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SHAVUOT
Although there is no really accurate way to measure the relative importance of the holidays of the Jewish calendar year, I think that we can all agree that the holiday of Shavuot appears to be the least dramatic of them all. The Torah describes it as an agricultural feast day commemorating the grain harvest and the greening of the first fruits of the season as an offering in the Temple in Jerusalem.

 

Jewish tradition and rabbinic sanction has emphasized and label the holiday as the anniversary of the granting of the Torah to the Jewish people by God at the revelation at Mount Sinai. With the absence of the Temple, the holiday has taken on this commemoration as the center point of its observance.

 

Secular Zionism attempted to restore the primacy of its agricultural component in commemorating the holiday but was singularly unsuccessful. So, even today in the Land of Israel, once again fruitful and bountiful, this agricultural aspect of the holiday is still very secondary to its historical commemoration of the revelation at Sinai. And in this there is an important lesson that repeats itself throughout Jewish history.

 

The great Gaon, Saadya, succinctly summed up this message when he stated: “Our nation – the Jewish people – is a nation only by virtue of its Torah.” All of the other facets of our nationhood exist only because of this central historical moment – the granting of the Torah to the Jewish people by God through Moshe at the mountain of Sinai. This was and is the pivotal moment in all of Jewish history. Everything else that has occurred to us over these three and a half millennia has direct bearing and stems from that moment in Jewish and human history.

 

Therefore it should be no wonder as to why the holiday of Shavuot is the day of commemoration of the giving of the Torah at Sinai. Looking back over the long centuries of our existence, we can truly appreciate how we have been preserved, strengthened and enhanced in every way by our studied application of Torah in every facet of our personal and communal lives.

 

Those who forsook the values and denied the divinity of Torah fell by the wayside of history and are, in the main, no longer part of our people. Unlike Pesach and Succot, Shavuot carries with it no special ritual or commandments. It certainly is the least dramatic of all the holidays of the Jewish calendar. But, rather, it represents the every day in Jewish life – dominated by study and observance of Torah and its eternal values.

 

The name of the holiday means “weeks” – units of time that measure our progress on this earth. It is not only the seven weeks from Pesach to Shavuot that is being referred to, but rather we are reminded of all of the weeks of our lives that compose our stay in this world. Time has importance to us when we deem it to be meaningful and well spent. The purpose of Torah, so to speak, was and is to accomplish just that. And therefore the day of commemoration of the granting of the Torah to Israel is very aptly named for it is the Torah that gives meaning to our days and weeks.

 

The customs of the holiday also reference the scene at Mount Sinai on the day of revelation. Eating dairy foods, decorating the synagogue and the home with flowers and greens, and all night Torah study sessions have all become part of the commemoration of the holiday itself. They all relate to Sinai and the revelation. The Jewish people, through long experience and centuries of analysis have transformed this seemingly physical agricultural holiday into the realm of spirituality and eternal history.

 

On this day of festivity we are granted an insight into the past and the future at one and the same time. We are able to unlock the secrets of our survival and eternity as a nation, and as the prime force in human civilization for these many millennia. So it is the holiday of Shavuot that grants true meaning and necessary legitimacy to all of the other holidays of the Jewish calendar year.

 

Shavuot is the cornerstone of the entire year, for without it all the days of celebration and commemoration remain devoid of spirituality and eternity. It does not require for itself any special commandments or observances because it is the foundation of all commemorations throughout Jewish life and time.

 

Chag sameach

 

Berel Wein

BAMIDBAR
In this week’s reading of the Torah, almost the entire text is devoted to a count of the Jewish people as they encamped in the desert of Sinai. Later in this same book of the Torah, a further count  will be taken and recorded. This idea of taking a census of the population of the nation is easily understood and accepted in our society as well.  Currently almost all countries and societies conduct a census on a regular basis.

However, reading further in the Bible, we see that the kings and leaders of the Jewish people in the Land of Israel also took, at the very least, a partial census of the people at certain given opportunities. Yet, even though the results of the census here in the desert of Sinai is given to us in minute detail and exact numbers, the later counts of the Jewish people, when they resided in the Land of Israel, never, except for military formations, was recorded for us in exact numbers.

 

It is as though the numbers of those later governmental counts are seemingly immaterial and irrelevant to the core story of the Jewish people. So, why then does the counting of the Jewish people and its resultant numbers play such a dominant role in the text of the Torah? And this is especially difficult to deal with when the Torah itself tells us that we will never be a nation of large numbers of people but that rather we will always be “the fewest in number…..”

 

Every individual has a worth and a value no matter the time in which he lives or where he is located on this earth. Nevertheless, there is a difference between the count of a dwelling in isolation and under supernatural conditions in a trackless desert, and the count of the people living in its own country and attempting to develop its own society and culture under “normal” circumstances.

 

In the desert, everything was yet theoretical and potential but not yet real and practical. Therefore people were numbers and to a certain extent they were all absolutely equal. But when the Jewish people arrived in the Land of Israel, the task of nation-building required – and continues to require - the assignment of different tasks to different people.

 

A living society is constructed by many different forces and ideas - and this presupposes many different people who are not mere numbers but rather independent thinkers and doers. In prisons and enforced labor camps, people were only numbers. In a vibrant dynamic society, we are not interested in the numbers as much as we are interested in the tasks fulfilled, the dreams being dreamt and the independence of human thought and creativity.

 

In this scenario, we do not see the actual numbers of the count as being vital to the task at hand. Naturally, numbers and size of population are important. But they are only limited factors in defining the greatness of the people and the strength of the nation. No longer living in a desert, in exile, not living in theory but in practice, each of us has to apply one’s self to the task before us here in Israel.

 

Shabbat shalom Rabbi Berel Wein 

Making Dairy Bread II - By Rabbi Yirmiyohu Kaganoff
Question #1: The Whey to Celebrate Shavuos!

“May I add dairy ingredients to bread that I intend to serve with a milchig meal on Shavuos?” 

Question #2: English Danish
“Is one permitted to make pastry with butter when it will not be noticeable that the product is dairy?”

Question #3: Sour Cream Kugel
“As my daughter was preparing a kugel for seudah shlishis, she added sour cream to the dough. The kugel is too large to consume at one meal, even for our large family. Once it is removed from its oven tray, there will be no indication that it is dairy. May we eat it?”

Answer:

Each of the above questions is a shaylah that I have been actually asked, and each involves our understanding the prohibition created by Chazal against making dairy or meaty bread. In a previous article (available online at RabbiKaganoff.com under the title “Dairy Bread”), we learned that it is prohibited to use milk as an ingredient in dough, and that if one added milk to dough, the bread produced is prohibited from being eaten at all, even with a dairy meal, because of concern that one maymistakenly eat the dairy bread together with meat. The Gemara rules the same regarding baking bread that contains meat ingredients or baking on a hearth that was greased with beef fat – it is prohibited to eat this bread, even as a corned beef sandwich (Pesachim 30a, 36a; Bava Metzia 91a; Zevachim 95b). If one greased a hearth with beef fat, one must kasher it properly, before one uses it to bake bread.

Is one ever permitted to make dairy bread?

The Gemara (Pesachim 36a) permits an exception – one may bake dairy dough, if it is ke’ein tora, “like a bull’s eye,” which means either a small amount of dairy bread that one would eat quickly, or dough that will be baked with a heker, meaning that it will have an unusual shape. In the previous article, I discussed many of the issues germane to baking milchig bread that has an unusual shape.
How much is a small amount?

In the previous article, I noted that Chazal did not prohibit producing small quantities of milchig or fleishig bread. What was not discussed was: how much milchig or fleishig bread is considered a "small quantity" that one may produce? One early authority, the Hagahos Shaarei Dura, rules that one may bake rolls that have absorbed meat for Shabbos meals, since they will certainly be eaten in the course of Shabbos.

Although both the Shulchan Aruch and the Rama quote this ruling of the Hagahos Shaarei Dura, a careful reading of their comments shows that these two authorities dispute exactly how much one may make. The Shulchan Aruch (Yoreh Deah 97:1) writes that a small amount is the amount that one would eat at one time, which implies that it is permitted to make only what one would eat at one sitting and not leave any leftovers (Pri Megadim, Sifsei Daas 97:1; Ben Ish Chai, II Shlach 17; Darchei Teshuvah 97:17; Badei HaShulchan, Tziyunim #49). Thus, when preparing dairy or meat bread, one may make only as much as one is certain that his family and guests will completely devour at the time the bread is served.
Take it a day at a time

On the other hand, the Rama rules that one may make milchig bread for Shavuos or fleishig bread for Shabbos, since this is called a “small amount.” When preparing bread for Shavuos or Shabbos, one is preparing more than what will be eaten at one sitting, but what will be eaten for a whole day. In another venue, the Rama states explicitly that it is permitted to make dairy or meat bread for a day at a time (Toras Chatas, 60:2). For this reason, the Aruch HaShulchan concludes that one may knead dough that is no more than what one’s family and guests will eat within 24 hours.

Some authorities expressly prohibit baking dairy bread for both days of Shavuos in advance of the Yom Tov (Darchei Teshuvah 97:33). They reason that baking for two days at a time is no longer considered a “small amount.” 

We should note that although several authorities mention explicitly that the Shulchan Aruch and the Rama dispute whether one may make bread for only one sitting or for one entire day, other authorities imply that the Shulchan Aruch accepts the Rama’s more lenient understanding of a small amount (see Chavos Da’as, Biurim #4; Aruch HaShulchan 97:4).

All opinions agree that one must be careful not to produce so much that one expects there to be leftovers, unless one makes a heker in the bread (Bach; Darchei Teshuvah 97:34).

The whey to celebrate Shavuos!

At this point, we can address the first question asked above: “May I add dairy ingredients to bread that I intend to serve with a milchig meal on Shavuos?”

The answer is that, according to the Rama, one may prepare milchig bread in honor of the day, but only as much as will definitely be eaten in one day’s time. According to the way most authorities understand the Shulchan Aruch, a Sefardi should not prepare more than will definitely be eaten in one meal.

Dairy bread during “the Nine Days”
During the Nine Days, am I permitted to make dairy bread, since we are not eating meat anyway?”

I have not found any halachic authority who states that the custom not to eat meat during the Nine Days permits us to make dairy bread during these days. Perhaps the reason why no one mentions such a heter is because there are numerous situations when one may eat meat, such as when a person is ill, at a seudas mitzvah, or on Shabbos, and we still need to be concerned that one may mistakenly eat the dairy bread on one of these occasions.

However, the two general heterim mentioned above, either of preparing a small amount of bread or of making bread with an unusual shape, both apply. Therefore, if the questioner is a Sefardi who follows the Shulchan Aruch, he may make (without a heker) as much dairy bread as his family and guests would eat at one meal without any leftovers. If the questioner is an Ashkenazi, he may make as much dairy bread as his family and guests would eat in a 24 hour day, without having any leftovers.

What about pastry?
At this point, we can address the two remaining questions I quoted above: 

“Is one permitted to make pastry with butter, when it will not be noticeable that the product is dairy?”

“As my daughter was preparing a kugel for seudah shlishis, she added sour cream to the dough. The kugel is too large to consume at one meal, even for our large family. Once it is removed from its oven tray, there will be no indication that it is dairy. May we eat it?”

The halachic authorities discuss whether the prohibition against bread containing dairy or meat applies also to items such as spices and pastry. The consensus is that one may add dairy ingredients to pastry that is ordinarily not eaten with meat, but is usually eaten either as dessert or together with coffee, but that one may not add dairy ingredients to foods, such as crackers or zwieback, that sometimes are eaten to accompany meat (Shu’t Maharit 2:18; Chachmas Adam 50:3). Others are lenient even regarding crackers and zwieback, contending that Chazal prohibited only regular bread (She’eilas Yaavetz #62; see Pri Chodosh, Yoreh Deah 97:1). According to both of these opinions, one may produce dairy cakes, cookies or doughnuts, even if they do not obviously look dairy.

There is a minority, late opinion that disagrees with the above and contends that one may not make dairy products that one may mistakenly eat for dessert after a meat meal (Yad Yehudah, Peirush HaKatzar 97:3). Following this approach, all dairy cakes, cookies or doughnuts must either be obviously dairy or be marked in a unique way that calls attention to their dairy status.

Distinguished bourekas

Based on this latter approach, common custom in Eretz Yisrael today is to make cheese bourekas in a triangular shape and pareve bourekas in square shapes. One could argue that since bourekas occasionally accompany meat, they should be prohibited from being dairy, even according to the opinions of the Shu’t Maharit and the Chachmas Adam, whom I quoted above. Since many authorities consider the Chachmas Adam to be the final authority in kashrus and other yoreh deah topics, this forms the basis for the current custom in Eretz Yisrael.

What if it happened by mistake?

What is the law if someone is in the process of making dough, and some milk spills into the dough? Is there a basis to be lenient, since the person was not trying to violate Chazal’s rules?

Crying over spilled milk

The answer is that the prohibition against eating dairy bread is not a penalty that Chazal imposed on someone who violated their ruling. It is a takkanah that they instituted to ascertain that no one err and mistakenly violate the laws of eating meat and milk together. Thus, the prohibition is in effect, whether or not the milk (or meat) was added intentionally or in error. When there was an unintended spill of meat or dairy and a major loss will result, the Chachmas Adam (50:5) permits giving many families one loaf of bread each for immediate consumption (see also Aruch HaShulchan, Yoreh Deah 97:8; Yad Yehudah, Peirush HaKatzar 97:4). This is permitted, because each person receives an amount that he will finish in one day.

Commercial bakery

There are authorities who permit a commercial bakery to manufacture a large quantity of dairy bread, as long as it is careful to sell to each individual or household only a small amount that he would be permitted to make for himself (Shu’t Kesav Sofer, Yoreh Deah #61). This logic would permit a kashrus agency to certify a company that makes dairy bread (under permitted conditions), even though they are making a large dough. However, an earlier authority, the Maharit, rejects this heter, as he is concerned that the baker may forget to tell customers that the bread is dairy (Shu’t Maharit 2:18).

Non-Jewish bakery

Does the prohibition apply only to a Jewish bakery, or even to a non-Jewish bakery? Chazal have the ability to prohibit only Jews from specific activities, but there is no mitzvah binding on a gentile to obey a ruling of Chazal. Thus, the question is as follows: If a gentile-owned bakery produces commercial quantities of dairy bread, may a Jew purchase small amounts of this bread — that is, enough for one meal or for one day? The Yad Yehudah (Peirush HaKatzar 97:7) discusses this issue, and prohibits it, only because of the problem of chalav akum, milk that was not supervised by an observant Jew. (I have written several articles on this topic in the past, and they can be accessed on RabbiKaganoff.com under the headings “milk” or “cheese.” Alternatively, I can send it to you in an e-mail.) According to those who permit contemporary produced milk, it would appear that one would be permitted to buy a small quantity of dairy bread – enough that one would consume either at one meal or in the course of one day, without any leftovers.

