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From: Torah Musings <newsletter@torahmusings.coate:drhu, Mar 17,
2016 at 12:19 PM subject: Torah Musings
Vort from the Rav: Vayikra
The Vort from the Rav feature restarts, courtdspro Arnold Lustiger ,
adapted from his newly published
Vayikra volume ofChumash Mesoras HaRahttp://tinyurl.com/chumash-
mesoras-haRav-Vayikr&abbi Joseph B. Soloveitchik zt”l
ViNirtza Lo and it will be accepted for him.

In our weekday Shemoneh Esrei prayer, we enddtiggnary section
starting with the words Shema Koleinu : Listen tw woice, Lord our G-
d...and in compassion and favor accept our préyelyou, G-d, listen to
prayer and pleas. Immediately following this blagsive recite the
paragraph which starts with the word Retzeih - Fawbr, Lord our G-d, in
Your people Israel and their prayer...and accefmiva and favor the fire

transforms the repetition of the Amidah into a caimiad sacrifice. (Shiurim
Lezecher Abba Mori, Vol. 2, p. 214; Mesorah, Valp55)

From:Rabbi Chanan Morrison <chanan@ravkooktorah.org> reply-to: rav-
kook-list+owners@googlegroups.com to: rav-kookdigiooglegroups.com
date: Wed, Mar 16, 2016 at 7:58 AM subje&tay Kook Torah]

Rebuilding the Temple

Rebuilding the Temple

Uproar Over a New Yeshiva in Jerusalem
A brief notice posted in a small magazine ("Thei§€tfan") in England
generated a great stir in the London Zionist offidee London office
quickly dashed off a request for an immediate fitation to the Zionist
executive in Jerusalem. And the surprised Jerusel@outive committee
forwarded the inquiry to the Chief Rabbi.

The Zionist office quoted the original London elgj dated Dec. 22, 1921:
“A matter of great significance to the public heeen reported from
Jerusalem. Chief Rabbi Kook has announced thatvayashiva or seminary
will be established in the holy city, with the gadlinstructing men of
priestly or Levite descent regarding their Templéies. The studies will
include rites connected to the Temple sacrificghe“rabbi believes that this
matter is extremely pressing, as he is convincat] thith [the state of] the
world at this time, the Jews will once again offacrifices to G-d. Indeed,
such a possibility has been long expected by thdtbeinsight into Jewish
sensitivities, knowledgeable in the prophecieshefMessianic Era.” The
Jerusalem executive demanded a response. Whativesan? Were there
imminent plans to rebuild the Temple and reinstia¢eTemple service?

Rav Kook Responds
temple The reality - a small group of young merdging the Talmudic
tractates that discuss the principles and lawsrgawg the Temple service -
was light-years away from the London magazine'siasdogical portrayal
of an academy established for the practical infttn®f kohanim. And yet,
from Rav Kook’s written response, one senses aiocegpproval for the
magazine’s interpretation of the significance & #vent. And perhaps a
measure of disappointment in the reaction of thedom Zionist office.

Below are excerpts from Rav Kook’s proud reply:

1. Itis true that Yeshivat Torat Cohanim was lelgghed here [in the Old
City of Jerusalem] with the unique goal that scholaho are kohanim will
study the Talmudic order of Kodashim, which is guhoritative source of
[study of] all Temple services.

2. The foundation of the Jewish people’s natioagival must - despite its

offerings of Israel and their prayer. It would seiat the theme of this latter secular manifestations - be based on the nationisdations in holiness.

blessing is identical to the earlier one and isesilyous. Why did the
Anshei Knesses Hagedolah see fit to apparentlyatdhe same request in
sequence?

The theme of the Shema Koleinu prayer is thatshalld accept our
prayer. The theme of Retzeih is that our prayeukhbe considered as a
sacrifice. The word Retzeih evokes the phrase ¥illito in the context of
sacrifice. Through this statement, and indeed ffindhis entire benediction,
something wondrous takes place: our prayer, whitth this point has been
in the form of a conversation, is now transforme ia sacrifice. The term
Avodah Shebeleiv the service of the heart inhai@ptayer, is an act of
self-sacrifice. (Shiurim Lezecher Abba Mori, Voludep. 216; Worship of
the Heart, p. 178)

The blessing of the kohanim is connected to theedietion of Retzeih
since that blessing was made after the completidheocommunal sacrifices
in the Temple. Without this blessing, the Templerise was incomplete.
The Torah states: And Aaron lifted up his handsat@ls the people and
blessed them. He then descended from preparingjritafering, the burnt
offering, and the peace offering (Lev. 9:22). Tlod&nim therefore walk to
the platform during the blessing of Retzeih, fasithis blessing that

The inner goals of the nation need to be firmlytedan all matters of
holiness.

We must affirm at all times our eternal aspiratibat the Temple be rebuilt
speedily in our days - openly and with deep faitithout hesitation and
misgivings.

3. Itis our firm belief that the day will come @ all nations will recognize
that the place that G-d chose for all time as iteefsr our Temple shall be
returned to its true owners. There, “the greattaoigl Temple” will be built,

a house which will become - through the Jewish feefa house of prayer
for all the nations” (Isaiah 56:7), as G-d has przu.

And even though this yeshiva is entirely and puaal institution for
[theoretical] Torah study, the yeshiva's establishtmonetheless contains a
subtle message to the world. The nations shouldhiat that we have -
even in a fleeting moment of despair, G-d forbadnceded to relinquish our
rights to the site of the Temple, the cornerstdredidoly places.

In the past, the official British committee questd my views regarding the
Temple Mount and our relationship to it. | respahtieat, until recently,
realizing our national rights to the Land of Israls universally viewed as
an unlikely outcome. Nonetheless, Divine Providdmmaight about the
means so that which was improbable became probaldere certain that



this process will continue, until all peoples wékcognize the justice of our
rights to our holy Land, as it is written in Scrips.

So too, the day will come when all nations wit@gnize the truth of our
rights to the Temple area. All will know and recagnthat the prophetic
vision regarding this holy place - that “My hous#l e called a house of
prayer for all the nations” - will only come to gashen this great and holy
Temple will be established there, in the hands¢sobiiginal, eternal owners,
the people of Israel, G-d’s people from time immealoThey and no other.
(Adapted from Zichron Re’iyah, pp. 201-203; IgidaRe’iyah vol. IV,
1127)

http://www.reparashathashavuah.org/blog-rabbi-dathgoff-parashat-
hashavuah/parashat-vayikra-5774-2014-maimoniddsakat-sacrifices-
and-rav-soloveitchik

Parashat Vayikra 5774, 2014, "Maimonides, KorbgBacrifices) and Rav
Soloveitchik"
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Maimonides, Korbanot (Sacrifices), and Rav Soloveihik

Rabbi David Etengoff

Dedicated to the sacred memories of my mother,adirfovah bat Aharon
Hakohen, father-in-law, Levi ben Yitzhak, sisteflanv, Ruchama Rivka
Sondra bat Yechiel, sister, Shulamit bat Menach&maim Mordechai
Hakohen ben Natan Yitzchak, and Yehonatan BinydraimMordechai
Meir Halevi, and the refuah shlaimah of Yosef Shhtuem Miriam.

In the main, Sefer Vayikra discusses the Laws @ftbhhanim and avodat
Hashem (the service of Hashem) as expressed tpthanot. The Rambam
(Maimonides, 1135-1204) discussed the rationalerift in the korbanot in
two different sections of his Guide of the Perptexghe first passage
appears in 111:32:

... at that time the way of life generally accepted anstomary in the whole
world and the universal service upon which we weright up consisted in

entire sacrificial service is, in reality, a negatresponse driven by the
desire to delegitimize the practices of the surdiog idol-worshipping
nations who forbade the offering of sheep (Egymjagoats (Sabians), and
oxen (all nations of the time):

Thus it was in order to efface the traces of tlieserrect opinions [i.e.
forbidding the offering of sheep, goats, and oxea} we have been ordered
by the Law to offer in sacrifices only these thspecies of quadrupeds:
“When a man from [among] you brings a sacrificéhte L-rd; from animals,
from cattle or from the flock you shall bring yosacrifice.” (Sefer Vayikra
1:2) In this way an action considered by them asxreme act of
disobedience was the one through which one camem&d and sought
forgiveness for one’s sins. Thus wrong opinionsiciwtare diseases of the
human soul, are cured by their contrary found atoter extreme. (lbid. ,
pages 581-582, underlining my own)

Thus, the Rambam maintained that the inherentrraligoof the korbanot is
comprised of two complementary historical partsAXjoncession to the
normative behaviors known to our forebears anchadaicative device 2)
The desire to delegitimize the practices of theaurding idol-worshipping
nations, and as a demonstration of that whictttiadi and proper.

