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The Gemara (Pesachim 68b) tells us that Rav Yosef would celebrate Shavuos
with more enthusiasm than he would the other Yamim Tovim. In fact, the
Gemara in Horayos (14b) terms Rav Yosef as a Sinai, due to his mastery of
Torah as it was given at Sinai (see Rashi there), perhaps also a hint to his
appreciation of the Chag of Sinai. However, the exact wording he would use
to celebrate is somewhat puzzling:
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Rav Yosef on Shavuos would command the members of his household to prepare ' ' Sh u r
a third-born calf for his Yom Tov meal, to celebrate the giving of the Torah, and Senies Editor, Benjamin & Rose Bergen
) s Torah To-Go® Series
explained that if it were not for that day (of Shavuos) how many Yosefs would
there be in the market.

Rashi explains that through his learning of Torah, which was given on

Shavuos, he became elevated, and without that, there would be no difference between him and other people named Yosef in
the market. The simple understanding of this Gemara seems to imply Rav Yosef held himself to be greater than the common
man on the street. However, this sentiment seems to contradict another trait associated with Rav Yosef.

The Mishna in Sotah 49a says that when Rebbe (Rav Yehuda Hanasi) passed away, the traits of humility and fear of sin were
removed from the world. The Gemara on 49b, in the closing words of the mesechta, quotes Rav Yosef saying not to teach that
humility had been removed, since he [Rav Yosef ] was still in the world. How can someone as humble as Rav Yosef celebrate
being greater than other people on Shavuos?

Perhaps Rav Yosef was not celebrating his greatness over others, but rather the fact that he was different than others. Shavuos
marks the culmination of a phenomenon that was never repeated in history, where the Jewish people camped at the foot of
Mount Sinai k'ish echad b'lev echad, as one person with one heart. As lofty as this national unity was, it was never the intended
goal for the Jewish people. Every one of us has our unique strengths and talents that make us special and vital to the world.

Therefore, Rav Yosef was specifically celebrating Shavuos, hai yoma, because it was only when the Torah was given that we
were given the tools to actualize our own individual potentials. We say in our tefillos v'sen chelkeinu b'sorasecha, give us our own
portion in Torah, because every Jew has his or her own individual connection and mission that was given only to them.

This issue of the Benjamin and Rose Berger Torah To-Go® explores the relationship of the individual to the Klal. While we
strive for unity, that goal can only be realized when we appreciate the unique role every single Jew plays in the world. A nation
of individuals becomes an individual nation only when we respect and honor each other, not because we are polite and nice
people, but because we recognize that every Jewish person is indeed deserving of that respect and honor, as reflected in their
God-given portion in the Torah that carries with it God-given responsibilities and roles.

May we use this upcoming Chag to increase our love of the Torah as well as our love for our fellow Jews. For as Rav Yosef
taught us, those two are deeply connected, unable to be separated. A true appreciation of the gift of Torah gives us a better
appreciation of our fellow Jews, and with it the unique status of the Jewish people.

Chag Sameach.
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INTRODUCTION

FINDING OURSELVES, BUILDING THE KLAL

A SHAVUOT REFLECTION

very year, as we move from

Pesach toward Shavuot, we

walk a path that feels, at first

glance, like a tension. On the
one hand, we celebrate the emergence of
the individual—the dignity, the freedom,
the irreducible worth of each person. On
the other hand, we arrive at Har Sinai not
as individuals, but as a people— “ov/ 171
X7, united, singular, bound together
in covenant.

This journey is often described as a
movement from I to We—from self

to community, from individuality to

klal Yisrael. But what if that framing is
incomplete? What if the Torah is not
asking us to resolve a tension between
self and klal, but to discover that no such
tension truly exists?

The False Divide

We live in a world that frequently forces

a choice. Be true to yourself—or give
yourself over to something larger. Pursue
self-actualization—or commit to service.
Develop your individuality—or subsume
it into community.

H Rabbi Isaac Elchanan Theological Seminary

But Torah life resists that binary.

The Mishnah in Pirkei Avot teaches: “ox
1N 710 YL ANwI 5 m 0 an N —If 1
am not for myself, who will be for me?
And if I am only for myself, what am

I?” This is often read as a tension to be
balanced. But perhaps it is more than
that. Perhaps it is a statement that these
two truths are not opposites at all, but
mutually dependent.

If one lives for the klal in a way that

is disconnected from one’s authentic
self, the contribution will not endure.

It will be performative, unsustainable,
and ultimately untrue. And if one turns
inward alone—engaged only in self-
definition without outward purpose—
that, too, collapses into a kind of spiritual
superficiality, a life of endless self-
reflection without meaning.

The Torah’s vision is not compromise. It is
integration.

Finding the Self

There is no single answer to the question:
Who are you?

Rabbi Dr. Ari
Berman

Rosh Yeshiva and President,
Yeshiva University and RIETS

Not at eighteen. Not at twenty-five. Not
at fifty. At every stage of life, that answer
evolves. And yet, the responsibility
remains constant: to seek it honestly,
courageously, and deeply.

This is not a luxury. It is an obligation.

To be created b'tzelem Elokim means that
each of us carries a unique reflection of
the Divine. Your voice, your talents, your
questions, your struggles—these are not
incidental to your avodat Hashem. They
are the very substance of it.

And that is why a Torah education must
be expansive.

At Yeshiva University, we do not see



Torah, Madda, student life, chessed, and
even athletics as separate tracks. They are
all part of a single, integrated journey:
the discovery of how you, uniquely,
encounter Hashem.

Some find that connection most deeply

in the Beit Midrash. Others in the
laboratory, uncovering the elegance

of creation. Others in leadership, in
creativity, in the rhythms of a team, or in
acts of kindness and responsibility. These
are not distractions from Torah. They

are expressions of it—pathways through
which a person comes to know themselves
and, through that, to know God.

From Self to Service

But self-discovery is not the endpoint.
It is the beginning.

When a person truly finds their authentic
self, something remarkable happens: they
are no longer consumed by the question
of “Who am I2” That question gives way
to another: “What am I here to give?”

And that is where the individual meets
the klal.

Because the deepest contributions are

not generic. They do not come from a
place of obligation alone. They come from
authenticity—from a person bringing
their full self into the service of something
larger.

A teacher who teaches from their authentic
passion transforms students. A leader who
leads from their inner conviction inspires

See more shiurim and articles from
Rabbi Dr. Berman at
yutorah.org/teachers/Rabbi-Dr.-Ari-Berman

trust. A professional who sees their work as
a calling elevates the world around them.
In each case, it is precisely the alignment
between self and service that makes the
contribution meaningful.

This is not a trade-off. It is a fusion.

Pesach to Shavuot: From
Individuals to a Nation

Perhaps this is the deeper meaning of the
journey from Pesach to Shavuot.

At Pesach, each individual is redeemed.
Each person must see themselves as if
they personally left Egypt. The dignity of

the individual is restored—one by one.

And immediately, we begin Sefirat
HaOmer, counting each day, each
individual unit, marking the passage of
time with intention and awareness.

Only then do we arrive at Har Sinai.

Not as a collection of erased individuals,
but as a people formed through the
refinement of each person’s inner journey.
The klal is not built by dissolving the self.

It is built by elevating it—by bringing each
authentic individual into a shared covenant.

The unity at Sinai is not uniformity. It is
harmony.

The Call of Shavuot

On Shavuot, we do not stand at Sinai
as blank slates. We stand as individuals
who have begun the lifelong process of
becoming ourselves.

And we are called to bring that self
forward—not to leave it behind.

The Torah we receive is not meant to
flatten our individuality. It is meant to
shape it, deepen it, and ultimately direct
it outward—toward a life of meaning,
responsibility, and contribution.

The question, then, is not I or We.

It is: How do I become the kind of I that
can truly serve the We?

And how do we build a We that allows
every I to flourish?

When we live that way—when self-
discovery leads to self-transcendence, and
individuality becomes the foundation of
community—we begin to realize that the
tension was never the point.

The point was always the integration.

And that is the Torah we receive, anew,
each Shavuot.
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Rav Shimon Shkop, who served as rosh yeshiva at RIETS from 1928-1929, wrote a
foundational piece on the role of the individual within the community as part of his
introduction to his Sha'arei Yosher. We included an English adaptation as a foreword

to this issue.

The Divine Nature and Our
Calling

Blessed is the Creator who formed us in
His image and likeness, planting within us
an eternal life force that drives us toward
a singular purpose: to benefit others. This
impulse to do good for others—whether
for individuals or the community, in

the present or future—reflects the very
nature of Hashem Himself. Everything
the Creator brought into existence

serves one purpose alone: to benefit His
creations and His will is to walk in His
ways, meaning that we who are chosen
among His creatures should dedicate our
physical and spiritual capacities to serve
the community, each according to our
abilities.

This entire concept, I believe, is
encompassed in the mitzvah: kedoshim
tihiyu, "You shall be holy" (Vayikra 19:2).
The Midrash on this verse presents a
fascinating teaching. When the Torah
commands us to be holy, one might think
this means we should strive to be exactly

n Rabbi Isaac Elchanan Theological Seminary

like Hashem. But the text immediately
adds, "for I am holy"—and the Midrash
explains: "My holiness is above your
holiness.” In other words, we cannot and
should not attempt to replicate Hashem’s
holiness in its fullness. There exists an
unbridgeable gap between divine and
human kedusha.

The Traditional
Understanding of Holiness

The classical interpretation of this
commandment focuses on separation
and restraint. Chazal state: "You shall be
holy—you shall be separate." Ramban,

in his commentary on the Torah,
elaborates extensively on this concept

of separation, explaining that it means
distancing oneself from excessive
pleasures and indulgences, even those
that are technically permissible according
to halacha. He famously warns that a
person could become "a scoundrel within
the bounds of the Torah"—someone who
technically observes all the rules while
living a life of self-indulgence and moral

coarseness.

But if holiness is primarily about self-
restraint and withdrawal from pleasure,
the Midrash's teaching is puzzling.
How does separating ourselves from
indulgence relate to imitating Hashem?
And why does the Midrash emphasize
that God's holiness surpasses ours? The
statement "My holiness is above your
holiness" suggests there is indeed some
similarity between divine and human
holiness, but that Hashem's version is
more comprehensive and encompassing.
Yet if holiness simply means avoiding
excess, this quality doesn't apply to



Hashem at all—He has no physical
desires from which to abstain.

A Deeper Definition: Holiness
as Dedication

I humbly suggest that this mitzvah
contains the very foundation and purpose
of our existence: that all our work and
effort should always be dedicated to the
benefit of the community. We should not
engage in any action, movement, pleasure,
or enjoyment unless it somehow serves
the good of others. This understanding
aligns with the concept of holiness in all
its forms—dedication to a noble purpose,
setting something apart for a higher
calling.

When a person directs his life toward this
goal, constantly striving to dedicate his
way of living to the community, then even
what he does for himself, maintaining

his physical and mental health, becomes
part of this commandment of holiness.
By taking care of himself, he becomes
better able to serve the many who depend
on him. However, if someone indulges

in pleasures of the superfluous kind,
enjoyments that aren't necessary for
maintaining the body and spirit, such
pleasure contradicts holiness. In that
moment, he benefits himself (or imagines
that he does) while providing no benefit
to others.

According to this understanding, the
practice of separation and restraint

represents the visible, behavioral
expression of the commandment to

be holy. But in thought and spiritual
aspiration, this commandment extends
to all of a person's endeavors and actions,
even in his private relationship with
Hashem. In this respect, human holiness
does bear some resemblance to divine
holiness. Just as Hashem's every action

in creation, and in every moment of
sustaining the world, is dedicated to the
benefit of others and not to Himself, so
too does He desire that our actions always
be dedicated to the collective good rather
than to self-gratification.

The Limits of Imitating
Hashem

We might think that the ideal would be
to completely suppress our nature and
reach such an elevated state that we have
no thought or desire for personal benefit
whatsoever. That all aspirations would
be solely for the good of others. In this
way, it might seem, we could achieve the
holiness of the Creator Himself, whose
will in all creation and governance of the
world is only to benefit His creatures,
with absolutely no benefit to Himself.

At first glance, reaching such a level might
appear to be the ultimate perfection.

But the sages teach us in this Midrash
that this is not the case. We should not
strive to imitate Hashem's holiness in

this particular aspect, because "Hashem's

When a person directs his life toward this goal,

constantly striving to dedicate his way of living to

the community, then even what he does for himself,

maintaining his physical and mental health, becomes

part of this commandment of holiness. By taking care

of himself, he becomes better able to serve the many

who depend on him.

holiness is above our holiness." His
holiness is directed only toward His
creatures and not toward Himself at all.
Nothing is added to the Creator, nor

will anything ever be added, through the
actions He performed or continues to
perform. His entire will is solely to benefit
His creations.

But what Hashem wants from us is not

of this nature. Rabbi Akiva taught us the
principle: "Your life takes precedence.”
The sages also hinted that we should
interpret the verse "Love your neighbor
as yourself" in a negative formulation:
"What is hateful to you, do not do to your
tellow." But in positive terms, it is proper
for a person to prioritize his own welfare.