Conclusion:

The Gemara teaches that the rabbinic laws are dearer to Hashem than are the Torah laws. In this context, we understand the importance of this prohibition created by Chazal to protect the Jewish people from eating dairy and meat together. We should always hope and pray that the food we eat fulfills all the halachos that the Torah commands us.
Hilchot Shavuot - Laws of Shavuot Rav Shlomo Aviner 

Early Davening on Shavuot

Q: Can one daven Maariv early on Shavuot, or is it a problem because one needs 7 complete weeks of Sefirat Ha-Omer?

A: Ashkenazim – No, Sefardim are lenient (Mishneh Berurah 414:1.  Shut Yechaveh Daat 6:30).

Milchigs

Q: Is there an obligation to eat Milchigs on Shavuot?

A: It is the Custom.  Yemenite Jews do not do so (Shulchan Aruch Ha-Mekutzar, p. 72).

Q: Does one have to eat an entire Milchig meal?

A: It is enough to have one dairy food.  And it is then possible to wash out one's mouth, wash one's hands and clean the table, and have a Fleischig meal (Or Le-Tzion 3:196).  And the Steipler Gaon would only have a Milchig meal at night (Orchot Rabbenu vol. 1, p. 98).

Learning on the Night of Shavuot

Q: Is there an obligation to learn the entire night of Shavuot?

A: No.  But it is a proper custom.  Someone who is unable should try to learn until midnight (Magen Avraham, Orach Chaim 494).

Q: Which is preferable – learning all night and falling asleep during Shacharit or going to sleep?

A: Going to sleep.  Davening Shacharit without falling asleep is a basic halachah, and learning all night is a worthwhile addition.  The custom of learning Torah the entire night of Shavuot is mentioned by the Magen Avraham (Orach Chaim #494), based on the Zohar, that we dedicate the night to learning Torah in an attempt to rectify a mistake made by the Nation of Israel at the time of the Giving of the Torah.  When Hashem “arrived” to give the Torah to the Nation of Israel, we were still sleeping and had to be woken up.  The custom therefore developed to stay awake all night to spirituality rectify for the oversleeping and to show our zeal for the Torah.  But one should be aware that if he cannot Daven Shacharit with proper concentration, on account of the exhaustion of learning Torah all night, it is better not to stay up since Davening properly is a clear obligation (the Magen Avraham makes this exact point regarding staying up all night on Yom Kippur – see Orach Chaim 611:11). 

Q: Which is preferable – learning during the night, or learning during the day, if I will learn more during the day?

A: During the day, since learning more Torah is a basic halachah, and learning Torah all night on Shavuot is a worthwhile addition.  This is unlike the ruling of Ha-Rav Chaim Kanvieski that the custom is to learn all night, and it is preferable to learn during the night even if one learns less than he would have during the day (Piskei Shemuot, pp. 81-82).  

Although Ha-Rav Yitzchak Zev Soloveitchik, the Brisker Rav, was surprised that people are so particular to stay awake the entire night of Shavuot, which is a custom, while on Pesach night, where there is a law to discuss the Exodus from Egypt until one is overcome by sleep, people are not so careful.  And in the city of Brisk, people were not careful to follow the custom of staying awake the entire night of Shavuot, since why is this night different from all other night?  And also, learning on Shavuot night is not more important than learning during the day (Uvdot Ve-Hanhagot Le-Beit Brisk vol. 2, p. 79).

And it is related in the book "Ha-Shakdan" (vol. 2, p. 240) that one of Ha-Rav Yosef Shalom Elyashiv's grandsons once asked him why he does not stay awake all night on Shavuot like everyone else, but follows his regular learning schedule of waking up at 2:00 AM to learn Torah…  Rav Elyashiv explained that he calculated that if he changed his few hours of sleep on that night, he would not gain more time to learn Torah, and he would actually lose 15 minutes of learning!  For a few precious minutes of learning Torah, he decided that it is preferable to go to sleep at the beginning of the night as usual…  

And Gerrer Chasidim have a saying: Our Tikun Leil Shavuot is Keriyat Shema Al Ha-Mita (reciting the Keriyat Shema before going to bed)…

Therefore, each person should therefore carefully consider if it is worthwhile for him to stay up all night since there is a concern that "his gain is offset by his loss."

Q: I heard that it is forbidden to engage in idle chatter on the night of Shavuot?

A: It is not a prohibition, but it is proper, and one should try as much as possible to refrain (Kaf Ha-Chaim 494:11).

Q: Is one obligated to learn the Tikun Leil Shavuot?

A: No.  A person should learn Torah in a subject that his heart desires (Avodah Zarah 19a).  And Ha-Rav Chaim Kanievski said that there are different customs, each of which is acceptable (Piskei Shemuot, p. 81).

Q: If one's father says the Tikun, should his son also say the Tikun, or is it permissible to learn Gemara?

A: It is a personal decision.  And Ha-Rav Yosef Shalom Elyashiv said: "It is better for him to learn Massechet Baba Metzia, Perek Ha-Socher Et Ha-Po'alim [One who hires workers], and even if his father says the Tikun."  And Ha-Rav Chaim Kanievski said: "If his father says the Tikun, he should also say the Tikun" (Yadoon Moshe vol. 9 #59).

Q: Do women also need to learn all night?

A: They are not obligated, but it is certainly a good thing.

For one who will remain awake all night, this is how he should act in the morning:

Talit

One who wears Tzitzit all night should not recite a new blessing on it in the morning.  One should try to hear the blessing said by someone who is obligated to recite it or he should have the Tzitzit in mind when he recites the blessing over his Talit (Shulchan Aruch, Orach Chaim 8:16 with Mishnah Berurah #42).

Netilat Yadayim

One should wash "Netilat Yadayim" without a blessing or hear it from someone who is obligated to recite it (Shulchan Aruch Ha-Rav 4:13).  It is preferable to use the restroom and one is then obligated according to all opinions to wash "Netilat Yadayim."  After washing "Netilat Yadayim," he should recite the blessing of "Al Netilat Yadayim" and "Asher Yatzar" (Shulchan Aruch, Orach Chaim 4:13 with Mishnah Berurah #27, 29, 30).

"Elohai Neshamah" and "Ha-Ma'avir Sheinah"

They should be recited without the ending of using Hashem's Name or be heard from someone who is obligated to recite them, since these blessings where established over the return of the soul and removal of sleep and neither of these occurred (Shulchan Aruch, Orach Chaim 47 with Mishnah Berurah #30 and Biur Halachah).  If one sleeps a half an hour, one is obligated to recite these blessings (Shulchan Aruch, Orach Chaim 4:16 with Mishnah Berurah #34-35 and Biur Halachah).

"Ha-Noten Le-Yaef Koach"

One should recite this blessing even if he is very tired, since this blessing was not established for the person's individual state, but as a general praise of Hashem who created His world which includes the removal of tiredness (Shulchan Aruch, Orach Chaim 46 with Mishnah Berurah #22 and Shulchan Aruch, Orach Chaim 47 with Mishnah Berurah #28).  Chasidim recite all of the morning blessings even if they remain awake all night (Shulchan Aruch Ha-Rav 47:7 and Siddur Chabad in the laws before the morning blessings and blessings over learning Torah).

Blessings over Learning Torah

There is a dispute whether these blessings should be recited if one remains awake all night.  One option is that the morning before Shavuot, one make a condition that the blessings will be for the following day as well.  One can also hear the blessings from someone who slept and both of them have in mind that the blessings will apply to both of them (Shulchan Aruch, Orach Chaim 47 with Mishnah Berurah #25-28).  If neither of these is an option, one can recite the blessings based on the opinion of the Shut Sha'agat Aryeh (#24-25) that these blessings are a Torah Mitzvah and in the case of a doubt, one is strict to recite them.  This ruling is found in Maran Ha-Rav Kook's commentary on the siddur "Olat Re'eiyah" (vol. 1, p. 59 #5) and in Ha-Rav Ovadiah Yosef's responsa (Shut Yabia Omer vol. 5, Orach Chaim #6 and Shut Yechaveh Daat 3:33).

In this regard, women are also required to recite the blessings over learning Torah and these blessings are printed in all of the Siddurim for women.  Since women are not obligated to learn Torah, how can they recite the blessing "Blessed is Hashem…who has made us holy and commanded us to engage in words of Torah"?  There are various answers, but the answer of Ha-Rav Yitzchak Zev Soloveitchik, known as the Griz, on the Rambam (at the end of Hilchot Berachot, p. 10) and Maran Ha-Rav Kook (Orach Mishpat 11, 2) is that these are not blessings over performing a mitzvah but blessings of praise.  If the Torah was not given, the world would be in darkness for both men or women.  Women therefore also thank Hashem for the Torah being in the world.  
Ethics of Our Fathers Rabbi Yochanan Zweig

'They proved their lineage according to their families and their fathers' houses" (Bamidbar 1:18).

Rashi (ad loc) explains that every individual in Bnei Yisroel was required to bring proof of his lineage at this time, establishing the Shevet to which he belonged. Yalkut Shimoni (Bamidbar 1-684) states further that the nations of the world actually asked Hashem to give them the Torah as well, but Hashem refused to grant their request because they were unable to establish their own genealogy. Why is the establishment of genealogy a prerequisite to receiving the Torah? 

Because the ultimate goal of the Torah is the proper development and refinement of one's character, the Torah emphasizes the importance of maintaining moral and ethical standards. Unfortunately, in today's society, we are constantly inundated by influences that run counter to this ideal.

As an example; contemporary culture not only values the notion of amassing great wealth, but in particular, it idealizes the concept of amassing wealth without working for it. This shift in values is evidenced by the great success of Ponzi schemes, which have netted countless victims. The reason so many people are taken in by these con artists is not that people have become less intelligent; rather, it is that they have absorbed the message of society that work is not a prerequisite for making a living. The appeal of these schemes lies in their promise of massive profits without the need to invest any time or effort. Thanks to the influences of modern society, people tend to wish so desperately for those promises to be true that they become willing victims of the purveyors of any such hope.

How can a person develop an inner moral compass that will help him resist the temptation search for shortcuts, or worse even - to cheat and steal? For this purpose, it is crucial to have role models at home. Thus, Hashem told the nations of the world that since their genealogy was uncertain -  they did not even know who their own fathers were, it was impossible for them to have grown up with proper role models. This made them unworthy of receiving the Torah. 

This understanding should serve as the source of a tremendous insight into the significance of parental influence and teach us how we must deal with our own children. The key to raising good children is being an honest and moral person. External displays of Frumkeit are merely the trimmings; the essence of a person is measured by his moral compass. Unfortunately this is a fact that is lost even on members of the "religious" community. Many families have no issue breaking the spirit of the law as long as they aren't breaking the letter of the law. 

An example of this is buying something that you intend to use but with the knowledge that after using it you will return it to the place of purchase for a full refund. Or amassing many tens of credit cards (sometimes hundreds) in order to receive all the incentives offered by each credit card issuer without ever intending to use the cards. In fact, in many ways this is more devastating to a child's moral development than growing up with parents who steal outright. Eventually a child might learn that stealing is wrong, but he will almost certainly never learn that breaking the spirit of the law is wrong. 

The only hope for developing a child's moral character is with strong parental guidance. This is why a strong family structure is crucial to the process. If a child grows up without the proper role models he will not have a proper example to guide him through life. Even if some individual children can overcome this disability, an entire nation without a strong family lineage cannot overcome this as a society. For this reason HaShem didn't want to give the Torah to those nations that were unable to establish a proper family lineage. 

Talmud Torah -- It's Also a Mitzvah; The Gauntlet Has Been Thrown Down

by Jonathan Rosenblum
Mishpacha Magazine
The Gauntlet Has Been Thrown Down

Here's an interesting question worth pondering on Shavuos. If there were convincing evidence that a large percentage of Israeli Jews are interested in learning Torah and increasing their Torah knowledge, would we be thrilled and rush to do what we can to slake the thirst? Or in our heart of hearts have we grown comfortable with the belief that secular Jews have no interest at all, and therefore we are free to carry on as before tending our own garden?

I assume that virtually all Mishpacha readers would fall into the first category. But I do not completely discount the power of inertia.

Well, for better or worse, depending on how you answered the questions above, there are plenty of indications of that interest in learning Torah. Some are familiar: the thousands of avreichim who are learning weekly with a secular or traditional chavrusah under the auspices of Lev L'Achim; the thousands of children from non-observant homes being registered for Chinuch Atzmai schools every year again via Lev L'Achim, the success of the couples placed on kibbutzim by Ayelet HaShachar, and the creation of the SHUVU network from scratch.

Nor is that interest confined to the so-called traditional population, as is sometimes claimed. Last week, I had the privilege of emceeing (if there is such a word) a dinner in honor of Kesher Yehudi upon the organization's receipt of the Jerusalem Unity Prize for 2016.

Over the last seven years, Kesher Yehudi has set up over 6,000 learning chavrutot. But the prize was awarded primarily for its more recent work with pre-induction academies, and the primary advocate for the organization in the prize committee deliberations was General Benny Gantz, the previous chief of staff. The pre-induction academies attract some of the most idealistic of Israeli Jewish youth. They commit an extra year before army service to an intensive focus on Israeli and Jewish identity, and a high percentage go on to become officers in the IDF.

Kesher Yehudi's involvement with the pre-induction academies started with single academy about five years ago, and consisted primarily of programming around the chagim. Today eight academies are in the full program, involving a monthly yom iyun and a chavrusa for every mechina (academy) student, with another three mechinot slated to join next year. And the academies have approached Kesher Yehudi to join, not vice versa. That could only have happened if the fifty to sixty students in each mechinah annually have felt that they gained greatly from participating in the Kesher Yehudi program

Prior to the dinner, I sat with Moshe Shachor, who oversees the program. During the day, he learns in an Israeli kollel in Aish HaTorah. He explained that much of the study material employed in the program is based on Rabbi Noach Weinberg's Torah. The topics of the yamei iyun deal with what it means to be a person of faith, prayer, the meaning of love and v'ahavta l'reieyecha k'mocha, and the like, not such hardy perennials as army service (though no doubt the chavrusos also talk about the latter between the yamei iyun).

The night we spoke Shachor told me of a young man in Mechina Yerushalmi in the Kiryat Yovel neighborhood, whose chavrusah is a young avreich in the neighborhood, which has seen a good deal of tension between young chareidi families and older secular residents in recent years. Over the course of the year, they have learned one-on-one in a local beis medrash at least eight times, apart from the framework of monthly yamei iyun and regular phone contact, at the initiative of the secular partner.