My rebbe and mentor, Rabbi Joseph B. Soloveitch®#08-1993), known as
“the Rav” by his students and followers, strongljected the Rambam’s
approach to the rationalization of the mitzvot esspnted in the Guide for
the Perplexed. As we have seen in the case of Roththe Rambam focused
upon the causalistic approach or the “how” questfpe. “How did
sacrifices come to be?”) when analyzing this ctdssommandments. The
Rav vigorously repudiated this entire methodology:

Judging Maimonides’ undertaking retrospectivelye omust admit that the
master whose thought shaped Jewish ideology fduden to come did not
succeed in making his interpretation of the commaartts prevalent in our
world perspective. While we recognize his opinionsmore complicated
problems such as prophecy, teleology and creatiercompletely ignore
most of his rational notions regarding the commagis: The reluctance on

offering various species of living beings in thepdes in which images were the part of the Jewish homo religiosus [religioesspn] to accept

set up, in worshipping the latter, and in burningeinse before them — the
pious ones and the ascetics being at that timgedsave explained, the
people who were devoted to the service of the tesnpbnsecrated to the
stars - : His wisdom, may He be exalted, and Higigus ruse, which is
manifest in regard to all His creatures, did nguiee that He give us a Law
prescribing the rejection, abandonment, and abalitif all these kinds of
worship. For one could not conceive the acceptahfguch a Law],
considering the nature of man, which always likkes to which it is

Maimonidean rationalistic ideas is not ascribablany agnostic tendencies,
but to the incontrovertible fact that such explérat neither edify nor
inspire the religious consciousness. They are &aflgnif not entirely,
valueless for the religious interests we have rabkeart. ... If
rationalization is guided by the “how” question dndthe principle of
objectification then it is detrimental to religioti®ught. (Rabbi Joseph B.
Soloveitchik, The Halakhic Mind: An Essay on Jewishdition and

Modern Thought, pages 92 and 98, brackets and limdgrmy own)

accustomed. At that time this would have been aintil the appearance of aln Rabbi Soloveitchik’s view, both in regard to tkerbanot and other

prophet in these times who, calling upon the petapleorship G-d, would
say: “G-d has given you a Law forbidding you pray-Him for help in
misfortune, to fast, to call upon Him for help imsfortune. Your worship
should consist solely in meditation without any ksat all.” Therefore He,
may He be exalted, suffered the above-mentionedskir worship to
remain, but transferred them from created or imagiand unreal things to
His own name, may He be exalted, commanding usatctipe them with
regard to Him, may He be exalted. (The Guide oRbeplexed, translation
and notes, Dr. Shlomo Pines, vol. I, page 526 edivdng and bolding my
own)

In sum, the Rambam maintained that Hakadosh Bafucfihe Holy One
Blessed be He) commanded the offering of korbaset @ncession to the
normative behaviors known to our forebears. Invigsy, the historical

aspects of Jewish practice, it must ever be ourtgasearch for explanations
of the Torah and mitzvot that “edify and inspire tieligious consciousness,”
so that we can grow closer to our Creator. Thia iclesely corresponds to
the Rav's emphasis on the ultimate importance eékiet Hashem (cleaving
and dedication to Hashem) that is so prominentpldied in his favorite
work, “U’Bikashtem Misham” (“And From There He Wiearch for You”).
Clearly, for the Rav, only a spiritually-inspiredibg will be able to extend
his hand to his Creator with the expectation thgagesture will be returned
in kind.

Shabbat Shalom

Past drashot may be found at my blog-website:
http://reparashathashavuah.org

The email list, b’chasdei Hashem, has expandednalteds of people. | am

precedent set by the surrounding nations in thedMi&ast regarding animal always happy to add more members to the list. Uflyave family or friends

sacrifices was simply too powerful to overcomegprare. Therefore, G-d
simultaneously “suffered” and commanded our ancsdtocontinue this
form of worship as a testimony to His honor andygland thereby serve as
an educative device.

Maimonides’ second explicit section in the Guidetfee Perplexed
discussing korbanot appears in 111:46. In this pges he maintains that the
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you would like to have added, please do not hesftatontact me via email
rdbe718@gmail.com.




Vayikra: Korban

Rabbi Nisson E. Shulman

An analysis of the relevance of korbonot, espbcihk sin offering. How
badly today we need the ability to admit wrong¢omfess sin. The sin
offering teaches all of these.

VAYIKRA; KORBAN

1. We have just begun the third book of the Torabgood part of it deals
with the service in the Holy Temple. We tend tokhabout the offerings, or
sacrifices in the Holy Temple as obsolete, belopdmanother age and

ranking religious official is not infallible. Helike everyone else - must
acknowledge his mistakes in public, even those cittenaccidentally.

11. This applies, not only the High Priest, butite Sanhedrin as well. The
highest judicial authority, the recognized lead#rthe entire community,
must also admit their guilt publicly when they atépable. Everyone looks
up to them for guidance. But they, too, can mak&takes. The Highest
Court, dignified and powerful, must have the coertmadmit its guilt when
necessary and to bring its sin offering.

12. Next on the list is the head of state, th&ésg power in the land. He,

psychology, and consequently a good part of Vayskeems unreal to us. Buttoo, must bring a sin offering. Rashi comments:gphais that generation

our Rabbis saw it as very real, to every age amVéoy society. How so?

2. A great deal has been written about sacrifides.everyone realizes that
the word is a wrong translation. Karban is a worat tomes from karov,
meaning to approach or come closer. The purpotteedéarban was to bring
us closer to G-d, to fellow man, to Jerusalem,uofamilies. The Pesach
Seder is based on the Pesach Karban, and nothirggewish families
together with such strong bonds as does a Pesaehn. $e fact, the other
karban offerings, too, were usually enjoyed, litte Paschal offering, by the
person or family who brought the Karban. Shelanfanjnstance (often
called a “peace offering”), was consumed as a fea$te proximity of the
Temple, thus bringing the participants closer td &id to each other.

3. But not so the most prominent of the Karbatiat,“sin offering” which
we read about in today's Torah reading. Here tieevdro brought that
karban doesn't partake of it. It would be hypoctisgllow him to benefit
from his act of atonement. So the priests are ttes avho benefit from that
karban. But the whole procedure is to stimulate taratone for his sin, and

whose leaders are ready to admit mistakes”. Hapggdd.

13. Considering political reality, not only in agat times but today as well,
a generation whose leaders are ready to take aéineetfor wrongdoings upon
themselves and not pass it on to their politicgdaents deserves to be
praised. As Harry Truman said, "The buck stops'héitee High Priest, the
High Court's members, the Chief Executive, allhafih could easily cover
over their mistakes. So the Torah stresses thgtateerequired to admit
their guilt and may not employ any kind of cover-up

14. We have all been appalled by recent schoaltsigs and other
instances of juvenile violence. In another contthe, Bible describes how
the elders of the city must take responsibilitydanurder victim of an
unsolved crime. They must go through a solemn cengrin which they
declare "Our hands have not shed this blood". Taigbi® of old asked: "Can
anyone suspect the city's righteous elders of ldloed?" They answered:
"They did not guard him sufficiently well. Vagabgndanderer he may be,
but the safety of the roads are the responsilafithe city's elders”. In this

therefore, without proper repentance, his karbandaningless, and bringingrespect, all of us are the city's elders. All ohusst accept some measure of
a karban without repentance is itself a serioussggeession of the Torah law.the guilt, for only then will we be sufficiently nsed to do something about

4. The Prophets and the Rabbis emphasized th&gc¢hgical rite of
bringing a karban cannot obliterate sin. You capfiease G-d and giving
something to the sanctuary. G-d's real sacrifi¢ehis broken and contrite
heart” of the penitent (Psalms 51:19). The sinnestmeally feel “There, but
for the love of G-d, go I".

5. So the aim of the sin offerings and guilt dfigs enumerated in the first
chapters of Vayikra is to make a person sensitiibe error of his ways,

and to teach him to repent. Genuine repentanceot@ome from vague and

transient thoughts of remorse. The sinner mustipfdde the gravity of his
guilt. He then relieves his burden by going toshactuary and expressing

the safety of all the citizens of all our society.

15. The awareness of guilt is the first step. Remover the past must be
followed by acceptance of changes in the futurdy @ren is the way open
to full repentance.

16. So the Temple service was to teach these valug require that they be
applied. | suggest we can use some of these vadday as well.

from: Aish.com <newsletterserver@aish.com> dated\War 16, 2016 at
5:33 PM subject: Advanced Parsha — Vayikra

his feelings there. And the confession of his Bithie sanctuary requires himLord Rabbi Jonathan Sacks
to resolve never to repeat that transgression. islae essence of viduy and Vayikra(Leviticus 1-5)The Pursuit of Meaning

teshuva, which is part of the karban hatat.
6. Many thinker and writers have disparaged fegliof guilt. They object to
the idea that an awareness of guilt is a necessapyin repentance.

The American Declaration of Independence speakiseoinalienable rights
of life, liberty and the pursuit of happiness. Rebge following the
pioneering work of Martin Seligman, founder of Rivs Psychology, there

Certainly in our time, guilt is regarded as a kafdlisease that needs urgenthave hundreds of books on happiness. Yet themmigthing more

treatment by a psychiatrist. In our permissive ageur time when people
are afraid to look into their own souls, a sensguilt is considered a
symptom of a mental disorder. If everything is a#al, why feel guilty? And
in our search for pleasure and tranquillity, whedgthe discomfort of a
guilt trip?