The Divine Purpose of Self-
Love

Moreover, there is a place in the very
foundation of human creation where
the Creator instilled within us self-love
in very great measure. The masters of
Kabbalah explain the purpose of all
spiritual work with these words: "The
Infinite One, blessed be He, desired to
bestow complete goodness—such that
there would not even be shame for the
recipients.” This concept is startling in
what it reveals about the power of self-
love: a person wants his own measure
more than he wants a larger measure
given to him as a free gift, even from
Hashem Himself. This shows that the
quality of self-love is in fact desired by
Hashem, and that it is something about
which the pasuk states: "the righteous
walk with it, but transgressors stumble in
it." (Hoshea 14:10)

In my view, beyond all the evils and sins
that fill the world as a result of misuse of
self-love, this trait also combines with
the test of wealth to cause one's downfall
into the abyss. As Scripture states: "Lest

I become sated and deny, saying 'Who is
Hashem?" Because of the magnitude of a
person's desire for what is his, if Hashem
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blesses him with wealth and he believes
with true faith that everything belongs
to Hashem, then he is functionally
poor—what he has is not really his. But
if he denies Hashem, then everything is
his and he is truly rich according to his
own perception. Therefore, to fulfill their
desire to possess their wealth, they train
themselves to deny Hashem, and thus
satisfy their craving completely.

This same dynamic can be felt in the
acquisition of an even greater wealth:

the acquisition of wisdom. If a person in
the course of acquiring Torah wisdom
(each according to his capacity) does not
strive to achieve the wisdom of reverence
of Hashem and untainted faith, then
there is room to stumble if there is too
much self-love, just as this quality causes
similar harm to those who engage in
secular wisdoms. Though it would be
fitting for one’s faith to increase through
the expansion of his knowledge of God's
works—as it says, "The heavens declare
the glory of God"— [with too much self-
love] he may instead fall and descend. If
he were to understand that all his wisdom
and acquisition is not his, he would lose
all his wealth [and stature]. Only through
denial does he become rich, because [in
his mind] all of his gains are his alone, and
then he has something in which to take
pride.

Similarly, we can understand the
teaching: "Moses rejoiced in the gift of
his portion, for You called him a faithful
servant.” One should only rejoice in the
gift of wisdom if one is a faithful servant
who considers that nothing is truly his
own, but belongs only to his Master
and Lord. Then there is complete joy

in the acquisition of wisdom. Without
this perspective, there may be no joy

in acquiring wisdom, because through
it one might come to denial [of the

fundamentals of faith], God forbid.

Expanding the Boundaries of
Self

At first glance, the feelings of self-love and
the feelings of love of others appear to
contradict one another. But we must look
more deeply into this to find the quality
that unites them, since Hashem demands
both from us. This unifying quality lies

in clarifying and establishing for oneself
the true nature of one's "I'—one's self. By
this measure, the worth of every person is
determined according to his level.

The coarse and lowly person's entire "I"

is limited only to his physical being and
body. Above such a person is one who
feels that his "I" is composed of both body
and soul. Higher still is one who includes

in his "I" his household and family. The

person who walks according to the ways
of Torah has an "I" that includes all the
people of Israel, because in truth, every
individual Jew is like a limb of the body of
the Jewish nation.

There are even higher levels. The
perfected person should implant in

his soul the feeling that all the worlds
together constitute his "I," and he himself
is merely like a small limb within all of
creation. Then the feeling of self-love
actually helps him to love all the people of
Israel and all of creation.

I believe this concept is hinted at in
Hillel's teaching: "If I am not for myself,
who will be for me? But when I am only
for myself, what am I?" This means that
every person should always exert himself
to care for himself. But along with this, he
should strive to understand: "When I am
only for myself, what am I?" If he limits
his "I" to a narrow circle and a superficial
perspective, then what is this "I"? It is
vanity, considered as nothing. But if his
perception is truthful—that the totality of
creation is the great human being, and he
too is like a small limb in this great body—
then his own worth is also elevated and
exalted. In a great machine, even the
smallest screw, if it serves some function
for the machine, is very important. The
whole is built from parts, and the whole is
worthless without the parts.

Eating Dairy on Shavuos: Recognizing Individual Contributions to the Kial
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More Than Just a
Minyan Factory

ome time ago, I was asked a
perplexing question by a student.
She had received a prestigious
post-graduate training externship
in a health field, and while she had been
assured she would not have to work
on Shabbos, it now seemed she would
have Shabbos responsibilities after all. I
consulted a senior posek, who said that
she should not work on Shabbos, even in
matters relating to pikuach nefesh. We used
to see only medical doctors take positions
like this. Expansion of this would be a
major pirtza in our communal observance
of Shabbos. What will Shabbos look
like in our community if we allow more
people to routinely work on Shabbos?

This was an unexpected answer.

We're used to dealing with individual
halachic questions by thinking about

the implications for that individual in
that particular situation. Moreover, this
individualistic approach tends to color
our understanding of our obligations and
paradigms of Judaism. Is there a unique
status of a community, a collective or is it

merely a group of individuals, each one
trying to fulfill personal obligations?

The concept of a community emerges

in several halachic frameworks. One
example that is highly emphasized is tefilla
betzibur, public prayer. Tefilla betzibur is
rooted in the halachic concept of tzibur.
We require a tzibur to recite Kaddish,
Barechu, Chazaras Hashatz and Kedusha,
since they are all considered devarim
shebekedusha, which requires a minyan.

What is accomplished by this group
tefilla? Rav Hershel Schachter points

out (Rav Schachter on Orach Chaim,

p 231, Nefesh Harav 115) from Rav
Soloveitchik that the reason Kaddish or
Barechu is recited at the beginning of
each tefilla betzibur is so that the people
gathered aren’t just a group of individuals,
but rather a tzibur. Therefore, we begin
Shacharis with Kaddish then Barechu.
Mussaf starts Chatzi Kaddish and then
the Amida. Mincha starts with Ashrei,
followed by Chatzi Kaddish and then the
Amida and Ma’ariv starts with Barechu.

Rav Soloveitchik explains that this is why

Rabbi Reuven

Boshnack, msep Lmuc
Undergraduate Torah Studies Rebbe and
Mashgiach, Yeshiva University
Rabbi, Ocean Avenue Jewish Center

the Rambam (Hilchos Tefilla 9:1) writes
that tefilla betzibur (of Shacharis) begins
with Chatzi Kaddish. Similarly, the Rema
(54:3) explains that one should not
interrupt between Kaddish and Barechu,
and Shulchan Aruch 52:1 (quoting
Rabenu Yona) says if one comes late to
shul and the tzibur has already started
the first bracha of Shema, he should skip

Psukei Dzimra and join the tzibur.

For this reason, if the minyan starts before
the appropriate time for tallis and tefillin
and reaches Yishtabach at the time for

The Benjamin and Rose Berger Torah To-Go Series * Shavuos 5786 n



tallis and tefillin, the congregation should
put it on after reciting Yishtabach, yet the
chazan should recite it before Yishtabach.
This is because he should not have any
interruption from Yitshtabach through
Kaddish and Barechu, since this is what
establishes the group of people as a tzibur.

The concept of tzibur carries over to

the Chazaras Hashatz. Why do we

recite Chazaras Hashatz? Is it just to say
Kedusha? The Rambam (Hilchos Tefilla
9:3) writes that the chazara is to benefit
those who don’t know the tefiilos. Now
that we have a printed siddur is there
really a need for Chazaras Hashatz? Rav
Soloveitchik explained that once Chazal
instituted the concept of Chazaras
Hashatz, it is not simply a pragmatic
solution for those who don’t know how
to pray. The rabbis introduced Chazaras
Hashatz as a tefillas hatzibur, a tefilla of
the entire community. The tzibur is a new
entity — a new personality has emerged,
the community — and this is the prayer
that the community offers (Nefesh Haray,
123-124).

Similarly, another law that emerges from
the concept of tzibur is Krias Hatorah.
Must an individual seek out Krias
Hatorah? Why must the person receiving
an Aliyah make a bracha before the reading
commences? Shouldn’t the Birchos
Hatorah that every individual recites

each morning suffice? The Rav explained
(based on Rambam, Hilchos Tefillah 12:5)
that Krias Hatorah is an act of communal
Torah study. The tzibur is learning Torah
together, not as a group of individuals, but
anew entity called a tzibur. This obligation
only occurs when there is a community
present (Mishna Megila 23). This type of

communal learning is distinct and requires

a separate bracha.

The communal tefilla experience
described in halacha — the creation of a
new entity called tzibur, that isn’t simply
a group of individuals gathering together
to pray or learn Torah — is sometimes
distant from what we personally
experience. While we observe the
halacha in creation of community, there
are times when we enter into a “minyan
factory”-style minyan and don’t feel this
sense of connection. We are very proud
of the devotion our community shows

to praying with a minyan. The level of
commitment to minyan is inspiring. The
convenience of having multiple minyanim
helps busy people with full schedules
have less stress in their lives as they juggle
all of their obligations.

And yet, sometimes it feels like minyan
attendance is more of a personal
obligation than communal prayer, a group
of individuals praying together, content
that there are others in the room to assist
these individuals to fulfill tefilla betzibur.
We are alone in a room full of people we
don’t know, but hopefully nod at. Is it too
nostalgic to think that a minyan should
be a place where “everybody knows

your name,” and they call to make sure
everything is okay when you don’t show
up? Maybe it is a result of our highly
individualistic society that we seek only
to discharge our individual obligations
without thinking more broadly.

Perhaps this is part of a constant swing
of the pendulum as we seek to find

the correct nuance to balance the
individual and the community. Rav Kook
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(Maamarei Reiyah 177-181) observed
that we often revisit earlier times in our
modern lives and feel the baggage of
earlier ideological battles. One such battle
is recorded in Menachos 65a, which cites
the ancient scroll of fasts that records a
victory over the Tzadukim and Beitusim
in establishing the tamid offering and the
holiday of Shavuos. These disputes were
with groups who contested the veracity
of the Torah Sheba’al Peh. In our Gemara,
the students of Tzadok believed that an
individual can donate the communal daily
tamid offering and the students of Beitus
disputed the halacha which permits
harvesting the omer on Shabbos, which
would shift Shavuos to a different date.

‘What was the debate?

Rav Kook explains that the Tzadukim
and the Beitusim, while both erring

in approach to Torah Sheba’al Peh,
represented two different errors in
understanding the Torah. The Tzadukim
overemphasized the role of the individual
within the community. What is a
community but a group of individuals?
This overemphasis of individuality led
them to believe that an individual may
donate a communal daily korban.

The Beitusim, however, misunderstood
the role of the community. The omer
offering, which is the centerpiece of this
time of the year, escorts the Jewish people
from the holiday of Pesach to Shavuos.
Generally, our primary concern counting
the omer and maintaining continuity, so
that a bracha can be recited throughout
sefiras haomer. It is mostly a focus on

the individual. However, the mitzvos of
ketziras haomer and hakravas haomer on
the second day of Pesach are two parts

of a communal korban. It is this korban
that initiates the count. The conclusion
of our count, the holiday of Shavuos,
features a korban of two wheat breads, the
shtei halechem, which is also a communal
korban.

One might think the Beitusim’s opposition
to harvesting the first barley on Shabbos



for the omer was their way of advocating
for the sanctity of Shabbos in the face of
an act of mundane farming. However, it
was truly a rebellion against the sanctity
of Jewish Peoplehood. If this was an act
performed by an individual, the Beitusim
would be correct — individual mitzvos
don’t override the sanctity of Shabbos.
However, this seeming individual, secular
act of farming grain was the foundation of
the economy and peoplehood.

The Torah commands us to harvest

this barley and bring it as a korban,
transforming its simple nature into an act
of spectacular national meaning. This act
is on par with one of the acts of divine
service in the Beis Hamikdash. There is a
sanctity to the nation’s seemingly earthly
substance! This very act of agrarian first-
born grain sets the date for the holiday
of the giving of the Torah! The grain
might be harvested by a single individual,
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but it is done on behalf of the whole
community. Communal acts performed
for the service in the Beis HaMikdash
override Shabbos.

It is our challenge to balance communal
affiliation and personal obligation

and meaning. The Torah calls on us to
acknowledge the connection between
individual and community, to draw
strength and commitment from both
aspects of our lives.
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l. The Scope of the
Obligation

In the often quoted words of the Sefer Ha-
Chinukh, “the attitudes are formed as a
consequence of the actions.”" Creating an
instinctive attitude of chesed is predicated
upon the repeated practice of the halakhic
requirements. As such, the general
parameters of the broad imperative of
chesed have been the subject of much
halakhic analysis.

The mishnah identifies performance

of chesed as an obligation that has no
“limit” (shi’ur).> Some commentaries
understand this to mean that there is no
minimum to the command; any small
amount of chesed constitutes a mitzvah.?
The more common interpretation,
however, is that there is no upper limit to
the commandment.

A number of commandments are
similarly described: “The following are
the things for which no definite shi'ur
is prescribed: the corners [of the field];
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Boundaries, Balances,
and Aspirations in the
Realization of Chesed

first-fruits; [the offerings brought] on
appearing [ before the Lord at the three
pilgrim festivals]; the practice of loving-
kindness; and the study of the Torah” R.
Aryeh Leib of Metz observes, however,
that there is a distinction between the
first three items listed and the last two,
chesed and Torah study.* The first group
represents commandments that are, in
fact, given required limits in the Torah,
but it is nonetheless possible to go
beyond those limits and thus increase the
fulfillment of the commandment. Chesed
and Torah study, by contrast, are truly
without measure; their call is constant
and unceasing, and their mission is never
considered accomplished.

