
Weekly Internet Parsha Sheet
THE ENDING REVEALS ALL 

One of the verses of our prayers on the eve of the Sabbath states that the end of the action reveals the original thought in the matter. Naturally the prayer refers to God and the process of creation as it is revealed throughout the week and through the ages. The Jewish people have been struck by the adverse, and nevertheless collectively applied it to many situations in life.

In many instances in life we don’t know exactly what someone else is thinking or truly believing, but their behavior and action at the end reveals their original intent. In my opinion, this certainly is true regarding the abstention of the United States regarding the Security Council’s resolution against Israel that recently passed. It is long been obvious that Pres. Obama does not like Prime Minister Netanyahu. But we were naïve enough to believe that his personal animus would not carry over against the state of Israel itself.

After all, Obama has allowed Israel to purchase very advanced weaponry and technology that certainly continues to give Israel a qualitative edge over its enemies here in the volatile Middle East. He has also sent Secretary of State Kerry here numerous times to try and resuscitate peace talks between Israel and the Palestinians. And though we were always troubled by his ambivalence and his weakness in front of Islamic terrorism, somehow we convinced ourselves that he was not a broken reed and when push came to shove we could rely upon the United States doing the right thing in support of Israel.

Well, the abstention of the United States regarding the Security Council resolution has dramatically proven that our confidence was sorely misplaced.

President Obama began his presidency with a speech in Cairo in which he pretty much threw Israel under the bus. He hoped to win the Moslem world to his side and seemed ready to sacrifice Israel in the process. However, the Moslem world somehow had no faith in him either and after a period of time it became clear that the Cairo speech was nothing more than a speech.

Through all this, we felt that the American commitment to Israel, which Pres. Obama himself has always reaffirmed, especially at election time, would remain firm and reliable. The American policy always was a logical one. Since the parties themselves could not come to an agreement, the UN and outside parties would somehow impose a settlement. 

As long as Israel retained leverage – control of the West Bank and the creation of settlement blocs – the negotiating table could be a fairly balanced one and the chances for a positive agreement would be enhanced. However, the United Nations resolution has now seriously weakened Israel’s leverage and negotiating ability. Instead of facilitating an agreement between the parties, the resolution makes such an agreement an even more distant and unlikely event.

There is no question in my mind that the United States State Department recognized and recognizes this fact of diplomatic life. So, why the abstention?

It reveals to us Pres. Obama’s distaste for Israel from the beginning. He comes from a Chicago church that had as its preacher a bigoted, Jew-hating person whose sermons were inciting and not insightful. Though his advisers, cabinet, Supreme Court picks, major donors and electorate were disproportionately Jewish, many of them were no longer advocates for the state of Israel. They succumbed to the siren song of the Left that Israel is to be punished for existing and being successful while the poor Palestinians, corrupt and violent as they are, somehow are entitled to be rewarded for their hatred and duplicity.

President Obama, as a lame-duck president, has revealed by his parting gift what his innermost thoughts and policies regarding Israel were all along, during his eight years as president. I think there is no other reasonable explanation for this breach of American commitment and trust. It is not only personal pique that has driven this decision, though a great deal of that is undoubtedly present as well, but it is a determination to change long standing policies in such a way that they cannot easily be reversed no matter what the mood of the American people may be and no matter the wishes of the succeeding president.

President Obama has always felt that he and he alone knows what is best for the United States and for the world generally. He is never wrong. And that personal hubris was revealed in the abstention on the vote in the Security Council condemning Israel.

Shabbat shalom
Berel Wein
VAYIGASH 

As the dramatic story of Joseph and his brothers comes to its climax in this week’s Torah reading, one is struck by the comparison between Judah and Joseph, the main antagonists in this final act of the biblical narrative. Joseph is the righteous one, the person who lives by dreams, the one who resists temptation and pays a dear price for so doing.

The brothers did him wrong, very wrong. Even though there are many justifications for their behavior towards Joseph, the simple narrative of the story as portrayed for us in the Bible – and their own admission that they were cruel towards their brother – places them in an awkwardly guilty situation.

And Judah is the brother that advises selling Joseph as a slave. As such, he appears to have a special burden upon him in the whole story of the disunity in the family of Jacob. And his behavior with Tamar raises questions of morality and probity. So, from the reading of this narrative alone, one could easily come to the conclusion that the future of the Jewish people lies with Joseph and not with Judah, that the greatness of the piety of Joseph should certainly override the leadership qualities and strength of Judah.

Yet we find from the blessings of Jacob onwards that Judah is the leader of the Jewish people through the dynasty of King David. The Jewish people are called by his name and he and his descendants are the catalyst of survival, which has characterized Jewish life throughout the ages.

Why is this so? The Talmud indicates to us that leadership does not necessarily belong to those whose closets are bare of skeletons. Somehow, in order to be a truly successful leader one must first have tasted failings and defeat, physically and even spiritually. The perfect person, the most righteous of people, is not necessarily the right choice for leadership.

Because the nation and the people are never perfect, therefore the leader must clearly understand what the failings and shortcomings are, and work one's leadership through that framework of imperfection. This does not mean that we should overlook shortcomings and previous sins of those who aspire to leadership currently. But it does mean that past errors are not necessarily fatal to the cause of current leadership and even national greatness.

Judah's greatness lies in his willingness to assume the burden of his actions and words and to attempt to rectify past wrongdoings. We see that in his reaction to the judgment of Tamar, where he vindicates her at his own expense and shame. We see that in his defense of Benjamin and his willingness to allow himself to become a slave in order to save his brother. He had vouched for him and personally guaranteed to return him to his father.

Leadership is taking responsibility and owning up to commitments and situations that are difficult and taxing but inescapable. That becomes the true test of leadership and that is what defines Judah as the leader of the brothers and eventually the leader of Israel through all of its generations.

Shabbat shalom
Rabbi Berel Wein
How are we mechaneich? 

By Rabbi Yirmiyohu Kaganoff

Question #1: Chinuch and Chanukah

Dr. Edward Ucater, Ed. D, asks me:

“I know that teaching requires a lot of dedication, but what does chinuch have to do with dedicating the mishkan, chanukas hamishkan?”

Question #2: One School Fits All?

This question was submitted by Dr. Cyrus Kologist, Ph. D:

“Why do so many schools require that you send them all of your sons or all of your daughters? Don’t different siblings sometimes thrive better in dissimilar educational environments?” 

Origins of chinuch

Although the word chinuch is used in modern Hebrew to mean “education,” this is not the word’s correct translation. Teaching is limud or shinun -- limud is the general word for “teaching” and shinun, which does not have a simple literal translation into English, means teaching something until the student knows it thoroughly. However, the root of the word chinuch appears in Tanach most frequently referring to the dedication of the Mishkan or of its vessels. Since it is difficult to “teach” these appliances, the word chinuch is usually translated in those contexts as dedicated and dedication. This leads us directly to our first question above, that of Ed Ucator. “I know that teaching requires a lot of dedication, but what does chinuch have to do with dedicating the mishkan, chanukas hamishkan?”

Rashi (Bereishis 14:14 and Devorim 20:5) explains that the word chinuch refers to a beginning. Other early commentaries emphasize that chinuch means to become accustomed to doing a particular activity (Rambam, Commentary to Mishnah Menachos 4:4; Rabbeinu Yonah and Metzudas Dovid, Mishlei 22:6). According to the Rambam (ad loc.), the primary meaning of the term chinuch is the training of people, and using the word chinuch in reference to items is a borrowed usage. Just as we say that chinuch is to accustom a person to perform certain activities, we “accustom” the utensils of the Beis Hamikdash to perform their jobs. Rav Hirsch adds that the word chinuch includes dedicating something for a lofty, holy purpose.

Chinuch does not mean book knowledge. It means training. And “training” means doing the mitzvos. Chanukas hamishkan and chanukas hamizbei’ach mean to use them for the first time.

Only twice in Tanach is the word chinuch used in reference to people, and only once in chumash. That place is in parshas Lech Lecha, where the Torah refers to Avraham’s followers as chanichav, “Those he had trained.” The other Biblical place where the word refers to people is in Mishlei, Chanoch lana’ar al pi darko; gam ki yazkin lo yasur mimenu, “Train the young man according to his way! Even when he gets older, he will not diverge from it” (Mishlei 22:6). These are the immortal words of Shlomoh Hamelech explaining the basics of Chinuch. All proper chinuch must be based on understanding the lessons of this pasuk and our Chazal. This verse functions both as a halachic and advisory directive on how to train youth, and also provides a guide to see that a child will develop and mature to fulfill his potential.

Understanding Mishlei

Let us see how the traditional commentators explain the pasuk, Chanoch lana’ar al pi darko. Among the classic commentaries, we find two basic approaches to understand what Shlomoh Hamelech was emphasizing. 

(1) According to Rashi, the pasuk is simply an observation of human nature. 

(2) According to most commentaries, the pasuk also includes a commandment. Allow me to explain the difference in translation:

Rashi’s approach

“However you train a young man according to his way, we know that when he gets older he will not diverge from it” (see Rashi ad loc.) The verse is not an instruction, but an observation, and applies whether one is taught to be good or to be bad. However someone is trained when young, this is the way he will likely act as an adult, provided that he enjoys the direction in which he is going. Rashi points out that at times a person could act inappropriately or even wickedly, as a result of having been given faulty education as a child. As a matter of fact, most people retain some shortcomings in their personality because they enjoyed pursuing undesirable behaviors as children and were not trained to act correctly.

Most authorities understand that Mishlei is providing instruction and not just observation (Metzudas Dovid, Yalkut Mei’am Lo’eiz, Hirsch, Malbim). The word “chanoch” in the pasuk is a command – this is how you are required to train your child! Train the young man according to his way!

His way

What does the pasuk mean by emphasizing al pi darko, according to his way? How do we do this correctly?

The requirement is to assess the specific strengths and needs of each particular child and to train him to serve Hashem in a way that fits his nature (Rabbeinu Yonah, Malbim, Hirsch). Thus, this adage establishes the most important criterion of Torah education – that each child is a different world – and that he must be trained and directed in his avodas Hashem keeping that in mind. Rabbeinu Yonah explains that darko means his unique path – and that the mitzvah of chinuch is to get him used to this path. Train him to follow the proper midos and practices that fit his personality, to develop and improve himself by doing things that are easy for him because they emphasize his tendencies and personality and they utilize his strengths (Rabbeinu Yonah). Darko means that these are things that come naturally to him and that he learns to do them because he wants to, not because he is forced (Meiri). Train him to do mitzvos that fit his nature and his desire (Meiri). This means that he does mitzvos without being disciplined, and the behavior pattern therefore becomes part of his nature (Meiri).

Based on the Gemara (Shabbos 156a), the Gra explains that one should identify the child’s personality traits, his mazel, and train him to use them for Torah. If you force him to squelch his mazel, to repress his natural penchants, the result is that, as soon as no one is watching, he will do what his mazel inclines him to do, without developing it to use for Torah. One whose mazel inclines him to bloodshed can be trained to become a mohel or a shocheit; these inclinations are trained to be used for mitzvos and other positive purposes. This makes him an oveid Hashem. However, if he is not trained to use these inclinations for mitzvos, he will use them for the opposite. The Gra compares this to Dovid Hamelech, whose nature was inclined toward violence, yet, because he was taught when young to use his nature to serve Hashem, he became the poet of Israel.

How to train

Some early authorities emphasize the following: If the child is gifted with skills important in Torah learning, do not train him in other things. However, if he is not a “learner,” train him in an appropriate trade (Yalkut Mei’am Lo’eiz). Again, this way he will learn to use “his way” in a Torah framework.

On the other hand, if you attempt to train a child for something that is against his nature, it will not last (Malbim; Hirsch). He may go through the motions of keeping mitzvos as long as an adult is supervising him closely. But once he is old enough to free himself from supervision, he will likely use his talents in a non-Torah or an anti-Torah direction.

Tailor-made chinuch

Clearly, there is no “one size fits all” approach to education. One must first identify the appropriate way to educate this particular child, and then provide it.

At times, I have been told that these rules apply only to parents, but not to schools and other chinuch mosados. Unfortunately, this is an error. These cardinal rules of chinuch apply to all chinuch situations without any exceptions. Chinuch must be tailored to the student or child, or it is not chinuch. Obviously, a school cannot create 500 learning programs for 500 students, but insisting that a child attend an educational program not suited for him or her violates chinuch and constitutes abuse of authority. No single method of education is suitable for all children. An education system that assumes that all children should be educated the same way is destined to fail for a large percentage of its students.

Like father?

A parent should recognize that, usually, a child shares the same interests and inclinations as his parent -- but not always. Recognizing this requires much judgment and analysis (Yalkut Mei’am Lo’eiz). Even when the child’s approach to serve Hashem manifests itself in a different way from that of his parents, the goal of Torah education still remains that our children follow the example of their parents’ commitment to Torah values (Hirsch, Devorim 21:18). 

It goes without saying that one should not pressure a child to follow the educational or life path of an older sibling. For those who disagree with me, I refer you to Rav Hirsch’s excellent essay at the beginning of parshas Tolados and also to Volume VII of his Collected Writings.

Life without luxury

Some extend the lessons of chanoch lana’ar to other areas. For example, even if one is fortunate to be wealthy, train your child to live without luxuries, since luxuries quickly become necessities (Yalkut Mei’am Lo’eiz). One very great talmid chacham praised his mother for having been careful not to buy him more than he needed. Although his parents were financially comfortable, and able to purchase him whatever he wanted, she was careful not to spoil him, though it would have been only natural for them to do so, all the more so since he was an only child. When, in adult life, he was faced with serious challenges, he was able to meet them and grow as a person and a talmid chacham, only because his parents had trained him to use his own strengths and not to rely on outside help when he was young (Yalkut Mei’am Lo’eiz, quoting the Maharam Chagiz).

A child should be taught to observe mitzvos out of joy and not out of fear of punishment. All this is part of the education that children should receive and see in the example provided by their parents (Hirsch, Devorim 21:18).

The most important part of chinuch is training in ahavas Hashem, loving G-d, and yiras Shamayim, fear of Heaven. The parents, themselves, must manifest these qualities. One can educate properly only by example.

Age appropriate

Certainly, all chinuch must be appropriate to the age of the child (Meiri; Yalkut Mei’am Lo’eiz). Expecting a child to sit at the Shabbos table when he is too young to do so is clearly a violation of chanoch lana’ar al pi darko, as is any other expectation that is unrealistic for a child of his age. One should start the training process slowly and gradually get a child in the habit of acting with the proper midos that are appropriate for his personality. He will learn to internalize these midos, and they will become part of him. Gradually, one can increase the requirements and lessons, and he will grow to absorb them (Yalkut Mei’am Lo’eiz). 

Lana’ar

Mishlei emphasizes that we are educating a na’ar, a young man. Habits are easier to change when one is young, and training a child accomplishes a lot in his proper moral and ethical development. Speak to your child softly, and make sure that you are teaching him in a way that is appropriate to his temperament and to his age (Yalkut Mei’am Lo’eiz). 

