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Dear Friends,

As we approach zman matan Torateinu, the theme of Jewish unity looms
large over any discussion of the chag. The importance of achdut can be

found among all of the Jewish holidays. We open our Pesach Seder with
a call for anyone in need to join us, and we include all four types of sons

. m
in our discusssions, regardless of their spiritual levels. On Rosh Hashana, i, L

we join together to proclaim Hakadosh Baruch Hu as our King, which is

meaningless without true unity — ein melech b’lo am, a King can only be Rabbi Robert Shur

crowned by His nation. Continuing on, we open our holy Yom Kippur

Series Editor, Benjamin & Rose

tefillot with a call to allow all to pray with us, even the sinners who may Berger Torah To-Go® Series

not be welcome the rest of the year. And on Sukkot, the Torah in Vayikra
23:42 describes the entire Jewish people sitting in Sukkot, from which
the Gemara in Sukkah 27b derives that the whole nation can sit together in one sukkah. Finally, on Shemini Atzeret we

are described as one nation among the nations of the world, unique and alone, when we dance in a circle around the
Torah, showing how we are all equally close and connected to Hashem and His teaching.

Yet Shavuot is perhaps most associated with the importance of Jewish unity. We all know Rashi’s famous comment

in Shemot 19:2 on the phrase “vayichan sham Yisrael neged hahar” which is in singular form, denoting that the Jewish
people were like one person with one heart. However, when one looks at that pasuk, the words preceding that part are
“Vayisu merifidim, vayavo’u midbar Sinai vayachanu bamidbar” — all are phrases in the plural, even up to the encampment
at the mountain. How are we meant to reconcile the beginning of the pasuk with Rashi’s explanation of the end?

Perhaps this is the difference between unity and conformity. The greatness of the Jewish people at Har Sinai was not
that they all thought and acted in unison but rather that despite their different attitudes and approaches, they still came
together as one. Our Father in Heaven doesn’t want us to all be clones, but rather to work together as one within the
framework of our various personalities and values. We come together not because it suits our individual interests but
because we have a sense of responsibility for every other Jew, despite our differences.

This is reflected in the contrast between the Egyptians as described by the banks of the Yam Suf as they were persuing
the Jewish people. The Torah records in Shemot 14:10 that the Mitzrim were chasing after the Jewish people, and Rashi
famously comments “b’lev echad, k'ish echad, with one heart, like one person” Why does Rashi change the order of unity
that he also uses for the Jewish people at Har Sinai but in reverse order, like one person with one heart? The Avnei Nezer
explains that the Egyptians weren't inherently united; rather they came together with common cause, b’lev echad, and
therefore they joined like one person. The Jewish people, however, are fundamentally different in their unity. It is not
based on shared interests, or agreements on principles. Rather, it starts with kish echad, a fundamental unity that is not
based on anything external. Having a shared purpose only follows after, b’lev echad.

The readership of Benjamin & Rose Berger Torah To-Go spans a diverse audience, with varying backgrounds, interests,
and approaches to learning. In our commitment to serve this broad community, we strive to feature authors and topics
that resonate with our diverse audience. For this Shavuot issue in particular, we have expanded our contributor base

to include distinguished Torah personalities from Israel and the UK, alongside the rebbeim and faculty of Yeshiva
University. We have also incorporated the Nasiach Bechukecha section, which invites readers directly into the YU

Beis Medrash, encouraging everyone to engage with primary sources and develop their own meaningful insights. This
diversity of voices and learning styles reflects our conviction that true Jewish unity celebrates our differences while
binding us together through our shared commitment to Torah.

As always, we hope these divrei Torah and insights uplift your chag and help you gain a better understanding of the
purpose and goals of the day. May we all experience our own personal Kabbalat HaTorah in the context of the national
Kabbalat HaTorah of the entire Jewish people together at the foot of the mountain.

n Rabbi Isaac Elchanan Theological Seminary



Dedication

Remembering Moish Kranzler z”1

I first met Moish Kranzler when I was 16-years-old, sitting
across the table from him in my admissions interview for
Yeshiva College. I remember watching his eyes slowly
scan my academic transcript, one that was filled with
grades that slid far down the backside of the bell curve.
The seconds of quiet seemed like hours, and with each
passing moment, I slid lower and lower into my chair. But
then Moish looked up. He closed my file folder, placing

it gently on the desk in front of him. He smiled at me and
with a warmth and sweetness that caught me completely
by surprise, he said, “So, Josh, I've heard that you're a
special kid. Tell me something that I might not see here on
this paper” In a matter of a single moment, Moish turned
my sense of shame into pride and my feeling of defeat
into dignity. For ten minutes, we spoke, we laughed, and
we played Jewish geography (a game at which he was the
undisputed GOAT). And when our short time together
that day ended, he stood up, thanked me for visiting with
him, told me he looked forward to seeing me on campus,
and then said, “T know that you are going to make all of us
at YU very proud.” With those few simple words, Moish
forever changed my life.

Opver the next 20 years, I learned that my Moish Kranzler
experience was not at all unique, for in fact, Moish had
dedicated his life to seeing the uniqueness in each and
every person. He opened the doors of Yeshiva University
to thousands of young people from across the globe. And
with his warmth, sincerity, encouragement, and kindness,
he impacted the trajectory of our lives in ways that we can

never accurately or fully explain.

In my adult life, I had the distinct privilege of working
closely with Moish on many communal and educational
initiatives. Through these projects, I observed first-hand,
his passion and insight, his wisdom and determination.
Moish believed in the strength of unity, the power of
kindness, and the beauty of community. He was a reliable
partner, a valued confidante, and a dedicated friend.

Since Moish’s passing, I have been wondering who to call
when someone needs help. I often find myself struggling
to identify the right person to reach out to when a cause
or issue needs attention. And while there will never be
another Moish Kranzler, I have found comfort in the
knowledge that the thousands upon thousands of Jewish
lives who were springboarded by the “lift” Moish oftered
now stand as living legacies of his life and stewards of the
causes he most valued. Moish’s memory will forever be
etched in our collective hearts and a good portion of our
successes will be an aliyah for his neshama.

May Hashem grant each of us the strength to carry on
Moish’s legacy, and perhaps most importantly, to live the
lives that will always make Moish proud.

To Faigy, Aliza and Shloimie, Yoni and Devon, Elisheva,
and David, we extend our most heartfelt condolences-
D2WM 1Y 52X XY 7in2 D2nX Ny DipRn

With profound respect,

Josh Kahane
Memphis, TN

The Benjamin and Rose Berger Torah To-Go Series * Sivan 5785 H



Introduction

Hearing Vol

isLi

eceiving the Torah was a
moment of divine revelation

nd human connection. When
we stood at Sinai, we did so “k’ish
echad b’lev echad”—as one person with
one heart (Rashi on Shemot 19:2,
citing Mekhilta d’Rabbi Yishmael).
That unity was not incidental—it was
essential. Torah could not be given
to individuals in isolation. It required
a people bound to one another in
responsibility and shared destiny.

The Gemara tells us that each person
serves as a guarantor for the other:
“Kol Yisrael arevim zeh bazeh”™—all of
Israel is responsible for one another
(Shevuot 39a). This idea, arvut, is
not merely a moral nicety. It is the
condition upon which revelation
was possible. Divine truth cannot be
housed in fragmented selves; it must
live within a collective committed

to compassion, accountability, and
mutual care.

In a world that prizes autonomy and
individual achievement, arvut asks

H Rabbi Isaac Elchanan Theological Seminary

something countercultural of us. It
demands that we see ourselves not
only as individuals with private lives,
but as part of a covenantal community
where the well-being of the other is
bound up with our own. It invites us
to live in the plural—to hear not only
our own voice at Sinai, but the echo of
our neighbor’s.

Shavuot challenges us to see

responsibility as expansive, not Rabbi Dr. Ari
burdensome. To care is not to be
weighed down—it is to be lifted Berman

President and Rosh Yeshiva,

by the knowledge that we do not Yeshiva University and RIETS

stand alone. Just as the people of
Israel carried each other through
the wilderness, so too are we meant happens again every time we choose
to carry each other through doubt, to show up for one another.

struggle, and joy. This Shavuot, as we celebrate the gift

In a time when the Jewish people of Torah, let us also recommit to the
face profound challenges and painful ~ gift of each other. Let us read our
fractures, the call to arvut has never story not just as a record of laws and

been more urgent. We stand together,  lessons, but as a guide to building lives
not just at Sinai, but in every moment  of shared purpose.

that demands courage, faith, and

love. Revelation is not behind us—it



| am a lin he
chain, entrusted
with passing down
our Mesorah to

he future leaders.

M YESHIVA
IVERSITY.

YU Rabbi Hershel Schachter
Rosh Yeshiva, RIETS

By advancing our academic excellence and providing a val
education, Yeshiva University is preparing the next generati
Jewish leaders for both personal and professional success,
transform their communities, our people and the world arou

With your generosity, we can meet the evolving needs of Yes
University and propel it to unprecedented heights for our Je
future. Please join us in achieving our $613-million campaign.

RISEU>

The Campaign for 613

GIVE TODAY AT YU.EDU/GIVE




and Medinas Yisrael

or days, I've mentally
replayed one of my favorite
religious experiences: the
scene of crowds walking
to the Kotel for netz davening on
Shavuot morning after a night
immersed in Torah learning. Every
street bustles with people from near
and far around Jerusalem, emerging
from alleyways and hidden corners—
all heading to one destination: the
spiritual heart of the Old City.

That’s also how I envisioned Har Hertzl
on Yom HaZikaron.

V’kach haya, that’s how it was, on our
aliyah to Har Herzl this morning.

Masses arrived from every corner of the
country. Travelers stepped off crowded
trains and buses while police guided the
tide of pedestrians. There were people
of every background and appearance—
some with long, tangled peiyot, others
in pressed button-downs; some covered
in tattoos. And everything in between.

n Rabbi Isaac Elchanan Theological Seminary

Volunteers from Yad Sarah stood in
rows, wheelchairs at the ready, prepared
to assist anyone with whatever they
needed. Bouquets of flowers were
handed out. Cold bottles of water
offered generously, again and again.

But there was no joy. No excitement.

This wasn’t a festival. It was the
opposite.

It was Yom HaZikaron—the national
gathering to remember our fallen
soldiers: who they were, what they
lived for, and what they died for. Eretz
Yisrael nikneit byisurim mamash, the
land of Israel is acquired through actual
suffering.

I am writing this article on Yom
HaZikaron 5785, standing at 1ap
T3, the grave of our son Binyamin

T n—surrounded by thousands doing
the same. It looks like there are more
that have gathered here today than
physically stood at Har Sinai. Masses
gathered united in connection, shared

Mrs. Jen Airley
Mother of fallen chayal Binyamin Airley
Hy"d
Founder, Beit Binyamin
International Speaker

loss, and kisufim (longing).

If there is any place in the world to
reflect on the essence of Shavuot, it is
here—on Har Herzl.

This mountain screams “naaseh
v'nishma”—first we will act, then we
will understand. This is a place where
responsibility isn’t theoretical. It is
lived.

Har Herzl teaches us the meaning
of arvut. Here, there is no boundary
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between self and nation. No limit to
what one will give—even life itself—for
another Jew.

Each soldier buried here lived and died
as a guarantor—an arev—for their
brothers and sisters. They embodied
the deepest expression of arvut: mutual
responsibility, self-sacrifice, and
unwavering love for Am Yisrael.

None of the soldiers buried here went
to fight because they love war.

They fight because they love Am Yisrael.
It’s a sacred responsibility.

Binyamin not only defended his people
physically, but like all of Am Yisrael, he
understood his spiritual responsibility
for another. While fighting in Gaza,
Binyamin wrote the following in his
notebook:

0™MNM MWWIRAN MK 0050 "X
-wn ny,na nnd i 53 Sy ,mrwd
mpmna P 1m0 mndd navb mba
TNSH TTNANMD ,mmpna Y120 paTaw
XM
When all this is finished—after recovery,
after returning to routine—we must be
like the silkworm. That is, to sit and learn
Torah, to enjoy its sweetness, to immerse
in the mikvah, to find solitude, to learn
Gemara.

Binyamin grasped something profound:
After I finish my job of protecting and
taking care of my responsibilities for
Am Yisrael during war on the battlefield,
then I can return to the idyllic life. This,
too, is our job for Am Yisrael.

We recall heroes from this war: Elisha
Lowenstern, Yosef Geladia, Yakir
Hexter, Moshe Schwartz, Eli-Mo
Zimbalist, Rav Avi Goldberg and
thousands more on7T op ' who learned
Torah both in yeshiva and on the
battlefield. That is also arev: sweetness
and bond born not only of duty but of

love.

m Rabbi Isaac Elchanan Theological Seminary

There is so much to learn from these
giants.

And now, as I stand waiting for the siren
to wail—ushering in a nnnT NpT, a two-
minute moment of stillness honoring
25,420 soldiers—the crowd softly sings
songs of ge’ulah, tefillah, kedushah,

and longing. It’s as if Binyamin himself
curated the playlist: anavim, the Baal
Shem Tov’s niggun, v’hi sheamda, titen
acharit. This kumzitz has been going

on for over an hour. (Everyone arrives
early for the massive crowds—and then
waits, standing, nearly two hours before
the siren.)

That’s when I realized: at Har Sinai,
when the world stood still and the
heavens trembled, we did not receive
the Torah as individuals.

We stood together.

That’s why Rashi interprets “0w 110
00 ™ PXw”—“And Israel encamped
there, opposite the mountain’

]

in the
singular: “TIX 252 X WX3.” —“As one
person with one heart.” Only in unity
could the Torah descend to this world.

Shavuot is not just about studying
Torah. It’s about living Torah—
together. It’s about recommitting not
only to personal growth but to our
national soul.

At Har Sinai, we received more than
mitzvot—we entered a covenant: a
binding, eternal agreement between
God and klal Yisrael, and among every
Jew. That is the foundation of arvut.
The Midrash Tanchuma (Yitro 9)

« 7

teaches: “v'naasu agudah achat”™—only
when the people stood as one was the

Torah given. Without unity, it remains
suspended in potential, waiting for a

people worthy of it.
Chazal (Shevuot 39a) declare: “kol

Yisrael arevin zeh bazeh”—each Jew is a
guarantor for one another. We often see

arvut as spiritual—bearing another’s
sin—but it is also physical, emotional,
and national.

Yes, protecting and defending. But also
caring and tending to another’s regular
needs. Feeling another’s pain. Being that
listening ear. Lifting each other up.

Shavuot marks not only the anniversary
of receiving Torah but of becoming a
nation of “arevin zeh bazeh”—bound

in mutual responsibility. A process that
began with galut and geulat Mitzrayim,
climaxed with Matan Torah at Mount
Sinai, and thereby continued with the
instruction and building of the Mishkan
for the Shechina to rest upon it.

At Sinai, what made us worthy was not
intellect or piety but our collective vow:
“na‘aseh v'nishma”—we will do, and we
will listen. Not “I will do,” but “we will
do.” We act for one another, carry one
another, and stand as guarantors—
arevim—for each other.

Here on Har Herzl, that covenantal
truth is carved into the earth. These
soldiers fulfilled na'aseh: they acted,
they sacrificed, and they upheld a
Torah of unity and arvut. Their sacrifice
compels us to do the same.

It’s getting closer to the siren. A half
hour to go. The niggunim now are
Shabbat songs. Thousands singing Lecha
Dodi, Kah Echsof, Mizmor L'David.

Shabbat. Another communal
responsibility. The Zohar says:

T KD T mnm L ORIWD minn Xn naw
.0b XOX K71

Shabbat is a gift to Israel... and this gift is

not for individuals, but for the collective.

The Zohar’s framing emphasizes
that Shabbat is a shared spiritual
gift—not just a personal retreat. Our
full experience of Shabbat depends
on others joining us: Guests, meals,
learning, Torah reading, and minyan.
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All are built into the system of Shabbos
Kodesh.

Soon the siren will wail. My heart
pounds; my hands tremble.