The next night, Moshe called me again very excited. The members of the Mechina Yerushalmi had been given the assignment of designing a special experience for themselves, and one young man decided he wanted to experience a day in the life of a kollel yungeman. He and his chavrusah had already planned everything – e.g., haneitz minyan, getting the kids off to school and gan in the morning, the Mirrer Yeshiva bus, first seder in Mirrer, return home to greet kids coming home from gan and cheder, afternoon kollel.

At the dinner itself, I interviewed two young lawyers, Avner Slater and Itai Kraidan, who have been learning together for three years, and have thus far completed Chumash twice and Pirkei Avos with the Maharal's commentary. The "sometimes secular" Kraidan described how there is a weekly parashah shiur in his Tel Aviv law firm, Israel's largest.

He asked to make a final statement, which I'm going to quote in full because I think it puts every Torah Jew in Israel on notice of our responsibilities and should give us hope as we prepare to re-experience Matan Torah k'ish echad b'lev echad:
I believe in this [chavruta] project with my whole heart. The high walls that have been built here have to disappear and fade away.

The Torah is the glue that binds us all – every Jew in every place he is found.

The Torah doesn't belong to one group or another. We all want to learn, and we all can learn. There is no reason why every Jew should not learn Torah.

Torah brings a person closer to his Creator. And I have no doubt that if every Jew will learn Torah we will be a glorious nation.
Ohr Somayach   ::  Torah Weekly 
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Preaching to the Unconverted

“…When a man or woman shall commit any sin that men commit by committing treachery towards G-d.…” (5:6)

Becoming Jewish is a “tortuous” procedure. The degree of sincerity and commitment that a non-Jew must display to prove his or her bona fides might well prove too much for those of us blessed to be born of a Jewish mother.

Thus, when a convert is accepted, the Torah charges us to “love the stranger” (Vayikra 19:34). Interestingly, the mitzvah to love our spouse is learned only from the general rule of “You shall love your friend as yourself”, whereas the imperative to love the convert is stated explicitly. In fact the Torah warns against cruelty, oppression, or unkindness to a convert 36 times!

Rashi explains that the seemingly general term of one committing "any sin that men commit by committing treachery towards G-d” means “theft from a convert.”

Someone who steals from a convert desecrates the Name of his G-d in the eyes of this convert who has come to seek refuge under the wings of the Divine Presence. For this reason the Torah uses the verb me’ila, which denotes misappropriation of Temple property and the like. Thus, someone guilty of such an offence must bring a korban chatat (a sin-offering) — the punishment for Temple property misappropriation.
Source: based on the Tzforno as seen in Talelei Orot 

© 2016 Ohr Somayach International - all rights reserved
OU Torah 

Value Judgments

Rabbi Ari Kahn

The gift of holiness creates a challenge. Holiness has, if not by definition then at least by connotation, an element of “separateness;” what makes something holy is its “differentness,” its uniqueness, its separateness. The new Mishkan, therefore, creates a challenge, and perhaps the most appropriate time to address this challenge is the moment when the nation is about to embark on its much-anticipated march to the Promised Land. While encamped, demarcations and boundaries are clear, yet even then we are warned against overstepping boundaries between holy and profane – more precisely, the Torah specifically forbids us to make personal use of something that has been dedicated to the holy Temple. It is not hard to imagine that this problem may become more acute when the camp is “broken down” and travel begins. Anticipating this problem, the Torah introduces the idea of me’ilah, misappropriation of holy things.

And then, in a deft segue, the Torah turns to marriage – specifically, a dysfunctional relationship riddled with suspicion, secretive trysts and possible infidelity. The shift seems sudden and strange; there seems to be only a single, tenuous thread of connection between these subjects: The same word, me’ilah, is used to describe a man’s crime if he is guilty of sleeping with another man’s spouse. Apparently, the message is much deeper, and this slim linguistic thread contains a much larger idea: Marriage, like the Temple, is sacred. A person who tramples the boundaries and sleeps with someone else’s wife is guilty of more than taking something that does not belong to him; he is guilty of misappropriating something that is holy.

This is an unabashed value judgment – and it is sorely lacking in modern life. In so many areas of our lives, we have banished the Divine, and chased away holiness. We have a created a mundane world. It is subtle, often imperceptible, but we find this that this tendency in full bloom in literature, film, theater, popular music, and all forms of “entertainment.” The plot is all too familiar: A forlorn wife, underappreciated and perhaps even the victim of abuse; temptation is introduced, most often in the form of a kind stranger (who is almost always good looking) gives her a glimmer of hope. Perhaps he offers her a means of escape from her miserable marriage, either in the form of some fleeting happiness or in the longer term. And as we reading or watch the plot unfold, we are lured into the premise that personal happiness trumps all other values. Our decency dissolves as we root for the protagonist to break the Seventh Commandment.

We begin to suspect that modern values consider the Seventh Commandment more “negotiable” than the Sixth or Eighth (yes, you will have to look these up – it’s worthwhile knowing what they are). To be sure, there are times that divorce is the best option; some couples are better apart than together, and the best way forward leads in two separate directions. But this is not the issue at hand. The real question posed by this parashah is, how have we become a society that does not respect boundaries? Why do we not see marriage as sacred?

When introducing the concept of me’ilah, the Torah quickly qualifies the concept as one which is not exclusive to the realm of Mishkan or Temple. Each and every home is holy. Anyone who violates that holiness, who shatters that sanctity, is guilty of me’ilah.

The extension of this idea is that each of us must treat our own spouse with respect and reverence, and realize that he or she is special, and that the bond of marriage is holy. In a world without a Temple, we must recognize the points of holiness in our personal lives: Holiness is with us at all times, under the same roof. It is a part of our personal lives, and all we need do to connect to it is to appreciate it and cherish it, to sanctify our relationship and treat our spouses with the reverence and care appropriate for something holy. Perhaps this is why the rabbis taught that whoever brings joy to bride and groom is considered to have rebuilt one of the ruins of Jerusalem: Helping people rejoice in the knowledge that they have entered into a holy relationship is truly another brick in the wall of the third Temple.
For a more in-depth analysis see: http://arikahn.blogspot.co.il/2016/06/audio-and-essays-parashat-naso-for.html
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Rabbi Eliakim Koenigsberg

The Individual and the Community

In Parshas Bamidbar the Jewish people are counted by toldosam, l'mishpechosam, l'veis avosam, b'mispar sheimos - each shevet, each family, each individual. After the Torah enumerates each of the shevatim, it then gives the sum total of all of them. Why does the Torah have to be so lengthy, to repeat the same formula for each shevet over and over again? And why does it have to give the sum total at the end?

Rashi writes at the beginning of Parshas Shemos that Klal Yisrael is compared to the stars, about which the possuk says, "Hamotzi b'mispar tze'va'am, l'chulam b'shem yikra - He brings forth their hosts by number; He calls each of them by name" (Yeshaya 40, 25.) There are billions of stars in the universe, but Hashem calls each one by its own name because each one has a specific purpose. The same is true with Klal Yisrael. While Hashem counts the entire Jewish people as one large group, He also counts each individual because He cares about each and every Jew. He values each one; He cherishes each one. No one is just a number. Every Jew has a special name because each one has a unique role to play in this world.

"Do not belittle any person...because there is no one who does not have his time" (Avos 4:3.) The mishna teaches that we should treat every person with respect because everyone has something to contribute to the world; every person has his moment to shine (Tiferes Yisrael). But at the same time, it is important for each individual to realize that standing alone diminishes one's effectiveness to accomplish. This could be what Hillel meant when he said, "If I will not care for myself, then who will care for me; but by myself, what am I worth?" (Avos 1:14.) While every individual certainly has value, when he is part of a tzibbur his value increases exponentially because together with others, he can achieve so much more.

In Parshas Bamidbar the Torah counts the Jewish people b'mispar sheimos. It counts each shevet one by one to show how much Hashem cares about the sheim - the special name - of each and every individual. But then it gives the sum total, the mispar, of all the Bnei Yisrael, to demonstrate that the whole is greater than the sum of its parts because when all the individuals of Klal Yisrael join together, they can accomplish so much more as a community.

This perhaps is one reason why Parshas Bamidbar is always read before Shavuos, to highlight the idea that talmud Torah is for every individual, not just for a select few. But in order for each individual to accomplish the most in his Torah learning, he should not study alone. Rather, he should learn together with others (Berachos 63b).

We say at the end of the shemoneh esrei, "V'sein chelkainu b'sorasecha." We ask that we be given our own special portion in Torah. But only by learning together with others will we maximize our accomplishments in Torah and achieve our full potential. 
Copyright © 2016 by TorahWeb.org. All rights reserved. 
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How Precious Life Is

Parshas Bamidbar begins with a census of the Jewish people. In fact, rabbinic literature refers to the book of Bamidbar as the “Chumash of the counts” (Chomesh haPekudim). Even in the secular world, the fourth of the “Five Books of Moses” is referred to as the Book of Numbers. The Torah in this parsha goes through every single tribe, listing how many people (males above the age of 20) were in that tribe, and then at the end provides a final tabulation: “These were all the counted ones of the Children of Israel, according to their fathers’ house, from twenty years of age and up, everyone who goes out to the army in Israel: All their counted ones were 603,550.” [Bamidbar 1:45-46].

The Torah’s narration then moves onto the story of the “Flags”. There were four Camps, each with 3 tribes. The Torah lists which tribe was in each camp. For instance the Torah says [Bamidbar 2:3-4]: “Those who encamp to the front, at the east, shall be the division of the camp of Judah according to their armies – and the prince of the children of Judah is Nahshon son of Amminadav – its army and their counted ones are 74,600.” So too, for each of the tribes the Torah tells us the prince of the tribe and the number of people in that tribe – even though the Torah just listed these exact numbers in the previous chapter describing the census! If this were not enough, at the conclusion of the description of the flag encampments the Torah once again gives us the sum total of all the camps: “These are the counts of the Children of Israel according to their fathers’ house; all the counts of the camps according to their armies, 603,550.” [Bamidbar 2:32]

If any parsha in the Torah contains redundancies – this is it. We know the Torah is usually so stingy with its words. Normally we expound major laws from even an extra (letter) vov. The Medrash here comments on this: The redundant reference to the numbers of Tribes of Israel individually and the redundant reference to the population of the entire nation collectively is indicative of Hashem’s love for the Jewish people. We are so precious to Him that – as it were – He loves to count us repeatedly.

We can appreciate this if we imagine a collector of rare coins. He has a special place where he keeps his coin collection and every so often, he takes them out and counts them repeatedly. This is his treasure. The Medrash says we are the treasure of the Almighty so He counts us repeatedly — by tribe, by grand total, and again by tribe and by grand total.

The Ramban, however, gives a different explanation for the apparent redundancy. The Ramban notes that three weeks transpired from the time when they were originally counted until the day they actually set up the system of travelling with the flags. During those 21 days, miraculously, no one died from the entire nation. They had 603,550 people at the start of the period and they had the exact same 603,550 people at the end of the period. According to actuarial tables, in 21 days, out of a population of 600,000+, it is inevitable that there will be deaths! I read a statistic recently that every single day there are 100 military funerals in the United States (of veterans of past wars). The Ramban claims that the reason the Torah repeated these numbers is to highlight the miracle that in 21 days nobody died.

However, we can still ask as follows. The Torah is so stingy with its use of letters. Why is this miracle so important that it was worthy of expending all these pasukim [verses] to tell us about this “miracle”? Reb Leib Rotkin wrote an insight on this question that he said he heard in the Yeshiva in Kletsk. He writes that this miracle is so important because of a major principle of Judaism: Whoever preserves the life of a single Jew is considered as if he preserved the entire world (kol ha’mekayem nefesh achas m’yisrael k’ilu kiyem olam maleh). Life is so precious, that even saving one individual is like saving an entire world.

The halacha is that we desecrate Shabbos to save a person’s life. We even desecrate Shabbos to give a person a couple of extra hours. The Torah lets us know how important Jewish life is by spending all these pasukim to tell us one thing: nobody died! Human life is so precious that this is a miracle that bears repeating repeatedly in an elaborate manner with redundant verbiage, as the Torah does in this parsha. Every life makes a difference. Every person makes a difference. Every day of living makes a difference.
Transcribed by David Twersky; Jerusalem DavidATwersky@gmail.com
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Temporal Independence

Infinite-timeTo see the world in a grain of sand, and to see heaven in a wild flower, hold infinity in the palm of your hand, and eternity in an hour.  -William Blake

As finite time-dependent beings, we find ourselves chained to the inexorable march of time. There is no moving ahead, backward, to the sides or even pausing. The seconds tick by whether we like it or not. The Torah on the other hand has a much more complex and sophisticated relationship to time. In many accounts it is purposely ambiguous, providing little or no information as to when events take place.

However, in many places, the Torah makes sure to mark the year, month, day and location of specific occurrences, as it does at the beginning of the Book of Numbers (Bamidbar).

The Sfat Emet in 5631 (1871) argues that the Torah itself is above time and nature. However, by signaling specific times, by in a sense lowering itself to the human preoccupation with time, it is providing us with a signpost of where our own time-dependent efforts should be involved.

Namely, our job is to bring the infinite, divine, non-temporal Torah into our finite, mundane, temporal time stream. Though not of our world, nor of our dimensional frames of reference, the Torah was designed for our very physical world. That is why it presumably goes out of its way to make reference to dimensions we are familiar with, time and space. It is inviting us, asking us, demanding of us, to bring it, the Torah, into our world, our domain and our lives.

May we make that connection between the finite and the infinite, the temporal and the eternal. It just takes time.

Shabbat Shalom and Chag Shavuot Sameach
Dedication  -  To the Bat Mitzvah girls of the Integral School on their outstanding performance. Your time has come.
https://ben-tzion.com/
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Shavuos: The Torah’s Mystery Man 

Excerpted from Rabbi Norman Lamm’s http://www.ou.org/oupress/products-page/passover/festivals-of-faith-reflections-on-the-jewish-holidays/

The Book of Ruth read on Shavuot is a beautiful and inspiring story, instructive to us in many ways. The story itself is fairly simple, and most of us are, or should be, well acquainted with it. The cast of characters is well-known: Boaz, Ruth and Naomi as the major characters, and Orpah, Elimelekh, Mahlon and Kilyon as the minor characters.

But there is one personage who makes a brief appearance in this Book (chapter 4) whom we may designate as the “Mystery Man”! The Bible doesn’t even give him a name. He is an anonymous and therefore mysterious character. You recall that Boaz was determined to marry this young widow of his cousin, this Moabite girl Ruth who had embraced Judaism. Now since Ruth and her mother-in-law Naomi owned the land left to them by their respective husbands, marriage would mean that these estates would be transferred to the new husbands. Let us remember that in those days real estate had more than commercial value—it meant the family inheritance, and sentiment was supported by law in making every attempt to keep property within the family or as close to it as possible. Now while Boaz was a first cousin, there was a closer relative—the brother of Elimelekh, the father of her late husband. Before Boaz could marry her and take possession of the family property, he needed the closer relative’s consent (this relative is called the go’el or redeemer, for he redeems the family’s possessions). Boaz therefore met this man and offered him priority in purchasing the lands of father and sons. He seemed willing to do this, regardless of price. But when Boaz told him that he would also have to marry Ruth if he should redeem the land, the go’el hesitated, then refused. I can’t do it, he said. Boaz was then next in line for the right of redemption, and that he did, and, of course, he married Ruth. From this union, four generations later, came one of the greatest Jews in our long history, King David.