Similarly, R. Yitzchak Zev Yadler

notes that the obligation of imitatio

Dei is phrased as “walking” in God’s

path, because the call of chesed is not a
delimited action but a constant journey
with a perspective attuned to the needs of
others.®

Nonetheless, reality does necessitate
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practical limitations on chesed. Halakhic
authorities observe that one is not
required to incur financial loss to fulfill
this obligation, which is one of physical
rather than financial assistance.® Thus,
in this realm chesed is not comparable
to charity, which presumes monetary
sacrifice. Rather, chesed would be similar
to a commandment such as returning
lost objects (hashavat aveidah); in that
context, one is expected to expend time



and effort, but not funds, in returning
objects to their owners.” The Talmud links
this concept to the verse, “But there shall
be no needy among you” (Deut. 15:4),
understood as meaning that one should
not allow oneself to slip into poverty.®

In theory, the exemption from spending
money on chesed is absolute, as noted by
the first Lubavitcher Rebbe, R. Schneur
Zalman of Liady, in Shulchan Arukh Ha-
Rav,’ and does not even require one to
forgo profit. However, defining chesed

as a function of service rather than of
money does not mean to suggest that no
expenditure is ever necessary in this area.
First, there are outlays that are so small
that they are not even accounted for. R.
Yitzchak Zilberstein expressed this point
in the context of discussing one who has
the opportunity to save another from a
parking ticket by putting a coin in the
meter before the ticket is issued.” While
this does involve the spending of a coin,
that expense is negligible compared to the
cost of the fine that it prevents, and the
mandate of “Love your neighbor” is thus
invoked."" Further, as will be discussed
below, the theory of exemption from
financial loss does not represent the ideal.

The model of returning property is
similarly instructive when considering
the question of whether one is required
to undergo personal humiliation in
order to accomplish an act of chesed. In
accordance with the frequent assertion of
the Talmud that ascribes high importance
to human dignity, one is not required to
endure personal embarrassment in order
to raise money for the sake of performing
commandments such as lulav and
tefillin.* The Talmud explicitly applies
this principle in the case of returning
lost property; a dignified elder is exempt
from undertaking a mission of return that
would compromise his status. Authorities
debated the question of whether it is
meritorious for the elder to waive his
honor and engage in the chesed regardless
of his exemption® or if it is inappropriate
to compromise one’s personal dignity.'*

It is important to note that many
authorities assert that these exemptions
only apply when the mission does not
present itself obviously as one of a
mitzvah. If it is clear that the undertaking
is in pursuit of a religious duty, the
assumption is that one can never claim
embarrassment as an exemption from the
performance of a mitzvah.'s

While the elder’s exemption from
compromising his dignity in the realm

of the laws of returning lost property

is the subject of some analysis, it is
assumed that this exemption extends to
all interpersonal obligations,'® with the
explicit exceptions of visiting the sick and
burying the dead.”

Outside of the issues of financial
expenditure and personal humiliation,
itis clear that chesed cannot be expected
to be effortless; its very nature demands
personal attention. On the other hand,
some human limitations are to be
expected, as “the Torah was not given
to the ministering Angels.”* Authorities
analyze the extent to which significant
personal inconvenience, or tirchah, can
be expected. R. Moshe (Maharam) Shick
takes it as obvious that tirchah is expected,
and even welcomed by the practitioner,
as the spiritual rewards for engaging
in chesed are so great.” To support his
assertion, he cites the verse, “He who
chases after righteousness and kindness
(chesed) finds life, prosperity, and honor”
(Proverbs 21:21).

A general rule, again derived from
returning lost property, is that one is
exempt from performing a task on behalf
of another if he will incur a loss to himself
greater than the proposed advantage

to his friend.® Similarly, the necessary
prioritization of self is cited as grounds
for exempting one from chesed when the
activity is accompanied by significant
discomfort or unpleasantness.*

Nonetheless, the Talmud warns against
taking this standard too literally, stating
that one who applies ““this’ [exemption]
to himself with too much precision, will
in the end, become ‘this’ [one in need of
chesed himself ] Rashi explains that
despite the fact that the Torah has not
imposed an actual obligation in such a
situation, it is worthwhile to go beyond
the letter of the law in a situation of
insignificant cost, and not maintain and
attitude of “mine takes precedence”

For, he continues, one who consistently
takes the self-focused view removes from
himself the concept of chesed and charity,
and will ultimately find that he needs the
help of others.

There is, apparently, a dual concern here:
first, that one will stretch the boundaries
of judgment beyond legitimate limits,
exempting himself when such an
exemption is uncalled for, and second,
that even legitimate exclusions, when
utilized unswervingly, will leave one
devoid of any involvement in the needs
of others. This notion is more than good
advice, and is brought by the codes as
practical halakhah.?®

Later authors, expanding on Rashi’s
formulation, identify the standard for
exempting oneself appropriately from
chesed as “hefsed mokhiach,” an evident,
demonstrable loss.?* If such a standard
is met, it is reasonable to protect one’s
financial well-being at the expense of
losing an opportunity to help others;
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that is, indeed, the intent of the
verse, “But there shall be no needy
among you.” If, however, the loss

is not evident, it is wrong to worry
about undefined variables; such
elements can always be found, and,
as Rashi predicts, can lead one

to abandon chesed entirely. The
Perishah understands Rashi’s intent
even more starkly, and writes that
absent the standard of “evident loss,”
a Biblical obligation is present in full
force.

R. Chaim Kanievsky suggests

that this issue is affected by the
Rambam’s formulation of chesed as
both a Biblical imperative of “Love
your neighbor” and a rabbinic
directive in its specific formulation.
The scope of the Biblical imperative,
as central as it is, has limitations;

one might legitimately abstain from
pursuing chesed because of one’s own
pressing personal needs. However,
once the Rabbis instituted the
practices of visiting the sick and the
like as affirmative responsibilities,
anew level of prioritization was
assumed. In other words, the Rabbis,
with their innovations, transformed
chesed from a free-floating ideal to an
active responsibility possessed of its
own inherent urgency.*

Maimonides, as previously noted,
interprets the mandate of “Love
your neighbor” as an affirmative
obligation, advocating active
behavior on behalf of one’s fellow.
Others disagree, noting that it is
impossible to actively do as much
for even one other individual as

one does for one self; the Talmud
states as much when it rules, per R.
Akiva, that chayekha kodmin, “the
needs of your life take precedence.”
Accordingly, some commentaries
assume that the imperative of “Love
your neighbor” is actually a negative
one, to abstain from treatment that
one would personally find odious to

receive; in the formulation of Hillel,
“that which is hateful to you, do not
do toward others.”

In explaining the Rambam’s view,
some have suggested that “Love
your neighbor” manifests itself as a
two-tiered obligation. As a negative,
it is an absolute; one is categorically
enjoined from acting towards
another in a way that one would not
want to be treated. As an affirmative
concept, it is voluntary and
subjective; constituting a fulfillment
of a mitzvah when acted upon, but
not engendering any culpability
when omitted.

Building on this model, it has
been theorized that when chesed
can be performed without serious
consequences in terms of diverting
resources or incurring loss, then
the chesed becomes obligatory.

To fail to express chesed under
these circumstances would place
one in the category of possessing
“the quality of [the inhabitants

of ] Sodom.’?® Similarly, the
Talmud teaches that one should
not dispose of water from his
property if others could make

use of it.”” However, if legitimate
counter-indicative factors exist,
then to refrain is understandable,
although not necessarily laudable.
Under those circumstances, the
act of chesed becomes a voluntary
mitzvah fulfillment rather than an
obligation.*

Il. Finding the Balance

This last point raises the issue of
determining the proper balance
between the demands of two all-
consuming obligations, Torah study
and the pursuit of chesed.> From a
technical halakhic perspective, the
issue is a complex one. As a general
rule, involvement in one mitzvah



exempts one from taking up another
mitzvah (osek be-mitzvah patur min ha-
mitzvah).*> However, the study of Torah
is an exception to this rule; its occupation
only excuses one from another mitzvah

if that second mitzvah will be attended

to by another. If there is no one else who
can or will perform that task, the second
obligation is in effect even upon one who
is involved in Torah study.®

The unique character of chesed may cause
it to deviate from this rule, possibly in
both directions. Clearly, it is crucial that
all people should be involved in chesed

in some form and to some degree. The
Talmud states that one who has learned
Torah, but not involved himself in chesed,
is comparable to one who has no God.**
According to the 16" century author

R. Moshe ibn Makhir, in his work Seder
Ha-Yom,* one is instructed to interrupt
his Torah study for the call of chesed, even
if the act can be performed by another.
While this is against the general rule, he
traces his idea to the statement of the
mishnah that rules that Torah study is

set aside in order to escort a bride or for
a funeral, which he understands to be a
general reference to chesed as a whole.*
He explains this perspective by noting
that those involved in chesed “uphold the
entire world like involvement in Torah,
almost more s0.”%’

Other sources appear to indicate

an opposite perspective.* Since the
opportunities and demands of chesed

are basically infinite and never satisfied,
the entire realm may be categorized as
“impossible to be attended to by another,”

Chesed is operative and effective on two planes,
toward serving the needy, and toward the
creation of a Godly personality.

and, reductio ad absurdum, demand

the permanent abandonment of Torah
study. As that is an obviously impossible
conclusion, the conflict demands a
specialized resolution.

Viewing chesed as a voluntary fulfillment,
at least when there are complicating
factors, allows for such a resolution. Since
the call to chesed is infinite, it cannot

be understood as obligatory, and thus
one cannot be expected to cast aside

all other responsibilities and pursuits.
Nonetheless, in the words of the mishnah,
“the task is not yours to complete, but
neither are you free to neglect it A life
devoid of involvement in chesed is just as
unthinkable as one in which the demands

of chesed supersede all other aspects of
life.

This is particularly so in light of the
principle established above; chesed is
operative and effective on two planes,
toward serving the needy, and toward
the creation of a Godly personality.

Even were it to be the utopian case that
no needy subjects existed anywhere in
proximity, the imperative of imitatio Dei
would forbid one from living an existence
without attention to others. Thus, a
balance must be struck between the
concerns of chesed and those of the other
priorities of life.

R. Naftali Tzvi Yehudah Berlin, known as
the Netziv of Volozhin, in his commentary
to the Torah,* discusses how individuals
are to identify in which direction to focus
their nobly intentioned efforts. Citing the
verse, “Rejoice, O young man, in your
youth, and let your heart cheer you in the
days of your youth, and walk in the ways
of your heart, and in the sight of your
eyes; but know, that for all these things
God will bring you into judgment” (Ecc.
11:9), the Netziv explains that walking
“in the ways of your heart” indicates

that, within the framework of the Torah’s
directives, one must be sensitive to the
pull of one’s natural tendencies and
proclivities, understanding that this is
probably indicative of what is best for
him. For some, Torah study will emerge
as the dominant pursuit; for others, it will
be chesed. Halakhic authorities emphasize
that one who is devoted to chesed is as
deserving of respect as is one who totally
involved in learning.*

In an oft-quoted responsum, R. Moshe
Feinstein asserts that even one who has
devoted himself exclusively to Torah
study, and has displayed the capacity

and aptitude to do so, must feel a
responsibility to spend some of the time
he has for such study in assisting those
less capable.” He suggests that the model

For Further Discussion

giving to others?

« Ifchesed is an infinite obligation, and also follows the
principle that “your life takes precedence,” where should
a person draw the line between caring for themselves and

o  Torah study and chesed are both described as all-
consuming ideals. When the needs of the community
conflict with personal spiritual growth, which should take

priority—and why?

«  Providing chesed to family members is one of the highest
forms of chesed. Would you consider to be a personal
form of chesed or a communal form of chesed?
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of the biblical requirement of tithes
(maaser) is an appropriate guideline, thus
recommending that at least one tenth of
one’s time be spent in such a manner.®

From a technical standpoint, R. Yisrael
David Harfenes tentatively suggests that
the notion that one does not interrupt
Torah study for a mitzvah that can be
done by another refers specifically to the
interruption of a session that has already
started. However, one who is currently
unoccupied and is choosing between
Torah study and an act of chesed may
possess the latitude to opt for either of
these crucial and exalted activities.*

The assumption that chesed begins as an
all-encompassing obligation but makes
allowances for the other priorities of life
has a significant halakhic ramification. It is
possible to assert that one who declines to
perform a chesed for ignoble reasons, such
as jealousy, indifference, or haughtiness,
may actually be in affirmative violation of
the imperative of “Love your neighbor*

I1l. The Priority of Family

It is crucial to point out, within the
context of this discussion, an often
neglected aspect of the mitzvah of chesed.
It frequently happens that those who
devote themselves to acts of communal
service overlook the fact that the
members of their immediate family

are also in need of time and attention.
Not only are close relatives appropriate
recipients of chesed, they maintain the
highest priority. First on the list is one’s
spouse; indeed, the Talmud mandates
one must respect his wife “more than
oneself”* Family as a whole takes a high
priority through the normal rules of
chesed and charity allocation, as well as for
reasons of proper social practice (derekh
eretz)¥ and the general admonition
toward family loyalty represented by the
verse “that you hide not yourself from
your own flesh” (mi-besarkha al titalem;
Isaiah 58:7).* Similarly, chesed is in no
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sense limited to benefiting adults, and the
service of small children, including one’s
own children, is absolutely within the
scope of this obligation.”

The Alter of Slobodka adds that in a
subtle yet significant way, the closer

one is related to the beneficiary, the
more profound and complete the act of
chesed. When one provides kindness to a
stranger, that person benefits, but at the
same time undergoes the humiliation of
requiring the aid of a stranger. When one
benefits a close relative, and especially
one’s spouse or children, there is both

a benefit and the lack of any ensuing
embarrassment. Accordingly, the actis a
more perfect realization of the chesed of
God that we are meant to emulate.®

In all cases, the encouragement of
halakhic authorities is to rely sparingly
on exemptions from chesed and to pursue
all reasonable opportunities. We are
constantly reminded that chesed is both
the identifying hallmark of the Jew and
the Divine trait we are most directly
bidden to imitate. The call of chesed is
indeed infinite; but so, too, is its reward.
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meal, the guest was surprised to see R. Grodzinksi
join him in the sukkah;. the latter explained that
while his health condition exempted him from
sukkah, it did not exempt him from the obligations
of hospitality and creating a pleasant atmosphere
for his guests. The implication, if this report is
accurate, is that the great authority considered
himself obligated to endure what was apparently
significant physical discomfort in order to fulfill the
demands of chesed. Concerning this incident, see
also R. Yitzchak Yehudah, Yismach Yehudah, (Gen.
18:2); R. Shmuel Eliezer Rolnick, Torat Shmuel,
(Gen. 18:5); and R. Shimon Yosef Meler, Shai
Le-Torah, (Gen. p. 37-38). R. Shternbuch expands
on this incident in his Chokhmah Ve-'Da‘at, (Gen.
18:2).