If we examine the halachos of the ben soreir umoreh in parshas Ki Seitzei, we see a very important lesson. As Rav Hirsch explains, the Torah regards the first three months after a boy turns thirteen as the critical age that determines his moral future. The Torah expects a young man to obey his parents and turn to spiritual values. For this reason, he is called a bar mitzvah -- the son of the mitzvah duty assigned by Hashem. The Creator of man ordained that this period awaken within a child a spirit that inspires him to do enthusiastically what is morally noble (Commentary to Devorim 21:18). 

Training adults

Notwithstanding that one should begin training a child when he is young, we should note that the word chinuch includes the training of adults. As we noted above, the one example of the use of the word chinuch in Chumash refers to those individuals whom Avraham Avinu developed and educated, who were adults when they came under his influence. 

Chazal also refer to the obligation to train and influence one’s adult children (Kiddushin 30a).

When he gets older…

The entire pasuk in Mishlei reads, Chanoch lana’ar al pi darko gam ki yazkin lo yasur mimenu, “Train the young man according to his way! Even when he gets older, he will not diverge from it.” Having figured out the best approach in training each child for his goal, the long-term results should be that one sees the child develop into an adult who makes the decisions that are consistent with Torah values. 

Torah chinuch

Although most of our discussion has revolved around explaining the pasuk in Mishlei, one should not think that the ideas of chinuch were first invented by Shlomoh Hamelech. Indeed, there are numerous places where the Torah itself teaches these lessons. For example, the mitzvah of the Hagadah on Seder night, transmitting the experience of yetzias Mitzrayim, the Exodus from Egypt, is mentioned four times in the Torah, each time in a variant way – because different children have different needs. As the compiler of the Hagadah demonstrates, offering alternate approaches teaches that we are to take into consideration the individual needs of each child. 

I will share with you that, upon this basis, I recently answered a question that had bothered me for years. Four different times, the Torah describes the mitzvah of Hagadah, teaching your son about the Exodus from Egypt on the night of Pesach, and this detail is explained during our Seder with the story of the four sons. Yet, there is very little halachic literature explaining how one should fulfill this mitzvah. Compare this to other mitzvos for which there is extensive discussion among the halachic authorities defining the responsibility of the mitzvah.

My suggested answer is that there cannot be rules for the mitzvah of Hagadah. Since it is a mitzvah of chinuch, it must be tailor-made to the needs of the child involved and, therefore, formal rules are downplayed.

Ben soreir umoreh

We mentioned above that the purpose of the Torah’s parsha of ben soreir umoreh is to teach many of the rules of education. In this context, I encourage our readers to read Rav Hirsch’s comments on the parsha and his essays on education in Volume 7 of the Collected Writings. There, he analyzes many of the halachos of ben soreir umoreh, and, in his typical style, he develops brilliant insights into proper Torah education. 

Here is one example: The Torah rules that the law of ben soreir umoreh applies only when the parents disciplined their son “with the same voice.” What does that mean? Obviously, this cannot mean that their voices sound the same, since the voice of a typical woman is much higher pitched than that of a typical man. Rav Hirsch explains: “Only if the parents worked together in complete harmony did they discharge their task as educators” (Commentary, Devorim 21:18). If each pulls in a different direction, they are making it impossible for the child to know what is expected of him. 

This teaches a very deep lesson in education: “These words hold the key to the secret of proper child-raising. A father and a mother united as one in their love for their child and in complete agreement on the principles by which he should be raised… But such unity can be achieved only if the child’s father and mother are united also in their own subordination to the Will of G-d. If they view the sacred function of child-rearing as their most sacred task, to be performed for Hashem and in keeping with His holy Will… If His judgments serve as a matter of course to resolve any disagreements” (Collected Writings of Rabbi Samson Raphael Hirsch, Volume 7, Page 348).

Conclusion

It is incumbent on any educator to study the commentaries to the pasuk and practice them. I find it highly surprising that many people who consider themselves educators have never bothered to study the verse Chanoch lana’ar al pi darko with the classic commentators. In fact, one does not require the classic commentators; but a simple reading of the pasuk sets every parent and educator on his or her way.
Parshat Vayigash (Genesis 44:18-47:27)

Rabbi Shlomo Riskin
Efrat, Israel — “And Joseph fell on his brother Benjamin’s neck and wept, and Benjamin wept on [Joseph’s] neck.” [Gen. 45:14]

The poignant moment when these two brothers are reunited after a separation of twenty-two years is one of the most tender scenes in the Torah. After a long chronicle of diﬃcult sibling relationships – Cain and Abel, Ishmael and Isaac, Esau and Jacob, Joseph and his brothers – we finally come across two siblings who truly love each other. What made these two bond together so deeply? Apparently, since Joseph was isolated by the children of Jacob’s other wives, it was logical that he would seek companionship from the only other sibling born of his own mother, Rachel.

After Rachel died in childbirth, we can feel assured that Joseph drew Benjamin close to him, protected him, and shared with him the precious memories of the mother Benjamin never knew. Indeed, their exclusive relationship must have made their eventual separation even more painful and traumatic. But I am still left wondering: Where is the joy, the elation, the celebration? Why does the Torah only record the weeping of the brothers at this dramatic moment of their reunion?

Rashi cites and explains a midrashic interpretation suggesting that these tears relate to the future destruction of the two Temples allotted to the portion of Benjamin, and to the destruction of the sanctuary in Shilo allotted to the portion of Joseph. Rashi stresses that Joseph’s tears are for Benjamin’s eventual loss, and Benjamin’s tears are for Joseph’s eventual loss.

But why does Rashi assume that the tears are tears of pain for future tragic events, rather than tears of joy over their reunion in the here and now? And why does each brother weep for the loss of the other, rather than for his own?

I believe the answer lies in what Rashi wants us to learn from this meeting in future generations, in accord with the rabbinic principle that “the events of the fathers foreshadow the history of the children.” Our Sages rightly believed that all tragedies that befall the Jewish people have their source in the sale of Joseph as a slave. This sin, the foundation of causeless hatred between Jews, has plagued our people throughout our history.

The Talmud [Gittin 55b-56a], in isolating the cause of the destruction of the Second Temple, reports an almost mundane, personal event.  A wealthy man had a party and wanted to invite his friend Kamtza. Inadvertently, his avowed enemy, Bar-Kamtza, was invited  instead. Thrown out from the party and publicly shamed, Bar-Kamtza took revenge. He went to the Roman authorities and slandered the Jews in order to implicate them in crimes against the state. The rest is history.

Josephus writes that even as the Romans were destroying the Temple, Jews were still fighting amongst themselves. To this very day, we find the Jewish people split in enemy camps politically and religiously, with one group cynically and sometimes even hatefully attacking the other.

Indeed, during the Yom Kippur Musaf prayer, the author of the mournful Eileh Ezkera hymn of doxology, links the Temple’s destruction and the tragedy of Jewish exile with the sin of the brothers’ sale of Joseph.

Now Rashi’s interpretation assumes profound significance. In the midst of brotherly hatred, the love between Joseph and Benjamin stands out as a shining example of the potential for unconditional love. Indeed, it foreshadows the eventual healing of the sibling hatred, amongst the Jews themselves, and how that hatred can be removed.

Rashi links their tears during their meeting to the destruction of our Sanctuaries – the result of jealousy and enmity between Jew and Jew. And so they each weep for the future tragedies that will befall their descendants. However, although each brother will be blessed with a Sanctuary on his allotted land, the brothers weep not for themselves, but each for the other. Their love is truly “other”-directed, selfless and not at all self-serving.

This act of selfless weeping and unconditional love becomes the only hope against the tragedies implicit in the sale of Joseph into slavery. The only thing that can repair that sin – and by implication the sins of all the causeless hatred between factions down the long road of Jewish history – is nothing less than a love in which the other comes first, cause- less love, when one weeps for the other’s tragedy rather than for his own.

Rabbi Abraham Isaac Hakohen Kook, z”l, taught that since the Temples were destroyed because of causeless hatred, the Third Temple will only be rebuilt because of causeless love, exemplified by the tears of Joseph and Benjamin. Rashi is providing a prescient lesson for our fateful times.

Shabbat Shalom
What About a Kiddush Hashem Impact Statement?

by Jonathan Rosenblum

Mishpacha Magazine
Rabbi Moshe Grylak's column last week on a new phenomenon of "invisible kippah" wearers was indeed encouraging. Especially encouraging was the feeling among those interviewed that they are the vanguard "of a major sea change in the spiritual life of Israeli society."

The phenomenon described is another aspect of the thirst for a connection to Torah among many Israeli Jews that I have been writing about for some time. And it is one that calls for action on the part of Torah Jews as individuals and as a community.

Yet, there are aspects of the phenomenon that should give us pause as well. As described in the Makor Rishon article upon which Rabbi Grylak drew, the typical wearer of the invisible kippah "wants Judaism, but does not wish to be associated with the existing frum society, which is not especially popular in his circles." He wishes to pursue his religious path "while determinedly steering clear of the dati and chareidi establishment."

To some extent, I can sympathize with that desire to forge one's own path. Unquestionably, many Israeli ba'alei teshuva have suffered from premature attempts to assimilate into chareidi society at a stage in their development when such integration was not yet possible either for them or their children. In recent years, the emphasis has switched to integrating ba'alei teshuva into the local religious communities in the places where they live and work, rather than encouraging them to move to all-chareidi enclaves like Kiryat Sefer. New school systems have been also been crated to serve their needs.

And yet it would be a tragedy, first and foremost, for the "invisible kippah" wearers themselves, if they deliberately cut themselves off from the existing frum community. For one thing, Torah is lived in a community. Without a community, one's Jewish life is inevitably truncated. Moreover, without a community framework, it is much less likely that one's individual path will include one's spouse and children. Those described by Rabbi Grylak seem to understand that, and have made tentative steps at creating their own communities.

The vitality of one's life as a Jew depends to a very large extent on one's connection to Torah learning. Few, if any, newcomers will be able to learn how to learn by themselves. Lectures in Jewish mysticism and the like cannot substitute for a thorough grounding in Chumash, knowledge of the prayerbook, and, for men, the taste of Talmud. To cut oneself off from access to those most qualified to teach Torah, and who bring the greatest fire to their Torah learning, is, again, to consign oneself to an unnecessarily limited life as a Jew.

BUT THE DEEP AVERSION to any identification with the chareidi world should also concern those of us who identify with that world. The "invisible kippahs" grew up in secular Israel, and still pass in that community as members in good standing. And among the shibboleths of Israeli secular society are negative stereotypes of chareidim.

Rabbi Grylak quotes Professor Asher Elhayani's description of a trip to Majdanek, with a group of high school honor students. They felt guilty about their negative feelings towards Arabs, and were eager to work on those feelings. But about the chareidim they all agreed that "there was no chance of having any kind of relationship."

Perhaps the most common stereotype about chareidim is that they care only about themselves and have no interest in or concern for their fellow Israeli Jews, a feeling exacerbated by the fact that most of us do not serve in the IDF. I believe that characterization to be false, but it behooves us to ask why it persists.

It is belied by the thousands of Lev L'Achim volunteers who donate hours every week to learning Torah with secular Israelis; by the more than 500 volunteers of Kesher Yehudi, avreichim and avreichot (wives of avreichim) who travel to one of eleven pre-military academies for one-on-one learning once a month and commit to maintaining a relationship with their learning partners during their years of military service; and by the couples of Ayelet HaShachar, who live on secular kibbutzim and moshavim.

Health Minister Yaacov Litzman's campaign against sufganiot, as part of his larger effort to improve the health of Israeli's diets, reflects his own deep concern with the health of all Israelis, even at the risk of being ridiculed for being "modernish" in his own community. Not for nothing does he regularly top the list of most effective ministers in polls. Similarly, MK Moshe Gafni has used his perch as chairman of the Knesset Finance Committee to advance many causes, including environmental ones, having nothing specifically to do with the chareidi community.

Still, there is more we can do. If I had to identify one common thread running through all the great Torah figures about whom I have written biographies it would be their concern with Kiddush Hashem in matters great and small. They actively looked for opportunities to bring honor to the Torah and those who learn it.

With their example in mind, I'd like to suggest that there be attached to any exercise of political power by the chareidi community a figurative Kiddush Hashem impact statement. By virtue of the fragile nature of the governing coalitions chareidi political power is often disproportionate to our percentage of the Israeli population.

The environmental impact statements used in America for major construction projects, for instance, provide a model for ensuring that particular issues are considered in the decision-making process. Environmental impact statements do not guarantee that no project will ever damage the environment only that the consideration of the likely impact will be part of the deliberative process. And similarly, the figurative Kiddush Hashem impact statement to assess the impact of particular exercises of chareidi political power – e.g., will it reinforce the image of the community as being concerned only with its own interests -- will not be dispositive of what should be done. That will inevitably depend on a multitude of factors. Rather, it would only insure that the image of Torah and Torah Jews be considered in the deliberative process.

THE POOR PUBLIC IMAGE of the chareidi community also shows how important it is to advance those initiatives that build relationships between chareidim and secular Israelis. Nothing does more to dispel negative stereotypes of chareidim than actually knowing one personally. These meetings need not be lovey-dovey to be effective. An organization called Plugta arranges hundreds of meetings annually between groups of chareidim and secular Jews to discuss and debate contentious topics based on Jewish sources.

The more the contact is face-to-face and ongoing the greater its impact on dispelling stereotypes. Those involved come to view their opposite numbers as multi-faceted human beings, not exclusively defined by the label "chareidi" or "secular."

The points of contact between Torah Jews and those who view themselves as secular in Israel are multiplying, as more and more chareidim are entering the workforce. That contact constitutes an opportunity, not just a challenge. Mrs. Zila Schneider, the founder of Kesher Yehudi, has spoken to me often about her dream of creating a course for every chareidim going into the workplace. While that remains a dream, it is an idea whose time has come.

Such a course would inevitably address the multitude of challenges chareidim experience in an often times alien environment. (That issue has been the subject of two important studies carried out by Machon Hareidi, a think tank under the direction of Mishpacha publisher Eli Palay.) But its central message would be that the increased contact with secular Jews also constitutes an unprecedented opportunity to change perspectives on what it means to be a proud and faithful Torah Jew.

That contact also provides an opportunity to expose fellow Jews to a Torah perspective and to convey that the Torah is their heritage as well as ours. The willingness, even eagerness, to engage our fellow Jews is the clearest proof of their importance in our eyes.

The old football adage, "The best defense is a good offense" applies here as well. The more optimistic we are about opportunities to interact with our fellow Jews the less susceptible we are to being negatively influenced. "That which gives off does not absorb," is not just a rule of kashrus, but of life.

Rabbi Shamshon Raphael Hirsch celebrated the fall of the ghetto walls as an opportunity to put the full panoply of Torah teachings into action and to display those teachings to the world. A touch of that Hirschian optimism would serve us well today.
Rav Shlomo Aviner 
Davening on an Airplane

Q:  Is it permissible to Daven with a Minyan on an airplane, or should each person Daven on their own in order not to disturb others?