Who is this relative who missed the historic opportunity to enter history? What is his name? We do not know. The Bible does not tell us. It does tell us rather pointedly that it does not want to mention his name. When the book describes Boaz’s calling to the man to offer him the chance of redemption, we read that Boaz said, “Come here such a one and sit down” (Ruth 4:1). Peloni Almoni—“such a one.” Lawyers might translate that as “John Doe.” Colloquially we might translate those words as “so-and-so,” or the entire phrase in slang English would read, “and he said, hey you, come here and sit down.” Translate it however you will, the Torah makes it clear that it has no wish to reveal this man’s name. Evidently he doesn’t deserve it. He isn’t worthy of having his name mentioned as part of Torah.

We may rightly wonder at the harsh condemnation of this person by the Torah. Why did he deserve this enforced anonymity? He was, after all, willing to redeem the land of his dead brother and nephew. But he balked at taking Ruth into the bargain as a package deal and marrying her out of a sense of duty. Well, who wouldn’t do just that? Are those grounds for condemnation?

As a matter of fact, our Rabbis tried to pry behind this veil of secrecy and they found his true name. It was, they tell us, Tov, which means “good” (Ruth Rabbah 6:3; Tanhuma, Behar, 8). He was a good chap. He showed a generally good nature. There was nothing vicious about him. And yet the Torah keeps him as a mystery man, it punishes him by making him a nameless character. He remains only a faint and anonymous shadow in the gallery of sacred history. His name was never made part of eternal Torah. He was deprived of his immortality. He is known only as Peloni Almoni, “the other fellow, “so-and-so,” “the nameless one.” A goodly sort of fellow, yet severely punished. Why is that so?

Our Sages have only one explanation for that harsh decree. By playing on the word Almoni of the title Peloni Almoni, they derive the word illem—mute or dumb. He remains without a name she-illem hayah be-divrei Torah because he was mute or dumb, speechless in Torah (Ruth Rabbah 7:7). He was not a Torah-Jew. Some good qualities, yes, but not a ben Torah. When it came to Torah, he lost his tongue. He could express himself in every way but a Torah way. Had he been a Torah kind of Jew, he would not have sufficed by just being a nice chap and buying another parcel of land. He would have realized that it is sinful to despise and underrate another human being merely because she is a poor, forlorn, friendless stranger. Had he been imbued with Torah he would have reacted with love and charity to the widow and the orphan and the stranger, the non-Jew. The Rabbis suggest that his reluctance to marry Ruth was for religious reasons: that the Torah forbids marriage with a Moabite, and Ruth was a Moabite. Had he ever bothered to study Torah in detail, as a Jew ought to, he would have known the elementary principle of Mo’avi ve-lo Mo’aviyyah (Yevamot 76b)—only male Moabites could never marry into the Jewish nation; female Moabites are acceptable spouses. Once this Moabite girl had decided to embrace Judaism from her own free will and with full genuineness and sincerity, she was as thoroughly Jewish as any other Jewish woman, and a Jewish man could marry her as he could the daughter of the Chief Rabbi of Israel. But this man was illem be-divrei Torah, he was unfeeling in a Torah way, he was out of joint with the spirit of Torah, he was ignorant of its laws and teachings; he had no contact with it. And a man of this sort has no name, insofar as Torah is concerned. He must remain Peloni Almoni—the nameless one. Such a person is unworthy of having his name immortalized in the Book of Eternal Life. His name has no place in Torah.

What we mean by a “name” and what the Torah meant by it, is something infinitely more than the meaningless appellative given to a person by his parents. It refers, rather; to a spiritual identity; it is the symbol of a spiritual personality in contact with the Divine, hence with the source of all life for all eternity. A name of this kind is not given; it is earned. A name of this sort is not merely registered by some bored clerk in the city records. It is emblazoned in the sacred letters of eternity on the firmament of time. One who is, therefore, Almoni, strange to Torah, can never be worthy of such a name. He must remain a Peloni Almoni.

It is told of the famous conqueror, Alexander the Great, that he was inspecting his troops one day and espied one particularly sloppy soldier. He said to him, “soldier, what is your name?” The soldier answered, “Sir, it is Alexander.” The great leader was stunned for a moment, then said to him, “well, either change your name or change your behavior.” That is what we mean by a name in Torah. It is the behavior, the personality, the soul, and not the empty title that counts.

As far as we Jews are concerned as a people, we can be identified primarily through Torah. Without it we are a nameless mass. Our history, like that of other peoples, has in it elements of military ventures, politics, economics. But more than any other people, it is a history of scholarship, of Torah. It was a non-Jew—Mohammed, the founder of Islam—who called us “The People of the Book”—not just books, but “The Book.” It was a non-Jew—the famed economist Thorsten Veblen—who called Jews “eternal wayfarers in the intellectual no-man’s land.” It was a non-Jew—the Protestant philosopher Paul Tillich—who said that, for Christians, Jews serve the spiritual purpose of preventing the relapse of Christianity into paganism. It was a non-Jew—the King of Italy—who in 1904 told Theodor Herzl that “sometimes I have Jewish callers who wince perceptibly at the mere mention of the word Jew. That is the sort I do not like. Then I really begin talking about Jews. I am only fond of people who have no desire to appear other than they are.” The King of Italy was referring to nameless Jews, those who reject the name “Jew,” those who are “mute in the words of Torah.” For the Jew who is not

illem be-divrei Torah knows that the function and destiny of our people is to be a “holy nation and kingdom of priests” (Ex. 19:6). As a people we have the choice: remain with Torah and be identified with the House of David, be benei melakhim, princes of the spirit— or become nameless and faceless blurs in the panorama of history; the people of Boaz, or a collection of Peloni Almonis.

And what holds true for our people as a whole holds true for us as individuals as well. The Kabbalah and Hasidism have maintained that the name of every Jew is merummaz ba-Torah, hinted at in the Torah. Here too they meant “name” as a source of spiritual identification, as an indication of a living, vibrating, pulsating, soulful personality, a religious “somebody.” When you are anchored in Torah, then you are anchored in eternity. Then you are not an indistinguishable part of an anonymous mass, but a sacred, individual person.

We who are here gathered for Yizkor, for remembering those dearly beloved who have passed on to another world, we should be asking ourselves that terrific question: will we be remembered? How will we be remembered? Or better: will we deserve to be remembered? And are we worthy enough to have our names immortalized in and through Torah? Are or are we not illemim bedivrei Torah?

Oh, how we try to achieve that “name,” that disguise for immortality! We spend a lifetime trying to “make a name for ourselves” with our peers, in our professions and societies. We leave money in our wills not so much out of charitable feelings as much as that we want our names to be engraved in bronze and hewn in stone. And how we forget that peers die, professions change, societies vanish, bronze disintegrates and stone crumbles. Names of that sort are certainly not indestructible monuments. Listen to one poet who bemoans the loss of his name:

Alone I walked on the ocean sand/A pearly shell was in my hand;

I stooped and wrote upon the sand/My name, the year, the day.

As onward from the spot I passed/One lingering look behind I cast,

A wave came rolling high and fast/And washed my lines away.

The waves of time wash names of this kind away, indeed. Try as we will, if we remain each of us an illem be-divrei Torah, unrooted in Judaism, then we remain as well Peloni Almoni. Is it not better for us to immortalize our names in and through eternal Torah, so that God Himself will not know us other than as Peloni Almoni?

There is a custom which we do not practice but which Hasidic congregations do, which throws this entire matter into bold relief. The custom stems from the famous Shelah ha-Kadosh, Rabbi Isaiah Horowitz, who recommends that in order she-lo yishkah shemo le-Yom ha-Din, that our names not be forgotten on Judgment Day, we should recite a verse from the Bible related to the name at the end of the daily Shemoneh Esreh (Siddur ha-Shelah s.v. pesukim li-shemot anashim). There is a Biblical verse for every name. Thus my own is Nahum. And the verse I recite is from Isaiah, Nahamu nahamu ammi yomar Elokeikhem—console, console My people, says your God (Is. 40:1). My, what that makes of an ordinary name! Even as a child I was terrifically impressed with it—a job, a mission, a destiny: console your fellow man, your fellow Jews!

Let any man do that and no matter what his parents called him, God knows his name—it is not Peloni Almoni; it is an eternal verse which will be read and taken to the hearts of men until the end of days.

On this Yizkor Day, think back to those whom you will shortly memorialize: does he or she have a name in Torah—or must you unfortunately refer to Peloni Almoni a shadow of a memory about to vanish? How will we be remembered— not by children, not by friends, not by other men at all . . . but at Yom ha-Din, on the day of judgment, by God Himself? Will we distinguish ourselves with humility, so that our names will become merged with the glorious verse of Micah (6:8): Ve-hatznea lekhet im Elokekha, walk humbly with thy God? Or will we prove ourselves men and women of sincere consideration and kindness and love for others so that our names will be one with ve-ahavta le-re‘akha kamokha, love of neighbor (Lev. 19:18)? Or will we devote our finest efforts to the betterment of our people and effecting rapprochement between Jews and their Torah, so that our names will be beni bekhori Yisrael, Israel is my firstborn (Ex. 4:22)? Will we delve to the limits of our mental capacity into the study of Torah, so that our names will be an etz hayyim hi la-mahazikin bah, a tree of eternal life to those that hold it (Prov. 3:18)? Or will we do none of these things, just be tov, good-natured men and women. with no special distinction in Torah, no real anchorage in Jewishness, and find that our lives have been spent in nothingness and that even God has no name for us, that we will be just plain Peloni Almoni?

On this Shavuot day, when we recall the giving of the Torah at Sinai, the “Mystery Man” of the Book of Ruth calls to us from the dim obscurity in which he has been shrouded: Do not do what I did. Do not be illem be-divrei Torah, mute and speechless when it comes to Torah. Do not end your lives in a puff of anonymity. Grasp the Tree of Life which is Torah. Live it. Practice it. Overcome all hardships and express it in every aspect of your life. Do not abandon it lest God will abandon you. Jump at this opportunity for immortality. In short: make a name for yourself—through Torah, and with God.
© 2016 OU Press
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Shavuot: Revealing Our Inner Essence

The ultimate moment of glory for the Jewish people - their greatest hour - occurred as God revealed His Torah to them at Mount Sinai. The Israelites made an amazing proclamation: Na’aseh VeNishma - “We will do and we will listen to all that God has declared” (Ex. 24:7).

They promised two things: to do, and to listen. The order is crucial. They promised to keep the Torah, even before knowing why. The Midrash (Shabbat 88a) says that, in merit of this pledge of loyalty, the angels rewarded each Jew with two crowns. And a Heavenly Voice exclaimed, “Who revealed to My children this secret that is used by the angels?”

What was so special about this vow, “we will do and we will listen"? On the contrary, would not fulfilling mitzvot with understanding and enlightenment be a higher level of Torah observance? And why is this form of unquestioning allegiance a “secret used by the angels"?

Intuitive Knowledge

While wisdom is usually acquired through study and reflection, there exists in nature an intuitive knowledge that requires no formal education. The bee, for example, naturally knows the optimal geometric shape for building honeycomb cells. No bee has ever needed to register for engineering courses at MIT.

Intuitive knowledge also exists in the spiritual realm. Angels are sublime spiritual entities who do not need Torah studies in order to know how to serve God. Their holiness is ingrained in their very nature. It is only human beings, prone to being confused by pseudo-scientific indoctrination, who need to struggle in order to return to their pristine spiritual selves.

For the Jews who stood at Mount Sinai, it was not only Torah and mitzvot that were revealed. They also discovered their own true, inner essence. They attained a sublime level of natural purity, and intuitively proclaimed, “we will do.” We will follow our natural essence, unhindered by any spurious, artificial mores.
(Gold from the Land of Israel, pp. 142-143. Adapted from Mo'adei HaRe’iyah p. 486)

See Also: Connecting to Torah Study  
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Shavuot: Humility is not weakness

How the labor of learning – unlike physical labor – can be anything but pleasant and wholesome. 

Thursday, June 09, 2016  
In the delightful book, “The Little Prince” by Antoine de Saint-Exupery, there is a scene in which the Little Prince takes credit for the sunrise itself, glorying in his work in bringing about the new day.  We find this scene charming because we recognize in the Little Prince the innocence and astonishment of childhood.   The delight in “causing the sun to rise” is wonderful in a child but it is tiresome and troubling when adults behave similarly.

As we near the holiday of Shavuot, celebrating the crowning event in the annals of our Peoplehood, the Giving of the Torah, we cannot help but think of Torah as spiritually uplifting and inspiring.  After all, Torah is the medium through which God communicates with mortal man.  It stands to reason that the more Torah we learn, know and understand, the more intimate our relationship with God; the more we study, the more uplifted and inspired.

And yet, Rav Chanan seems to turn this thinking on its head in the Talmud (Sanhedrin 26b), “why is Torah referred to as toshiya? Because it mateshes kocho shel adam – Torah wears man out, it weakens man’s strength.”

What?  Poll serious Torah learners and they will undoubtedly report that long sessions of learning leave them upbeat and exhilarated.  Hardly “weakened”.  They are exuberant, not toshiya.

What is Rav Chanan saying?  His comment has been troubling scholars for decades upon decades.  Over 90 years ago, a R’ Moshe Frankel from New York took pen to paper and wrote to my grandfather, Rav Bezalel Ze v Shafran z’l asking him to please explain to him what Rav Chanan meant by his astonishing statement.  R’ Frankel could not imagine how Torah could be exhausting.  He could not understand how the labor of learning – unlike physical labor – could be anything but pleasant and wholesome. 

In response, my grandfather offered a novel interpretation of the comment (included in his Responsa R’baz, 3rd volume – Siman 40).  I present it here with the fervent prayer that his Torah continues to be passed down and learned by my children, grandchildren and beyond...

His response to R’ Frankel begins with a citation of the Chavos Da’as on the verse in Bereishis (18:4) in which Abraham greets the three “guests” who came to visit soon after his bris.  As the visitors approached, Abraham extends every lavish courtesy to them, establishing our understanding of Hachnasas Orchim.   He says to them, yukach nah meat mayim v’rachatzu ragleichem – let water be brought and wash your feet. 

