistent with this
conclusion — “one who does Melachah will never aesign of blessing from
that work.” Gr"a notes that Rambam’s precise phraggoappears in the
Talmud (Pesachim 50b) - “one who does Melachah en Ehabbat and Erev
Yom Tov from Mincha and onward, Motzei Shabbat, Mot¥em Tov, or
Motzei Yom HaKippurim and any time there is a NidrAxkirah (Rashi — a



hint of sin) which includes a Ta'anit Tzibbur, omdéll never see a sign of
Berachah.” Gr'a identifies the sweeping phrasey“ame there is a Nidnud
Aveirah,” as Rambam’s source, feeling that it mustoemgass additional
examples like Purim and not be limited to Ta'anitbizir alone. The Sefat
Emet (Megillah 5b s.v. m"t latyei), though, raisesaunterpoint to the Gra,
noting that the Gemara specifically includes Te'daibbur, implying Purim’s
omission from the “Eino Ro’eh Siman Beracha LeOlam.”

[3] Magen Avraham (O.C. 696:3) wonders whether oilesimply not profit
from the work, as R. Eliyahu Mizrachi believed, dnether one will actually
suffer financial loss as was his personal view.

[4] The allowance of Melachot which foster feelingsSimcha independent
from Simchat Purim simultaneously tests the naturepamameters of Purim’s
Issur Melachah and its comparison to Yom Tov's pelrgrohibition as well
as the nature of Simchat Purim and how generic doréal the Simchat
HaYom must be to the specific themes of the day.

[5] Lechem Mishneh (Hilchot Megillah 2:14) wonderfiywvRambam did not
reserve his remarks specifically for communities thdbpted the Issur
Melachah as their communal practice. Similarly, thagkh Avraham (O.C.
696:2) and Sefat Emet (Megillah 5b, s.v. m"t latyeigth observe that
according to the Beit Yosef's explanation that Rastirse serves as Rambam’s
basis, the “Eino Ro’eh Siman Berachah LeOlam” shdelgend on communal
practice as the Gemara explains. Magen Avraham nttesigh, that R.
Eliyahu Mizrachi understood Rambam’s pronouncement agplying
universally, irrespective of communal standards.

[6] Several Provencal Rishonim argue that a widespreational acceptance
of the Issur Melachah, rendered it no longer suljgéndividual review and
adoption on a local, communal level. See Orchot CHalifthot Purim no.
27), Kol Bo (cited in Darkhei Moshe O.C. 696:1)daveiri (Megillah 5b s.v.
Shnei Yamim). This, too, might serve as a basis fourzgonditional reading
of Rambam.

[7] Orchot Chaim (Hilchot Purim no. 39 and cited Shulchan Arukh O.C.
696:7), permits an Onen to consume meat and wineudmParguing that an
Asei Di'Yachid, the laws of private mourning, cannaipersede an Asei
Di’Rabbim Deoraita, the Biblically mandated nationelebration of Purim. In
his opinion, the requirement to consume meat and wimePurim obtains
Biblical standing since Divrei Kabbalah KiDivrei fieh, laws from Scripture
share similar halakhic standing as Torah laws.

[8] Whether Seudat Purim requires the framework e&tlris subject to debate.
Sha’arei Teshuva (O.C. 695:1) cites a view preskeimdirkei Yosef that one
can fulfill the Mitzvah of Seudat Purim without bdeaSimilarly, Magen
Avraham (O.C. 695:9) explains that one should npea¢ Birkat HaMazon if

[13] The challenge is compounded according to thiahkly Kol Yisrael
(recorded in Ramban Bava Metzia 68b, s.v. Vei'diat funds are distributed
to Aniyei Aku’m, as well (the non-Jewish poor). leesns inexcusable to
nonchalantly release communal funds collected fospecific Mitzvah.
Regarding this particular practice, see Magen AamalfO.C. 694:6) and Taz
(O.C. 694:2).