On a personal note, this was the initial
reason we built Beit Binyamin, a retreat
center we opened in Tzfat one year ago.
Months after our Binyamin was killed,
we wanted to open a learning center

for non-religious soldiers—young men
who, in the heat of battle, had been
inspired to put on tzitzit and tefillin and
chant verses of Tehillim as a rallying cry,
yet lacked even a basic understanding of
Halacha to give that spiritual awakening
lasting meaning. My husband, Rob,

and I felt an obligation of sharing
ta'amu ureu ki tov Hashem, try and see
that Hashem is good, with those who
didn’t “know” Hashem months earlier.
Fast forward a year and a half since the
original idea, Beit Binyamin has hosted
hundreds (likely well over a thousand)
of those directly affected by war—
pampering them, supporting them,
helping their healing process physically
and soulfully—all with niggunim,
Torah, Tzfat air, holiness and love.

n Rabbi Isaac Elchanan Theological Seminary
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It’s not enough to feel compassion.

It’s not enough to wish each other

well from a distance. We are called to
act—to stand up, step in, and carry each
other when needed.

Because that is what Hashem wants
from His people.

That is how we live the Torah in this
world.

A few months ago, I spoke to a
particular group of Magen David
Adom employees and volunteers who
stand here through every funeral, at all
hours, in heat, cold, or rain. They have
attended hundreds of funerals on Har
Hertzl since October 7th, sometimes
multiple consecutively. They have borne
witness to unending pain and grief.
Within MDA, this group is called "wix
ann, People of the Mountain, clearly
referring to this mount.

I blessed them that in the merit of their
dedication to Am Yisrael, their chesed
shel emet, and their selfless kindness,
they should also be the ones to escort
the families in song from Har Herzl

to Har HaBayit, and ultimately to be

T AR 1RA 1T W 1131

wo1'n7 DITN

reunited with their loved ones at the

time of onnn n™nn.

Like the Hakhel gathering (Devarim
31:12), thousands of men, women
and children gathered here together
on the mountain, “I'maan yishme'u
ul'ma’an yilmedu”—"to hear and to
learn,” recalling and learning from the
greatness of those who exemplified in

arvut.

May we all be zoche that this siren will
be replaced with the shofar blast of
Redemption.

If not now, then soon—~bchol yom

achakeh lo.

This article is dedicated to the quick and
full recovery of yawrox na mww annw
Nv»

As a MDA medic, doula, community
chessed queen, wife, mother and
grandmother of many, she lives the life

of caring and tending to the needs of the
Am, well before any personal needs. X197
17na Andw
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Our Boundaries
On Commun“['Responsmlllty

ang‘_

n September 30th,

2024, just a few days

before Rosh Hashana,

Rabbi Aryeh Lebowitz,
Abraham Arbesfeld Torah Dean of
RIETS, delivered a Sichas Mussar titled
“Turning Twitter into Mishnah Berurah.
For someone like me—someone far
too conversant in the underbelly of
social media—his words hit hard. Rabbi
Lebowitz explained why he deleted
his personal Twitter account (now X),
and how he repurposed that time to
give a daily Mishnah Berurah shiur. “It
has been life changing,” he reflected.
“Instead of going to sleep with some
inane meme or aggravating piece of
lashon hara, I go to sleep with a three-
point summary of halacha in my mind.”

As someone who has gone to sleep with
plenty of memes—many inane, some
worse—and more than his fair share of
lashon hara scrolling, Rabbi Lebowitz’s
words gave me pause. And rightly so.

I may be uniquely qualified to speak

to the sheer ugliness and addictive
waste of time that social media can be.
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It’s a sad expertise, but an expertise
nonetheless. So I listened to Rabbi
Lebowitz’s shiur twice. Not defensively,
but openly. And I asked myself: so, nu,
why do you still post?

Rabbi Lebowitz’s decision is not only

understandable—it is deeply admirable.

His choice to trade distraction for
devotion is a model that speaks for
itself. But I've come to believe that
there’s more than one way to be
responsible. And so, what follows
is not a rebuttal or response, but a
complementary reflection.

At the heart of the question is this: who
do we feel responsible for? Because
that’s the real crux of it. I worry that in
the Diaspora, we're gerrymandering
the lines of Jewish responsibility. And I
mean that quite literally.

Gerrymandering—the deliberate
redrawing of political boundaries

to favor one group and exclude
others—has become an unfortunate
metaphor for the way some Jewish
communities define “community”
itself. We draw lines—ideological,
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educational, social—and then quietly
label everything outside of them as not
our problem. Our school, our shul, our
neighborhood, our hashkafah. We don’t
say it aloud, but we all know the map.

Especially in the Diaspora, the lines
have become increasingly narrow. I
used to think the blame for Jewish
disaffiliation lay mostly outside our
walls—societal trends, secularism,
assimilation. But now I think a large
share lies within. The most insular
corners of observant Judaism often fail
to cultivate a vision for all of the Jewish
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People. And if not from within the beis
midrash, then where?

And so, I've stayed on social media—
not in defiance of Rabbi Lebowitz’s
message, but in deep appreciation of its
truth, while recognizing that there may
also be another path.

Because for all its toxicity, social
media also offers the chance for
cultural translation. For reaching past
the borders of your own community
and transmitting something deeper,
something sacred, in a language
someone else can understand.

On a recent 18Forty series, we explored
“Jewish Outreach”—and we deliberately
avoided the term “kiruv” Why?

Because this isn’t about outreach as
programmatic recruitment. It’s about
cultural translation. It’s about language,
resonance, and empathy.

Frieda Vizel, a former Satmar Hasid and
brilliant cultural observer, introduced
me to this term: cultural translation.

It’s what she does in her work trying

to foster a deeper understanding,
appreciation and respect for Hasidic

life to broader audiences, and it’s what

I think Torah itself demands of us. Not
merely translating words, but translating
experience; expressing the inner world
of Jewish values into a register someone

Scan the QR code
above to listen to Rabbi
Bashevkin's interview with
Frieda Vizel
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outside your community—or even
outside the faith—can feel, if not fully
grasp.

Douglas Hofstadter, in his book Le Ton
Beau de Marot: In Praise of the Music
of Language, explores this very idea
through the seemingly simple task of
translating a single French poem. But
the book isn’t really about poetry. It’s
about whether you can capture the
essence of an experience in another
language, another cultural framework.
His answer, in essence, is mystical:

the translator must find a way to let
the inessential (the words you use)
carry the essential (the idea you're
transmitting). A kind of alchemy.

And this mystical alchemy is at the heart
of the Jewish mission itself. When the
Torah (Gen. 12:3) says of Avraham,
venivrechu vecha kol mishpechos
ha'adamah—that all the families of the
earth will be blessed through you—it’s
not about universal conversion. It’s
about universal resonance. That through
our story, others might discover their
own. That’s cultural translation. That’s
arvus.

On Shavuos night of 1804, Rebbe
Nachman of Breslov shared a

Torah insight regarding the nature

of translation, later published in
Likutey Moharan #19. Translation,
explains Rebbe Nachman, isn’t

just a communication tool—it’s a
metaphysical transformation. As

my dearest friend and teacher Reb
Joey Rosenfeld once wrote, for Rav
Nachman, “the light of translation is the
possibility of the essence undergoing
a process of change so significant that
it can now be found in the inessential,
yet through some impossible power, it
retains its essential nature.”

‘We need this now more than ever.
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Therefore, the Torah states: “Your money
you shall not give with interest; I am the
Lord your God, who brought you out of
the land of Egypt to give you the land of
Canaan, to be your God.” What is the
connection between this and the statement
“to give you the land of Canaan, to be
your God”? The explanation is that when
Israel entered the land, they became one
unified people. Evidence for this is that
before Israel crossed the Jordan River and
entered the land, they were not punished
for hidden sins, and when they crossed
over they became mutually responsible
for one another. This shows that Israel did
not become mutually responsible (arevim)
until they were united as one people. The
term “mutual responsibility” (arev) implies
being intertwined with one another. Israel
did not become fully connected as one
unified people until they entered the land,
were together in the land, and had one
unified place—the Land of Israel. Through
the Land of Israel, they became completely
one people. Therefore, it is also written
“to be your God,” as they have one God.
Consequently, “your money you shall not
give with interest, and your food you shall
not give with usury.”

The Maharal, in the sixth chapter of



Kohanim turn Twitter
into Mishnah Berurah.

Converts know how to
translate Mishnah Berurah
into Twitter.

Netiv Tzedakah, offers a striking insight:
the halachic concept of arvus—mutual
responsibility—only truly came into
force when the Jewish people entered
the Land of Israel. Exile is an individual
story, but Israel is a shared story.
Diaspora Jews might pray together,
learn together, even hurt together—but
only in Israel are we legally, spiritually,
and metaphysically one people. In exile,
we build communities; in Israel, we
build a nation. Arvus isn’t just a halachic
formality—it’s a spiritual chemistry that
can only be catalyzed by shared soil.
Rav Avraham Borenstein of Sochatchov
(1838-1910) in his responsa Avnei
Nezer (O.C. 314) explains that it’s only
in the Land of Israel that the Jewish
people become a singular body. Rav
Soloveitchik echoed this in his Yahrzeit
shiurim: a people, a covenant, a fate—
formed not in abstraction, but in the
land of Israel.

Scan the QR code
above to listen to Rabbi
Lebowitz’s sicha on Turning
Twitter into Mishna Berurah

In the Diaspora, that temptation is
much stronger.

And so we return to Torah transmission.

Who are our transmitters?

Two demographics sit at the heart

of Torah development: Kohanim

and converts. Matan Torah is told in
the parsha of Yisro—a convert. The
definitive translation of the Torah into
Aramaic is by Onkelos—a convert. The
bedrock of the Oral Torah is Rebbe
Akiva—descended from converts.

And yet Torah is also protected by
Kohanim—holy, bounded, and
insulated. The first name in the chain

of mesorah in Pirkei Avos is Shimon
HaTzaddik, a Kohen Gadol. In Malachi
2:7 it states, “NYT-11MW? 172 Mo "D

1an Wp2 im™— For the mouth

of the Kohen guard knowledge, and
people seek Torah from his mouth.”
The Kohen, elevated through lineage
and ritual purity, embodies the sanctity
and stability of Jewish tradition. He is
entrusted with preserving the unbroken
transmission of the Torah—not by
innovation, but by fidelity. Kohanim
represent the gravitational pull of Torah
inward—toward the holy, the inherited,
the insulated.

But preservation is only half the story.
Without Kohanim, Torah might lose its
purity. Without geirim—converts and
cultural translators—it might lose its
reach.

Kohanim are guardians. Converts are

translators. Kohanim turn Twitter
into Mishnah Berurah. Converts know
how to translate Mishnah Berurah into
Twitter.

And we need both. We need those who
preserve—and those who expand.
Those who sanctify—and those who

sweeten.

We often translate arvus—Kol

Yisrael areivim zeh bazeh—as mutual
responsibility. But perhaps there’s
another layer hidden in the word areiv.
In Birchas HaTorah, we pray v'haarev
na, that Torah should become sweet in
our mouths. The same root—21y. What
if arvus isn’t just about responsibility,
but about making Torah sweet for one
another? To be areiv to someone else

is not just to answer for them in court,
but to make their experience of Judaism
more resonant, more palatable, more
alive. We are not only accountable for
each other—we are flavor-bearers for
one another’s faith. To be responsible
for another Jew is to help them taste the
beauty, to carry Torah in a tone they
can recognize as their own. We are not
merely transmitters of truth—we are

translators of sweetness.

That’s why I'm still here. That’s why

I still post. Not to replace the beis
midrash, God forbid, but to accompany
it. To extend its reach. To help build
bridges between those inside and those

just outside the door.

So maybe, on some days, I'll fall asleep
with Mishnah Berurah on my mind. And
on others, with a meme. But if I'm lucky,
one day someone will scroll through a
post and see, in those pixels, a window
into a world that was once foreign—and

now suddenly feels like home.
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Easy, Breezy Shavuot: Celebrating with Tnuva

EFFORTLESS DAIRY DELIGHTS FOR SHAVUOT

Crunchy Israeli Salad with Quark

Serves: 6 Fleishigs Issue #59

Za'atar Feta Salad

Serves: 6-8 Fleishigs Issue #36

A creamy base is all the rage and don't skimp on the herbs — it
makes this dish pop!

Persian cucumbers, diced
firm tomatoes, diced
radishes, diced
scallions, thinly sliced
% cup mixed chopped herbs (parsley, _
dill and/or cilantro) 7 c 2
Juice of 1lemon

% teaspoon kosher salt, plus more to taste
3 tablespoons extra-virgin olive oil

1 (8-ounce) container Thuva quark
Freshly ground black pepper, to taste

1. Toss cucumbers, tomatoes, radishes, scallions and herbs with
lemon juice and salt.

2. Spread quark onto a serving plate or platter, then top with
salad. Drizzle with olive oil and a sprinkle of pepper. Season with
more salt, to taste.

RECIPES ORIGINALLY PUBLISHED IN

Fleishigs

This is an Israeli take on the classic Greek salad — there’s saltiness
from the feta, freshness from the vegetables, tanginess from the
vinaigrette and texture from the roasted chickpeas.

FOR THE VINAIGRETTE:
% cup olive oil
% cup fresh lemon juice
1 tablespoon balsamic vinegar
1 tablespoon honey
1 clove garlic, minced
1%, teaspoons za‘atar, plus more for garnish
% teaspoon freshly ground black pepper
% teaspoon kosher salt

FOR THE SALAD:
6 cups mixed greens
1% cups sliced tomatoes
2 Persian cucumbers, sliced
% cup olives
1 cup crumbled Tnuva feta cheese, divided
1% cups Roasted Chickpeas

1. For the vinaigrette, add all ingredients to a jar, seal tightly and
shake until fully emulsified.

2. Toss greens, tomatoes, cucumbers and olives in a large bowl.
Add % cup feta and vinaigrette; lightly toss to coat. Top with
remaining % cup feta and a sprinkle of za‘atar.




Creamy Beet Pasta

Serves: 8 Fleishigs Issue #59

This dish is inspired by Fiori at the Jerusalem First Station (a touristy
spot for dining, music and events), which is in walking distance to
the Inbal, where we typically stay when we visit Israel.

1 pound uncooked pasta of choice 1.
2 tablespoons extra-virgin olive oil FATNUVARL
3 cloves garlic, thinly sliced et
10 ounces cooked beets ﬁ
% cup whipped cream cheese " 7ises f
% cup goat cheese ";‘Tﬂll\ﬂ

% cup grated Parmesan cheese, o =,
plus more for serving ﬁ
% teaspoon kosher salt :
% teaspoon freshly ground black pepper \;‘?’
Crumbled Tnuva goat cheese, for garnish
1. Bring a large pot of salted water to a boil and cook pasta until al
dente. Reserve 1 cup pasta cooking water, then drain the pasta and
return it to the pot.
2. While the pasta cooks, heat oil in a skillet over medium-low

heat. Add garlic and cook until golden brown, 1-2 minutes; set
aside.

3. Add cooked beets, cream cheese, goat cheese, Parmesan, salt,
pepper, % cup reserved pasta cooking water and browned garlic
(with the oil) to a blender; blend until smooth.

4. Toss beet sauce with cooked pasta to fully coat. If pasta has
cooled, stir it over low heat, adding a splash or two of remaining
reserved pasta cooking water, as needed, to thin the sauce.

5. Garnish with crumbled goat cheese, toasted walnuts and a
drizzle of balsamic glaze.

~ A \ - v Bk

Spinach Artichoke Quiche

Serves: 6-8

Fleishigs Issue #47

Spinach and artichoke go hand in hand in so many recipes, and
this crowd pleasing quiche is no different! Serve warm or at room
temperature.

NOTE: You can also use jarred or canned artichoke hearts for
this recipe.

FOR THE TOPPING:
% cup Tnuva butter
% cup bread crumbs
% cup grated Parmesan cheese

FOR THE QUICHE:
1 frozen Tnuva pastry sheet
1 (10-ounce) package chopped frozen spinach,
thawed and squeezed
1 (10-ounce) package frozen artichoke hearts,
thawed and chopped
% cup shredded mozzarella cheese
% cup Tnuva feta cheese
% cup grated Parmesan cheese
4 eggs
Y2 cup sour cream
% cup whole milk
% teaspoon garlic powder
1 teaspoon kosher salt
% teaspoon freshly ground black pepper

1. For the topping, heat butter in a skillet over medium heat. Add
bread crumbs and toast until lightly golden brown. Toss with % cup
Parmesan cheese; set aside.

