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Weekly Internet Parsha Sheet 

 

Rabbi Wein’s Weekly Blog 

DEMOCRACY IS MESSY 

 

Even though our wonderful little state is still facing major diplomatic 

and terrorist persecution and problems, the Israeli public has become 

so accustomed to them that we hardly take real notice or have undue 

concern. Currently there really are few major issues that are presented 

to the public as being overly threatening or very serious. 

  

Because of this we here in Israel have reverted to our favorite sport, 

which is political infighting. The government coalition is alternately 

viewed as being solid or fragile depending on which point of view you 

wish to adopt. The old religious – secular bugaboo has reared its head 

once more and as usual harsh and unnecessary invective is being 

employed by all sides of this debate. 

  

Democracy here in Israel is very noisy, quite messy and often borders 

on the vicious and personal. Winston Churchill reportedly was the 

author of the phrase that democracy is a terrible system of government 

but is the best one that mankind has been able to create until now. So 

there certainly is something to be said for all of the noise and heat that 

Democratic debate and different ideas and ideals always generate. 

  

Israel is in a constant state of electioneering and no government in our 

seventy-ear history has ever completed its full term in office. There is 

just too much joy in running for office while there is little happiness 

actually being in office. So in spite of the stability and relative quiet 

and security that we are currently enjoying, the political parties in 

Israel here in Israel are chomping at the bit to have elections. These 

elections are expensive, abrasive and usually inconclusive because 

coalition governments ultimately have to be formed and no party ever 

achieves a sufficient plurality, let alone the majority to rule. 

  

There are benefits I feel to the way the country is governed, through 

coalition governments. Many points of view are forced to be heard 

and compromise is the ruler of the political landscape here. The 

country on one hand cannot be simply religiously observant and force 

its way of life on the private individual. On the other hand the country 

can never be completely secular out of deference to its religious 

heritage and traditions and in respect to a very large section of its 

population. 

  

This makes for an uneasy balance. On the fringes of both groups there 

is constant bickering. It becomes a pawn in the larger chess game of 

Israeli politics. I feel that it is truly a shame that religious observance 

and a  Torah way of life should be treated as a subject for political 

sloganeering and posturing. But I imagine that this also is part of the 

price that we pay for democracy…. and probably no one would want 

to have it any other way. 

  

We not only agree to disagree but we revel in disagreeing. Yet on the 

whole, ours is a very peaceful society, full of great and good people 

and acts of kindness and generosity abounds. And this is true in all 

sectors of society and crosses over all social boundaries and political 

differences. 

  

Political horse-trading is inevitable in any democratic society. It is 

part of human nature and will always be with us no matter who rules 

or which party is strongest. The greatest controversies, greater even 

than religious and secular, left or right, occur with the distribution of 

funds as outlined in the budget of the government and as approved by 

the Israeli parliament. There never is enough money to meet all the 

demands from all of the groups that make up our society. 

  

So how the pie is sliced always becomes a matter of great controversy. 

And since there are pet projects that competing parties and legislators 

demand to be financed, the process of setting the budget is a laborious 

and complicated one. Nevertheless, it is probably the best example of 

democracy at work, for good or for better. There is nothing as enticing 

as the smell of government money because people foolishly believe 

that that money is free. But as every citizen of Israel is aware or 

should be aware, none of it is actually free. 

  

The basic rule of all governmental economics is that there is no free 

lunch. Our economic system and governmental policy allows us to 

make this unpleasant truth palatable and it becomes part of the 

landscape of living in a democratic society. It is messy, expensive but 

really we would not have any other way. 

  

Shabbat shalom 

Berel Wein 

 

 

Rabbi Wein’s Weekly Blog 

BSHALACH 

 

The Pharaoh of Egypt has finally relented and freed the Jewish people 

from their centuries of slavery and persecution and allowed them to 

leave his country. Even though he was forced to do so by continuing 

plagues and disasters that fell upon him and his people, nevertheless 

freeing the Jewish people was a noble thing that he accomplished. 

Yet, as is the want of all tyrants and evil people, he does not view his 

behavior and action as being noble and praiseworthy. Instead he is 

convinced that he has made a grave error and in order to correct that 

mistake, immobilizes his army in order to force the Jewish people 

back into Egyptian slavery. 