7. The Torah tells us there is a place for g@liilt resulting from specific

fundamental still to the sense of a life well-liye@mely, meaning. The two
seem similar. It's easy to suppose that peoplefimdaneaning are happy,
and people who are happy have found meaning. Butith are not the
same, nor do they always overlap. Happiness igelkaagmatter of satisfying
needs and wants. Meaning, by contrast, is aboemsesof purpose in life,
especially by making positive contributions to lives of others. Happiness

wrongdoings indicates a person's healthy urgettorré¢o normalcy. There is is largely about how you feel in the present. Megris about how you judge

of course a great difference between a psychopatimplex, a feeling of
excessive guilt for no cause, and the necessaifession of guilt, which

your life as a whole: past, present and future.gitegss is associated with
taking, meaning with giving. Individuals who suffgress, worry or anxiety

leads to repentance. Not all guilt is to be conside "complex”. Some of usare not happy, but they may be living lives riclthaineaning. Past

are simply guilty!

8. Realizing this, we were instructed to bringaablan — not to bribe G-d —
but to lead ourselves out of sin and guilt into pla¢gh of repentance.

9. The possibility of making a wrong choice, ofkimg a mistake, is part of

misfortunes reduce present happiness, but peofge obnnect such
moments with the discovery of meaning. Happines®idinique to humans.
Animals also experience contentment when their svant needs are
satisfied. But meaning is a distinctively humanrmraenon. It has to do not

the blessing of human freedom. And an importargtfa€ this blessing is the with nature but with culture. It is not about wihaippens to us, but about

ability to admit mistakes and try to rectify them.

how we interpret what happens to us. There carappihess without

10. No one is infallible. The list of those wh@ @ommanded to bring a sin meaning, and there can be meaning in the abser@ppfness, even in the

offering starts with the "High Priest" (Leviticus3}. For even the highest-
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midst of darkness and pain.[1] In a fascinatingclerin The Atlantic,



‘There's more to life than being happy,[2] Emilyith argued that the
pursuit of happiness can result in a relativelyllela self-absorbed, even

prophet, judge and anointer of Israel's first tirigk, Saul and David (1
Samuel 3). When we see a wrong to be righted kaass to be healed, a

selfish life. What makes the pursuit of meanindedént is that it is about the need to be met, and we feel it speaking to us,ishahen we come as close

search for something larger than the self. No adexwre to put the
guestion of meaning into modern discourse tharatieeViktor Frankl, who
has figured prominently in this year's Covenant @odversation essays on
spirituality. In the three years he spent in AusithviFrankl survived and
helped others to survive by helping them to discavpurpose in life even in
the midst of hell on earth. It was there that henfdated the ideas he later
turned into a new type of psychotherapy based aat W called "man's
search for meaning." His book of that title, writt@ the course of nine days
in 1946, has sold more than ten million copiesultwut the world, and
ranks as one of the most influential works of therttieth century. Frankl
knew that in the camps, those who lost the willvie died. He tells of how
he helped two individuals to find a reason to stgvOne, a woman, had a
child waiting for her in another country. Anothexdhwritten the first
volumes of a series of travel books, and there wthers yet to write. Both
therefore had a reason to live. Frankl used tdfsatythe way to find
meaning was not to ask what we want from life.d¢adtwe should ask what
life wants from us. We are each, he said, uniqueur gifts, our abilities,
our skills and talents, and in the circumstancesuoflife. For each of us,
then, there is a task only we can do. This doesnsain that we are better
than others. But if we believe we are here forasoa, then there is a tikkun,
a mending, only we can perform, a fragment of lighiy we can redeem, an
act of kindness or courage or generosity or hodpitaven a word of
encouragement or a smile, only we can perform,lsezave are here, in this
place, at this time, facing this person at this mpnin their lives. "Life is a
task," he used to say, and added, "The religiousdiféers from the

as we can in a post-prophetic age to hearing Vayi&rd's call. And why
does the word appear here, at the beginning ahiletand central book of
the Torah? Because the book of Vayikra is abouifgass, and a vocation is
about sacrifices. We are willing to make sacrifieden we feel they are part
of the task we are called on to do. From the petspeof eternity we may
sometimes be overwhelmed by a sense of our owgniifisiance. We are no
more than a wave in the ocean, a grain of santi@sda shore, dust on the
surface of infinity. Yet we are here because G-dted us to be, because
there is a task He wants us to perform. The sdaraieaning is the quest
for this task. Each of us is unique. Even gendyiédéentical twins are
different. There are things only we can do, we a®what we are, in this
time, this place and these circumstances. For efgs G-d has a task: work
to perform, a kindness to show, a gift to givegldo share, loneliness to
ease, pain to heal, or broken lives to help mernstdbning that task, hearing
Vayikra, G-d's call, is one of the great spiritahbllenges for each of us.
How do we know what it isS? Some years ago, in Taltdd-ractured World,

| offered this as a guide, and it still seems totonmake sense: Where what
we want to do meets what needs to be done, thdiese G-d wants us to be.
NOTES:

1. See Roy F. Baumeister, Kathleen D. Vohs, JenAiéker, and Emily
N.Garbinsky, 'Some Key Differences between a Hdpfgyand a

Meaningful Life," Journal of Positive Psychologyl30 Vol. 8, Issue 6,
Pages 505-516. 2. Emily Smith, 'There's more &thfin being happy,’ The
Atlantic, 9 Jan. 2013. 3. Viktor Frankl, The Doctord the Soul: from
Psychotherapy to Logotherapy, New York: A.A. Knop365, 13. 4. Rashi

apparently irreligious man only by experiencing éwsstence not simply as ato Vayikra 1:1.

task, but as a mission." He or she is aware ofghgilmmoned, called, by a
Source. "For thousands of years that source hasdadled G-d."[3] That is
the significance of the word that gives our parsimal the third book of the
Torah, its name: Vayikra, "And He called.” The pseaneaning of this

Mordechai Tzion toratravaviner@yahoo.com [rava\ihdar 16
to ravaviner Yeshivat Ateret Yerushalayim

opening verse is difficult to understand. Literatgnslated it reads: "And He From the teachings of the Rosh Yeshi&Rav Shlomo Aviner Shlit'a

called to Moses, and G-d spoke to him from the BéMeeting, saying ...
The first phrase seems to be redundant. If wecddethat G-d spoke to
Moses, why say in addition, "And He called"? Rastplains as follows:
And He called to Moses: Every [time G-d communidatéth Moses,
whether signalled by the expression] "And He sppke™and He said", or
"and He commanded", it was always preceded by [Gallihg [to Moses by
name].[4] "Calling" is an expression of endearmédrit the expression
employed by the ministering angels, as it saysd'Ane called to the
other..." (Isa. 6:3). Vayikra, Rashi is telling nseans to be called to a task
in love. This is the source of one of the key idefa®/estern thought,
namely the concept of a vocation or a calling, thathe choice of a career
or way of life not just because you want to dmitbecause it offers certain
benefits, but because you feel summoned to it. féelithis is your meaning
and mission in life. This is what you were placedearth to do. There are
many such calls in Tanakh. There was the call Admmaheard to leave his
land and family. There was the call to Moses atiinaing bush (Ex. 3:4).
There was the one experienced by Isaiah when hénsawnystical vision G-
d enthroned and surrounded by angels: Then | lteardoice of the Lord
saying, "Whom shall | send? And who will go for ughd | said, "Here am
I. Send me!" (Isaiah 6:8) One of the most touchintie story of the young
Samuel, dedicated by his mother Hannah to sertleeisanctuary at Shiloh
where he acted as an assistant to Eli the priested at night he heard a
voice calling his name. He assumed it was Eli. &feto see what he wanted
but Eli told him he had not called. This happenasgeond time and then a
third, and by then Eli realised that it was G-dinglthe child. He told
Samuel that the next time the voice called his ndraeshould reply, 'Speak,
Lord, for your servant is listening.' It did notaoe to the child that it might
be G-d summoning him to a mission, but it was. Tihegan his career as a
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Prepared by Rabbi Mordechai Tzion

Visit our blog: www.ravaviner.com

Same question to various Rabbis

Question: Is it permissible to ask the same questido more than one
Rabbi?