2. Preheat oven to 425°F. Place pastry sheet in a pie pan and crimp
edges. Place pie pan on a baking sheet and prick center of pastry
with a fork. Bake for 10 minutes, then set aside to cool. Lower oven
temperature to 375°F.

3. Mix spinach, artichoke hearts, mozzarella, feta and Parmesan
cheese. Add to the cooled pie shell.

4. In the same bowl, mix eggs, sour cream, milk, garlic powder,
salt and pepper until well combined, then pour mixture into the
pie shell. Top with toasted bread crumb mixture. Cook for 40-
45 minutes, until golden and set. Let cool for 15 minutes before
slicing.




AN ACT OF KINDNESS,

GUARANTEEING MASHIACH

here is an oft quoted Gemara

(Shevuos 39a), that says the

Jewish people are guarantors

for each other regarding the
observance of the Torah.
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“And they shall stumble one over the

other,” a man due to the sin of his

brother. This teaches that all of Israel are

guarantors for one another.

This principle plays out in several
ways—for example, a person who has

Why does the Gemara
choose the model of a
guarantor to define our
responsibility for one
another?

m Rabbi Isaac Elchanan Theological Seminary

already recited Kiddush can still recite it
again on behalf of a friend who is unable
to do so.

The relationship between the people
of Israel and the Torah—and with one
another—is described in a strikingly
unique way.

A guarantor, also known as an arev, is a
third party who assumes responsibility
for a debt if the original borrower fails
to repay the lender. This is a startling
formulation. Why does the Gemara
choose the model of a guarantor

to define our responsibility for one
another?

R Noson Breslover (Liktuei Halachos,
Arev 4) explains the depth of this
relationship:
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For everything has its root in the Torah,
and the concept of mutual responsibility
has its root in the collective acceptance
of the Torah, as our Sages of blessed



memory have said, that all of Israel are
guarantors for one another. The essence
of this mutual responsibility is needed
particularly in situations where there is

a concern of deviation, denial, or heresy.
Since the primary fulfillment of the Torah
is required specifically in this world of
action, which is a place where the forces
of impurity and the opposing forces have
significant influence ... Because of this, a
person is in great danger, and therefore,
great mutual responsibility is needed to
merit fulfilling the Torah. This is why
God, blessed be He, gave the Torah only
when all of Israel were guarantors for one
another.

An arev is necessary in a transaction
any time there is a potential for the
debtor to possibly change or deny the
terms of the loan. When Hashem gave
us the Torah, it was with full awareness
that this is a world that can sway us.
The human condition is fraught with
temptations, moments of weakness,
conflicts of interest. Therefore, we
knew that each one of us would need a
guarantor, an arev. Our performance of
the Torah, and the ability to continue
until the endgame, to bring Mashiach,
depends on our shared guarantorship.

Anytime we utilize a concept, we need
to trace it back to its first reference in
the Torah to understand it. Shockingly,
the first time we encounter the concept
of an arev (erarvon) is in the story of
Yeuhda and his daughter-in-law, Tamar
(Bereshis 38:17-26). To guarantee
payment, Yehuda gives her his signet
ring and staff as collateral. Though

he could have denied his obligation

later, these items served as powerful
reminders of his responsibility. Yehuda
ultimately acknowledges his debt and
fulfills it. From this act of accountability,
the lineage of King David—and
ultimately the Messianic line—emerges.

Yehuda then becomes an arev that
Binyamin will descend to Mitzrayim
and return. Yehuda assures his brother’s
safe passage. Yehuda emerges later

as the guarantor who assures that
Binyamin will not remain a slave in
Mitzrayim (Bereshis 43:9).

A person can become an arev when
someone else gives a loan in his
presence, and the arev says (or
somehow or another indicates), “I

will guarantee the loan” (see Aruch
Hashulchan, Choshen Mishpat 129). We
learn the laws of guarantorship from
Yehudah. The people of Israel accepted
the Torah collectively, with each
individual becoming a guarantor for the
other.

Rav Nosson Ibid (4:9) further explains
every time someone gives money as a
loan, something dramatic happens:
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See more shiurim and articles from
Rabbi Boshnack at www.yutorah.org
/teachers/Rabbi-Reuven-Boshnack
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Therefore, at the time of giving money, no
formal acquisition is necessary, because
at the time of giving money, the lender
performs an act of kindness with the
borrower. Through this act of kindness,
the aspect of the spirit of the Messiah is
drawn, from which all kindness flows, as
in the verse, “and shows kindness to His
anointed.” When the Messiah comes,
it will be fulfilled, as it is written, “For
I said, the world is built on kindness,”
which refers to the kingdom of David, the
Messiah. Therefore, at the time of giving
money, mutual responsibility is established
without formal acquisition, as mentioned
above. However, when it is not at the time
of giving money, a formal acquisition
is required, because the acquisition
ensures that the matter is established and
unchanging. This corresponds to drawing
the sanctity of the spirit of the Messiah,
through whom the essence of faith is
upheld.

David Hamelech said, “The world

is built through kindness” (Tehillim
89:3). Every time there is an act of
guarantorship, of arevus, there’s a

little bit of King David’s spirit, a little
Mashiach energy, that is revealed.
When a person guarantees a loan, what
does he stand to gain? Nothing! Itis a
complete chesed. Olam chesed yibaneh.

Our kabalas HaTorah means that we

are mutual guarantors, committed to
supporting one another. Recognizing
that each of us will face challenges

and moments of doubt, we commit to
keeping each other accountable, just as
Yehuda did. Like Yehuda, we will ensure
that our brother rises from difficult
circumstances. Through this merit, we
will emerge from exile together, united

by the spirit of chesed.

The Benjamin and Rose Berger Torah To-Go Series * Sivan 5785 m



Mutual

Responsibility:

Lessons from Loan Guarantees

here is a profound connection

between the concept

of arevut (guarantor) in
Jewish law and the pivotal moment of
Shavuot, when the Torah was given
at Mount Sinai. The Talmudic sages
teach us "Kol Yisrael arevin zeh bazeh"
— all of Israel are guarantors for one
another — a principle that originated at
that transformative moment when our
ancestors stood "as one person with
one heart" to receive the divine word.

Those who studied daf yomi a few
months ago (end of Bava Batra)
encountered the concept of the "arev,"
or guarantor, who accepts responsibility
for the loan of another, thereby
becoming liable to pay in the event of
default. While this legal mechanism
appears in many justice systems, Jewish
tradition infuses it with deeper spiritual

m Rabbi Isaac Elchanan Theological Seminary

and communal significance. Shavuot
commemorates not only receiving the
Torah but also entering into a collective
covenant where each individual
became responsible for the spiritual
and material wellbeing of every other
member of the community.

The early commentaries of the medieval
era all assumed that some prior
premise was needed to explain the
binding liability of the arey, and they
clashed notably as to what that was,
producing no fewer than six theories.
To mention just some of those:
Maimonides felt it was a function of
the verbal commitment the guarantor
expresses at the time of the loan,
while others disputed that mere oral
declarations were sufficient to create
binding liability.! R. Asher (the Rosh)
is understood to have a more complex

Rabbi Daniel Z.

Feldman
Sgan Rosh Kollel, Bella & Harry
Wexner Kollel Elyon
Rosh Yeshiva, RIETS
Rabbi, Ohr Saadya, Teaneck, NJ

position: the guarantor is, through his
commitment, linked to the borrower;
when the borrower receives the funds, it
is equivalent to the guarantor receiving
them also (together with the liability
to pay them back).? The Rashbam, by
contrast, sees the lender as the one
connected to the guarantor; since he
only acts based on the assurance of
the arey, it is as if the lender acts as his
agent, on his instruction.’ Accordingly,
the arev is responsible to compensate
the lender for his outlaid funds, if the
borrower does not pay them back.
According to the Ritva (based on a
statement that appears in the Talmud),



meanwhile, the mechanism is especially
interesting: the arev is liable to pay

for the loan because he actually did
receive something from the lender —
the satisfaction of knowing the lender
trusted him enough to lend to another
on his word.*

What is truly remarkable about the
concept of arevut is that the Talmud
derives this binding legal principle not
from a legislative section of Torah but
from a profound narrative of familial
commitment. In Parashat VaYigash,
Judah pleads with the Viceroy of Egypt
(unaware that he is his brother Joseph)
for the release of Benjamin. With
heartfelt conviction, he declares, "For
your servant has pledged himself (arav)
for the lad" (Gen. 44:32). This echoes
his earlier promise to Jacob: "I will be
pledged for him (e'ervenu)" (Gen. 43:9).
The Talmud identifies this declaration
as the textual foundation for the binding
nature of loan guarantees.

This point takes on more depth

when it is integrated with the various
theories of the commentaries as to
how the concept of arev functions. If

it is somehow the case that a verbal
declaration of guarantorship is binding,
or that the guarantor can connect

with the borrower so that the latter’s
benefit is identical to his own, or that
conversely he can connect with the
lender so that the lender’s outlay is his
own, all of this is possible because of the
trust Judah evoked within Jacob.

Apparently, whatever the concept may
mean in secular law, Jewish law does not
see the guarantor as simply covering the
debt. He is taking on an interpersonal
identification in a complete sense, one
that exists because it was modeled

by a biblical figure who had been
through, at that point, many episodes
of intense interpersonal drama. He had
seen a brother sold into slavery, as a

result of his own exhortations to other
brothers who had been prepared to kill
him; could he have done more? (One
opinion in the Talmud suggests he had
been a dreaded compromiser who must
not be praised.) He had subjected a
virtuous woman to a trial over actions
for which he was responsible, and
ultimately had to come forward to spare
her unjust execution. When he spoke
of accepting responsibility, what power,
what life experience, informed those
words?

Consider one more element: the view
of the Ritva, that the arev is bound by
the measurable value he gets from the
confidence of the borrower. This too,
must have been extracted from Judah’s
exchange. The moment his words struck
a chord within Jacob, when he moved
from refusal to acceptance, because of
Judah’s trustworthiness, a genuine bond
was formed.

This can perhaps be discerned in a
statement Judah makes to Joseph:
“For how can I go back to my father
unless the lad is with me?” (44:34).
Commentaries note that this seems
to be an unnecessary addition to his
previous point. However, it may actually
be the essence of his point: the faith
my father has placed in me, and my
complete commitment to that trust,
is what has bonded me fully to my
brother.

This notion of absolute interpersonal
responsibility as a reflection of the
connection an individual can feel for
another, and all of the implications it
can bring with it, is an ideal that Judah
displays, and that makes all kinds of

meaningful unity possible.

This individual act of arevut foreshadows
the collective guarantee that would

later emerge at Mount Sinai during

the revelation celebrated on Shavuot.

At Sinai, the Jewish people stood
together—"k’ish echad b'lev echad" (as
one person with one heart)—to receive
the Torah. According to the Midrash,

it was at this moment that each Jew
became an arev for every other Jew. The
Talmud in Shevuot 39a teaches that all
Jews were present at Sinai—even souls of
future generations—and all entered into
this mutual guarantee.

Just as Judah's verbal commitment
created a binding obligation

that transcended mere financial
responsibility and encompassed his
entire being, so too did the Sinai
covenant establish a spiritual, moral,
and practical responsibility among all
Jews throughout time. The personal
guarantee of Judah became the template
for the national guarantee at Sinai.

These diverse approaches to
guarantorship illuminate different
aspects of both individual and collective
responsibility. When Judah declared
himself an arev for Benjamin, his
commitment contained elements of

all these theories: he made a verbal
declaration (Rambam), he connected
himself to Benjamin's fate (Rosh), he
instructed Jacob to act on his assurance
(Rashbam), and he received the benefit
of Jacob's trust (Ritva).

At Sinai, these individual elements

of arevut became the building blocks

of a national covenant. The collective
guarantorship established then—which
we celebrate on Shavuot—transformed
the Jewish people from a collection of
individuals into a unified spiritual entity
with profound mutual responsibility.
This responsibility extends beyond
financial matters to encompass spiritual,
moral, and material wellbeing, creating
a model of communal cohesion that

has sustained Jewish identity across
millennia.
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Endnotes

1. Maimonides’ view of guarantorship
emerges primarily from two key sources

in his legal code Mishneh Torah. In Hilkhot
Malveh ve-Loveh 25:2, he establishes that

a guarantor becomes obligated without
requiring a formal kinyan (act of acquisition)
when the commitment is made at the time

of the loan. But his fuller position is revealed
in Hilkhot Mekhirah 11:15-16, where he
writes: “One who obligates himself financially
to another without conditions... becomes
obligated, for this is similar to how a guarantor
becomes obligated.” Kesef Mishneh explains
that Maimonides viewed this as functioning
through a form of acknowledgment (odita).
Ketzot HaChoshen (40) observes this
connection, though Shakh (40:7) questions
this interpretation. From these sources, we see
Maimonides held that the guarantor’s verbal
commitment itself creates the obligation, and
this commitment doesn’t depend on receiving
anything tangible in return. This is consistent
with his broader legal philosophy that

certain verbal declarations can create binding
obligations without formal acts of acquisition.

2. The Rosh’s position on guarantorship
appears in his commentary to Kiddushin
(1:6), discussing the case of “Give a maneh
to so-and-so and [ will become betrothed to
you.” He writes: “When he gave the maneh
to that person, [and then] said “You are
betrothed to me with the maneh I gave to
so-and-so, she is betrothed through the law
of the guarantor.” Kehillat Yaakov (Kiddushin
12) interprets this to mean that the Rosh
viewed the guarantor as being considered to
have personally received the money given to
the borrower. This is further evidenced by

the Tur (Even HaEzer 29), who formulates
the law using phrasing suggesting the money
is considered as if received by the woman
herself. Machaneh Ephraim (Hilkhot Ribbit
11) explicitly attributes this view to the Tur,
stating that “according to the Tur, the law of
the guarantor means it is as if the guarantor
himself received the money given to the other
person.” This interpretation is strengthened
by examining Tosafot (Bava Metzia 71a sx.
Matza’o), which the Machaneh Ephraim notes
follows the same approach, applying it to
cases of interest where giving money to a third
party on the lender’s instruction is legally
equivalent to giving it to the lender himself
“through the law of the guarantor.”

3. Rashbam’s position is found in his
commentary to Bava Batra (173b s. gamar
u-meshabed), where he explicitly states:

“He commits himself wholeheartedly, and
the lender acts as the agent (shlichuta) of

the guarantor, as if [the guarantor] himself
had lent [the money].” This agency-based
approach creates a direct relationship between
the lender and guarantor, rather than between
the guarantor and borrower. Avnei Nezer
(YD 150) elaborates on this view, explaining
that according to Rashbam, the guarantor’s
obligation is fundamentally rooted in the
principle of agency. There seems to be a
complexity in understanding how this relates
to the Talmud’s emphasis on “that benefit”
(b’hahi hana'ah) that creates the obligation.
Avnei Nezer resolves this by suggesting

that the benefit merely removes the
potential problem of asmakhta (conditional
commitment), while the fundamental

obligation stems from the agency relationship.
Ketzot HaChoshen (129:1) offers a slightly
different interpretation, suggesting that

through the benefit received, the guarantor
makes the lender his agent, and once this
agency is established, asmakhta no longer
applies. Both interpretations affirm that the
Rashbam viewed the legal mechanism of
guarantorship through the lens of agency,
with the lender acting on behalf of the
guarantor.

4. Ritva’s distinctive position appears in

his commentary to Kiddushin (7a), where
he explicitly addresses how a guarantor
becomes obligated despite not receiving the
actual funds: “The guarantor is not obligated
because no money or value has reached his
hands from the lender... Rather, the guarantor
obligates himself through the pleasure

and benefit he receives when his word is
trusted and the lender acts upon it. This
benefit is considered as valuable as money””
He further demonstrates this principle in

his commentary on Bava Metzia (73b),
addressing a case where someone entrusts
money to another to purchase wine, and the
agent fails to do so. The Ritva argues that
the agent becomes liable “since [the owner]
trusted him and gave him his money based
on his promise... he obligates himself through
that benefit he received from being trusted,
from the law of the guarantor.” This position
differs significantly from others in that it views
the psychological benefit of being trusted

as having tangible legal value that creates

the obligation. Kehillat Yaakov (Kiddushin
12) observes that Ritva’s position aligns
with Maimonides’ in viewing guarantorship
as a form of self-obligation, but differs in
identifying the benefit received (being
trusted) as the legal mechanism that enables
the commitment to take effect without
requiring a formal act of acquisition.