  

He has second thoughts about what he did and is determined to revert 

once again to tyranny and murder in order to “correct” his previous 

error. It is this process of regretting the good and repeating the evil 

that will prove to be his ultimate undoing. 

  

In Judaism, second thoughts and regret are usually reserved for the 

process of repentance for misdeeds and earlier mistakes and sins. The 

first step in the process of repentance is experiencing full and sincere 

regret at having been guilty of wrong behavior and forbidden actions. 

Second thoughts are reserved for good and for improvement, not for 

backtracking and sorrow over what one has done in his or her life. 

  

The reason that regret can transform previous wrongs into positive 

action and serve as a token of forgiveness for that action is that second 

thoughts, the true reflection of what we believe and feel, reveal our 

true intent and our inner desires. If we are able to regret evil that 

means that we are determined to pursue good and therefore the Lord 

will accept, so to speak, our wishes and convert the previous fall into a 

positive step, in the direction of obedience and holiness. 

  

The Pharaoh’s second thoughts reveal his true nature and what he felt 

and desired. He never intended to release the Jewish people from 

bondage and only did so under the pressure of the death of the 

firstborn in the Egyptian nation. However, once that initial shock was 

removed and his true nature began to exhibit itself, Pharaoh pursues 

the children of Israel and is determined to destroy them and bring 

them back into Egyptian slavery. 

  

The Torah teaches us here that our second thoughts in life reveal to a 

great extent who we are and what path in life we wish to pursue. 

Many times we are forced to do good things because of social 

pressures and other unholy motives. When these disappear so does our 

desire to do good. And the same is true in the opposite vein. 

  

Sometimes we are forced to do things that are really repugnant to us 

because of outside pressures that we cannot control. But we regret 

having done so because our inner self only desires good and a sincere 

attachment to God and His Torah. So, to a great extent, it is our 

second thoughts that reveal our true selves and reveal to all who we 

really are. 

  

Shabbat shalom 

Rabbi Berel Wein 
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What We Lost 

A long view, a larger perspective 

               

More than a month has passed since the petirah of Rav Aharon Leib 

Steinman ztz"l. And with the passage of time, the magnitude of the 

loss sinks in ever more deeply. 

Last week Rav Ahron Lopiansky, rosh yeshivah of the Yeshiva of 

Greater Washington, delivered a hesped of Rav Steinman in Yeshivas 

Mir. His focus was not on Rav Steinman's individual greatness, but 

rather on the middah with which he guided a generation. That middah 

is ziknah. 

We can begin to understand the middah of ziknah in contrast to its 

opposite: na'arus, youthful impetuosity. That term is used to describe 

Yosef Hatzaddik at the beginning of parshas Vayeishev. Seforno 

writes that for all his brilliance, Yosef acted as a na'ar in bringing back 

to his father, Yaakov Avinu, an evil report on his brothers, for he 

could not foresee the consequences of his actions. He lacked the life 

experience to take a long view of matters. As Chazal say (Shabbos 

89b), "There is no counsel in the young." The slice of life that the 

youth has seen is simply too short to offer advice as to future 

consequences. 

The zakein, by contrast, is ideally suited to give advice. On the verse 

"Ask your father and he will relate [it] to you; your elders 

[zekeinecha] and they will tell you" (Devarim 32:7), the Vilna Gaon 

describes the zekeinim as having developed over time a set of 

categories into which they can classify events based on a few critical 

facts. 

Ziknah is the quality of being able to take a long view, of seeing 

things in a larger perspective. At the end of bentshing we recite, "I 

was a youth, and now I am old [zakanti], and I never saw a tzaddik 

abandoned and his children begging for bread" (Tehillim 37:25). Yet 

if we are honest with ourselves, each of us can think of cases when it 

seems to us that a righteous person has been abandoned, and we offer 

explanations. 

But, writes the Malbim, the verse teaches us that our explanations may 

be flawed simply because we are viewing too small a slice of Divine 

Hashgachah. We lack a longer view. Yes, it appears that the tzaddik 

has been abandoned, but if we take a longer view, at least his future 

generations were not left searching for food. 