A related discussion by R. Yitzchak Zilberstein (in
aresponsum published in Aleinu Le-'Shabeach,

11, pp. 644-645) concerns one who is asked to
transport in his vehicle a patient with an offensive
odor or discharge that will stain the vehicle. R.
Zilberstein considers the question from several
angles; if the driver is a taxi driver, who may lose
revenue from other passengers as a result of this
chesed, he has the right to incorporate the monetary
factor in that decision. If that is not the case, or
the lost revenue and/or damages are compensated
for, the directive of chesed, is, in his assessment,
dominant.

22. Bava Metzia 33a.

23. See Tur and Shulchan Arukh, Choshen Mishpat
(264:1). See also R. Natan Gestetner, Natan Piryo,
to Bava Metzia, (pp. 197-198, s.v. aveidato).

24. See Sefer Me'irat Einayim, Choshen Mishpat
(264:2); and R. Eliezer Goldshmidt, Ezer Mishpat,
(#23).

2S. Orechot Yosher, ch. 3. See a similar approach in
R. Avraham Erlanger, Birkhat Avraham, Nedarim
39b (p. 81). See, as well, R. Yitzchak Rosenblatt,
Chedvat Yotzer, 26.

26. Bava Metzia 62a.

27. Shabbat 31a . See The Right and the Good:
Halakhah and Interpersonal Relations, pp. 171-177.

28. This expression is found, among other places,
in a passage in the Talmud (Bava Batra 12b),
where it emerges that one who withholds benefit
to another, despite the fact that the benefit causes
no loss to the first individual (zeh neheneh ve-"zeh

lo chaser) is termed as exhibiting “middat Sedom.”
The ruling is that Beit Din may compel one not

to behave in this manner; thus, it appears that
avoiding an attitude categorized as middat Sedom is
an obligation.

29. Yevamot 11b.

30. See R. Avraham David of Butchach, Kesef Ha-
Kodashim, Choshen Mishpat 237:1; and R. David
Ariav, in the journal Torat Ha-Adam Le’Adam (IV,
pp- 95-96, and fn, 2).

31. See also the Talmudic discussion (Kiddushin
40b, and Tosafot, sv. talmud), as regarding the
general question of the comparative value of study
and deed. See, as well, the lengthy analysis in
Responsa Va-Ye-varekh David, 174.

32. Sukkah 25a, Berakhot 11a.

33. Mo'ed Katan; 9b; Maimonides, Hilkhot

Talmud Torah 3:4; Tur and Shulchan Arukh, Yoreh
Deah, 246:18. See also R. Shlomo Schneider,
Divrei Shelomoh, 11, 146:17; R. Yitzchak Shmuel
Schechter, Responsa Yashiv Yitzchak, 11, 11; R.
Shammai Kehat Gross, Responsa Shevet Ha-Kehati,
I, 268; R. Aharon Yehudah Grossman, Responsa
Ve-Darashta Ve-Chakarta, 1,.Yoreh De'ah 30:8.

34. Avodah Zarah 17b. The Chafetz Chaim
addressed this from a spiritual perspective in
Ahavat Chesed, 11, ch. 4. See also R. Chaim
Freidlander, Siftei Chaim: Midot Ve-Avodat Hashem,
L, pp. 294-299. This is apparently true even if one
has learned Torah extensively; see Responsa Aderet
Tiferet, 111, pp. 350-351.

35. Last paragraph of commentary to the mishnah
in Peah (1:1). “Eilu Devarim” (Pe'ah 1:1).

36. Megilah 3b.

37. Later sources questioned the correctness of
the position of the Seder Ha-Yom, noting that the
passage in the Talmud Yerushalmi (Pesachim 3:7),
which the Seder HaYom quotes, explicitly includes
chesed under the category of mitzvot that only take
priority over Torah study when they cannot be
done by another; see as well Tiferet Yisra'el, Pelah
1:1. Concerning the general validity of the Seder
Ha-Yom’s assumption, see Yosef Ometz, p. 266;
Responsa Shevet Ha-Kehati, V, 180; R. Avraham
Duri, Responsa Aderet Tiferet, IV, 44.

38. See R. Ariav, note 30 above, pp. 100-101, and in
his Le-Re'akha Kamokha, 11, Kuntres Ha-Bi'urim, 3.

39. Avot 2:21.

40. Ha'amek Davar, Num. 15:41.

41. See Rashi, Menachot 99b. s.v. she-bitulo shel
Torah; Responsa Maharshdam, Yoreh Deah, 100.

42. Responsa Iggerot Mosheh, Even Ha-Ezer, IV, 26:4.
43. See also Aleinu Le-"Shabe'ach, I, p. 659.

44. Responsa Va-Yevarekh David 11, Tzvi Ve-Chamid,
174-177. See also the analysis of R. Ya'akov
Farbstein, Mitzvat Bikkur Cholim, ch. 37.

4S. This observation was made by R. David Ariav
to R. Chaim Kanievsky, who agreed (Le-'Re‘akha
Kamokha, 11, p. 318, #19).

46. Yevamot 62b; see Le-'Reakha Kamokha 11,
biurim 7.

47. See Le-Reakha Kamokha, ibid p. 101.
48. See Ahavat Chesed, 1, ch. 4, fn 2.

49. See R. Avraham Ehrman, Halikhot Olam, 54:6;
Mishpetei Ha-Shalom, p. 157, fn 37. See also R.
Yitzchak Zilberstein, cited in R. Moshe Michael
Tzurn, Aleinu Le-'Shabeach, V, pp. 524-527; and
Ve-'Ein Lamo Mikhshol, VI, pp. 318-319.

50. R. Natan Tzvi Finkel , Ohr Ha-Tzafun, 1, pp.
162-165. In this manner, R. Finkel explains the
midrashic comment (Gen. Rabbah, 58:9; see
Introduction) that Abraham reached a God-like
level of chesed specifically when he attended to the
burial of his wife.
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Individuals Who Obligate Us

want to tell the story of three
individuals that I know personally
who are an example of what it
means to engage more deeply with
the Torah and its values. What strikes me
most about them is that they think far
beyond their own needs. They care deeply
about strengthening the klal, the Jewish
community as a whole. And I believe
their example not only inspires us but
obligates us. Let me frame their stories
with a message connected to Shavuot.

This Shavuot will be a moving experience.
We will stand again at the foot of Mount
Sinai and receive the Torah anew. Amid
all the challenges facing Israel and the
world, it seems our connection to our
Jewish identity and to God only grows
stronger. This isn't folklore, and it isn't

a trend. It's not something that will

fade as time passes since the October

7th massacre, nor is it something that
was born as a result of the October 7th
massacre. This is people connecting to
the truth: the Jewish people are returning

m Rabbi Isaac Elchanan Theological Seminary

to Torah and mitzvot. In these times, it
teels like every day is a new revelation at
Sinai. Those already engaged Jewishly are
becoming even more committed. Those
who were on the outside are coming in.

In Tractate Yoma, we are told about
several figures whose examples obligate
others to engage with Torah, because
they themselves managed to do so under
extraordinarily difficult conditions. Our
sages tell us there that if a poor person

is asked after death why he didn't study
Torah, and he says he was too busy
trying to make a living, they'll tell him:
"Surely you weren't poorer than Hillel the
Elder, who nevertheless spent his time
mastering the Torah." The same applies to
the wealthy. If a rich person arrives in the
World to Come and answers that he was
too preoccupied with his assets to study,
they'll ask him: "Were you wealthier than
Rabbi Elazar ben Charsom? Rabbi Elazar,
despite his great wealth, studied Torah
day and night." And so on, even regarding
someone primarily occupied with his

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.

evil inclination and desires. They'll tell
him about Yosef HaTzadik, who was
handsome in appearance yet withstood
temptations in Egypt and clung to Torah.
In summary, our sages conclude: "Hillel
obligates the poor, Rabbi Elazar ben
Charsom obligates the wealthy, Yosef
obligates the wicked."



From this perspective, I want to tell you
about three people in our generation who
obligate us.

Chaim Elchanan Aidan

Have you ever read a Torah newsletter
typed with someone's nose? I hadn't

either, until I met Chaim Elchanan Aidan.

He's a 21-year-old from Jerusalem living
with cerebral palsy. He can't walk, eat,
or speak independently. A few years ago,
when he tried typing on a computer as
usual, he felt once again that his fingers
weren't responding quickly enough.

His nose, however, tapped out letters in
sequence. That's how it all began.

"I'm typing to you with my nose right
now too," he wrote when I interviewed
him this year on WhatsApp. Then he sent
me a file—his weekly newsletter on the
Torah portion. A publication called "Or
HaTorah," which he started producing
back in seventh grade. It turns out he
sends texts and printing instructions to
the print shop, and also distributes the
newsletters himself with his motorized
wheelchair to synagogues throughout
Jerusalem. "T have to act and do," he
explained. "Otherwise I get depressed.”

It's an impressive and fascinating
publication. Full of quotations, sources,
stories, and laws. And he publishes
consistently, week after week. If you read
the newsletter, you couldn't imagine
how it was written. Elchanan handles
both the content and the technical

side. He obligates us to reconsider our
assumptions about our own limits,
especially when we tell ourselves we lack
the stamina or capacity to take partina
cause or project.

Here's a quote from his Passover issue, an
idea that was perhaps also written about
himself: "Many people ask what 'v'hi
(and she) she'amda' means—that famous
passage from the Passover Haggadah.
Who is 'she'? Theard an idea: 'she' is our

faith. What has stood by our ancestors

and us throughout all generations is faith,
even in difficult moments. We have an
inner capacity to believe things will be
good. When a person maintains faith, he's
already on the path to freedom!"

When I asked Elchanan for a tip, he
typed this to me with his nose: "My
recommendation to everyone is to pray,
to talk with God always, even in your
own language. I talk to Him alot, and I
recommend it. He's there, He's listening.
And you don't need to type to Him with
your nose...”

Leah Rieder

Leah Rieder was laid to rest a few weeks
ago in Jerusalem, at age 68. She was the
wife of Ralph Rieder, and together, they
partnered in countless acts of charity,
chessed, and kindness.

I'll start with my first encounter with
her: "I'm Leah," a lovely woman
introduced herself at an event in New
York. "Tomorrow my mother, a 96-year-
old Holocaust survivor, is coming to the
historic Siyum HaShas ceremony. You
should come."

So I came. The next day I showed up
there with a camera crew. One hundred
thousand Jews arrived at MetLife
Stadium in New Jersey for the celebratory
event. Anyone who studies one page of
Talmud each day completes the entire
Shas at the end. And consistent Torah
study, particularly in the United States,

is something worth celebrating and
honoring.

Leah introduced me to her mother,
who became the hero of the story that I

broadcasted. Marlit Wandel is a survivor
of nine concentration camps. I stood
beside her and her descendants as she
spread her hand and pointed to the entire
crowd, one hundred thousand Torah-
loving Jews: "Hitler wanted to destroy us
all, and now—Tlook around! Look! They
wanted to destroy us—and we're dancing
a dance of Torah. If someone had told me
this back then in Auschwitz...”

I thanked Leah for the "news item," which
was so much more than a news item. It
was a rare encounter to connect with the
Am HaNetzach.

After the terrible massacre on October
7th, I was invited to accompany a group
of Nova survivors who came to observe
Shabbat together in Jerusalem. About
400 young people gathered at a hotel,
and with them—Ralph and Leah Rieder
as well. That's how I discovered they
were the donors behind this amazing
initiative, launched by Tzili Schneider
from the Kesher Yehudi organization. You
can't count the Shabbatot and holidays
we've celebrated together since then, in
this special community. Leah personally
accompanied the Israelis who chose
Torah and mitzvot, heard their stories,
and was even a member of the active
WhatsApp group called "From Nova to
Jerusalem.” There are about 3,000 Nova
survivors and this group has more than
3,000 members who support and inspire
each other.

This past Simchat Torah, these growing
Nova survivors requested their own
Torah scroll, in memory of the friends
who were murdered. Ralph and Leah
agreed to donate it. Imagine Nova
survivors, on Simchat Torah, dancing

See more shiurim and articles from
Mrs. Rahav-Meir at www.yutorah.org
/teachers/Mrs-Sivan-Rahav-Meir

The Benjamin and Rose Berger Torah To-Go Series * Shavuos 5786 m



with a Torah scroll, feeling the souls of
their murdered friends dancing with them
above. As Marlit said: “They wanted to
destroy us, and we're dancing a dance of
Torah.” I covered this event as well and
again thanked Leah for the "news item,"
which was so much more than a news
item. It was a another opportunity to
connect with the Am HaNetzach.

The following story, which went on
behind the scenes, tells us about the
impact that Ralph and Leah made on this
group. Shira is one of the young Nova
survivors; she comes from a religious
home and reconnected after she survived.
She approached Ralph and asked for the
Torah scroll, saying "I keep some of the
Shabbatot."