The Talmud (Bava Metzia) quotes the guests, “Do you suspect that we are Arabs who worship the dust of their feet – ragleihem?” The Chavos Da’as reminds us that Rambam argues that the word regel   used in Torah does not denote “foot/feet” but “cause” as in the verse where Jacob speaks directly and honestly to Laban, telling him not to exaggerate his worth and accomplishments, because what he has is because God blessed you l’ragli – because of me.  Here it is clear that “regel” is the cause; God is saying “I am the regel”, I am the cause for your abundance. 

Similarly, the Arabs believed that their parnasa, their material accomplishments, came about as a result of their ragleiem – they believed that they were the cause for all they had and accomplished.  Like the Little Prince, they believed that the sun rose by their smarts, toil, strength and hard work.  But Abraham set them straight.  He tells them to “wash your ragleichem”.  He tells them to cleanse themselves of the foolishness of bowing down and worshipping the dust of your own doings!  Never think, even for a moment, that all you have is a result of your doing!  For the one who fails to recognize that all s/he has emanates from the First Cause has toiled for naught. 

My grandfather teaches that now we can well understand Rav Chanan.  Whether through the innocence of youth or the arrogance of age, most who experience success claim responsibility for that success.  Without shame they declare, “kochi v’otzem yadi asah li et kol ha’chayil ha’zeh – It’s my doing; my strength and prowess has allowed me to accumulate all of this wealth….” 

“It’s all me!”  So they believe, never giving a thought that were it not for the will of God their toil and effort would be in vain.  They remain blind to the truth that success and failure, like the rising and falling of the sun, is a turning wheel.  One invariably follows the other. 

But the one endowed with the wisdom of Torah, the spirit of God and yiras shomayim, the one who knows that it is God who grants him the koach la’asos chayil, the strength to succeed, he is the one rooted in truth.  It is this man who readily admits and proclaims that Torah is toshiya.  Why?  Because it mateshes his strength.  He knows it is not Torah learning that saps his strength or beats him down.  Rather, as we learn from Abraham’s lesson to his guests, Torah teaches us not to attribute our success to our own strength.  Therefore, the Torah’s outlook about parnasa detracts from/is mateshes one’s strength, meaning one’s belief that his strength is the cause for his success.  

Yes, Torah beats down on me (mateshes).  Why?  So that I do not attribute my success to my own doing.  To the student of Torah, “koach” does not mean strength (kochi v’otzem yadi - my strength) but to one’s sense of self.  A student immersed in Torah will ultimately come to the realization that his entire existence and being depends solely on God.

As my grandfather concludes, “the holy ones among Israel believe in the First Cause, the Master Lord God, blessed be His name…”

The innocent and arrogant believe in themselves.  The wise and the holy believe in God. 
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Why Dairy on Shavuot? 

by Rabbi Shraga Simmons 

Seven fascinating reasons for this popular custom.

Ahhh... the sumptuous delight of blintzes and cheesecake. Eating a dairy meal on Shavuot has become an enduring tradition. But what's the source for this? Here are seven fascinating reasons:

Reason #1

When the Jewish people received the Torah at Mount Sinai, included was special instructions for how to slaughter and prepare meat for eating. Until then, the Jews had not followed these laws, thus all their meat – plus the cooking pots – were now considered "not kosher." So the only alternative was to eat dairy, which requires no advance preparation.

This raises the question, however: Why didn't the Jews simply slaughter new animals, "kasher" their pots in boiling water (hagala), and cook fresh meat?

The answer is that the revelation at Sinai occurred on Shabbat, when slaughter and cooking are prohibited.

Another point to clarify: How were the Jews able to obtain milk on Shabbat, since milking an animal falls under the prohibited activity of mefarek?

The answer is that the Jews already had milk available from before Shabbat, which they had been using to feed the various animals that accompanied their journeys in the wilderness.

Reason #2

Torah is likened to milk, as the verse says, "Like honey and milk [the Torah] lies under your tongue" (Song of Songs 4:11). Just as milk has the ability to fully sustain the body of a human being (i.e. a nursing baby), so too the Torah provides all the “spiritual nourishment” necessary for the human soul.

Reason #3

The gematria (numerical value) of the Hebrew word for milk, chalav, is 40. We eat dairy foods on Shavuot to commemorate the 40 days that Moses spent on Mount Sinai receiving instruction in the entire Torah. (Moses spent an additional 40 days on Sinai, praying for forgiveness following the Golden Calf, and then a third set of 40 days before returning with a new set of stone tablets.)

The numerical value of chalav, 40, has further significance in that there were 40 generations from Moses who recorded the Written Torah, till the generation of Ravina and Rav Ashi who wrote the final version of the Oral Torah, the Talmud.

Further, the Talmud begins with the letter mem – gematria 40 – and ends with mem as well.

Reason #4

According to the Zohar, each one of the 365 days of the year corresponds to a specific one of the Torah's 365 negative commandments. Which mitzvah corresponds to the day of Shavuot?

The Torah says: "Bring Bikkurim (first fruits) to the God's Holy Temple; don't cook a kid in its mother's milk" (Exodus 34:26). Since the first day for bringing Bikkurim is on Shavuot (in fact, the Torah calls Shavuot "the holiday of Bikkurim"), the second half of that verse – referring to milk and meat – is the negative commandment corresponding to Shavuot day. Thus on Shavuot we eat two meals, one of milk and one of meat, taking care not to mix the two.

Interestingly, we are instructed not to use the same loaf of bread for a meat meal and then later at a milk meal, lest some of the meat substance had splattered on the bread. Thus by eating two meals – one of milk and one of meat – we inevitably have two loaves. This corresponds to the special "Two Loaves" that were offered in the Temple on Shavuot.

Reason #5

An alternative name for Mount Sinai is Har Gav'nunim, the mountain of majestic peaks. The Hebrew word for cheese is gevina, etymologically related to Har Gav'nunim.

Further, the gematria of gevina (cheese) is 70, corresponding to the "70 faces of Torah."

Reason #6

Moses was born on the seventh day of Adar, and stayed at home for three months with his family, before being placed in the Nile River on the sixth of Sivan.

Moses was rescued by Pharaoh's daughter, who adopted Moses and took him to live in Pharaoh's palace. But right away a problem arose: what to feed the baby. In those days, there was no bottled baby formula, so when the birth mother wasn't available, the caretaker would have to hire a wet nurse. In the case of Moses, he kept refusing to nurse from Egyptian women. The Talmud explains that his mouth needed to be kept totally pure, as it would one day communicate directly with God. Finally Pharaoh's daughter found one woman who Moses agreed to nurse from – Yocheved, Moses' biological mother!

Appreciate the irony: Pharaoh's murderous decree against Jewish babies was specifically intended to prevent a new generation of Jewish leadership. So what happened instead? Moses, the upcoming great Jewish leader, was raised, educated and trained – right under Pharaoh's nose, in Pharaoh's own home, at Pharaoh's expense! And on top of it all, Moses' mother got paid a salary!

The eating of dairy foods on Shavuot commemorates this phenomenon in the early life of Moses, which occurred on the sixth of Sivan, the day on which Shavuot falls.

Reason #7

According to one commentator, that day at Sinai was the first time the Jews ate dairy products. There is a general prohibition of "eating a limb from a live animal" (ever min hachai), which logically should also include milk, the product of a live animal. Ever min hachai is actually one of the Seven Noahide Laws which the Jews observed prior to Sinai (and which has applied to all humanity since the days of Noah).

However, upon receiving the Torah, which refers to the Land of Israel as "flowing with milk and honey" (Exodus 3:18), dairy products became permitted to the Jews. In other words, at the same moment that their meat became prohibited, dairy became permitted. They ate dairy on that original Shavuot, and we do today, too.

If the Jews ate dairy for the first time at Mount Sinai, this raises the question how Abraham could have fed dairy products to his three guests (Genesis 18:8).

The answer requires a technical understanding of the prohibition of ever min hachai, "limb from a live animal." One way is to define a "limb" as a piece of meat which contains bones and/or sinews. It is this type of ever min hachai which has always been forbidden to non-Jews. This prohibition does not include milk, because although milk comes from a live animal, it does not contains bones or sinews. Hence, Abraham was permitted to feed milk to his non-Jewish guests.

There is a second, expanded definition of ever min hachai, which encompasses all products from a live animal -- including milk. It is this definition which is prohibited to Jews. Thus it was not until the giving of the Torah, with its reference to "land of milk and honey," that dairy products became permitted to Jews.

This distinction is spelled out clearly by the great Rabbi Shlomo Kluger, in "HaElef Lecha Shlomo" (Yoreh Deah 322).
Sources:

 Reason #1: Mishnah Berurah 494:12; Talmud – Bechorot 6b; Rabbi Shlomo Kluger (HaElef Lecha Shlomo – YD 322)

 Reason #2: Rabbi Meir of Dzikov – Imrei Noam

 Reason #3: Deut. 10:10; Rav Menachem Mendel of Ropshitz

 Reason #4: Talmud – Makkot 23b; Chidushei HaRim; Rema (OC 494:3, YD 88:2)

 Reason #5: Psalms 68:16; Midrash – Bamidbar Rabba 13:15; Rebbe of Ostropole; Reb Naftali of Ropshitz; Rabbi Dovid Meisels

 Reason #6: Talmud – Sotah 12b; Yalkut Yitzchak

 Reason #7: Rabbi Shlomo Kluger (HaElef Lecha Shlomo – YD 322) 
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The Halachic Challenges of the Cheesecake

For the week ending 23 May 2015 / 5 Sivan 5775

The upcoming holiday of Shavuos, aside from its most common name, has several others: Chag HaKatzir (The Holiday of the Harvest), Atzeres (Assembly), Yom HaBikkurim (Day of the offering of the first fruits), and Zman Mattan Toraseinu (The Time of the Giving of the Torah). Yet, in Israel, it has gained a new moniker: Chag HaGevinah - The Holiday of the Cheese! Amazingly, and only in Israel, will you find a Jewish custom that has become so commercialized. Although no one really minds paying a lot less for all the various cheeses on sale during the weeks leading up to Shavuos, still, the idea that a “holiday” can be commercially sponsored (by the cheese companies, no less), should give us pause.

Interestingly, having cheesecake on Shavuos is one minhag with which many non-practicing Jews are stringent! Have you ever met someone who turned down a piece of cheesecake? But where does this time-honored traditional custom of consuming cheesecake on Shavuos come from?

Korban Cheesecake?!

It seems that one of the earliest mentions of such a minhag is by the great Rema, Rav Moshe Isserles, the authoritative decisor for all Ashkenazic Jewry, who cites the ‘prevailing custom’ of eating dairy items specifically on Shavuos (Orach Chaim 494, 3). Although there are many rationales and reasons opined through the ages to explain this custom[1], the Rema himself provides an enigmatic one, to be a commemoration of the special Korban, the Shtei HaLechem[2] (Two Loaves) offered exclusively on Shavuos during the times of the Beis Hamikdash.

However, since the connection between dairy food and a bread offering seems tenuous, the Machatzis HaShekel[3] (Orach Chaim 494, 7 s.v. h”h) offers a remarkable glimpse as to the Rema’s intent. The halacha states (Shulchan Aruch Yoreh Deah 89, 4 and relevant commentaries) that one may not use the same loaf of bread at both a dairy meal and a meat meal. The reason for this is that there may be some (possibly unnoticed) residue on the bread, and thus one might come to eat a forbidden mixture of milk and meat[4].

Therefore, in order to properly commemorate this unique Korban which had two loaves of bread, one should have a separate dairy meal aside from the traditional meat meal one has on Yom Tov. This way, he will be mandated to have separate breads for each of these meals, as the challah meant for the dairy meal cannot be used for the meat meal and vice versa.

It is well known that our tables are compared to the Mizbe'ach and our food to Korbanos[5]. Therefore, serving a food item at a meal is considered an appropriate commemoration for a Korban. Consequently, by having an additional dairy meal, the outcome is a suitable commemoration for this unique Korban, as now on Shavuos, two separate distinct breads are being served. In fact, the venerated Rav Moshe Feinstein (Shu”t Igros Moshe Orach Chaim vol. 1, 160) cites this explanation as the proper one for maintaining two separate types of meals on Shavuos, one milky and one meaty.

Terrific! So now we can appreciate that by eating cheesecake on Shavuos, we are actually commemorating a special Korban! But before we sink our teeth into a luscious calorie-laden (it can’t be sinful - it’s commemorating a Korban!) cheesecake, we should realize that, potentially, there might be another halachic issue involved: the prohibition against baking dairy bread.

Dairy Dilemma

Bread has been mankind’s basic staple since time immemorial[6]. Therefore, Chazal worried that an unsuspecting person might mistake dairy breadfor plain pareve bread and eat it together with meat. He would thus inadvertently violate the prohibition of eating a forbidden mixture of milk and meat. They thereby decreed (Gemara Pesachim 30a and 36a) that one may not bake dairy bread unless certain criteria are met[7]: either changing the shape of the dough prior to baking[8] (known as making a shinui), thereby making it instantly recognizable to all[9] as milky[10], or baking dairy bread exclusively in small quantities.[11] The same prohibition and exclusions apply to meaty bread as well, due to bread’s propensity to be eaten with a dairy meal.

Bullseye!

The hetter is called by Chazal (Gemara Pesachim 36a) “k’eyn tura” (like the eye of an ox; possibly the source for the expression ‘bullseye’). Although this expression is debated by the Rishonim, with Rashi (ad loc. s.v. k’eyn tura) explaining that it means a small amount (seemingly taking the bull’s-eye idiom literally), while the Rif (Chullin 38a), Rashba (Toras HaBayis HaKatzer Bayis 3, Sha’ar 4, 86a), and Rambam (Hilchos Ma’achlos Asuros Ch. 9, 22) maintain that it is referring to a changed shape that makes it obvious to all that it is dairy or meaty, nonetheless, the Shulchan Aruch (Yoreh Deah 97, 1) rules that both are acceptable ways to ensure that the dairy bread will not be mixed-up.

Even so, there is a practical difference between Sefardic and Ashkenazic psak. According to the Shulchan Aruch (ibid.) the small amount of milchig bread that is permissible to make is only enough for one meal. This is how Sefardim rule [See Ben Ish Chai (Year 2, Parshas Shelach 17), and Kaf Hachaim (Yoreh Deah 97, 7)]. The Rema (ad loc. & Toras Chatas 36, 9), however, is a bit more lenient, allowing an amount necessary for one day, meaning a 24-hour period. This is the custom that Ashkenazim follow. [See Pri Megadim (ad loc. Sifsei Daas 1, s.v. v’im), Chavas Daas (ad loc. Biurim 3), Yad Yehuda (ad loc. Pirush HaKatzer 6), Aruch Hashulchan (ad loc. 4), Atzei HaOlah (Hilchos Basar BeChalav 12, 1) and Darchei Teshuva (ad loc. 17)].