Answer: It depends on what you are asking. Thed&sanm Avodah Zarah
(7a) says that one who asks a Rabbi a questiohafithe Rabbi) declares it
impure may not ask another Rabbi who will declamre, and one who
asks a Rabbi a question and he declares it forbiddey not ask another
Rabbi who will declare it permissible. This rulilggguoted in the Shulchan
Aruch (Yoreh Deah 242:31). Why is it forbiddenask the same question a
second time to a different Rabbi? Some explainithis because of the
honor of the first Rabbi (Rashi to Niddah 20b): Yasked a question and
don't like the answer so you go to a different R2bky'ou are shaming the
first Rabbi! Others explain that when the firstRerules, the object on
which he ruled now has the status which he plagechit. This means that
if | ask a Rabbi if something is kosher or not &edrules that it is not
Kosher, the ruling of another Rabbi cannot chahgé@te Halachah follows
the second explanation (This is the opinion of niRishonim, including
Ra'avad, Ramban, Rashba quoted in the Ran Avodaih #zid. and Rosh,
ibid. 1:3). Therefore, when | ask a Rabbi a questibout a piece of meat,
the meat has the status of his ruling, but if lehamother piece of meat and |
have the same question, | can ask a different Raliére are also questions
regarding a person's activities: How should | a@ given situation? A
Rabbi's ruling fixes the status of an object, nttthe status of a person's
activities. Regarding an object, you can only@s& Rabbi, but regarding a
person's conduct, you can ask various Rabbis. Evere case of an object,
if | fervently want to ask a second Rabbi, | canlang as | tell him that |



already asked the first Rabbi. If the second Rabhiesires, he can talk to
the first Rabbi and try to convince him to changerhind (Rama ibid.). |
remember that someone once asked me a questiadiregthe laws of

Interestingly enough, in Israel, the Misrad HaCigim has set certain
guidelines that the minimum to open a class ist@fets and that a class
can hold up to 40 students.

Family Purity and | answered: she is impure. Thestjoner went and asked Grade Levels

Ha-Rav Mordechai Eliyahu. Ha-Rav Eliyahu calledand said: "Rav, look
at it from this perspective and that perspectivetien understood that it
was permissible to be lenient and | said: "I rdirslee is pure.”
Furthermore, it is obvious that someone who askearetical question may
ask as many Rabbis as he wants. You may alsouesitigns to different
Rabbis at different times, since all Rabbis areafioBy the way, if someone
accidently asked the wrong Rabbi a question,peisnissible to re-ask the
question. If he intended to ask a Rabbi in gen(@rad not a specific Rabbi),
he must follow his answer. And it once happened ahcouple had a
guestion on Shabbat night about the laws of Fahnilgity. Since they lived
near to Ha-Rav Ovadiah Yosef, the wife went todmpartment building, but
accidentally went to the floor above Rav Ovadiahere Ha-Rav Ben Tzion
Abba Shaul lived, and he ruled that it was forbrd&/hen she returned
home, the husband understood that his wife had mawistake. He went on
his own to Rav Ovadiah, who permitted it, and edahat his wife had
accidentally asked Rav Ben Tzion Abba who prohibite Rav Ovadiah
said: Rebbe Ben Tzion is a Gaon in Halachah, bubpiryion in this case is
that it is permissible. Therefore, if you origineihtended to ask me, it is
permissible, but if you intended to ask any Ralbli forbidden, especially
since you asked Chacham Ben Tzion, and | cannatipahat he did not
(Maran by Ha-Rav Michal Shtern pp. 247-248).

http://5tjt.com/when-bigger-isnt-better/
When Bigger Isn’t Better

Halachic Musings

By Rabbi Yair Hoffman

In his book HaKatan v’Hilchosav (Vol. | 3:32), RalBoruch Rakovsky
writes that classes should be divided by age @iejrlevel and not be
mixed classes. The purpose of this is so that faumistandard can be
achieved. A ninth-grade student cannot write aiekel of an eleventh- or
twelfth-grade student, and they should not be mixed

Research And Practicalities

What does the scientific research say? Overwhelyistudy after study
reports that, all other factors being the sameyaied) class size is perhaps
the most important method of improving both longreand short-term
educational results.

So what is the problem? Shrinking class sizetsis the most expensive
way of improving educational results. Let's assufoeargument’s sake,
that a classroom teacher makes $50,000 for adyllod work. And let's
assume that a particular grade in one school hasigfren. If the 80
students are divided into three classes of 27a@d,26, the shared cost of
the teachers’ salaries alone is $1,875 per chitdvéver, if the 80 students
are divided into 4 classes of 20, the shared dd$iecsalaries is $2,500 per
child. The cost of the additional classroom is alsbnegligible.

Often, administrators are well aware of thesesestrsts and they put
pressure on the principals to keep the classesrlarg

New York City Schools
The New York City Department of Education repansclass size twice a
year, with a preliminary report in November andugdated report in mid-
February. This year, for elementary schools thesetize average is 25.1, for
middle schools it is 26.9, and for high schoois 26.5.

The United Federation of Teachers in New York @ityually has included
within the teachers’ contracts a limitation on slaie of 25 students. This,

It is a complaint that a number of teachers hackdf late: large class sizes.however, seems to be ignored by the city. Indeadthd been ignored for a

Some state categorically that a class should nevéarger than 25 students.

This discussion is actually nothing new; it is subject of debate among

number of years already.
A Community Obligation

Rishonim. The debate centers on how one understhad&almudic passage Going back to the Gemara in Bava Basra, we ld@hRabbi Yehoshua ben

in Bava Basra (21a).

The Rambam (Hilchos Talmud Torah 2:5) indeed wiitat there should
not be a class larger than 25 students unlesssisiat is also procured.
Once the class size reaches 40, it should beisitwo classes. The Rosh,
however, disagrees with the Rambam’s reading dodiathe class size to
reach as many as 40 students. The position of tisé i that from 40
students to 50 students, an assistant should loeingah If the class size
reaches above 50, the class should be dividedwto

The halachos are discussed in Yoreh De’ah 245;enthe Mechaber rules
like the Rambam.

The Gilyon Maharsha (Y.D. 245:15) cites the EmuBhsiuel that
nowadays “the hearts have shrunk” and the figur2sat too large for a
teacher to handle. He says the maximum size stemald be less.

The Ruling

The Tashbatz (1361-1444) rules like the Rambanoasative halachah.

Gamla had instituted the community obligation ty fta and appoint
teachers. The class limit of 25, according to moestorshim, defines a
parameter of the community obligation.

Yet we still see that quite often yeshivas doadtiere to the class size
discussed in the poskim. They are hampered byatttetat most of our
communities are not structured in the manner tlzdoRY ehoshua ben
Gamla had arranged. Consequently, the funding teertias happen is often
absent. Does the yeshiva administration have time sdligation in this
regard? Are they permitted to squeeze a 26th child27th child into the
classroom? It would seem that the administratoosilshstill follow these
guidelines.

Since the halachah seems to have been estabiishedordance with the
Rambam and not the Rosh (notwithstanding Israelisad HaChinuch),
this author would like to suggest that having larasses should be done
only when it is possible to follow the guidelindgloe Shach—that is,

Rav Moshe Feinstein, zt'l, (Igros Moshe Y.D. |9 2vrites that, as a matteradjusting to the abilities of the teacher and theds of the students. And it

of course, nowadays the halachah is unequivodk#ythe Rambam and
Shulchan Aruch that the limit is 25 per class. Tifialso the view of the
Piskei Din Rabani'im (Volume IX, page 10).

The Shach seems to understand the issue as degermtin the nature of
the student as well as the abilities of the teacher

The Maharsha cites a fascinating hint in the paisakstates, “Ko sevorchu
es bnei Yisrael—thus shall you bless the childrelsi@fel.” The gematria of
the word “ko” is 25. The implication is that theildnen of Israel shall be
blessed when we do not exceed class sizes of 25.

should not be done without input from an outsideree who is not
pressured by the financial considerations, yet wigerstands the
difficulties that a school faces.

The addition of just one or two more studentssenously undermine the
education that the other students receive. Thisesurveyed view of both
teachers and students.

The author can be reached at yairhoffman2@gmail.co




From: Shlomo Katz <skatz@torah.org> reply-to: do-not-reply@torah.org “A person who will bring close a korban . . . tastiem . . .” (1:2)

to: hamaayan@torah.org date: Thu, Mar 17, 201608 AM subject: R’ Yitzchak Isaac Chaver z”l (1789-1852; rabbiSafvalk, Lithuania) notes
Hamaayan- Parshas Vayikra Torah.org by Shlomo Katz that only the Divine Name Y-K-V-K (“Hashem”) is ubé& connection with
Parshas Vayikra the sacrificial offerings; never the name “Elokirkl& explains:

For My Fires, Not for Me BS"D Volume 30, No. 24A@lar 2 5776 March “Elokim” refers to G-d as the Master of nature,il@tiHashem” refers to
19, 2016 Today’s Learning: Nach: Yoel 1-2 Mishndhtzin 2:1-2 Daf His hashgachah / direct involvement with His ci@asi when He overrules
Yomi (Bavli): Kiddushin 8 nature. Bringing sacrifices brings us closer tol¢as and allows us to

The Book of Vayikra, especially this week’s pdras, describes many of escape the control of nature. Thus, the Name HasheinElokim, is used in
the korbanot / sacrificial offerings that the To@mmands us to bring. R’ connection with sacrifices. (Haggadah Shel Pe¥achMitzrayim:

Yehuda Halevi z"l (Spain; approx. 1075-1141) writleat the key to Potei’ach Yad)

understanding this aspect of our service to Hashdhe word “le'ishai” / i

“My fires” in the verse (Bemidbar 28:2), “My offery, My food for My Parashat Zachor

fires, My satisfying aroma, you shall be scrupultmsffer to Me in its Our Sages teach that the nation of Amalek dematestiits particularly evil
appointed time.” He explains: Indeed, says Hastieenofferings, the nature by attacking Bnei Yisrael immediately aftex entire world witnessed

“food,” and the “satisfying aroma” relate to Me,ttmnly through “My fires,” the wondrous miracle of the splitting of the seawdver, asks R’ Shlomo
i.e., by way of the fire which | cause to consulme offerings on the altar.  Brevda shlita, this seems to be contradicted byremdeaching of Chazal,
This is nothing more than a procedure that Hasrstabkshed which, if i.e., that only one person — Yitro — was moveddowert to Judaism as a

followed, will cause His Shechinah to reside amougs result of the miracles that occurred. Were theomatiof the world other than
R’ Uri Sherki shlita (rabbi and educator in Yeraklyim) explains further:  Amalek impressed by the miracles, or were theyimptessed?