Ralph answered her with a smile: "Then
I'll give you part of the Torah scroll. We'll

take out a few portions.”

Shira understood the hint. Since then
she's kept Shabbat fully, every week, and
so have other young people from this
group.

In recent years, Leah faced a serious
illness with grace, until she passed away
in her home, on Shabbat—the day

that so identified with her. Hasidic and
Lithuanian women from Monsey, NY
alongside young women with piercings
and tattoos in Israel, shed tears for their
shared friend. For me, she was an example
of someone whose priorities were not
confused by financial success. On the
contrary, success obligates us to use
money for the most important thing—to
add Torah and mitzvot to the world.

The funeral procession departed from
New York, and on Monday morning,
the eve of Holocaust Remembrance
Day, Leah was laid to rest in Jerusalem.
Because all roads—from Auschwitz,
from New York, from Nova—Iead to

Jerusalem.
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Julie Kupershtein

There are many more examples of
self-sacrifice in special circumstances.
considered writing about soldiers I've met
who studied Torah on the battlefield. I
considered writing about famous artists
returning to observance and releasing
songs of faith that are conquering the
Israeli playlist. I considered writing about
daily Daf Yomi classes in the city of Kiryat
Shmona that continue under fire. Or
about Chabad emissaries throughout the
world who are writing a new chapter of
Jewish self-sacrifice during this period.
But then, on Chol HaMoed Pesach, I met
Julie Kupershtein at the Western Wall.
I've had the privilege of accompanying
her over the past two and a half years, and
watching her withstand the most difficult
tests. She truly is an "obligating” figure.

Julie is married to Tal, and they have

five children. She became observant and
tried to bring family members closer

to Judaism as well. Tal was injured in

a car accident and became disabled.
Their eldest son, Bar Kupershtein, was

a security guard at the Nova party and
was kidnapped and held hostage in Gaza.
During this difficult reality, Julie became
a symbol. She created an "Iron Dome"
of prayers, Shabbat, mitzvot, and Torah
study, and managed to reach very distant
sectors and connect them.

The Israeli and international media

tried to get news headlines and political
statements from her. Julie refused. For
two and a half years, she ran a command
center of faith alone. Every time they
asked her to say something about the
Prime Minister, about the President of
the United States, about the approaching
deal, she raised her eyes upward. She
reached the most insular ultra-Orthodox
communities and the most secular and
left-wing protesters with exactly the same
words. I saw her one Shabbat before

Bar returned home. She was leading an
initiative of students who came to keep
Shabbat for the first time. Minutes before

candle-lighting I saw her smiling, moved
when someone put on tefillin before
sunset in order to add more merits on

behalf of Bar.

"People think I'm crazy, but what I'm
doing is the most real thing. You'll see,"
she said throughout the journey. Bar came
home, healthy and whole. And then this
past Chol HaMoed Pesach, with Bar, at
the Western Wall. They were celebrating
his 24th birthday. Julie, beside Tal in his
wheelchair, watched Bar in a kippah and
tzitzit as he was lifted on the shoulders of
people singing "Am Yisrael Chai."

"Look," she said to us, "you're seeing your
prayers come true before your eyes. We
didn't believe Bar would return like this,
and he did. I don’t think this a private
story. It's a message for all of the people
of Israel: this is how all our prayers will
come true. We need to believe, to pray, to

"

act

k%K%

Most of us are ordinary people, far from
the three stories described here. Our
Jewish lives aren't so dramatic, but even

in them—every mitzvah and every good
decision matters. It's so moving to see
people on airplanes, at bus stops, and

in every place and situation—studying
Daf Yomi, studying daily Chumash,
connecting to Torah. There have never
been so many opportunities and apps

and accessible, explained content. And
every bit of our daily learning is a touch of
eternity. Shavuot is an opportunity to take
upon ourselves such daily study.

Let's return to the Talmud in Tractate
Yoma, which asks us to look at figures
who went to the extreme and succeeded
in passing the test. May we all learn from
them, draw inspiration, and succeed.



en Hashem introduces
Himself to us through
a particular midah, it is
never incidental. It is
meant to teach. It is meant to shape who
we become.

At one of the most formative moments
in Jewish history, as Moshe Rabbeinu
encounters Hashem for the first time
at the burning bush, Hashem does not
appear in grandeur. He speaks from
within a sneh, a low, thorny bush. Rashi
explains that this choice was deliberate.
Hashem was conveying a message: Imo
Anochi batzarah, | am with them in their
pain. Their suffering is not distant. It is
present with Me.

This moment sets the tone not only for
the redemption from Egypt, but for the
kind of people we are meant to be.

When Moshe Rabbeinu ascended Har
Sinai, he saw beneath the Kisay HaKavod
(Throne of Glory) a brick of sapphire
(Shemos 24:10). The Midrash explains
that it represented the bricks Bnei Yisrael
were forced to produce in Mitzrayim.
The image was held close, a reminder that
their pain would never become abstract
or forgotten.

Hashem models for us what it means to
be nosei b'ol im chaveiro, to help carry the
burden of our friends. To live a Torah life
is obviously to learn Torah and do the
mitzvos, but it is also to learn how to feel,
how to notice, and how to respond.

A number of years ago, at my first rabbinic
meeting in the Five Towns, I found myself
mostly listening. An older gentleman
entered the room and spoke with urgency.
He described an organization he had

built to support single mothers, women
carrying the full weight of raising families
while navigating financial strain and
emotional exhaustion. His message was
simple and direct: There are people in our
community who are struggling deeply, and
we cannot allow them to remain unseen.

Iintroduced myself afterward. His name
was Dov Wolowitz.

About two years later, over Pesach, he
passed away suddenly. His absence left
more than a void. It left a responsibility.

A group of community members came
together to continue running the
organization that he founded — Al
Kanfei Nesharim. What quickly became
clear was that the need was far greater

Rabbi Ashie
Schreier

Assistant Rabbi, Young Israel of
Lawrence-Cedarhurst

than we had imagined.

Today, we support over 190 single

mothers in our community. These are
women working tirelessly to provide for
their families, with limited resources and
support. We help with basic expenses,
supermarket gift cards and home repairs,
and connect them with other organizations
that can assist across a wide range of needs.

But what has stayed with me most are not
the numbers. It is the moments.

A woman came into my office before
Pesach. We were able to give her a modest
check. It was not life changing in the way
we tend to define it. But as she received

it, she broke down in tears. For her, this
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meant groceries for Yom Tov. It meant a
bit of breathing room. It meant knowing
that someone cared.

What actually changes lives is rarely
something dramatic. We don’t need
to be people of stature or means. Each
individual can make a difference. It is
the small acts, done consistently, that
are within reach for all of us. These
experiences have shaped how I think
about chesed. Four ideas stand out.

1. Each individual’s small
contribution makes a bigger
impact than we realize.

We tend to measure impact in sweeping
terms. We imagine that changing

a life requires something large and
transformative. But in reality, what people
often need most is something immediate,
something tangible, something that
allows them to breathe again.

The woman who came before Pesach was
not looking for everything to be solved.
She needed groceries. She needed relief.

That moment did not change everything.
But it changed something real. And
sometimes, that is what allows a person to

keep going.

I once told someone about what we were
doing, and his response was, “That’s not
my thing.” It struck me. What does that
mean?

m Rabbi Isaac Elchanan Theological Seminary

Does it mean that giving itself isn’t “your
thing”? That seems unlikely as we are, after
all, the children of Avraham, Yitzchak and
Yaakov, a people built on chesed.

Or does it mean that you feel like what
you can give isn’t significant enough?

I am going to assume it was the second
and it’s just simply not true.

2. Individual acts become
powerful when we do them
together.

No single person is responsible to carry
everything alone. But when people each
take hold of a small part, something
meaningful begins to take shape.

What Dov Wolowitz started, and what

has continued through running Al Kanfei
Nesharim, is exactly that. A structure
where many individuals contribute in small
ways, and together those efforts provide
real support to families who need it.

We see this with the daily giving initiative,
a platform that allows individuals to
donate small amounts each day, which are
then distributed to various charities. I also
got to see it firsthand with an initiative
my grandfather, Steve Savitsky, helped
build after seeing a similar model in Eretz
Yisrael. A simple group that shares real,
vetted needs within the community.

At first, the group consisted of just three
people: my grandfather, my sister, and
myself. But he believed in it. He spoke

about it to anyone who would listen. He
pushed. He persisted.

Today, that group called “mitzvah
opportunity” has grown to over 1,200
members. Each week, a story is shared.
A real need. A real person. And then
something remarkable happens: people
give. Five dollars. Ten dollars. Twenty
dollars. Small amounts, multiplied by
many.

And suddenly, $20,000 is raised. A
burden is lifted. A family breathes again.
Recently, the group surpassed one million
dollars in total giving.

A caring community is not built through
grand gestures. It is built through many
people quietly doing their part.

3. Our impact is greatest
when we collaborate and
learn from each other.

In the world of chesed, there should

not be competition, only collaboration.
When something works, when a system
is helping people in a real and meaningful
way, it should not remain limited to one
community or one organization. It should
be shared, replicated, and adapted so that
more people can benefit.

There is a natural hesitation at times

to “copy” an idea, as if it diminishes its
originality. But when it comes to chesed,
the opposite is true. Copying what works
is not only acceptable, it is a form of



respect. It is the greatest compliment. It
means that something meaningful was
built, something worth repeating.

Every community has its own needs, its
own nuances, but no community needs to
start from scratch. Reaching out, learning
from others, and implementing proven
models allows us to help more people,
more effectively, and quickly.

If the goal is truly to alleviate the burdens
of others, then success should never be

guarded, it should be spread.

4. Each individual can make
an impact simply by being
more “observant”

Most of what people carry is not visible. It
exists beneath the surface, behind routine,
dignity, and quiet resilience.

To be an “observant” Jew can be

See more shiurim and articles from
Rabbi Schreier at www.yutorah.org
/teachers/Rabbi-Ashie-Schreier

understood in a deeper way. Of course it
is about observing mitzvos, but it is also
about observing opportunities to help, to
step in, and to make a difference.

A woman who cannot afford seats for the
Yamim Noraim may never say it. Because

asking is difficult.

If we are not looking carefully, we will not
see the need. And if we do not see it, we
cannot respond.

Every act of chesed begins with that
moment of awareness.

When Hashem revealed Himself from

within the thornbush, He was not only

speaking to Moshe. He was showing us
how to live. To draw close to the pain of
others and refuse to let it remain distant.
We may not be able to solve everything,
but we are never without the ability to do
something. To notice, to reach out, to give
a little, to ease a moment. As we prepare
for Shavuos and recommit ourselves to
Torah, we are also recommitting to this
calling, to building a community where
people do not carry their burdens alone.
This is how a difference is made, not all at
once and not by one person, but by many
people, each willing to do something
small. And for someone who is struggling,
that small act can mean everything.
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The Strength That Binds Us

here is a tension that runs
through Jewish life: between
the yachid and the rabbim,
between the individual and
the collective. We speak often about
the koach harabim, the strength of the
many. We gather for tefillah, we celebrate
together, we mourn together. There is a
power in the tzibbur that is irreplaceable;
certain tefillos that can only be said in the
presence of a minyan. Certain brachos
can be recited only when the masses join
together. And yet, every rabbim is built on
the shoulders of the yachid.

The progression of Shemoneh Esrei
captures this duality. In the 13 middle
brachos, we begin with the needs of

the individual. We ask for daas, for
understanding. We seek selichah,
forgiveness. We pray for refuah, for
healing. These are deeply personal
requests, carrying the weight of our own
unique needs.

But then the tone shifts and the language
broadens. The focus expands to the
in-gathering of our exiled nation, the
restoration of our judges, the return to
Yerushalayim with compassion and the
renewal of the Davidic kingship. The
sequence of tefillah transitions us from
the yachid to the rabbim.

m Rabbi Isaac Elchanan Theological Seminary

This pivot suggests that our tefillos are
not meant to remain confined to the
self. When we stand before Hashem and
articulate our own needs, we are led to
recognize that we are part of something
larger. Our personal lives are bound

up with the fate and the redemption of
our people. The yachid expands into the
rabbim.

Rav Samson Raphael Hirsch' offers a
striking metaphor for this relationship.
The tzibbur, he writes, is like rain. Rain
does not fall for one field alone, nor does
it distinguish between one plant and
another. It descends upon all, sustaining
life across the entire landscape. And

yet, each plant absorbs what it needs
according to its own nature.

Rain creates a shared environment of
growth, but it does not erase differences.
Each plant draws from the same source,
yet what emerges is shaped by its own
structure, its own capacity, its own
identity. No two are the same, even as
they are nourished together. At times, rain
can overwhelm as well, reminding us that
any powerful force must be approached
with care and awareness.

So too, the tzibbur is not simply a
gathering of individuals. It is the very
channel through which life flows. Each

Rebbetzin Dr.
Adina Shmidman

Director, OU Women's Initiative

person receives from it differently, shaped
by his or her own role and capacity,

but no one exists apart from it. To step
outside of that collective is not only to
stand alone, but to step away from the
source that sustains. The strength of the
tzibbur lies not in uniformity, but in a
shared mekor chayim from which all draw.

But working for the tzibbur is not as
simple as it sounds. Irving Bunim,
drawing on his own experience as a
communal leader, notes that it is often
easier to love humanity than it is to love
people. A community is not made up
of ideals, but of individuals, each with
his or her own particularities, his or her
own limitations, his or her own ways of
being. The very word 112y, he writes, is



a conjugation of all types, ,oomra ,0pr1x
Dww, the righteous, the average, and the
wicked. Individuals introduce complexity,
each with his or her own unique needs
and characteristics.

