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A Serious Birthday
Celebration

Rabbi Reuven Brand

Rosh Kollel, YU Torah Mitzion Kollel of Chicago

Coronation

Rosh Hashana is a multi-faceted experience, which at first glance seems contradictory. Let us
begin by exploring the dominant theme of the day.

According to the tradition of Chabad,” Rosh Hashana is known as Yom HaHachtarah—the day
of coronation of Hashem, with trumpets and confetti as appropriate features of this celebration.
This concept of coronation is rooted in our understanding of the central character of the day of
Rosh Hashana, which is malchuyot—kingship. Our sages have demonstrated that malchuyot is
the definitional quality of the day in various ways, especially in our Tefillot. A most striking
example is found in Tefillat Mussaf of Rosh Hashana, which contains three additional
components unique to the service of Rosh Hashana: malchuyot, zichronot and shofarot. These are
incorporated into the Mussaf Amidah of Rosh Hashana, which the Talmud rules must contain
nine blessings (Berachot 29a). The Mishna (Rosh Hashana 32a) discusses how to fit these three
segments into the already existing framework of seven blessings; two berachot would need to be
combined to create a unified nine. The Mishna records a debate as to which two blessings
should be combined. Our practice follows the opinion of Rebbi Akiva, who instructs that we
incorporate malchuyot into the central beracha, as the Rambam rules in Hilchot Shofar 3:7:

The chazzan recites Avot, Gevurot and Kedushat DWITRY MM MIAR M2X MO IR
Hayom/Malchuyot and then three sets of blasts are MINIOT IR L, WOW YPIN N1POYm aws
blown; Zichronot and then another three sets of blasts; .. WU YPIM M9 IR WO YRIm

Shofarot and three sets of blasts...

This ruling and the debate that sparked it are not just technical questions of liturgical syntax;
they teach us about the essence of the day. By choosing to combine malchuyot with the beracha
of Kedushat Hayom, the section that expresses the theme of the day, we learn that these two
concepts are harmonious and, even, synonymous.

! Thank you to Avi Mori, Mr. Etzion Brand; Rabbi Joshua Flug; Mrs. Ora Lee Kanner and Mrs. Andrea Polster for
their helpful comments on this article.
2 See Sha’arei Hamoadim, Rosh Hashana no. 37.
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This explains how the central beracha of Kedushat Hayom in every tefillah of Rosh Hashana is to
be understood. We conclude the focal beracha of each Rosh Hashana Amidah:

Blessed are You, God, our Lord, King of the world, King of the earth PIRT 92 %y on a'"nr a"'Ra
Who sanctifies the Jewish people and the Day of Remembrance. 1077 2 9RO WIPn

The text contains two components: one of kingship over the earth and the other of the
sanctification of the day. Yet, the Talmud teaches that ain chotmin b’shtayim, one cannot
conclude a blessing with two themes (Berachot 49a). Each and every beracha must contain only
one theme. How, then, can this beracha combine both elements? Based on our understanding of
the core theme of Rosh Hashana—malchuyot—the beracha is not considered to be a violation of
a dual theme since the day of Yom Hazikaron is that of malchuyot.?

Although it is clear that majesty and coronation are essential aspects of the day, we are left to wonder
how our sages knew that this is the case. There is no hint in the Torah, which describes Rosh
Hashana as a day of zikaron—remembrance (Vayikra 23:24) —to it being a day of malchuyot.

Judgment

There is another difficulty in our understanding of the day. For there is a different mood—a
competing theme—that is conspicuously ever present in the Rosh Hashana experience. This is
the theme of judgment. Although it does not appear in the Torah itself, our Rabbis teach us that
Rosh Hashana is a day of judgment:

At four seasons [ Divine] judgment is passed on the world: at 052 N7°1 0T P10 VAN
Passover in respect of produce; at Pentecost in respect of fruit; at N0 HY NIXY ARANT OV
new year all creatures pass before Him [ G-d] like children of 0217 °R2 92 MW WK1 1K
Maron, as it says, ‘He that fashioneth the heart of them all, that TIRIW W2 °120 119D I

959X 7217 02% 7 XA
27 9¥ PN AN OwYn
B IR WRN

considereth all their doings’; and on Tabernacles judgment is
passed in respect of rain.
Rosh Hashana 16a (Soncino Translation)

The famous poem Unetaneh Tokef, a liturgical highlight of the chazzan’s repetition of the
Amidah, follows this theme and gives us the stark, foreboding predicament of judgment along
with various frightening possible means of demise:

Let us pay attention to the import of the holiness of the day because it is 2 QY DYYTR PN 11NN
awesome and frightening ... Who will live and who will die, who in his T 0N L. ORI RMIRIT
time and who before his time, who with water and who with fire?... R? 71 1¥p2 7 N o

... N2 M) 0°12 °n IXpa

3 This concept of malchuyot (coronation) as the central theme of Rosh Hashana is also reflected in many of the
liturgical poems we recite during davening (Hashem Melech, etc.), which are supposed to deepen our emotional
connection with our King. It is the opening pronouncement of the Shaliach Tzibbur at Shacharit: Hamelech that is
synonymous with the service of these majestic days. It continues through the entire Ten Days of Teshuva in which
we insert Hamelech twice into our daily Amidah. In addition, the siddur Otzar Hatefillot (on Tashlich) explains that
our practice of going to the water on the afternoon of Rosh Hashana (colloquially known as Tashlich) is because in
biblical times, kings were coronated at a spring and we coronate our King, Hashem, on Rosh Hashana; see Talmud
Bavli, Horayot 12a.
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This concept seems completely at odds with the aforementioned theme of malchuyot. While
coronation has a celebratory tone, judgment is fraught with anxiety and dread. We associate it
not with cheering, but with solemnity, with pacing and white knuckles. How do we understand
the concept of judgment within the framework of coronation?

Moreover, our traditional approach to this experience of judgment is also perplexing. Many have
asked the question: if we are truly standing before a judge, our fate being deliberated, wouldn't
we address the misgivings that might seal our fate? How can it be that on Rosh Hashana we do
not make a single mention of our mistakes—we do not recite vidui at any point during these two
days in our pleas to be remembered for the good?*

An unlikely case study

Let us examine an unlikely source to better understand the character of Rosh Hashana: the
biblical episode of Pharoh’s cupbearer and baker. These two formerly influential men in the
court of Pharoh meet Yosefin jail. They each have an inexplicable dream that Yosef interprets
regarding their futures, which proves to be the correct premonition, as the Torah describes:

Now it came about on the third day, Pharaoh’s birthday, that nTa ai* whLYa o2 I
Pharaoh made a feast for all his servants, and he counted the 172Y7227 ARYn Wy AvieTny
chief cupbearer and chief baker among his servants. And he DRWRT W WRITNY KN
restored the chief cupbearer to his [position as] cupbearer, and .1’:{;;2 Ting D’*.j)l&[t WW vix‘w-n&
he placed the cup on Pharaoh's palm. And the chief baker he 47(?1;77;"75_7 F"W@f‘_ RELEA
hanged, as Joseph had interpreted to them. l‘]:')ﬁ 2:;:}2;:2;;3;::;;1:
Bereishit 40:2-22 (Judaica Press Translation) T o powRa

This passage raises many questions. Why are the cupbearer and baker appearing at Pharoh’s
birthday celebration? Why are their fates meted out at this time?

The Talmud Yerushalmi (Avoda Zara 1:2) teaches that “yom huledet,” the birthday of a
monarch, is also “yom genusia”—the day of coronation for the king.* Hence, it is certain that on
the king’s birthday, on the day that he is coronated once again, his subjects come to herald
another year of his rule. As Pharoh celebrates his annual coronation, each servant, even those
who had been incarcerated, appear before him to celebrate this milestone.

This appearance before the king provides each subject with a brief moment with the monarch—
arare privilege. It is also a moment of trepidation; this encounter carries with it the scrutiny of
the ruler. As each subject proclaims his or her loyalty, the monarch acknowledges it with the
obvious, unspoken questions: Who are you? Where have you been? What is your relationship to
me and my kingdom? How have you served? Each subject, in that moment facing the king, must
be worthy of coronating the exalted monarch and deserving of a place in the kingdom. This

*Various practices exist regarding the recitation of specific verses in Avinu Malkeinu that reference sins; see Mateh
Ephraim 584:11, Magen Avraham Orach Chaim 584: 2, Shu”t Yechaveh Daat 1:535.

3 This designation has halachic significance regarding the status of various idolatrous practices relating to pagan
rulers.
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explains why the cupbearer and baker were sentenced on this day—their appearance before
Pharoh precipitated Pharoh’s decision to determine their fate for the coming year. The Torah
does not explain why, but, as we will explore below, only the cupbearer succeeded in proving his
connection with and worthiness to Pharoh to merit a reinstatement.

Birthday for humanity

Rosh Hashana is a yom huledet—a birthday. It is the anniversary of the creation of the world, or,
more precisely the creation of humanity with Adam HaRishon. At the beginning of Zichronot
we declare:

This day marks the beginning of Your creation, it TWRI Q1Y 1T PWYN NN oY T
is a remembrance of the first day.

We state that Rosh Hashana is the birthday of Hashem’s earthly creations. Similarly, following
the shofar blowing of Malchuyot, Zichronot and Shofarot, we recite the passage Hayom Harat
Olam, which states that today is the birth of the world.” It is, therefore also the birthday of G-d’s
monarchy in this world. In this light, we understand that Rosh Hashana is the great birthday
party of humanity and the anniversary of Hashem’s monarchy over humanity. Hence, our
Rabbis understood that on this day, each of His subjects—each of us—appears before Hashem
to celebrate his monarchy. With this, just as with the coronation of Pharoh, we experience the
trepidation of His scrutiny: Where have we been? What is our connection with our King? Are we
worthy of serving our King? It is a time of joy as we salute and herald our King, yet we also
experience it with seriousness as a yom hadin: v'gilu b’r’adah, rejoice with trepidation. We must
experience and synthesize both emotions—those of celebration and trepidation—and for this
reason, we have many tefillot and piyutim that reflect both themes. The following story
illustrates a supremely righteous expression of this notion:
R. Aharon of Karlin was once visiting his rebbe [ The Maggid of Mezeritch] on Rosh Hashana
and they honored him to lead Shacharit services. The tradition is to say the word “HaMelech”
(The King) out loud, but when he reached that word, he let out a bitter scream and was unable
to continue. They asked him what had happened and he answered that he recalled the story in
the Talmud (Gittin S56a) when R. Yochanan ben Zakai greeted Vespasian as “king,” to which
Vespasian responded “If I am a king, why have you waited so long to greet me?” “For this
reason,” stated R. Aharon, “When I started to say ‘HaMelech’ I felt despondent because if He is
truly a king, why did I wait so long to greet Him and return to Him through repentance?”
Seder Hadorot Hechadash pg. 18a

In light of this concept of scrutiny within coronation, we can also understand why it is
inappropriate to mention our sins during the service of Rosh Hashana. On Rosh Hashana we do

¢ This follows the opinion of Rebbi Eliezer (Rosh Hashana 10b) who opines that the world was created in Tishrei. A
tull description of the timeline of the day of Adam’s creation on the first of Tishrei based on the Pesikta, appears in
the comments of Rabbeinu Nissim on the Rif, Rosh Hashana 3a. Tosafot, Rosh Hashana 12a s.v. L’'mabul and Bach,
end of Orach Chaim 591, address the fact that the normative ruling in this case should follow the view of Rabbi
Yehoshua and not Rabbi Eliezer. See also, Netiv Binah vol. 3, pp. 152-153.

7 In this context, the word harat, usually translated as conceived, means birthed (see Ibn Ezra, Iyov 3:2)
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not picture ourselves in a courtroom, rather along a parade route. Imagine a servant celebrating
the coronation of his king. As the subject approaches the royal receiving line, he leans over to the
jubilant monarch and begins to list various offenses for which he would like to ask forgiveness.
This behavior would obviously spoil the mood of the joyous occasion for the king and is
completely out of place. Instead, the servant will hopefully have garnered the favor of the king
since his last appearance and will stand tall with a firm and resolute salute that the king will
connect with and appreciate. Only after the parade, should he approach the king and seek to
mend his ways. Hence, vidui has no place in the coronation of Hashem on Rosh Hashana.?

Coronation lessons

Incredibly, the birthday story of coronation and judgment of Pharoh occurred on the day of
Rosh Hashana.’ Perhaps we can draw a lesson from the narrative regarding how we should
experience the coronation and judgment of Rosh Hashana. The Torah does not reveal to us the
reason for the different predictions that Yosef offered to the cupbearer and the baker; we are not
told why Pharoh restored the cupbearer and executed the baker. However, we can explain the
disparity by a close examination of their dreams.

So the chief cupbearer related his dream to Joseph, and he said to LJiEon-nR opwng-aw oo
him, "In my dream, behold, a vine is before me. And on the vine 123-1371 ,"01202--12 R0 ;701
are three tendrils, and it seemed to be blossoming, and its buds RVT) 0P YW 193 197
came out; [then] its clusters ripened into grapes. And Pharaoh's 2°WIT A% AN7Y NOD7

703 ,7Y72 01010723 LW
-2% DOR LOYXY ,D°2YT-NY MY
A2-2Y ,0127-N% 10X) 772 013
219 73 ,2°ORI-W R .. YR
IR-AR 7028 98" 50D

cup was in my hand, and I took the grapes and squeezed them

into Pharaoh'’s cup, and I placed the cup on Pharaoh's palm.” ...
Now the chief baker saw that he had interpreted well. So he said
to Joseph, "Me too! In my dream, behold, there were three wicker

baskets on my head. And in the topmost basket were all kinds of “oy i 90 ARy nm i
Pharaoh's food, the work of a baker, and the birds were eating K7 591 ,ﬁsi?gja ‘7031 3WN-1
them from the basket atop my head.” ank YaR AV ;IR avyn--Tvae
Bereishit 40:9-11, 16-17 (Judaica Press Translation) SURA SYn--593-10

TO-TD L,R5-TR NOWNR2

The dream of the baker is one in which he sees his future bread being eaten by birds, while the
cupbearer envisions himself squeezing fresh grapes into a cup onto the hand of Pharoh. Yosef
and Pharoh both recognize a key difference. The baker envisions his future as a mediocre one—
perhaps we could use the expression: it's for the birds. Yes, he will provide bread, but it will be
done in a somewhat lackadaisical, dispassionate way. By contrast, the cupbearer envisions a
service of excellence, squeezing the finest grapes and placing the cup directly into the hand of
Pharoh. Pharoh responds predictably, as Yosef anticipated, without mercy for someone whose

8 In light of our understanding, we appreciate why Rosh Hashana is referred to in the Torah as Yom Hazikaron, for
we are each remembered as we pass our King along the parade route. This also explains the meaning and sequence
of malchuyot, zichronot and shofarot, according to the explanation of the Gemara in Rosh Hashana 16a.

° The Gemara in Rosh Hashana 11a, teaches that Yosef was freed from prison on Rosh Hashana. The Midrash
Rabbah (Bereishit 89:1) teaches that this was precisely two years since the day of reckoning of the baker and butler,
which places the day of Paroh’s coronation celebration- the day of his birth- on Rosh Hashana.

8

Yeshiva University * The Benjamin and Rose Berger Torah To-Go Series e Tishrei 5774



commitment and drive is only mediocre and half-hearted, while he welcomes the one whose
vision and dedication is unquestionable and whole-hearted.

The message for us is clear, as the Rabbis of the Talmud teach: KM% 1°Y RYIRT RN127N
XY°277, an earthly kingdom is representative of the Heavenly Kingdom (Berachot 58a).