A: It is permissible to Daven with a Minyan on condition that one coordinates it with the head of the airplane crew (Many Poskim write that it is forbidden to Daven with a Minyan if it disturbs others.  Ha-Rav Shlomo Zalman Auerbach [Halichot Shlomo p. 95.  Shut She'eirit Yosef of Ha-Rav Shlomo Wahrman 7:3], Ha-Rav Moshe Feinstein [Shut Igrot Moshe, Orach Chaim 4:20] and Ha-Rav Ovadiah would Daven on his own and not together with a group so as not to disturb others, for fear of robbing another person's sleep. [Halachic Guide for the Passengers of El Al 9:1].  However, when Rabbi Chaim Pinchas Scheinberg was asked about Davening with a Minyan on an airplane, he said one should, adding that he does it all the time.  While strictly speaking it might be permitted to pray at your seat, Rav Scheinberg prefers that one pray with a Minyan, but quietly in a way that doesn't disturb others).

Q: If I Daven in my seat, am I obligated to wear a Talit?  It is difficult to wrap it.

A: Yes, you are obligated to wear it.  Be careful, however, not to smack other passengers with your Tzitzit when putting it on.

Q: If I am Davening on my own, is it preferable to Daven Shemoneh Esrei while sitting or standing?

A: Standing, under three conditions: 1. It does not ruin your concentration.  2. Your eyes are not facing something which is immodest.  3. The "Fasten Your Seat Belt" sign is not on.

Q: If one is in the middle of the Shemoneh Esrei and the "Fasten Your Seat Belt" sign lights up what should one do?

A: He should sit down and continue to Daven the Shemoneh Esrei in his seat. This is based on two reasons: 1. It is a case of a life-threatening situation. 2. Walking in the middle of the Shemoneh Esrei without speaking is not considered an interruption. For example, if one is Davening the Shemoneh Esrei and a child is bothering him and he cannot concentrate, he can move to another place. Or if he is Davening by heart on Rosh Chodesh and cannot remember "Ya'ale Ve-Yavo," he can go and get a Siddur. Speaking is forbidden, but there is no problem of moving if there is a need (see Mishneh Berurah 104:2.  Piskei Teshuvot ibid. Shut Be'er Moshe 3:13.  Ha-Rav Yitzchak Zilberstein answers similarly since if one does not obey, there is a fear of perform a Mitzvah through a transgression and as a result, one does not fulfill his obligation.  Furthermore, it causes contempt for the Torah as well as a desecaration of Hashem's name.  The booklet of El Al regarding Halachot of air travel)
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Based on the Torah of our Rosh HaYeshiva HaRav Yochanan Zweig

This week's Insights is dedicated in loving memory of Rav Shmuel Ben Rav Usher Zelig HaLevi z"l, father of Kalman Finkel. "May his Neshama have an Aliya!"

True or False?

Yosef could not endure the presence of all those that stood before him and he commanded; "Remove everyone from before me!" Therefore there was no one with him when Yosef revealed himself to his brothers (45:1). 

In this week's parsha, the Torah describes the climactic confrontation between Yosef and his brother Yehuda. This dramatic scene is the conclusion of a three parsha story line; one that leads to the somewhat uneasy reunion of Yosef and his brothers, and later, an emotional reunion with his father who thought him dead for twenty-two years.

Rashi (ad loc) explains that Yosef could not bear the thought of Egyptians present when he revealed himself to his brothers because they would be embarrassed by their shame.

Maharal, in the Gur Aryeh (ad loc), is bothered by Rashi's assumption that Yosef was concerned about their embarrassment once he revealed himself to them. The Torah never even introduced the concept of Yosef revealing himself! If Rashi is right, the Torah should first discuss that Yosef intended to reveal himself and was therefore concerned for their shame and embarrassment in front of the Egyptians.

Remarkably, Maharal seems to conclude that Rashi is wrong. Instead, Maharal suggests an alternative reason for their embarrassment, and why Yosef asked all the Egyptians to leave. Looking back on last week's parsha, we see that Binyomin was accused of stealing Yosef's "magic" goblet. Maharal therefore concludes that their embarrassment was rooted in the accusation that they were common thieves. It is for this reason, he explains, they were embarrassed, and therefore Yosef ordered all the Egyptians out of the room.

Still, if possible, it is important to try to understand Rashi's perspective and why he didn't agree with Maharal's conclusion.

When it comes to gossip, stories generally fall into two categories: 1) Stories that are essentially true, if perhaps somewhat embellished and 2) stories that are patently false. In halacha, these two categories are known as 1) Loshon Hora and 2) Motzi Shem Ra.

One would naturally assume that it is more wicked to spread stories that are patently false than to simply relay stories that are essentially true. In fact, this is exactly what the Chofetz Chaim says; Motzi Shem Ra is worse than Loshon Hora (Chofetz Chaim, Hilchos Loshon Hora 1:1).

Still, it is a little puzzling that in the Gemara, and countless Chazal, much more attention is given to the evils of Loshon Hora. The Gemara actually compares the sin of Loshon Hora to the three cardinal sins of murder, adultery, and idolatry. How are we to understand this dichotomy?

Perhaps the answer lies in looking at these sins from two different perspectives; that of the perpetrator and that of the victim. To completely make up a terrible story about someone (Motzi Shem Ra) requires real malevolence; one has to have a real character flaw to fabricate stories about someone in order to hurt them. From the perspective of the perpetrator, it is a critical failing of one's humanity and is positively evil; this requires a complete overhaul and rehabilitation of one's character.

On the other hand, when it comes to the emotional harm to the victim, Loshon Hora is a far greater sabotage. In other words, if one is accused of something false, one may feel outraged and wronged, but he can still hold his head up high because he knows the story isn't true. But if one's innermost vulnerabilities and failings are exposed to all, there is simply nowhere to hide; everyone knows exactly what you have done - there is no defense. This is quite devastating; in this sense, Loshon Hora is far more sinister and damaging.

Perhaps that is why Rashi didn't agree with Maharal's assessment of what happened with Yosef and his brothers. Being accused of stealing the goblet, while terribly unpleasant and outrageous, wouldn't lead to embarrassment. After all, they knew they didn't steal it. However, being faced with their treachery to Yosef when he revealed himself would lead to an incredible shame and they would be very embarrassed if anyone else were present. That's why Yosef asked the Egyptians to leave. 
Daddy Duty

It wasn't you who sent me here, rather it was Hashem. He has made me as a father to Pharaoh... (45:8). 

Yosef, upon revealing his identity to his brothers, seeks to lessen the burden of their betrayal to him. He explains that his coming down to Egypt was really all part of Hashem's plan; and that he had been uniquely placed in a high position in the Egyptian hierarchy.

Yosef asks that they convey his stature in Egypt to his father, along with his request that Yaakov and his entire family come down to Egypt to join him. The initial way that Yaakov describes his position within the hierarchy is that of a father to Pharaoh.

Rashi (ad loc) gives us a remarkable definition of what it means to be a father: "a friend and patron." As Yosef expects his brothers to convey his position to Yaakov - without any elaboration on what he means by "as a father to Pharaoh" - Yosef is obviously using Yaakov's own definition of fatherhood.

Different cultures have very different definitions of what it means to be a proper father. As an example; the mid-20th century European definition of how fathers should relate to their children was very different than the American definition of fatherhood.

Rashi's description of what Yosef understands Yaakov's definition of fatherhood to be is very instructive. According to Rashi, the first role of a father is to treat his child as a colleague, not an indentured servant. Secondly, one has to recognize that a child cannot survive on his own, therefore one has to be a patron to his child - that is, provide unwavering support.

Perhaps most remarkably is that, in the entire Torah, the only father who has absolute success with children is Yaakov. The Torah makes a special note of the fact that all of his sons were equal and righteous (see 35:22 and Rashi ad loc). There is no other model in the Torah for successful fatherhood; not in Adam Harishon, Noach, Avraham, Yitzchak, Moshe, or Aharon. It is therefore crucial that we take special note of what Yaakov's definition of fatherhood was, and try to incorporate those principles into our own families.  

Did You Know...

In the beginning of this week's parsha, Yehuda tries reasoning with Yosef in regards to the imprisonment of Binyamin for stealing the goblet. During this discussion Yehuda says, "You are the same as Pharaoh." The Medrash (Bereishis Rabbah 93:6) explains he meant that he was going to kill Yosef, after which he was going to kill Pharaoh.

Upon hearing this, Yosef signaled to Menashe, who stamped his foot against the floor and caused an earthquake throughout the palace. Yehuda then yelled with so much spiritual power that Dan's son Chushim (who was actually deaf) heard it from Canaan. Chushim then appeared next to Yehudah in an instant (using Kefitzas Haderech), and together they continued yelling. As a result, 300 Egyptian nobles collapsed with their faces contorted in terror - this expression stayed with them for the rest of their lives. Furthermore, two cities near there, Pisom and Rameses, were also destroyed by their yelling.

Taking the hint, the other brothers began stomping the floor, breaking it into pieces and causing Yosef to fall off his throne. The force of their stomping was so strong that even Pharaoh, in his own palace, fell off of his throne.

Yosef saw that Yehuda was preparing for battle, and he became scared. However, when Yehudah tried to withdraw his sword he was unable to do so and said, "The man before me is obviously very righteous." At which point, Yehuda resumed reasoning with Yosef.    

OU Torah 

Rabbi Weinreb’s Parsha Column, Vayigash 

“Wagons, Calves, and Responsibility”

I have been blessed with many fine teachers. She was one of the best.

Her name was Mrs. Lachmann. I no longer recall her first name. She taught an advanced course in world literature at the college I attended, and she insisted that we call her Mrs. Lachmann, although, as I later discovered, she had earned a doctorate with honors at a very prestigious European university

The course was an elective, and I was motivated to take it because of my fondness for literature, which I developed quite early in my childhood. I was already familiar with some of the authors of our assigned readings, all of whom were 19th century Russian or German writers, and assumed that the course would be an easy one for me.

I was a philosophy major then and was particularly impressed by her assertion, in the very first class session, that great literature is an important source of philosophical ideas. In fact, she insisted that a work of literature bereft of philosophical lessons could not qualify as great literature.

As the course progressed, two things became apparent. First of all, it was not going to be nearly as easy a course as I had anticipated. Furthermore, it was not philosophy in general that was her sine qua non for great literature. It was one specific concept that mattered so much to her. That was the concept of ethical responsibility.

I can still hear her, with her central European accent, making the case that great writers of fiction portray their characters in light of whether or not they meet their responsibilities.

“Several central questions are posed in all works of literature,” she would say. She would then proceed to list those questions:

“How do the heroes or villains of the novel define their responsibilities? Do they consider the long-term consequences of their actions? Do they feel accountable to others? To what degree is their sense of responsibility central to their personalities?”

She would quote the words of Fyodor Dostoevsky, who wrote The Brothers Karamazov, which was, in her opinion, the greatest novel of all time: “We are all responsible for all… for all men before all, and I more than all the others.”

I remember her remark at the end of her final lecture: “The theme of all great literature is the theme of responsibility.”

Over the years, I have come to realize that Mrs. Lachmann’s insight was not limited to the Russian and German writers of the 19th century. It applies even more to biblical literature. Indeed, I am convinced that the theme of personal responsibility is the core theme of Sefer Bereshit, the Book of Genesis.

One example of the theme of responsibility can be found in a verse in this week’s Torah portion, Vayigash (Genesis 44:18-47:27), as explicated by Rashi.

In the story, Joseph finally revealed himself to his brothers. They journeyed back to Canaan and informed Jacob that Joseph is still alive. Initially, Jacob did not believe them. The verse then reads:

“But when they recounted all that Joseph had said to them, and when he saw the wagons [Hebrew: agalot] that Joseph had sent to transport him, the spirit of their father Jacob revived. ‘Enough!’ said Israel. ‘My son Joseph is still alive! I must go and see him before I die.'”

Rashi wonders what it was about the wagons, the agalot, that convinced Jacob and revived his spirit. Rashi tells us that these wagons were a sign sent by Joseph to Jacob, recalling the subject of their learned conversation when they first parted ways so long ago.

That subject is the ritual of the “calf [Hebrew egla] with a broken neck,” the details of which are described in the first several verses of Deuteronomy 21. Joseph was apparently confident that Jacob would see the connection between the word for wagons, agalot, and the word for calf, egla.

The reader of Rashi’s words cannot help but ask with astonishment: Is this some game, some bizarre wordplay? Agala calls to mind egla? What connection can there be between the ritual of the calf and Jacob’s parting words of instruction to Joseph before sending him off on his mission to his brothers, never to see him again until this moment?

To answer this question, we must reflect upon the meaning of the ritual of the “calf with a broken neck.”. It is a ritual that is performed by the elders of the city nearest to a discovered murdered corpse, whose murderer is unknown. The elders must wash their hands over the calf whose neck was broken and declare that they did not shed this blood.

The Mishnah asks, “Can we possibly suspect the elders of the city of murder?” The Mishnah answers that they must declare that they did not allow the victim to pass through their city unfed, nor did they allow him to be part their city without escorting him along his way.

The early 17th century commentator Kli Yakar understands this to mean that the elders must declare that they treated the victim decently and humanely. Had they not done so, they would be, however indirectly, responsible for the murder. Their failure to treat their fellow properly would render them responsible for his tragic end. The theme of responsibility for the long-term consequences of one’s interactions is the dominant theme of this ritual.

As the Kli Yakar explains, if the elders of the city are not hospitable to the wayfarers who frequent the city, the criminals who populate the environs of the city will assume that this wayfarer is of no import, and they will therefore take liberties with him, even to the point of shedding his blood. Were these villains to observe that the wayfarer was significant enough to the elders of the city to be treated graciously, they would have refrained from harming him.

This is the nature of responsibility. The elders are not suspected of actual murder. But if they treat their guests improperly, they set in motion a process by which those guests are dehumanized, becoming easy prey to malicious persons. That is how far the demands of responsibility extend.

When Jacob sent Joseph on his dangerous mission, continues Kli Yakar, he escorted Joseph part of the way. By doing so, he was teaching Joseph the lesson of the “calf with a broken neck,” the lesson of the importance of escorting the traveler, thus demonstrating the human value of that traveler. Joseph signaled to his father that he learned that lesson well and knew the responsibility entailed in dealing with one’s fellow.

Jacob realized that it was Joseph who personally had a hand in sending the wagons of Pharaoh, thereby escorting his brothers part of the way back to Canaan. Jacob took note of those wagons and therefore knew that Joseph had learned that a minor gesture of considerate behavior to others may have long-term consequences. He signaled that he had learned the crucial importance of taking responsibility for all one’s actions, however insignificant they may appear. And so, “The spirit of their father Jacob revived.”

Agalot and egla are not just words in a linguistic game. Rather, they allude to the profound lesson about personal responsibility, which is the basis of the requirement of the elders to proclaim their innocence of murder.