The yachid is often the one we notice, the
one at the podium, the one whose name
appears on the program, the one who
carries a visible role within the community.
That yachid matters, helping give shape
and direction to the collective. But there

is another yachid as well, the quieter one,
who does not define himself or herself by
role or recognition, but by responsibility.
These “hidden yechidim” hold our

community, unrecognized but so needed.

The mikvah attendant who welcomes
women nightly into a physical space of
spiritual transformation is often nameless,
yet remarkably present at a moment

of vulnerability. Her work is meant to

be almost invisible, but without it, our
community couldn’t go on.

There is a kallah teacher who sits with a
young woman at the threshold of a new
chapter in her life. She teaches halacha
carefully and clearly, but she is also
shaping a new Jewish home built on
Torah values and ideals. She may never
see how the picture unfolds, but she helps
influence and inform it.

There is the lay leader who stays late

after a meeting, who makes the extra
phone call, who follows up when it would
have been easier to move on. This is the
person who ensures that the logistics are
in place, that the program runs, that the
community functions.

There is the person who notices who

is missing, recognizing when someone
has drifted to the margins. With a gentle
phone call or a kind word, someone

is now included and feels part of the
community. It is reaching out not because
itis a role, but because something must
be done.

These are people who are oskei b'tzarchei
tzibbur bemunah. They are often unseen,
yet they carry the rabbim through their
steady efforts. In doing so, they remind us
that the strength of the many depends on
the responsibility of the one.

This idea is echoed in the opening of
every perek of Pirkei Avot: Kol Yisrael yesh
lahem chelek I'olam haba. Every Jew has a
portion, a share in something larger. Our
task is to develop what is ours, to nurture
and refine our own chelek. The Chofetz
Chayim?® explains that each person is
given a chelek, a portion in Torah and in
avodat Hashem, which must be developed
and brought to fruition through effort.
Without that investment, it remains
unrealized.

This chelek is like a plot of land. Each of
us receives an empty field, and it is our
responsibility to tend it and uncover its
potential. Will it bear fruit or yield thorns
and brambles? Without effort, it will
remain barren. As Yeshayahu says:

¥ VIR 0217 0Ty 092 a0
ARINAZ T NYYN "won
And your people, all of them righteous, shall
possess the land for all time; they are the
shoot that I planted, My handiwork in which
I glory. (60:21)

Each portion is unique, yet it does not
exist in isolation. Our individual growth
strengthens the whole and the strength
of the whole sustains the individual.

This dynamic is not merely additive. It

is exponential. What may feel beyond
reach on our own becomes possible when
understood as part of a shared process.

When the yachid dedicates himself or
herself, it doesn't just contribute one unit
of strength to the rabbim. The individual’s
integrity, focus, and acts of emunah
become a powerful example, elevating

the entire community. In turn, a vital,
sustained rabbim provides a deeper, richer
source of strength, allowing each yachid to
reach heights of growth and impact that
would be impossible alone.

Acts of chesed and communal
contributions serve as bridges between
our portions. They allow what is
cultivated within the individual to extend
beyond the self and become part of the
shared life of the community. Recognizing
that we are bound to one another ensures
that individual growth fuels collective
strength. We are a people whose impact
expands when we recognize the power of
our deeds, both as the yachid and as part
of the rabbim.

Endnotes
1. Rav Samson Raphael Hirsch, Collected Writings,
Vol. VII (Feldheim), pp. 271-273.

2. Irving M. Bunim, Ethics from Sinai, Vol. I
(Feldheim), commentary to Pirkei Avot 2:2.

3. Chofetz Chayim, Shem Olam, Part II, ch. 10.
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HOW BIG IS OUR TZIBUR?

e are all naturally self-

centered. So when we

are asked to rise above

our own needs and
prioritize the community we find the task
difficult.! This perspective presumes a
parochial sense of self. Perhaps if we can
broaden our sense of self, we can learn
how to naturally transcend our self. To do
this let us digress and address a different
question.

Thinking people naturally struggle with
questions. Sometimes it feels like there
are no easy answers. Whether it is inner
tension or external questions, we wonder,
why can’t Torah be simple?' While
grappling with complexity is certainly
hard, our ability to do so is our greatest
gift. Nefesh ha-Chaim (1:6) writes that
humans were created last not just because
they were the purpose of creation but also
because in so doing, they incorporated all
the previous creations, even angels.> Of
course, as purely spiritual beings, angels
are "closer” to the Divine and capable of
spiritual perception that humans cannot
reach, at least while trapped in a physical
body. Nevertheless, humans, with their
bechira, are not only more impactful, but
contain within them all that preceded
them, from animal to angel, from the

most material to the most holy. They
are the koach me-asef lechol hamachanot,
the final integrating power for all the
camps. When a person incorporates the
vast diversity spanning all of creation
into himself, singing the song of each
and every creature, he has achieved the
pinnacle of creation.

This is the source of man’s ability to
handle complexity, to simultaneously
embrace unresolvable realities. Thus,
man’s dialectical mission, which demands
that he hold onto contradictory truths,
stems from the moment of his creation.

With this, R. Shimon Schwab addresses
a troubling question. When the angels
sang upon seeing the drowning of

the Egyptians, God criticized their
insensitivity. But the Jews were praised
for their song of salvation. Why the
difference? The answer is that humans
are inherently dialectical. A person

can simultaneously hold onto two
contradictory emotions. Angels, on the
other hand, have a singular mission, and
can experience only one emotion. For an
angel to sing is to express pure joy—an
inappropriate emotion at a time when
human life was lost. But the Jews were
praised for singing. Why? Because a
person can rejoice over the triumph of
good while also bemoaning the tragic loss

Rabbi Netanel
Wiederblank

Maggid Shiur, RIETS

of human life. No other creation has such
a capacity.*

Nefesh ha-Chaim explains that this is why
angels can only sing one song. Either they
declare: 53 X5n mxay 'n wTR WITR WITR
11232 vx7, “Holy, holy, holy is the Lord of
hosts; the whole world is filled with God's
glory,” a testimony of God’s immanence
(His glory fills the world). Or they recite:
mpnn ‘1A 113, “Blessed be the Lord's
glory from God's place,” an ode to His
transcendence (His eminence resides

in His place). A single angel cannot

sing both—because they are mutually
exclusive, two vastly different conceptions
of the Divine. But a human recites both.
He can handle complexity; he can relate
to the Divine in multiple ways; he can
love and revere; God is his master, his
friend, his lover.®
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We were born into a state of necessary confusion,

and our freedom is realized through the resultant

tension since the human being is, at his core, a

contradiction.

It’s Okay to Live with Tension

We have seen how our ability to handle
complexity is our greatest asset and it

is our defining quality, but practically,
how do we deal with complexity?

While we may feel we have to choose,

to be consistent, R. Soloveitchik
frequently emphasized the need to

adopt a dialectical approach, meaning

we must sometimes live with apparent
contradictions: “Judaism ... operates with
two frames of reference because Judaism
is engaged in the dialectical method, in
an antithetical approach to reality. One
frame of reference is one sector of being,
the this-worldly sector, and a second
frame of reference is Being in its majestic
totality.”s Likewise, Halakhic Man begins
with the following declaration: “Halakhic
man reflects two opposing selves; two
disparate images are embodied within
his soul and spirit.” While living with a
dialectical reality proves challenging, it is
what makes us human, and it is the source
of our greatest accomplishments.

But why is it so important? R. Soloveitchik
frequently emphasizes that only from

the challenge can we triumph. Thus, he
begins “Confrontation” by highlighting
anumber of “paradoxes” that “burden”
man, including “his paradoxical capability
of being concurrently free and obedient,
creative to the point of self-transcendence
and submissive in a manner bordering on
self-effacement.” Of course, not everybody
is burdened by this struggle. Natural man
is “unaware of the element of tension.”
Accordingly, he “has no need to... find
redemption.” Accepting our dialectical
reality is trying. However, from the tension
emerges redemption.

m Rabbi Isaac Elchanan Theological Seminary

When Will It End?

Before God created the ordered world,
He created tohu va-vohu.” Why? What
was the purpose of first creating a state
of astonishment and bafflement only

to replace it with order and structure?
Kabbalistic sources (Zohar vol. 3 227a,
Nefesh ha-Chaim shaar 3, Tanya, Sha'ar
ha-Yichud vi-ha-Emuna) and rationalistic
sources (Moreh ha-Nevuchim 3:9,11)
offer the following answer, though

with different formulations. In order to
allow for free will, God had to obscure
Himself. Only in a murky environment
where God’s omnipotence isn’t obvious
does evil appear as a reasonable choice.
Thus, to shield man from God'’s light,
He created tohu va-vohu. To disguise His
existence, He created three screens: tohu,
the darkness that emerges from tohu,
and bohu. We were born into a state of
necessary confusion, and our freedom

is realized through the resultant tension
since the human being is, at his core, a
contradiction. We are body and soul, two
seemingly incompatible realities, each
pulling us in different ways.

R. Soloveitchik in Lonely Man of Faith
adds that the tension is realized to an
even greater degree in the dual mission
of man as depicted in the two creation
narratives.® In the first, man is charged

to fill the earth and subdue it (Bereishit
1:27-28). As a being created in the image
of God, he must be God like—creative
and majestic. His mission is to achieve
majesty and dignity. He cures diseases,
builds bridges, and even creates machines
with artificial intelligence that free him
from menial chores and allow him to
engage in more noble pursuits. But his

second task, depicted in the second
chapter of Bereishit, is quite different
(Bereishit 2:7-15). He is charged to
cultivate a deep relationship with fellow
humans and with God. Created from the
dust of the earth, he is deeply humble, but
emerging from a divine kiss he yearns to
reconnect with His creator. The tension
creates both loneliness and confusion.’

So, when will it end? Will harmony
ever be achieved? In a footnote towards
the end of Lonely Man of Faith, R.
Soloveitchik addresses this question:

Jewish eschatology beholds the great
vision of a united majestic-covenantal
community in which all oppositions will
be reconciled and absolute harmony will
prevail. When Zechariah proclaimed, “the
Lord shall be King over all the earth; on
that day the Lord shall be one and His
name one,” he referred not to the unity of
God, which is absolute and perfect even
now, but to the future unity of creation,
which is currently torn asunder by inner
contradictions. On that distant day the
dialectical process will come to a
close and man of faith as well as majestic
man will achieve full redemption in a
united world. (55)

God’s name will be one when we are
one. So Iong as He is not one, we are not
one.' The complexity will end when our
mission ends. Until then we grow from

the challenge."!

Complexity for What? Where
Does it Lead Us?

Let us return to where we began. We are
the koach me-asef lechol hamachanot, the
final integrating power for all of creation.
This is not only the source of man’s ability
to handle complexity but the source of a
person’s capacity to rise above themselves.
Nefesh ha-Chaim writes when a person
incorporates the vast diversity spanning
all of creation into himself, singing the
song of each and every creature, he has
achieved the pinnacle of creation.'



Of course, we all must think of ourselves.
Im ein ani li mi li—if I do not take care of
myself, who will take care of me? If I do
not focus on my growth, I will never fulfill
my potential. But it cannot be all about
me: ke-she-ani le-atzmi mah ani—I must
transcend myself. I must think of others. I
must consider the tzibur. In light of what
we have seen, we cannot stop there. We
must go further.

Our status as the koach me-asef lechol
hamachanot is not only the source of
man’s ability to handle complexity but
the source of our capacity to transcend
ourselves. It is not sufficient to merely
understand all the perspectives, we

must transcend our sense of self| to rise
above our parochial interests and narrow
perspective to be God-like, to the extent
possible. This is no easy task. Some people
only manage to sing their own song.
Some go further (no small feat given how
naturally self-centered we are) and sing
the song of their nation. Some go even
further (a remarkable accomplishment);
they sing the song of humanity."* Some go
even further; they join all of creation and
sing in unison (Perek Shira). R. Kook, the
master unifier, powerfully expressed this
with his characteristic poetic power in a
poem called shir miruba:

yan w

RY11 K171 10012 ,1WD) N W RIW W
AR15M2 M P19 XD NX 5O NX

NN KT XYY NI DWW XA W
MK XY 1KY 070700 1w01 5w Hiynn
SHXTIX 2w nawrn X591 ,MKND Namn
AP 11NN AT XA,V Mnd g
X1 7IRY1 5K N0 Sw mbha oy
PUYNWM MY XD, DR W

5y NNV NMITSY MYT AN ,TMpN

25 NPINA 12K P, ITAY S Ay
MDA M 1910 X

RYTW TP WD AnNN TP TWX W

N nX wh [ 5xwr 5121 Syn vwanm
0TX2 M55 IR 2MNm 7910 1M, BN
mnym 5531 1Y X X by Mim
X1 1T 071 Mpnm,nhyn imnbnwnb

Why Were the Aseres HaDibros Written in the Singular?

TMORWY ,1Mpnn MmN nb5a nR aRw
JMnTTm

TV ,RWIN? 212 1y nm My WX wn
M2 50 oy 150 opri Do oy TIXNNY
T ,Ww 0K 0910 oY, 0m9wn 5o o

15 nvamw o1 523 nw pana pYWN RIN

.NXam by A Xnw

1721550 own 5o oy A WK wn
,0m51p X 02M3 09191 ,NNX TR
TIN5 7N ,DATMRT DR MR T 0510
9P ,annw 911 ww Mp o Teh 1
nYw Nt 9P mn 51, man gy by
NW ,0IRA DY AN DY ,whin

ny 532121p2 mamnn T 110 ,05pn
"5 NXISMA AR MRMNM .Apw Som
W 5X NW,wTp Nw Nvid Ko
TNNX D¥IYA ,INIRDM ATY DX ORI

The Benjamin and Rose Berger Torah To-Go Series * Shavuos 5786 m



5190 1w, 01wD W 5K 1w Hxawr ,nST
WK DWW YN VW, U wn T
25w ohwnw Pnb ,mnbwd

There is one who sings the Song of Self.
And within one’s self, finds everything; the
full of one’s spiritual satisfaction within
one’s own fullness.