Subscribe to the RIETS Bella and Harry Wexner Kollel Elyon Substack to enjoy
Torah and Insights from the Fellows, Alumni, and Faculty of the Bella and Harry
Wexner Kollel Elyon at https://open.substack.com/pub/riets
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Responsib

teacher strides into a
classroom and poses
the question, “Who
is responsible?” The
reactions are as varied as the students
themselves. Some eagerly raise their
hands, imagining an opportunity to
tackle an important task. Others look
away nervously, wondering if they’re
about to be blamed for something
gone awry. It's fascinating how one
word—responsible—can spark such
a spectrum of interpretations, as its
meaning shifts depending on the
context.

1. If someone is responsible for a
particular situation, they are the cause
of it or can be blamed for it.

Synonym: culpable

2.Ifyou are responsible for something,
it is your duty to deal with it and make
decisions relating to it.

Synonym: in authority

3. If you are responsible to a person or
group, they have authority over you and

m Rabbi Isaac Elchanan Theological Seminary

you have to report to them about what

you do.

Synonym: accountable

4. If you think that you have
aresponsibility to do something,

you feel that you ought to do it because
it is morally right to do it.

Synonym: moral imperative

“All of Israel is responsible for one
another,” is therefore, ambiguous.

Which of these dictionary definitions
(Collins Dictionary) do we mean when
we consider our sense of areivus? Are
we culpable for each other’s mistakes?
Do we have the authority to make
decisions for each other or are we
accountable to each other? Perhaps
there’s a moral imperative to ensure
each other’s wellbeing, both physically
and spiritually?

In Hebrew, words that share a
three-letter root will generally have
something in common. In order to
try to understand the true meaning of

Shira Jackson
United Synagogue Educator, UK

may- areivus, let’s look at some other
instances where we find the root 2-1-p
and work out what how they link.

Noach sends the oreiv, the raven to

see if the flood water had subsided,
and the verse says it flew to and fro
(Bereishis 8:7). Rashi picks up on the
fact that the raven seemingly doesn’t
actually go anywhere as Noach had
instructed; rather, it just flew around
the teiva, until the water dried up.

He quotes the Gemara in Sanhedrin
108b which explains that the raven
wouldn’t go far as he was worried
about leaving his mate alone. He felt
that his responsibility lay in protecting
his partner, the only other raven left
on earth. In Melachim Aleph 17:6,


https://www.collinsdictionary.com/dictionary/english/blame
https://www.collinsdictionary.com/dictionary/english/culpable
https://www.collinsdictionary.com/dictionary/english/deal
https://www.collinsdictionary.com/dictionary/english/report
https://www.collinsdictionary.com/dictionary/english/accountable
https://www.collinsdictionary.com/dictionary/english/think
https://www.collinsdictionary.com/dictionary/english/feel

the ravens are responsible for
bringing Eliyahu meat and
bread twice a day, as he is sent
into hiding during a drought.

Yehuda leaves an eiravon,

a pledge, a biblical IOU, a
commitment to pay Tamar
(Bereishis 38:18). Later,
Yehuda uses the same word,
arav, to commit himself as a
guarantor, protecting the life of
his brother Binyamin (44:32).

We find the plague of arov,

a mixture of wild animals
(Shemos 8:17) and a group of
people from different nations
who converted and wanted

to join us as we left Egypt,

are referred to as the eirev rav,
a mixed multitude (Shemos
12:38).

The weft, the thread woven
horizontally to make a fabric,
transforming individual
vertical strands into one piece
of fabric is the eirev (Vayikra
13.52). Similarly, an imaginary
horizontal line extends

from East to West, Maarav,
connecting one side of the
world to the other.

The willow that we use on
Succos for our arba minim,
arvei nachal as commanded
in Vayikra 23:40, relies

on symbiosis. The stream
nourishes the willow, and in
turn willows grow extensive
root systems that stabilize the
riverbanks, by holding sediment
and soil in place and improve
water quality by preventing
sediment from entering the
stream.

We refer to dry desert lands as
arava, as in Devarim 1:1. How

does a desert, a place seemingly
unconducive to life, manage
to sustain so many varieties
of plants and animals? Plants
provide food and shelter

for animals, while animals
help with seed dispersal and
pollination, influencing plant
reproduction and growth.
Again, there are symbiotic
relationships between all the
plants and animal life that can
live in a desert, and each relies
on the other for survival.

We describe God as “rochev
baravos,” “riding on the clouds,”
(Tehillim 68). Cloud forms

the layer where heaven meets
earth, it’s a mixture of the two,
and scientifically speaking

it contains all three states of
matter; it’s a combination of
water in the form of solid, liquid
and gas. In Tehillim 104 we
find “y’e’rav alav sichi,” “May my
prayer be pleasing to Him,” and
of course we start our day with
“ve’ha’arev na,” “please make the
words of Your Torah pleasant in
our mouths.”

In Mishnaic terms, an eiruv is
something that can combine
discrete entities into one
whole. An eiruv chatzeiros by
uniting all who are within one
boundary, or an eiruv tavshilin
by combining days so that
one cook on one day for the
next, and an eiruv techumin to
increase the size of the area you
can walk to on Shabbos.

What is the connection
between all these different
concepts? Of course, the first
time the root appears is the
essence of the word, the original
meaning that all others are
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derived from. In Bereishis 1:5, upon the
creation of light and the separation of
light and darkness, it says “vayehi erev
vayehi voker, yom echad,” “and it was
evening, and it was morning, Day One.”
Erev, evening is the time when day
transitions to night and it’s a mixture of
the two. Ibn Ezra explains that erev is so
called because “nisarvu bo hatzuros,” “all
forms are intermingled” with each other
and one can’t differentiate between
different objects.

Similarly, each time this root appears
thereafter, the underlying message

is one of connection to the point

where the individual parts are no

longer disparate. Yehuda protecting
Binyamin or guaranteeing a loan, and a
raven protecting its partner or feeding
someone, all stem from a deep sense

of connection. Consequently, they feel
a responsibility to the other and act
pleasantly. There is an indistinguishable
mixture of people in the case of the eirev
rav and of animals in the case of arov.
Once we move onto inanimate objects,
we have the symbiosis of all desert life
supporting each other and of the willow
with the brook. The cloud astonishingly
combines all three states of matter.

The weft that weaves the individual
strands together. The eiruv connects
different pieces of land owned by many
individuals, or even different days.

We want

to hear
from you!
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So, what is the nature of areivus when
it comes to Klal Yisrael, and what are
its origins? Does it take the form of
responsibility for them or to them,
culpability or accountability?

In essence, areivus is symbiosis; each
entity is dependent on each other,

so to neglect or let one down, would
destroy everything. The deep sense of
connection we intrinsically feel towards
each other, means there are no longer
individual parts; we form one whole.
Anything I would do for myself, I would
be required to do for someone else, and
I would want to. I am you, and you are
me. We're indistinguishable as separate
beings, that is what the root 2-1-p
comes to teach us.

How do we know we are one? We can
feel it. How else can one explain the
physical sensations of mourning that
many experienced after October 7*?
Nausea, heartache and that feeling in
the pit of your stomach at the loss of
people that you had never met. What
compelled you to go on solidarity
missions, to send money and packages,
and even make Aliya? What made you
organise rallies, and Tehillim groups?
That was your areivus nerve being
stimulated. A nerve that dates all the
way back to Matan Torah. At that
point Rashi famously comments, that
we encamped at the mountain “k’ish

echad b’lev echad,” “like one person with
one heart,” but he goes on to say that
that was the only time that happened
(Shemos 19:2). So, what happened

to that one person? Perhaps life was
challenging, and that took its toll on us.

Amputees or people who have

had other surgeries or injuries, can
sometimes experience phantom
sensations in their missing limb. These
sensations can be pleasurable, like a
tingle or warmth, or they can be painful.
The exact cause is not fully understood,
but it’s believed to be related to a
miscommunication in the nervous
system. After an amputation, the nerves
that once sent signals to the brain from
the amputated limb may continue to
send signals, even though the limb is no
longer there.

We're still getting signals from those
missing parts of us that are scattered all
over the world. When they feel pain we
teel their pain, when they feel pride and
happiness we celebrate with them, and
when they need us, we’ll come running.
Our areivus nerve has no idea that we’re
fragmented, because the very essence
of areivus, as we've seen, is that we are
indistinguishable as separate entities.
Perhaps that “Ish echad” never really left
Sinai, and those areivus nerve sensations
that we're experiencing are its way of
calling us back together.

To share your thoughts on something
you've read in this issue, or request that

your community get printed copies of this
publication, or to find out about advertising
in a future issue of the Torah To-Go series,
please contact office@yutorah.org.




One Size Doesn't Fit All.



Divrei Torah for Shavuot from the archives
of Rabbl ‘Lord Jonathan Sacks

“Judaism is, from beginning to end, the story of a love: the love of God for a small,

powerless and much afflicted people, and the love of a people — tempestuous at times to
be sure — of a people for God. That is the story of Ruth; love as faithfulness, loyalty and

responsibility... that is the love that was consecrated at Sinai on the first Shavuot of all”
Rabbi Jonathan Sacks, The Greatest Gift: Essays on the Themes and Concepts of
Shavuot (Introduction to the Shavuot machzor, Ixi)

interfaces between responsibility in

Megilat Rut and Rabbi Sacks’ work,
expressed as short ideas which can be
used for divrei Torah at Yom Tov meals.

In this article, we will consider

Ripples of Responsibility:
Are We all Responsible for
One Another?
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.. And a man set out from Bet Lechem
Yehuda...
Rut 1:1

A striking feature at the start of Megilat

m Rabbi Isaac Elchanan Theological Seminary

Rut is the departure of Elimelech and
family from the Land of Israel to the
hostile territory of Moav. In particular,
the phrase, “Vayelech ish,” and a man set
out, is a stark contrast to its positive use
elsewhere to describe Amram, Moshe’s
father (Shemot 2:1). How are we to
relate to Elimelech’s decisions?

Rashi (ad loc) explained that Elimelech
was a person of wealth who supported
the needy of his time, such that

his decision to leave and suspend

his support showed miserliness.
Elimelech, a leading, successful figure
had relinquished responsibility and
was punished for this. As Megilat Rut
opens, the theme of our responsibilities

Rabbi Michael

Laitner
Director of Education at the United
Synagogue (UK) & Head of Research
for The Rabbi Sacks Legacy

towards others is firmly established.

In the mid-1980s, Rabbi Sacks was
invited to speak at Ilford Synagogue
(today known as Cranbrook United
Synagogue) in north-east London
about antisemitism in the wake of
financial scandals involving Jews, the
challenges of achieving success and
what our shared responsibilities are.

In his address, called Ripples of
Responsibility, he questioned whether
we were “immoderately proud when a Jew

succeeds... I think we’ve gone overboard on



the ethos of success, and it’s ruined a whole
generation. We're too proud of material
achievement, and we're correspondingly
too surprised and dismayed if it turns out
that our heroes have feet of clay.”

He contrasted this to the traditional
description of a sheyne yid, a

beautiful Jew who was a good, loyal,
compassionate, generous person whose
material success was irrelevant. He
suggested the Chafetz Chaim (Rabbi
Yisrael Meir Kagan, 1838-1933)

as a shining example; deliberately
unsuccessful in business and probably
the most-loved Jew of his generation.

Elimelech had failed to realise that the
greater our success, the greater our
responsibility to others. In considering
the import of decisions which cast Jews
in a bad light, Rabbi Sacks said, “the
concept of Chilul Hashem, desecration

of God’s Name, recognises the painful

and challenging truth that we are judged
by the world as a people, and not just as
individuals. Kol Yisrael areivim zeh bazeh:

”

we are all responsible for one another...

Rut, whose care for Naomi and decision
to throw her lot in with Am Yisrael,
provided a compelling antidote for the
negative impact of Elimelech’s actions,
powerfully demonstrated how we are
responsible for each other and how our
behaviour relates both to us and Am
Yisrael more broadly.

The ripple effects of her example, which
we remember of Shavuot when reading
Megilat Rut, continue to be essential
elements in living a Jewish life.

From Renewal to
Responsibility
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But Ruth replied, “Do not entreat me to
leave you, to turn back and not to go after
you. Wherever you walk, I shall walk;
wherever you lie down, there shall I lie. Your
people is my people; your God is my God.”
Rut 1:16

These powerful words were uttered as
Naomi and Rut journey to the Land of
Israel, attempting to renew their lives
after the tragedies which struck them
in Moav. Rashi (ad loc), based on the
Talmud (Yevamot 47a), imagines the
broader conversation between Naomi
and Rut about whether Rut should
convert to Judaism and, by extension,
what it means to be a Jew.

In September 1991, when he ascended
to the Chief Rabbinate, Rabbi Sacks
published a manifesto for a “Decade
of Renewal.” Ten years later, he wrote
a second manifesto, “From Renewal to
Responsibility,” for the next period of
his Chief Rabbinate.

After thanking those who had helped

him advance his vision to date, he wrote:

I also want to outline my thoughts for
the next phase of my Chief Rabbinate.
As you will see, I have called it Jewish
Responsibility. To me, that phrase signals
what is most challenging in Jewish life;
not waiting for something to happen

Instead of telling Moshe to count, God tells
him to instruct the Jews to give and then count

the contributions. That is how to measure the

strength of the Jewish people.

but joining hands to make it happen. I
look forward to continuing to work in
partnership with you.

The whole manifesto, especially its first
chapter — “Jewish Responsibility” — has
echoes of Megilat Rut, especially Rut’s
words of commitment to the Jewish

people and to God.

In that chapter, Rabbi Sacks discussed
why God chose us, a tiny people, for
the great task of being God’s witnesses
to the world and what that means.

He drew the reader’s attention to

the passage of machazit hashekel, the
half-shekel census commanded to the
Jews in the desert after they left Egypt
(Shemot 30:12), which suggests it is
dangerous to count Jews unless using

the half-shekel method.

From this, Rabbi Sacks deduced that
whilst nations normally count numbers
to estimate their strength, Jews must
not. Given we are few in number, we
might, God forbid, succumb to despair
should we mistakenly believe that
strength lies in numbers.

Instead of telling Moshe to count, God
tells him to instruct the Jews to give

and then count the contributions. That
is how to measure the strength of the
Jewish people. Small in number, vast in
contribution to both our own people
and the world around us. When it
comes to spiritual strength wrote Rabbi
Sacks, you need not numbers but a
sense of responsibility and contribution.

“The Jewish question”, says Rabbi Sacks,
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“is not, what can the world give me? It is, what can I give to the world? The
Jewish story is a story of responsibility.”

To illustrate that this does not necessarily have to involve grand plans,
in November 2001, when speaking at the United Synagogue’s “Kehilla
Conference”, Rabbi Sacks asked attendees to do just one thing — such as
always ensuring that shuls are genuinely welcoming or to invite one new
person for Shabbat. Simple things which can change people’s lives.

Instead of considering what they can do, Jews must consider what they ought
to do, with a clear sense of responsibility to make the world a better place
through living as Jews. This was what Rut did and is at the heart of what it
means to be a Jew.

Jewry’s Journey to a Second Shavuot: the State of Israel
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... Blessed be God, who has not withheld your redeemer on this day — may the
”

child’s name be spoken in all Israel
Rut 4:14

This verse introduces Oved, grandfather of King David who, amongst other
accomplishments, established Jerusalem as the capital and consolidated
national sovereignty for the Jewish people in the Land of Israel, paving the
way for the construction of the Beit Hamikdash.

As the State of Israel approached its 50" Yom Haatzmaut during challenging
times in the mid-1990s, Rabbi Sacks considered whether a “new” form of
Zionism was in the making. He penned his thoughts in the Jewish Chronicle
on June 6, 1997, under the title of “Jewry’s Journey to a Second Shavuot”.

The “first” form of Zionism, he suggested, was based on Pesach and charted
ajourney from slavery to freedom. This was the Jewish people as an am, a
group with a collective fate which left Egypt.

The “new” form was based on their contrasting Shavuot experience at Mount
Sinai, when they became a nation through accepting God as their sovereign
and the Torah as their constitution. Instead of unity through their shared
slavery in Egypt, they were united by a shared commitment to a way of life
based on the Torah. This made them into an edah, a community of faith.