On Rosh Hashana each of us stands to salute, cheer and coronate our King. At the same time, we
know we are imperfect and have disappointed our King. We feel a sense of trepidation and
perhaps even embarrassment at our lowly state in the face of His inquiring gaze, which will
determine our place in His kingdom for the coming year. We are called upon to commit
ourselves to a new year with an aspiration for excellence in our devotion to our Master—the
Master of the world. At this moment, our past is behind us and our task is to devote ourselves
wholeheartedly to the coronation of Hashem—to embrace the Divine presence in our lives as
fully as possible. Hopefully, thanks to the unending compassion of our King and our best efforts
to express His kingship in our world, we will all merit to be restored to positions of successful,
prominent service of Hashem in the year to come.
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U'Netaneh Tokef:
Will the Real Author
Please Stand Up

Rabbi Kenneth Brander

Vice President for University and Community Life, Yeshiva University
The David Mitzner Dean, Center for the Jewish Future

U’Netaneh Tokef is a spiritually uplifting prayer recited on Rosh Hashana and Yom Kippur. Itis a
tefillah that weaves Biblical verses and Talmudic statements into a poetic prayer that has become
a centerpiece of the Rosh Hashana and Yom Kippur services. Some examples of its interpolated
texts include: Chabakuk 1:5, “X7111 2°X—terrible and dreadful”; Bamidbar 24:7, “1n23%2 Xwim—
His kingdom shall be exalted”; Yeshayahu 16:5, “nnX2 1°9y 2w —and He sits on it in truth”;
Pirkei Avot 4:22, “7v71 X171 7771 Xi1—He is the witness, He is the Judge”; and a Gemara in Ta’anit
2:4, “MN2WIR 707 ANX TN2—Dblessed are You, Hashem, Who remembers all things forgotten.”
The author of this tefillah seems to have predicated much of the language and concepts on
earlier biblical and Talmudic texts. In a similar manner, the end of U'Netaneh Tokef speaks to the
fleeting nature of our lives echoes pesukim in Tehillim, such as, “y>X> 13 77W7 ¥°¥2 110 °XM>—his
days are as grass; as a flower of the field” (103:15), and “12 5% 11> 17 9277—his days are like
a shadow which passes by” (144:4).

Who Wrote U’Netaneh Tokef?

I found in the writings of Rav Ephraim from Bonn 92 X112 279K 1" W 170 2NN NRYN
that Rav Amnon from Mainz established U’Netaneh DY AP0 7N 707 KX PIAR W 2Py
Tokef because of an episode which occurred... w12 IPRY YT 7P
Ohr Zarua (1180-1250) Hilchot Rosh Hashana TIWT WK M2PT - 2 PN BT IR 90
276 P RRTI

R.Yitzchak of Vienna, the author of Ohr Zarua, then recounts the following episode: A high-
ranking Christian general wanted to convert all the Jews of Mainz and asked Rav Amnon to
convert. After many requests, Rav Amnon replied that he needed a few days to think it over and
would return to the general with a response but never did. This greatly angered the general, who
arrested Rav Amnon. Rav Amnon apologized and said that the general should cut out his tongue
which said he would return, suggesting that he might agree to convert, something Rav Amnon
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never intended to do. The general responded that he would not cut out Rav Amnon’s tongue but
rather, he would punish each of Rav Amnon’s limbs that did not obey the order to appear before
the general. The general cut off Rav Amnon’s legs and other extremities. The story continues
that Rav Amnon returned home dismembered and asked to be carried to the synagogue on Rosh
Hashana where he recited U’Netaneh Tokef and died at the conclusion of the prayer. The Ohr
Zarua then tells us how U'Netaneh Tokef became part of our machzor:

Three days after [R. Amnon's] passing, he appeared ina | 79°97 MR 787107707 "Wown ora

dream to R. Kalonymous son of R. Meshulam ... and 7797 ...07Wn X127 12 0MN9P RI2T°
taught him the prayer of U'Netaneh Tokef and directed O NWITR APIN TN RIT VYOI IR D
him to send it to the entire Diaspora. ST MDA 222 MR MW 1oV XN

This story is found in many machzorim, written next to U’'Netaneh Tokef. It is highly unusual for
a piyut or tefillah to be accompanied by an explanation of how it was conceived. Furthermore, it
is not simply a modern phenomenon to have the story included in the machzor. An Oxford
manuscript from 1208 has the story accompanying the tefillah.

To appreciate the significance of this story, a better understanding of its characters is needed:

1. The Kalonymus Family: In a responsum dealing with issues of paying taxes to the local
government, the Ohr Zarua, Vol. I1I, Baba Kammah no. 560, identifies Rabbi
Kalonymus, the person to whom Rav Amnon appeared in a dream, as the uncle of R.
Simcha of Speyer (12 century—13™ century). R. Simcha was the Ohr Zarua's teacher.
The Kalonymus family was an aristocratic family who played an integral leadership role
with the German Jewish communities from the 9" to the 13™ century, specifically the
Rhineland communities. Their leadership was valiantly displayed during the First and
Second Crusades. They were not just leaders of the community but also well-known
composers of prayers.

2. RavEphraim of Bonn (b. 1132) was a liturgical poet and commentator, a Talmudic
scholar who served as av beit din (head of the Jewish court) and a teacher in Mainz and
Speyer. He lived in Bonn in 1197, and only left the city three days before the Jews were
massacred. Furthermore, Rav Ephraim of Bonn is known specifically for two things: the
sharing of the story of Rav Amnon of Mainz and the recitation of U'Netaneh Tokef; and
for his extensive knowledge of the prayers of Rabbi Eleazar HaKalir and, according to
some, of Kalir’s rebbe, Rabbi Yannai.

To summarize: R. Yitzchak of Vienna, the Ohr Zarua, who lived approximately 100 years after
Rav Amnon of Mainz, tells the story of Rav Amnon in the name of Rav Ephraim of Bonn, an
expert in the prayers of Kalir and Yannai. R. Yitzchak of Vienna has a direct connection through
his teacher to the Kalonymus family who were reported to have received the prayer U'Netaneh
Tokefin a dream from Rav Amnon of Mainz. This historical information will lead to the creation
of a beautiful tapestry of understanding of U’Netaneh Tokef.'

! The Encyclopedia Judaica provides further information on these personalities. See “Kalonymous,” 11:747-748 and
“Ephraim ben Jacob of Bonn,” 6:460.
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Is U’'Netaneh Tokef Consistent with Talmudic Sources?

The major refrain of U'Netanch Tokef is “T9°T7 ¥37 DR 1975207 P73 7929807 129wm—
repentance, prayer and charity help diminish the evil decree.” This statement seems to be based
on a statement found in the Gemara:

R. Yitzchak said: There are four things a person DW T A PYIPR 0°727 AVAIR PR 027 R

can do to destroy an evil decree: charity, prayer, NPWY QW W ,IPYE LIPTE 17198 L0
changing one’s name, and changing one’s actions. WY
Rosh Hashana 16b STV N7 IR WNRD NOOn

Rabbi Shmuel Eidels (1555-1631), the Maharsha (ad loc.), asks why the author of U’Netaneh
Tokef did not quote the Gemara fully, failing to include shinui ha’shem, change of name, in his list
of actions necessary to diminish the evil decree. R. Eidels then suggests two answers:

Changing one’s name has nothing to do with repentance from sin; rather, it is a means of
changing one’s mazal. R. Eidels cites the change in name of our patriarch and matriarch from
Avram and Sarai to Avraham and Sarah. Their name change was not due to their sins but for a
change in mazal to help them have a child. For this reason, it is not included in the U’Netaneh
Tokef prayer. Rav Amnon of Mainz only used the actions listed in the Talmud that relate to
repentance.

A second reason is that Rav Amnon of Mainz knew that when a person goes through the teshuva
process on Rosh Hashana and Yom Kippur, his/her identity changes as a result. The change of
identity is in fact a form of existentially changing one’s name. This seems to be the approach of
Rambam to shinui hashem:

Part of the repentance process includes the repenter constantly PYIX AWN N1AY 72WNN 000TA
calling out to God through tears and supplication; giving charity D°I1MN21 °222 oW °197 RN
based on one’s means; distancing oneself from the object that A7 PIANM1 N3 °93 APTE AN
caused one to sin; changing one's name, meaning that "I am a W 7IWRY 13 ROAW 1373 12

ORI INIX PR IR IR 119D
PRYA TIWH DWYAT INR WYY
... T2 79

7:2 720 NoYi 2 ann

different person and I am not the same person that performed

these deeds”; changing one’s ways and improving on them...
Rambam Hilchot Teshuva 2:4

While this is not suggested by R. Eidels, another answer to the question can be found in Rosh’s
manuscript on the Talmudic phrase in Rosh Hashana. When the Rosh quotes this Gemara in a
responsum (17:12), he presents the Gemara as saying that there are only three things that can
diminish the evil decree. In the Rosh’s manuscript of the Talmud changing one’s name is
mentioned as a yesh omrim, a supplemental opinion.

Alist of only three things can also be found in the Jerusalem Talmud:

R. Eleazar said: Three things nullify the evil decree and they are, | P7Van 0127 WYY Y7 27 MR
prayer, charity and repentance and all three are derived from the 712750 17 19°RY WP T DR

same verse (Dvrei HaYamim I1 7:14.), “If My people upon TR PI092 WYY 1w TP T
by nw NP1 WK "Ny 1IN

whom My name is called, shall humble themselves and pray,”
37 51D WP 119°50 17 19750
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this refers to prayer, “and seek My face,” this refers to charity ... 17 DY OO I L IPTY

“and return from the their evil ways,” this refers to repentance. .12Wn
Talmud Yerushalmi, Taanit 2 '2 P72 noIwn oW TN

Like the Jerusalem Talmud, the Midrash Rabbah, Bereishit Rabbah no. 44, has the same list of
actions—“tefillah, tzedakah, and teshuva” —that are responsible for changing one's destiny.

Publishers of machzorim were puzzled that Rav Amnon of Mainz, in writing U'Netaneh Tokef,
failed to preserve the order of this prescription of change found in the Talmudic sources. He
presents the order as “teshuva, tefillah, and tzedakah,” even when the sources list it differently.
Some older machzorim actually changed U’Netaneh Tokef and list the recipe for diminishing the
evil decree in the order found in the Yerushalmi and Bereishit Rabbah—tefillah, tzedakah, and
teshuva. In a machzor published in Prague in 1522, a letter of the aleph bet is written above each of
the three words. An aleph is written above tefillah, a bet above tzedakah, and a gimmel above
teshuva. This machzor notes that the order listed by Rav Amnon of Mainz is incorrect and should
instead be “u’tefillah, u’tzedakah, u’teshuva,” based on Talmudic sources. A machzor from Solinica
in 1522 writes in the margin that the order should be changed to follow the Talmudic source:

nﬁ-w TIEM OUP L PN IO
e CEDTITROS RSB D PN v

A manuscript of the machzor (Oxford, N1206) shows the prayer rewritten in the order found in
the Jerusalem Talmud:

=Eh- oM AP
MY Ry AR am DN

The Maharil, a 14™ century spiritual leader of Ashkenzaic Jewry whose customs and decisions
serve as a guiding force of halakhic ritual practice until this day, states in his Hilchot Yom Kippur
that one should not change the text of the machzor. Consistent with this view, he writes in Seder
Musaf Shel Rosh Hashanah that the proper order is teshuva, tefillah, and tzedakah.

It is for this reason that three words were added to the machzor above teshuva, tefillah, and
tzedakah: “Kol” over tefillah, “mamon" over tzedakah, and “tzom” over teshuva. The numerical
values of kol, mamon, and tzom are all equivalent, 136, and with this, it is implied that these three
components of repentance are equally important and therefore one need not change around the
order, but rather follow the protocol established by Rav Amnon of Mainz. As R. Moshe Mat,
Mateh Moshe no. 818, elaborates, the mental mindset of teshuvah must precede prayer. Praying is
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a way of acknowledging the sinful behavior and distance created by sin in the relationship with
God. The act of recognition and prayer is then followed by the need for action, tzedakah.

The Cairo Genizah Manuscript

A manuscript was found in the Cairo Genizah® that
raises questions about the entire historical premise of
U’Netaneh Tokef.

This manuscript is the text of U'Netaneh Tokef, and
was clearly written before the 11" century C.E. Rav
Amnon of Mainz could not have written U’Netaneh
Tokef! This problem was publicized by many
including Professor Daniel Goldschmidt (1895~
1972), an expert on Jewish liturgy, in his Machzor
L’Yamim Noraim pg. 42. Since the publication of
Professor Goldschmidt’s machzor, new manuscripts
were discovered and it appears that U'Netaneh Tokef
was written by a composer by the name of Yannai,?

who according to some was the teacher of R. Eleazer
HaKalir and lived in Israel sometime between the 4™ and 7 centuries. One critical question
remains: If R. Ephraim of Bonn was an expert in the liturgy of Yannai, why would he attribute
Yannai’s U'Netaneh Tokef to R. Amnon?

U’Netaneh Tokef was placed in our Rosh Hashana prayers as part of the introduction to Kedusha.
The piyut (prayer) that introduces Kedusha contained four sections. Prior to the First Crusade, a
piyut of Rabbi Eleazer HaKalir was recited. The last section of the introduction, known as the
siluk, narrates a conversation between the angels and God. The angels approach God and ask,
“Why do the Jewish people continue to be in Your good grace? They don’t treat You properly or
listen to Your words. You should not forgive them!” Hashem defends us and the angels
continue, “Why do You defend the Jewish people? They don’t listen to You and are sinners.”
Once again Hashem responds and settles the questions. The angels then praise Hashem with the
“Kadosh, kadosh, kadosh..."* Sometime after the First Crusade, this siluk was removed and
replaced with Yannai’s U'Netaneh Tokef; for how could the Rhineland communities tolerate
such an introduction to Kedusha? They witnessed unprecedented acts of martyrdom within the
Jewish Community, acts of resistance against forced baptism by the Catholic Church, which
included the taking of their own lives and the lives of their family. It did not seem appropriate to
introduce Kedusha with a critique of the Jewish people by the angels when Jews were sacrificing
their lives and the lives of their families in order to observe the Torah. The ideals found in

* The Cairo Genizah is a collection of manuscripts found in the Ben Ezra Synagogue in Cairo. The manuscripts
were written between the 9™ century and 19" century and their time of writing is identified based on the type of
paper they were written on and the language and style of the text.

3Ya’akov S. Spiegel Birur B'Divrei HaPaytan ‘U Teshuva U Tefillah U Tzedakah Ma’avirin et Ro’a HaGezeirah’ V'al
Kefifut HaPaytanim LeHalacha, Netuim Vol. VII (2002): 23-42.

* See Yosef Yahalom, Piyut U'Metziut B'Shilhi HaZeman He'Atik (1989), pp. 241-243.
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Yannai’s U'Netaneh Tokef seem much more apropos to the circumstances of the Rhineland
community and this is why it replaced the original siluk.

This new historical context resolves the difficulty that arose regarding the language of U’'Netaneh
Tokef. Depending when Yannai lived, it is possible that his compositions are prior to the final
redaction of the Talmud, which means there was no completed Talmudic text that Yannai was
bound to. This explains why he did not include shinui hashem as one of the action items that one
can use to help diminish difficult decrees. Additionally, even if he lived after the redaction of the
Talmud, the compositions of paytanim from his era were generally based on the Talmud
Yerushalmi, not the Talmud Bavli. If the actual prayer was composed in the 11* or 12" century,
we would expect the composer to follow the Talmud Bavli and include all four activities in his
formula to annul difficult Divine decrees. However, if Yannai was the composer, the listing of
only three is consistent with the Talmud Yerushalmi’s formulation. Furthermore, we can explain
the deviation in order. The Talmud Yerushalmi’s order is based on a verse in Chronicles that
views atonement process from God’s perspective.” However, if one looks at atonement from the
perspective of the order of actions a person should take to improve and nullify the evil decree,
repentance must come first, followed by prayer and then charity.

U’'Netaneh Tokef and its Relevance to the Crusades

U’NetanehTokef is relevant to the period of the Crusades.

Maimonides summarizes the laws of martyrdom in the fifth chapter of the Laws of Fundamental
Principles of the Torah (Hilchot Yesodei HaTorah):

When an idol worshipper forces a Jew to violate one of the
commandments of the Torah or face death, one should
violate the commandment and not allow oneself to be
killed because it states [in the Torah (Leviticus 18:5)]
regarding commandments "So that one should fulfill them
and live by them,” they should live by them and not die by
them. If one chooses death over violating the
commandment, they are responsible for their own death.
When is this true? Regarding all commandments except
for idol worship, incest and murder. Regarding these three
commandments, if one is told to violate them or die, one
should choose death.

Rambam, Hilchot Yesodei HaTorah 5:1-2
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The Rambam introduces the ideals of martyrdom with the obligation of every Jew to preserve

his life. Yet there are exceptions, situations where one must give up one’s life to observe certain
mitzvot, and one who does so fulfills the mitzvah of Kiddush Hashem, of sanctifying God’s name.