There are two aspects to our knowledge about HasBerthe one hand, we R’ Brevda explains: The Gemara (Shevuot 41b) tesithat people do not
recognize that He is removed from our comprehenaimhwe cannot know notice things in which they have no interest. Yitras already a truth-seeker
Him. On the other hand, we understand that He si@bkshed points at before the Exodus. Thus, hearing about the Exodun&dhhim to take

which He comes in contact with the world for thepgmse of allowing us to  action. The other nations of the world at that tinee not moved in the
form a relationship with Him. Offering korbanotdse of those points of same way because they were not truth-seekers io wéh. Nevertheless,
contact. the miracles that occurred did make some impressiotem, as the Torah
R’ Yehuda Halevi continues: No prophet could eigrare Divine relates (Shmot 15:14-15), “Nations heard — theyevesjitated; terror gripped
revelation if he said, “Prophecy is a spiritual esience! Why should | eat or the dwellers of Philistia. Then the chieftains ofoln were confounded;

take care of my other physical needs?” Hashemextemtvorld in which the trembling gripped the powers of Moav; all the dwedlof Canaan

physical and spiritual must interact, not becausakkeds them to, but dissolved.” Amalek, however, was an exception. Arkatas so far removed
because He wants them to. Fire is a symbol ofititetaction, because it is a from any trace of subservience to G-d that the ctésaof the Exodus and the
physical phenomenon, yet fire itself is not quitggical. (Kuzari Il 26, with  splitting of the sea made no impression on theall a¢Kiyemu V’kiblu

the commentary of R’ Sherki shlita) p.18)

kkkkkkkk

“He called to Moshe . . .” (1:1)
Midrash Rabbah teaches: If a Torah scholar laekahdbest translated hereFrom: Rabbi Yitzchok Adlerstein <ravadlerstein@tooag>
as the Yiddish word “seichel,” which combines conmnsense and proper mchochmah@torah.org date: Mar 17, 2016

manners], an animal carcass is better than heescail learn this, the Subject: Meshech Chochmah - Parshas Vayikra
midrash continues, from Moshe Rabbeinu. He wagather of all wise men Meshech Chochmah
and the father of all prophets. He took Bnei Yikmag of Egypt and, by Rabbi Yitzchok Adlerstein

through him, miracles were performed in Egypt awdsome wonders at the Torah By The Dawn’s Early Light Slaughter it ag¢ thpening of the Tent of
Yam Suf. He went up to Heaven and brought downTtrah, and he built ~ Meeting.

the Mishkan. Nevertheless, he did not enter thenk&ia until he was called, Meshech Chochmah: The gemara[2] finds in thisesgion a requirement
as it is written, “He called to Moshe.” [Until hefram the midrash] for the validity of a korban shelamim: it must baughtered only after the
R’ Yerucham Halevi Levovitz z"l (1873-1936; masagh ruchani of the doors of the Ohel Moed have been opened. (Undelsibdynso. Twice in the
Mir Yeshiva) observes: This midrash teaches thggraon can be a Torah  next few sections[3] the Torah speaks of slaudtitefront of” the Ohel

scholar of the highest order, yet still lack “de’aht first glance, this is Moed. The anomalous reference to the “opening’adusta legal position
difficult to understand. If Moshe Rabbeinu had esdethe Mishkan without that the slaughter of the shelamim can only takeeivhen the animal
being called, he still would have been the fatHeallovise men and the stands before the unobstructed entrance-way ddtted, and not just in

father of all prophets. No human ever came clas@etfection than Moshe front of it.[4] ) Similar phraseology[5] indicatéisat the sprinkling of the
Rabbeinu; could we have blamed him if he had hdiiné the Mishkan in  blood of the olah also requires that the doorfief@hel be open.

search of complete perfection? Yet, our Sagesisathat all of Moshe Now, one part of the avodah of animal korbanotagdy does not require
Rabbeinu’s accomplishments would have amountedtiuimg if he had that the doors be open. The burning of the spekiiimbs of the korban
done so! How can this be? takes place even at night, after the closing ofiihars. Putting it all

R’ Levovitz explains: The midrash is teachingigtitening, yet together, we can say that the initial steps ofofifiering of an animal must

foundational, lesson--that all of a person’s spaitaccomplishments are take place by day; the conclusion of the avodahfaiéow even by night.
meaningless unless there is a force that unifiestta king that rules over ~ Why would this be?
them. That unifying force, that king, is de’ah.the same way that an army One of the themes of korbanos that sits a bit &erite surface is that the

of soldiers without a general lacks direction anlll e ineffective, so an avodah must serve the full Essence of Hashem. Weoe for this

“army” of accomplishments without the “commandirfiaer’ known as requirement, people might subdivide their undeditagnof Divinity, and
de’ah leaves a person no better than an animassr(Da’at Torah: aim at one or other of the different elementsijkaites, or Names with which
Ma’amar Ha'de’ah Ve’ha’memshalah) our imperfect human minds use to grasp what wéyreahnot[6] - or, worse
Fekeiokk yet, to any force subsidiary to Him. The Torah #fere insists that the



beginning of sacrificial avodah take place during tlaytime period, whose
light speaks of illumination and relative claritycut the nature of Divinity,

be those who feel queasy when picturing a slaugbtese with thousands of
animals, serving as the place in which the DivinesBnce inhabits.

so that it is oriented at the full reality of HagheOnce the avodah begins on Some of these concerns were shared by the prophistgel, who warned

the correct path, all steps that follow are drafterahe initial steps. The
concluding burning of the limbs on the altar isrédfere permitted at night.

We can easily show that the daytime hours arecaed with a clearer,
fuller revelation of Hashem’s Self. Hashem spok®tishe only by day.[7]
In fact, in his time atop Mt. Sinai, Moshe knew htmndifferentiate between
day and night this way.[8] When Hashem spoke wiith, tne knew it was
daytime below; when he had to study alone, he kihexas night. (For this
reason, the gemara[9] speaks of the Shechinahistpapposite Torah
scholars who study at night. Since the study offids elsewhere likened to
the avodah,[10] we might make the mistake of takiregcomparison too far,
and see learning at night as the equivalent obthiaing of the limbs, i.e. a
lesser form of avodah, divorced from the greateelegion of Hashem by
day. Therefore the gemara makes a point of stétiaigTo rah study is
different from animal avodah. “Arise, cry out aght...opposite the Face of
Hashem.”[11]Learning Torah at night brings thedullevelation of
Hashem’s Presence which is elsewhere associatgavithldaytime.

We might look at Chazal’s praise of “evening” Tloitudy in a different
manner. They might refer to the conditions of l@agnrather than a time
period. They perhaps reserve their praise for Iegrthat takes place
occluded from public scrutiny and accolades, pelygand modestly, often
under difficult circumstances, shrouded, as it werelarkness.

It is not just the tzniyus and the dedication iwed in such learning that
make it so special. When we learn for a given psepe.g., to achieve
honor, or to become an authority, or even to becoetier people, there is a
disconnect between the activity of learning andatti@ieving of the purpose,
which comes only after some time. We therefore alofeel the full
sweetness of the learning until we near the gdads& who learn “at night,”
under trying circumstances and away from publidatthn, do so because
they have no goal and purpose other than bonditigwarah itself! Their
reward is instantaneous with their learning. Theyrect with Hashem, and
taste the pleasantness of Divine Torah!

[1] Based on Meshech Chochmah, Vayikra 3:2 [2]atém 55B [3]
Vayikra 8:6, 13 [4] See Torah Temimah [5] Vayildr® [6] See
Menachos 110A, and Ramban to Vayikra 1:9 [7] Tazahanim 96 [8]
Shemos Rabbah 47:5 [9] Tamid 32B [10] MenachdA1111] Eichah
2:19
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“Parsha to the Point — Vayikra 5776

Posted: March 17, 2016 by OTSTeamCategory: "Pacstiee Point" -
Rabbi David Stavon the Weekly Portion, Torah InsightsTags: 5776,

of the dangers of thinking that a korban can stdistfor genuine teshuva /
repentance, and for the hard work we must do toerpaiper amends.