“Turning the Ordinary Into Extraordinary — The Statu s of Yom
Purim in Rambam’s Mishneh Torah: Part ||
by Rabbi David Nachbar
Purim’s Aspirational Standards

Several surprising positions and formulatiosgnd out in
Rambam’s presentation of Purim - his qualified pntation of
Purim’s Issur Melachah seems to contradict the Tdlrhis definition
of Seudat Purim seems to lack a clear basis iT&h@ud and adopts
a subjective, ascending-scale definition, and lifinais definitions of
Mishloach Manot and Matanot Le’Evyonim modify thelifud’'s
formulation in order to introduce an escalatinglesdar ambitious
fulfillment of both Mitzvot. (Editor’'s note: Last @ek’s issue of Kol
Torah on Parashat Terumah contains an expandeénpatsn of
these issues. See “Turning the Ordinary Into Extiaary — The
Status of Yom Purim in Rambam’s Mishneh Torah: P3rt
The common strand unifying each of these noveii¢lse aspirational
quality of Purim. In each instance, there existsmaic definition that
sets a minimum standard, but one that can be diughc and
ambitiously built upon.
Rambam’s opening formulation of Purim’'s multiplecéés unearths
the underlying motive behind Purim’s aspirationainslards (Hilchot
Megillah 2:14) —
“Mitzvat Yom Arba’ah Assar LeBnei Kefarim, VeAyarofeYom
Chamishah Assar LeBnei Kerachim, LeHiyot Yom Sinmtha
VeMishteh U’Mishloach Manot LeRe’'im U'Matanot Le'lonim”,
“It is a Mitzvah for the inhabitants of the villag@nd unwalled cities
on the fourteenth of Adar, and for the inhabitaoftshe walled cities
on the fifteenth of Adar, for it to be a day of japd celebration and
gift-giving to friends and to the poor.”
Rambam’s remarkable opening definition sets the fonthe ensuing

Al HaNissim was omitted, and certainly not if thegve already eaten a meal Halachot. There is no Mitzvah to eat a Seudahjstvere a Mitzvah
earlier that day, since it is nowhere stated theadb is a required component of to send Mishloach Manot or Matanot Le’Evyonim, per rather, the
the Seudah; rather, one can fulfill the obligaﬁIﬁrSeudah with “Sha’ar Minei Mitzvah is to engage in these activities in orderttansform an
Matamim,” other delicacies. Aruch HaShulchan (O895:7) argues that ordinary, routine, profane day into “a day of jaydacelebration and

Mishteh’s composition requires bread. Relatedlyhitam Schick (Teshuvot
O.C. no. 340) believes that the expression of Sind#graands bread; at the
same time, he attempts to justify Magen Avraham’spestive.

gift-giving to friends and to the poor.” The Mitavain his definition,

is “for it to be a day of...."[1] The Mitzvah activgs that we perform

[9] Tur's formulation (O.C. 695:1) also gives voite the ascending scale dO Not exist against a profane backdrop nor do ttes from a day
measure of Seudat Purim — “Mitzvah LeHarbot BeSewdlaim.” Bach Whose already established character is one of a Wishteh

explains that Tur inferred this embellishment of edah from the Talmudic VeSimchah or a Yom Tov. The relationship is revérsech that
account (Megillah 7b) in which Rav Ashi questiorthd Rabbanan’s absence engagement in these Mitzvah activities transformesday’s character

from the Beit Midrash on Purim day. Rav Kahane’s oesg “Dilma Tridi
BeSeudat Purim” implies that the overwhelming, alt@mpassing investment
of time and energy toward preparing the Seudah ualify as a Mitzvah;
otherwise, the Rabbanan’s absence would still becumsable. Gr’a points to
Abaye’s description of how he was full when he Rfibbah's Seudah, yet
when he arrived at the home of Mari bar Mar, he s&wed and consumed
“sixty dishes with sixty different types of cookéabds and | ate sixty pieces
from it” (Megillah 7b).

[10] Mor u’Ketziah's surprising comment (cited in Sv@i Teshuvah O.C.
695:1) crystallizes the ascendant scale of SeuddaP The Talmud (Bava
Batra 60b) provides a culinary example of a Jewkr@resent consciousness
of our ongoing national mourning for Jerusalem amdBhit HaMikdash. One
is obligated to leave out a small item while prepgra festive meal to
symbolize the incompletion of our simcha. The Mor etah argues that this
requirement does not apply to Seudat Purim. MeiedMah 7b s.v. Chayav)
similarly states that excessive feasting on Purimukhnot be lacking in any
way — “She’lo Yechsar Shum Davar.”

[11] Tur (O.C. 695:4) incorporates the aspiratiogadlity of “not less than”
even into his basic definition of Mishloach Mandtore must send portions to
his friend, at least, two portions to a single wdiial.” Coupled with his
comment to embellish one’s Seudah, Tur adopts an @disgescale measure
for all three Mitzvot of the day.