5 See R. Avraham ben Uziel (13" century), Arugat HaBosem Vol. II pg. 119 who writes that the verse presents the
order based on effectiveness of receiving atonement. Prayer is least effective, charity is more effective and

repentance is most effective.
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During the Crusades, these situations were not only relevant to the Jewish people, but also they
were the site of the most complex questions of martyrdom: the taking of the life of others—
members of his/her immediate family. Some of the Tosafists reflect upon these experiences:

Rabbeinu Tam ruled that when there is a concern that 19 D°RW RDT NN - 1AXY 9270 O
someone will be forced by non-Jews to violate one's 'Y D 7YY 02910 PT2W DAY
religion through torture that one cannot withstand, then MM RIT IR 02 TNY? 221 Row P
there is a mitzvah to harm oneself, as we find in Gittin 23 (:1197) PONT R 23 MWy 23

¥"'V) 0°7 DnRY 19°00W NP 12w 007
(xop 7"7 11197 YA 'OIN
79 07 7777 777928 NooR NDoIn

(57b) regarding the children who threw themselves into
the sea.
Tosafot, Avodah Zarah 18a

One of the Tosafists, Rabbeinu Elchanan (12 century, Dampierre, France), in his commentary
to Avodah Zarah 18a, grapples with this question and concludes: "X>7 M¥M1 W7 X377 R120—it is
logical that it is permissible (to kill oneself and one’s family) and it is a mitzvah to do so.” The
Tosafists introduce us to the challenging question of proactively killing oneself and one's family
to avoid torture and forced baptism by the Christians during the Crusades. The Ritvah (1250-
1330, Seville, Spain) echoes this concept and discusses the permissibility of proactively killing
one’s children to prevent them from being taken away and forcibly converted:

This is the source for those who slaughter young children during DY VINWD 17D IR
times of persecution to prevent them from being forcibly converted. 5"V ,N77 NN2a *15n MY
This is what I have found in the writings of the Tosafists and these O ,MODINT *11233 NR¥N
are concepts that require great Talmudic analysis, but the great SNTATPYY TN PO 0737

UYAYY ,IPT 77T 120w ROR
779977 79 1°NAW NDIY V9T awa
JWYN°

J10 7197 772V LR''2uNn

rabbi (Rabbeinu Tam) already ruled [leniently] on the matter
and I heard that the great sages of France permitted this as a
matter of practical law.

Ritvah, Avodah Zarah 18a

With this in mind, it is reasonable to suggest that U'Netaneh Tokefis a pre-Crusade text that was
inserted into our Rosh Hashana prayers during the time of the Crusades. Many people were facing
the challenge of being killed by Crusaders or committing suicide to avoid forced baptism.
U’Netaneh Tokef, with its words “Who will live? Who will die?,” and its mention of horrific death
scenarios, is consistent with the struggles facing the Jews living in the Rhineland at this time.
U’Netaneh Tokef was chosen as part of the introduction to Kedusha in place of Rabbi Eleazar
HaKalir’s introduction because of its thematic relevance to that time period. This tefillah resonated
with the challenges of the Rhineland Jewish communities of Mainz, Speyer, and Worms.

Nevertheless, the question that needs to be asked is: Why is U’'Netaneh Tokeh proactively
attributed to Rav Amnon of Mainz?

There are times when the authors of a prayer are not those who originally composed the text but
those who did something more important—Tlived the message of the text. An example includes a
statement by the Tanna Shmuel haKatan. Shmuel haKatan is quoted (Avot 4:19) as having said,
“in the downfall of your enemy, do not rejoice.” However, this saying is found in a verse in
Mishlei (24:17) that was written by King Solomon. Why is it attributed to Shmuel haKatan? It is
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because several times in Talmud we see that Shmuel haKatan exemplified this concept in his

own life:

Our rabbis taught: Shimon HaPakuli arranged the order of
the 18 blessings [of the weekday Amidah] before Rabban
Gamliel in Yavneh. Rabban Galmiel said to the rabbis: Is
there someone who knows how to institute the blessing against
apostates? Shmuel haKatan stood up and instituted it.
Berachot 28b

An incident occurred involving Rabban Gamliel who said: Bring
seven people to the attic first thing in the morning. When he
arrived, he found eight. He said: Whoever came without
permission should leave. Shmuel haKatan stood up and said: I
came without permission, and didn't come to be involved in the
leap year but to learn the law ... In reality, it wasn't Shmuel
haKatan who [was not invited] but rather someone else and
[Shmuel haKatan] did this to protect the other from
embarrassment.

Sanhedrin 11a

Another time, they were reclining in an attic in Yavneh
and a heavenly voice stated: One of you is worthy of
receiving the Divine presence but the generation is not
worthy. They all assumed that [the voice] was referring to
Shmuel haKatan. When he died, they eulogized him: He
was humble, he was pious, a student of Hillel.

Sotah 48b
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Only Shmuel haKatan, the humble individual who put the needs of others before his own, was

worthy of instituting the prayer against the apostates. The prayer could not be instituted by

someone who would enjoy watching the downfall of their enemies. It was instituted by Shmuel

haKatan, who lived by the words "in the downfall of your enemy, do not rejoice.” Shmuel

haKatan may not have written the adage that focuses on modesty in the face of a defeated

enemy, but he lived it, and that makes him the author of the text!

Perhaps Rav Amnon represents the community of Mainz. His name comes from the word

emunah, faith. He represented the acts of faith performed by the members of the community of

Mainz, Speyer, and Worms. People of emunah scribed the message of U'Netaneh Tokef through

the lives they led. Whether R. Amnon was a single individual or a composite of many individuals

who sacrificed their lives, it is he or them who wrote the prayer through their actions.

Perhaps that is what the Ohr Zaruah is relating when he sources the story of U'Netaneh Tokef.

He uses the following language:
that R. Amnon of Mainz instituted U'Netaneh Tokef. ‘
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He never mentions that R. Amnon actually composed it, but that he instituted it, perhaps
alluding to the fact the prayer already existed.

We too have the opportunity to become the "authors" of the prayers we read and the Torah we
study—when we internalize their messages, live by the prayers we articulate, and become true
representatives of the norms and mores of the Torah that we study.

As we recite U'Netaneh Tokef on Rosh Hashanah and Yom Kippur, we should keep in mind the
extreme challenges that the Jews of the Rhineland faced during the Crusades. They guaranteed
the immortality of the Jewish experience though their sacrifice of life, and we can guarantee the
eternality of the covenantal relationship by scribing the norms and mores of Torah onto hearts
and souls. Our willingness to embrace Torah ideals, creating a personal and communal
rendezvous with God empowers us and allows us to become the authors of a tradition forged

thousands of years ago. Hopefully our teshuva, tefillah, and tzedkah will enable us to be scribed in
the book of life.
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Thoughts on the
Concept of Tekias
Shofar

Rabbi Shlomo Drillman z'"l

Rosh Yeshiva, RIETS
And G-d said to Moshe saying. Speak to the Jewish people °12-58 727 LRY TYR-OXR L1021
saying: In the seventh month, on the first of the month, it TN YOI WIND SRR ORI
should be for you a day of rest, a remembrance of the YA 121--1I2W 097 M W2
teruah, a holy day. Do not perform any creative labor of AWYN X7 172y NINR-93 . WTp-Kpn
work and you shall offer a sacrifice to G-d. ‘72 ,7WR 0N
Vayikra 23:23-25 F13-39:33 NP

The Torah uses the term “zichron teruah” to describe Rosh HaShanah. What does “zichron
teruah” mean? Rashi writes:

A remembrance of the teruah—mentioning the verses relating N121727 210D 71127 - V1IN P07
to remembrance and to shofar blasts, to remember the binding NTPY 0d% MO, MDY P00
of Isaac and the ram that was offered in his place. PR NN 27Pw prX
Rashi, Vayikra 23:24 7O R MW

It appears as though Rashi is of the opinion that malchiyos, zichronos and shofros are chiyuvim
m’Doraisa (biblical obligations). This would mean that the obligation on Rosh HaShanah is not
only to blow the shofar and to produce a sound, but that the concept of zichron teruah requires
us to verbalize the concept through the recitation of malchiyos, zichronos and shofros.

While there is no doubt that the concept of malchiyos, zichronos and shofros is based on the idea
of zichron teruah, it is interesting to note that we do not have a similar obligation of a “zikaron,” a
recitation of those pesukim in the Torah that require us to do other mitzvos, such as the mitzvos
of lulav or the eating of matzah. This manifests a double kiyum (fulfillment) for zichron teruah:
blowing shofar per se as well as doing it within the framework of malchiyos, zichronos and shofros.

! This article was compiled by R. Benjamin Kelsen, attorney, mediator, rav and dayan in Teaneck, NJ, based on a shiur
that Rav Drillman gave in Elul of 1993 to RIETS students. The shiur presented an idea developed by Rav Yosef D.
Soloveitchik at a Yarchei Kallah in Boston, 1977, and contains Rav Drillman’s own additional insights.
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The Ramban, however, citing the Gemara in Maseches Rosh HaShanah (34b), disagrees, and
states that the recitation of malchiyos, zichronos and shofros within the context of tekias shofar,
derived from zichron teruah, is only an asmachta (hint in the text) and therefore merely rabbinic
in nature. The Gemara states that if one has a choice to participate in one of two different
services, one where he might hear tekias shofar or one where he will definitely hear the berachos
of malchiyos, zichronos and shofros, the person is charged to attend the former rather than the
latter. We can see from this scenario that the obligation to hear the shofar itself takes precedence
over the obligation to hear malchiyos, zichronos and shofros. Had both mitzvos been m’Doraisa
there would have been no reason to prefer one option over the other.

The Rav, zt”] cited the Ha’Eimek She’eilah who, in defense of Rashi suggests that Rashi, in
actuality, is in agreement with the position espoused by the Geonim Kadmonim that malchiyos,
zichronos and shofros are m’Doraisa only when they are combined with tekias shofar. Should there
be no tekias shofar, then the recitation of the pesukim of malchiyos, zichronos and shofros are
merely m’Drabbanan. This is proven by the Gemara cited above. If it is preferable to go to the
place where the shofar only might be blown and the berachos of Malchiyos, Zichronos and Shofros
recited, rather than to go to a place where only the berachos of Malchiyos, Zichronos and Shofros
are recited without tekias shofar, then it must be that the recitation of malchiyos, zichronos and
shofros is m’"Drabbanan.

Ramban offers a different interpretation of “zichron teruah”:

The concept of “zichron teruah” is similar to the verse (Bamidbar o1 113 ,"I3n P Hax
29:1) “It shall be a day of teruah for you,” which means that we POIW R ,007 7O YN
should blow the horn on this day and it shall be a remembrance 2197 11212 1% M AT O
before G-d. -own
Ramban, Vayikra 23:24 TO:A3 KIP ,7"anT

According to the Ramban, the term “zichron teruah” means that "this is the day in which we are
remembered by HaKadosh Baruch Hu through teruah (shofar blasts)." One can further explain
that according to the Ramban, the term zichron teruah means zichron through the carrying out of
the teruah, while according to Rashi, it means zichron of teruah, i.e. through the recitation of
malchiyos, zichronos and shofros.

What is the reason for the mitzvah of tekias shofar? Why did the Torah not explain the reason
behind this mitzvah? Furthermore, asks the Ramban, what is the significance of the teruah itself
and the idea of “zichron teruah” on this day specifically?

Ramban seems to be troubled by this question because in all other cases where we are required
to do something as a commemoration, we are told what we are commemorating. However, in
the case of Rosh HaShanah there is no such historical event mentioned.

There is a disagreement between Rabbi Eliezer and Rabbi Yehoshua, found in Maseches Rosh
HaShanah (10b-11a), as to whether the world was created in Nissan or in Tishrei. It is for this
reason that in many communities, references such as “Zeh hayom techilas ma’asecha, this day is
the beginning of Your work” are not included in the Amidah of Rosh HaShanah. The Rav, zt”]
noted that since, even in such communities, Rosh HaShanah is nonetheless celebrated and the
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shofar is blown, the creation of the universe cannot be the event that led to the establishment of

Rosh HaShanah.
Ramban answers the question with the following insight:

In explaining this matter based on truth [ Ramban uses this term
to introduce kabbalistic ideas], it is the teruah that stood for our
forefathers and for us as it states (Tehillim 89:16): “Fortunate is
the nation that knows the teruah,” and is similar to the verse
(Yirmiyahu 4:19): “The horn of war.” This is because G-d is the
“Master of war.” If so, “It shall be a day of teruah for you,”
[means] that it will be a day of teruah for us and therefore,
“zichron teruah, a holy day,” means that it shall a remembrance
through teruah, and therefore a holy day. There was no need to
mention shofar because shofar is alluded to in “a day of and the
teruah connected to it. This day is a day of strict judgment through
mercy and therefore the Torah uses the word teruah. We have a
tradition from our rabbis and the Jewish people can see this dating
back to Moshe Rabbeinu that every teruah has a tekiah before and
after. Why does the Torah mention teruah and not the tekios at
all, not regarding Rosh HaShanah and not regarding Yom
Kippur? Because the tekiah is the remembrance, it is the shofar
[blast] and the teruah is used by name since [the teruah] is
sandwiched between mercy, the tekiah before and after it.
Ramban, Vayikra 23:24
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The Rav felt that perhaps the Ramban, when he says, “In explaining this matter based on truth it

is the teruah that stood for our forefathers and for us...,” was following in the footsteps of the
Rambam in Hilchos Chovel u’Mazik (1:6) where the latter formulates the idea that there are
certain laws that we have accepted simply based upon the Mesorah (tradition). The Ramban

applies this to Rosh Hashanah in stating that throughout the generations, Rosh HaShanah has

been singled out as a unique and extraordinary day in the year. It is with this understanding that

The Rav explained the Ramban’s position as to the meaning of the concept of “zichron teruah.”

We find Rosh HaShanah as a day of din in the following example: The Gemara in Maseches Eirchin
(10Db), tells us that the Malochei HaShareis asked the Ribbono Shel Olam for the reason that Klal
Yisroel does not recite Hallel on Rosh HaShanah. The Ribbono Shel Olam answered that it is not

appropriate that when the Melech Malchei HaMelochim is sitting on the “throne” of din (judgment)
and the books of the living and dead are open before Him that Brei Yisroel should recite the Hallel.
From here we can clearly see that the main feature of Rosh HaShanah is that of din.

The Rav, zt”] pointed out that the use of the phrase “Melech yosheiv al kisei din, the King Who sits
on the throne of judgment” teaches us that the malchus of HaKadosh Baruch Hu is expressed
through the characteristic of din which manifests itself on Rosh HaShanah. Additionally, malchus
is the medium through which HaKadosh Baruch Hu relates His presence and omnipotence to
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the entire universe. It is quite fascinating that the same laws, both the physical and metaphysical,
apply to all creation. This form of din is referred to as the “ratzon HaKadmon” which HaKadosh
Baruch Hu has implanted in each and every one of His creations with the sole purpose of
extolling the glory of the Ribbono Shel Olam. The ratzon HaKadmon is completely in control of
the dynamics of the universe and is the ultimate manifestation of the concept of din.

How do we recognize this attribute of HaKadosh Baruch Hu? If we look, for example, at the
unchangeable rising of the sun in the east and setting in the west, the inviolability of nature’s law,
is a proof to the concept of din. Therefore, if one accepts this opinion that on Rosh HaShanah
the world was created, then Rosh HaShanah is truly the ultimate yom din.

Yet how do we know that malchus is din? We have the concept of teruas milchomah, the sounding
of the shofar in times of war. “Teruah” in Hebrew means not only a certain unique sound. It also
connotes to break, as the navi Yishayahu says “roah hisroa’ah ha’aretz, por hisporerah ha’aretz”
(24:19), after the Earth quaked, something broke to pieces. Teruah is associated with breakage
and damage; for example, we find the people of Sodom threatened to do damage (nara) to Lot
for not turning over his guests to them (Bereishis 19:9).

Rosh HaShanah, as mentioned above, is a day of absolute din. It is the day when all creations
pass before Hashem in judgment, with no exceptions. It is a day exclusively of din, during which
there is no room for selichah u’mechilah (forgiveness). As we recite in UNissaneh Tokef, even the
angels are frightened of the power of din on Rosh HaShanah. The teruah of milchomah indicates
that the Ribbono Shel Olam should be seen this day as Hashem Ish Milchomah. Rosh HaShanah is
a day of destruction. If G-d were to exact true din from all creation on Rosh HaShanah, as the
day demands, no one would be found righteous before Him on this day, and that implies doom
and complete destruction. This is why the Zohar, Parshas Pinchas, as well as later Chassidic
works describe Rosh HaShanah, particularly the first part of the day prior to the sounding of the
shofar, as takifa dina, the time when unswerving din rules. The second day of Rosh HaShanah is
described as chulshah dina, the period when the attribute of din is lessened.