And there is one who sings the Song

of Nation. He steps out from the circle
of his private concern, which he doesn’t
find sufficiently broad, nor idealistically
grounding. He strives for fierce heights
yet attaches himself with gentle love to
the ensemble of Knesset Yisrael—the
Jewish people, and with her sings her
songs, shares in her distresses, delights in
her hopes. Engrossed is he with thoughts
elevated and pure regarding her past
and future; with love and wise-heart, he

studies her inner spiritual essence.

And there is one who broadens further

her sense of self, until it extends and
expands beyond the boundary of Israel, to
sing the Song of Humanity. Her spirit
advances and encompasses the majesty

of humanity, the splendorous dignity of

its divine image. She is drawn to common
destiny and yearns for humanity’s sublime
self-actualization. From this life source she
draws the principles of her ruminations and

investigations, her ambitions and dreams.

And there is one who still more
expansively rises higher until one unifies
one’s self with all existence, with all
creatures, and with all worlds. With all of
them, one sings. This one engages one’s
self with Perek Shira—the daily Song
of World-Creation, to whom it is
forepromised that one will be worthy
of the World-Yet-to-Come.

And then there is one who arises with all
these songs together in concert, all parts
contributing their voices, all together
harmonizing their melodies. One with
another, creating polyphonic vitality
and life: They are the sounds of joy and
jubilation, the sounds of rejoicing and
exultation, the sounds of ecstasy and
holiness.

The Song of Self, the Song of Nation, the
Song of Humanity, the Song of World-
Creation—they all symphonize together
within this person at every moment and at
all times.

And this perfection in its plenitude
ascends to become the song of holiness,
the song of El (God), the song of Israel,
with passionate intensity and beauty, with
frerce integrity and grandeur. Yisrael shir
El—Israel [means] the song of God. It is
a simple song, a twofold song, a threefold
song, a fourfold song. It is the Song of
Songs of Solomon, Shir haShirim asher
liShlomo, [the song] of the King in whom
is the peace of wholeness."*

Such breadth is mindboggling. That a
human can reach such heights is stag-
gering. It is the ultimate realization of
our tzelem Elokim.

Endnotes

1. In Torah To-Go (Shavuot 5785), in an article on
arvut, we developed the idea that each of us is part
of something much larger. Accordingly, concern for
someone else is not simply care for someone else;
it is an expression of something much bigger.

2. In the postscript to volume 3 of Illuminating
Jewish Thought, we address the question more
comprehensively. There we draw an analogy from
how we approach false non-Torah ideologies.

See more shiurim and articles from
Rabbi Wiederblank at www.yutorah.org
/teachers/Rabbi-Netanel-Wiederblank
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Usually, these worldviews are rooted in a true idea
or value, such as individuality, freedom, concern
for the greater good, nationalism, dignity, honor,
respect, and tolerance. Indeed, each of these values
can be discerned in the Torah. The falsehood of
the worldview stems from the way in which these
principles are balanced. When a positive value

is given undue significance, the result can be
absolute evil, as was the case with communism.
Indeed, Rambam (Hilchot Dei'ot 1:S) writes that
the mitzva of 3772 n2%m), following in His ways
(Devarim 28:9), is all about finding the correct
balance between opposing values. We are Godly
when we allot a character trait its proper place.
Evil follows when a good trait, such as kindness,

is not appropriately bound: 1910 *12x by omnn 52
oanmn 5y maxnnd — “He who is compassionate
toward the cruel inevitably becomes cruel toward
the compassionate” (Midrash Tehillim, 7). The
truth in Torah emerges not just from true Torah
values, but from the way in which the Torah
balances these values. Naturally, then, in the search
for balance we will encounter tension and apparent
contradictions. From this complexity emerges
balance and we become God-like as we actualize
the Torah true perspective.

MY 5 X1aw Inx w'ne K00 1275w 1pw Hax .3
525 joxm N3 AXDHI XM 2"Pnd NNX DX DX X712
NMMYM MK MK MAYny 5312 550w .nannn

7702 1HY MA3A N1an S A% mTpw onrdyn hm
i 522 oRYNIT 0D Mo 51 .00 mn P
11322 DNYYR PO M 1303 D92 .omnNnm 0arHy

1"Y 107 M W' 22w PmnD "o10 1901na 1215900
RO PIIT pT 5 Ma T 2"d Y k1A T "R A

X521 XNN5T RNOYT PROND PIT PIRTT 5 X951 Kbyt
X727 .2:027 10 ©OK 0YYA ORP APRT 1112 Xpprnn
W'Y MHOYA DI DX DYOX

4. Rav Schwab on Prayer, Mesorah Publications,

2002, p. 238.
The question arises, if the malachim were
precluded from saying shirah over the
destruction of the Egyptians, how could
Moshe Rabbeinu and the entire Bnei Yisrael
do so? I heard an answer while I was in the
yeshivah, but do not recall if it was said
in the name of a gadol, nor who told it to
me. However, the explanation is perfectly
understandable. The Midrash tells us, X
MW nw nwy mx x5m One malach
cannot perform two tasks (see Bereishit
Rabbah 50:2). A malach can do only one
thing at a time; he cannot experience two
things together. This is based on 51 15
M, “their feet are one” (Yechezkel 1:7).
(Emulating this, we put our feet together
during Shemoneh Esrei, as if they were one.)
A human being has the ability to do two
contrasting things at the same time. He
can feel sorry for the drowning Egyptians,
while he rejoices over his own redemption.
However, a malach has no such capability.



He has a "one-track mind"; his singular
purpose is the completion of the mission
for which he was sent by HaKadosh Baruch
Hu. He therefore cannot say shirah for the
redemption of the Bnei Yisrael while his
mission is the destruction of the Egyptians.
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6."A Halakhic Approach to Suffering,” published in
Out of the Whirlwind, pp. 86-115.

7. The world was created ex nihilo. Thus, when
Bereishit 1:2 states that the land was tohu va-vohu

it does not mean that such was its state before
creation, because there was nothing before
creation. Thus, Chagiga 12a states that tohu va-vohu
was one of the ten things created on the first day
of creation. Rashi Bereishit 1:2 writes that tohu
connotes astonishment and bafflement and bohu
suggests emptiness and desolation.

8.In Lonely Man of Faith, R. Soloveitchik identifies
four discrepancies between the Torah’s two
depictions of the creation of man and shows that
they reflect aspects of the human persona. While
the two accounts of the creation of man differ
considerably, “the answer lies not in an alleged
dual tradition but in dual man, not in an imaginary
contradiction between two versions but in a real

contradiction in the nature of man.” However,
these are not two different people, “In every one
of us abide two personae — the creative majestic
Adam the first, and the submissive, humble Adam
the second.”
The biblical dialectic stems from the fact that
Adam the First, majestic man of dominion
and success, and Adam the Second, the lonely
man of faith, obedience, and defeat, are not
two different people locked in an external
confrontation as an "I" opposite a "thou,"
but one person who is involved in self-
confrontation.

God created two Adams and sanctioned both.
Rejection of either aspect of humanity would be
tantamount to an act of disapproval of the divine
scheme of creation which was approved by God as
being very good.
Portrayed typologically, the views of Adam
I and Adam II are not commensurate;
their methods are different, their modes
of thinking, distinct, the categories in
which they interpret themselves and their
environment, incongruous. Yet, no matter
how far-reaching the cleavage, each of us must
willy-nilly identify himself with the whole of
an all-inclusive human personality, charged
with responsibility as both a majestic and
covenantal being.

9. The tension is not absolutely inherent. Moreh
ha-Nevuchim 3:51 depicts that the avot and Moshe
were able to engage with this world without
pausing their deep connection to God. But most
people are lonely when they turn away from God
to fulfill their divine mission of engaging with the
world.
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10. Of course, God is absolutely one, but His
oneness is not realized. Thus, Zechariah declares,
“on that day the Lord shall be one and His name
one.” Rashi explains shema in that vein: “Listen
Israel, Hashem that is now our God will one day be
one” While God is inherently one, His oneness is
not realized or appreciated. So much in the world
contradicts that oneness. In the words of R. Bachya:
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.onnnnn 5aa yawnb

13. But we must also go in order. Skipping steps
leads to superficiality, with nothing accomplished.
It is easy to talk of our concern for humanity but it
is a distortion if in doing so we have abandoned our
own people, our true family.

14 Translation by Benjamin J. Samuels.
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Public Health Interventions

by Rabbi Kalman Laufer
Director of Graduate Halacha Programs, RIETS
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Living a life as a Jew comes with both the great privilege and the enormous pressure to fulfill all the mitzvos as
an individual. We each make sure to keep Shabbos, daven, give tzedakah and observe countless other mitzvos.
Yet there are times when each of us may be excluded from or exempt from a particular mitzvah. One example:
the requirement to protect others has recently become a topic of significance as vaccination recommendations
have changed. Is any one person obligated to be vaccinated in order to protect all of us as a community? And
what happens if nobody steps up to take responsibility?

Establishing Personal Responsibility

The Gemara establishes a principle that we are each
responsible for our own property and must ensure
that proper safety measures are taken to mitigate
dangerous situations:

BAVA KAMA 15B

LRI WA - KD1390 ADORT RANW ;MK DoRT KXo R
PHoNT TP - 5 1 nnwn 10 1210 1A ..5a2a i RS

255 TR 570 XDW 1an IR 103 130 ,RINT SN 10T LR
o*wn RS :5"n 2anra N2 piwn oo Tyt SX N ina
Jnaa omT

Neighbors, even where financial recompense may not
be exacted in beis din, are still responsible to mitigate
the circumstance causing the damage. The Gemara
derives this from the pasuk:

m Rabbi Isaac Elchanan Theological Seminary

DEVARIM 22:8

"2 70°22 0T ovion X5 7225 npun vy Wn N2 man
amn 5oan S

The Torah obligates new homeowners to ensure that
a proper fence is placed to prevent accidental falls.
The Gemara extends this to a responsibility to ensure
that one’s personal property is not causing damage.
Meiri comments here that if the property owner fails
to do so, beis din may put him in cherem until he deals
with the offending situation — which Rashi explains
as killing the aggressor animal in the case the Gemara
cited.

This is codified as a broad principle requiring each of
us to take responsibility for our property:
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SHULCHAN ARUCH, CHOSHEN MISHPAT 427:8

AnwnS1 1D WY myn ,mwsl NIov 1A ww Swan 5o 1m

;T 0"AT) WD MW 5 MW NKIY LD 1272 1D 1nn
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There is an obligation to remove any dangerous item from one’s
property.

The Shulchan Aruch, however, goes further, deriving
the mitzvah of removing individual sources of damage
not from the pasuk of ma’akeh but from the broader
requirement to protect our health, which comes from
the following pesukim:

DEVARIM 4:9,15

TP INT WK DIITD N NIYA 18 TRR U0 TV 772 0D p1
DRIV ....5T33 %3721 T332 DRYTIM 970 17 52 72350 1oy 19
2713 025X ' 927 o2 namn 52 DR RS 3 o nwnb TRn
wKA Tinn
There is an obligation to proactively guard one’s health
(Chazal’s interpretation of these pesukim).

What About Disease?

The Gemara provides different levels of intervention we
must take when an illness overcomes our community,
ranging from isolation and quarantine to fleeing the city
altogether:

BAVA KAMA 60B
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During a plague one should stay indoors. Even if there is

potential danger (to contract the disease from someone) inside,
going outside is more dangerous.

Later Achronim, citing this Gemara as precedent,
suggested that other interventions, where appropriate,
would be ideal. For example, the Shelah HaKadosh
inveighs heavily against parents who fail to flee with
their children when severe diseases overtake their
city. Later poskim such as the Kaf HaChaim required
vaccination, and in modern times our poskim have
obligated vaccination as a means of protecting our
individual health:

KAF HACHAIM, YD 116:60

W7 W R Ma mand Ay X orsh mpapax hn wws
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mbAN 17772 2R 1R AN KD 0K KRS IR KDY 2 vmenwn
PP XD Maon P 1 Sy ommn R 1 wr T1an bpb
MmN NPT L(Rn MR T nar) or 553 orwyn 191 ohwn 0N
PX AT T Sp1 oD A onn v DY NPT PRy DIRDNN N
JTN MPIAPaR Sn o pREn

While the Shelah recommended leaving town during a smallpox

outbreak, now that we have vaccines and physicians who can
manage the disease, there is no requirement to leave.

LETTER FROM RAV ASHER WEISS

D0 M NRPY AMRY 7252 11 XDT 1RIA vIws1 112 AR n7m
DX X1 .02 TR 0 11200 P1nd K A0 X ROKR 5K

019" 111 19RW mwn KOX AT PR 10ANND 3w mKn 2anb onanna
DMOMA 5”RWn ,01MATA IRIANRD NONI A AIRYIND NNRY
.Jonb M 1aIn PN

Vaccination is not only permitted, it is obligatory.

The question, of course, remains: what is the source
obligating any individual to vaccinate? The Gemara
cited earlier mentions multiple strategies for avoiding
illness, and none of them were to vaccinate — so how
did the poskim create such an obligation? The answer,
of course, lies in a fundamental and famous Gemara:
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BAVA KAMA 85A
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.mxob

When the Torah states that the victim of an injury is entitled
to medical compensation, it teaches us that a physician has
permission to heal.