Let’s return to Mrs. Lachmann, may God bless her soul. The reunion of Jacob and Joseph contains the implicit theme of which she spoke with such lasting impact so many years ago.

Recall the questions that Mrs. Lachmann listed. “How do the heroes or villains of the novel define their responsibilities?” Joseph defines his responsibilities in terms of the need to be sensitive to other human beings.

“Do they consider the long-term consequences of their actions?” Joseph certainly does.

“Do they feel accountable to others?” Again, Joseph can answer with a resounding “Yes.”

“To what degree is their sense of responsibility central to their personalities?” Joseph demonstrated that his sense of responsibility was part of his very essence.

If, as Mrs. Lachmann contended, a profound sense of responsibility is the test of the true hero, Joseph certainly passed that test.
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Rabbi Benjamin Yudin

If You Appreciate the Small You Will Get the Big

Now that Chanukah is behind us, I'd like to begin with a thought that continues its theme into Parshas Vayigash. The B'nei Yissaschar notes that the four letters on the dreidel do not only spell "neis gadol haya sham - a great miracle occurred there", it also spells Goshna - meaning to Goshen, the city that Yaakov chose for his family to live when they went into exile in Egypt. Yaakov wanted a strong cohesive Jewish community with its own resources and educational system, enabling survival for the Jew in exile. Thus, we read (Bereishis 46:28) "He sent Judah before him, to instruct ahead of him in Goshen." Rashi cites from the Medrash Tanchuma that Yehuda was to establish a house of study. Thus on Chanukah, when our Jewish identity was threatened by the Greeks, one of the messages of the dreidel was that especially in galus we must realize the importance of a Jewish community.

This Sunday is the fast of the tenth of Teves. We are taught (Melachim 2 25:1) that "in the ninth year of the reign of King Tzidkiyahu on the tenth day of the tenth month, Nevuchadnetzer, King of Bavel, put a siege around Jerusalem." This marked the beginning of the end of the first Beis Hamikdash. The Prophet Yechezkel (24:1) was in Bavel at the time, and without CNN or any way to be informed he told the people in Bavel "record this date, this exact day, for this very day the King of Babylon has laid siege to Jerusalem." The Avudraham (a Rishon), in his commentary on the siddur teaches that were the fast of Asara B'Teves to fall on a Shabbos, we would fast on Shabbos. The reason being since the Prophet used the words "b'etzem hayom hazeh - on this very day" regarding Asara B'Teves, just as is found regarding Yom Kippur (Vayikra 23:29), and if Yom Kippur comes out on Shabbos we fast, so too would be the din if Asara B'Teves came out on Shabbos. Our calendar has been established in such a way that while this fast can occur on a Friday and indeed we fast then, it cannot fall on a Shabbos.

The Chasam Sofer z"tl, in his commentary on Selichos for Asara B'Teves, gives a fascinating reason we would fast on Shabbos. He quotes from the Sefer Karnayim (a Kabbalistic work) that on that tenth of Teves that the siege was laid, the Heavenly Court was convened and it was determined on that day that the Beis Hamikdash would be destroyed. Subsequently, every year on the tenth of Teves, the Heavenly High Court is called into session to determine if the Beis Hamikdash will be rebuilt this year. Thus we are not only fasting to relive a significant moment in our historical past, but a crisis that is facing us in the immediate present.

The Chasam Sofer continues that if one has a practice to fast on a yahrzeit and it falls on a Shabbos, one would not fast since that is aveilus yeshana - a day of mourning marking an event of the past. However, if one has a most disturbing dream on a Friday night he is permitted to fast on Shabbos as that is considered an aveilus chadasha - a day of mourning for the present. It is for this reason that were Asara B'Teves to fall on a Shabbos we would fast, since its consequences reflect a current crisis.

The Talmud (Megillah 29a) teaches that Yechezkel (11:16) charged the Jewish nation that even after the Beis Hamikdash is destroyed, "though I have removed them far away among the nations, and though I have scattered them among the lands, yet I have been for them a small sanctuary in the lands where they arrived." Even in the darkest exile the Jew can find the Shechinah - Divine Presence in their mikdash me'at, their synagogues and study halls. Moreover, the Bach in his commentary on Hilchos Chanukah writes that because the Jewish people at that time did not properly honor and revere the Beis Hamikdash they lost it. The upshot and lesson is most charging, namely, for us to petition the return and rebuilding of the Beis Hamikdash we must demonstrate our appreciation and respect for the mikdash me'at.

I truly believe that if we show how much we appreciate and revere our mikdash me'at then we can petition an upgrade. To say that one is not to talk during davening is but half a statement. The law states (Orach Chaim 151:1) that one is not to speak "devarim beteilim - small talk" in shul, even when davening is over. If one is interested in buying his neighbor's car he should arrange, "I'll meet you in shul for mincha and ma'ariv", meaning in the lobby, a meeting room, but not in the sanctuary, even if it is not during davening. Some Rabbanim over the years were reluctant or refused to perform a marriage ceremony in the shul sanctuary. In addition, if one has to enter the shul to either call someone out or deliver a message, unless it is a medical emergency, they should first sit down, recite either a verse or halachic teaching and only then deliver the message. In his introduction to his sefer Chofetz Chaim, he cites the Yereyim and other Rishonim that the Biblical mitzvah of morah hamikdash (Vayikra 26:2) applies today to our mikdash me'at.

I strongly recommend that just as many have the practice of knocking on the door of their home before entering, allowing them not to startle the ones inside, but more importantly to pause and reflect upon the privilege of entering one's home, and not bringing any negativity of the day into the home. Similarly, before one enters the sanctuary they should pause and say ma tovu, how privileged I am to enter your sanctuary.
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Vayigash: Party Sacrifice of Peace 

Wednesday, January 4, 2017 Tevet 6, 5777

Joys divided are increased. — Josiah Gilbert Holland

Up until the time of Jacob, the animal sacrifices that our ancestors brought to God were completely consumed by fire. The entire beast was burnt in a ceremony known in Hebrew as a Korban Olah. This act demonstrated a total submission and entreaty to God. It all went to God. Jacob does something different.

Jacob is informed that his beloved long-lost son Joseph was alive and not dead as he was lead to believe for twenty-two long years. As he rushes down to Egypt to reunite with Joseph, Jacob offers a different type of sacrifice, which is called Zevachim and also Shelamim (peace offerings). In this sacrifice, part of the animal is burnt upon the altar, but here man also partakes of the meat of the sacrifice.

In the words of Rabbi Hirsch on Genesis 46:1:

    “[The peace offerings] express a loftier concept, that of “God coming into our midst.” They are therefore offered in the happy awareness that wherever a family lives in harmony, is faithful to its duty and feels that it is being upheld by God, there God is present. That is why the spirit of the Shelamim, the “peace offerings” of a family life blessed by God, is so typically Jewish. The concept of surrendering to God and permitting oneself to be absorbed by Him has begun to dawn also upon non-Jewish minds. But the thought that everyday life can become so thoroughly pervaded by the spirit of God that “one eats and drinks and while doing so, beholds God,” that all our family rooms become temples, our table altars, and our young men and young women priests and priestesses – this spiritualization of everyday personal life represents the unique contribution of Judaism.”

    “The reason why Jacob-Israel at this point did not offer a Korban Olah, but Zevachim, is that now, for the first time, Jacob felt happy, joyous and “complete” (“Shalem” in Hebrew also means “complete” or “whole”) within the circle of his family. It was under the impact of this awareness and this emotion that he made a “family offering” to God.”

Part of the point of the Shelamim sacrifice was to share it with family and friends in a festive celebratory spirit: to consecrate the meal, to make the meal itself holy and have God as part of the celebration.

May we have many causes of celebration and holy festivities.

Shabbat Shalom

Dedication  --  On the engagement of our son Eitan to Rebecca Charytan, who complete each other. We are filled with joy that we look forward to sharing.

Rabbi Yissocher Frand  -  Parshas Vayigash

A Guarantee To Minimize Fights / The Gates Of Tears

A Refreshing Attitude Guaranteed To Minimize Fights
After Yosef made the dramatic admission to his brothers, telling them who he was, he told them “And now, be not distressed, do not reproach yourselves for having sold me here, for it was as a supporter of life that G-d sent me ahead of you.” [Bereshis 45:5]. Yosef tried to put them at ease and convince them that he did not harbor resentment against them, by assuring them that what happened to him was all part of Hashem’s Grand Plan.

If we were to put ourselves in Yosef’s position, we might not have been so generous. Yosef had suffered horribly because of what his brothers did to him. When we read the story in the Torah between Parshas VaYeshev and Parshas Vayigash, it transpires in a mere three weeks’ time. Yosef is in the pit; he is out of the pit; he in in the dungeon, he is out of the dungeon, and then he is viceroy in Egypt. It did not go so quickly for Yosef. He suffered in prison for 12 years. This was not a modern prison as we think of today – with air conditioning and cable television. This was a dungeon and he suffered mightily.

We might expect that when Yosef makes this emotional revelation and tells his brothers “I am Yosef” that he would sit there, wait, and say “Okay. Now let me hear your profuse apology.” “I want you to get down on your knees and beg for forgiveness.” Yet Yosef does not do this. Yosef takes a very gracious approach to them and tells them not to be upset. “Everything came out for the best. G-d sent me here to provide food for you.”

How does a person have the capacity to do that? After all, Yosef is human. He is entitled to human feelings and emotions. It is perfectly understandable for a normal human being to maintain a legitimate grudge in such a situation. Not only does Yosef not bear a grudge, but also he is so gracious about it.

The answer is that Yosef is teaching us a secret about how we need to deal with people who may have harmed us in the course of our lives. If a person has a sincere and profound belief in Hasgocha Pratis [Personal Divine Providence] and believes that the Ribono shel Olam rules the world then there is really no reason to be angry with a person who may have done you harm.

Those are precisely Yosef’s words. I do not have a complaint (tayna) against you, because this was obviously the Almighty’s plan: “…for it was as a supporter of life that G-d sent me ahead of you” [Bereshis 45:5]. Had this not all have happened, the world would have starved. You would have starved and I would have starved.

“I look at all of this”, Yosef implied, “as if we are all puppets in a Grand Plan in which the Master of the Universe is the puppeteer and He is literally pulling the strings”. With such an outlook, a wronged individual can sincerely say to the one who harmed him “I have no complaint against you, because this was all Hasgocha Pratis.”

The Baal HaTanya interprets the Rabbinic statement “Anyone who gets angry is as if he worshipped idols” as follows: We get angry because we think things are not going our way. If a person had a true belief in Hashgocha Pratis, he would realize that when things do not go our way, it is because the Almighty wants it that way. When we are getting angry, we are denying that the Ribono shel Olam rules the world. This is exactly the philosophy of Avoda Zarah. Avoda Zarah is the belief that there are other forces in this world besides the Ribono shel Olam.

This is obviously much easier said than done. However, fundamentally, philosophically, that is what is happening. “Why are you getting angry? This is what the Ribono shel Olam wants!”

The Sefer HaChinuch expresses the same idea. If we would all take his words to heart it would do a lot to improve the complaints people have about one another. In Mitzvah 241 – the prohibition against taking revenge (Lo Tikom) – the Chinuch writes:

“The reason for the mitzvah is that a person should know and take to heart that everything that happens to him whether good or bad comes upon him from HaShem, Blessed be He.”

“Therefore, when a person causes you pain or anguish – you should know in your soul that your own sins are the cause and HaShem, Blessed be He, decreed upon you that this should happen. You should not let your thoughts be misplaced to take revenge against the person who harmed you, because he is not the cause of your misfortune, rather sin is the cause. As Dovid, Peace be upon him, said: “Let him curse, for G-d told him to do so” [Shmuel II 16:11]. He attributed the matter to his own sin and not to Shimi ben Geyrah.”

The analogy we should think of is that if someone hits us with a stick, we do not get angry at the stick. We realize the stick is not the cause of our pain, but rather the one who swings the stick. So too – even the one who swings the stick is not the ultimate cause of our pain. Ultimately, Hashem punishes us for our sins. Hashem just uses certain individuals on earth as His “stick”.

Certainly, the person who harms you is responsible for his actions and has his own Teshuvah to do. This is not a carte blanche to say, “I can get away with whatever I want – It’s G-d’s Will!” No. The “stick” too will have to face Divine Judgement for his deeds; but we should not direct the anger at him. It is a mistake to take out our anger upon that person.

This is what King Dovid realized – as the Chinuch cites above. “My problem is not with Shimi ben Geyrah; my problem is with myself.” Admittedly, this is not an easy level of self-control to achieve, but if we had that attitude, we would get into far fewer fights with people than we do.

Tears of Joy? The Gates Of Tears Have Not Been Closed

The pasuk says that when Yosef and Yaakov finally meet “…and he appeared to him, he fell on his neck, and he wept on his neck excessively.” [Bereshis 46:29] The father and son embrace and cry. Rashi clarifies the meaning of the pasuk: Yosef fell on Yaakov’s neck and cried, but Yaakov did not fall on Yosef’s neck and cry, nor did he kiss him. Rashi quotes “Raboseinu” (the Rabbis) who teach that Yaakov did not do so because he was reciting Shema.

All the commentaries discuss this teaching. They ask – why was only Yaakov reading Shema at that moment and not Yosef? The premise of this question is that if it was the normal time for Krias Shma, they would both read it as soon as possible. There are different approaches to answer this question.

The Maharal in his Gur Aryeh writes that this has nothing to do with the twice daily mitzvah to read Krias Shma. We presume that Yaakov and Yosef each already fulfilled their daily obligation to recite Shma. However, the Maharal writes that Yaakov felt such overwhelming gratitude – that he now sees his beloved son – who he had given up for dead – alive and well as a righteous person. Yaakov had such pain and anxiety for so many years thinking that Yosef was dead. The joy that a person experiences when he transitions quickly from darkness to great light, from the depths of depression to the heights of ecstasy magnified his love for the Almighty who did him this great kindness. Yaakov thus seized the opportunity to reaccept the Kingship and Reverence for the Almighty with even greater depth and intensity than he had been able to every do in the past.

Yaakov channeled his great emotion of love and reverence for the Holy One, Blessed Be He, by instinctively reciting with great emotion the proclamation of “Hear of Israel Hashem Elokeinu is Hashem in Unity”. So explains the Maharal.

Rabbi Yehoshua Hartman, on the bottom of the printed Maharal, notes that Yaakov’s joy was greater than that of Yosef. The Simcha [joy] that comes after a great pain (tza’ar) is superior to a Simcha that does not come because of pain but comes “out of the blue”.

Therefore, Yaakov, who had suffered mightily and was now reunited with his son, experienced a greater happiness than Yosef experienced and it was therefore he who recited Shma and not his son.

Rav Hartman further quotes an observation of Rav Hutner in his introduction to the Pachad Yitzchak on Shavuos. This observation answers a question I have had for years and years. My question was “How do we explain the phenomenon ‘tears of joy'”? We cry when we are sad and we cry when we are happy. This ostensibly does not make any sense. Yet, we see that people do cry when they are happy. What is the meaning of this?