By 1997, Rabbi Sacks suggested, there was a “Zionism of the Torah, just as
there was a Zionism of land and state” The Zionism of the Torah, based
on being an edah was a burgeoning opportunity for the State of Israel and
the Jewish people more broadly, bound together with Jewish responsibility.
Increasing Torah learning, applying the Torah to life and thereby making
Torah a recognisable feature of the Jewish people as we strive to build a
better world is the journey ahead, to a second Shavuot. The time when we
fully become the edah we are meant to be.

Shavuot each year offers us a reminder of this imperative. May our efforts,
with God’s help, be successful in carrying out Judaism’s call to responsibility.



Mutual Responsibility and the "

Jew’s Search for Meaning

all know the story:

the people of Israel

camped at the foot of

Mount Sinai, united
in an extraordinary way—"k’ish echad,
b’lev echad”—Tlike one person, with one
heart. It’s almost a cliché, the idea we
revisit every Shavuot, but perhaps it’s
time we truly think about it anew. Like
so many things learned in kindergarten,
the deeper meaning deserves another
look. How do we recapture that?
How can we possibly generate that
same arevut hadadit, that mutual
responsibility and solidarity, that
defined Mount Sinai but often feels so
absent today? As a journalist covering
the Jewish world for years, blessed with
the opportunity to lecture and meet
communities across the globe, here are
two practical recommendations:

1. Unity Forged Around Torah:
Why were we united at Sinai?
Because we heard the Ten
Commandments. Because we
encountered G-d Himself. That is
the experience that fuses us into a
single soul. No other source truly
binds us together in the same way.
Shavuot is our annual reminder:
the Jewish people’s unity stems
from our shared Torah values.
For millennia, this was simply
understood. We must return to

these foundational truths.

2. Positive Unity: Shavuot offers a
model for unity born of positive
connection, not just shared
threats. Think about most of our
other holidays. Typically, there’s
a villain—a Haman, a Pharaoh,
an Antiochus—pursuing us, and
our joy comes from salvation,
from being rescued. Chanukah,
Purim, Pesach (even the solemn
day of Tisha B’Av, though vastly
different in tone), revolve
around our enemies. Shavuot is
different. There’s no enemy in the
story. We're elevating ourselves,
ascending. We approach Har
Sinai willingly, joyfully, declaring
“na‘aseh v'nishma”—we will do,
and then we will understand. If
only we could learn to embrace
and declare our Jewishness driven
by this internal love and identity,
not merely in reaction to Sinwar or
Nasrallah (who, Baruch Hashem, are
observing the holiday elsewhere...).
Simply put: our unity isn’t rooted
in who hates us, but in what we,
together, love.

Now, let’s turn to some remarkable
stories of this arevut hadadit—this
mutual responsibility—centered on
Torah. I believe that sometimes, we in

Sivan Rahav Meir
Sivan Rahav Meir is an Israeli journalist
and lecturer. She lives in Jerusalem
with her husband, Yedidya, and their 5
children. She was chosen by “Globes”
magazine as Israel’s favorite journalist
and by The Jerusalem Post as one of
the most influential Jews in the world.

the observant world miss the mark. We
hesitate to speak plainly about Torah

as our unifying force, perhaps fearing
we’ll sound fanatical or coercive. But
the ground is shifting beneath our feet.
A younger generation is actively seeking
its Jewish heritage, returning to Torah,
and writing an entirely new chapter.
Every one of us is invited to join this
incredible change.

“Man’s Search for Meaning"—Viktor
Frankl’s profound work showed how the
Tzelem Elokim, the divine spark within,
the soul’s quest for meaning, empowers
us to overcome unimaginable
challenges. Today, it feels like a new
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book is being written: “The Jew’s Search
for Meaning.”

In this past year, modern-day Viktor
Frankls have returned from the
tunnels of Gaza. They aren’t authoring
books, perhaps, but they are sharing
their experiences through posts and
stories. Forget academic studies;
sometimes, just seeing the radiant
light in their eyes, their illuminated
faces, tells you everything.

I have begun collecting these
contemporary accounts—stories that
once might have become legends
passed down through generations, but
now flicker briefly on TikTok before
vanishing.

« Consider Eliya Cohen: when
told he was being released,
he offered his spot to a fellow
hostage who was physically
and mentally weaker. “Let him
go, I'll stay,” he proposed. The
terrorists refused (as his father,
Momi, recounted). Or think of
Omer Shem Tov, meticulously
observing Shabbat in captivity.
“He had only a flashlight,” his
mother, Shelly, shared, “and
he refused to turn it on during
Shabbat, as a symbol, to honor
the day.” And then there’s Agam
Berger, whose story resonated

globally—The Wall Street Journal
even featured an article by Rabbi
Meir Soloveichik explaining the
profound significance of her
Shabbat observance in Gaza to an
American audience.

Shai Graucher became a
household name during the

war, tirelessly delivering gifts

and aid to bereaved families, the
wounded, and hostages. He’s
noticed something striking lately:
he offers a tablet, they ask for
tefillin. He brings a smartphone,
they ask for Shabbat candlesticks.
Just this week, it happened with
released hostage Ohad Ben

Ami. Ohad requested tefillin,

and then, on a Monday, asked to
perform Havdalah. But Havdalah
marks the end of Shabbat? Ohad
explained his faith deepened in
Gaza. In a viral video, he speaks
with incredible force about belief,
about G-d, about the Havdalah
ceremonies fellow hostages held
that gave him strength. He then
simply asks someone to teach him
the ritual right there, on a Monday,
concluding with a powerful
rendition of “Am Yisrael Chai”

And another true tale that sounds
like a legend: Keith Siegel, a

kibbutznik, described trying to
say a blessing over the meager
food he received in captivity. Not
knowing the specific brachot,

he simply recited “Borei Minei
Mezonot” (the blessing for grain
products) over everything. When
he finally came home, his family
asked what special meal he wanted
for their first Shabbat together.
Keith replied, “Forget the

food. First, I want a kippah and
Kiddush.” His wife, Aviva, freed

in an earlier exchange, shared
tearfully in another widely seen
video: “My captors demanded I
pray with them. I told myself: I
will not pray to Allah. I moved my
lips, pretending, but I didn’t pray.
I am so incredibly proud of myself
for that”

This list is far from complete, but the
pattern is undeniable: Something

profound is happening.

It extends beyond the hostages.
Bereaved families are sharing
incredibly moving stories of resilience
and Jewish revival. “Those souls, they
are working hard up there,” Israel
Fenigstein, who lost his grandson
Ma'oz in Gaza, told me recently.
Ma'oz, from Susya, fell in the northern
Strip last December. Then, out of the
blue, Israel received a deeply touching

Consider Eliya Cohen: when told
he was being released, he offered
his spot to a fellow hostage who was

physically and mentally weaker. “

Or Omer Shem Tov, meticulously
observing Shabbat in captivity.
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greeting from the past.

Years ago, when Ma'oz was a boy, his
parents were on shlichut (community
emissary work) in Montreal. Ma'oz
attended the Hebrew Academy, where
his classmates included Benjamin
(Benji) Friedman and Eliana Rohr.
They didn’t stay in touch after those
school years.

Upon hearing the devastating news of
Ma'oz’s death, a shocked Eliana posted
in their alumni WhatsApp group,
proposing a way to honor his memory.
She started fundraising to print copies
of Mesilat Yesharim (Path of the Just)
by Rabbi Moshe Chaim Luzzatto (the
Ramchal)—Ma’oz’s favorite book—
filled with timeless Jewish wisdom
and ethics. The plan was to donate the
books to their alma mater and other
institutions, ensuring Ma'oz’s legacy
would live on through learning. She
followed through, and the books were
printed.

Benji saw the message and contacted
Eliana privately. “I'm heading to Israel
soon on a volunteer mission,” he
wrote. “Give me a copy, and I'll deliver
it personally to Ma'oz’s family, so they
see how he’s being remembered.”

The rest of the story unfolded, quite
literally, under the chuppah (wedding
canopy) at Benji and Eliana’s recent
wedding in Canada. Rabbi Zelly
Kleiman, officiating, shared this: “On
his way to the airport, Benji stopped
by Eliana’s house to pick up the book.

Little did he know, that was their first
date! That was the moment their souls
connected. Ma'oz’s soul brought you
two together. He was the shadchan
(matchmaker)! You were classmates
for 12 years, never having a single
deep conversation. And now, you've
connected through this hero, bonded
by your shared love for Torah learning.
This isn’t just Benji and Eliana’s story;
we are all part of something much
larger.”

The rabbi concluded the ceremony
with prayers for the hostages, the
soldiers, and all of Am Yisrael. When
I called Benji days later, he confirmed
every detail, eager for the story to

be shared in Israel. “People need

to understand,” he said, “the ripple
effects of what’s happening here are
immense.” Benji and Eliana, both 26,
are planning to make Aliyah after she
finishes medical school soon.

And, as I write these words, news
broke that Odaya, Ma'oz’s widow,
is now engaged. Truly, we have no
idea what work these holy souls are
accomplishing in the heavens...

Finally, let’s look at Diaspora Jewry.
Just observe your surroundings. See
how the current wave of antisemitism
and global hypocrisy, painful as it

is, is paradoxically sparking a Jewish
reawakening and strengthening. I have
been privileged to visit numerous
communities, not just to speak, but
more importantly, to listen. On a
recent lecture trip to Toronto, I heard

Subscribe to “The Daily Portion” a short,
inspiring idea delivered every day, at
sivanrahavmeir.com.

variations of these statements from
individuals who admitted they weren’t
always synagogue regulars:

"Since October 7th, we make
Kiddush every single Shabbat."

«  “After Simchat Torah, I made my
first trip to Israel—ever. I'm 30.1
went to volunteer near Gaza. 'm
already booked to come back this
summer, and I'm bringing friends.”

o "Post-October 7th, I started
learning Hebrew online. I also now
attend a weekly Torah class at the
synagogue."

«  "For the first time, I'm wearing
my Star of David necklace openly
on campus, even with the hostile
comments. I've never felt so
strongly about anything."

At first glance, the connection seems
puzzling. Hamas commits atrocities
in southern Israel... and someone in
Toronto starts learning Hebrew and
making Kiddush? The answer is a
resounding yes. This global shift has a
name: the “October 8th Jews.” Those
who woke up on the day after October
7th. Whose hearts cracked open.
Who suddenly grasped they were part
of an epic story, a battle for identity,
consciousness, and faith.

We are approaching Shavuot this year as
a changed people. The Jewish nation is
stirring, awakening. Each of us has a role
to play in this unfolding process: invite
someone for Shabbat, look around

your community to see who needs
help—materially or spiritually—and
share the incredible spiritual treasures
and resources of our tradition with
those who lack them. May we merit to
experience once again that profound,
authentic unity of Mount Sinai—"k’ish
echad, b’lev echad,” one people with one
heart, united around our Torah.
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ol Yisrael areivin zeh la-zeh or
arvut is generally understood
o mean that we all bear
responsibility for each other. I might
suffer for the sins of another if I could

have stopped him.

While this understanding is correct,

it does not portray the whole picture.
To appreciate this, consider how arvut
works in a halachic context where we
say that an individual who has fulfilled
a mitzva has not truly fulfilled his
mitzva if there is someone who still
needs to fulfill the mitzva. For example,
if Reuven said kiddush and Shimon

did not, Reuven can repeat kiddush

to exempt Shimon. This is true even
though only someone obligated (a bar
chiyuva) can exempt another person.
How then can Reuven exempt Shimon
if he has already recited kiddush? The
answer is that Reuven has not truly
fulfilled his mitzva of kiddush as long
as Shimon (or anyone else) has not
fulfilled their mitzva.' This notion only
makes sense once we appreciate that we
are, in fact, one unit.

Thus, the notion of kol Yisrael areivin
zeh la-zeh goes beyond the notion
that we are responsible for each other.
It reflects that, on some level, we

m Rabbi Isaac Elchanan Theological Seminary

are a single entity. Of course, we are
also individuals. But we are not only
individuals. Whether we feel it or
not, we are part of something bigger.
Therefore, when one Jew is lacking, I
too am lacking.

The midrashim powerfully capture the
extent to which this is so:
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The verse states a soul that sins. It does not
say souls that sin because the entire Israel
is called a single soul, as the verse teaches
everyone like one man. If one person sins
everyone is bound up. This is analogous to
people who were sitting in a ship. One of
them took a drill and began drilling a hole
under his seat. They said to him, “fool, if
you drill under your own seat water will
enter and we are all lost.”
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Chizkiya taught: “Israel are scattered
sheep” (Jeremiah 50:17). Israel is likened
to sheep. Just as, if a sheep is struck on
its head or one of its limbs all its limbs
feel it, so it is with Israel; one of them
sins and all of them feel it. “Shall one
man sin, [and You will rage against the
entire congregation?]” (Numbers 16:22).




Rabbi Shimon bar Yochai taught: This is
analogous to people who were sitting in a
ship. One of them took a drill and began
drilling a hole. His counterparts said to
him: ‘What are you sitting and doing?’
He said to them: ‘Why do you care? Am
I not drilling under myself?” They said

to him: ‘Because the water will rise and
flood the ship we are on!” So too, Job said:
“If indeed I erred, with me my error rests”
(Job 19:4). His counterparts said to him:
“For he adds transgression to his sin, he
extends [yispok ] among us” (Job 34:37);

you extend your iniquities among us.*

The Jewish people experienced the
impact of arvut shortly after entering
the land of Israel. A single Jew, Achan,
sinned when he enjoyed the prohibited
booty following the miraculous defeat
of Yericho and the entire Jewish people
suffered casualties in their next battle
for Ai. Scripture highlights the degree
to which the sin of an individual is
attributed to the community.
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(1) The Israclites violated the proscription:
Achan son of Carmi son of Zabdi son
of Zerah, of the tribe of Judah, took of
that which was proscribed, and God was
incensed with the Israelites.
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(11) Israel has sinned! They have broken
the covenant by which I bound them. They
have taken of the proscribed and put it in
their vessels; they have stolen; they have
broken faith!
Yehoshua ch. 7

These verses stress not only that
everyone is held responsible for

the sin of one person (collective
responsibility), but rather that everyone
has sinned with the act of one person

(metaphysical unity). We are one being!

Are there any limitations to this unity?
Interestingly, the Talmud draws one
from the aforementioned pasuk with
the teaching “Yisrael af al pi she-chata
Yisrael hu.” Usually this is translated as
“a Jew, even if he sins, remains a Jew.”
However, Rashi (Sanhedrin 44a), R.
Chananel (Sanhedrin 44a), Ralbag
(Yehoshua 7:11), and Metzudat David
(Yehoshua 7:11) seem to disagree,
translating the phrase as follows: “Even
though the people have sinned, they
still are called Yisrael.” In other words,
even after Achan grievously sinned, the
people as a whole retain the title Yisrael,
and we do not say that the sin of one
person corrupts the nation sufficiently
for it to lose the title of Yisrael.® This
reading seems to be confirmed by the
parable that follows it in the Talmud
(Sanhedrin 44a).” Even as this source
limits arvut, it simultaneously highlights
its scope.®

Our collectivity impacts all aspects

of religious life. When we pray, we

may not merely pray for ourselves, we
must consider the entire Jewish people
(Berachot 12b, Bava Kamma 92a,
Shabbat 12b). Thus, when an individual
wayfarer sets forth, he does not pray in
singular form for his own safe passage
but in plural “she-tolicheinu I-shalom,”
that You guide us in peace. When
praying for a loved one who is sick

we make sure to include “shaar cholei
Yisrael,” the rest of the infirm among
Israel, and when comforting a mourner,
we do not comfort him alone, but
include him “bi-toch sha'ar aveilei Tziyon
v-Yerushalayim,” along with all the other
mourners for Zion and Jerusalem.

Generally, when struck by tragedy a
person turns inward, lost in their own
suffering, or the experience of their
loved one, but Halacha demands of us
the reverse. In the words of R. Joseph

B. Soloveitchik: “When disaster strikes,
one must not be immersed completely
in his passional destiny, thinking
exclusively of himself, being concerned
only with himself, and petitioning God
merely for himself. The foundation

of efficacious and noble prayer is
human solidarity and sympathy or the
covenantal awareness of existential
togetherness.”