One verse, however, might shed some light onubgest and refocus our
view. When presenting the various options of kodtathe verse begins
with a person’s voluntary offering:

“... when a person who will bring an offering from ang you, an offering
to Hashem.” (Vayikra / Leviticus 1:2)

Something in the syntax of the verse seems dfbiingproper Hebrew, we
would say “when a person FROM AMONG YOU will briag offering...”,
since the phrase “from among you” describes thosging the offering. In
this verse, however, it looks like the phrase ismits most natural location.

Our sages learned from this verse that the seernifiust be made out of the
possessions of the one sacrificing, and not fraestproperty. This
prompts an obvious question: why would anyone ewesider bringing a
sacrifice from stolen property?!

It turns out that everything is possible in lifeperson might entertain the
thought that he could atone for an act of theftriaking a big donation to a
synagogue, or by bringing a distinguished sacrificthe Holy Temple. This
is why the Torah says “... who will bring an offerifrgm among you...".
Your sacrifice must always be from your own possess and it can never
be made at the expense of anyone else.

Any progress made in worshipping Hashem needsiginate solely in the
worshipper, and not at someone else’s expensenéirrg adage states that
the ways of man are to become concerned for thaemal situation, and for
the spiritual state of everyone else. It is timeufs to reverse this skewed
norm and worry about the material state of othems, about our own
spiritual state. This is why the Torah emphasibes the offering is made
“from among you”, and not from among others.

However, another way of understanding this vesghat by saying “...when
a person who will bring an offering from among you,.tHe Torah is hinting
at the need to offer up something that belongstsomething tied to our
identities and personalities. | cannot approachkasif | am not doing
everything of myself, out of the very sources of lm@yng, using all of my
creative powers. | can't rely on others to do fhisme.

When our sages depicted the world of sacrifidesy tvanted us to imagine
a world in which we would ostensibly be offering ogrselves to our
Creator. This is a world where people are fullyated to their ideas,
without any falsehoods, as if they themselves weirg offered up on the
altar.

Today, when cynicism all too often seems to déctatr actions, it is
important to remember that there is a world in \lwhpeople give up their
lives for their ideas. There are those who fortfedtr lives in the army, for
the purpose of settling the land, for the sakearili study, or for scientific
research. Our world is sustained by those who suv@inselves on the altar
of their ideas, without hesitation.

The verse “...when a person who will bring an offgrfrom among you”
can have another painful and even terrifying messa@ger the generations,
the Jewish People has paid with its blood for b&ihgt it is. Every so often,

Leviticus, parshat hashavua, portion of the w&alhbi David Stav, shabbat events occur that remind all of us what being a@ally means, even in a

shalom, Vayikra

Parshat Vayikra (1:1-5:26)

Rabbi David Stav

(Translated from the Hebrew original)

Parshat Vayikra focuses on the various types didmot / offerings that a
person could offer. In the modern age, most pefopdeit difficult to
connect to a world of korbanot, for several reas@asne are skeptical that
sacrificing an animal could lead to atonement. Téepythis is too simple to
be an effective way of correcting a person’s midde®thers cower at the
fate of animals who give their lives for the sifidiamans. There may even
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progressive and enlightened world. Our identitshis very epitome of what
the forces of evil are trying to fight.

We will continue to aspire to draw nearer to olusgand our vision, even
if, in the long run, we will need to offer up chered souls from among us —
“when a person who will bring an offering from angoyou”.

Would you like to receive Rabbi Stav’'s weekly DVarah and updates
from OTS direct to your inbox? Click here to suiise to our mailing list
https://ots.org.il/news-updates-ots/
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Halachic Discourse of Louis Pasteur

by Rabbi Yehuda Spitz

Parshat Vayikra - Tzav - Purim Ohrnet PDF New Audio: J&weish Metaphysics of
Baseball Rabbi Schiller

Can you feel Purim just around the corner? Who isn't eagetigipating this annual
Yom Tov extravaganza, featuring joyous dancing, Mishloach slesworful costumes,
and, of course, the Megillah reading? However, for maisytite unique mitzvah to get
drunk that they are eagerly awaiting. Since Purim is destiibthe Megillah[1] as a
day of Mishteh (referring to a wine feast) and the Purim houaamiracle occurred at
such wine feasts, there is a rare dispensation from the aadvan apparent obligation
to drink wine,[2] as the Gemara Megillah (7b) famously rthes ‘MeiChayav Inish
Livesumei B’Puraya, a person is obligated to drink and gexicdted (on some level)
on Purim’. Hopefully, the wine will enable us to experiencaldise, spiritual
Purim.[3]

Yet, and quite unknowingly to most, we all have someonieataktfor enabling us to
safely drink wine nowadays, Louis Pasteur (1822-1895). Although bestkas the
“father” of microbiology, bacteriology and germ theorg,veell as the discoverer of the
rabies and anthrax vaccines, he was also responsible for tleaiwa of numerous
diseases. What is lesser known is that he also inventedesprof heating up liquids,
which would destroy bacteria and other germs lurking insidegigencreasing shelf-
life and preventing these liquids (mainly milk and wine) fromsiag disease. This
process later became known as “pasteurization”, for obveasons.

Hilchos Pasteur?

Aside for the health benefits of pasteurization, there patmthight be halachic
benefits as well. It is well known that there is a Bibllfmahibition to benefit
whatsoever from wine that was poured as a libation in idodhip (Yayin Nesech).
There is also a Rabbinic prohibition to drink wine that was gbaréouched by a non-
Jew, as a safeguard to prevent intermarriage and asgimi{&tam Yaynam).[4] This
prohibition was extended to include wine that was touched or pouredtig Sabbath
Desecrators (Mechalalei Shabbos B'farhesya).[5]

However, there is an important exclusion to this ruldefwine is cooked (Yayin
Mevushal) then even if it was later touched or poured by a@onitlloses its status of
Yayin Nesech, and is permitted to be drunk.[6] There are deeasons advanced by
the Halachic authorities for this exception, among them:[@dbked wine is
considered substandard and is no longer fit for a libation. Ze@iomine is uncommon,
and therefore was never considered part of the prohibition. &e@avine’s taste is
inferior to uncooked wines, and is not considered real winthi®purpose.

Debate Heats Up

There is some debate among the authorities as to whbdieaoking this wine needs
in order to receive Mevushal status. The Shulchan Aruch (Yoeealh 023: 3) simply
states “when it gets hot on the fire”, implying that it mostat least “Yad Soledes
Bo",[8] when one would pull his hand away from touching it, farfef getting burned.
The Shach (ibid. 7), quoting the Rashba and Ran, however, adds aaothe that the
heat level has to be such that the wine’s volume has to lwealoly reduced due to the
cooking[9]. Rav Moshe Feinstein, in several responsa[10i&s this temperature to
be approximately 175°F. He maintains that once the wine redtdkdsrperature
while being cooked, it is already considered Yayin Mevusinal vee no longer have to
worry about the halachic ramifications if a gentile wouldactothis wine.

There is, however, a third opinion, brought in the Gilyon MdteaendDarchei
Teshuvah[11] that in order to be truly considered cooked, thismirg really be so —
meaning it has to reach its boiling point. Even though watés abR12°F (100°C), due
to its alcoholic content (alcohol has a much lower boilingtthan water) the average
wine’s boiling point is approximately 195°F. Rav Feinstein maistthat since this
opinion is not brought in the Shulchan Aruch or its main commestane are not
required to follow it.[12] Other contemporary authorities,artheless, do take this
opinion into account.

This debate also influences the halachic ramifications ¢épazation. Wine
producers are not eager to actually cook, let alonetheil, wine, as doing so
drastically diminishes its quality and taste, and consequentymare importantly to
them, their profits. And that's where pasteurization comestid picture. Since they
have to pasteurize their wine anyway for health reasoitss iflso considered
mevushal, they can “kill two birds with one stone” and keemttadity (and their profit
margins) intact.

Pondering Pasteuring

Contemporary authorities are divided as to the permisgibflipasteurization being
considered cooked. Rav Moshe Feinstein held that the tempeshpasteurization is

sufficient to be considered mevushal. Rav Ovadiah Yosef[18paghat this process
satisfactorily meets this requirement.

Rav Shlomo Zalman Auerbach,[14] Rav Yosef Shalom ElyadislRav Ben Tzion
Abba Shaul,[16] Rav Menashe Klein,[17] and the Tzehlemer Rav,[18eware
unconvinced, as the vast majority of wine is pasteurized temdfore cannot be
considered uncommon, as cooked wine is supposed to be.[19] Additidrtae wine
is flash-pasteurized (process performed extremely quickia-flash’), the evaporated
wine is recovered through sealed pipes and therefore is naflpceduced, and the
taste ends up not significantly altered. Moreover, the ritjafrwine drinkers cannot
distinguish pasteurized wine fromuncooked wine. These decisortaék the stringent
definition of mevashal into account, and therefore maintainpéesteurized wine cannot
possibly be deemed mevushal. Although they all do not makertiee a@uments, these
poskim hold that the pasteurization process as we know itdbeslequately translate
into actual yayin mevushal.