Rav Hutner offers an interesting idea that I believe is accurate. If I find out tomorrow that I won the lottery and now I am $340,000,000 richer, I will be very happy but I do not think I will start crying out of joy. Why?

Why do we cry at our children’s weddings? Why do we cry at the birth of a child? Why do we cry at our son’s Bar Mitzvah? The answer is that we put so much effort into raising a child to bring him to Bar Mitzvah or to bring a daughter down to the Chuppah. Similarly, when someone has a baby, it is preceeded by months of difficulty.

Rav Hutner says that tears of joy are always the product or the offspring of the difficulties that preceded them. The “Gates of Tears” that were shed during the period of difficulty leading to this happy stage “have not been closed”. They have not yet been turned off. Therefore, when in fact the simcha occurs, the tears continue. The Shaarei Dema’os of the pain and the travail are still active. However, Simcha that comes out of the blue is not the type of occasion that triggers tears.
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Parashat Vayigash: Culture clash

Rabbi Shmuel Rabinowitz

January 5, 2017 Thursday 7 Tevet 5777 

What stood behind Jacob’s family’s preference for shepherding over farming?

In this week’s parasha of Vayigash, we read about the great descent – Jacob’s family leaves Canaan and goes down to Egypt.

They do not do so out of joy but, rather, under financial and existential duress. Canaan was suffering a terrible drought and the famine had reached peak levels, while in Egypt, Joseph, the son/brother, served as an assistant to Pharaoh and was the de facto manager of the kingdom.

It was Joseph, as we recall, who planned and implemented saving grain during the years prior to the famine.

Egypt became the largest food supplier in the region, and Joseph was the administrator of the Egyptian economy.

Another consideration in the decision to leave Canaan for Egypt was Jacob’s great desire to meet his lost son, Joseph, after a 22-year separation. Joseph could not come to his father, since he was busy managing the Egyptian economy, so there was no choice but for Jacob to go down to Egypt to see his beloved son.

Immediately after Jacob’s family arrives in Egypt, a latent confrontation between them and the Egyptians, stemming from their different occupations, becomes evident.

“The men are shepherds, for they have [always] been owners of livestock.... all shepherds are abhorrent to the Egyptians” (Genesis 46:32-34).

Ancient Egypt, with its fertile land thanks to the Nile River, saw farming as the “right” occupation and shepherding as abhorrent. However, Jacob’s family members were shepherds. The culture clash was inevitable.

The solution was setting aside the land of Goshen in Egypt for the family. But we want to understand where this culture clash came from. What stood behind Jacob’s family’s preference for shepherding over farming? Working the land, agriculture, is risky. It is an occupation that could cause a person to become arrogant, materialistic, and develop a sense of ownership of the most stable of things – the land. Later, when the People of Israel enters the Land of Israel, the Torah makes sure to balance these negative traits through the laws of ma’aser (tithes) and other commandments through which the landowner shares his agricultural yield with people on the fringes of society.

By contrast, shepherding is an occupation that requires compassion, taking care of animals and worrying about their well-being.

The Bible describes the greatest leaders of Jewish history – Moses our Teacher and King David – as shepherds.

The sages of the midrash said of this: “The Holy One, blessed be He, said: Do you have compassion to herd a flock?... You will shepherd my flock – Israel” (Exodus Raba 2:2).

The People of Israel, which grew from the family of Jacob, saw shepherding as a positive occupation, one centered on benefiting others, particularly the weak in need of assistance. The ancient Egyptian nation saw shepherding as abhorrent because accumulating property, power and status were an inseparable part of its idolatrous culture. This is the explanation for the culture clash between Jacob’s family and the Egyptian nation.

The clash was so severe that there was no choice but to set aside a special area for this strange family to live in, this family that did not strive for control and did not aspire to accumulate power, but, rather, searched for beings in need of compassion and assistance.

The writer is the rabbi of the Western Wall and holy sites. 
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Rav Kook Torah

Anticipating Redemption

There are six measures, the Sages taught, by which we are judged:

“When brought for heavenly judgment, one is questioned: ‘Were your business dealings honest? Did you set fixed hours for Torah study? Did you engage in procreation? Did you anticipate redemption? Did you discuss wisdom? Did you discern new insights?'” (Shabbat 31a)

Most of these questions indeed are the cornerstones of a life well-lived. But the fourth one — “Did you anticipate redemption?” - why is that so important? Don’t we all hope for the best? What does this trait reveal about how one has lived one’s life?

Part of the Nation

It is important to understand that this anticipation is not simply hoping that our personal difficulties will quickly be resolved. Rather, it means that we should anticipate the redemption of Israel and all of humanity. As Rashi explains, one should look forward to the fulfillment of the visions of the prophets.

This demand is not a trivial one. As individuals we are easily caught up with our own personal problems and issues. In truth, we should feel that we are like a limb of a great organism. We should recognize that we are part of a nation, which, in turn, is part of all humanity. The betterment of each individual contributes to the life of the larger community, thus advancing the redemption of the nation and the universe.

The question “Tzapita leyeshu'ah?” is an important measure of one’s life. It is the yardstick that determines whether our lives have acquired a selfless, universal quality. By anticipating the redemption of the greater community, we demonstrate that we were able to raise ourselves above the narrow concerns of our private lives. We strive not just for personal ambitions, but also for the ultimate elevation of the nation and the entire world. We are part of the nation; its joys are our joys and its redemption is our redemption.

The Sentry

It is instructive to note that the heavenly tribunal does not ask about our hopes (tikvah) for redemption, but rather our anticipation ("tzipiyah") of redemption. The word tzipiyah indicates a constant watchfulness, like a soldier posted to the lookout (tatzpit), serving at his observation post for days and even years. The sentry may not abandon his watch, even though he observes no changes.

We, too, are on the lookout. We should examine every incident that occurs in the world. With each new development, we should consider whether this is perhaps something that will advance the redemption of Israel and the entire world.

However, tzipiyah leyeshu'ah is not merely passive observation. Woe to the army whose sentries perceive a threat but fail to take action. The moment there is some development in the field, the soldiers must respond swiftly, to defend or retreat. Our tzipiyah also includes the readiness to act promptly. While these two traits — constant watchfulness and rapid response — may appear contradictory, they are both included in the obligation of tzipiyah leyeshu'ah.
(Silver from the Land of Israel. Adapted from Olat Re’iyah vol. I, pp. 279-280; Ein Eyah vol. III on Shabbat 31a (2:164).) 
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Asarah B'Tevet

The Translation of the Seventy

February 13, 2014

At the beginning of the period of the Second Beit Hamikdash, the Second Temple, the people of Israel lived under Persian dominion. After the fall of the Persian Empire, Greece inherited her place, and Israel was subjugated to Greece. Ptolemy, one of the Greek Kings who succeeded Alexander (The ‘Great’) of Macedonia, wanted the Jewish Sages to translate the Torah into Greek.

The way he went about it, however, proved his motives were highly questionable. He did not assemble the Jewish scholars all in one place so that they might consult each other on the translation. In the Talmud it is related:

‘King Ptolemy once gathered 72 Elders. He placed them in 72 chambers, each of them in a separate one, without revealing to them why they were summoned. He entered each one’s room and said: ‘Write for me the Torah of Moshe, your teacher.’ God put it in the heart of each one to translate identically as all the others did’ (Tractate Megillah 9).

Ptolemy found that each translation was exactly the same as the other. Even in places where the Sages intentionally altered the literal translation, the results were still identical; this constituted an “open miracle” and public sanctification of God’s Name.

If the interpretations of the Elders had varied widely, it would not blemish either the Torah or its interpreters in Jewish eyes, since we know that the Torah is open to different interpretations. To non-Jews, however, any dispute in interpreting the Torah would cast blemish on the Torah, and on the Torah Scholars who interpret it. G-d in His infinite mercy, allowed all 72 scholars to translate the Torah identically, thereby foiling (touche!) the evil plan of Ptolemy.

Examine additional aspects of this incident: A true miracle of translation.

A Troubled Day

The day on which the 72 Elders concluded their Greek translation of the Torah, the 8th of Tevet, was a day of sorrow for Israel, despite the clear hand of G-d in the events of the day. Although God’s Providence on behalf of His people was made manifest that day, and though the matter evoked general wonder in non-Jewish eyes, the day was nevertheless a very tragic day. The sages call it as tragic a day for Israel as the day on which the Golden Calf was made. In Megilat Ta’anit, the Sages described the event as follows:

On the 8th of Tevet, the Torah was rendered into Greek during the days of King Ptolemy, and darkness descended upon the world for three days.’ To what may the matter be likened? To a lion captured and imprisoned. Before his imprisonment, all feared him and fled from his presence. Then, all came to gaze at him and said, ‘Where is this one’s strength?

Likewise the Torah, as long as the Torah was in Hebrew and was interpreted by the Sages, it evoked reverence, and many feared to cast blemish upon it. Even the non-Jews who desired to study the Torah, had no contact with the Torah until he or she had acquired a knowledge of the Holy tongue and the prescribed ways for understanding the Torah.

Once the Torah was imprisoned in the Greek translation, it was as if the Torah were divested of reverence. Whoever wished to, could now gaze at the Torah. Anyone who wanted to find fault with its logic, could now do so, based on the translation. The Sages, therefore, likened the event of this day, to the day on which the Golden Calf was made. For just as the Golden Calf had no reality, and yet its servants regarded it as having real substance, likewise the translation, devoid of the true substance of Torah, allowed non-Jews to imagine that they already knew the Torah.
Orthodox Union
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The Many Facets of Asarah B'Teves

Rabbi Yehuda Spitz

For the week ending 19 December 2015 / 7 Tevet 5776
Although to many the only notable aspect of the upcoming fast of Asarah B’Teves (the 10th of Teves) is that it is by far the shortest fast day in the Jewish calendar for anyone in the Northern Hemisphere (my heartfelt sympathies to the South Americans, So’Africans, Aussies, and Kiwis), nonetheless, the Fast of Asarah B’Teves is quite unique. For example, exclusive to this fast is that it is the only one that we do actually observe as a fast on a Friday[1]. Even Tisha B’Av, which commemorates the actual destructions of our Batei HaMikdash, gets pushed off. Yet, obviously, to maintain this distinction of being the only Fast Day that we actually do observe on Friday, there must be much more to the Fast of Asarah B’Teves than meets the eye. In turns out that Asarah B’Teves has several exceptional characteristics that are not found in any other fast day.
Why This Fast?
The reason given for fasting on Asarah B’Teves is that it is the day that the wicked Babylonian king Nevuchadnetzar started his siege of Yerushalayim[2], foreshadowing the beginning of the end of the first Beis Hamikdash, which culminated with its destruction on Tisha B’Av several years later. Therefore, Chazal declared it a public fast, one of four public fast days that memorialize different aspects of the catastrophes and national tragedies associated with the destruction of both Batei HaMikdash[3].
Three Day Fast?
According to the special Selichos prayers said on the fast[4], a unique aspect of Asarah B’Teves is that we are actually fasting for two other days of tragedy as well; the 8th and 9th of Teves. In fact, both the Tur and Shulchan Aruch assert that if possible one should try to fast on all three days[5]. Nevertheless, of the three, only Asarah B’Teves was actually mandated as a public fast day[6].
The 8th of Teves
On the 8th of Teves, King Ptolemy II (285 - 246 B.C.E.) forced 72 sages separately to translate the Torah into Greek (the Septuagint). Although miracles guided their work and all of the sages made the same slight but necessary amendments, nevertheless this work is described as “darkness descending on the world for three days”, as it was now possible for the uneducated to possess a superficial, and frequently flawed understanding of the Torah, as well as providing the masses with a mistaken interpretation of true morality[7].
The 9th of Teves
Although several decisors write that the reason for fasting on the 9th of Teves is unknown[8], nonetheless many sources, including the Kol Bo and the Selichos recited on Asarah B’Teves, as well as many later authorities, explain that this is the day on which Ezra HaSofer (as well as possibly his partner Nechemiah) died. Ezra, the Gadol HaDor at the beginning of the time of the Second Beis HaMikdash, had a tremendous impact upon the nascent returning Jewish community of Eretz Yisrael. He drastically improved the spiritual state of the Jewish people and established many halachic takanos, many of which still apply today[9]. With his passing, the community started sliding from the great spiritual heights Ezra had led them. Additionally, since Ezra was the last of the prophets, his passing signified the end of prophecy.

Other sources attribute fasting on this day to the passings of other specific Tzaddikim on this day, including Shimon HaKalphus and Rav Yosef HaNaggid, or to the birth of ‘Oso HaIsh’, the founder of Christianity, in whose name myriads of Jews over the millennia were r”l murdered (see extensive footnote 8). The Sefer HaToda’ah[10] posits that it’s possible that “the darkness descended on the world for three days” alludes to the triple woes of these three days: the 8th, 9th, and 10th of Teves.
Fasting on Friday?
Another exclusive characteristic of Asarah B’Teves is that, as mentioned previously, it is the only fast that can fall out on a Friday. This is fairly interesting as there is a whole debate in the Gemara about how to conduct fasts on a Friday, when we also must take kavod Shabbos into account[11], implying that it is a common occurrence. However, according to our calendar, a Friday fast is only applicable with Asarah B’Teves, and it happens quite infrequently. The last few times Asarah B’Teves fell out on a Friday were in 1996, 2001, 2010, and 2013. It is next expected to occur in 2020 (5781). After that, 2023 (5784), 2025 (5785), 2034 (5795), and 2037 (5798).
Halachos of a Friday Fast
The halachos of a Friday fast generally parallel those of a regular fast day[12]. In fact, even though there is some debate in the Rishonim as to the Gemara’s intent that ‘Halacha - Mesaneh U’Mashlim - a Friday fast should be completed’ whether or not one may be mekabel Shabbos early and thereby end the fast before nightfall[13], nonetheless, the halacha follows the Shulchan Aruch and Rema that since Asarah B’Teves is a public fast (Taanis Tzibbur) and not a Taanis Yachid, one must fast the whole day and complete it at nightfall (Tzeis HaKochavim) before making Kiddush[14].

There are those who maintain it is preferable to daven Maariv earlier than usual on such a Friday night, to enable making Kiddush, and breaking the fast, exactly at Tzeis HaKochavim[15].

A Shabbos Fast?!

The third and possibly most important attribute of Asarah B’Teves is that according to the AbuDraham, if Asarah B’Teves would potentially fall out on Shabbos, we would all actually be required to fast on Shabbos![16] (Notwithstanding that with our calendar this is an impossibility[17].) He cites proof to this from the words of Yechezkel referring to Asarah B’Teves (Ch. 24, verse 2) that the siege transpired “B’Etzem HaYom HaZeh”, implying that the fast must always be observed on that exact day, no matter the conflicting occurrence. This would also explain why it is observed on Friday, as opposed to any other fast.