The Rav, zt"] recounted that on the first night of Rosh HaShanah through the following morning
it was impossible to talk to his great-grandfather and namesake, the great Gaon, HaRav Yosef
Dov HaLevi Soloveitchik, the Bais HaLevi, as he was in a depressed mood and incapable of
communicating. This was because of the fear of the attribute of din that characterized Rosh
HaShanah until the sounding of the shofar. From here we can see that the eimas hadin (fear of
judgment) of Rosh HaShanah was so significant that it reached even to the Misnagdim!

In contrast to the above, the malchus of HaKadosh Baruch Hu on Rosh HaShanabh is reflected not
only within nature but also through Knesses Yisroel. Knesses Yisroel reflects the sphere of malchus.
The Ramban notes in Parshas Chayei Sarah (24:1) that Knesses Yisrael reflects the Divine glory
of HaKadosh Baruch Hu, the malchus of HaKadosh Baruch Hu. Though clearly HaKadosh Baruch
Hu can and does reveal Himself through nature, he also can reveal His malchus through His
Chosen People, Knesses Yisrael, as Malchuso b’khal adaso (His kingdom is expressed through His
congregation). It is this which HaKadosh Baruch Hu promised Avrohom Avinu and that
Avrohom would command his succeeding generations—to keep the ways of Hashem. By
keeping the mitzvos Hashem, Knesses Yisrael reflects the sefirah shel Malchus b’khal adaso.
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HaKadosh Baruch Hu reveals Himself to the world through two different means:

1. Through Malchuso b’soch olamo, the universe itself and its exacting laws, through the
unswerving aspect of din. Such a universe does not tolerate deviation, there is no selichah
w'mechilah;

2. Through the aspect of Malchuso b’khal adaso, through the special relationship between the
Ribbono Shel Olam and Klal Yisroel that is apparent to the other nations of the world when Klal
Yisroel does the ratzon Hashem (the will of G-d). Selichah u’mechilah makes sense in this
medium because of the unique relationship that Klal Yisroel enjoys with HaKadosh Baruch Hu.

In order that Rosh HaShanah be a day when transgressions are overlooked, the attribute of
Hashem Ish Milchomah, of teruas milchomah, that symbolizes complete din and Malchus HaOlam
Shel HaKadosh Baruch Hu at the beginning of Rosh HaShanah, must be transformed by Bnei
Yisroel into Malchuso b’khal adaso. On Rosh HaShanah, each Jew should say that from now on,
he will mend his ways and improve his actions to such an extent that he will command the
respect of others and the Malchus Shomayim will be reflected in his actions and his behavior. In
fact, the Rambam includes this as the core of teshuvah when he describes the shofar as
representing teshuvah.

The concept of Malchuso b’khal adaso allows Bnei Yisroel to transform the teruah from a
destructive sound of war into a sound that shows the friendship and love between HaKadosh
Baruch Hu and Knesses Yisroel. The root of the word “1iv” means “friend,” as Elokim haroeh osi
me’odi, G-d who has been my shepherd (Breishis 48:15, see the Ramban ad loc.). This, indeed, is
the teruah of “u’teruas Melech bo, the blast for the King is among them” (Bamidbar 23:21)
mentioned in the verses of the Malchiyos blessing. This connotes the closeness and intimacy
between the Ribbono Shel Olam and Bnei Yisroel and is proof that we are privileged to have
HaKadosh Baruch Hu as a friend. This is not din, but rather rachamim, mercy.

Rosh HaShanah starts as a yom din. On the night of Rosh HaShanah when we say “yom teruah”
in Kiddush, we are describing the characteristic of the ultimate Day of Judgment, a day of doom
and destruction. By contrast, however, in the Kiddush of the second night of Rosh HaShanah,
yom teruah, takes on a different meaning, that of teruas Melech bo, the close friendship between
the King and His subjects.

We find in the piyut of I'Keil Orech Din the description of the utter fear that true din inspires in
creation. At this point, teruah connotes destruction. The job of the shofar is to change the
semantics of teruah from destruction to the friendship of HaElokim haroeh osi me-odi. The verses
of malchiyos, zichronos and shofros also describe this relationship. For example, in malchiyos, we
recite the verse of u’teruas Melech bo. The shofar, when used as an instrument of proclamation,
can announce both destruction as well as redemption as it will be used to announce the coming
of Moshiach and the ultimate redemption of Bnei Yisroel. The shofar must change the teruah
from l'heira, to destroy, to I'hisroa, to befriend.

When the Ramban says that it is the teruah that has sustained our forefathers throughout the
generations, he means that teruah reflects the ability of Bnei Yisroel to take the teruah of Malchuso
b’soch Olamo, that cannot be reconciled with salachti, and turn it into the Malchuso b’khal adaso
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that is consistent with salachti. As the Ramban points out, the pasuk we recite after tekias shofar,
“Ashrei ha’am yodei teruah, blessed is the nation that knows teruah” (Tehillim 89), places
emphasis on the yodei teruah: those who love Your name with the sefirah of malchus as Malchuso
b’khal adaso, the Jewish People. The Ramban interprets the word yodei as meaning loving,
similar to (Bereishis 4:1), “Ve HaAdam yada es Chava ishto, Adam ‘knew’ his wife Chava.” The
term “yodei shemechah v’lomdei Torasecha, those who know Your name and learn Your Torah,”
connotes the concept of those who love Your name rather than those who know Your name.

The Midrash, Vayikra Rabbah, Emor (29:4) asks the following question regarding the pasuk
“Ashrei ha’am yodei teruah”: don’t the other nations of the world know how to make the sound of
the teruah? Why are Bnei Yisroel considered unique in this respect? Perhaps the Midrash is
focusing on the unique ability of Bnei Yisroel to identify with the special sefirah of malchus and to
reflect the glory of the Ribbono Shel Olam and His love for all creation. The obligation of the Jew
is to keep the Torah and mitzvos and by doing so, identify with the teruah of yom teruah yihye
lachem, to transform the day from one of cosmic malchus that has no room for forgiveness into a
day of Malchuso b’khal adaso, a day of friendship and love between HaKadosh Baruch Hu and
His people. Forgiveness on this day is fully consistent between those who love each other.

The Ramban teaches that zichron teruah mikra kodesh means that the zichron should take place
through the sound of the teruah. The Ramban does not interpret zichron as remembering.
Rather he explains it in terms of being “fond” of one another: As the pasuk (Yirmiyahu 31:19)
states, “HaBein yakir li Efraim ... ki midei dabri bo zachor ezkerenu. ... Is Efraim a dear son to me
... as I speak to him I have fond memories.”

According to the Ramban, HaKadosh Baruch Hu is teaching us that whenever He speaks of
Efraim, He immediately becomes fond of him. In this context, zichron teruah means a day in
which Knesses Yisroel should manifest its love for the Ribbono Shel Olam by proclaiming His
malchus throughout the world. The face of each Jew should radiate and reflect the majesty of
HaKadosh Baruch Hu and His love for His people.

The Ramban states that this is why Rosh Hashanah is a Yom Tov rather than an intense day of fear
and the ominous portending of doom. Even though Rosh HaShanah does not commemorate a
specific event in Jewish history, it is a metaphysical event that allows Knesses Yisroel to identify with
the Ribbono Shel Olam through the revelation of the sound of the teruah. HaKadosh Baruch Hu
desires that His revelation to the world as King should occur through the Jew instead of coming
through the general universe. In other words, the sound of the shofar changes the revelation of
HaKadosh Baruch Hu from Malchuso b’soch olamo into Malchuso b’khal adaso.

The philosophy of the Ramban is pointedly reflected by Rabbi Eliezer HaKalir in the piyut found
in Shacharis of Rosh HaShanah:

He ascends the throne of judgment amid the sounds of the teruah, Qv R°3 YN MYV P7a 0wl

causing the earth and its inhabitants to tremble. Through the shofar 1INOR MW .AYIIIT 777

blasts and the bending of the knee I seek to reconcile him, together 1133 °¥7 N33 7373 773

with friends in His garden I will enjoy His friendship. YYIINR
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The tune used by the shaliach tzibbur on the first half of this verse is one of complete fear as he
mentions the nature of Malchuso b’olamo, where absolute din rules. [Note that the different
semantics of feruah/shofar are used within the piyut.] However, the shaliach tzibbur concludes
the stanza with a tune of joy and confidence reflecting the ability of the shofar to transform the
destruction of Iro'a’ah into maginas rayim, the protection of a close group of friends. The
beginning of Rosh Hashanah is characterized by the pending destruction feared by those that are
alone and dwell in the unprotected valley. The initial feruah that is mentioned connotes
impending destruction. The shofar provides the key that allows me to persuade Hashem to
forgive me and protect me, just as friends protect and comfort each other. [ Parenthetically, the
Rav noted that the nussach of Yamim Noraim interprets the prayers. Simply singing the words
cannot convey their true meaning.]

The Ramban continues by saying that the character of the Yo HaDin, when accompanied by
the shofar, changes from the destruction of war, teruas milchomah, to mercy. This is
accomplished by surrounding the feruah (destruction), with two companions, the tekiah before
it and the tekiah after it. The tekiah sound connotes mercy, as the Torah says that when the
people are to assemble the tekiah should be sounded, not the teruah. The teruah sound connotes
war and a sense of fear. On Rosh HaShanah, we take the teruah “prisoner” by surrounding it with
the attributes of mercy, the tekiah before and after the teruah. According to the Zohar this same
idea applies to Akeidas Yitzchok. Yitzchok is characterized through the attribute of gevurah, i.e.
the midas hadin as seen through the pasuk (Bereishis 31:53): “vayishava Yaakov b'fachad aviv
Yitzchok, Yaakov swore by the Fear of his father Yitzchok.” Avrohom Avinu is the personification
of the attribute of chessed (kindness), while Yaakov Avinu is the attribute of tifferes (splendor). It
is these two attributes that bind the midas hadin which is represented by Yitzchok Avinu with
attributes of mercy similar to the binding of Avrohom with Yitzchak at the Akeida. That is why
the pasuk says Ashrei ha’am yodei teruah. We are the only people who are capable of taking the
Malchuso b’olamo, with all the fear and destruction it represents, and surround it on all sides with
the attributes of chessed and tifferes and turn it into Malchuso b’khal adaso, of friendship and love
between the Ribbono Shel Olam and His people.

Rosh Hashanah, which begins with a sense of fear and trembling, is transformed by the shofar
into a day of friendship and mercy. Yom HaKippurim, on the other hand, begins as a day
characterized by complete mercy from HaKadosh Baruch Hu. It is said that Gedolei Yisroel were
depressed and withdrawn on Rosh HaShanah, the day characterized by midas hadin, while they
were in a joyous mood on Yom HaKippurim, the day characterized by the midas harachamim.

Some Gedolei Yisrael were of the opinion that the recitation of piyutim in Shacharis on Rosh
HaShanah should be kept to a minimum in order to get to the tekias shofar as quickly as possible
and affect the associated changeover in the character of Rosh HaShanabh, i.e. from din to rachamim.

This is the entire philosophy of Rosh HaShanah according to the Ramban. Rosh HaShanah and
din represent Malchus Hashem. Knesses Yisroel has the ability to identify with the majesty of
HaKadosh Baruch Hu and reflect His greatness and glory through Torah and mitzvos. Klal
Yisroel has the ability to take the teruah and transform it from the context of I'horah, to destroy,
to one of love and friendship and the selicha that is part of such a friendship.
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Yom Kippur:
When Less is More

Mrs. Chaya Batya Neugroschl

Head of School, Yeshiva University High School for Girls

Over the last decade, it has been a clarion call of various industries; from fashion to design, from
financial models to the elegance of new technologies: "Less is More" has led many innovative
efforts. Indeed, it seems, we have a similar message emerging from the values of Yom Kippur.

We learn that on this most solemn day of Yom Kippur we aspire to be angelic and that we
attempt to achieve that elevated status by denying or limiting our physical needs. How are we to
understand this credo of "Less is More" as a religious aspiration?

The Avnei Nezer alludes to this aspiration:

The prohibition of Yom Kippur stems from holiness ... .. X7 AWTR OWwn 5" MORT
Because of its holiness, a person is set apart from material WY IMINT 1A 97210 NWNTR DWW
things, and there is a removal of sin that results from "Y1 ... MM M RIW ROAT P12°0
material things ... On Yom Kippur, which is called “a holy 072712 TIOR3 "1 YR RIPIW 5"
day of God,” material things are forbidden. AT
Avnei Nezer, CM no. 161 NOP '© LW W 713 213N

The implication here is that by separating ourselves from both essential and non-essential
material aspects of daily living, we are enabling our inner spirituality and nurturing a more fertile
ground for growth. The unique prohibitions associated with these material imitations are indeed
rooted in the basic areas of pleasure and enjoyment of life. These are: 1. Eating and drinking 2.
Bathing and washing 3. Wearing leather shoes 4. Using creams and salves S. Sexual relations.

How can we understand the connection between these prohibitions and reaching a more
elevated spiritual status? Are we to assume that the asceticism of deprivation enhances
spirituality? That there is some form of positive power to pain and deprivation? Are we
somehow less spiritually available in our daily non-denial states?

The Rambam reflects upon these prohibitions in his comments regarding the positive
commandments relating to Yom Kippur:

There is an additional positive commandment on Yom Kippur, 07719277 212 W1 NINR WY NXn
namely, to desist from eating and drinking, as the verse states: TN F9PRN 12 MIARY XM
“You shall afflict your souls.” [ The Sages] learned by tradition: °51 ,02°MWD] NN 1I¥N NI

What affliction is there to the soul? This refers to fasting. ... They | T W12 KITW MY 1712 AYMWA
YW 97 17T 197 ... DI¥T
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also learned by tradition that one is forbidden on this day to wash | 91917 IR 7307 W 12 Y77 MOKY
or anoint oneself, to wear shoes, or to engage in sexual relations. 21927 IR 971077 DR
Rambam, Hilkhot Shevitat Asor 1:4-§ T-T:R WY nnvaw B ,0"ang

In addition, we find another element to the prohibitions listed for Yom Kippur:

And you shall have on the tenth day of this 0L MNP WIRTRAPR 017 VAW wWin? 2wy
seventh month a holy gathering; and you shall Ri7isl Gl lanivioRamyqlziahiehSalgkiival
afflict your souls: you shall not do any work. TiWD 7272
Bamidbar 29:7

How does the prohibition of work on Yom Kippur enhance our understanding of the elevated
potential we can achieve on this holiday?

First, the prohibition against work on Yom Kippur places this day in the same category of Yom
Tov. This is significant in that although Yom Kippur has wholly unique aspects, it is not entirely
sui generis and may therefore be seen as sharing the same basic holiday qualities with the other
major chagim of Judaism.

The Maharal (Chiddushei Aggadot, Sh’vuot 13a) sees this additional prohibition of work as
connected to the change in status that Yom Kippur offers us, and is interestingly directly related
to the connection between Yom Kippur and Yovel.! The Maharal explains that the relationship
between Yom Kippur and Yovel emerges from the way each effectuated a critical change of
status. Just as Yovel establishes the requirement to return all lands to their original owners on the
jubilee year, the theme of return permeates Yom Kippur as well. In both cases we experience a
return to the original source: for Yovel, it is slaves to their freedom and lands to their original
owners, for Yom Kippur, each act of teshuva returns a person to God. The Maharal offers this set
of parallel returns as a reminder that we have awaiting us a "purity of soul, that we left as a result
of our transgressions.”

It is noteworthy that the language for both Yom Kippur and Yovel invoke the language of
Shabbat: Yom Kippur is termed "Shabbat Shabbaton, a Shabbat of absolute rest" (Vayikrah
16:31) and Yovel is also called Shabbat (Vayikrah 25:10).

In both cases we have a prohibition of forbidden work, one deriving from the honor accorded
the holiday, and one rooted in forbidden agricultural activity during the jubilee year. On
Shabbat, we acknowledge our gratitude for the benevolence of God and His bountiful world—
we cease to create in order to highlight our gratitude for creation. On Yovel, by reversing the
status of our acquisitions and transactions of the past half-century, we demonstrate an
appreciation that with all the effort and initiative of a half century we are essentially dependent
on God. On Yom Kippur, this theme emerges in the form of attempting to be angelic and thus
divested from our material limitations. Our efforts, investments, initiatives and accomplishments
of the year past are themselves too limited to be deserving. Thus, by removing a weekday and
material focus from our Yom Kippur experience we express our recognition of how limited and

! The ideas relating to Maharal’s connection between Yom Kippur and Yovel are based on an article by R. David
Silverberg, Parashat Ha'azinu, available at www.vbm-torah.org/archive/salt-devarim/53-4haazinu.htm.
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limiting that plane of existence is. Instead, Yom Kippur is suffused with the effort to remind
ourselves of how much more we are than just a sum total of the necessary drives of human
material existence. Like Shabbat and Yovel, Yom Kippur forces us to refocus the balance of our
material and spiritual aspirations—on this day, in this way, "Less is More."