The first human being to be marked with the physical signs of ziknah 

was Avraham Avinu. Avraham asked HaKadosh Baruch Hu to change 

his appearance to distinguish him from his son Yitzchak. White hair 

and other external signs of old age represent wisdom acquired over 

time and the consequent ability to evaluate events and their 

consequences beyond the moment. 

As the first of the Avos, Avraham Avinu's essence is expressed 

throughout the generations, beyond his 175 years. Similarly, the 

perspective of the zakein projects far into the future. 

ZIKNAH IS NOT just a quality of human beings; it is one of the 

crucial middos with which HaKadosh Baruch Hu directs the world. At 

Har Sinai, Hashem is described in various midrashim as a "zakein 

filled with rachamim." 

Hashem saw that the Creation could not exist based only upon Middas 

Hadin, and moved to the throne of Rachamim. If strict justice were 

meted out every time a person failed, none could exist. Rachamim 

(mercy), derived from rechem (womb), in which the child is nurtured 

by the mother for many months, means taking a longer view and 

placing the actor in a larger context rather than executing judgment 

immediately. 

The Gemara relates (Sanhedrin 38b) that the angels opposed the 

creation of man. After Dor Hamabul and Dor Haflagah, they returned 

to HaKadosh Baruch Hu and asked, "Were we not right?" Hashem 

responded, according to the aggadeta, with a verse from Yeshayahu, 

"V'ad ziknah Ani Hu, v'ad seivah [another term for old age] esbol — I 

will bear [you]." Ziknah can be understood, in part, as a reference to 

Avraham Avinu, the first zakein, as well as the middah of forbearance 

with which Hashem guides His creation. 

The Mishnah (Pirkei Avos 5:3) tells us that all the ten generations 

from Noach until Avraham Avinu angered HaKadosh Baruch Hu, 

until Avraham came and received the reward for all of them. The Ben 

Ish Chai clarifies that this does not mean that Avraham received a 

very large reward, but rather that he was the culmination of those 

earlier generations, that somehow they created the basis for him. That 

is what HaKadosh Baruch Hu, with His vision encompassing 

everything until the end of time, understood that the angels did not. 

RAV STEINMAN was not the zakein hador because he was very old, 

though certainly his experience of Yiddishkeit as lived in different 

places and epochs — prewar Europe and postwar Eretz Yisrael — was 

crucial to his ability to lead the generation with the middah of ziknah. 

It might be more accurate to say that his extreme longevity was a 

reward to the generation for his quality of ziknah. 

That ability to evaluate the present in the context of nitzchiyus 

(eternity) depends on living one's life with a focus on eternity. Rav 

Steinman's extreme separation from the pleasures of This World was 

another manifestation of the degree that he lived with an Olam Haba 

perspective, and that prishus, in turn, enhanced his ability to place 

events within the perspective of eternity. 

Rav Lopiansky mentioned how his late brother-in-law, the Mirrer 

Rosh Yeshivah Rav Nosson Tzvi Finkel ztz"l, frequently went to Rav 

Steinman for advice, and how the sagacity of that advice inevitably 

became clearer with the passage of time. 

The quality of ziknah with which Rav Steinman led our generation 

was one cultivated in the great European yeshivos: Show restraint, 

don't hurry to respond; don't limit your judgment to the immediate 

event or what is before one's eyes; place events in a larger context and 

evaluate future implications. 

At a rally in support of the Agudah slate of candidates for the 

Lithuanian parliament, a leading rosh yeshivah said, "Cursed be all 

those who vote [for the rival slate]." An audible murmur went through 

the crowd, and a note was passed to the speaker, who read it, folded it, 

and placed it in his pocket. He then restated his charge to the crowd: 

"Blessed will be those who vote for the Agudah candidates." 

The sharpest reproach in the Mirrer beis medrash in which he grew 

up, Rav Lopiansky related, was "kinderish — childish." Don't be 

quick to respond, hyperreactive. The message in both learning and life 

was the same: First, gain a bigger kuk, a wider perspective. 

When a bochur would bring Rav Nachum Partzovitz ztz"l a strong 

diyuk in Rashi, Reb Nachum's response was inevitably: Slow down, 

learn more Rashis, see how your diyuk fits into the entire sugya. To 

understand a comment of Rashi one must first put it in the context of 

many other comments of Rashi. 