Let Them Eat (Cheese)Cake!

Although several authorities extend this prohibition to include other baked goods, such as cookies and bourekas[12], which, if baked milky, might be mistakenly eaten with meat, nevertheless, the prevailing ruling is that the prohibition only applies to bread[13]. Even so, aside from the signs in the bakeries proclaiming which items are dairy and which are pareve, it is nonetheless a widespread practice throughout Israel that bakeries form the dairy baked goods (cheese bourekas, anyone?) in a triangular shape and the pareve ones in a rectangular shape as an extra safeguard against mix-ups. Since at busy bakeries the potential for mistakes is quite high, this is done as an added precaution, even though m’ikar hadin it is deemed unnecessary by most authorities.

So…does this ruling affect our beloved cheesecake in any way?

Actually, not much. In a typical cheesecake, since the cheese aspect of it is quite conspicuous[14], it would be considered as if produced with a changed shape from standard dough. Additionally, cheesecake is universally recognized as… containing cheese (!), and thus known world-wide as being dairy[15]. No one would make a mistake confusing cheesecake with pareve bread. Therefore, even according to the opinions of those authorities who maintain that the prohibition of dairy bread extends to cakes, even so, they all agree it would be permissible to make plenty of cheesecake for Shavuos, even in large quantities.

Thankfully, when it comes time to indulge in a piece of traditional cheesecake on the holiday of Shavuos, we can “have our cake and eat it too”, both in the literal sense as well as in the spiritual sense; knowing we have fulfilled the halachic requirements and are even commemorating a unique Korban.

Postscript: Another common question related to cheesecake concerns the proper bracha to recite, whether Mezonos or Shehakol. This topic is discussed at length in many recent sefarim including V’zos HaBracha, V’sein Bracha, and Rabbi Binyomin Forst’s Pischei Halacha: The Laws of Brachos. It seems that the consensus of contemporary authorities is that the correct bracha is subjective, depending on the makeup of each individual cheesecake and its crust, based on the laws of primary and secondary food (Ikar and Tafel)[16]. If the crust is indeed deemed significant and adds necessary taste and crunch, many poskim maintain that two separate brachos be recited. One should ascertain a final ruling on the matter from his or her own local halachic authority.

 [1] This topic has been addressed by many - see the relevant commentaries to the Rema’s comment, as well as Rav Yaakov Kamenetsky zt”l’s Emes L’Yaakov on Tur / Shulchan Aruch(Orach Chaim 494 s.v. v’nohagin) and Rav Shlomo Zalman Auerbach zt”l’s Halichos Shlomo (Moadim vol. 2, Ch. 12, Orchos Halacha 1 and 35, and Dvar Halacha 10). There is even a recent sefer, Meta’amei Moshe, which lists 149 (!) different reasons for this minhag. Actually, several Rishonim, including the Kol Bo (72 and in Orchos Chaim - Tefillas HaMo'adim 13) and the Melamed HaTalmidim (pg. 121b) predate the Rema on this by several centuries, yet their mention is that of eating 'milk and honey' together in order to be yotzei the pasuk in Shir HaShirim (Ch. 4, 11)'dvash v'chalav tachas leshonecha', that the Torah is compared to milk and honey. Interestingly, other Rishonim, Rav Avigdor HaTzarfati (pg. 478) and Rav Yitzchak Isaack Tirnau in his Sefer HaMinhagim (Hilchos Shavuos, Haghos 49) both write a different reason to eat milchigs on Shavuos. The pasuk that describes the holiday of Shavuos (Bamidbar, Parshas Pinchas Ch. 28, 26) states that one should bring a 'm incha ch adasha la'Hashem B ashavuoseichem' of which the first letters spell – 'meichalav' – with milk, implying that milk products should be eaten on Shavuos. This minhag is also mentioned by the Terumas Hadeshen (Leket Yosher pg. 103) and Maharil (Minhagim pg. 85), yet, it was not until the Rema codified this minhag in halacha that it became widespread. See also Rabbi Eliezer Brodt's excellent recent 'The Mysteries of Milchigs'.

[2] See Shemos (Parshas Ki Sisa) Ch. 34, verse 32; Vayikra (Parshas Emor) Ch. 23, verses 15 - 22; Bamidbar (Parshas Pinchas) Ch. 28, verse 26. This is the first Temple offering from the new wheat crop.

[3] This is also cited by the Mishna Berura (Orach Chaim 493, 14 & 15) and Kaf Hachaim (ad loc. 63).

[4] See also Rav Chaim Falag’i’s Kaf Hachaim (Ch. 24, 20) and Yalkut Me’am Loez (Shemos, Parshas Mishpatim pg. 890 s.v. basar achar gevina)and Shu”t Igros Moshe (Yoreh Deah vol. 1, 38) for the parameters of this halacha.

[5] See Gemara Brachos (55a), Beis Yosef (Orach Chaim 167, quoting the Shibolei Leket 141), Rema (ad loc.), Mishna Berura (ad loc. 30) and Shla”h (Shaar HaOsiyos, Eimek Bra cha 66). This was addressed at length in an article titled ‘Salting With Sugar’.

[6] Devarim (Parshas Eikev) Ch. 8, verse 3: “Ki lo al halechem levado yichyeh ha’adam”.

[8] According to the vast majority of poskim this leniency only applies if the change was made prior to the baking. See Pri Megadim (Yoreh Deah 97, Sifsei Daas 1 s.v. v’im), Pischei Teshuva (ad loc. 3), Gilyon Maharsha (ad loc. 2), Chavas Daas (ad loc. Chiddushim 5 & Biurim 3), Arugas HaBosem (ad loc.), Maharsham (Daas Torah ad loc. 1), Ben Ish Chai (Year 2, Parshas Shelach 17 & Shu”t Rav Pealim vol. 2, Yoreh Deah 11), Yad Yehuda (ad loc. Pirush HaAruch 3), Zer Zahav (on the Issur V’Hetter 40, 4), Levushei Srad (Yoreh Deah 41, 139), Ksav Sofer (Shu”t Yoreh Deah end 61), and Aruch Hashulchan (Yoreh Deah 97, 9). See also footnote 11.

[9] Shu”t Mahari” t (vol. 2, 18), Pischei Teshuva (Yoreh Deah 97, 3), Pri Chadash (ad loc. 1), Pri Toar (ad loc. 2 - who adds that this is an issue only lechatchila), Chochmas Adam (50, 3), Aruch Hashulchan (ad loc. 7), and Kaf Hachaim (ad loc. 12). They all maintain that the shinui made to allow dairy bread must be known to all, and not just the local townspeople. The dissenting opinion is that of the Yad Yehuda (ad loc. Pirush HaKatzer 7), who argues that we need not concern ourselves with visiting guests for this halacha. The Kreisi U’Pleisi (ad loc. Kreisi 2) mentions similarly (although he notes that he protested), that since in his town every bakery baked with milk and everyone knew about it, it was considered a hekker.  He concludes that it would be preferable not to rely on this, though.

[10] There is an interesting debate on “biskugies”, apparently a type of bread that was commonly sold as pareve, with the Mahar”i Chagiz (Shu”t Halachos Ketanos vol. 1, 56) writing briefly that since they are a type of bread and everyone assumes they are pareve, they also fall in the category of the dairy bread prohibition. This is according to the understanding of the Rav Yaakov Emden (Shu”t Sheilas Ya’avetz vol. 1, 62), Chida (Shiyurei Bracha Yoreh Deah 97, 1), and Zivchei Tzedek (Yoreh Deah 97, 8), and not like the Mahar’i’s own son, who wrote (by amending and adding a few words to his father’s responsum) that his father meant to permit them. The Ya’avetz himself concludes that he does not know what “biskugies” actually are, but if they are, as he suspects, biscuits or cookies, then they are permitted to be baked dairy as they are not an actual bread. See also footnotes 12 and 13.

[11] Although most authorities are stringent even if someone violated the prohibition accidentally, (as mentioned in footnote 8), there are those however, who are lenient if a tiny amount of milk accidentally spilled on bread [see Shu”t Aish Das (end 12); Shu”t Shoel U’Meishiv (Tinyana vol. 4, end 189); Nachlas Tzvi (Yoreh Deah 97, 1); Shu”t Nefesh Chaya (36); and Imrei Binah (Hilchos Basar BeChalav 13).]. The Kreisi U’Pleis i (Yoreh Deah 97, Pleisi 1 s.v. shamaati, Kreisi 3) quotes his grandfather as allowing one who made a large batch of dairy bread without a shinui to divide it up into small quantities and give it out to various households. Although the Chamudei Daniel (Taaruvos vol. 2, 18) agrees with this, nevertheless most authorities do not (see footnote 8) and rule that it is prohibited. The Kreisi U’Pleisi himself concludes that it is tzarich iyun to be lenient with this, and only allows its use as a snif lehakel. Yet, the Yad Yehuda (Yoreh Deah 97, Pirush HaAruch 3), Chochmas Adam (50, 5 & Binas Adam 51; in some editions 70), Zivchei Tzedek (Yoreh Deah 97, 6), Atzei HaOlah (Hilchos Basar BeChalav 12, 3), Aruch Hashulchan (Yoreh Deah 97, 9), and Kaf Hachaim (ad loc. 9 and 11), rule that in case of great loss and it was done accidentally, one may indeed rely on this. This is also the ruling of the B’tzeil HaChochma (Shu”t vol. 6, 84, 3 and 4) and the Maadanei Hashulchan (3 and in his Shu”t Maadanei Melachim 123). The Ksav Sofer (Shu”t Yoreh Deah end 61) maintains that a baker is allowed to mass produce dairy bread on condition to exclusively sell a small amount to each family, as that is the normal method of selling. See also Rav Yisrael Yaakov Fischer zt”l’s Shu”t Even Yisrael (vol. 9, 67). And Rav Shammai Kehas Gross’s Shu”t Shevet HaKehasi (vol. 5, 128).
[12] Including the Taz (Yoreh Deah 97, 1), Pri Toar (ad loc. 2), Erech Hashulchan (ad loc. 2), Zivchei Tzedek (ibid.), and Ben Ish Chai (ibid.).

[13] Including the Mahari”t (Shu”t ibid.), Pri Chadash (Yoreh Deah 97, 1), Minchas Yaakov (60, 3), Chavas Daas (Yoreh Deah 97, 1), Chida (Shiyurei Bracha Yoreh Deah 97, 3), Pischei Teshuva (ad loc. end 3), Yeshuos Yaakov (ad loc. 1), Ya’avetz (Shu”t ibid.), Machatzis HaShekel (Yoreh Deah 97 s.v. ayin), Chochmas Adam (50, 3 & 7), Atzei HaOlah (ibid. 4), and Aruch Hashulchan (Yoreh Deah 97, 2). See also Rav Yisrael Belsky’s Shu”t Shulchan HaLevi (vol. 1, Ch. 22, 7 and 8).

[14] The Be’er Sheva (Shu”t 32) maintains as long as some cheese is noticeable, it is considered an adequate shinui to allow it to be made. This is also cited by the Pri Chadash (Yoreh Deah 97, end 3), Pri Megadim (ad loc. Sifsei Daas 1), Zivchei Tzedek (ad loc. 10), Aruch Hashulchan (ad loc. 5; who calls it “Minhag Yisrael Torah’), and Kaf Hachaim (ad loc. 1). Although the Atzei HaOlah (Basar BeChalav 12, Chukei Chaim 1) is uneasy about a small amount of cheese being noticed, and others, including the Gilyon Maharsha (ibid.) and Chamudei Daniel (ibid.) maintain that said shinui must affect the entire dairy bread, nevertheless, where it would be recognizable throughout, as a cheesecake is, it would definitely be permitted.

[15] Mahari”t (Shu”t ibid.), Pri Chadash (Yoreh Deah 97, 1), Ben Ish Chai (ibid.), Yad Yehuda (ad loc. Pirush HaKatzer 7), Aruch Hashulchan (ad loc. 8), Kaf Hachaim (ad loc. 12, s.v. u’va’ir). See also footnote 9 - If it is recognizable to all, it is considered a proper shinui.

[16] For more on this topic see Rav Nissan Kaplan’s Shalmei Nissan (Perek Keitzad Mevorchin Ch. 80 - 84), Rabbi Mordechai Zev Trenk’s Brachos Basics (Ch. 4), and Rabbi Avi Wiesenfeld’s discussion on the DinOnline.org website: http://www.dinonline.org/2011/04/05/q-a-guide-to-the-halachos-of-brachos-ikar-tafel/#identifier_72_10407 - Par. Cheesecake.

The author wishes to thank friend and colleague Rabbi Elie Schoemann, Rabbinic Coordinator of the London Beth Din Kashrus Division (KLBD), as his relevant article served as the impetus for my interest and research on this topic.
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Do We Really Have To Wait After Eating Certain Milchigs?

One of the most famous associations with the upcoming holiday of Shavuos  is the time-honored traditional custom of consuming dairy products; a minhag that is actually codified in halacha by the great Rema, Rav Moshe Isserles, the authoritative decisor for all Ashkenazic Jewry. He cites the ‘prevailing custom’ of eating dairy items specifically on Shavuos (Orach Chaim 494: 3).[1]

As Shavuos is the only Yom Tov with such a directive to eat dairy products, it has become almost customary to pontificate on the topic of the halachic prohibition of mixing meat and milk and the mandated waiting period between them. Commonly addressed is the issue of hard cheese, the one dairy item that requires a similar six hour wait after consumption. This article attempts to focus on this key issue, and hopes to clear up any confusion on the topic.

This prohibition, although not mentioned in the Gemara, nevertheless dates back to the days of one of the greatest Rishonim, the Maharam M’Rottenberg (Shu”t Maharam M’Rottenberg 615).[2] It seems that a while after he ate a piece of hard cheese he reported that he still felt the residue of the cheese in his mouth. He concluded that hard cheese shares similar properties with meat, and therefore maintained that is proper to wait a corresponding amount of time after eating such cheese before partaking in a meat meal, as one normally would between meat and dairy.

Although some authorities, including the Maharshal (Chullin, Ch. 8: 6 - who was extremely adamant that no one else has to wait due to the Maharam’s personal account), felt that the Maharam only mandated this for himself as a personal stringency, nevertheless, most decisors understood that the Maharam was introducing a new halacha, meant for all of Klal Yisrael.[3] In fact, this is how the Rema rules (Yoreh Deah 89: end 2) and followed by virtually all later authorities[4] that it is appropriate to wait a commensurate amount of time after eating hard cheese as one would wait after eating meat.[5] However, it is important to note that the Rema himself qualifies that this halacha is intrinsically a chumra, and “one may not yell at anyone who does not follow it”.[6]

Defining Hard Cheese

So, what exactly constitutes “hard cheese”, and thus necessitate a waiting period? As with many other halachic issues this is debated by the authorities. The accepted conclusion is that if one’s cheese fits into one or more of the following categories, then it would be considered “hard cheese” and thus requires a full waiting period:

1. That it is aged six months[7] (Parmesan would usually fit this category).

2. It is “holey”[8] as a result of production (As in “Holey Swiss Cheese!”).

3. It is an extremely fatty and greasy cheese[9] (Making the taste linger much longer).

4. It is very strong and sharp[10] (Limburger would be a good example of this).

Any cheese that does not meet at least one of these requirements, for all intents and purpose, is considered soft cheese and would only entail rinsing and cleaning of the mouth and hands before eating meat. This is the halachically mandated three-step process of kinuach - palate cleansing by eating a hard food item (ex. cracker), rechitza -  hand washing, and hadacha - rinsing out of the mouth (Yoreh Deah 89: 2).