So while Yom Kippur holds first place for solemnity, and is the nearest to asceticism of all Jewish
rituals, it also has a celebratory component as well. However, seeing this side of Yom Kippur can
be challenging. Therefore, Chazal took great care to assure that we understood its celebratory
nature and included Yom Kippur in their discussion of the celebratory laws of Yom Tov.

Rabbenu Yona writes:

On all other holidays, we establish meals in celebration of the 1MIR 22210 01 XYW D
commandment ... Owing to the fast that is observed on Yom ... XN DAY I7IV0 DOV
Kippur [itself], we are obligated to partake of a festive meal on the ,07MDIT 012 MXAW *197)

nRAY Y ATV M12pY 120N
.0°719377 01 272 M¥H
VT TAWn YR

day before Yom Kippur in celebration of the joy derived from the
mitzva.
Sha’arei Teshuva 4:9

There are those who maintain that on Yom Kippur, in addition to the mitzva of honoring the
day, there is also a mitzva of rejoicing, which certainly cannot coexist with grief and suffering.
This is what follows from the words of Rav Achai Gaon, author of the She'iltot:

These days [Rosh ha-Shana and Yom Kippur], since rejoicing applies to AmAY 172 NORT 9D 010
them, they are considered like Festivals and [therefore] interrupt JP0Om M7 279303
mourning. W 'O ORTIN 297 NINORW

She’iltot D’Rav Achaino. 15

Rabbenu Yonatan, in his commentary on the Rif, writes about “the festive rejoicing of Rosh
Hashana and Yom Kippur” (10b in Alfasi to Eruvin). A precise reading of Rambam also leads us
to the same conclusion:

On Rosh ha-Shana and Yom Kippur, however, thereisno | °9% 9977 172 1°X 0927 01 MIwn WX

Hallel, because they are days of repentance, fear and aMAW o0 XY TADY AR 72N 0N Y
dread, not days of excessive rejoicing. a0
Rambam, Hilkhot Chanuka 3:6 i3 onn ", any

Rambam explains that Hallel is not recited on Rosh ha-Shana and Yom Kippur because they are
not days of “excessive rejoicing.” The implication is that on Rosh ha-Shana and Yom Kippur
there is a modest and restrained rejoicing that expresses itself in a serious and solemn way.
Clearly, however, according to Rambam, this is also regarded as rejoicing. For what do we
rejoice? Is deprivation a source of joy?

The emphasis on Yom Kippur on elevating our spiritual worthiness is our source of joy and
celebration. Indeed, this is indicated by looking at the list of prohibited activities with an eye
toward these needs as being paused, at rest, and not in the driver’s seat of our daily aspirations.
Instead, we highlight our aspirations of spirit, of destiny and of relationships. These are achieved
via a renewed devotion to teshuva and tefillah both on and before Yom Kippur.
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It is noteworthy that the teshuva of pre-Yom Kippur is focused on interpersonal relationships,

whereas the teshuva of Yom Kippur is primarily between man and God:

For sins between man and God Yom Kippur atones, but
for sins between man and his fellow Yom Kippur does
not atone until he appeases his fellow.

Mishnah, Yoma 85b

9557 0°907 O DPnY OIR PV MY
0°79277 O PR 177207 DX Paw Mvay

1720 DR A% 7Y 7907
D RRY R

It seems as if Yom Kippur is an opportunity to improve our relationship with Hashem, as it is
only this type of teshuva (bein adam lamakom) that is effectuated on Yom Kippur. All efforts to
rectify our misdeeds toward others, our efforts to wipe clean our interpersonal sins, comes only

from resolution directly with those we have wronged and must be actively pursued

independently of the fast of Yom Kippur. On Yom Kippur our mitzvot, our tefillot and our

emphases are all directed toward God—we approach God with one ultimate prayer: Please see us
as worthy of a renewed trust and faith—forgive us for our past deeds and find us worthy of a new

effort, a new and renewed covenant.

R. Avraham Danziger (1748-1820), author of the Chayei Adam (144 ), popularized the famous
opening supplication of Yom Kippur, Tefilla Zakka. This unusual prayer, recited by individuals

before Kol Nidrei, whispers of man's misuse of his God-given abilities; instead of using them for

the service of God, he has used them for sin. The emotional apex of this prayer, which captures

the motif of Tefilla Zakka reads:

I know that there is no one so righteous that they have not
wronged another, financially or physically, through deed or
speech. This pains my heart within me, because wrongs
between humans and their fellow are not atoned by Yom
Kippur until the wronged one is appeased. Because of this, my
heart breaks within me, and my bones tremble; for even the
day of death does not atone for such sins. Therefore, I prostrate
and beg before You to have mercy on me and grant me grace,
compassion, and mercy in Your eyes and in the eyes of all
people. For behold, I forgive with a final and resolved
forgiveness anyone who has wronged me, whether in person or
property, even if they slandered me or spread falsehoods
against me. So I release anyone who has injured me either in
person or in property, or has committed any manner of sin that
one may commit against another [except for legally
enforceable business obligations, and except for someone who
has deliberately harmed me with the thought "I can harm him
because he will forgive me"]. Except for these two, I fully and
finally forgive everyone; may no one be punished because of
me. And just as I forgive everyone, so may You grant me grace
in the eyes of others, that they too forgive me absolutely.
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Why is it customary to seek forgiveness of one's fellow specifically on the eve of Yom Kippur?
On a simple level, appeasing one’s fellow is necessary for a complete atonement. The Tur,
however, cites Pirkei De-Rabbi Eliezer, who explains differently:

Samael [an angel of God, the accuser ] sees that there is no sin in them RO R¥NMI ROW HRNO XD
on Yom Kippur. He says to God: Master of the worlds, You have one TPIRY 27197 D12 PRI
people on earth who are like the ministering angels in Heaven. Just as TR QY T2 W 0NWA NI
the ministering angels are barefoot, so Israel is barefoot on Yom XM [ NAWA "OR21I PN

ORI AR 737991 Nws
ORDM A 2" A o
AR 7¥°0p 077 1R DWW
TR TXODP 07 PR ORI

7% 029377 a2 oA By
with Israel, peace serves as an intermediary between them on Yom XUM 997 O™pI N XM

Kippur; just as the ministering angels are free of all sin, so Israel is free | 711 xvn 99m 07p1 PR T
of all sin on Yom Kippur. God hears the testimony of Israel from their | Sx7w 725 o172 2w v

Kippur; just as the ministering angels neither eat nor drink, so Israel
does not eat or drink on Yom Kippur, just as the ministering angels
cannot bend, so Israel stands all Yom Kippur; just as with the
ministering angels, peace serves as an intermediary between them, so

accuser and He atones for the altar and for the Temple and for the ymw 7"2pm 0°71907 012
priests and for the entire congregation. 921 PAPRT T TMTY
Tur, Orach Chaim 606 ooy

190 7230 2% IR,

The Tur explains that on Yom Kippur, there is a special motivation to bring peace among the
Jewish People—so that God will grant us the blessings of a peaceful new year full of more
opportunities even when we present him with less.

Thus the reader forgives anyone who has wronged him, in the hope of both enabling others to
be forgiven and to receive Divine grace himself. Here on the eve of Yom Kippur, we approach
God for forgiveness in recognition of our lesser state and just then we are reminded of how
much more we have to give to each other, thus bringing us closer to becoming the type of person
who God can forgive. Appeasement is not simply for the purpose of atonement. It is a form of
giving up something in order to become a better person. We lay to rest the impressions of
achievements, the material successes, the domain in which we are sole decisors, and in essence
we sacrifice a part of ourselves to remember how much more we are capable of being.

This models the unique balance we strive to achieve on Yom Kippur. On Yom Kippur, in form
and in function, we are in fact "less than" and still becoming "more" because of that recognition.
As we take stock, it is not uncommon to realize that we have not achieved to the best of our
abilities. Thus we are more cognizant than ever of the loss of these potential achievements, left
behind in the past. If in our state of fasting and deprivations we are diminished, it is not only
because we are weakened by a lack of food, water or basic pleasures, but rather, it is because of a
certain humility that surrounds us. We stand before God without a great list of achievements,
trying desperately to be angelic, since as humans we haven't produced enough this year. It is in
this state of impoverished loss, and as diminished masters, that we can raise our voices in an
ennobled prayer. Now we can understand how much strength we can get from the mundane
celebrations, joys and pleasures of life, and how much we are called upon to accomplish utilizing
those tools.
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When we consider what it means that Yom Kippur has such significantly contrasting
fundamental values—those of deprivation and celebration—we are reminded that it is human
nature to feel deeply, in moments of loss, the resounding memory of what is good, grand and
necessary in that which is now gone.

May our tefillot, our preparatory teshuva, and our experiences of loss all propel us to new heights
and insights and a shana tovah umetukah, a good and sweet new year!
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“And he saw the place
from afar’: Avraham’s

ourney to the Akedah

Mrs. Deena S. Rabinovich

Director, Legacy Heritage Scholars/Jewish Educators Project, Stern College for Women
Instructor, Stern College for Women

The evocation of the Akedah is an important theme of the High Holiday liturgy.' In the course of
the Selihot and prayers of the season, we remember and recite piyyutim that recall the great and
terrible price that Avraham was willing to pay, and that Yitzchak was prepared to bear, to heed
God’s command. The Midrash identifies Avraham himself as the one who first urged God to grant
forgiveness to Yitzchak’s descendants in light of the heroic act of Avraham who “conquered his
mercy for his son and wished to slaughter him in order to do Your will.” Thus we have a long-
standing tradition of “reminding” God of the Akedah as part of our pleas for Him to forgive us.?

! The Akedah raises weighty theological and ethical questions, of course, (also issues of parshanut, geography,
philology and psychology) and has generated an enormous literature. We will focus on certain midrashim relating to
the Akedah. The aggadic literature was gathered and analyzed by Shalom Spiegel, “Me’agadot ha’akedah,” Alexander
Marx Jubilee Volume (S. Lieberman ed., 1950), pp. 471-547, and in his The Last Trial—on the Legend and the Lore of the
Command to Avraham to Offer Yitzchak as a Sacrifice: The Akedah translated by Judah Goldin, (New York, 1974).

Of course, the Torah reading for the second day of Rosh Hashana is the Akedah narrative [although this appears to be
alate development—cf. M. Megillah 3:5]. References to the Akedah are sprinkled throughout the Rosh Hashana
prayers, although one would be hard-pressed to justify seeing the story as central to the liturgy. There was, a type of
piyyut known as Akedah, some of which (such as Az Behar Mor, ascribed to Ibn Gabirol) are recited even today as part
of the Selihot. Ezra Fleischer, Sacred Hebrew Poetry in the Middle Ages [Magnes Press, 2007) (2d ed.), pp. 469-470.
Some midrashim [e.g. Bereishit Rabbati on the phrase “as it is said to this day” (Gen. 22:14)] understand the
Akedah to have occurred on Rosh Hashana (see Albeck’s note, ad loc, and compare with Spiegel), though this is not
the only view in the aggadic literature. Some [see Rashi to Lev. 23:24] see a connection between the mitzvah of
blowing the shofar on Rosh Hashana, and the ram which was substituted for Yitzchak.

2 Avraham called the name of that place "God-will-see.” R. Yochanan AR A " IR T DPRN O ONaR RO
said: He said before Him: Master of the Universe, when You said to me, X1 7P °9 NAARY 7yW2 072 127 I R
"take your son, your only son,” I had a proper retort—yesterday You said DR VAR 20w 1107 70 7 DR A2 DR
to me, "for in Yitzchak shall your seed be called,” and today "take your D12WY O A 12 DR RI [P PP A P D
son?" But God forbid I said no such thing! Rather, I repressed my feelings TN MWY? MM DR WA XX 13 °NPWY XD
of pity in order to do Your will. May it be Your will that when the children 20 PIAPIPY AYW WRIR 7 I N8
of Yitzchak shall behave badly and sin, that You should remember the MITRAN DY DTN MY T2 DN prid
Akedah and be filled with pity for them. Bereishit Rabbah 56:10 B B2V Xonnmy ;‘H’pm MK o2

=9:91 77129 NOWNN2
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Rashi refers to God recalling the Akedah each year (presumably on Rosh Hashana) and notes that
when the pasuk adds the seemingly extra phrase 87’ ‘7 772,017 X WY, “asitis said today: In
the mount where the LORD is seen,” “today” refers to all generations, at all times:

There is a Midrash which interprets “The Lord is seen” that mM20% 7 A7TPY AR T ATR W
this Akedah will serve to forgive the Jewish people each year T 02°XAYY 7w 252 YRR
and save them from punishment. nyMea
Rashi, Bereishit 22:14 V3D MOWRNR R

Even today, as a new year dawns, we continue to hope that God will recall the Akedah and find a
way to forgive us and to save us from an evil decree.

As we examine the story of the Akedah, we note the richness of detail that echoes in our
thoughts. The location of the Akedah is, according to our tradition, the future site of the Bet
HaMikdash.? The name given for this location, X7 71 7713, alludes to the mitzvah of appearing
before God three times a year at the Bet HaMikdash where we are then seen by Him observing
His mitzvot.* The animal that was ultimately sacrificed at the Akedah becomes the paradigm for
sacrifices® that will be offered in the Bet HaMikdash. The ram’s horn becomes the shofar that

Note that Avraham speaks of Yitzchak’s children, not his own descendants who would include the children of Ishmael and
others. While it was Yitzchak who was offered as a sacrifice, in our tradition the event is most often seen as a test of Avraham.
3 See, for instance, Pesikta Rabbati section 40 (Ish Shalom (Friedmann) ed., 1880). This, of course, turns on the
identification of “Eretz ha-Moriah” (Gen. 22:2). Moriah could be seen as linguistically related to, or at least
evocative of, the words yireh or yera-eh as in v.14, and the pasuk itself contains a broad hint that this is a special place
since the end of the pasuk refers ostensibly to the site where God can be and will be “seen,” that is the site of the
Temple. (But see Rav S. R. Hirsch’s view cited in footnote 3 which reads our pasuk (and Gen. 22:2 which speaks of
Eretz ha-Moriah) in light of Ex. 23:17 which speaks not of God appearing but rather of the thrice yearly pilgrim
“who appears (yera-eh) before the Lord God.” The Talmud (Hagiga 2a) juxtaposes the words yir-¢h (seeing) and
yera-eh (being seen or appearing—the two words are identical when looked at without vowels) to derive the law
that one who is blind even in one eye is exempt from the mitzvah of coming to the Mikdash on the three pilgrim
festivals. Rashi (to Gen. 28:11 and 28:17), following the midrashic tradition, labors mightily to show that Jacob’s
dream of the ladder on which angels ascend and descend also highlighted the unique status of Har ha-Moriah.
* Rav Hirsch expounds on this idea in his commentary on this pasuk:
By the name 1N 77, Avraham bequeathed the 7787 7 which Moriah is to bring to his descendants by the remembrance of
this event, /N7 77, (somewhat reminiscent of "M% IN7’ '77) God sees. Even when we and where we do not see, God sees,
freely and willingly have we to subordinate our own judgment to His. “God sees” thus Avraham expresses the general
meaning of Moriah. But today, after this general conviction of God has manifested itself for us in a special act of revelation,
and God has given us His insight into what is good and right for us in His Torah—for which a Sanctuary is to be erected on
this Mount—so that we are to live the whole of our lives in accordance with it, today this great Torah is not expressed by the
general term “God sees,” but that each one of us “is seen by God” and has to present himself repeatedly on this Mount “to be
seen” to be testingly inspected. Thrice yearly ;INY, every son of Avraham and Yitzchak must be seen on this mount, and not
377, with mere inner passing devotion, but with the sacrificing dedication of the whole of his being as expressed in ;787 7121.
For Rav Hirsch, it is not just about God appearing, but that once we have learned what God demands of us, once we
have learned to subjugate ourselves to the demands of God, we then appear before God on the same mountain that
Avraham saw God. And we appear with gifts of korbanot that express our dedication and love of God.
3 Rashi notes that for every step that Avraham performed during the sacrifice of the ram, he had his son in mind:

33

Yeshiva University * The Benjamin and Rose Berger Torah To-Go Series Tishrei 5774



was blown on Har Sinai and will be blown in the future to gather the exiles from around the

world and bring them to the Land of Israel.® The ashes of the sacrificed ram become the
foundation upon which the Temple’s altar is built.” Even the knife, which is called a n2o&n
(emphasizing the root 73X), suggests the benefit that future generations will derive as a result of

the mesirat nefesh of Avraham and Yitzchak:

It is called a ma’achelet because the Jewish people
consume its reward.
Rashi, Bereishit 22:6

A DO PRI QW 9V ,NPIRM NXIPI NRT

70w
1:20 MOWRN2 SN

When Scripture reports, “And he sacrificed it (i.e,, the ram) as a burnt offering”
[that should have sufficed]. What is the significance of the phrase, “in place of his
son”? For each stage of the sacrificial procedure, Avraham would pray as follows:
May it be [His] will that this [act] be done as though it was being performed on my
son. It is as though my son were slaughtered, as though his blood were sprinkled, as

though his skin were stretched out, as though he were burned to ashes.
Rashi, Bereishit 22:13

17729 2IN0W NINRA - 133 AN

177 ,0122 KPR 00 RY A0
AN WYY 372 92 Yy 2 nnn
T RINW PRI O IR H9ann 700
512 19X ,°122 7MWY RO IR

RVT 19K ,P1T 1T 19K ,0Iw
WT WY 0PI RIT I9RD ,LwoIn

29:20 POWRI2 YN

The Ramban reflects upon the idea of a korban in the beginning of Sefer Vayikra.