A talmid chacham once brought a difficult Rambam to Rav Yechezkel 

Abramsky for explanation. Rav Abramsky began learning the 

preceding halachah in the Rambam. The questioner thought he had 

been misunderstood and pointed to the Rambam that puzzled him. To 

which Reb Chatzkel responded, "Am ha'aretz. A Rambam is learned 

from the Rambam before and the Rambam after." 

OUR GENERATION is blessed with many outstanding virtues and 

exemplary achievements. But it also suffers from a certain quality of 

excitability and haste in reacting. Throughout Mishlei, the Gaon 

defines a particular type of foolishness — evilut — as alacrity in 

responding to what is immediately in front of one's eyes or giving 

immediate expression to whatever idea pops into one's head. 

The task of leadership is to avoid that quick response, to place 

everything in its proper context, and evaluate its long-range 

implications. In imposing chumras, for instance, the quality of ziknah 

is always required. Does the worrisome behavior under consideration 

represent the beginning of a general unraveling and therefore require a 

protective chumra to nip the process in the bud? Or will greater 

restrictions only lead, in the long run, to more rebellion and expedite 

the breakdown? Only one who possesses the quality of ziknah can 

make the decision. 

For decades, Rav Steinman served as the brake on our generation's 

impulsivity, the voice of experience and calm, counseling that we not 

just react, but look ahead. 

May we learn from Rav Steinman's example to try to conduct every 

aspect of our lives with the middah of ziknah. And may Hashem show 

His rachamim on our orphaned generation and guide us with His 

ziknah. 

 

Jonathan Rosemblum 
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Parshat Beshalach (Exodus 13:17-17:16) 

Rabbi Shlomo Riskin 

 

Efrat, Israel — “And when Israel saw the great hand that God had 

wielded against the Egyptians, the people feared God; they had faith 

in God and in His servant, Moses” [Ex. 14:31]. 

 

Why does the heart of the Haggadah almost completely omit mention 

of Moses, limiting him to one “cameo” appearance? Moreover, that 

brief reference, a verse from our portion, Beshalach, dealing with the 

Splitting of the Reed Sea, seems to mention Moses in an incidental 

manner: “And when Israel saw the great hand that God had wielded 

against the Egyptians, the people feared God; they had faith in God 

and in His servant, Moses” [ibid. 14:31]. Certainly the leader of the 

Exodus should have merited more prominent billing in the Haggadah. 

After all, he was God’s “point man” in implementing the Exodus from 

Egypt! 

 

That said, if the lone mention of Moses is in a verse about the 

Splitting of the Reed Sea, we must uncover its significance. Birth is 

intimately associated with water: the fetus is surrounded by amniotic 

fluid, the mother’s “water breaks” as a sign of imminent birth, and a 

person who converts to Judaism—whom the Talmud analogizes to a 

newborn—must completely immerse him/herself in a mikveh of 

water. 

 

If the birth of the Jewish People occurred at the time of God’s 

Covenant Between the Pieces with Abraham [Gen. 15], then our 

rebirth took place at the Splitting of the Reed Sea. Paralleling our 

national birth and rebirth is the birth and rebirth of Moses. Carefully 

studying his emergence onto the stage of history, we find parallels to 

the miracle and message of the Splitting of the Reed Sea inspiringly 

apparent. 

 

The birth of Moses is described early in the Book of Exodus: born to 

parents from the Tribe of Levi, he is hidden for the first three months 

of his life. When keeping him hidden from Egyptian authorities is no 

longer sustainable, he is placed in an ark smeared with clay and pitch, 

with the ark set afloat “in the reeds” (ba-suf) of the Nile River [Ex. 

2:1-3]. 

 

The rebirth of Moses begins when Pharaoh’s daughter goes down to 

bathe in the Nile. As her maidens walk along the river, the princess 

sees Moses’ basket among the reeds. She sends her maidservant, takes 

the Hebrew baby, has compassion for him, and allows Miriam, who 

had been carefully following the events, to find a Hebrew wet-nurse 

for him [ibid., v. 5-9]. 

 

Pharaoh’s daughter does not give birth to Moses, but she does save his 

life, in the process endangering her own life by defying her father’s 

decree to cast all Hebrew baby boys into the Nile. History confirms 

that totalitarian despots never hesitate to execute their closest family 

members who dare rebel against them. Pharaoh’s daughter thus 

emerges as a courageous heroine! 