Even prophecy, which would seem

to be the most supernal experience

an individual can experience, is never
about the individual. When the Jews
sinned in the desert God stopped
communicating with his servant
Moshe. Judaism rejects the notion

of an elevated mystical experience
which remains a private personal
transcendence. Even the prophets, who
achieved the highest spiritual state, did
so in the context of conveying an ethical
or halachic teaching for the people.
Consider the most vivid encounters
with the Divine known as mauseh
Merkava:

What did Isaiah hear when he beheld God
sitting on the throne, high and exalted?
“Also I heard the voice of the Lord saying,
‘Whom shall I send and who will go for
us....?”” What did Ezekiel hear when

he completed his journey through the
heavenly hierarchy to the mysterious
sanctuary of God? "And He said unto me:
son of man, I send thee to the children

of israel, to a rebellious nation that hath

rebelled against me... "'

Thus, Chazal derive from Yeshaya 52-3
in which a pious servant suffers for the
sins of others that a tzadik suffers for the
sins of the nation (tzadik nitfas ba-avon

ha-dor):
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..About him (the righteous person) the
verse says, “Of the travail of his soul he
shall see to the full...” (Yeshayahu 53:11).
From here, we see that a Torah scholar
of the generation suffers the sins of that
generation by himself, and no creation
is able to recognize this—only Hashem
knows. About him the verse says, “and
their iniquities he did bear.”

Tanna D’vei Eliyahu Rabbah 27:4

The tzadik’s righteousness does not
spare him from the fate of his brothers.
On the contrary; he suffers more. He
silently inexplicably suffers for them.
We are all one people and we will all
share one fate.

R. Soloveitchik in Kol Dodi Dofek
powerfully articulates how our
metaphysical unity demands we
embrace our shared fate:

Second, the awareness of shared historical
experience leads to the experience of
shared suffering. A feeling of empathy

is a basic fact in the consciousness of
shared Jewish fate. The suffering of one
segment of the nation is the lot of the entire
community. The scattered and separated
people mourns and is consoled together.
Prayer, the cry, and the consolation were
formulated, as I emphasized above, in the
plural. Supplications that emerge from

the depths of travail are not confined to
the suffering and affliction of the groaning
individual. They encompass the needs of
the entire community. When there is a sick
person in one’s house, one prays not only
for that person but for all the sick of Israel.
When one enters the house of a mourner
to comfort him and to wipe the tear from
the bereaved’s sad face, he directs his words
of condolence to “all the mourners of Zion
and Jerusalem.” The slightest disturbance
in the state of an individual or a sector of
the people should trouble all segments of
the nation throughout their dispersion.

It is forbidden and it is impossible for the

m Rabbi Isaac Elchanan Theological Seminary

individual to isolate himself from his fellow
and not participate in his suffering. If the
assumption of shared historical experience
is accurate, then shared suffering is its
direct corollary.”!

The degree to which this is true can

be seen in the biblical blessings and
curses which, for the most part, address
the collective: If you (plural) follow in
My statutes and observe My mitzvot
then you (plural) will enjoy prosperity
and success... Butif you (plural)
disdain My statutes and reject my
mitzvot then you (plural) will suffer
the most menacing punishments you
can conceive of (paraphrase of Vayikra
26). It would seem that the individual’s
virtue or vice is irrelevant. In the
blessings and curses of Devarim our
existential togetherness is emphasized
to a greater extent. This time Scripture
speaks to the collective in singular form:
If you (singular) follow in My voice, you
(singular) will enjoy blessing beyond
belief. But if you (singular) reject me,
then... (paraphrase from Devarim

28). Here too God is addressing the
collective but speaking to them as
though they are one, because the are, in
fact, one.

Of course, this is not the whole story.
The Torah stridently and repeatedly
rejects collective punishment.
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Parents shall not for their children and
children shall not die for their parents; the
individual is punished for his own sins.
Devarim 24:16
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But he did not put to death the children
of the assassins, in accordance with what
is written in the Book of the Teaching of

Moses, where God commanded, “Parents
shall not be put to death for children, nor
children be put to death for parents; they
shall be put to death only for their own
crime.”

Melachim IT 14:6
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Only the person who sins shall die. A child
shall not share the burden of a parent’s
guilt, nor shall a parent share the burden
of a child’s guilt; the righteousness of the
righteous shall be accounted to them alone,
and the wickedness of the wicked shall be
accounted to them alone.
Yechezkeil 18:20

I have free will. Only I can stop myself
from evil. I control no one else. Justice
dictates that I not be punished for the
sins of others.

What then of tzadik nitfas ba-avon
ha-dor? Why does the tzadik suffer

for others? “Haya b-yado limchot v-lo
micha” He should have stopped us. He
could have protested, or inspired."

Based on what we have seen the
following emerges: We are both
individuals, responsible for ourselves,
and part of something bigger. There is
no such thing as collective punishment
because I cannot control anyone but
myself. But there is such a thing as
collective suffering. When the heart is
unhealthy the arm feels pain. It’s not a
punishment; it is a natural consequence
of our integration. Thus, because we
are all one metaphysical unit, to some
degree, then we all share the same fate.

In Derech Hashem 2:3 Ramchal goes
further: not only do the righteous
protect the Jewish people in this world,
by suffering on their behalf,"* but in the
next world as well. The first mishna of
the tenth chapter of Sanhedrin writes
that every Jew has a portion in the



world to come. Ramchal wonders how
this is possible; surely, there are those
who are unworthy. Ramchal answers
that 11 nr o737y YW So—we are like
a single interconnected unit; since, as a
unit, we are worthy of olam ha-ba, every
individual attached to the unit gains
entrance, regardless of his worthiness as
an individual. Necessarily, however, this
also demands that the worthy suffer for
the sins of the unworthy. Justice dictates
that if we are to be rewarded as a unit,
we must suffer as a unit. Thus, tzaddikim
suffer for the sins of their generation.

Of course, this whole concept remains
perplexing. Why does the suffering of
the innocent tzaddik help? The Zohar,
as well as Ramchal in Derech Hashem
2:3:8, answers that this relates to midat
ha-din, the attribute of justice. At first
glance, this is surprising, because the
concept of the innocent suffering for
the guilty seems to be anything but
just. However, what they appear to

be suggesting is that midat ha-din is

a metaphysical system built into the
fabric of creation, much like the natural
laws that govern the universe. Midat ha-
din dictates that when sin is committed,
there must be an accounting. Consider
the following Midrash Rabba:"
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Yaakov caused Eisav to cry as it says,
“and he cried a great and bitter wail,” and
[Yaakov] was repaid in Shushan, as it says
“l[and Mordechai] cried a great and bitter
wail,” which teaches us that God does not

wantonly pardon.

This source indicates that even though
Yaakov acted correctly when he caused
Yitzchak to give him the blessing, since
Yaakov pained Eisav there had to be an
accounting. This took place generations
later in Shushan. Had there been no

consequence for Eisav’s anguish, it
would have been considered vatrantut.'s
Thus, Ramchal justifies tzaddik nitfas
ba-avon ha-dor based on arvut and
middat ha-din."”

Then, Ramchal discusses an even
higher level in which the righteous
don’t just help their generation, but
facilitate the redemption through their
suffering. This is because redemption,
or the revelation of the divine light,
must be preceded by God withholding
His light. Good can only be fully
appreciated when contrasted with evil.
A component of this divine hiddenness
involves suffering. Thus, the suffering
of the righteous precipitates the
redemption of the entire world. Here
too, eventually, the painful experience
will end in reward.

Ramchal here is teaching that there are
times when the rights of an individual
are temporarily suspended for the
collective. To illustrate, consider the
following analogy. When an individual
is accused of a crime, he is entitled

to a fair trial. But in a war, anyone
wearing the enemy uniform is shot.
The broader goal of the universe
occasionally demands the sacrificing of
an individual’s rights. Though tragic, it
is just, as long as the broader mission

is just. Here Ramchal explains that to
allow for God’s light to be revealed
most fully it must be contrasted with
its opposite—evil. The atonement
achieved through the suffering of

the righteous sometimes serves this
purpose. Once again, Ramchal reiterates
that there will be ultimate justice insofar
as the tzaddik will be perfected and

therefore rewarded due to his travails.

Let us consider another analogy,
which might help us understand this
challenging concept. The existence
of nature demands that occasionally
innocent suffer along with the guilty.

Of course, one might then ask why God
created the system of nature. Now is
not the time to answer that question.
Suffice it to say that we believe that the
system of nature was necessary for God
to achieve His agenda in creation, even
if, in a vacuum, nature is not always
absolutely fair in the eyes of human
beings. So too, according to Ramchal,
we believe that a system whereby

the righteous occasionally atone for
the nation through their suffering is
necessary for the purpose of creation
to be achieved. Of course, this sort of
suffering is much harder to understand
than regarding nature. As such, the
midrash cited emphasizes that this
concept is beyond anybody’s ability to
truly understand. Also, not all thinkers
accept this notion.

Thus, we have seen two models on
arvut. In the first perspective we

are a group of individuals who are
responsible for each other. To the extent
we can help, we must. Should we fail

to live up to this responsibility we are
accountable for the shortcomings of
others.

In the second paradigm we are one.
We suffer when other people sin not
because we are responsible for their
shortcomings but because we are one.
Their failures are our failures.

These two understandings of

arvut might emerge from the two
formulations of the phrase we are
considering. I think the easiest
translation of kol Yisrael areivin zeh
la-zeh is that we are all each other’s
guarantors. An arev or guarantor is
someone who accepts to pay someone
else’s debt should they default.
Nobody would guarantee a debt of

a stranger. And so, the notion of kol
Yisrael areivin zeh la-zeh reflects our
unity and interconnectedness, without
undermining our individuality.
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However, the more common
formulation in Chazal is kol Yisrael
areivin zeh ba-zeh. This is better
translated as we are all mixed together.
Li-arev means to mix. Taarovet is a
mixture. Collective responsibility
rooted in metaphysical integration.

What emerges is that as individuals

we are responsible for each other. kol
Yisrael areivin zeh la-zeh; we are all each
other’s guarantors. But we are not just
individuals. We are a part of something
bigger kol Yisrael areivin zeh ba-zeh. As
such, we share the same fate. When

we step in to help someone else we are
saving ourselves, because we are all on
the same ship, and a ship sinks or stays
afloat as a single unit.

Endnotes
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4. The Sefaria Midrash Rabbah, 2022.

S.Indeed, numerous sources confirm this
translation, citing the phrase to establish the
impossibility of the individual shaking off
his Jewishness. For example: Yalkut Shimoni
Yehoshua 17 quotes the maxim to show that an
apostate remains Jewish, at least with regards
to marital status. Ra’avyah 1:151, as well as
Maggid Mishneh (Hilchot Yibum ve-Chalitza
1:6), utilize the phrase for the same purpose.
Similarly, Rashba and Ritva (Yevamot 22a)
refer to “Yisrael af al pi she-chata Yisrael hu”
to show that an apostate brother obligates
levirate marriage. Ramban (Bava Metzia
71b) and Rosh (Bava Metzia 5:52) mention
the phrase in explanation of Rashi’s position

m Rabbi Isaac Elchanan Theological Seminary

that the prohibition of interest applies even
to transactions with apostates. Ohr Zaru'a
3:103 refers to the principle regarding the
laws of inheritance. See “Brother Daniel and
the Jewish Fraternity” in Leaves of Faith by R.
Aharon Lichtenstein, Vol. 2, pp. 57-84.

6. One might have imagined that just as

the integrity of the Jewish people demands
collective punishment for the sin of the
individual (kol Yisrael areivim zeh la-zeh), so
too the sin of an individual can pollute the
nation sufficiently to cause the forfeiture of
the title Yisrael.

7. If this reading is correct, this source cannot
serve as a proof that an individual sinner
never loses his status as a Jew. Nevertheless,
Rashi himself in a number of important
responsa derives from this passage that a Jew
cannot lose his halachic status as a Jew. In
Responsa 171, he addresses the question of
whether a marriage ceremony involving an
apostate has halachic validity, thus requiring
a legal divorce. Rashi emphatically states, “An
apostate who willingly marries, his marriage
is a valid marriage, as it is written ‘Israel has
sinned’—even though he has sinned, he
remains a Jew.”
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8. Another source which highlights the
limitations and scope of arvut is Devarim
29:28. See Rashi and other commentaries
there.

9. Lonely Man of Faith, page 37-38 in the
original Tradition printing,

10. Ibid. p. 39.

11. The above passage was translated by David
Z. Gordon (2006) and retrieved from Sefaria

and is found in the section “The Covenants of
Sinai and Egypt”
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14. For more on this perplexing notion in see
Illuminating Jew Thought Volume 3 (30.7 and
30.12).
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16. While we believe God to be merciful and
forgiving, we also believe Him to be just. As
such, we never ascribe vatranut to God. Thus,
Bava Kamma 50a states:

1 1NT K7 7IM A2pn IR 5 Xmn 10X
1277 52 72 Bys omn nn (7,25 oMaT) MR
200wn
Rabbi Chanina says: Anyone who
states that the Holy One, Blessed
be He, is a vatran, his life will be
relinquished [yivatru], as it is stated:
“The Rock, His work is perfect, for all
His ways are justice” (Devarim 32:4).

Mercy is consistent with justice, insofar as it
has bounds and limitations. For example, if a
person sincerely repents, he will be forgiven,
and will not be punished for his misdeed.

If God would pardon without teshuva, if

for no particular reason God let someone’s
transgression slip, that would constitute
vatranut; it is a miscarriage of justice.

17. However, Ramchal is still troubled by

the injustice of this notion. How could God
make someone suffer if they did nothing
wrong? Ramchal answers that God’s trait of
goodness is stronger than His trait that brings
punishment (.1p xnv); hence, if tzaddikim
suffer for the sins of the community,

they certainly will be rewarded for the
community’s achievements. A tzaddik must
therefore accept his suffering with love;

this will help his generation and elevate the
tzaddik to an even higher spiritual plane. If
he is the nation’s leader, then certainly he will
lead the way when the time of reward comes.
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Parameters of Arevus: Exploring the Relevant Texts
by Rabbi Elchanan Adler, Rosh Yeshiva, RIETS
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The seminal event of Matan Torah is forever associated not only with the people’s experiencing divine
revelation, but with their achieving an extraordinary sense of unity. Rashi, quoting the Mechilta, describes this
moment as “k’ish echad b’lev echad,” emphasizing that this level of achdus was integral to kabbalas haTorah.
The notion of Jewish unity is far more than an aspirational ideal; it is the bedrock of our commitment to
mitzvos. It reflects the foundational principal of arevus—our relationship to our fellow Jew and our sense of
collective responsibility, which reverberates for all future generations. Let us explore this concept more fully.
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The Gemara teaches that while the Jewish people PP RIR RIWPT RN

travelled through the desert, they accepted a
covenant on three different occasions:
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This explains why Rashi places an emphasis on the
achdus that took place at Har Sinai:
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The Beis HaLevi adds that this is why the words
na’aseh v’nishmah are written in the plural:
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BEIS HALEVI, PARASHAS MISHPATIM
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Accepting the Torah involved two commitments: a personal

commitment to keep the Torah and a commitment of
responsibility that others will also keep the Torah.

The Sefer Chasidim adds that collective acceptance was
a prerequisite for kabbalas HaTorah:

SEFER CHASIDIM NO. 233
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If a single person would have protested accepting the Torah, it
would not have been given.

Accountability and Responsibility

What are the practical ramifications of this collective
responsibility? The term “arevus” is based on a well-
known phrase in the Gemara:

SANHEDRIN 27B
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Every Jew is a guarantor for one another and therefore, each
person who had the ability to protest the sins of another and
didn’t do so, is held accountable for the other’s sins.

The implication of the Gemara is that the primary
application of arevus is that we are accountable for the
sins of others. This raises several questions.

First, there is a mitzvah in the Torah of nx mmn non
nmy (Vayikra 19, 17), which requires us to rebuke others
for their wrongdoing. What is the precise relationship
between the mitzvah of tochachah and the concept of
arevus? Is arevus simply a punishment for failure to
perform tochachah? Or is tochachah a mitzvah that is
part of a broader concept of arevus?

Second, why does the Gemara state that we are
accountable when we had the ability to protest and
failed to do so? If there is some sort of collective
responsibility, shouldn’t we be held accountable even if
we didn’t have the ability to protest?