Other authorities, including the Minchas Yitzchak, the SheateM, and Rav Moshe
Sternbuch,[20] maintain a middle ground, albeit each via sepaestening, that
although pasteurization should not be considered cooking to sqiaathit
consumption of wine touched by a non-Jew, it nonetheless woulchbiElered as such
to permit wine touched by a Public Sabbath Desecrator,sasrityi a corollary of the
original proscription.[21]

Not Out to Pasteur!

Although there is no one clear-cut contemporary consenshis ttouchy’ subject, |
can imagine that if he were alive today, Dr. Pasteur wielldmazed to find that his
works are still being discussed and debated, not just in theohali®ence and
academia, but even in the hallowed halls of Batei MidrasHiovet the world. Hafoch
Bah V'Hafoch Bah d’Kulah Bah!

The author wishes to thank author and educator, Rabbi Yair Hoffas his related
article was the impetus for my interest and research otoghis

This article was written I'zechus Shira Yaffa bas Rodtielam v'chol yotzei
chalatzeha for a yeshua sheleimabh teikif u'miyad!

For any questions, comments or for the full Mareh Mekohsosirces, please email
the author: yspitz@ohr.edu.

Rabbi Yehuda Spitz serves as the Sho’el U' Meishiv and Rodfuzhef the Ohr
Lagolah Halacha Kollel at Yeshivas Ohr Somayach in Yeragimal He also currently
writes a contemporary halacha column for the Ohr Somayalkitegitled “Insights
Into Halacha”. http://ohr.edu/this_week/insights_into_halacha/.

[1] Esther (Ch. 9: verse 19 and 22).

[2] See Abudraham (Hilchos Purim), Rokeach (237), Shu't Ra¢lm. 1: 462), Elyah Rabba
(Orach Chaim 695: 1), Chayei Adam (vol. 2, 155: 30), Tzror Hecftdaderech Hashmini,

Midrash L'Purim pg. 120 - 121),Kitzur Shulchan Aruch (142:/6)ch Hashulchan (Orach Chaim
695: end 6) and Biur Halacha (695 s.v. chayav). This istlésbasic understanding of Rashi's
commentary (Megillah 7b), who simply translates livesissegetting drunk with wine. Similarly,
the Rambam (Hilchos Megillah Ch. 2: 15) only mentions dnigkiine. However, there are those
who maintain that one need not get drunk exclusively witle. See Gilyonei HaShas (Megillah 7b
s.v. meichayav), Shu’t Hisorerus Teshuvah (vol. 3c®f@haim 491), and more contemporary,
Mikraei Kodesh (Purim, 44: in the footnotes), Orchos Rabbiniu3: Purim, 92, pg. 56), Shut
Rivevos Efraim (vol. 1, 395: 2; vol. 3, 465: 1; and vol. 7, 360: 1)t3¥ishnah Halachos (vol. 5:
83), Shu"t Mishnas Yosef (vol. 4: 50), Shu"t Lehoros Nossoh @ 22), Shu't Shevet Hakehasi
(vol. 6: 258), Moadim U’Zmanim (vol. 2: 190), and Moadei HaGra{fid 336).

[3] As Rav Shlomo Wolbe (Alei Shur vol. 2: pg. 468) wrote alitar Yisrael Salanter on Purim.
See the Maharal M’Prague’s Ohr Chodosh (Hakdamah, pgo#@jfinteresting assessment why
we drink on Purim, explaining that by drinking we are comeffenegating ourselves, which shows
that our existence is totally from Hashem, similati® time of the Purim miracles. A similar
assessment is given by the Seder HaYom (Seder SeudiassRurchayav). Rav Chaim
Shmuelevitz (Sichos Mussar 5731, Maamar 11) takes this gsiep further, explaining that at that
point of drinking we are showing that we are entirelyddvHashem’, and not ‘Bnei Chorin’
making rationale decisions. The Chasam Sofer (Toras M&stishas Tetzaveh, L'Purim, s.v.
chayav) writes that our drinking Leshaim Shamayim arn®Pis meant to negate the drinking that
was done at Achashveirosh’s party in order to sin. Anadeer is that the wine serves as a catalyst
to draw us close to one another, as the Gemara in San(BaBb) states “Great is drinking...for it
brings together those who are distant”. See Rav Chagdl&nder’s Sifsei Chaim (Moadim vol. 2,
pg. 205) and the Birkas Avraham (Megillah ad loc. s.v. a@rath. For different and fascinating
hesberim of why we drink on Purim, see Rav Avraham YiikcHakohen Kook'’s Olas Reiyah (by
the Brachos of the Megillah), Rav Yitzchok Hutner's Rt Yitzchok (Purim, Inyan 6), and Rav
Moshe Sternbuch’s Shu"t Teshuvos V’Hanhagos (vol. 4: 1%3).a850 Nesivos Shalom (Purim, pg.
57- 58) who offers a completely separate understanding ofeh®f. He notes that the Gemara
does not say 'livesumei' with wine, rather ‘livesuB&Puria’, in Purim, meaning that one should get
intoxicated from Purim itself, as in the connotation o§iNaya (Ch. 51: 21) “drunk, but not from
wine”. On Purim a person must become so “drunk” on thea@ewrevelations of Purim that he
cannot tell between the ‘Arur Haman’ and ‘Boruch Mordé&atfzhis Avodas Hashem, his
interpersonal relationships, and even himself.

4 Mishnah (Avodah Zarah 29b); see Tosafos (ad loc. s.vinjyatio explains that this decree is
due to preventing intermarriage, ‘chasnus’, as theaBaiater on (Avodah Zarah 36) states this as
well. This is also how the Tur, Shulchan Aruch, arartNosei Keilim conclude (Yoreh Deah 123:



1). However, even though ‘Stam Yaynam’ is Derabban@&nCtiochmas Adam (75: 1) avers that 18 His opinion is cited in Rav Avrohom Blumenkrantz’'s ahievetz Hilchos Pesach (ex. 5766,
one who drinks it will have his neshamah uprooted from GEmEBnd will have no share in Olam pg. 784). However, the Tzhelemer Rav was machmir fonéla¢ level of pasteurization (but not the
Habaah. The Chida (Shirurei Brachah, Yoreh Deah 123: 2xsemes) writes similarly, adding that process), and maintained that the pasteurization needeg@fbemed at a higher temperature to
the violator will also be reincarnated as a donkey. Vepngtexhortations, indeed. However, the be considered mevushal.

B’aer Heitiv (ad loc. 1, in the parenthesis) cites@avos Yair (Shu’t 183), that even so, one does190n the other hand, see Shu’t Avnei Nezer (Yoreh R&&h4), who maintains that we are not
not have to give up his life, or even limb, for this pratiuipi. worried that future generations might use yayin mealuas part of idolatrous practice. He explains
5 See, for example, Rashi (Chullin 5a s.v. ela lag)y Rd loc.), Rambam (Hilchos Shabbos Ch. that we always and exclusively follow the letter of €4l takkanos, and since at the time of the
30: 15), Shulchan Aruch (Orach Chaim 385: 3, Yoreh Deaht%;7; see also 124: 8), Shach  prohibition they were not gozer against yayin mevushal,donsidered never to have been, nor can

(Nekudos Hakessef beg. Yoreh Deah 124), Magen Avraham (Qfaim 306: 29), Pri Chodosh
(Yoreh Deah 112: 2), Pri Megadim ad loc. Sifsei Daas: 2zuKiShulchan Aruch (72: 2), and Kaf
Hachaim (Yoreh Deah 112: 11). On the other hand, thergeargal poskim, including the Chasam
Sofer (Shu't Yoreh Deah 120) and the Chazon Ish (Yoreh Re2B and 49: 7), who maintain that
this chumrah regarding wine touched by Mechalalei Shaiskiasly only a kenass, and not actually
m'din, as ‘Chasnus’ should technically not apply to any ebdew. Rabbi Akiva Eiger (Yo reh
Deah 123, gloss to Taz 3) implies this way as well. Tisemeuch contemporary Rabbinic literature
how to properly define modern day Mechalalei Shabbos B'farhédyey are included in this
category, or perhaps have the exception of ‘Tinokos Shenigéie’Rambam - Hilchos Mamrim
Ch. 3: 1 - 3). Certainly, it would be preferred lechatathil ensure wine being served to any sort of
Mechalel Shabbos be mevushal, in order to not come intohiakguestion.