There are also those who follow the standard understanding of the Zohar (Parshas Mishpatim pg. 125: 1; cited in Biur HaGr”a, Yoreh Deah 89: 11) and wait one hour after eating any dairy product.[11] Others customarily wait a half-hour, even though there is no actual specific known source for this. There are different rationales offered to explain this, most based on the Talmudic dictum of 'M'Palga Karov Karu Lay',[12] 'From halfway is already considered close', meaning by waiting at least a half hour, it is as if one waited an hour. Additionally, there are those who are also strict with making Birchas HaMazon between a dairy and a meat meal. This is a tremendous dispute among halachic authorities, whether Birchas HaMazon is required after eating dairy foods before being allowed to eat meat. However, everyone agrees that it is indeed required if one actual hard cheese.[13]

American and Yellow Cheese

The standard everyday cheeses used for grilled cheese, cheese toasts and pizza etc., [American, Yerushalayim, Mozzerella, Achuza, Gush Chalav etc.] would not seem to fit any of the above criteria and would not require a waiting period. And, in fact, the majority of contemporary authorities including Rav Aharon Kotler, the Chazon Ish, Rav Yosef Eliyahu Henkin, and Rav Moshe Feinstein[14] rule that they are not considered halachic hard cheese. Rav Aharon related that most people nowadays do not know what real hard cheese is - a cheese that needs a “rib - eisen” (sharp grater) to cut off pieces. This would exclude our common cheeses, which can easily be pulled apart with our bare hands.[15]

But if it’s so simple, why are there people who claim that one must wait after eating any sort of semi-hard cheese? Some even take this a step further and assert that it is Minhag Eretz Yisrael to wait a full six hours after eating pizza! What is the basis for such a position?

Minhag Eretz Yisrael?

The answer is based on a few enigmatic statements and responsa by several contemporary Gedolei Eretz Yisrael - Rav Shlomo Zalman Auerbach zt”l, Rav Yosef Shalom Elyashiv zt”l and Rav Shmuel Halevi Wosner zt”l.

Rav Shlomo Zalman Auerbach is quoted as ruling that one must wait the “full count” after eating the Israeli “Yellow Cheese” (Yerushalayim, Achuza, Gush Chalav, etc.). Rav Elyashiv and Rav Wosner both wrote responsa asserting similarly, that although not fitting the “hard cheese” criteria established by earlier authorities, nevertheless, one should still wait after these cheeses. Following their lead, several other authorities rule stringently as well.[16] Consequently, many people, especially in Eretz Yisrael, maintain that one should wait after eating these cheeses.

However, if one would properly and thoroughly analyze the actual responsae of these Gedolim, he might conclude rather differently.

Finding out Rav Shlomo Zalman Auerbach’s authentic opinion is easier said than done. His opinion is quoted in no less than six separate sefarim (!) each relating conflicting and contradictory accounts of what his ruling actually was.[17] The varied accounts include a lenient ruling on this topic, namely that these “yellow cheeses” are not considered hard cheese at all. It would therefore seem incongruous to be stringent exclusively on account of his reportedly machmir opinion.

Rav Wosner wrote his responsum on this topic (Shu”t Shevet Halevi vol. 2: 35) over forty-five years ago, stating that he personally was stringent, as (at the time) it was impossible to tell how long the cheeses were aged, since there was no manufacturer’s dating code printed on it. Since it was possible that the “yellow cheese” sold was aged for six months, he was machmir. However, nowadays, with the actual manufacturing date printed on every package, one can easily see if this cheese was aged for six months or not. In fact, more recent accounts of Rav Wosner’s opinion are that one does not have to wait after eating these “yellow cheeses”.[18]

As for Rav Elyashiv’s responsum (Kovetz Teshuvos vol. 1: 58, 2), he definitely does rule that one must wait after eating such cheese. But his reasoning has puzzled many. Rav Elyashiv writes that one must be stringent, for the taste of these “yellow cheeses” are charif v’chazak - “sharp and strong”, terms which many would only associate with such strong cheeses as Limburger, Gold Cheddar, and Roquefort. Several later authorities, including Dayan Yisrael Yaakov Fischer zt”l, Ra’ava”d of the Bada”tz Eidah Charedis of Yerushalayim, have been perplexed by Rav Elyashiv’s words, since “yellow cheese” as we know it is neither sharp nor strong tasting.[19] Interestingly, Rav Elyashiv's talmid muvhak Rav Yosef Efrati shlit”a writes (Shu”t Yissa Yosef, Orach Chaim vol. 2: 120) that Rav Elyashiv was stringent on “yellow cheese” only due to chumra and minhag, but held that m’ikar hadin one does not need to be stringent, and especially not in Chutz La’aretz. A similar sentiment was expressed by Rav Elyashiv’s son in law, Rav Ezriel Auerbach shlit”a (cited in Kuntress Sheilos U’Teshuvos Ketzaros B’Inyanei Issur V’Hetter pg. 20: 26), that even though m’ikar din one does not have to wait six hours for such cheeses, nevertheless, the minhag is still to wait.

Additionally, the Ben Ish Chai (Year 2: Parshas Shelach 15) over a hundred years ago, related that Minhag Yerushalayim is to be lenient with such “hard cheeses”. Moreover, as mentioned previously, the great Chazon Ish (cited in Orchos Rabbeinu vol. 3, pg. 77: 34 & Maaseh Ish vol. 5: pg. 22), final arbiter for much of Eretz Yisrael,[20] ruled that nowadays, unless a cheese is aged for a full year, it is not considered “hard cheese”, and our “yellow cheeses” most definitely do not meet that criterion. In conclusion, although many in Eretz Yisrael are indeed stringent, the claim that the prevailing custom in Eretz Yisrael is to wait after “yellow cheese”, seems unsubstantiated. In fact, to quote mv"r Rav Yaakov Blau zt”l of the Bada”tz Eidah Charedis (to this author) on this topic, “to wait after yellow cheese is a chumrah bli ta’am”!

Quick Age?

One of the recent sevaros that some claim to be machmir is that nowadays, with modern day chemicals etc., cheese can be “aged as if 6 months” in a relatively short time, and therefore the common “yellow cheese” is considered as if it was already aged 6 months, and consequently is halachic hard cheese.

The only problem with this beautiful logic is that it turns out that it is not exactly true! Several years ago, this author visited Tnuva’s main cheese-making factory in Israelwith three renowned kashrus and halachic experts, mv”r Rav Yonason Wiener, Rav Mordechai Kuber, and av”m Rav Manish Spitz. The Tnuva factory cheese specialists explained that this rationale does not hold water, and no additional chemicals or enzymes are used to “speed up” the basic cheese process, which is pretty much the same as it always was - sitting and ageing in a “salt water bath” for varying periods of time.

This is echoed by renowned kashrus expert Rav Yisrael Halevi Belsky zt”l, who was also the chief Posek for the OU (Shu”t Shulchan HaLevi vol. 1, Ch. 22, 1, Appendix s.v. gam), who uses very sharp terms to disprove the claims of the machmirim based on this erroneous rationale.

The Tnuva expert also informed us that the “yellow cheese” average processing time is only 18 days!  This was later confirmed to this author by Rav Yaakov Blau zt”l, who headed the Bada”tz Eidah Chareidis Hashgacha. He added that standard “yellow cheese” is not aged for more than 25 days; nowhere near the six month mark. So even if the standard “yellow cheese” continues to age in the fridge and store shelf, it still has a long way to go to reach six months. This is why Rav Blau zt”l called waiting after its consumption a “chumra bli ta’am”![21]Asimilar ruling is cited by Rav Yisrael Yaakov Fischer zt”l after he learned the actual ins and out of “yellow cheese” processing, that there is no requirement to wait 6 hours after its consumption.[22]

A Cheesy Hetter

Pizza and other melted cheese favorites, actually have an additional consideration to be lenient, even if actual hard cheese is used. The Yad Yehuda[23] (Yoreh Deah 89: Pirush Hakatzar 26)rules that if hard cheese is melted, then it no longer retains the status of hard cheese and one is not required to wait after eating it. Although not unanimously accepted, (as the cheese’s taste remains unchanged even in its melted form),[24] and there is some contemporary debate as to his exact intent, whether he was referring to cheese melted into or onto a food, nevertheless, several later authorities follow this ruling as well.[25] They assert that one may definitely rely on this leniency regarding pizza since it is made with melted  Mozzarella or “yellow cheese”.

In conclusion, although there are those who are stringent, on the other hand, there is strong basis for the generally accepted custom of not waiting six hours after grilled cheese and pizza. Yet, these days when it’s popular to use all types of exotic ingredients in gourmet cooking, it may be worthwhile to check your cheese packaging very carefully!

[1] This topic has been addressed by many - see the relevant commentaries to the Rema’s comment, especially the Machatzis Hashekel (Orach Chaim 494 s.v. h”h),Mishnah Berura, (ad loc. 14 & 15), and Kaf Hachaim (ad loc. 63), as well as Rav Moshe Feinstein zt”l’s Shu”t Igros Moshe (Orach Chaim vol. 1: 160), Rav Yaakov Kamenetsky zt”l’s Emes L’Yaakov on Tur and Shulchan Aruch(Orach Chaim 494 s.v. v’nohagin) and Rav Shlomo Zalman Auerbach zt”l’s Halichos Shlomo (Moadim vol. 2, Ch. 12, Orchos Halacha 1 and 35 and Dvar Halacha 10). There is even a recent sefer, Meta’amei Moshe, who lists 149 (!) different reasons for this minhag. Actually, several Rishonim, including the Kol Bo (72 and in Orchos Chaim - Tefillas HaMo'adim 13) and the Melamed HaTalmidim (pg. 121b) predate the Rema on this by several centuries, yet their mention is that of eating 'milk and honey' together in order to be yotzei the pasuk in Shir HaShirim (Ch. 4: 11)'dvash v'chalav tachas leshonecha', that the Torah is compared to milk and honey. Interestingly, other Rishonim, Rav Avigdor HaTzarfati (pg. 478) and Rav Yitzchak Isaac Tyrnau (Tirna) in his Sefer HaMinhagim (Hilchos Shavuos, Haghos 49) both write a different reason to eat milchigs on Shavuos. The pasuk that describes the holiday of Shavuos (Bamidbar, Parshas Pinchas Ch. 28, 26) states that one should bring a 'm incha ch adasha la'Hashem B ashavuoseichem' of which the first letters spell – 'meichalav' – with milk, implying that milk products should be eaten on Shavuos. This minhag is also mentioned by the Terumas Hadeshen (Leket Yosher pg. 103) and Maharil (Minhagim pg. 85), yet, it was not until the Rema codified this minhag in halacha that it became widespread. See also Rabbi Eliezer Brodt’s excellent recent 'The Mysteries of Milchigs' (Ami Magazine, May 12,, 2013 ppg. 88 – 93).

[2] This also cited by the Mordechai (Chullin 627) and the Hagahos Ashiri (glosses to the Rosh to Chullin 105). On a historical side note, the Maharam M’Rottenberg, was niftar in captivity after being unjustly imprisoned, in order to force the resident Jews to pay an exorbitant ransom to fill the Emperor's depleted coffers. The Maharam refused to allow himself to be ransomed, fearing that it would set a dangerous precedent of rulers holding Rabbis captive and forcing the unfortunate Jews to pay the price. Indeed, a short while after his passing, the Emperor attempted to do the same for the Maharam’s prized pupil, the Rosh, who only narrowly avoided capture, escaping to Spain.

[3] Issur V’Hetter (40: 8 s.v. vay), Beis Yosef (Orach Chaim 173 s.v. v’yesh machmirim), Darchei Moshe (Yoreh Deah 89: 2), Shach (ad loc. 17).

[4] Including the Shach (Yoreh Deah 89: 15), Taz (ad loc. 4), Pri Chodosh (ad loc. 16), Levush (ad loc. 2), Pri Megadim (ad loc. Mishbetzos Zahav 4 and Sifsei Daas 15 & 16), Machatzis Hashekel (ad loc. 15),Chochmas Adam (40: 13), Yad Yehuda (Yoreh Deah 89: Pirush HaKatzar 26), Chida (Shiyurei Bracha ad loc. 13), Atzei HaOlah (Basar BeChalav Ch. 3: 16), Chaguras Shmuel (Yoreh Deah 89: 18), Kitzur Shulchan Aruch (46: 11), Zivchei Tzedek (Yoreh Deah 89: 27), Aruch Hashulchan (ad loc. 11), Mishnah Berurah (Orach Chaim 494, Shaar HaTziyun 15), and Kaf Hachaim (Yoreh Deah 89: 46 and 47).

[5] Since the whole waiting period after hard cheese is based on the waiting period after meat, one may not wait less time after eating meat than he would after eating hard cheese - Shach (Yoreh Deah 89: 17).

[6] There are several halachic dispensations due to this. See for example, Maadanei Hashulchan (Yoreh Deah 89: Matamei Hashulchan 11).

[7] Issur V’Hetter, Shach, Pri Chodosh, Pri Megadim, Machatzis Hashekel, Chaguras Shmuel (ibid.), Ben Ish Chai (Year 2: Parshas Shlach 15). See Shu”t Shulchan Halevi (vol. 1:Ch. 25 s.v. u’beair).

[8] Issur V’Hetter, Taz, Pri Megadim, Atzei HaOlah, Zivchei Tzedek, Kaf Hachaim (ibid.), Chasam Sofer (Gloss to the Taz).

[9] Aruch Hashulchan (ibid.).

[10] Taz, Pri Megadim, Chaguras Shmuel, Kitzur Shulchan Aruch (ibid.), However, see Chasam Sofer, Atzei HaOlah, and Yad Yehuda (ibid.).