To better address these questions, let us analyze a
machlokes between R. Nechemiah and R. Yehuda. The
Gemara discusses the sin of Achan (Yehoshua perek 7),
who violated the ban against taking spoils of war from
the capture of Yericho. The Gemara notes that while
Achan also violated earlier bans during the time of
Moshe Rabbeinu, collective punishment only applied to
his violation of this ban:

SANHEDRIN 43B-44A
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R. Yehuda and R. Nechemiah dispute if/when we are
accountable for the sins of others.

R. Yehuda is of the opinion that before the Jewish
People entered Eretz Yisrael, there was only collective
punishment for public sins. After they entered Eretz
Ysrael, there was collective punishment for private sins
as well. According to R. Nechemiah, there was never
collective punishment for private sins and collective
punishment for public sins began only once the Jewish
People entered Eretz Yisrael. Since Achan’s sins weren’t
private—his family were aware of them—therefore,
once the Jewish People entered Eretz Yisrael, Achan’s
sins were subject to collective punishment. How can
this machlokes shed light on the underlying basis for
the concept of arevus?

As noted earlier, collective responsibility stems
from the idea that others had the ability to protest a
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wrongdoing but failed to do so. How might this be
understood according to R. Yehuda? If a person violated
a sin in private and nobody else knew about it, how can
we say that others are responsible because they should
have protested? How could they have protested if they
didn’t know about it?

There is another, seemingly unrelated, area of halacha
where failure to protest is significant. The third perek
of Bava Basra discusses the concept of chezkas gimmel
shanim. Reuven has been living on a property for

three years and claims that he bought the property
from Shimon but no longer has the documentation to
prove it. Shimon disputes Reuven’s claim and claims
instead that Reuven is a squatter and never purchased
the property. The halacha is that if Shimon voices a
macha’ah—a formal protest—during those three years,
Reuven cannot claim ownership simply on the basis of
having enjoyed the benefits of living there for that time.
However, if Shimon did not protest, we can assume
that Reuven is the rightful owner. What is the role of
Shimon’s protest? Ketzos HaChoshen 140:2 presents two
approaches to understanding this issue and claims that
this is the subject of a machlokes between the Ramban
and the Rambam:
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Failure to protest is an indicator that the property belongs to
the squatter.

RAMBAM, HILCHOS TO’EN V'NITAN 11:2
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Reuven’s claim is valid as long as Shimon didn’t protest.

The Ketzos HaChoshen explains as follows: According
to the Ramban, Shimon’s lack of protest is itself proof
that Reuven is the rightful owner. Shimon’s silence
while Reuven enjoyed the benefits of the land for this
length of time grants credibility to Reuven’s claim of
purchase—and entitles him to keep the property since
he can’t be expected to retain the documents for more
than three years. According to the Rambam, however,
Reuven’s entitlement to keep the land does not derive
from Reuven’s passivity, but from his establishing a
chezkas shalosh shanim, which substitutes for his proof
of purchase. The ability for Shimon to protest is a
technical tool that the chachamim granted Shimon to
prevent Reuven from establishing a chazakah, requiring
the squatter to preserve his original documentation.
Absent such a protest, the chazakah establishes Reuven
to be the presumed owner of the property.

With this analogy in mind, let us revisit the machlokes
between R. Nechemiah and R. Yehuda regarding the
nature of collective responsibility. We previously raised
the question: how can R. Yehuda hold one person
accountable for another’s sin if it was done in private?

The Rishonim propose several suggestions:
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It is the responsibility of beis din to look out for potential sins
that are being performed privately.
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RABBEINU YONAH, SANHEDRIN 43B
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R. Yehuda’s opinion is that even private matters are traceable if
one looks out carefully enough for character flaws.

As noted earlier, one way to understand why we are
accountable for the sins of others is based on our failure
to protest. Since there is a mitzvah of tochachah, it is
incumbent upon us to do whatever we can to ensure
that others observe the Torah. Failure to do so generates
accountability (analogous to the Ramban’s view of
chezkas shalosh shanim that Shimon’s failure to protest
Reuven’s squatting serves as the basis for validating
Reuven’s claim and awarding him the property).
According to this approach, we can readily explain

why R. Nechemiah limits accountability to public sins,
since it is only for such obvious sins that we would be
required to offer tochachah. In contrast, we aren’t held
responsible for sins committed in private—those we
wouldn’t reasonably be expected to know about.

Turning to R. Yehuda’s position, we may suggest

that he, too, agrees that that the underlying basis for
accountability is the failure to protest. However, he
maintains that we are also held accountable for the
private sins of others because we have the ability to
prevent such sins as well—either because beis din has
the capacity to investigate (Meiri) or because there are
usually “red flags”—warning signs—that should alert us
when someone is sinning in private (Rabbeinu Yonah).

There may be an entirely different way to explain why
R. Yehuda holds that we are held responsible for private
sins of others. Let’s explore a comment of the Shulchan
Aruch HaRav:

SHULCHAN ARUCH HARAV, OC 608:5
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If the sinner won’t listen, it is still worthwhile to protest
because by doing so, the accountability is removed.

The basis for our being held accountable for the sins
of others might not be the failure to protest, but rather
a natural consequence of our commitment to the
covenant. We accepted it as a nation and our collective
acceptance means that our individual actions have a
natural impact on all of klal Yisrael.
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The actions of others have natural consequences for us, like the
person who drills a hole under his seat in a boat.

What, then, is the role of protest or tochachah? It

is a technical means of exempting us from such
accountability. If we make an effort to stop a sinner
from sinning and he follows through anyway, then we
are exonerated and free from collective culpability.
There is no arevus if tochachah was attempted. Yet,

like the Rambam’s view of chezkas gimmel shanim, the
protest—or lack thereof—does not create the obligation;
it merely generates an exception.

This logic is a more straightforward approach to
explaining R. Yehuda’s opinion. The reason we are held
accountable for both public and private sins committed
by others is simply because we are all part of the same
collective unit of klal Yisrael. However, we are exempt
from that accountability when genuine efforts have
been made to prevent such sins from occurring.

In truth, the same could be said for R. Nechemiah’s
opinion. It is possible that even R. Nechemiah is of the
opinion that by default, there is collective responsibility
for all sins. The reason there is no accountability

for private sins is not because there is no basis for

such accountability, but because we are granted this
exemption automatically. This perspective can be
gleaned from a comment of the Yad Ramah regarding
Achan. As we noted, according to R. Nechemiah, the
reason that all of Klal Yisrael bore responsibility for the
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sins of Achan, even though they were seemingly done
clandestinely, is because his family knew. Why does that
matter? The Yad Ramah explains:

YAD RAMAH, SANHEDRIN 43B
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Because the family knew, it is no longer considered a private sin.

R. Nechemiah may distinguish between public and
private sins, but it doesn’t reflect a fundamental
difference between his perspective and R. Yehuda’s.
Perhaps R. Nechemiah agrees that the sins of one person
have a natural effect on all of klal Yisrael. However, in
rare circumstances, when the matter is truly private, we
are granted a special exemption. If, however, there are
those among us who know about the sin, even if only a
few family members, we are all held accountable.

We have seen that accountability for the sins of
others—public sins for R. Nechemia and private sins
for R. Yehuda—did not go into effect until Bnei Yisrael
entered Eretz Yisrael. If so, what happened at Har
Sinai? Let’s examine the comments of the Mechilta:
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At Har Sinai, the Jewish people joined as one to receive the
Torah and take responsibility for one another as guarantors.

While accountability for the sins of others is an
important aspect of arevus, and it didn’t go into effect
until the Jewish people entered Eretz Yisrael, the
fundamental principle of arevus—that the observance
of mitzvos is a collective effort—was foundational to
our acceptance of mitzvos. This idea manifests itself in
several ways beyond accountability.
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Through our responsibility towards others, we are able to
observe all 613 mitzvos.

We know that it is impossible for a single person to
observe all 613 mitzvos. Some mitzvos are directed to
the king, some are limited to Kohanim, etc. The Sefer
Charedim notes, however, that since each Jew is linked
to the mitzvos of every other Jew, we each have a share
in each mitzvah that is performed by others.

This idea is also applied practically to the recitation of
berachos on behalf of another:
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If one person already fulfilled a mitzvah, he can still recite a
beracha for someone who didn’t yet fulfill the mitzvah because
we are all guarantors on each other’s mitzvos and therefore, the
one reciting the beracha is also fulfilling his own obligation.

Arevus isn’t just about accountability and punishment.
Our acceptance of the Torah at Har Sinai as one people
forged a spiritual bond between all of us. Rav Chaim
Shmulewitz (Sichas Mussar no.19) notes that at Har
Sinai, we muted our individual identities and accepted
the Torah as a collective identity. Rav Yosef Dov
Soloveitchik, in his treatise Kol Dodi Dofek, adds that
the covenant at Har Sinai was a bris yi’ud, a covenant of
shared destiny. We became united in a singular mission
to serve Hashem with a full sense of purpose. May we
merit this Shavuos to take greater responsibility for all
of our fellow Jews and inspire others to do the same.




Yatza Motzi: When Can We Make Berachos for Others?
by Rabbi Joshua Flug

Director of Torah Publications, RIETS
General Editor, Benjamin and Rose Berger Torah To-Go® Series

On Shabbos, a cup of wine is required three times: for Friday night Kiddush, daytime Kiddush, and Havdalah.
Typically, the ba’al habayis (head of household) recites these for everyone present. But what if the ba’al
habayis has already fulfilled his obligation? Can he still say the berachos on behalf of others? These common
questions stem from the concept of arevus, that we are guarantors for each other’s observance of mitzvos.

This discussion will help clarify these issues.

Background

The more common scenario in which one person
recites a beracha on behalf of others is when he is
also fulfilling his own obligation at the same time. In
such a case, he can recite the beracha for everyone
based on the concept of shomei’a k’oneh—the listener
is like the reciter. But what if he is not obligated to
perform the mitzvah? Can he recite the beracha for
someone else? For example, can a non-kohen recite
the beracha said before duchening (Asher kideshanu
b’kedushaso shel Aharon) on behalf of a kohen? The
Mishna addresses this question:

MISHNA, ROSH HASHANAH 29A
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Based on the Mishna, it seems that if someone has no
obligation to perform the mitzvah, he cannot recite
the beracha for others. However, the Gemara offers
an exception to this rule:

GEMARA, ROSH HASHANAH 29A
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In the Mishna’s case, the person reciting the beracha
was never obligated to do so. The Gemara’s exception
is a case in which the person reciting the beracha

is no longer obligated to do so because he already
fulfilled his obligation. However, prior to fulfilling
his obligation, he was obligated on the same level as
those currently listening.

What is the nature of this exception and why doesn’t
it apply to bread and wine?

RASHI, ROSH HASHANAH 29A
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What emerges is that there are three categories of
obligation. The first is when one person is obligated
and the other never was. Rashi implies that the
reason arevus doesn’t apply hereis that we are only
guarantors for the mitzvos we are obligated to
perform.

The second is when both were obligated, but one has

NN already fulfilled his obligation. Because he was initially
obligated, he remains a guarantor for others with the
same obligation and therefore, he can recite a beracha
(and say v’tzivanu) because his obligation continues
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even after he fulfilled his personal obligation.

The third category is when neither person is obligated.
In such a case, arevus doesn’t apply—because a
guarantor can only take responsibility for an actual
obligation. If Reuven is eating a sandwich and Shimon
is not, Shimon cannot recite HaMotzi for Reuven
because Reuven had no obligation to eat bread in the
first place.

Let’s now discuss the three Shabbos scenarios (for
presentation purposes, we will go out of order).

Daytime Kiddush

Let’s say Yehuda went to a Kiddush after Mussaf and
already fulfilled his obligation to recite the daytime
Kiddush. Now, he comes home and family members
have not yet fulfilled their obligation, and he’s expected
to recite Kiddush for them. Can he do so on their
behalf?

On the one hand, this seems to fit the second category:
Yehuda was obligated to recite Kiddush earlier in the
day and already fulfilled his obligation, so he can recite
Kiddush for others. On the other hand, the daytime
Kiddush is simply Borei p’ri hagafen. Perhaps we could
argue that since it’s merely a birkas hanehenin (beracha
on food), it falls into the third category. This issue is
discussed by Rav Yosef Karo:

BEIS YOSEF, ORACH CHAIM 273
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According to Mordechai, one who already fulfilled daytime
Kiddush cannot recite it on behalf of others. According to

Rabbeinu Yerucham, since this particular Borei p’ri hagafen is
obligatory, he may recite the beracha on behalf of others.

Rabbeinu Yerucham’s opinion is codified by Rama, OC
273:4. Mishna Berura explains Rama’s ruling and notes
an important practical ramification:

MISHNA BERURA 27:19
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The beracha on wine is inherently obligatory. However, one
who is not eating cannot recite HaMotzi at the Shabbos meals
for others.

Mishna Berura’s ruling is based on a comment of
Shulchan Aruch OC 167:20, who writes that this whole
discussion is only relevant when the one reciting the
beracha is not planning on drinking the wine or eating
the bread. As such, he may recite Borei p’ri hagafen for
the daytime Kiddush and give the wine to someone else,
but he may not do the same for HaMotzi.

Havdalah

Havdalah is usually recited in shul for those who wish
to fulfill their obligation at shul. Those who plan on
reciting it at home generally have in mind not to fulfill
their obligation when they hear it at shul. This week,
the gabbai asked Ari to recite Havdalah in shul. Can he
now go home and recite Havdalah again for his wife
and daughters?

The idea that someone who has already fulfilled a
mitzvah can still recite a beracha on behalf of others

is based on arevus. Since he remains responsible for
ensuring that others fulfill their obligation, he retains a
level of obligation. But what if the person he’s helping
is not technically obligated and is doing so voluntarily?
Rama writes the following with regards to the beracha
on shofar:

RAMA, OC 689:6
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If a man who already fulfilled his mitzvah is blowing shofar
on behalf of a woman, the woman should recite the beracha
herself.

Women are exempt from mitzvos aseh shehazman
gerama, and therefore they are exempt from the
mitzvah of shofar. Nevertheless, according to Ashkenazi
practice, a woman may recite a beracha when
voluntarily fulfilling a mitzvas aseh shehazman gerama.
However, Rama notes an important caveat: since the
woman is not obligated to perform the mitzvah, arevus
does not apply. A man who has already fulfilled his
obligation cannot recite the beracha on her behalf,
because she is performing the mitzvah voluntarily—
and he therefore has no responsibility to ensure its
fulfillment.

Are women obligated to recite Havdalah? Both Kiddush
and Havdalah are mitzvos aseh shehazman gerama.
However, the Gemara teaches that women are biblically
obligated to recite Kiddush:

SHEVUOS 20B
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Women are obligated to recite Kiddush because whoever is

obligated in shemiras Shabbos (the negative commandments) is
obligated in zechiras Shabbos (Kiddush).

Does the mitzvah of zechiras Shabbos (and the
exception to the zman gerama principle) include
Havdalah? This is the subject of a dispute among the
rishonim:

MAGGID MISHNEH, HILCHOS SHABBOS 29:1

170 727 23 ADTANAY 1210 RIAW 7INAA 7R 1227 AT
M2 DM @ ara opbn 5 pwnnnn R 101 B5aa bom
by 1t X5 ow X (1" 1) omon 2y b XAt a"pN A
Srramby 2o b 105 n''n o1 abeba RHX D PR 1no0a 1R

NR M1 XNSn s (;n™ mpaw) axmon myre pan w'ne
19 D2 19K 177 5P 11T AAK IRAD 19722 TP nawn o
0" KROR 11X mSTANNW KM AKX MWTH 1IN0 WP

TANY DWAN TR 5371 1275w P AN 2aT XN wrepn bax

Ma™M DW3 KT NWMDR KN DA WITHA DA AT 0wl
RO DX M3 A5TAM MW 0™ 1D XPEN LIMN 12T DR wiTHa
R21T DI™MATA K771 DR DR DT XM 15 XPD) 17N 12T
55517 MvD 112 o XDw 111 180 ono 5 wam mapn wrrpT
marn

Havdalah is part of the mitzvah of zechiras Shabbos and as
such, women are obligated to recite Havdalah.

ORCHOS CHAIM, HAVDALAH NO. 18
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Havdalah is a rabbinic enactment and therefore, women should
not recite Havdalah themselves.

As a matter of halacha, Shulchan Aruch and Rama show
deference to the opinion of Orchos Chaim:

SHULCHAN ARUCH AND RAMA, OC 296:8
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There are two opinions as to whether women are obligated to
recite Havdalah and as such, women should listen to Havdalah
from a man.