A more acceptable rationale is the one set out as follows: Seeing that human
conduct is expressed in thought, speech and action, God instituted that a
person who has committed a transgression and offers a sacrifice shall place his
hands on it—symbolizing the deed, makes a confession—as a reminder of the
misused power of speech, and burn with fire the bowels and kidneys—which
are the organs of thought and lust, and the legs—symbol of the human hands
and feet, instruments which serve man in all his activities. And the blood shall
be sprinkled on the altar—representing his life-blood. All this should make
him realize that having sinned against God with his body and soul, he would
deserve to have his blood spilled and his body burned. However, God in his
infinite mercy, accepts this substitute for an atonement, and its blood in lieu of
his, its main organs in place of his, the portions (of the sacrifice eaten by the
priests) so as to sustain the teachers of the Torah that they may pray for him.
Accordingly, the daily sacrifice is offered up because of the masses who are
constantly caught up in the web of sin. This explanation is plausible and
appeals to the mind even as the expositions of the Aggada. However, in the
context of (mystical) truth, the sacrifices contain hidden mysteries...
Ramban, Vayikra 1:9 Translation taken from www.jafi.org.il

¢ From that ram, nothing was wasted. The ashes of the ram
are the foundation upon which the inner mizbeach was built.
As it says: The tendons (2°7°1) become the strings of the harp
used by David to sing praises to God; the leather is fashioned
into a girdle worn by Eliyahu HaNavi; and the two horns are
also put to use. The left horn is the horn that was blown by
God on Har Sinai. The right horn, considered to be larger
and greater, is the horn that will be blown in the future to
gather the exiles. Pirkei D’Rabbi Eliezer no. 31

7 Pirkei D’Rabbi Eliezer, ibid.
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One detail, though, that is not provided in the text is the timing of the Akedah.® We are told
neither the ages of Avraham and Yitzchak, nor the time of year. All we are told is that Avraham
spotted the mountain from afar on the “third day.”

In the absence of any other temporal markers, why is it so important for us to know the length of
time he travelled until he was able to “see the place from afar”? Why in fact did God insist that
Avraham travel anywhere to perform the deed? Was the demand not hard enough? Did God not
already ask him to be prepared to give up his son, his only son, that he loved, his Yitzchak? Why
could he not be shown the mountain at once? Macbeth, trying with only partial success to (shall
we say) “man up” and prepare himself to commit the murder of his king, notes “if it were done,
when ‘tis done, then ‘twere well/ It were done quickly” [I, vii, 1-2]. While offering one’s son in
response to the command of God is fundamentally different than the treasonous killing of one’s
sovereign, the underlying psychological truth must have borne on Avraham as well. When faced
with a monstrous task, when forced to choose between the son he cherished and the God he had
committed himself to obey, any delay can only compound the pain and suffering. Would it not
have been more merciful to test Avraham without forcing him to walk alongside his son during
the long hours en route to Moriah?

Rashi, quoting from the Tanhuma, notes that the delay of three days was to give Avraham time
to think.” Perhaps he had not immediately processed the enormity of the request to sacrifice his
son. Perhaps he really didn’t understand what God was demanding of him. Perhaps he acted in a
moment of confusion and would regret his reflexive acquiescence to the word of God. By
insisting upon a three-day journey, God was ensuring that Avraham would have enough time to
reflect upon the deed by the time he tied his son to the altar, and that his actions would be with
full knowledge and intent. Rashi is aligning himself with Bereishit Rabbah that a focal point of the
Akedah was to raise a banner, 00110177 03, to inform the world at large the extent to which
Avraham loved God, the depth of the faith that Avraham displayed in God. Were it possible for
those who were told about the story and about Avraham’s heroic faith to argue that Avraham
had acted in a state of panic and confusion, that message would be diluted and discredited:

And it was after these things that God tested Avraham etc. You DPORM DR 027277 R NN
gave to those who fear you a banner to raise [ Tehilim 60:6]. Test TIOR3 NN NN O772R DX 1703
after test, elevation after elevation, in order to test them so that 11071 (1 0 2°27N) "3 DOINA? O]
the rest of the world will see how they withstand the test, in order N7T2 MR N7 0 N
to elevate their status among the other nations of the world, in 12737 2°2w1 09153 oMol? 72w

8 It is interesting to note that in Bereishit Rabbah [see below], most of the events that are associated with the Akedah
by virtue of the common phrase *w°%wi 01°2 71 all occur in Nissan. Spiegel and others in his wake have addressed
the polemical implications of the Nissan versus Tishrei question.

9 Why did He delay from showing him the location right away? So that | 7% - "@2"wst 212 -7:25 NIRW=2 "0 °

others would not say He confused him and that his [Avraham’s] mind 1777 1R KPW 772,70 IR IR
was overloaded, and that had Avraham time to consider what was MW 777 19°R7,INYT 7701 2IRND 1220
being asked of him he would not have complied. Rashi, Bereshit 22:4 W 7797 8D 127 OR 7o

Rashi asks not why the Akedah was not performed in Be‘er Sheva, but why God did not show Avraham the site from
even further afar. Perhaps Rashi means Avraham could have been awarded “kefitzat ha-derekh,” a shortened path,
and arrived much sooner than three days after beginning his journey.
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order to raise their performance like a banner is raised on a ship. % 72 901 ,7100%w 010 0Wa
Why? [what is the purpose of putting Avraham through all of VYPNNY 2°2w1 1770 BYIP 215N
these tests?] For the sake of truth, to show that God judges fairly QTR MR ORW D2W1A PTI N7
RITW o191 WY 7817 RIIW N
VI RIT TR N9 0N X
VYWY IRYY ¥ 2702AX ,'[b?ﬁ
12°WAY DR 2127 ,790 INWY 7XWwD
i MWD DR 91717 RN

NP 12 DANARY ,DANAR WYY

[and that those who are rewarded are deserving]. So that if a
person were to say that God arbitrarily makes whoever He wants
rich, that God arbitrarily makes whoever He wants poor, that
God arbitrarily makes whoever He wants a king; that Avraham
was arbitrarily made rich, that Avraham was arbitrarily made a

king. Now we have an answer and reply: Could you have done 2 PAY PR 19 T2 I
what was asked of Avraham? Avraham was one hundred years T WA AR (7RO MWRT)
old when Yitzchak his son was finally born. And after waiting so K21 31 712 DR ORI 7P 17 ORI
many years to have a son, he was then told to take this very son ,001IN7% 01 TR N1 2%

.. and he did not hesitate. “You have given those who fear You a [2m72aR nR 7101 2PORT]
banner to raise high.” (P29R-MTINN) 729 NOWRI2
Bereishit Rabbah no. 5§ i Awean

In Bereishit Rabbah 56:1, we find yet another perspective. Here, Chazal take note of the phrase
"W 012 ° and look at all the other places in Tanach where that exact phrase [or in some
cases the same passage of time] exists and they seek a common thread.

It is after three days in jail that Yosef frees his brothers on condition they return to Canaan to
bring their youngest brother Binyamin down to Egypt (Bereishit 42:17). It is on the third day of
preparations that God “descends” on Har Sinai to give the Torah to Bnai Yisrael (Shemot
19:16). It is after three days of hiding of in the mountains that it is safe for the spies to return to
Yehoshua and report on the city of Yericho (Yehoshua 2:16). It is on the third day of being
swallowed by a fish that Yonah prays and is ejected from the fish (Yonah 2:1). It is after three
days of fasting that Esther appears before Ahashverosh and begins to execute her plan to save the
Jews (Esther 5:1). And in the time of Ezra, Bnai Yisrael return to Yerushalayim on the third day
and begin to collect money to reestablish korbanot (Ezra 8:32).

We find another example in Sefer Hoshea:

Blow ye the horn of the Gibeah, and the trumpet in ;IR72 7% ,AY232 19T WRA M, Yunn
Ramah, sound an alarm at Beth-aven: “Behind thee, O D279 B©,7 .772212 PN LN N2 W0
Benjamin!” Ephraim shall be desolate in the day of ,2XW LW 50RO, MAN ARYY

rebuke; among the tribes of Israel do I make known PR LTI Y P T AR DY

that which shall surely be. The princes of Judah are like | 123 %7 1133 D702 T2V L0772y 572123
300 727,271 02 10wn 11X 070N

AT M7 ,3272) ;071987 WYD" 2257
T-N AT PPN 07198 K1 A
22T T7R-OK MW, MWR-8 09N T2

them that remove the landmark; I will pour out my
wrath upon them like water. Oppressed is Ephraim,
crushed in his right; because he willingly walked after

filth ... and when Ephraim saw his sickness, and Judah 097 JA-K97 .095 X575 5o 85 K1

his wound, Ephraim went to Assyria, and sent to King 9'5321 ,0M0KY SIWD "IN 7D 10,7 i

Contentious, but he is not able to heal you, nor shall he PRI XY 7787 9708 I8 "I ;77 1027

cure you of your wound ... “Come, let us return unto SR TV 0IPn-DR TR TR 0,7 NN

the Lord; for He hath torn, and He will heal us, He 107 8,1 O1N0YT 07 182 030 WP MUK,
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hath smitten, and He will bind us up. After two days
will He revive us, on the third day he will raise us up,
that we may live in His presence.”

ST 518D A0 XIT 0D, -08 AW
WHOYa 093 ;

Y= T ==

DM 2 3,0 AN
307 AN IR

On the level of peshat we understand that the people had suffered for two days and looked forward

to the following day when God would deliver them [parallel to the paradigm we have seen thus

far]. Metzudat David, though, suggests a historic and redemptive

context. By defining the term

0°°1Y not as days, but as events, he expands the scope of the message. We seek to return to God,

Who has saved us from troubles twice in the past, and Who will deliver us once more in the future.

Behold He has sent to us salvation from two previous episodes that
have already transpired—{from the exile to Egypt and the exile to
Babylon. On the third day, the third time, in the third redemption
He will raise us from having fallen down and we will live in front of
Him forever because we won'’t be sent any longer into exile.
Metzudat David, Hoshea 6:2

IR0 17 TOW 17 -2 T
NP3 RITIPHY W 2NV 1N
-WHwn oM 522 M 0N
P TNV AN WL N2
X7 50 09w 7Y PI0% AN 77037 1
1919 7w R

2:0 YT TIT NI

The midrashim see a broad historic sweep in Hoshea’s message. They ask: In what merit do we

deserve to be saved yet again on a third day in a time to come in the future? And for that matter,

in what merit did we deserve to be saved on all those other third days in the past? The

midrashim offer two suggestions:

In what merit? The Rabbis and Rabbi Levi [have two different
approaches]. The Rabbis suggest that in the merit of accepting
the Torah on the third day [i.e. at Har Sinai we earned the
privilege to be saved on other third days in the future]. Rabbi
Levi says it was in the merit of the three days that Avraham
traveled that we continued to be saved on the third day.
Bereishit Rabbah 56:1

AR 7327 %17 927 7320 20107 ARA
770 IR D Swhw o Mo
NP2 OWIHWI 012 7 MRIY

2 5w NMa12 K "% M1 apa

D12 IMRIY 1A DTN OV WL

Rl7ablivh]
N:2 7WAD 7729 DWRN2

We can find, elsewhere in midrashic literature, an attempt to merge Har Sinai and Har ha-
Moriah, perhaps as a bridge between the views of the rabbis and Rabbi Levi:

And Har Sinai from whence came? Rebbe Yossi says, it was
uprooted from Har ha-Moriah, like a challah pulled from the
dough, from the place upon which Yitzchak Avinu was bound. God
said: since Yitzchak was bound on this mountain, it is desirable
that upon this mountain his children will receive the Torah.
Midrash Tehillim 68:9

37772 ,°07 " MR 7R 19770 100)
,70°VA 11712 ,Whn1

AR APIAR PN TRYIY DIpAn
L0V TR Py 2RI "R
NI DR 1YY 2pY 113k Rl
VM0 2N WATH

R. Yonatan Grossman, in fact, posits that the story of Akedat Yitzchak serves as a foundation for

the covenant that was established on Har Sinai for both historical and ethical reasons. “By passing

this difficult test, Avraham certifies his children to receive the Ten Commandments and eternally:

the mesirut nefesh of man to his God is the basic condition and pr

erequisite for the Covenant.”"’

10Y, Grossman, “Akedat Yitzchak u-Berit Sinai” in Y. Rozenson and B. Lau, Akedat Yitzchak Le-Zar'oh (R. Mass: Tel

Aviv, 2006), pp.355-364. Translated from the Hebrew by the author.
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Akedat Yitzchak emerges as the lynchpin in the midrash upon which all the other events of the
“third day” depend. In the various events listed in the midrash, the first two days represent a
tragedy, a conflict. The third day brings deliverance or salvation. The deliverance can be of a
personal nature [such as Yosef with his brothers or Yonah in the fish]. The deliverance can be of
a communal nature [such as Esther in Shushan or the Jews in the time of Ezra or Hoshea]. But
what theme is Rabbi Yochanan trying to extrapolate from Akedat Yitzchak- who is being
delivered and what is the nature of the deliverance? One obvious answer is that it is Yitzchak
who is being saved. But his name is not even mentioned in the midrash. So confining ourselves
to Avraham, what is the nature of his deliverance? Has he been saved from having to sacrifice his
son? Has he been saved from the dread, the trembling of the previous days? What is Avraham
feeling at the moment that he lifts up the knife to sacrifice his son? And what is his reaction to
the angel’s announcement that he is to cease and desist at once? Is there relief that he need not
kill his son? Is there sadness in not being able to fulfill the Divine command?

This conflict that was raging in Avraham over the course of the three day journey comes to a
head at the moment that Avraham raises his knife, and is poignantly depicted in the following
midrash as a struggle between the eyes and the heart- the eyes representing the emotion and the
heart representing the mind.

And Avraham stretched out his hand.” He stretches out his hand to | 7> 1210 X7 17° DX 07128 770N
lift the knife, and tears streaming from his eyes, fall into the eyes of M7 P2V 12077 DR 07D
Yitzchak as a result of the pity of a father [for a son]... but even so 2w PV mynT oo mynT
the heart is happy to be able to do the will of his Creator. D"DYNY KA W M P’
Bereishit Rabbah $6:8 LT NEY MWD AR 277

77:91 729 nwRN2

Avraham was willing to pay a great and terrible price to heed God’s command. Yet his journey to
Har ha-Moriah was tumultuous. As an ethical man, he had spent his life trying to do what was
right. Moreover his efforts had been very much in the public eye, and he called on all people that
he met to meet the ethical challenges of life. The command of Akedat Yitzchak challenged the
very fiber of his previous understanding of what is good and what is right. Yet as one who feared
God he has pledged himself to do that which God has commanded him.