Yet, the AbuDraham’s statement is astounding, as the only fast that halachically takes precedence over Shabbos is Yom Kippur, the only Biblically mandated fast. How can one of the Rabbinic minor fasts push off the Biblical Shabbos? Additionally, Asarah B’Teves commemorates merely the start of the siege, and not any actual destruction. How can it be considered a more important fast than Tisha B’Av, which commemorates the destruction and loss of both of our Batei HaMikdash? In fact, the Beis Yosef questions this declaration of the AbuDraham, stating that he “does not know how the AbuDraham could know” such a ruling. As an aside, this does not seem to be the actual halacha, as other Rishonim, including Rashi and the Rambam, both explicitly state that if Asarah B’Teves falls out on Shabbos it gets pushed off.

Commencement Is Catastrophic

Several authorities, including Rav Yonason Eibeschutz and the Bnei Yissaschar[18], understand the AbuDraham’s enigmatic statement as similar to the famous Gemara in Taanis (29a) regarding Tisha B’Av. It seems that historically the Beis HaMikdash only started to burn toward the end of the 9th of Av (Tisha B’Av) and actually burned down on the 10th. Yet, Chazal established the fast on the 9th, since Aschalta D’Paranusah Adifa, meaning that the beginning of a tragedy is considered the worst part. Likewise, they maintain that since the siege on Asarah B’Teves was the commencement of the long chain of tragedies that ended with the Beis HaMikdash in ruins and the Jewish people in exile, its true status belies the common perception of it as a minor fast, and potentially has the ability to push off Shabbos. Indeed, the MidrashTanchuma[19]teaches that it was already fitting for the BaisHaMikdash to actually be destroyed on AsaraB’Teves, but Hashem, in His incredible mercy, pushed the destruction off to the summertime, so that we would not have to be exiled in the cold. Hence, AsarahB’Teves’s role as the ‘beginning of the end’ underlies the severity of this fast day.

The famed Chasam Sofer[20] takes this a step further. He wrote that the reason Chazal established a fast for the siege on Asarah B’Teves, as opposed to every other time Yerushalayim was under siege over the millennia, is that on that day in the Heavenly Courtroom it was decided that the Bais HaMikdash was to be destroyed a few years hence. There is a well known Talmudic dictum that any generation in which the Beis HaMikdash has not been rebuilt is as if it has been destroyed again[21]. Therefore, he explains, every Asarah B’Teves the Heavenly Court convenes and decrees a new Churban. He adds though that, conversely, a proper fast on Asarah B’Teves has the potential to avert future Churbanos. We are not fasting exclusively due to past calamities, but rather, similar to a Taanis Chalom, a fast for a dream, to help prevent a tragedy from occurring. [He even refers to such a fast as an oneg, a delight.] That is why the fast of Asarah B’Teves, even though it is considered a minor fast, nonetheless has the potential to possibly override Shabbos. These explanations would also certainly elucidate why we would fast on a Friday for Asarah B’Teves.

The Rambam famously exhorts us to remember the real meaning underlying a fast day. It’s not just a day when we miss our morning coffee! The purpose of fasting is to focus on the spiritual side of the day and use it as a catalyst for inspiration towards Teshuva[22]. In this merit may the words of the Navi Zechariah, “The Fast of the Fourth (month, 17th of Tamuz), the Fast of the Fifth (month, Tisha B’Av), the Fast of the Seventh (month, Tzom Gedalyah), and the Fast of the Tenth (month, Asarah B’Teves) shall be (changed over) for celebration and joy for the household of Yehuda”[23] be fulfilled speedily and in our days.

This article was written L'iluy Nishmas the Ohr Somayach Rosh HaYeshiva - Rav Chonoh Menachem Mendel ben R' Yechezkel Shraga, the Kedoshei Har Nof and R’ Chaim Baruch Yehuda ben Dovid Tzvi, L’Refuah Sheleimah for R’ Shlomo Yoel ben Chaya Leah, Henna Rasha bas Yitta Ratza and Rochel Miriam bas Dreiza Liba, and l’zechus Shira Yaffa bas Rochel Miriam v’chol yotzei chalatzeha for a yeshua sheleimah teikif u’miyad!
For any questions, comments or for the full Mareh Mekomos / sources, please email the author: yspitz@ohr.edu.
Rabbi Yehuda Spitz serves as the Sho’el U' Meishiv and Rosh Chabura of the Ohr Lagolah Halacha Kollel at Yeshivas Ohr Somayach in Yerushalayim. He also currently writes a contemporary halacha column for the Ohr Somayach website titled “Insights Into Halacha”. http://ohr.edu/this_week/insights_into_halacha/.

[1] See AbuDraham (Hilchos Taanis), Magen Avraham (Orach Chaim 550, 4), Ba’er Heitiv (ad loc. 4), Aruch Hashulchan (ad loc. end 2), and Mishna Ber ura (ad loc. 10).
[2] Melachim II (Ch. 25, verse 1), Yirmiyahu (Ch. 52, verse 4), Yechezkel (Ch. 24, verses 1 & 2).
[3] See Zecharia (Ch. 8, verse 19), Gemara Rosh Hashana 18b, Rambam (Hilchos Taaniyos Ch. 5, 1- 5) and Tur & Shulchan Aruch (O.C. 549 & 550).
[4] See the Selicha for Asarah B’Teves that starts with the word Ezkerah.
[5] Tur and Shulchan Aruch (Orach Chaim 580).
[6] Tur and Shulchan Aruch (Orach Chaim 549 & 550).
[7] As told at length in Gemara Megillah 9a. For a slightly different version see Maseches Sofrim (Ch. 1, 7 - 8). This quote is found in Megillas Taanis (Ch. 13); and cited by the Tur and Shulchan Aruch (Orach Chaim 580). See Sefer HaToda’ah (vol. 1, Ch. 8, Chodesh Teves, par. Yom Kasheh) at length.
[8] See Tur & Shulchan Aruch (Orach Chaim 580). However, many poskim, including the Ba’er HaGolah (ad loc. 4), Magen Avraham (ad loc. 6), Taz (ad loc. 1; who concludes ‘tzarich iyun rav’ on the Tur and Shulchan Aruch for not knowing that Ezra HaSofer died on that day), Elyah Rabba (ad loc. 5), Pri Megadim (ad loc. Mishbetzos Zahav 1), Ba’er Heitiv (ad loc. 6), Mishna Berurah (ad loc. 13), and Kaf Hachaim (ad loc. 20), all cite the Kol Bo (63), BeHa”G (Hilchos Tisha B’Av V’Taanis), or the Selichos of Asarah B’Teves (ibid.) that the tzara on that day is that Ezra HaSofer died. The Aruch Hashulchan (ad loc. 3) diplomatically states that originally they did not know which tragedy occurred on that day to mandate fasting, and afterwards it was revealed that it was due to Ezra HaSofer’s passing on that day. Rav Yonason Eibeschutz (Ya’aros Dvash vol. 2, 192 - 193) gives an interesting variation on this theme. He maintains that since Ezra’s role in Klal Yisrael in his time was akin to Moshe Rabbeinu’s, Chazal wanted to withhold publication of the day of his passing, similar to the Torah stating that “no one knows of Moshe’s burial place” (Devarim, V’Zos HaBracha Ch. 34, verse 6). However, the Chida (Birkei Yosef, Orach Chaim 580) points out that the statement in Megillas Taanis (and later cited by the BeHa”G) that ‘lo kasvu Rabboseinu al mah hu’ seems to be referring to a separate occurrence than its next listing, that Ezra HaSofer died on that day, and that they are not one and the same. The Chasam Sofer (Toras Moshe, Parshas Vayigash, Drush for 8 Teves s.v. kasav BeHa”G) answers that Ezra was similar to Moshe Rabbeinu, and drastically improved the spiritual state of the Jewish people, and yet, even after he died, Klal Yisrael felt satisfied and blessed simply to have been led by him when he was alive, and did not see any reason to fast on the day he died. Yet, when the Torah was later translated into Greek, enabling the “Tzaraas of the Minim”, only then did they realize the import of Ezra’s passing and established it as a fast day. Yet, previously, they did not know why to fast on the 9th of Teves. Rav Baruch Teumim - Frankel (author of the Imrei Baruch, in his glosses to Shulchan Aruch Orach Chaim 580) cites several other sources opining different tzaddikim’s passings on the 9th of Teves as the reason for fasting, including the enigmatic Shimon HaKalphus, ‘who saved Klal Yisrael during the days of the Pritzim’, and to whom ‘Nishmas’ and ‘Etein Tehilla’, a Piyut that is part of Yom Kippur liturgy, is attributed (see the Haggadah Marbeh Lesaper of Rav Yedidyah Weil, son of the Korban Nesanel, pg. 114; and Seder Avodas Yisrael, pg. 206, in the commentary to ‘Nishmas’). [Known as Patrus, it has been surmised that he was a Jewish pope, placed by Chazal to infiltrate the early Christians, to ensure that Christianity became a separate religion (see Otzar HaMedrashim [Eisenstein] pg. 557 and the Oz VeHadar edition of Gemara Avodah Zarah 10a, Haghos U’Tziyunim 30; citing an original manuscript of Rashi’s that had been censored for hundreds of years). Some opine that he was ‘Ben Patora’ mentioned in Gemara Bava Metzia 62b. Although we do find Shimon HaKalphus (or Kippa) mentioned derisively as ‘Shimon Petter Chamor’ by several Rishonim, including the Machzor Vitry (Pesach 66), and Rav Yehuda HaChassid (Sefer Chassidim 193), on the other hand and quite interestingly, while referencing the laws of the Yomim Noraim (325) the Machzor Vitry himself refers to Shimon Kippa quite approvingly, if not downright reverently. In the footnotes of the Berlin edition of the Machzor Vitry (from 1893; pg. 362, footnote 5) the editor, Rav Shimon HaLevi Ish Horowitz, posits that this is not actually an outright contradiction in the Machzor Vitry, but rather a machlokes between his mentors, Rashi and Rabbeinu Tam. He postulates that the first mention in the Machzor Vitry, that ‘Shimon Petter Chamor’ was certainly not the composer of ‘Nishmas’, and all who claim such will have to bring a Korban Chatas Shmeinah when the Beis HaMikdash will be rebuilt, was from a handwritten manuscript of Rashi’s. Conversely, the second mention, that Shimon Kippa was the one who set the order of the Yom Kippur tefillos and composed ‘Etein Tehilla’, was the opinion of Rabbeinu Tam (whom the Machzor Vitry quoted as the source of the ruling of that paragraph about allowing Piyutim and personal additions during Shemoneh Esrei), who held that Shimon Kippa’s kavanna in all that he did was exclusively Lesheim Shamayim. The Sefer Chassidim (ibid.) takes an alternate approach, explaining that even though Shimon Kippa was indeed a tzaddik, nevertheless since he was technically a meshumad, and people followed in his ways, he was called a derogatory nickname, ‘Shimon Petter Chamor’, as is the proper custom to do with meshumadim, as fulfillment of the pasuk in Tehillim (Ch. 116, 8) ‘Kemohem Yehiyu Osaihem’.] The second tzaddik’s passing on that day that Rav Teumim - Frankel cites was Rav Yosef HaLevi, son of Rav Shmuel HaNaggid, who was assassinated on the 9th of Teves in 1066, thus ending the Golden Age for Jewry in Spain. He quotes the Raavad’s Sefer HaKabbalah that ‘when Rabboseinu HaKadmonim wrote Megillas Taanis and established a fast on the 9th of Teves, they themselves didn’t know the reason. Later on, after Rav Yosef HaNaggid was assassinated we knew that they foresaw this tragedy with Ruach HaKodesh’. An additional reason for fasting on this day is cited by the Rema in his commentary to Megillas Esther (Mechir Yayin, Ch. 2, 16) that we fast on the 9th of Teves as Esther was forcibly taken to Achashveirosh’s palace in the month of Teves (possibly on this day). Interestingly, some posit [as heard in the name of Rav Moshe Shapiro shlit”a; also found in the Davar B’Ito calendar (9 Teves) and in Netei Gavriel (Hilchos Chanuka, Inyanei Nittel, pg. 416; quoting the Tosafos Chadashim on Megillas Taanis)] that the real reason for fasting is that the 9th of Teves is the true birthday of ‘Oso HaIsh’, in whose name myriads of Jews over the millennia were r”l murdered. The origin of this claim seems to be the 12th century Sefer HaIbur by Rav Avraham bar Chiya (pg. 109). In fact, the Netei Gavriel (ibid.) cites that some say that Nittel, the name used for the Christian December holiday, actually stands for Nolad Y eishu T es L’Teves. [The author wishes to thank his talmid, R’ Yitzchak Goodman, as well as Rabbi Eliezer Brodt, for pointing out several of these invaluable sources.]
[9] As found throughout Shas - see for example Bava Kama (82a) and Kesuvos (3a).
[10] Sefer HaToda’ah (vol. 1, Ch. 8, Chodesh Teves, end par. Yom Kasheh).
[11] Gemara Eiruvin 41a.
[12] However, even those who advise not to bathe on a regular fast day, nevertheless allow one to do so on a Friday fast L’Kavod Shabbos, with hot water as usual [see Bach (Orach Chaim 550, 3; although cited by both the Ba’er Heitiv and Mishnah Berurah as the source for this rule, nevertheless, this author has been unable to locate where exactly the Bach states an explicit Erev Shabbos exception for bathing), Elya Rabba (ad loc. 2), Ba’er Heitiv (ad loc. 3), Shu”t Ksav Sofer (Orach Chaim 100), Shulchan HaTahor (249, 4), Mishnah Berurah (ad loc. end 6), and Shu”t Siach Yitzchak (247)].
[13] Although the Gemara (Eruvin 41a; also in Midrash Tanchuma, Bereishis 2) concludes ‘Halacha - Mesaneh U’Mashlim’, even so there are many Rishonim (most notably Tosafos ad loc. 41b s.v. v’hilchasa) who understand that to mean that one may conclude his Erev Shabbos fast at Tzeis HaKochavim, even though it means he will enter Shabbos famished (a situation that is normally disfavored), and not that one must conclude his fast on Friday night at Tzeis HaKochavim. A further complication is that this also may depend on whether one is fasting for personal reasons (Taanis Yachid) or an obligatory public fast (Taanis Tzibbur). The Rema (Orach Chaim 249, 4) concludes that for a Taanis Yachid one may rely upon the lenient opinions and end his fast after he accepted Shabbos, prior to Tzeis HaKochavim (especially if he made such a stipulation before commencing his fast), yet for a Taanis Tzibbur, he rules that we follow the Rishonim who mandate strict interpretation of the Gemara, and we must fast until actual nightfall on Friday night. It is debatable whether the Shulchan Aruch is actually fully agreeing with this approach or not. See explanation of the Mishnah Berurah (ad loc. 21 and Biur Halacha s.v. v’im) at length. This has since become normative halacha. See next footnote.
[14] See Shulchan Aruch and Rema (Orach Chaim 249, 4), based on the Rosh (Taanis Ch. 2, 4) and Maharil (Shu”t 33); Magen Avraham (ad loc. 8), Bach (ad loc. end 6), Ba’er Heitiv (ad loc. 7), Elya Rabba (ad loc. 10), Korban Nesanel (Taanis, end Ch. 2, 60), Shulchan Aruch HaRav (ad loc. 12), Kitzur Shulchan Aruch (121, 6), Ben Ish Chai (Year 2, Parshas Lech Lecha 23), Aruch Hashulchan (ad loc. 10), Mishna Berura (ad loc. 21 and Biur Hal acha s.v. v’im), Kaf Hachaim (ad loc. 29 & 31), Shu”t Yabea Omer (vol. 6, Orach Chaim 31), Shu”t Yechaveh Daas (vol. 1, 80), Netei Gavriel (Hilchos Chanuka, Shu”t 14), Yalkut Yosef (Kitzur Shulchan Aruch, Orach Chaim. 249, 7 & 559, 25), and Rav Mordechai Eliyahu’s Darchei Halacha glosses to the Kitzur Shulchan Aruch (121, 5). The Netei Gavriel adds that B’shaas Hadchak and l’tzorech gadol one may be mekabel Shabbos early and rely on the lenient opinions, as long it is after nightfall according to several opinions (meaning, a much earlier zeman of Tzeis HaKochavim than the faster would usually observe).
[15] See Shulchan HaTahor (Orach Chaim 249, 13) who writes that usually it is assur to complete a Friday fast until Tzeis HaKochavim, even an obligatory fast, as it is an affront to Kedushas Shabbos; rather, he maintains that one should be mekabel Shabbos early and have his seudah before nightfall. Yet, in his explanations (Zer Zahav ad loc. 4) he maintains that regarding Asarah B’Teves on Friday, since we are beholden to follow the ruling of the Rema, one should still be mekabel Shabbos early, and daven earlier than usual, to enable us to end the fast with making Kiddush at the exact zeman of Tzeis HaKochavim.
[16] AbuDraham (Hilchos Taanis), cited with some skepticism by the Beis Yosef (Orach Chaim end 550). Rashi (Megillah 5a s.v aval) and the Rambam (Hilchos Taaniyos Ch. 5, 5) both explicitly state that if Asarah B’Teves falls out on Shabbos then it gets pushed off. Similarly, the Ibn Ezra, in his famous Shabbos Zemer ‘Ki Eshmera Shabbos’ explicitly states that Yom Kippur is the only fast that can override Shabbos. This is how the Shulchan Aruch (Orach Chaim 550, 3), as well as later poskim [see, for example, Shu”t Shoel U’Meishiv (Mahadura Kama vol. 3, 179), Shu”t Maharam Brisk (vol. 3, 99), and Aruch Hashulchan, Orach Chaim 549, end 2], rule as well. However, there are many who do defend the AbuDraham’s statement based on the verse “B’Etzem HaYom HaZeh”. [In fact, there is even a minority opinion (see Toras Chaim - 550, 4) who is choshesh for the Abudraham and therefore holds that one should not treat Asarah B’Teves as a minor fast, but rather with similar restrictions as the major fasts.] The Minchas Chinuch (Parshas Emor, Mitzva 301, 7), explaining why nowadays we do not observe fast days for two days (as opposed to other Yomim Tovim, due to the safek yom), writes that the Neviim established fast days in specific months, but did not set the actual day it must be observed, hence the ambiguity in the Gemara which days to observe them. Since they were never established as being mandated on one specific day, they are unaffected by the safek yom, and nowadays only one day must be observed. A similar assessment regarding the establishment of fast days was actually expressed by several Rishonim, including the Ritva (Rosh Hashana 18b s.v. v’ha) and Tashbatz (Shu”t vol. 2, 271). Rav Chaim Soloveitchik of Brisk (Chiddushei HaGra”ch V’HaGri”z al Shas, ‘Stencils’, pg. 27, 44) takes this a step further to explain the AbuDraham’s statement (although quite curiously, he inexplicably credits the BeHa”G with this statement, who in fact makes no mention of this; and does not mention the AbuDraham). He asserts that Asarah B’Teves is the exception to this rule of the Neviim’s ambiguity of exact day, since it is stated about it that it must be observed “B’Etzem HaYom HaZeh”, and therefore would be fasted upon even if it fell on Shabbos. Similarly, the Ohr Somayach (Hilchos Taaniyos Ch. 5, 6 s.v. v’hinei, in the brackets) defends the AbuDraham’s statement, based on a diyuk in the Gemara’s (Eruvin ibid.) choice of question about a Taanis Yachid on Friday, with no mention of a Taanis Tzibur. He posits that the reason the Gemara did not cite such a case is that Asarah B’Teves is the only Taanis Tzibur that can fall out on Friday, and if it can override Shabbos due to “B’Etzem HaYom HaZeh”, then certainly one would be required to fast the whole Friday for it! For more on this fascinating topic see Minchas Asher (Moadim vol. 2, Tzomos, 43).
[17] According to our calendar Asarah B’Teves cannot fall out on Shabbos. The AbuDraham (Hilchos Taanis) himself mentions this, as does the Magen Avraham (Orach Chaim 550, 4 & 5), Ba’er Heitiv (ad loc. 3), Aruch Hashulchan (ad loc. 2), and Mishnah Berurah (ad loc. 8). Everyone can easily make this calculation themselves. See Shul chan Aruch (Orach Chaim 128, 2) regarding which days various Roshei Chodesh can fall out on. For the month of Teves, Rosh Chodesh cannot fall out on a Thursday. That means Asarah B’Teves, ten days later, cannot fall out on Shabbos!
[18] Ya’aros Dvash (Vol. 1, Drush 2 for 9 Teves, 32 - 33; see also vol. 2, 191 - 193 s.v. v’hinei yadua), Bnei Yisaschar (Maamrei Chodesh Kislev / Teves 14, 1), and Shu”t Shoel U’Meishiv (Mahadura Kama vol. 3, 179); see also Shu”t Maharam Brisk (vol. 3, 99). The Chasam Sofer (Toras Moshe, Parshas Vayigash pg. 40b s.v. vad”z) also cites this reason and explains that it is only at the end of a tragedy when salvation has a chance to sprout. We see this from the famous Gemara at the end of Makkos (24a - b) with Rabbi Akiva, who laughed when he saw foxes wandering through the ruins of the Beis HaMikdash. Only when a tragedy is complete can there be a glimmer of hope for the future redemption. See also sefer Siach Yitzchak (pg. 293) and R’ Moshe Chaim Leitner’s sefer Tzom Ha’Asiri at length. Rav Yonason Eibeschutz adds that according to his calculations, Nevuchadnetzar’s actual siege on that first Asarah B’Teves commenced on Shabbos; meaning that that Asarah B’Teves that Yechezkel wrote “B’Etzem HaYom HaZeh” about was actually Shabbos. The Chasam Sofer (Toras Moshe, Parshas Vayechi, Drush for 8 Teves 5599, s.v. ksiv) agrees with this assessment and offers a variation, that the reason Nevuchadnetzar was successful in his conquest of Yerushalayim, as opposed to Sancheirev, was due to lack of Shemiras Shabbos among its inhabitants!
[19] Midrash Tanchuma (Tazria 9). However, see Midrash Tanchuma (Bereishis 2 & 3), who actually takes a very strong stance against fasting on Shabbos, as ‘Kavod Shabbos is adif than one thousand fasts’!
[20] Toras Moshe (vol. 2, Parshas Vayikra, Drush for 7 Adar, pg. 9b - 10a, s.v. kasuv).
[21] Yerushalmi Yoma (Ch. 1, 1, 6a).
[22] Rambam (Hilchos Taaniyos Ch. 5, 1); see also Mishnah Berurah (549, 1).
[23] Zecharia (Ch. 8, verse 19).