If the halacha follows Maggid Mishneh, then women
are obligated to recite Havdalah. If the halacha
follows Orchos Chaim, then they are exempt. Given
that the machlokes is not definitively resolved, Rama
recommends that a woman hear Havdalah from a man;
this way, she can fulfill both opinions.

Even if following Orchos Chaim, why can’t a woman
recite Havdalah herself? While she is technically
exempt, Ashkenazi practice allows women to recite
berachos for mitzvos from which they are exempt. For
this reason, Bach, OC 296, disagrees with Rama and
permits women to recite Havdalah. Magen Avraham,
296:11, defends Rama’s position and suggests that the
reason women cannot volunteer to recite Havdalah
if they are exempt is that women can only volunteer
to recite a beracha on fulfillment of a mitzvah that
involves an action. For example, when women listen
to the shofar, they fulfill the mitzvah and may recite
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a beracha prior to performing the mitzvah. However,
if the mitzvah itself is to recite a beracha—as with
Havdalah—they cannot volunteer. Mishna Berura,
296:35, concludes that if a woman has no other option,
she should go ahead and recite Havdalah herself.

In our case, the man who is available to recite Havdalah
already fulfilled his obligation in shul. According to
Orchos Chaim, he may not repeat Havdalah on behalf of
his wife and daughters because they have no obligation
to recite Havdalah and there is no arevus. Mishna
Berura suggests the following:

MISHNA BERURA 296:36
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If a woman has a choice between listening to Havdalah from a
man who already fulfilled his mitzvah or reciting it herself, she
should recite Havdalah herself-

Kiddush on Friday Night

It is uncommon for someone to fulfill Kiddush Friday
night before the Friday night meal. As such, there
shouldn’t be any question about the head of the
household reciting Kiddush for everyone at the table.
Even if he did already recite Kiddush, the issues we
encountered previously are seemingly irrelevant.

First, the primary beracha on Friday night is Mekadesh
HaShabbos, which clearly qualifies for arevus—even
according to the opinion of Mordechai. Second,
Kiddush fulfills the mitzvah of zechiras Shabbos, and as
noted earlier, women are equally obligated to perform
this mitzvah. As such, a man who already fulfilled his
mitzvah should have arevus for women who did not.

Notwithstanding these arguments, Rav Yechezkel
Landau, Dageul MeRivavah to Magen Avraham 271:2,
suggests that a typical Friday night Kiddush scenario

might present a problem. His suggestion is based on
the combination of two factors. First, Rambam, Hilchos
Shabbos 29:1,6, as well as Rabbeinu Tam (cited in
Tosafos, Nazir 4a, sv. Mai), are of the opinion that the
biblical mitzvah of zechiras Shabbos doesn’t require
wine. The requirement to recite Kiddush over wine

is rabbinic in nature. As such, when someone recites
the beracha of Mekadesh HaShabbos at Ma’ariv, he has
fulfilled his biblical obligation. When he gets home and
is reciting Kiddush on wine, he is only obligated on

a rabbinic level to do so. Those who have not recited
Ma’ariv still have a biblical obligation. The only way
for the rabbinically obligated person to recite Kiddush
for the biblically obligated person is through the
mechanism of arevus, which brings us to the second
factor. Rav Landau quotes a comment of Rabbeinu
Asher that implies that there is no arevus between men
and women. If we combine these two factors, what
emerges is that a man who davened Ma’ariv cannot
recite Kiddush on behalf of a woman who did not. In
many cases, this would mean that a man cannot recite
Kiddush on Friday night for female members of his
family.

Many acharonim disagree with Rav Landau’s
suggestion. Some of the opposition is based on the first
factor. It could be argued that the man doesn’t really
fulfill his biblical obligation unless he does so over wine
(Tosafos, Pesachim 106a, sv. Zochrehu, final answer).

It could also be argued that the text of Ma’ariv is
insufficient to fulfill the biblical obligation because the
Gemara, Pesachim 117b, implies that mentioning yetzias
Mitzrayim is a biblical requirement, and in Ma’ariv
there is no mention of yetzias Mitzrayim (Minchas
Chinuch no.31, see also Beiur Halacha 271:1). Another
argument is that we can fulfill our biblical obligation by
simply saying “good Shabbos” (Rabbi Akiva Eger to OC
271:2, see also Beiur Halacha 271:2).

All of these arguments put those who davened Ma’ariv
and those who didn’t on the same footing—either

they both remain biblically obligated, or both are only
rabbinically obligated. In either case, arevus doesn’t
need to be invoked. We will now focus on the second
question: Is it really true that arevus does not apply
between men and women?
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As noted earlier, this idea is based on a comment by
Rabbeinu Asher. To understand the question he is
addressing, let’s first lay out the necessary background.
There are two seemingly contradictory passages in the
Gemara regarding recitation of Birkas HaMazon on
behalf of someone else.

BERACHOS 48A
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One cannot recite Birkas HaMazon on behalf of someone else
unless the reciter ate a k’zayis of bread.

BERACHOS 20B
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If women are only rabbinically obligated to recite Birkas
HaMazon, they may not recite it on behalf of a man.

The biblical obligation to recite Birkas HaMazon
applies only if one ate to the point of satisfaction
(k’dei seviah). If a person ate a small amount (but
larger than a k’zayis), the obligation is rabbinic. The
Gemara, in stating that someone who ate a k’zayis
can recite Birkas HaMazon for others, implies that
someone with a rabbinic obligation can recite Birkas
HaMazon for someone with a biblical obligation.

In light of this, we need to better understand the
Gemara’s comment regarding a woman’s obligation
to recite Birkas HaMazon. The Gemara states that if a
woman’s obligation is only rabbinic, she cannot recite
Birkas HaMazon on behalf of a man. Why should this
be? Shouldn’t we say that someone with a rabbinic
obligation can recite Birkas HaMazon on behalf of
someone with a biblical obligation?

Let’s look at the answer of Rabbeinu Asher:

RABBEINU ASHER, BERACHOS 3:13
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In order to recite Birkas HaMazon for someone who is
biblically obligated, we have to employ arevus. If women are
rabbinically obligated, arevus can’t be employed.

Rav Yechezkel Landau and Rabbi Akiva Eger have a
machlokes about how to understand Rabbeinu Asher’s
comments. According to Rav Landau, Rabbeinu Asher’s
answer is that there is no arevus between men and
women. As such, if a man has a biblical obligation to
recite Birkas HaMazon and a woman’s obligation is only
rabbinic, we can’t employ arevus to allow her to recite
Birkas HaMazon on his behalf.

Rabbi Akiva Eger has a different understanding of
Rabbeinu Asher’s answer. Rabbeinu Asher is saying
that if one assumes that a woman’s obligation to recite
Birkas HaMazon is only rabbinic in nature, that means
that on a Torah level, she is completely exempt from
Birkas HaMazon. A person who is completely exempt
has no arevus for mitzvos that someone else is obligated
to perform. That is the case in the Mishna that we
began with.

Rav Landau applies his understanding of Rabbeinu
Asher to our case of Kiddush. Since there is no arevus
between men and women, just as a woman may not
recite Birkas HaMazon for a man, so too, a man who
already fulfilled his obligation may not recite Kiddush
for a woman. Rabbi Akiva Eger disagrees and maintains
that no such rule exists and the discussion in Rabbeinu
Asher is specifically about Birkas HaMazon.
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Conclusion

The application of arevus in the context of Shabbos
presents several nuanced scenarios that require careful
halachic consideration. From our analysis, we can
derive several practical guidelines:

1. For daytime Kiddush: Following Rabbeinu
Yerucham and the Rama’s ruling, one who has
already fulfilled his obligation may recite the
daytime Kiddush on behalf of others, since the Borei
p’ri hagafen in this context is considered obligatory
rather than merely a birkas hanehenin.

2. For Havdalah: When a man has already fulfilled
his obligation, the application of arevus becomes
complicated by the dispute regarding women'’s
obligation in Havdalah. Following Mishna Berura'’s
guidance, it is preferable for women to recite

Havdalah themselves rather than hear it from a man
who has already fulfilled his obligation.

3. For Friday night Kiddush: This presents the most
complex case, particularly in light of Rav Landau’s
position regarding the absence of arevus between
men and women. However, as many acharonim
have noted, there are several grounds to permit
a man who has already davened Ma’ariv to recite
Kiddush for women—either because they share the
same level of obligation, or based on Rabbi Akiva
Eger’s understanding of Rabbeinu Asher, which
indicates that arevus does, indeed, apply between
men and women.

Understanding these distinctions helps navigate the
complex interplay between obligation, exemption, and
mutual responsibility that characterizes many aspects
of halachic observance.
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The Uber Chavrusa

by Rabbi Aryeh Lebowitz
Abraham Arbesfeld Torah Dean, RIETS

Adapted by Rabbi Jordan Auerbach

A talmid asked a shaila after a fascinating experience in an Israeli taxi. The cab driver connected with this
talmid over their names, both originating in Tanach. After making this connection, the talmid began discussing
some Torah ideas with the (non-religious) driver. Following the ride, the talmid realized that the driver had
most likely not recited Birchos Hatorah that day, and he wondered whether it had been permissible to learn
Torah with this driver.

The questions that arise from this interaction touch on core aspects of hilchos Birchos Hatorah and, perhaps
more significantly, relate to hilchos ben adam I’chaveiro and the interdependence among the Jewish people.

*  Was this “chavrusa” halachically problematic?
e In the future, should the talmid avoid talking Torah with non-religious Jews?

We'll explore some sources to arrive at an approach to such scenarios.

The Requirement to Recite Birchos However, the Rambam does not list the recitation

Hatorah Before Learning of Birchos Hatorah in his Sefer Hamitzvos. This
omission is the cause of some dispute. Was the

Rambam intimating that, in his view, the recitation

BERACHOS 21A of these berachos is only a rabbinic obligation? Or
RPN 11 DW 727 MR — AR M A7e5 1ina nonab an is there an alternative explanation that allows the
5K 573 130 berachos to retain their Torah level obligation?
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SHAVUOS 5785: THE UBER CHAVRUSA
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The Ramban disagrees and includes Birchos Hatorah among
his list of mitzvos forgotten by the Rambam. Their omission is

erroneous, and their recitation is, in fact, obligated on a Torah
level.

SHA'AGAS ARYEH NO. 24
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The Sha’agas Aryeh sides with the position of the Ramban, that
the requirement to recite Birchos Hatorah prior to learning is a

Torah obligation. This has practical halachic ramifications as is
evidenced in the responsum.

If, as is the view of the Ramban, the obligation of
Birchos Hatorah is a Torah-level obligation, the laws of
the berachos would be patterned after other Torah level
obligations.

SEFER HACHINUCH NO. 430
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Sefer Hachinuch also writes clearly that Birchos Hatorah are
required on a Torah level. And, therefore, the laws of their
recitation would follow those of other Torah-level obligations.

KIRYAS SEFER, HILCHOS TEFILLAH 12:5
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The Mabit in his commentary on the Rambam, Kiryat Sefer,
gives an alternative explanation to the absence of Birchos
Hatorah in the Rambam’s accounting of the 613 commandments.
The Mabit argues that the Rambam agrees that the Birchos
Hatorah are biblically mandated, however, the Rambam does

not view them as their own distinct mitzvah; instead, they are
subsumed within the broader commandment to study Torah.

The majority of rishonim seem to interpret the words
of Chazal as indicative of a Torah command to recite
berachos prior to learning Torah. This would seem

to indicate that reciting the berachos is a Torah-level
obligation and therefore, the practical laws would,
ostensibly, follow the patterns of other Torah-level
obligations.
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The Shevivei Aish posits that the root of the machlokes

between the Rambam and Ramban is not regarding the level of
obligation to recite the Birchos Hatorah, but about categorizing
the berachos. The Ramban finds proof in the pesukim and
believes that the berachos are recited to thank Hashem for the
gift of the Torah and the opportunity to learn it. The Rambam,
however, feels that they are just like any other birchas
hamitzvah—rabbinic in nature—and recited before performing
the mitzvah of learning Torah.

This new presentation of the machlokes may provide
an alternative perspective which can, perhaps, present
some potential for leniency.
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The Shulchan Aruch codifies the requirement as one requiring

great care, and adds that the berachos are necessary before
learning all areas of Torah.
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Rav Shlomo Zalman Auerbach zt’l, in a teshuva to Rav Tzvi
Pesach Frank zt’l, presents the possibility that if one is unable
to recite Birchos Hatorah, even in a case of onnes, it would
preclude one from learning.

However, Rav Nebenzahl shlita, in his commentary on
the Mishna Berurah, B’Yitzchak Yikarei, points out that
Rav Shlomo Zalman and the Chazon Ish both rule that
one can learn when unable to recite the berachos due to
the principle of safek berachos ’hakel.

SHEVIVEI EISH NO. 19
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The Shevivei Aish writes that even if the obligation to recite
Birchos Hatorah is a Torah obligation, the prohibition to learn
without reciting the berachos is only rabbinic. Therefore, it
would not be necessary to abstain from performing the mitzvah
of learning Torah simply due to an inability to recite the
berachos. On the morning of Shavuos, after having spent the
entire night learning, there is a debate regarding one’s ability/
obligation to recite the berachos anew for the new day. The
Shevivei Aish therefore rules that even if one wishes to listen to
the berachos of one who slept during the night, and is therefore
obligated according to all opinions in the recitation of the
berachos, he would not need to stop learning prior to listening
to the berachos.

Although there is a machlokes rishonim regarding

the nature of the obligation to recite Birchos Hatorah,
there is significant grounds to view the case of the
non-observant driver leniently. Based on the opinions
of several major poskim, one would not need to forego
fulfilling the mitzvah of talmud Torah if unable to recite
Birchos Hatorah.




SHAVUOS 5785: THE UBER CHAVRUSA

Cost-Benefit Analysis
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Rav Shlomo Zalman Auerbach z’l argues that when dealing
with people who are not yet fully shomer Torah u’mitzvos, there
is a relativity scale that factors into halachic considerations.
While in general, the principle of lifnei iver could limit one’s
ability to learn Torah with someone who has not (and will not)
recite Birchos Hatorah, Rav Shlomo Zalman points out that
there may be times when the benefits outweigh the drawbacks.
In our case one can certainly argue that the benefits of learning
Torah with this taxi driver may outweigh his learning without

having recited the berachos.

If it Will Never Occur

The Tzitz Eliezer discusses the issue of getting a ride
from a taxi driver on Motzaei Shabbos, when clearly the
taxi driver has not yet recited Havdalah:
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The Tzitz Eliezer writes that the prohibition to do any melacha
before making/hearing Havdalah may be dependent on whether
the person is going to make/hear Havdalah at all. If a person
never makes Havdalah, never even thinks of making Havdalah

... then, the Txzitz Eliezer writes, the prohibition of doing melacha
before Havdalah, or similarly to eat before davening etc..., does
not apply if the person never davens, never makes Havdalah etc...

If, as in our case, the person with whom you wish to
learn Torah has not and will not recite the berachos,
there may not be a practical prohibition for that
individual to learn Torah.

The question of the taxi chavrusa is a fascinating

one. On the one hand, there is certainly an obligation

to recite Birchos Hatorah prior to learning, and this
obligation may in fact be on a Torah level. However, the
potential prohibition against learning without reciting
the berachos is only rabbinic in nature. Therefore, one
can learn in a scenario in which they cannot recite the
berachos, although we generally attempt to at least hear
them from another who can.

Regarding our not-yet-observant taxi driver: since he
never recites Birchos Hatorah and does not plan to start
now, there is not really any prohibition for him to learn
Torah without reciting the berachos. Subsequently,
there would be no issue of lifnei iver for one who wishes
to learn with him.

Also, while it is permissible to learn with this fellow
Jew, I also believe that it is, in fact, a mitzvah to talk
in learning with him. If it weren’t permissible to talk
in learning with someone who hadn’t recited Birchos
Hatorah, any sort of kiruv would be quite a challenge.
It is through tasting the sweetness of Torah that
neshamos are brought back to Hakadosh Boruch Hu.

As we celebrate zman matan Toraseinu, may we be
zoche to learn with hislahavus and teach the Torah to
others with a passion and excitement that draws them
close to Hashem as well.
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