It is this struggle, the struggle between the eyes and the heart, between ethical mores and
religious values, that is at the heart of the three day travel and serves as a basis for our deliverance
throughout history. Every morning we beseech God to follow in the ways of Avraham as we
recite the korbanot section of Tefilat Shacharit:

The same way that Avraham conquered his XTI T 120 TN DR 1PIR O70AR WA 1D
feelings of mercy as a father to fulfill Your DR A7 WA 19,1 MWY? 270 MK 0w
command, You should let Your feelings of mercy TR 9V TRnn 193 100Yn o

conquer your feelings of anger towards us.
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Avraham was not ultimately forced to choose between the loving father and the loyal servant.
God reminds Avraham that He never asked for a sacrifice, but for Avraham to offer.!! But
because of his willingness to comply with the words of God, because of the arduous three day
journey filled with wrenching emotion but steadfast observance, not only Avraham and Yitzchak
but we, too, seek deliverance and redemption.

' See the Sifra, Devarim 148, [also Taanit 4a and Tanchuma, Vayerah 40], quoting a pasuk from Sefer Yirmiyahu
(19:5) to explain that God never intended for Yitzchak to be sacrificed.

That you did not command, this is the daughter of Yiftach; that you SW 112 777 *NN2T KDY ,NDY N2 T DMK R? WK

did speak about, that is the son of Mesha the king of Moav; that 12 PR A7 020 HY by KDY AR o0 ven

never came into my mind, that is Yitzchak the son of Avraham. Q7R
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In Every Generation

Rabbi Mordechai Torczyner

Rosh Beit Midrash, Yeshiva University Torah MiTzion Zichron Dov Beit Midrash of Toronto

Why Twice?

Avraham held the blade aloft, prepared to slaughter a son, a dream, a nation. The inspiring
Exodus, the revelation at Sinai, the Mishkan hosting G-d in a home of human construction, the
union of Jew and Land and Torah, the civilization of King David, the prophets and exile and
redemption, the Messianic era—the fate of Creation' hung in the balance while an old man
readied his hand—until a voice broke the silence, calling, "Avraham! Avraham! Don't send forth
your hand to the youth, do not inflict anything upon him!*"

Troubled by the Divine decision to call the name of our patriarch twice, Rabbi Chiyya® suggests
that this is meant as 1177 W91 727 W, an expression of love or urgency. Alternatively, our
sages* contend that the double language declares that Avraham retained his humility even after
G-d spoke with him; Avraham was the same before and after he rose to greatness.

Rabbi Eliezer ben Yaakov, though, offers a unique explanation.® Noting that an identical double-
call is issued to Yaakov, Moshe and Shemuel, Rabbi Eliezer ben Yaakov presents a provocative

guarantee.

G-d spoke to them and [in the second mention of their names] to MT PRLMNTNI? MR
subsequent generations. There is no generation which lacks an T PRI OFNARD 12 PRY
Avraham, there is no generation which lacks a Yaakov, there is no TRW M7 PRI 2P¥°0 12 PRY
generation which lacks a Moshe, and there is no generation which lacks 12 PRW NT PRI IwRd 12
a Shemuel. w3

One might read Rabbi Eliezer ben Yaakov's words as a simple pledge that every generation will
be blessed with righteous leaders or great prophets, like these men of achievement. However, a
review of the circumstances of each doubled summons leads us to a deeper message.

Avraham
At the time of the akeidah, Avraham has already declared openly to G-d, "All of Your gifts mean

"6

nothing to me, without a child."® He is married to Sarah, who wandered with him in pursuit of

their dream, who put her marriage on the line to provide a son, and who was finally rewarded, at

! Shabbat 88a.

2 Bereishit 22:11.

3 Bereishit Rabbah 56:7.
*Tosefta, Berachot 1:14.
S Bereishit Rabbah ibid.

¢ Bereishit 15:1-3.
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the age of 90, for her patient righteousness. Avraham and Sarah have invested their lives in "this
child, their only child, their beloved child, Yitzchak"—and now they are to surrender him. The
only gift that ever mattered is now to be sacrificed to G-d.

G-d calls out to Avraham at this moment of sacrifice and promises him great blessing’—and as
Rabbi Eliezer ben Yaakov explains, He calls out to our dream-sacrificing Avrahams as well.

Yaakov

Yaakov spends most of his life in a state of suffering. First Yaakov is exiled in order to escape his
murderous brother Esav, and then he spends 20 years performing hard labor in the house of
Lavan. Yaakov returns to Israel only to lose his beloved wife Rachel, see his daughter Dinah
taken captive, lose his son Yosef, and have his son Shimon imprisoned. Finally, Yosef was
restored, but at a price: Yaakov must enter exile yet again, descending to Egypt.

At this moment,® G-d calls to Yaakov, "Yaakov! Yaakov! Do not fear to descend to Egypt." G-d
informs Yaakov that this will not be a true exile; He reassures the patriarch, "I will be with you."
And in doubling Yaakov's name, G-d calls to our exiles, as well.

Moshe

The third on the list is Moshe, the Egyptian prince who turns fugitive after rescuing a Jew. A
price on his head, Moshe flees to Midian, where he builds a small family with his wife Tzipporah,
until G-d tells him to return to Egypt and speak to Pharaoh.” Even if those who had wished to kill
Moshe are gone, nonetheless, there is grave danger as Moshe abandons his safe haven and
returns to the land of a despotic king, of slave drivers and beatings and quotas.

G-d calls to Moshe'® at this moment of danger and rescue, declaring, "Moshe! Moshe!" G-d
continues to reassure Moshe, "I will be with you," giving Moshe miraculous signs to that effect.
And as Rabbi Eliezer ben Yaakov explains, this doubling of Moshe's name cries out to every Jew
who has ever launched himself into danger on behalf of others, "You are not truly in danger; G-d
is standing beside you."

Shemuel

The last leader on Rabbi Eliezer ben Yaakov's list is Shemuel, who had been brought to the
mishkan at the youngest possible age to be apprenticed to Eli, the Kohen Gadol, the religious
giant of the generation."' Shemuel is raised by Eli, who is his surrogate parent, mentor and
employer, and Shemuel thrives under his care."

7 Bereishit 22:11-18.
8 Ibid. 46:2.
 Shemot 3.

19 Shemot 3:4.

1 Shemuel I 1:24.

2 1bid. 2:26.
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Unfortunately, Eli's own sons sin horribly, abusing their power,"* and G-d rebukes Eli for the
corruption carried out on his watch.'* When the abuse nonetheless continues, G-d summons
Shemuel® to convey a message of harsh rebuke to Eli:

I am going to do something in Israel that will make 027 APV IR 73T ORI IR RN
people’s ears ring. On that day, I will fulfill all of the AR ORY A09%R W 92 WR ORI
warnings I have given Eli regarding his household; I 2% "N737 WK 92 NN 7Y X o°pR XD 02
will destroy them. Tell Eli that I will sentence his "3 N IR VW °3 17 DT 721 707 I3

Y12 077 00797 73 VT WK 1192 07 TV
DX 27y N°37 AYIY 1271 .02 7172 X7
02 TY AN 1212 7Y 12 13y 190
T-RV:3 R IR

household eternally, for their sins. ... I have sworn to
the house of Eli that they will never be able to atone for
their transgression with offerings.
ShemuelI3:11-14

In fulfillment of this curse, the entire priesthood would eventually be overturned, the city of Nov
would be destroyed, and generation after generation of Eli's descendants would perish in their
youth.

Shemuel was responsible to carry this message of rebuke and revolution to the man who was his
role model, employer and spiritual guide. G-d introduces this intimidating mission by calling to
Shemuel, "Shemuel! Shemuel!" As Rabbi Eliezer ben Yaakov explains, by doubling Shemuel's name
G-d calls to the Shemuels in every generation as they speak righteous truth, however unpopular, to
irresponsible authority.

In every generation

There are two tannaim named Rabbi Eliezer ben Yaakov, and it is unclear which is the author of
this midrash, but both knew well the missions of the aforementioned men. The first Rabbi
Eliezer ben Yaakov lived through the Roman conquest of Jerusalem and saw the starvation and
disease of siege, followed by Jewish blood flowing in the streets. The second Rabbi Eliezer ben
Yaakov was a student of Rabbi Akiva, and he survived the fall of the Betar fortress to Hadrian's
brutal forces.

Rabbi Eliezer ben Yaakov knew the bitter truth of Jewish history: Avraham and his sacrifice,
Yaakov and his exile, Moshe and his dangerous mission, and Shemuel and his revolution, are not
one-of-a-kind. Every generation will see Jews charged with a mission of revolt against authority.
Every generation will see Jews face danger to save other Jews. Every generation will see Jewish
families descend into exile. And every generation will see Jewish parents send their children into
danger. Rabbi Eliezer ben Yaakov's commentary on the doubled call is, on one level, a horrific
promise that the sacrifices are not over, and every generation will know this pain.

However, Rabbi Eliezer ben Yaakov also reassures us. Each time G-d issues this doubled call, we
find an explicit biblical declaration that G-d aided the recipient of the call. When G-d called

13Tbid. 2:12-17.
4 1bid. 2:27-36.
15 Shemuel I 3:10.
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Avraham, He promised to bless Avraham.'® When G-d called Yaakov, He said, "I will descend
with you to Egypt, and I will also bring you up.""” In directing Moshe to travel to Egypt, G-d
pledged to be with him."® And with Shemuel, too, we are told that G-d was with him."

Rabbi Eliezer ben Yaakov warns that every generation of Jews will be called upon to deliver an
Avraham and a Yaakov, a Moshe and a Shemuel, but this warning comes with a promise that G-d
will stand by their sides. We may not always see the protection as Avraham and Moshe and
Shemuel did; Yaakov did not see the end of the story in his own lifetime. Nonetheless, G-d will
be there by our side.

Finally, in addition to a warning and a reassurance, Rabbi Eliezer ben Yaakov charges every
generation with responsibility. The sacrifice of Avraham and the rescue of Moshe, the exile of
Yaakov and the righteous revolution of Shemuel, are not cobwebbed historical phenomena;
these are the reality of every Jewish generation. Our names, too, are twice-called to these
destinies—and as we read the account of the akeidah this Rosh haShanabh, it is worth noting that
our ancestors expressed a uniform response to the Divine summons. Avraham replied hineni,
"Here I am," as did Yaakov. Moshe uttered the same word, and so did Shemuel. May we, in our
own generations, find the courage to respond likewise.
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PRACTICAL HALACHA SUPPLEMENT

A Practical Guide to Eiruv Tavshilin
Rabbi Joshua Flug

Director of Torah Research, Yeshiva University's Center for the Jewish Future

When Yom Tov occurs on a Friday, whether it is the first day of Yom Tov or the second day, there is
an obligation to establish an eiruv tavshilin prior to Yom Tov. This allows one to prepare food on
Yom Tov that is going to be served on Shabbat. The Gemara, Beitzah 15b, presents two reasons
for this obligation. First, the purpose of eiruv tavshilin is to ensure that that there is specific food that
is set aside for Shabbat. The concern is that all of the food will be eaten on Yom Tov and the
Shabbat meals will not be given the due honor that they deserve. Therefore, the rabbis instituted
that one must prepare a Shabbat meal (or a portion of a Shabbat meal) prior to Yom Tov, and by
doing so, everyone will be cognizant of the importance of honoring the Shabbat with meals that are
appropriate. Second, the purpose of eiruv tavshilin is to serve as a reminder that it is normally
prohibited to prepare food on Yom Tov that is intended for after Yom Tov. The rabbis instituted the
eiruv tavshilin as the only means of doing so. This guide will explore some of the relevant laws
relating to eiruv tavshilin.

Who Must Establish an Eiruv Tavshilin?

e Although the rabbi generally establishes an eiruv tavshilin on behalf of the entire community, one
may not rely on his eiruv instead of establishing one’s own. One may only rely on it, ex post
facto, if one forgot to establish one.’

e If one is not planning on cooking or baking on Yom Tov in preparation for Shabbat, one should
still establish an eiruv tavshilin without reciting a beracha in order to permit other Shabbat
preparations.’

e A family that always eats together is only required to establish one eiruv.®> Some opinions require
guests who do not live in the home to either establish a separate eiruv or have someone
specifically acquire the eiruv on behalf of the guests.*

What to Use for the Eiruv

e The eiruv tavshilin consists of one cooked item and one baked item. If one is not
planning on baking, only a cooked item is required.’

e The cooked item can be any item that is eaten together with bread (e.g. meat, fish, or eggs).
Rice or pasta cannot be used for eiruv tavshilin.®

e The minimum size of the cooked item should be a k'zayit (the size of an olive)” and the minimum
size of the baked item should be a k’beitzah (the size of an egg).8 Nevertheless, in order to
enhance the mitzvah, it is preferable to use a whole loaf or roll for the baked item and a
respectable portion for the cooked item.®

e |t is preferable to bake and cook items specifically for the purpose of eiruv tavshilin.
Nevertheless, this is not required and one may use any cooked or baked item (that meets the
other requirements) even if one did not personally bake or cook it."°

The Procedure, Beracha and Declaration

e If one wants to include others in the eiruv,'' one should give the food items to an adult, preferably
someone who is not a dependent,'? and the other person should lift the food items more than a
tefach (approximately four inches) for the purpose of acquiring the eiruv on behalf of the others.
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e When the food items are prepared, one should hold both items and recite the following beracha:
2977y MED PV MR PRINHN NYTR WR 0250 770 WFPOR 7R 702
Blessed are you Lord our God, King of the universe, who sanctified us with His
commandments and commanded us on the mitzvah of eiruv.

Then,'® one should recite in a language one understands'* (the bracketed section should only
be recited if one acquired the eiruv on behalf of the entire community):

With this eiruv, it will be permissible for us to bake, cook, MDR? K17 R KT RIVY P72
insulate, light a candle and perform all of our needs on Yom NI ORIPTRDY 2PNVRTI W27
Tov in preparation for Shabbat [for us and for all Jews who LRNAYY XY Ri R 92 T2yR Y
live in this city]. [.NRTT Y2 00777 28 9291 K3y

Once Yom Tov Begins

o If one forgot to establish an eiruv tavshilin before Yom Tov and the rabbi or someone else in the
community properly acquired an eiruv tavshilin on behalf of the entire community, one may rely
on that eiruv.'® If this is not the first time this happened, consult with your local rabbi.'® When
eiruv tavshilin is required multiple times over a short period of time (such as this year, when
Rosh HaShanah, Sukkot and Shemini Atzeret all require eiruv tavshilin), and an eiruv tavshilin
from a previous holiday is still available and edible, one may rely on it.'”

e Once an eiruv tavshilin is established, one may perform melacha that is normally permissible on
Yom Tov in preparation for Shabbat. One should ensure that these preparation take place early
enough so that it is theoretically possible to benefit from the preparations on Yom Tov itself.'®

¢ One should make sure not to eat the eiruv tavshilin until all preparations for Shabbat are
completed (including candle lighting). It is preferable to use the bread for lechem mishneh at
one of the Shabbat meals. "

1 The Gemara, Beitzah 16b, states that Shmuel used to establish an eiruv tavshilin on behalf of the entire city. However,
this eiruv was only effective for those who weren't able to establish their own eiruv. Those who intentionally relied on his
eiruv were not included. According to Rabbeinu Asher, Beitzah 2:2, one can never forgo the obligation of establishing an
eiruv and rely on the eiruv of another individual. This opinion is codified by Shulchan Aruch, Orach Chaim 527:7.

2 There is a dispute among the Rishonim as to whether an eiruv tavshilin is required for kindling a flame. Tosafot, Beitzah
22a, s.v. UMadlikin, note that if one does not specifically designate the eiruv tavshilin to permit the lighting of candles
(l'adlukei shraga), it is prohibited to light the Shabbat candles. Beit Yosef, Orach Chaim 527, notes that Rambam, Hilchot
Yom Tov 6:8, does not require eiruv tavshilin in order to light the Shabbat candles. R. Mordechai Karmy, Ma'amar
Mordechai 527:18, rules that if one is in a situation where he does not need to prepare any food on Yom Tov for Shabbat,
one should establish an eiruv tavshilin without a beracha and this will allow one to light Shabbat candles according to all
opinions.

3 Shulchan Aruch HaRav, Orach Chaim 527:18. This ruling is also implicit in Mishna Berurah 527:34.

4 R. Avraham David of Butchatch, Eishel Avraham 527:7, questions the limitations of relying on someone else's eiruv.
Clearly, one household only establishes one eiruv. What is more questionable is a situation where married children stay at
their parents for the duration of Yom Tov. Are these children required to establish their own eiruv or should they rely on the
eiruv of their parents? Eishel Avraham concludes that if the guests are eating together with the hosts they do not require
their own eiruv. If a situation arises where the guests are eating separately from the host (or from other guests) then each
group requires its own eiruv. Based on the various mitigating factors, R. Ovadia Yosef, Chazon Ovadia, Hilchot Yom Tov,
Hilchot Eiruv Tavshilin no.3, concludes that married children staying at their parents' home are not required to establish
their own eiruv in order to light candles. Piskei Teshuvot 527:17, presents the opinion of some Acharonim who hold that if
the children have their own private quarters, they should establish their own eiruv without reciting a beracha.