[12] Rashi (Bava Metzia 78b s.v. Ve’Ein, Aval, Vétmotar), based on the
Tosefta (Megillah 1:5), explains the Gemara diffeethat we don't calculate
how much food is required by poor individuals anaughter just enough to
precisely meet their needs; rather, we slaughtenasiin abundance and sell
any leftovers that might remain afterward. Rashppraach, too, demonstrates
the expansive approach that is employed toward dyagt Matanot
Li'Evyonim gifts rather than the adoption of a narrealculating attitude.
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and creates the extraordinary out of the ordinary.

With this orientation, Rambam’s innovations shamamon internal
logic. The day is inherently profane and routing,fhd, hence,
Melachah is permitted; however, it is inappropribexzause of the
aspirational motif which seeks to transform the datp a Yom
Mishteh VeSimchah or, possibly even, a Yom Tov.@mbam’s
definition of Seudah draws upon the Mitzvah of SiatcYom Tov
which is defined by meat and wine, too. Rambam,kanbther
opinions, believed that the Mitzvah of Simchat Ydiov still finds
Biblical expression even following the destructiami the Beit
HaMikdash through the consumption of meat and wifthere is no
Simchah other than with meat, and there is no Satmabther than
with wine” (Hilchot Yom Tov 6:18 based on PesacHifiPa).[4] The
aspirational definition that Rambam introduces irte various
Mitzvot of the day — “in accordance with his fingalcmeans” for
Seudah, “whoever increases his sending of giftsfrtends, is
praiseworthy” for Mishloach Manot, and “not lessathtwo poor
individuals” for Matanot Le'Evyonim - all reflecthis goal of
transforming the day’s quality. Discrete Mitzvah tiaos are
quantifiable and can be objectively defined. Thealgof Purim’s
Mitzvot, though, is to transform its quality of tmand character of the
day.[5] Toward that end, the transformation of tlag’s quality as a
“Yom Simchah U’Mishteh, U’Mishloach Manot LeRe’ir’Matanot
Le'Evyonim” is commensurate with the degree andrexbf one’s
investment.



The Mitzvot's goal oriented focus of transformirigetday’s character
rather than process orientation that focuses ocifspenethods might
be responsible for Rambam’s willing accommodatioh any
individual who extends their hand for Ma’ot Purimdney distributed
on Purim). A process orientation would treat thed& collected for
Matanot Le'Evyonim as earmarked for that Mitzvabnal and any
distribution to an wundeserving individual as a ctetg
misappropriation of the money. All of the day’s kibt, however, are
aimed at a common goal, the creation of a “Yom ®ahc
U'Mishteh.” If the distributed funds qualify as Mikach Manot
rather than Matanot Le'Evyonim, the shared primgoal might
remain unaffected.[6]

Matanot Le'Evyonim and Rejoicing in Hashem’s Presen

The aspirational quality of Purim day finds greategpression in
one’s investment in Matanot Le'Evyonim, surpassiogth the
importance of enhancing one’'s Seudah “in accordamitle one’s
financial needs” and the praiseworthiness of enghétlg one’'s
Mishloach Manot. Rambam explains (Hilchot Megilt7) —

“Mutav La'’Adam LeHarbot BeMatanot Evyonim MilLeHarbo
BeSe’udato U'VeShiluach Manot LeRei'av. She’Ein Bh&imchah
Gedolah U'Mefoa’arah Ela LeSamei'ach Leiv Aniyim Y&tomim
VeAlmenot VeGeirim. SheHaMesamei'ach Leiv HaUmlaliaEilu
Domeh LaShechinah, SheNe’emar LeHachayot Ru’achfatiine
ULehachayot Leiv Nidka'im,” “It is preferable for person to be
more liberal with his donations to the poor tharnb® lavish in his
preparation of the Purim feast or in sending podi¢o his friends.
For there is no greater and more splendid happithessto gladden
the hearts of the poor, the orphans, the widowd tiae converts. One
who brings happiness to the hearts of these umfatéuindividuals
resembles the Divine Presence, which Yeshayahd%pdescribes as
having the tendency "to revive the spirit of thevllp and to revive
those with broken hearts[7].™

The value expressed here is strikingly parallel Rambam'’s
description of Yom Tov (Hilchot Yom Tov 6:18) —

"U’'CheSheHu Ocheil VeShoteh Chayav LeHa'Achil LaGei
LaYatom VeLaAlmanah Im She’ar Aniyim HaUmlalim. Avi
SheNoeil Daltot Chatzeiro VeOcheil VeShoteh Hu WiBa Ve'lshto
Ve'Eino Ma’achil U'Mashkeh LeAniyim U’LeMarei NefésEin Zo
Simchat Mitzvah Ela Simchat Kereiso,” “When a perssats and
drinks [in celebration of a holiday], he is obligdtto feed converts,
orphans, widows and others who are destitute aod o contrast, a
person who locks the gates of his courtyard ans @adl drinks with
his children and his wife, without feeding the paod the embittered,
is [not indulging in] rejoicing associated with dtkah, but rather the
rejoicing of his gut.”