Disclaimer: This is not a comprehensive guide, rather a brief summary to raise awareness of the issues. In any real case one should ask a competent Halachic authority.
L'iluy Nishmas the Rosh HaYeshiva - Rav Chonoh Menachem Mendel ben R' Yechezkel Shraga, Rav Yaakov Yeshaya ben R' Boruch Yehuda, and l'zchus for Shira Yaffa bas Rochel Miriam and her children for a yeshua teikef u'miyad!
© 1995-2017 Ohr Somayach International
Opinion 

Rabino Pynchas Brener: Lamentable despedida de Obama a Israel

27 diciembre, 2016


A solo meses después de asumir la presidencia de Venezuela Hugo Chávez en diciembre de 1999, la costa venezolana sufrió un deslave o desastre en el Estado de Vargas que produjo centenares o miles de muertos, con muchísima gente desplazada que había perdido su hogar.

Ese terrible desastre natural, el peor tal vez desde el terremoto de 1812, agarró de sorpresa al gobierno recientemente instalado. Muchos países respondieron rápidamente con cargamentos de ayuda. Dos navíos estadounidenses que transportaban ingenieros de la Armada y Marines, con tractores y maquinaria de ingeniería apropiada, fueron rechazados por el presidente de Venezuela. Uno de los barcos ya había zarpado de su puerto de partida y tuvo que regresar. Así me lo contó el general Raúl Salazar: sin explicación, el presidente me instruyó ordenar el retorno de la nave que ya había salido de puerto americano porque no se le permitirá anclar en puerto venezolano.

En ese momento concluí que el presidente Chávez tenía un odio visceral contra los Estados Unidos, sentimiento que se impuso a las necesidades urgentes e inmediatas de los damnificados. Sus actuaciones posteriores reflejaron esa profunda antipatía hacia el vecino del norte y dejaron de causarme sorpresa.

Unos meses después de salir cómo Ministro de la Secretaría de la Presidencia, mi amigo el finado Alfredo Peña me contó que en una oportunidad cuando había que atender una situación de cierta emergencia, él, Peña, le propuso a Chávez convocar a diferentes sectores de la comunidad: los gremios, las universidades, la Iglesia, los protestantes, los judíos…. La respuesta inmediata de Chávez fue: “¡los judíos, no!” Peña quería que supiera cuál era la manera de pensar del presidente hacia los judíos. Esta postura fue públicamente confirmada cuando por televisión, Chávez exclamó: “maldito seas Estado de Israel”, frase que repitió. Esta vez no cabía duda cuáles eran los sentimientos profundos y auténticos del presidente hacia Israel y el pueblo judío.

Recordé el episodio del deslave de Vargas el pasado viernes cuando el presidente Barack Obama instruyó a la embajadora americana ante la ONU abstenerse en la votación del Consejo de Seguridad y de esa manera dar luz verde a una resolución totalmente anti israelí que en el pasado, ante resoluciones similares había impedido ejerciendo su derecho al veto con un voto negativo.

Estamos frente a los últimos días de la presidencia de Obama y resulta asombroso este cambio radical en su política vis a vis Israel. Si se toma en cuenta que el presidente electo Donald Trump se pronunció en contra de la resolución, implica que Obama estaba dispuesto a imponer su voluntad personal, no obstante que una mayoría del pueblo americano no la compartía, incluyendo a congresistas y senadores, con el próximo líder de la minoría demócrata el senador Chuck Schumer entre quienes objetaron el voto norteamericano.

Obama había demostrado su inclinación por un giro en la política internacional de los Estados Unidos especialmente en el Medio Oriente, desde el comienzo de su toma del poder. En junio de 2009 desde la Universidad de Cairo pronunció un importante discurso en ese sentido y desde luego sus consecuencias son debatidas ampliamente, tomando en cuenta especialmente la turbulencia del área, especialmente en estos días cuando la guerra civil en Siria ya suma más de medio millón de muertos, con intercambio de poblaciones para asegurar un nuevo mapa étnico en la región.

Ahora bien, en junio de 2009 cuando pronunciaba su discurso que estaba siendo escuchado con debida atención por los gobiernos y pueblos del área, Obama se encontraba a menos de una hora de vuelo de Israel, y sin embargo, decidió no visitar el Estado Judío, el único estado de la región con el cual Estados Unidos puede identificarse ideológicamente. No hay necesidad de cambio de régimen en Israel cuando contrastado con otros estados de la región. Israel es una democracia. Punto. Ningún soldado americano tuvo que ofrecer su vida por el Estado Judío. Necesita ayuda, especialmente en el área militar, pero se trata de insumos no de vidas humanas.

¿Por qué no incluyó Obama en ese viaje a Israel? Se puede argumentar que quería destacar el motivo principal que era una apertura hacia el Islam. No obstante, no deja de preocupar que también demuestra que tiene una relación visceral antipática con Israel.

Muy comentada fue la humillación del Primer Ministro Binyamin Netanyahu por no ser recibido en la Casa Blanca como suele ser el Primer Mandatario de un país amigo. Así dispuso Obama para destacar que Israel era el recipiente de favores o tal vez dádivas de Estados Unidos y por ello tiene que aceptar lo que se le ofrece y cordialidad no está incluída.

Se atribuye al presidente francés el general De Gaulle haber enunciado que países no tienen amigos, tienen intereses. Al mismo tiempo se puede argumentar que la inclinación personal, la química entre las personas, entre los mandatarios, también juega un papel importante.

No entro en especulaciones ni en el componente psicológico de Obama. Pero algo es claro, si no es enemigo del Estado de Israel, tampoco es amigo.

Desde otra esquina se puede argumentar que se hizo efectiva la venta a Israel del nuevo avión bandera de ataque, el F35, solamente unos días antes, hecho que refleja el continuo compromiso de Estados Unidos por la seguridad del Estado de Israel. La ayuda económica a Israel sigue su rumbo ya tradicional. Y para la existencia de Israel, y de eso se trata y puede tener consecuencias trágicas equivocarse en este punto, el F35 es crucial y tal vez determinante.

Si eso es así, ¿Por qué violentó Obama su apoyo a Israel con el voto de abstención en la última reunión del Consejo de Seguridad? ¿Quería demostrar que continúa siendo el presidente hasta la fecha del 20 de enero de 2017?

¿O tal vez ya que no será más candidato a ningún cargo político, no tiene que asegurar el voto judío y puede hacer lo que realmente quiere hacer?

En un discurso formal ante AIPAC en junio de 2008 cuando ya era candidato a la presidencia, prometió que Jerusalem deberá permanecer como la Capital de Israel, y no dividida. Aunque no fue el único candidato que incumplió luego cuando ejerciendo la presidencia, después de la votación en el Consejo de Seguridad en contra de la voluntad del presidente electo, se puede vaticinar ahora con mayor certeza que Donald Trump sí trasladará la Embajada Americana a Jerusalem después de que asuma la presidencia.

El traslado de la Embajada es una formalidad que no tiene consecuencia real efectiva, pero enviará un poderoso mensaje de que Estados Unidos continúa comprometido con la existencia del Estado de Israel y aplaude su democracia e integridad territorial, especialmente después de la votación del viernes último.