5 The Mishna, Beitzah 15b, records a dispute between Beit Shammai and Beit Hillel regarding the necessary components
for an eiruv tavshilin. Beit Shammai require that two cooked items be set aside for the eiruv and Beit Hillel only require one
cooked item. Rabbeinu Tam (cited in Tosafot Beitzah 17b s.v. Amar Rava) suggests that while the opinion of Beit Hillel is
accepted as normative, an eiruv of a cooked item is only sufficient for one who intends to cook on Yom Tov (for Shabbat)
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but does not intend to bake. If one intends to bake on Yom Tov, a baked item is required in addition to the cooked item.
Rambam, Hilchot Yom Tov, Chapter 6, does not mention any requirement to incorporate a baked item into the eiruv
tavshilin. Shulchan Aruch, Orach Chaim 527:2, rules that ideally one should use a cooked item and a baked item for the
eiruv tavshilin. However, if only a cooked item was used it is permitted to bake. Mishna Berurah 527:6, adds that if one
does not plan to bake, there is no requirement to use a baked item.

6 Shulchan Aruch, Orach Chaim 527:4.
7 Shulchan Aruch, Orach Chaim 527:3.
8 Rama, ad loc.

9 Mishna Berurah 527:8.

10 The Gemara, Beitzah 16a, states that if one used the leftover food from the bottom of the pot for the eiruv tavshilin, it is
valid. R. Shlomo Luria, Yam Shel Shlomo, Beitzah 2:8, notes that it is not proper to use the leftovers at the bottom of the
pot because it is a desecration of the mitzvah. Mishna Berurah 527:20, notes that R. Luria’s primary concern was the
quality of the food. However, if one used a respectable portion that wasn’t prepared specifically for the purpose of eiruv
tavshilin, it would not constitute a desecration of the mitzvah. Nevertheless, he notes (in Bei’'ur Halacha 520:6) the opinion
of R. Yoel Sirkes, Bach, Orach Chaim no. 527, that one should ideally (mitzvah min hamuvchar) prepare the food
specifically for the purpose of eiruv tavshilin.

11 Rambam, Hilchot Yom Tov 6:7, recommends that everyone should arrange an eiruv tavshilin on behalf of the entire city.

12 The laws of who may be used to acquire the eiruv are found in Shulchan Aruch, Orach Chaim 366:10. While one may use
adult dependents, ideally, one should try to find someone who is not supported by the owner of the food items.

13 Shulchan Aruch, Orach Chaim 527:12.
14 Rama, ad loc. and Mishna Berurah 527:40.
15 Rama, Orach Chaim 527:9 and Mishna Berurah 527:32.

16 Mishna Berurah 527:22, notes that if this is not the first time forgetting, one is considered negligent, and one is not
covered by the rabbi’s eiruv tavshilin. However, Mishna Berurah 527:26, does note that some Acharonim permit relying on
the rabbi routinely and perhaps one can rely on those opinions in a pressing situation. Furthermore, there are numerous
other solutions for someone who has not established an eiruv tavshilin.

17 As noted in the introduction, there is a dispute regarding the reason for eiruv tavshilin. Rabbeinu Asher, Beitzah 2:1,
notes that there is an important practical difference between the two reasons. According to the opinion that the purpose of
eiruv tavshilin is to prepare properly for Shabbat (Rava), the eiruv must be established on Erev Yom Tov and may not be
established prior to Erev Yom Tov. However, according to the opinion that the purpose of the eiruv is to provide a reminder
(Rav Ashi), the eiruv may be established prior to Erev Yom Tov. Additionally, if on Sukkot, both the first days of Yom Tov and
the last days require an eiruv tavshilin, one may establish one eiruv that will serve as the eiruv for the first and last days.
Shulchan Aruch 527:14, rules that one should not establish an eiruv tavshilin prior to Erev Yom Tov I'chatchilah (ab initio).
However, if this was done, it is permitted b'dieved (ex post facto).

18 The Gemara, Pesachim 46b, cites a dispute between Rabbah and Rav Chisda whether one is culpable for baking on Yom
Tov with intent to eat the food item after Yom Tov. Rav Chisda is of the opinion that one is culpable. Rabbah disagrees and
maintains that one is not culpable because there is always the possibility that guests may come and the food will in fact be
served on Yom Tov. This principle is known as ho'il (based on the term ho'il umikla'ei lei orchim, translated as "since there
is a possibility of guests arriving"). Rabbah attempts to prove the principle of ho'il from the concept of eiruv tavshilin. If
there is a concept of ho'il, one can understand why it is permissible to prepare food on Yom Tov that is going to be eaten on
Shabbat. The concept of ho'il permits all food preparation on a biblical level even if one intends to eat the food item after
Yom Tov. The prohibition of preparing food on Yom Tov with intent to eat it after Yom Tov is rabbinic in nature. However, the
rabbis permitted food preparation for Shabbat if one establishes an eiruv tavshilin. Rav Chisda responds that the reason
why eiruv tavshilin works is because on a biblical level one may in fact prepare food on Yom Tov for the purpose of eating it
on Shabbat.

While Rabbah's opinion does seem to be the lenient opinion, Tosafot ad loc., s.v. Rabbah, note that the principle of ho'il
does not apply if there is no possibility of actually eating the food on Yom Tov. Therefore, any food that is prepared at the
very end of Yom Tov is not subject to the leniencies of ho'il. R. Avraham Gombiner, Magen Avraham 527, suggests that
according to Tosafot, it is prohibited to prepare food at the end of Yom Tov for the purpose of eating it on Shabbat even if
one establishes an eiruv tavshilin. Magen Avraham further notes that many communities have the practice of accepting
Shabbat early in this instance in order to avoid this problem. Mishna Berurah 527:3, adopts Magen Avraham’s position.

19 Shulchan Aruch, Orach Chaim 527:16, and Mishna Berurah 527:11 and 527:48. See also Mishna Berurah 274:4.
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Scarsdale, NY

AVI ANDERSON (RIETS)
Rabbinic Intern, Roslyn Synagogue
Roslyn, NY

RaBB1 ELI BABICH
Assistant Rabbi, Fifth Avenue Synagogue
New York, NY

DANI BAUER (RIETS)
Rebbe, Kohelet Yeshiva High School
Merion Station, PA

RaBBI ELIEZER BERCUSON
(RIETS)

JLIC Campus Rabbi, Princeton University
Princeton, NJ

REU BERMAN (RIETS)
Rabbinic Intern, Congregation Ohr HaTorah
Bergenfield, NJ

RAEL BLUMENTHAL (RIETS)
Rabbinic Intern, Congregation Keter Torah
Teaneck, NJ

RABBI STEVEN BURG
Eastern Director, Simon Wiesenthal Center
New York, NY

RABBI MICHAEL DAVIES
Rabbi, Congregation Dor Tikvah
Charleston, SC

RaBBI MARK DRATCH
Executive Vice President,
Rabbinical Council of America
New York, NY

RaBBI ETAN EHRENFELD
Assistant Rabbi, Kehilat Chovevei Tzion
Skokie, IL

Rebbe/Israel Guidance,

Ida Crown Jewish Academy

Chicago, IL

RasBI JosHuA EINZIG
Head of School, Torah Day School of Atlanta
Atlanta, GA

RaBBI YAACOV FEIT
Administrator, RCBC’s Beis Din For Geirus
Teaneck, NJ

RasB1 EL1OT FELDMAN

Head of School,

The Bess and Paul Siegel Hebrew Academy
Bloomfield, CT

Roy FELDMAN (RIETS)
Rabbinic Intern,

Congregation Kehilath Jeshurun
New York, NY

SHAYA FIRST (RIETS)
Rabbinic Intern,

Young Israel of Jamaica Estates
Jamaica Estates, NY

Rass1 DanieL Fox
Assistant Rabbi, Beth Jacob Congregation
Qakland, CA

ELISHA FRIEDMAN (RIETS)
Rabbinic Intern, Congregation Adereth El
New York, NY

RaBB1 NoAM FRIEDMAN
Orthodox Rabbi, Columbia University Hillel
New York, NY

RaBB1I MORDY FRIEDMAN
Rebbe, Yeshivat Eretz HaTzvi
Isracl

YECHIEL FUCHS (RIETS)
Rabbinic Intern, Congregation B'nai Israel
New York, NY

MoSHE GENACK (RIETS)
Rabbinic Intern, Young Israel of Plainview
Plainview, NY

RABBI YITZI GENACK
Assistant Rabbi, Riverdale Jewish Center
Bronx, NY

RaBBI1 CHESKY GEWIRTZ
Rabbi, Orthodox Minyan at Temple Hillel
North Woodmere, NY

RaBB1 ERIC GOLDMAN
Kollel Fellow,

YU Torah Mitzion Kollel of Chicago
Chicago, IL

RaBBI EZRA GOLDSCHMIEDT
Rabbi, Congregation Sha'arei Torah
Cincinnati, OH

RABBI JOSHUA GOLLER
Assistant Rabbi,

Young Israel of West Hempstead
West Hempstead, NY

YOSEF GOTTESMAN (RIETS)
Rabbinic Intern, Beth Din of America
New York, NY

RABBI SETH GRAUER
Rosh Yeshiva / Head of School,
Yeshivat Bnei Akiva Or Chaim and
Ulpanat Orot Girl's Schools
Toronto, Canada

RaBBI DANIEL GREENWALD
Assistant to the Rabbi,

Congregation Edmond J. Safra

New York, NY

JosH GUTENBERG (RIETS)
Kollel Fellow, YU-Torah MiTzion Beit
Midrash Zichron Dov

Toronto, Canada
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RaBBI BEN HAassan*
Rabbi, Sephardic Bikur Holim Congregation
Seattle, WA

RaBBI PERETZ HOCHBAUM
Principal, Jewish Educational Center’s
Rav Teitz Mesivta Academy

Elizabeth, NJ

RaBBI YAAKOV HOFEMAN
Assistant Rabbi, Washington Heights
Congregation / The Bridge Shul

New York, NY

JosHuA KLEIN (RIETS)
Rabbinic Intern,

Manbhattan Jewish Experience
New York, NY

RaBBI E. SAMUEL KLIBANOFF
Rabbi, Congregation Etz Chaim
Livingston, NJ

NURIEL KLINGER (RIETS)
Rabbinic Intern, Congregation Ahavas Achim
Highland Park, NJ

RasB1 EL1 KOHL
Rabbi, Mt. Kisco Hebrew Congregation
M. Kisco, NY

JosH KOPERWAS (RIETS)
Limudei Kodesh instructor,
Yeshivat Bnei Akiva Or Chaim and
Ulpanat Orot Girl’s Schools
Toronto, Canada

RABBI AARON KRAFT

Rosh Chabura,

YU Torah Mitzion Kollel of Chicago
Chicago, IL

RaBBI JONATHAN KROLL
Head of School,

Weinbaum Yeshiva High School
Boca Raton, FL

ARI LAMM (RIETS)
Rabbinic Intern, The Jewish Center
New York, NY

RABBI JOEL LANDAU*
Rabbi, Adath Israel Congregation
San Francisco, CA

MICHAEL LANGER (RIETS)
Rabbinic Intern,

YU’s Center for the Jewish Future
New York, NY

MIiCHAEL LASTER (RIETS)
Rabbinic Intern, Beth David Synagogue
West Hartford, CT

REUVEN LEBOVITZ (RIETS)
Kollel Fellow,

YU Torah Mitzion Kollel of Chicago
Chicago, IL

RABBI JOSHUA LOOKSTEIN
Head of School,

‘Westchester Hebrew Academy
Westchester, NY

RaBBI BINI MARYLES
Executive Director,

American Friends of Sha’alvim
New York, NY

GERSHON MEISEL (RIETS)
Kollel Fellow,

YU Torah Mitzion Kollel of Chicago
Chicago, IL

RABBI AvI MILLER
Assistant Rabbi, Congregation Beth Sholom
Lawrence, NY

RaBB1 ELIEZER MISCHEL
Rabbi,

Synagogue of the Suburban Torah Center
Livingston, NJ

RABBI YITZCHAK MIZRAHT*
Rabbi, Wellington Jewish Community Center
Wellington, New Zealand

RaBBI ARI NEUMAN
JLIC Campus Rabbi, University of Maryland
Baltimore, MD

RaBB1 DAVID PARDO
JLIC Campus Rabbi, Brandeis University
Waltham, MA

Dov PIANKO (RIETS)
Rabbinic Intern,

Young Israel of New Hyde Park
Queens NY

RaBBI EPHRAIM POLAKOFF*
Assistant Rabbi,

Young Israel of Staten Island

Staten Island, NY

SAM REINSTEIN (RIETS)

Rabbinic Intern

Kesher Israel: The Georgetown Synagogue
Washington, DC

YU'’s Center for the Jewish Future

New York, NY

RABBI MORDECHAI RHINE*
Rabbi, Southeast Hebrew Congregation-
Knesset Yehoshua

Silver Spring, MD

JosH ROSENFELD (RIETS)
Rabbinic Intern, Lincoln Square Synagogue
New York, NY

ITAMAR ROSENSWEIG (RIETS)
Rabbinic Intern,

Congregation Ahavath Torah

Englewood, NJ

IsA1AH ROTHSTEIN (RIETS)
Informal Educator for Spiritual and Religious
Experience, Carmel Academy

Greenwich, CT

RABBI AVRAHAM SACKS
Chief Academic Officer, AJE - Foundation
Woodmere, NY

ELLIOT SCHRIER (RIETS)
Rabbinic Intern, Congregation Beth Sholom
Lawrence, NY

ELIE SCHWARTZ (RIETS)
Rabbinic Intern, Congregation Ohab Zedek
New York, NY

DANIEL SHERMAN (RIETS)
Rabbinic Intern,

West Side Institutional Synagogue
New York, NY

RABBI BENJAMIN SKYDELL
Assistant Rabbi, Congregation Orach Chaim
New York, NY

RaBBI DR. MEIR SOLOVEICHIK
Rabbi, Congregation Shearith Israel /

‘The Spanish and Portuguese Synagogue
New York, NY

RaABBI ZEVI SPITZ
Rabbi, Young Israel of Holliswood
Jamaica, NY

RaBBI RAMI STROSBERG
Head of School, Westchester Torah Academy
New Rochelle, NY

SAM TAYLOR (RIETS)
Rabbinic Intern, East Hill Synagogue
Englewwood, NJ

RaBBI PERRY TIRSCHWELL
National Director,

National Council of Young Israel
New York, NY

RaBBI YAAKOV TRUMP
Assistant Rabbi,

Young Israel of Lawrence-Cedarhurst
Cedarhurst, NY

MORDY WEISEL (RIETS)
Rabbinic Intern,

‘The Organization for the Resolution of
Agunot (ORA)

New York, NY

RABBI MOSHE WEINBERGER
Mashgiach Ruchani, Yeshiva University
New York, NY

DAviD WEISS (RIETS)
Rabbinic Intern, Mt. Sinai Jewish Center
New York, NY

RaBBI1 AKIVA WILLIG
Rabbi, Beis Medrash Woodmere
Woodmere, NY

RaBBI DAVID WOLKENFELD*
Rabbi,

Anshe Sholom B'nai Israel Congregation
Chicago, IL

RABBI JOEL ZEFF
Rabbi, Kenesset Israel Torah Center
Sacramento, CA

*RCA Member
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The Yeshiva University Student Medical Ethics Society
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Yeshiva University, Wilf Campus
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At Yeshiva University, a remarkable career

begins with a remarkable education.

OPEN HOUSE
FOR WOMEN
November 10, 2013

The only thing more remarkable about what our students accomplish in the classroom is what they achieve in their professional lives. We prepare
our students to reach their professional goals through academic excellence in the liberal arts and sciences, medicine, law, business, social
work, psychology, Jewish studies, non-profit leadership and education. Our students benefit from extensive career guidance and gain valuable
professional experience through internships at prestigious top-tier institutions. And, 95% of our latest graduates are professionally employed
in graduate school or both; 88% of medical school applicants and 95% of law school applications were accepted to a graduate school of their

choice. Prepare for your career today. Call our Office of Admissions at 212.960.5277 to schedule a preliminary consultation

*Source: Yeshiva University Career Center survey

Yeshiva University

500 West 185th Street | New York, NY 10033 | 212.960.5277 | yuadmit@yu.edu
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