Rambam’s terminology as well as the religious vatimcluding less
fortunate individuals in one’s celebration are shlain both contexts,
Purim and Yom Tov.

At the same time, the inverted relationship betw@ernm and Yom
Tov is also captured in this very comparison. OrmY®ov, we are
bidden to celebrate before Hashem, “You shall cejobefore
Hashem, your God,” and as part of that celebratiie, Pasuk
continues, we are commanded to include in our calEn
individuals  facing difficult challenges and compised
circumstances, “you....the Levi within your gatese tbonvert, the
orphan, and the widow amongst you” (Devarim 16:Hgshem is the
paradigm of compassion, mercy, kindness, and bessdliselfless
giving, and, as a result, celebration in His presamust express itself
through appreciating the source of one’s bounty thndugh selfless
giving. On Purim, the relationship is inverted. \é®s on Yom Tov
“rejoicing before Hashem” translates into acts elfless giving, on
Purim acts of selfless, boundless giving createregoiting before
Hashem.” By acting selflessly, empathetically, &iddly toward
impoverished and downtrodden people, the divinelityuaf man
comes to the fore, “one who gladdens the hearhede unfortunate
individuals is comparable to the Divine presenass”the Rambam
writes in Hilchot Purim. The celebration of Purimthus transformed
into a “rejoicing before Hashem.”

For this reason, Matanot Le'Evyonim surpasses $elRdem and
Mishloach Manot in its aspirational quality andatsility to transform
the character of the day. It, more than the otheas, infuse the day
with a Yom Tov-esque quality of “rejoicing beforeashem.” The
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‘Yom ToVv' quality (Esther 9:19) that was featured the initial
celebration of Purim was not rejected when it watsrl replaced by
Matanot Le'Evyonim (Esther 9:22) in the establishtva Purim as a
holiday.[8] Purim seeks to remind us that livingHashem’s presence
and leading a divinely inspired life ought not lesarved exclusively
for the Kedushat Ha’Zeman of the Yamim Tovim or fioe Kedushat
HaMakom of the Beit HaMikdash. Even the ordinary d@ made
extraordinary and the profane into a quasi-Yom Wren we tap into
the divinity embedded in our humanity and engagebdanndless,

selfless giving to others.

[1] In my opinion, Maggid Mishnah’s comment (HilchMegillah 2:14) that Rambam’s
introduction is “explicit there (Masechet Megillai) many places” glosses over the
emphasis and novelty of Rambam’s formulation.

[2] The inherently profane nature of Purim is pbisiesponsible for Rambam'’s extreme
view (Hilchot Aveil 11:3) that Aveilut (the staté mourning) is fully applicable on Purim
— “Nohagin Bahen Kol Divrei Aveilut.” This stands icontrast with the view of the
She'iltot and Sefer Miktzo’ot who believe that Puterminates the observance of Shiv'ah
were it to have started, and the more compromipigjtion of Maharam of Rothenberg
that Devarim SheBeTzina are practiced, but not Bev&heBeFarhesia, private but not
public expressions of mourning (Rosh Moed Katarb31ir O.C. 696:4-6).

[3] Three potential expressions of Purim’'s remnafim Tov' quality might be the
aforementioned positions of the She'iltot and Se¥ktzo'ot that Purim cancels the
remaining period of Aveilut Shivah, the Maharil'saptice (Darchei Moshe and Rema
0O.C. 695:1) to wear Shabbat and Yom Tov clothinghémor the day, and the Yesh
SheMegalgeil (cited in Meiri Beit HaBechirah Meghl 4a, s.v. chayav) who argue that
the Beracha of SheHechiyanu during the daytimeieppd the day’s quality as a Yom
Tov which only begins during the day of Purim, apased to other Yamim Tovim where
it begins at night. Netziv (Ha’Amek She’Eilah 67\ 8¢ws the She'iltot’s view regarding
Aveilut as a function of Purim’s Chiyuv Simchat MeiRit, rather than the day’s general
status as a Yom Tov. For this reason, he positsttieae is no aspect of Kavod that
pertains to the day, nor an obligation to shavelandder clothing prior to Purim unlike
Yom Tov.