[11] The Zohar writes that everyone should wait between dairy and meat meals “one meal or one hour”. Although there are many interpretations offered for this enigmatic remark the most common one is that “one hour” is referring to mandating a waiting period of one hour even after eating dairy. Several authorities, including the Pri Chodosh, actually rule like this, and the Shulchan Aruch himself, in his Beis Yosef commentary, implied this way as well. Yet, when it came down to the practical ruling, the Shulchan Aruch did not mandate following the Zohar’s view. Other authorities who rule this way include the Pri Toar (ibid.), Shulchan Hatahor (Orach Chaim 173: 2), and Shu”t Kol Gadol (64). See also the Chida’s Shiyurei Bracha (Yoreh Deah 89: 13) and Shu”t Teshuvos V’Hanhagos (vol. 2: 390) who cite waiting an hour as a proper minhag. Yet, several authorities, including the Pri Chodosh, Pri Toar, Ya’avetz (Mor U’Ketziah, end Orach Chaim 173) and Aruch Hashulchan (Yoreh Deah 89: 11) qualify this ruling, that the one hour waiting period does not apply before eating fowl.

[12] Gemara Kiddushin (12a). There are many authorities who apply that klal to waiting a half hour after eating milchigs. See Matteh Reuven (186), Shu”t Maharshag (vol. 1: Yoreh Deah 13 s.v. amnam), Shu”t Divrei Chachamim (Yoreh Deah 1: 3 - quoting Rav Yaakov Kamenetsky zt”l), Shu”t Teshuvos V’Hanhagos (vol. 2: 390), Shu”t Shraga HaMeir (vol. 7: 105, 2), Netei Gavriel (Shavuos Ch. 31: 5), Shu”t Maa danei Melachim (85: 3), Shu”t Mishnah Halachos (vol. 10: 135), Halichos Shlomo (Moadim vol. 2: Ch. 12, footnote 49), Kovetz M’Beis Levi (on Yoreh Deah, pg. 35: 15), and sefer Minhag Yisrael Torah (Orach Chaim vol. 3, 494: 8 s.v. v’hinei).

[13]The Magen Avraham (Orach Chaim 494: 6) rules that unless one ate hard cheese, which would require a full 6 hour wait, one need not have the dairy dishes and following meat dishes as separate meals. Thus, no Bentching is required. Many authorities follow the Magen Avraham’s ruling, and do not require Birchas Hamazon between a dairy and a meat meal. However, many other decisors, including the Shiyurei Knesses Hagedolah (ad loc. 3, cited in Darchei Teshuva Yoreh Deah 89: 14), and Shla"h (Shavuos, Ner Mitzvah, 8), disagree and mandate Bentching. The Ba’er Mayim Chaim (Parshas Vayera Ch. 18: 8, cited in Pischei Teshuva vol. 3, 287: 1) even maintains that the Magen Avraham's opinion must have been a printing mistake and that certainly one may not eat milk and meat as part of the same meal. To add another wrinkle, anyone who follows the Zohar’s view of waiting even after dairy would undoubtedly require Birkas Hamazon as well, as he maintains a higher degree of separation. Still, others, ardently defend the Magen Avraham’s position, and refer to this bentching as a “chumra yeseira”. Additionally, if it were truly a printing mistake, the Magen Avraham's son in law, Rav Moshe Yekusiel Kaufman Cohen, would have corrected it in his comprehensive sefer on halacha and minhag, Chukei Chaim. Yet, instead he rules exactly as his father-in-law did (Os Shin, 2, Dinei Chag HaShavuos: pg. 112a) "d'eino tzarich lehafsik b'Birkas Hamazon im aino ochel gevina kasheh, v'yizaher likach mapah acheres". This is also the final ruling of the Aruch Hashulchan (Yoreh Deah 89: 9) and Mishnah Berurah (Orach Chaim 494: 15). The chumrah to bentch after milchigs is also noticeably absent from the Chochmas Adam, who only cites the lenient ikar din. Still, many later and contemporary authorities rule that one should bentch after milchigs if at all possible, even though it may not be required by the letter of the Law.

[14] These Gedolim include Rav Aharon Kotler (cited in Kitzur Shulchan Aruch - Pfeiffer, on Basar Bechalav, vol. 1, Kuntress Habiurim pg. 138), the Chazon Ish (Orchos Rabbeinu vol. 3, pg. 77: 34 & Maaseh Ish vol. 5: pg. 22; he holds that the cheese must be aged for a full year to be considered hard cheese; for a possible explanation see Shu”t Maadanei Melachim 87 and 88), Rav Yosef Eliyahu Henkin (printed in the forthcoming Shu”t Gevuros Eliyahu vol. 2, Yoreh Deah 13; he holds one only needs to wait one hour), Rav Moshe Feinstein (cited in Shu”t Mishneh Halachos vol. 16: 9), the Ba’er Moshe (Pischei Halacha on Hilchos Kashrus pg. 108), Rav Yisroel Yaakov Fischer (Shu”t Even Yisroel vol. 9: 68), Rav Moshe Halberstam (cited in Shu”t Shav V’Rafa vol. 2: 26), Rav Ben Tzion Abba Shaul (cited in Sefer Hakashrus Ch. 10, footnote 122; he holds one only needs to wait one hour), Rav Chaim Pinchas Scheinberg (cited in Shu”t Shav V’Rafa vol. 2: 26; but maintains that this hetter is ‘b’dieved’), Rav Chaim Kanievsky (cited in sefer Nezer Chaim, Devarim Nochachim 124), Rav Ovadiah Yosef (Shu”t Yabea Omer vol. 6, Yoreh Deah 7: 4 and Shu”t Yechaveh Daas vol. 3: 58; he maintains that the whole din is essentially a chumrah), the Rivevos Efraim (cited in sefer Yigal Yaakov footnote 247), Rav Yisrael HaLevi Belsky (Shu”t Shulchan HaLevi vol. 1, Ch. 22: 1), Rav Asher Weiss (Minchas Asher al HaTorah, Shemos 61: 2), and Rav Dovid Feinstein (cited in Shu”t Vedibarta Bam 212, pg. 561 s.v. v’shamaati) .

[15] See Megillas Sefer (on Basar BeChalav 89: 5 s.v. uvagvinos) who proves this from Gemara Shabbos 121b.

[16]Including the Maadanei Hashulchan (89: 30 and Shu”t Maadanei Melachim 89 & 90), the Mishneh Halachos (Shu”t vol. 16: 9), the Mishnas Yosef (Shu”t vol. 9: 184), and the Avnei Yashpei (Shu”t vol. 6, 112: 2), all of whom say that they follow the psak and rationales of these Gedolim to rule stringently with “yellow cheese”. The Minchas Yitzchok was also quoted as saying “yesh makom l’hachmir” (cited in Shu”t Teshuvos V’Hanhagos vol. 2: 388).

[17] SeferHakashrus (Ch. 10: 50, footnote 126) quotes Rav Shlomo Zalman as being stringent as the high fat percentages used in modern day “yellow cheese” causes the taste to linger much longer, similar to real hard cheese. Yet, Me’ohr HaShabbos (vol. 3, Teshuvos - 38: 1) cites a different (albeit ultimately erroneous - see later on) reason entirely why Rav Shlomo Zalman was machmir, as nowadays, with modern day chemicals etc., cheese can be “aged as if 6 months” in a relatively short time, and therefore the common “yellow cheese” is considered as if it was already aged 6 months.Yet, two other reliable sources,Rav Aharon Pfeiffer’s KitzurShulchanAruch(on Basar Bechalav, vol. 1, Kuntress Habiurim pg. 138), and in KovetzMoriah(Teves5756, PiskeiHalachosshel HaGaon Rav Shlomo Zalman) both report that Rav Shlomo Zalman maintained that “yellow cheese” is not considered hard cheese, and no waiting period is required. However, they relate that he personally was indeed stringent. The HalichosShlomo(Moadim vol. 2, Ch. 12; 13, footnote 50) tries to synthesize all these accounts and opines that Rav Shlomo Zalman originally only mandated waiting after real hard cheeses. But, in his later years, after “it became difficult to tell the differences between cheeses”, he became more stringent and ruled as well for others. The only problem with this is that in Shu”tShavV’Rafa(vol. 2: 26), Rav Shmuel Auerbach shlit”a is quoted as saying that his father, Rav Shlomo Zalman, held that there is absolutely no reason to be stringent with ‘yellow cheeses” at all. This is also similar to what Rav Shlomo Zalman's son-in-law, Rav Zalman Nechemiah Goldberg shlit”a personally told this author, that his shver was only makpid on real 'Kashkeval' cheese, and not the ‘yellow cheeses” at all. This was further confirmed to this author by his son, Rav Aharon Goldberg, who actually stayed with and ate with Rav Shlomo Zalman in his final years. On the other hand, to further complicate matters, Rav Ezriel Auerbach shlit”a, was quoted as saying that his father always waited six hours after eating “yellow cheeses”. Quite fascinatingly, in the recently published Maadanei Shlomo (on Dalet Chelkei Shulchan Aruch), Rav Shlomo Zalman’s talmid, Rav Yerachmiel Fried (author of Yom Tov Sheini Kehilchaso) writes that he noted to Rav Shlomo Zalman in his lifetime that there were differing accounts of his true psak [which he writes that he really held that there is no issue but nevertheless the minhag in his house was indeed to wait], and concludes that Rav Shlomo Zalman did this on purpose; that he did not want to take a public stance and be machria one way or the other.

[18] See Shu”t Mishneh Halachos (ibid. s.v. uvadavar) who although ruling to be machmir like Rav Elyashiv and the Shevet Halevi’s psak, nevertheless concludes that if there are manufacturing dates printed on the cheese packaging, one may indeed rely on them. See also Kovetz M’Bais Levi (vol. 6: 5755- from Rav Wosner’s Beis Medrash) who concludes that one does not need to wait after “yellow cheese”. This is also corroborated (in Shu”t Shav V’Rafa ibid.) by Rav Shmuel Berman, (the Steipler Gaon’s son in law) who related that Rav Wosner told him explicitly that one does not have to wait after such cheeses.

[19] Shu”t Even Yisrael (vol. 9: 68, 2), Shu”t Shulchan Halevi (vol. 1, Ch. 22: 1), Shu”t Shav V’Rafa (ibid., quoting Rav Yonason Wiener).

[20] The Chazon Ish’s nephew (and Rav Elyashiv’s son in law) Rav Chaim Kanievsky shlit”a (see footnote 14) rules this way as well. See Shu”t Maadanei Melachim 87 & 88 for a possible explanation.

[21] Interestingly, Rav Blau zt”l related that he personally was stringent on waiting six hours since his rebbi did, and therefore he was beholden to as well, even though he held that there was no halachic reason to do so.

[22] As cited in Halichos Even Yisroel (pg. 230, footnote 21 s.v. v’seeper). This was seemingly the basis of his psak in Shu”t Even Yisroel (vol. 9: 68).

[23]Yad Yehuda (Yoreh Deah 89 Pirush Hakatzar 26). However, there is some contemporary debate as to his exact intent. See Rabbi Doniel Neustadt’s Daily Halacha Discussion (pg. 238: 22), Rabbi Binyomin Forst’s The Laws of Kashrus (Ch. 8: 2, 96), and Kovetz Ohr Yisrael (vol. 6: pg. 89, s.v. ulam).

[24]Including the Ben Ish Chai (ibid.), Rav Yosef Shalom Elyashiv (ibid.), Badei Hashulchan (pg. 63, Biurim s.v. v’chein), Avnei Yashpei (ibid.), and the Maadanei Melachim (Shu”t 91). They all write that there is no difference between melted or solid hard cheese concerning the waiting period.

[25] Including the Atzei HaOlah (Basar BeChalav 3: 17, Chukei Chaim 16), Rav Dovid Feinstein (cited in Shu”t Videbarta Bam (end 212, s.v. v’shamaati), Rav Ezriel Auerbach (cited in Kashrus in the Kitchen Q & A - Teshuvos pg. 216), Rav Yisrael Halevi Belsky (Shu”t Shulchan HaLevi ibid. s.v. zos), and in Kovetz Pri Temarim (vol. 5, pg. 128: 82).

This article was written L'zechus for Shira Yaffa bas Rochel Miriam v’chol yotzei chalatzeha for a yeshua teikif umiyad. 

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/.

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!
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Bava Kama 9 - 15

by Rabbi Moshe Newman  

For the week ending 11 June 2016 / 5 Sivan 57

Rabbi Zeira said, “One should add a third in order to beautify a mitzvah.” Bava Kama 9b 

Rashi explains: If one wants to buy a Sefer Torah (Torah Scroll), and he finds two to choose from, if one is more beautiful than the other he should add a third of the value and buy the more beautiful one. Rashi cites a beraita for this requirement to “beautify a mitzvah”: “The Torah states ‘This is my G-d and I will glorify Him’, which teaches us to be beautiful in the presence of G-d in mitzvah fulfillment. For example, one should have a beautiful Sefer Torah, a beautiful lulav, a beautiful talit, and beautiful tzitzit.”

Tosefot explains the obligation to beautify the mitzvah in a different manner, not in terms of adding a third more money, but to obtain a larger etrog. In the event that he finds one etrog that is small but kosher, he should beautify the mitzvah by buying a larger etrog, up to a third larger.

The gemara also records that in Eretz Yisrael it was taught in the name of Rabbi Zeira, “Until a third, from his own; after that, is from G-d”. Rashi elucidates this cryptic statement as follows: For the additional third of money that a person spends to beautify a mitzvah, he receives reward in the World-to-Come instead of this world. But if he spends more than an additional third, G-d will reward him in this world during his lifetime. Tosefot appears to concur with Rashi on this point. The halacha regarding “hidur mitzvah” — beautifying a mitzvah — is codified in the Shulchan Aruch Orach Chaim 656:1.
Rabbi Natan said, “From where do we learn that a person should not raise a ‘bad dog’ (i.e., dangerous) in his house, and that he should not put up an unsafe ladder in his house? The verse states “Don’t put blood in your house” (Deut. 23:8). Bava Kama 15b 

Although the verse specifically mentions only the mitzvah of building a ma’akeh (parapet) on the roof of one’s house to help prevent a person who goes there from falling and losing his life, Rabbi Natan teaches that this verse is also the source for not having dangerous objects around one’s house.

The Maharsha explains the need to teach the prohibition of ‘giving home to’ these additional potential dangers, in addition to the explicit need for the verse to teach the mitzvah of ma’akeh. A ma’akeh serves as protection for the dwellers of his household, who may go on the roof and risk the danger of falling off. Therefore a ma’akeh is needed. However, a dangerous dog is something he may want to have for protection against thieves and criminals, and is a creature well known to his family and would seemingly pose no danger to them. Likewise, a ladder that is not really safe is known by his family to be a potential threat, since they live there and know the unsafe state of the ladder. Therefore, members of his household will know to be careful with these potentially life-threatening items. Rabbi Natan teaches that it is nevertheless forbidden to possess these items in one's home, since they are dangerous by nature, an d thus pose a danger to guests and others who come to his house. In fact, they may even be considered a threat to the lives of his own household members, despite their awareness of the potentially harmful nature of these items.
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