6 Rava’s statement in Avoda Zarah (30a), and followed leatelay Rashi (ad loc. s.v. harei amru),

Tosafos (ad loc. s.v. yayin mevushal), Rambam (Hilchoadialos Asuros Ch. 11: 9), and Tur and
Shulchan Aruch (Yoreh Deah 123: 3), and later authorilesiever, Rabbi Akiva Eiger (ad loc.
s.v. v'afa’g) further qualifies this leniency, thats only referring to a Jew’s yayin that a non-Jew
touched, that is still permissible to be drunk, but not toraJew’s cooked wine, even if it is
technically ‘kosher’. Rav Tzvi Pesach Frank was knowm{SHar Tzvi vol. 2 Yoreh Deah 111) to
have practically ruled this way.

7See Rosh (Avodah Zarah Ch. 2: 13), Rashba (Shu"t vol. 4:nthi& doras Habayis, Bayis 5
Shaar 3), Meiri (Avodah Zarah 29b - 30a), Knesses Hageddtabl{ Deah 123, Haghos on Beis
Yosef 16), Taz (ad loc. 3), and Sdei Chemed (Maareches Xagach).

[8] Ramban (Avodah Zarah 30; citing the Raavad), Biur P&a@roreh Deah 123: 7); this is also
the basic understanding of the Shulchan Aruch (ad loc.).

9Rashba (ibid.), and Ran (Avodah Zarah 10a in the Rif sxptign). This is also the Ramban’s
(ibid.) own shittah, as well as that of the Rosh (ibiijya (Avodah Zarah ad loc.), Tashbatz
(Shu"t vol. 1: end 29), and Orchos Chaim (Yoreh Deah, pg. 247).

10 Shut Igros Moshe (Yoreh Deah vol. 2: 52, Yoreh Deah3i@1, Yoreh Deah vol. 5: 9, and
Even Ha’ezer vol. 4: 108). Although in several of the respd®av Moshe writes that once the wine,
reaches 165° F it is sufficient, see however, Rav Yista&vi Belsky's Shu’t Shulchan Halevi
(Ch. 25: 4) who writes that the ikar in Rav Moshe’s ahiis 175° F, as he himself indicates in
other teshuvos. This author finds it interesting thatlii of his teshuvos on topic, Rav Moshe never
once mentions that he holds that the process of modern daynizetion is sufficient to make the
wine be considered mevushal; rather he only refers thetaelevel that is reached during
pasteurization as sufficient to be considered as ‘bisBaleral years ago | asked Rav Mordechai
Tendler, Rav Moshe'’s grandson and author of Mesores Mastiaduights on the matter, and he
agreed that based on Rav Moshe’s teshuvos it would indeedHiddash to say that Rav Moshe

allowed all aspects of the pasteurization process to be crethidetual bishul, as opposed to how it

is widely quoted in his name.
11 Gilyon Maharsha (Yoreh Deah 115: 1), Darchei Teshub2®x (L5), quoting several early
Sefardic Acharonim, including the Divrei Yosef (vol.8t5, 2), Chida (Kikar La’aden pg. 162a;

be, included and proscribed.

20 Shu"t Minchas Yitzchok (vol. 7: 61: 1), Shu"t Shevetena(vol. 2: 51 and vol. 7: 234, 2), and
Shut Teshuvos V'Hanhagos (vol. 2: 401).

21 Although Rav Shlomo Zalman Auerbach, and other machminled stringently with this as
well, on the other hand, Sefer Halichos Shlomo (Mo’adim2oResach, footnote 429 s.v. ulam)
mentions an important qualification to Rav Shlomo Zalmauiag. He held that regarding those
who are not yet Shabbos observant, but are coming closeddéshkeit and Shemiras Torah
U’'Mitzvos by attending Yeshivos and programs to learn mbaietheir heritage, their touch will
no longer prohibit wine. Certainly an important snif to e of.

Rabbi Berel Wein <info@jewishdestiny.com> reply-to: info@jewishdestiny.corteda
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The Torah in this week’s parsha identifies human beings witvahe nefesh. There
is no exact translation of this word in English that capturesitances associated with
the word in its Hebrew form. The word certainly implies @acinmore spiritual, soulful,
ethereal human being than the flesh and blood physical being thatially associate
with people. The Torah seems to imply that it is not treyphysical part of humans
that commits sinful acts that require sacrificial forgiess but it is really the inner,
unseen, spiritual side of us that requires a pardon from outo€refnd that is true of
our offerings of thankfulness and of generosity — it is thielénsf the person, the
nefesh, and not only the physical person which must be generousagefdigr The
Torah also uses other words for human beings — Adam, nassi,tecause in human
terms the inner soul, important as it is, is insufficieahal The physical body must
also be involved in all matters of the spirit. The diffialltance between body and soul,
between intent and behavior, between nefesh and adam is probablystheering of
all human challenges. A person can only be a whole human beorgéhsw the inside
and the outside do not coincide and are properly aligned one witlthétre ~ Most of
the ritualistic laws regarding animal sacrifices, thatféhe basic spine of the parsha,
apply to cases of unintentional transgressions. In effecT,dtah leaves it up to the
individual's conscience to admit wrongdoing and to attempt teraeends. This
process requires a review of one’s past behavior and an Iseffemtalysis. That
certainly is the nefesh part of the equation, the connectiorebetthe inside and the
outside, which is the keystone of true religious behavi@s.Hypocrisy that is the

citing the Maharam de Luzano), Ikrei Hada"t (Ikrei Dinioreh Deah 13: 13), Knesses Hagedolatdeadly enemy of the religious community. Rabbi Menachem Halflmirteenth

(ibid. 14), Ria"z (cited by the Shiltei Giborim on Avodah Zaf®a), and Rav Chaim Palaj'i (Ruach

century Provencal Spain), in his monumental commentary toaieud, deals with

Chaim 123: 2). The Chochmas Adam (75: 10), and Ben Ish Char ¥ Parshas Balak 7) were alsosych hypocrisy by stating: “There are people who wrap theass#ivarge tallitot

known to be machmir for this shittah, mandating ‘bishuhg@d. This was also known to be the
opinion of several Rishonim, including the Meiri (Avodahrata29b) and Ohr Zarua(Avodah Zarah
Ch. 2: 155). See also next footnote.

12 Shut Igros Moshe (Yoreh Deah vol. 3: end 31). This is tkthe position of the Shulchan
Gavoah (Yoreh Deah 123: 7), that ‘the Shiltei Giborim'$tahiis ‘batlah da’ato eitzel kol hani
derabvusa’. On the other hand, the Kaf Hachaim (Yorethd8: 7) writes that he found that the
Rambam in Hilchos Issurei Mizbe’ach (Ch. 6: 9) holds thatmeaning of ‘bishul’ is that it must be
cooked to the extant that its intrinsic taste changed.K&f Hachaim posits that the same should
apply by Hilchos Stam Ya ynam as well. He then citeerse of the aforementioned poskim (in the
previous footnote), concluding that certainly lechatchi@ashould be choshesh for the Rambam’s
and the other poskim’s more stringent opinion, but b’dieved,l&tdachmir klal’ since the vast
majority of authorities hold that simply heating it upndeed sufficient.

13 See Rav Ovadiah Yosef's Shu"t Yabia Omer (Vol. 8 Y&ehh 15), where he attempts to
‘answer up’ all of the claims and taynos of the mactmiyiet still concludes that if one can be
machmir and not have to rely upon the pasteurization praseastual bishul, then ‘tavo alav
brachah’. See alsoRav Yisroel Halevi Belsky's Shuti&ran Halevi (Ch. 25), as well as Rabbi

(prayer shawls) with their tzitziyot showing on the outsititheir clothes, but their
hearts are far distant from their Father in Heaven...” Tiside may appear to be
pious but the nefesh is not in tune with the external display. @/&aght in the
Talmud that Merciful heaven searches for our hearts. Andjtea extent, this is the
primary lesson that the subject of sacrifices teacheslessan that is relevant and
timely even now in an age when animal sacrifices no longst. e The Torah speaks to
all generations and all circumstances. Every generationfindstself in the words of
the Torah. So this week’s parsha has great importancechingaus that in all matters
of faith and religion, it is the nefesh that must alwayselskaned with. Shabbat
shalom Rabbi Berel Wein

Yissochar Dov Eichorn’s maamar in Kovetz Yeshurun (¥4].ppg. 838 - 841), where he concludes

that pasteurization is indeed sufficient to make the Wwaeonsidered mevushal.

14 Shu"t Minchas Shlomo (Kamma vol. 1: 25). It is known B&at Shlomo Zalman ruled
extremely stringently in this manner, and even b’shealchak or hefsed merubah (see sefer
Va'aleihu Lo Yibol vol. 2, Yoreh Deah 5 and 6), yet nonetbelecknowledged that he was aware
that the ‘oilam is noheg to be meikel'.

15 Kovetz Teshuvos (vol. 1: 75 and 76).

16 Shu’t Ohr Letzion (vol. 2, Ch. 20: 18, Biurim s.v. Vijgs

17Shu’t Mishnah Halachos (vol. 12: 34 - 36). However, hessagewhat more lenient than the
other machmirim, as he wrote ‘devadai lechatchillaHisimosos chas veshalom, v’gam ain
lekadesh oh lehavdil alav, aval ain lehchmir bo k’she’&dieved’.