[4] Indeed, Maggid Mishnah (Hilchot Megillah 2:1%5gferences the formulation in
Pesachim (109b) and Hilchot Yom Tov (6:18) of “Bimchah...” as Rambam’s source
for including meat. The connection to Simchat YowvTis further strengthened by a
linguistic parallel in Hilchot Yom Tov (6:18) whefRambam describes the obligation to
purchase new items as part of Simchat Yom Tov -e“should purchase for them nice
clothing and jewelry in accordance with one’s fioiah means.” The concept relies upon
the Torah’s formulation of celebrating the Yamimvifo “in accordance with God's
blessing which He has given you” (Devarim 16:10). The connection to Simchat Yom
Tov can be conceptualized in one of two ways. A enambitious formulation would
argue that the goal of Seudat Purim is to infu¥®@m Tov quality into our experience of
Purim, whereas a more tempered formulation woulglaén that, although Purim
technically lacks the status of a Yom Tov, we digwn a parallel institution in order to
define the appropiate Halachic outlets for Simchiéithe wine component of Seudat
Purim also draws upon the Mitzvah of Simchat Yonv,Tits tailored Purim application
would far exceed its quantity and role on a typi¢am Tov. In fact, Rambam stridently
cautions against drinking excessively on Yom Tomtaasting proper Simchah that serves
Hashem with drunken frivolity and lightheadednedsiciv eviscerates any service of
Hashem.

[5] The Talmud Yerushalmi’s treatment (Megillah Lof Purim or Shushan Purim which
coincides with Shabbat roughly expresses this quntieat Purim’s status as a Yom
Mishteh Vi'Simchah must be actively created by mmatier than viewed as naturally or
heavenly endowed. In the Yerushalmi's view, SeuBatim cannot be fulfilled on
Shabbat, but must rather be delayed until Sundagesihe Pasuk states “to make them
days of Mishteh VeSimchah.” This teaches that Psri8imchah is dependent on Beit
Din’s creation, not on heaven. The focus of theugbalmi is on Beit Din’s role in
actively creating Purim’s character whereas inapproach developed here the activities
of the nation and individuals impact the day’s gyal

[6] Ramban (Bava Metzia 68b, s.v. VeEin) might halvis in mind when he explains —
“DeYemei Mishteh VeSimchah Ketiv, U'Mishloach Manbdtami Ketiv.” All of the
Mitzvot are geared toward transforming the day, asda result, the specific methods are
not as consequential. Alternatively, the interctemiglity of deserving Evyonim with
undeserving, wealthier takers might relate to #lationship between the specific methods
of Mishloach Manot and Matanot Le'Evyonim. It'suitive to view the two gifts as
differing fundamentally in their nature, especiaifyMatanot Le'Evyonim possesses a
general, or Purim specific, Tzedakah foundatiore Plrim gifts, though, might possess a
fundamentally similar nature, differing only in theantity of portions given based on the
intended audience, two gifts to a wealthy individoat sufficing with less to each pauper.
See Ritva (Bava Metzia 68b, s.v. Ve’Ein) who foratek “She’Ein Yom Zeh MiDin
Tzedakah Bilvad Ela MiDin Simchah U’'Manot, SheHarAf Be'Ashirim Ketiv
U’Mishloach Manot Ish LeRei’eihu.” For this reasarassification as one type of gift as
opposed to another carries less significance andatieviate the pressure to investigate
extensively.

[7] Rambam’s prioritization of Matanot Le'Evyoninver the Mitzvot of Seudat Purim
and Mishloach Manot seems to reflect his persor@kpoint and is without a specific
source in Talmudic discussions about Purim. The dihgMishnah, who typically
provides background sources for Rambam’s Haladotply states — “Divrei Rabbeinu
Re’uyin Eilav.”

[8] Mori VeRabi, Rav Michael Rosensweig, felt tleambam’s description of “Yom
Simchah U’'Mishteh U’Mishloach Manot LeRei'im U’Matat Le'Evyonim” seeks to
strike a balanced chord of, on the one hand, réuprthe later Pasuk’s replacement of
‘Yom Tov' with ‘Matanot Le'Evyonim’ while, at the asne time, not completely
relinquishing the “Yom Tov’ aspiration by presemyithe original order of ‘Simchah’ prior
to ‘Mishteh’ unlike that later Pasuk’s reversal'dtishteh’ preceding ‘Simchah’.