¿Tendrá el traslado de la Embajada Americana consecuencias que Israel podrá lamentar debido a la reacción negativa de sus vecinos? La realidad es que sus vecinos rechazan al Estado de Israel y ya hacen todo lo que está a su alcance para minar su continua existencia. Pero mayor seguridad física que incluye un muro, más eficiente prevención a través de servicios de inteligencia y sobre todo una economía pujante que trae mayores beneficios económicos para todos, aunque no en la misma medida, constituyen los mejores instrumentos para frenar el terrorismo y evitar desastres mayores.

Desde otra perspectiva se puede pensar que no obstante la última votación, Estados Unidos no vacilará en su apoyo a Israel, porque las naciones de la región seguramente no comparten el raciocinio de que se puede ser líder desde una retaguardia. Respetan la fuerza y el poder, la claridad en las posturas, política fundamental del nuevo presidente Trump.

Tal vez el presidente Barack Obama esté pensando demasiado en su legado para la posteridad y quiso dejar sentado lo que realmente desea con referencia a Israel. O tal vez refleje también el sentimiento de muchos miembros del partido demócrata en este sentido. Después de la última elección presidencial, tanto el presidente Obama como su partido debería abocarse a un examen de sus políticas que aparentemente no son compartidas por el pueblo que decidió elegir a una persona que jamás ejerció un cargo público enfrentado con una de las caras más conocidas y con un curriculum de servicio público único, pero que no obstante, no reflejó el sentimiento de la mayoría electoral necesaria.

Por lo antedicho tampoco debe asombrar que Venezuela sea uno de los países que promovió la resolución condenatoria de Israel, olvidando la ayuda que el Estado judío había prestado, especialmente en el campo de la agricultura que en estos momentos pasa por una etapa de pobreza en muchos sentidos,

israel-nacion-judia

El Estado de Israel nace gracias a una resolución de la Asamblea General de las Naciones Unidas de noviembre de 1947 y se proclama como estado independiente el 14 de mayo de 1948. Pero esa no es toda la verdad. Israel se convierte en un estado independiente porque aunada a una presencia judía durante milenios el pueblo retornó en masa, secó pantanos, construyó ciudades, creó universidades, publicó libros e instaló una sociedad moderna y justa, fiel a los principios morales de sus enseñanzas tradicionales.

hanukah-velas

Y en el espíritu de Janucá que celebramos estos días debemos recordar que el emblema de la festividad no es especialmente la victoria militar sino la luz de la Menorá que simboliza el destierro de la oscuridad que es odio, insensibilidad, indiferencia al sufrimiento de otros, y la promoción de los valores que son sustento de la convivencia y armonía, del desarrollo continuo del intelecto y la ciencia. Esos son los valores que deben continuar siendo el norte del Estado de Israel que es ejemplo a seguir para las jóvenes naciones que integran la ONU.

Las victorias militares obtenidas por Israel en el pasado fueron indispensables para su permanencia y seguridad, pero su razón de ser fundamental es servir como Or Lagoyim, un faro de luz, un ejemplo de moralidad para toda la humanidad.
Pynchas Brener Fue Rabino Principal de la Comunidad Judía Ashkenazí de la ciudad de Caracas, Venezuela, desde el año 1967.
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The consequences of not vetoing the Israel resolution

Alan M. Dershowitz   December 27, 2016

AMID THE CONTINUING controversy over the Obama administration’s refusal to veto the Security Council’s resolution regarding Israeli “settlements,” it is important to understand why Israeli leaders across the political spectrum as well as American supporters of Israel — including many who oppose settlement expansion and favor a two-state solution — feel so negatively about this resolution.

Its text states that “any changes to the 4 June 1967 lines, including with regard to Jerusalem” have “no legal validity and [constitute] a flagrant violation under international law.” This resolution is not, therefore, limited to settlements in the West Bank. It applies equally to the very heart of Israel.

Before June 4, 1967, Jews were forbidden from praying at the Western Wall, Judaism’s holiest site. They were forbidden to attend classes at the Hebrew University at Mt. Scopus, which had been opened in 1925 and was supported by Albert Einstein. Jews could not seek medical care at the Hadassah Hospital on Mt. Scopus, which had treated Jews and Arabs alike since 1918. Jews could not live in the Jewish Quarter of Jerusalem, where their forbearers had built homes and synagogues for thousands of years. These Judenrein prohibitions were enacted by Jordan, which had captured by military force these Jewish areas during Israel’s War of Independence, in 1948, and had illegally occupied the entire West Bank, which the United Nations had set aside for an Arab state. When the Jordanian government occupied these historic Jewish sites, they destroyed all the remnants of Judaism, including synagogues, schools, and cemeteries, whose headstones they used for urinals. Between 1948 and 1967 the UN did not offer a single resolution condemning this Jordanian occupation and cultural devastation.

When Israel retook these areas in a defensive war that Jordan started by shelling civilian homes in West Jerusalem, and opened them up as places where Jews could pray, study, receive medical treatment, and live, the United States took the official position that it would not recognize Israel’s legitimate claims to Jewish Jerusalem. That is why it refused to move the American embassy from Tel Aviv to Jerusalem. It stated that the status of Jerusalem, including these newly liberated areas, would be left open to final negotiations and that the status quo would remain in place. That is the official rationale for why the United States refuses to recognize any part of Jerusalem, including West Jerusalem, as part of Israel. That is why the United States refuses to allow an American citizen born in any part of Jerusalem to put the words “Jerusalem, Israel” on his or her passport as their place of birth.

But that has now changed with the adoption of the Security Council Resolution. The UN has now determined that, subject to any further negotiations and agreements, the Jewish areas of Jerusalem recaptured from Jordan in 1967 are not part of Israel. Instead, according to the resolution, they are territories being illegally occupied by Israel, and any building in these areas — including places for prayer at the Western Wall, access roads to Mt. Scopus, and synagogues in the historic Jewish Quarter — “constitutes a flagrant violation under international law.” If that indeed is the status quo, absent “changes . . . agreed by the parties through negotiations,” then what incentives do the Palestinians have to enter negotiations? And if they were to do so, they could use these Jewish areas to extort unreasonable concessions from Israel, for which these now “illegally occupied” areas are sacred and nonnegotiable.

This is what President Obama has wrought in his ill-advised refusal to do what American presidents have done for decades: exercise their veto in preventing biased, destructive, and one-sided resolutions from being enacted against Israel by the automatic anti-Israel majority that exists in every institution of the UN.

The bad news is that no future president, including President-elect Trump, can undo this pernicious agreement, since a veto not cast can never be retroactively cast. And a resolution once enacted cannot be rescinded unless there is a majority vote against it, with no veto by any of its permanent members, which include Russia and China, who would be sure to veto any attempt to undo this resolution. Obama’s failure to veto this resolution was thus a deliberate ploy to tie the hands of his successors, the consequence of which will be to make it far more difficult for his successors to encourage the Palestinians to accept Israel’s offer to negotiate with no preconditions.

The good news is that Trump can ameliorate the effects of this resolution immediately upon assuming office. He can do so by officially recognizing Jerusalem as Israel’s capital and moving its embassy there. This would dramatically demonstrate that the United States does not accept the Judenrein effects of this bigoted resolution on historic Jewish areas of Jerusalem, which are now forbidden to Jews. The prior refusal of the United States to recognize Jerusalem as Israel’s capital and to move its embassy there was based explicitly on the notion that nothing should be done to change the status quo of that city, holy to three religions. But this resolution does exactly that: It changes the status quo by declaring Israel’s de facto presence on these Jewish holy sites to be a “flagrant violation under international law” that “the UN will not recognize.”

Since virtually everyone in the international community acknowledges that any reasonable peace would recognize Israel’s legitimate claims to these and other areas in Jerusalem (and indeed, to settlement blocks in close proximity to Jerusalem), there is no reason for allowing the UN resolution to make criminals out of every Jew or Israeli who sets foot on these historically Jewish areas.

Before the enactment of this resolution, I was not in favor of Trump immediately moving the US embassy to Jerusalem. I advocated that such a move should take place in stages, over time, and with consultation among America’s Muslim allies in the region. But now that the UN has made it a continuing international crime for there to be any Israeli presence in disputed areas of Jerusalem, including areas whose Jewish provenance is beyond dispute, there is a need for immediate action by Trump, upon taking office, to untie his hands and to undo the damage wrought by his predecessor. Congress will surely approve such a move, since the overwhelming majority of its members disapproved of the American decision not to veto the resolution, and since, in 1995, Congress enacted a statute, signed by President Clinton, declaring that the “United States maintains it embassy in the functioning capital of every country except in the case of our democratic friend and strategic ally, the State of Israel” and urged “the United States [to] conduct official meetings and other business in the city of Jerusalem in de facto recognition of its status as the capital of Israel.”

Obama’s ill-advised, lame duck, and undemocratic effort to tie his successor’s hands must not be allowed to destroy the prospects for a negotiated peace between Israel and the Palestinians.

Alan M. Dershowitz is professor emeritus of law at Harvard University and author of “Taking the Stand: My Life in the Law’’ and “Electile Dysfunction: A Guide for Unaroused Voters.’’
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Prof. Aumann: 'Azaria verdict endangers security of Israel'

Nobel Prize winning professor explains to Arutz Sheva why Azaria conviction endangers security of Israel and encourages more terror attacks.

Benny Toker, ו' בטבת תשע"ז, 1/4/2017
Nobel Prize laureate Prof. Yisrael (Robert) Aumann spoke with Arutz Sheva about the military court's decision to convict Sgt. Elor Azaria for manslaughter for shooting a wounded terrorist who carried out a stabbing attack in Hevron.

"There are two problems here." said Prof. Aumann, who received the Nobel Prize for Economics in 2005. "We are confused because we approach this like manslaughter or like a normal criminal act. We act like [everything] was calm and then suddenly someone stood up and killed someone [else]."

"But's that's not how it is. We are at war. A real, ongoing war. The War of Independence,and afterwards the Sinai Campaign, the Six Day War, the Yom Kippur War, and Operation Peace for the Galilee (The First Lebanon War) are not separate wars. We are not living in peace and tranquility [interrupted] every few years by a war. We have been constantly at war since the 1920s, and in war you kill the soldiers of the other side, even when they do not pose an [immediate] threat to you."

According to Prof. Aumann western powers recognized that the killing of civilians on the enemy's side was acceptable during the two World Wars. "While we try not to kill civilians, that is a modern [notion], because during World War 2 in which Europe, the UK, and the US - those champions of morality - participated, they mercilessly killed civilians. They bombed cities to kill civilians, and there was no problem with it. Just look at what happened in Hiroshima."

"Let's accept that nowadays we do not kill civilians. But here this was a soldier on the enemy's side, and in wars you kill soldiers, even when they do not pose an [immediate] threat to you."

Prof. Aumann criticized the military judges who are separated from the field which they issue judgements about. "We're not talking about an event in a peaceful residential neighborhood. This is war, and in a war you must react quickly. There is no time to think about whether [the terrorist] is a threat or is not a threat, and even if you think he isn't a threat he still might be [a threat]."

"These judges sat in a room for months discussing what the soldier should have thought, but he had to respond that instant." he said.

Prof. Aumann accused leftist organizations such as B'Tselem, which provided the video of the shooting which sparked the national controversy over Azaria's actions, of acting to harm the State of Israel. "I believe that this is not the first case in which a terrorist was killed after he had carried out his attack, even after he had been neutralized. But this time B'Tselem was there to film it."

"The killing of the terrorist strikes me as an act of war, and is an acceptable action. It was acceptable in all previous instances when the terrorist was killed who was no longer a threat. Unfortunately we allow these organizations of the extreme left to lead the national discussion. Even Amona it is not the government which said there was a problem, but [a leftist organization]. Yesh Din [is the organization which] went to court. This is how extreme leftist organizations are leading the national discourse, and it is not appropriate." he said.

Prof. Aumann explained how game theory, which he won his Nobel Prize for his work on, shows how the conviction of Azaria can endanger Israel's national security. "The bottom line of game theory is the incentives that you create in your movements, and when the judges make this sort of decision they speak to the soldiers and the civilians of the nation, and what is says to the enemy. What you say to the soldiers is: 'Sir, don't get into trouble. If you are in a lace where there is an attack just run. Not because of the terrorist attack or the enemy, but because of us who sit in judgement."

According to Professor Aumann the verdict further incentives Arab terrorists to attack Israeli soldiers and civilians. "It is true that it is currently considered acceptable for the Arabs to be a terrorist or a suicide [bomber], but there are some people who might want to live. And here we are creating an incentive that you can commit and act of terrorism, you can shoot p[and kill someone]. and then you can just raise your hands and no one will hurt you."

audio Audio on web: http://ch7.io/c3yU
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Op Ed

Rabbi Shumel Eliyahu says the Azaria verdict is not moral

Chief Rabbi of Tzfat writes that the Azaria verdict is not moral because it weakens the IDF while strengthening the terrorists.

Rabbi Shumel Eliyahu, ו' בטבת תשע"ז, 1/4/2017
Judge Maya Heller and her colleagues must console themselves by saying that they at least acted according to their consciousness and morality when they see the chaos they have brought to the IDF.

Well, you should know that their verdict is, first and foremost, immoral, even if the judge read it for two and a half hours.

There is no morality in having mercy on enemies who come to kill our soldiers. There is no morality in breaking the spirits of the soldiers who risk their lives to protect us. How is it moral to give strength to a cruel and merciless enemy when there is nothing between us and ISIS except the strength of the IDF alone?

The Sages of Israel, who were a little bit smarter than you, said about morality and the excesses of self-righteousness: 'The great humility of Rabbi Zecharia ben Avkolos destroyed our home, burned our Temple, and exiled us from our land. The great humility which a rabbinic authority took upon himself in the middle of a battle against a foreign enemy caused the destruction of the nation and an exile which lasted thousands of years, the crucifixion of hundreds of thousands of Jews by Rome and the rape of hundreds of thousands of women. The Jews became prey for other peoples, being killed and robbed, for generations. Our Sages were wise men and all raised their objections to Rabbi Zecharia ben Avkolos, asking him to see the big picture as one might expect from a man of his status.

On this matter is is possible to say to Judge Maya Heller that her morality has broken the spirit of the soldiers. The heads of our attackers have been raised and the spirit of our enemies has been strengthened. There is no morality in a judgment which gives impetus to those who send boys and girls with numbers and knives. There is no morality in strengthening the killers and terrorists. There is no morality or self-righteousness which rests on the backs of the soldiers. They is no morality in trying to beautify hate. In the eyes of Ra'ed Saleh and his followers we all bake matzot with the blood of Palestinian Arab children. All of us. Even you, Judge Heller.

What could console Mrs. Heller and her colleagues is the knowledge that in three to five years she will be appointed to serve as a Supreme Court Justice. Her friends on the left will take care to promote her to assume a position of great influence quietly and out of the spotlight, unless Justice Minister Ayelet Shaked will remain vigilant and put a stop to the promotion which apparently began when the Chief of Staff knew the "judgement" ahead of time in front of everybody. He decided to promote Judge Heller in order to achieve this verdict. (should that be called bribery?)

Rabbi Shmuel Eliyahu is the Chief Rabbi of Tzfat and a member of the Chief Rabbinate Council.
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