The Torah gives permission for the physician to heal.
Rashi there comments that the pasuk explicitly grants
this permission because otherwise we may have
thought that it would be prohibited — reasoning that
“God afflicts, God will heal.” This principle is illustrated
most powerfully in the Medrash:

OTZAR MIDRASHIM, TEMURAH CH. 2

"2 nwyn (3"p odan) e enD wuK ,nng Xpy
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DK ,0°RDTM DARI 1971 K17 ,D35W 1KY 1272 DONYY DNOION
DA MM AR TR T 5N, NoR57 n 5K fnen by omaw
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R. Akiva and R. Yishmael encountered someone who challenged
them, saying that using medicine violates the divine will. They
responded that just as a farmer does not violate the divine will
by harvesting fruit, neither does using medicine.

The Medrash explicitly corrects the approach that we
humans should not interfere with God’s plan. Rather,
just as agriculture is in the hand of Hashem, so too

is our health. Just as we farm the land — working

it, investing in it, caring for it — our personal health
and care of the bodies Hashem gave us is also our
responsibility. Ramban goes even further:
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RAMBAN, TORAS HA'ADAM, SHA'AR HAMEICHUSH
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The Torah needed to give permission to heal because it is a
tremendous responsibility.

According to Ramban, healthcare isn’t just something
we may practice using our own judgment to make
medical decisions. Rather, it as a mitzvah — and one
that requires special training and expertise, just as
becoming a judge does! This expertise cannot be
outsourced; when it comes to healthcare, we don’t rely
on the court system to make medical decisions, but
instead trust the expertise of physicians. The Aruch
HaShulchan explains Ramban’s opinion further:
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ARUCH HASHULCHAN YD 336:2
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One shouldn’t practice medicine without proper licensing from
official government agencies.

Everything we have learned so far helps establish

our obligation to take our health seriously and to
individually take the steps to preserve and promote it.
How can this create an obligation to vaccinate? The
answer rests in the way to read the following Gemara:

MOED KATAN 5A
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The beis din would go out and inspect the roads and
thoroughfares for safety.

The Gemara requires that public infrastructure be the
responsibility of the beis din to maintain, and that any
injury resulting from their failure to do so is a violation
of the obligation to create arei miklat (sanctuary cities)
for the exiled murderer. Rabbeinu Chananel, citing

our Gemara, has a different girsa that adds the pasuk
mentioned in the context of ma’akeh — the requirement
to fence one’s roof (see the second and third sources
above). Why does our version of the Gemara not discuss
ma’akeh damage at all, as Rabbeinu Chananel suggests?

HE’AROS RAV ELYASHIV, MOED KATAN 5A

D12DW D 1DKRD DDY 1K YR oY N LomT iy m b'n
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Beis din’s requirement extends beyond the requirement of
ma’akeh and it includes dangers that arose on their own.

Rav Elyashiv zt”] offers the following explanation: it

is the responsibility of the beis din to remove public
dangers by maintaining the roads, even though the
dangers themselves (thorns and brush) grew on their
own, and the beis din played no role in creating them.
This requirement stems from the beis din’s obligation
to ensure the protection of the unintentional murderer
— whom they likewise did not endanger — and as such,
they must remove all dangers, even those that they
didn’t create. Rav Elyashiv argues that the beis din has
the responsibility to ensure the community is protected
from all public danger.

Public health is one such area. Even though a single
individual may not be responsible for the genesis

of certain illnesses, and we may each be sufficiently
healthy as not to need certain specific protections, the
duty falls on beis din — today, our rabbanim — to ensure
that each of us thinks beyond personal obligation and
toward the role we can play by thinking communally.
Our rabbanim require all of us to take steps to protect
every member of our communities, and in doing so, we
all become part of the klal.
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Killalos Ne’emru B’Sinai: The Klal Gadol BaDin
as a Lens to Understand Business Halacha

by Rabbi Josh Fagin

Assistant Director Graduate Halacha Programs, RIETS

There is a fascinating story that recounts an
interaction between the Dubno Maggid and the

Vilna Gaon regarding the recitation of Tikkun Leil
Shavuos,' which is a carefully curated collection of
Torah excerpts meant to capture the essence of the
entire Torah, so that, in principle, one could study the
“whole Torah” on Shavuos night:

SIACH SARFEI KODESH 3:447 (PP. 122-123)
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The Maggid argued that Tikkun Leil Shavuos was relevant
only for those who could study the excerpts and derive from
them the full breadth of Torah. For the average (or even

very above average) Jew,? its simple recitation held less
significance.

While we are certainly not near the quantitative and
qualitative intellectual level of the Gra — and perhaps
should spend our Shavuos nights more as the Dubno
Maggid suggested — the Maggid’s point regarding
the Torah’s overarching ideas — principles that can
contextualize and illuminate large swaths of Torah

— still holds true. In our limited capacity, there are
concepts in halacha that allow a small glimpse into
the Gra’s world, where a single rule can shed light on
vast areas of halacha.

To honor this sentiment — and, in a way, to
participate in the spirit of Tikun Leil Shavuos — we
will focus on one such general rule in the world of
Choshen Mishpat.

At its core, Choshen Mishpat outlines how individuals
with property rights and other entitlements interact.
The laws help shape a society capable of functioning
harmoniously and cohesively.* One particularly
significant rule, called the klal gadol badin for its
far-reaching applications, is hamotzi mechaveiro alav
hara’ayah — “One who seeks to take from his fellow
bears the burden of proof.” While there are multiple
ways to understand this rule, here we explore the
Chazon Ish’s approach, which he considers central
to almost every area of Choshen Mishpat. However,
before we delve into his explanation, we first need to
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examine why this law is so important and the areas over
which it takes precedence.

RIF, BAVA KAMA 20A
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There are two reasons why hamotzi mechaveiro alav hara’ayah
is considered a klal gadol badin: first, a claimant cannot
extract money without clear proof, even if he is certain and the
defendant is unsure; second, even a majority is insufficient in
monetary cases to take money from its current holder without
strong, demonstrable evidence.’

The Gemara (quoted by the Rif) explains two reasons
why hamotzi mechaveiro alav hara’ayah is considered a
klal gadol badin. First, even when the potential damager
is unsure about what occurred and the claimant insists
he knows, we do not automatically transfer the money
to the claimant without more convincing cause, because
there is nothing to prove that the claimant is owed
another’s money.

Instead, the claimant must provide substantial proof
that what he posits indeed occurred, regardless of

the defendant’s doubts. Second, even if a majority
points to a specific course of action, we follow Shmuel
in monetary cases: a majority alone is insufficient to
force someone to part with their money unless it can
be reasonably proven that the defendant is truly in
the majority. In every case of doubt in monetary law
there is the muchzak (the defendant) and the motzi
(the claimant). The claimant needs proof to be motzi
from the muchzak. But what is the nature of this rule?
Why does it function as it does, and how exactly does
it operate? We sometimes use sayings like “possession
is nine-tenths of the law,” which may be the basis of
this ruling,® but Rav Shimon Shkop and others note that
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hamotzi mechaveiro alav hara’ayah is fundamentally
different than that:

SHAAREI YOSHER 5:15
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There is a difference between someone in possession of
something and someone who is muchzak in something.

So, what does it mean to be muchzak? What is the basis
of this very fundamental rule?

The Chazon Ish explains:

CHAZON ISH, KESUVOS 72:7
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We generally assume a case based on the information before
us. Anyone who seeks to change or reinterpret that simple
account is considered the motzi. They must prove that the basic
explanation of what occurred is not correct. Until such proof is
provided, the case remains in its simplest form.

In other words, anyone who wants to alter the
presentation of the case must demonstrate that an
alternative account is the truth. This principle is rooted
in earlier sources as well, though expressed slightly
differently. ”

TESHUVOS HARASHBA (CHADASHOS) 248

DYDY NIPIOY 12 NPOYNN XYW DY 07001 W 5 RNSX
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LRI DY

Anyone looking to change the status quo must bring a proof.
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The Rashba slightly refines the klal gadol badin

to emphasize its underlying idea: anyone who is
mechadesh — who seeks to present a new account or
reinterpretation of what happened — must provide
proof.

This underlying principle, meant to guide all monetary
disputes, served as the framework for the Maharit

for years — without precedent — until he eventually
identified some:

TESHUVOS MAHARIT 1:128
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Maharit found this Rashba as a basis for his overarching
understanding and application of hamotzi mechaveiro alav

hara’ayah.

According to the Chazon Ish, this rule underlies many
guiding principles in Choshen Mishpat and applies
broadly to virtually every monetary dispute in beis din.
While he offers numerous examples, we will focus on
three cases where this understanding of our rule serves
as the foundation.

Minhag Ha-Medinah?®

The Chazon Ish explains that Minhag Ha-Medinah’® and
other customary practices, which shape assumptions
about contracts and agreements, help establish the
status quo and preserve the simplest explanation of
what occurred. One example!® of this appears in the
Gemara in Bava Metzia:

BAVA METZIA 110A
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Whenever there is a dispute over what was agreed upon, we
assume the status quo follows common regional practice. Any
deviation from this norm must be proven by those who claim a
divergent agreement.

The Chazon Ish explains that the power of custom to
shape halacha can only be understood through his view
of hamotzi mechaveiro alav hara’ayah: it establishes a
realistic story of what occurred, and any departure from
it requires proof.

Ein Safek Yotzeh Midei Vadai

The principle of ein safek yotzeh midei vadai
(“something that is a doubt cannot override a
certainty”) has wide-ranging applications in Jewish
monetary law. One example is found in the laws of
inheritance:

RAMA, CM 280:7
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One cannot claim that someone may have had another child (i.e.
an additional inheritor), because the established status quo is
that there is no son. To compel payment based on such a claim,
it must be proven that this circumstance actually occurred. ™

The Chazon Ish explains that a doubt cannot take
money from a certainty because the certainty
represents the basic understanding of the actual
circumstances. Thus, whenever a doubtful
circumstance tries to override this certainty without
proof, it cannot succeed.
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Bari V’'Shema

The Chazon Ish explains that a similar approach can
illuminate the basis of the rule bari v’shema bari adif.
Although we generally do not rely on this rule,”? the Ri
MiGash provides an important qualification for when it
would apply:

Rl MIGASH, BAVA BASRA 34B
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The Ri MiGash explains that, in the absence of concrete
possession, even a confident claim can establish a muchzak,
which becomes relevant to an object in dispute if the other
party is uncertain about what actually occurred.

At first glance, the Ri MiGash’s use of hamotzi
mechaveiro alav hara’ayah seems unusual, since the
object in question is not in the possession of either
party. However, the Chazon Ish offers a way to
understand this application of our rule. In the absence
of any concrete evidence about what occurred, a
confident claim alone — when one party is certain and
the other uncertain —can establish a basic assumption
of reality and render the doubtful party the motzi.

From these examples, we begin to see the broad

vision the Chazon Ish presents. He maintains that this
fundamental rule should inform every aspect of Jewish
monetary law. Without this underlying framework,
even a thorough knowledge of every detail leaves a

gap in one’s ability to properly adjudicate a case and
determine a correct verdict.
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The Klal Gadol allows one to understand all the specific details
within the proper framework. Without it, one cannot determine
how to classify issues, balance competing considerations, or
correctly apply the halacha.

Matan Torah was a time of klalim — fundamental
principles that underlie and organize the entirety of
Torah.* Hashem first revealed the klalim to Moshe

at Sinai, only then revealing their applications.”
Additionally, the Luchos serve as klalim in multiple ways:
they embody the klalim for all the commandments,'¢
provide a structure for the Torah’s organization,” and
offer a model for how one should structure one’s own
learning.’® Just as the klal gadol badin provides a guiding
framework for adjudicating monetary disputes, Torah
klalim serve as the roots of all halacha; they shape the
way we learn, understand, and apply the law. They

are the source from which all specifics flow, and are
ultimately meant to shape how we live, learn, and act.
They form the foundation of our mission and the way
Hashem intends for us to approach life. The klal gadol
badin stands as an apt paradigm for such a message.

The term hamotzi mechaveiro alav hara’ayah contains a
word that is often overlooked — chaveiro. Why don’t our
rabbis use the term “hamotzi mehamuchzak”? Perhaps
our rabbis are teaching us that every monetary claim

is not only a legal interaction, but a human one. We are
not extracting from an abstract “muchzak,” but from

a chaveir — another member of the tzibur, someone
with whom we share a broader moral and communal
bond. A prerequisite for Matan Torah was that all of
Israel stood together at Sinai unified in purpose, yet
each in their own place,”® according to their level and
understanding.?’ That moment established not just a
system of law, but a society of chaveirim: a tzibur built
on shared commitment alongside a deep recognition
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of individual roles. In this way, Sinai creates the
paradigm? for a truly harmonious community: a tzibur
of chaveirim, where individuality is preserved, unity

is cultivated, and the relationships between people
become a klal gadol BaTorah.
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compiled by Rav Yoatz Kim Kadish Reketz, a collection of Chassidic stories
and Torah insights — hardly the expected source for a tale about the Gra and
Dubno Maggid. It does not appear in early biographies of the Gra, such as
Aliyos Eliyahu, Sa‘aras Eliyahu, or the more halachically oriented Maaseh Rav.
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13. See Eruvin 53b. For an understanding of the Gemara from the perspective
of the proper path in Avodas Hashem, see Tanya, introduction.

14. See Chagigah 6a. While this is particularly true according to Rebbi
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Have you ever asked any of the following

questions?

=  Am | committed to a sale if | agree to it in an
email or online?

= Can | outsource my work to Al?

= Can long-term care facilities provide care on
Shabbos?
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