 

This fortunate rebirth culminates with the giving of a name: “And the 

lad grew, and [the wet-nurse, Yocheved, his biological mother] took 

him to Pharaoh’s daughter; he became the son (of Pharaoh’s 

daughter), and she named him Moshe, saying, “It is because I drew 

him out (meshi’tihu) from the water” [ibid., v. 10]. 

 

The most commonly accepted interpretation of the name “Moshe” is 

that he was drawn forth from the river, in the passive form. But if so, 

Hebrew grammar would dictate that his name be Mashui, referring to 

he who was drawn forth. Rabbi Naftali Tzvi Yehuda Berlin (a.k.a. 

“Netziv”) offers a sharp insight, noting a very different way of 

understanding these Biblical words:moshe is an Egyptian word that 

means “son”, as can be seen in the family name of Pharaohs, 

“Ramses”: “Ra” was the Egyptian sun god, and in Egyptian, “Mses” 

means “son”. Therefore, Pharaoh’s daughter names the baby 

“Moshe”, “son”. And it is not without cause that she has the right to 

call him her son. After all, having drawn him forth from the Nile 

River on pain of death, she has earned this right. Every biological 

mother puts her life on the line with every birth; and Pharaoh’s 

daughter endangered her life by going against her father’s decree and 

saving this Hebrew baby. 

 

While his insight is compelling, it leaves us without a verbal 

connection between the Egyptian name “Moshe” and the Hebrew 

word, meshi’tihu, “I drew him out”. To solve this dilemma, the Torah 

employs a double-entendre: Moshe the son (in Egyptian), reborn in 

the midst of reeds, will decisively draw forth (moshe, in Hebrew) his 

people, the Israelites, at the Reed Sea, facilitating their rebirth. 

 

This is why Moses’ lone appearance in the Haggadah occurs at the 

Splitting of the Reed Sea. Far from merely citing a verse that happens 

to include Moses’ name, the Haggadah is alluding to that most 

profound parallel of the leader and his people both experiencing 

rebirth, Moses by Pharaoh’s daughter (in the reeds of the Nile), and 

the Jewish People by God at the Reed Sea. 

 

And perhaps even more significant is what Moses and the Jewish 

People did with these additional opportunities of rebirth. From the 

shores of the Reed Sea, they journeyed to Sinai and received the 

Torah, becoming messengers of truly revolutionary teachings to the 

world, such as the moral obligations of universal freedom and human 

dignity that are as important today as they have ever been. 

 

Shabbat Shalom 

 

 

According to some commentaries, the source for some of the laws 

regarding the prohibition of carrying on Shabbos is in this week’s 

parsha. This certainly provides an excellent reason to discuss: 

 

Carrying Him Home 

By Rabbi Yirmiyohu Kaganoff 

 

Question #1: My son 

“We were returning home in an area without an eruv, when my two-

year old decided that he was walking no farther. Is there a halachically 

acceptable way for me to carry him home?” 

 

Question #2: Public safety 

“There is something dangerous lying in the street. May we remove it 

on Shabbos before anyone gets hurt?” 

 

Question #3: Tefillin  

“While taking a Shabbos stroll through the woods outside my town, I 

discovered some pairs of tefillin lying on the ground! Presumably, 

these were taken by thieves who broke into a shul, but subsequently 

abandoned them. Is there any way that I can bring these tefillin back 

to town?” 

 

Answer: 

All of the above questions involve carrying something on Shabbos in 

a place where there is no eruv. Our topic will be whether there is a 

halachic basis to permit carrying under these circumstances. As 

always, the purpose of this article is not to render decisions for our 

readers, but to introduce background and have the reader refer any 

related questions to his or her rav or posek. But first, some basic 

background. 

 

What is “carrying”? 

As we know, one of the 39 melachos of Shabbos is hotza’ah, which is 

violated by transporting an item from a reshus harabim, a public 

thoroughfare or open marketplace, into a reshus hayachid, an enclosed 

area, or, vice versa, by transporting from a reshus hayachid to a reshus 

harabim. The melacha also includes carrying or otherwise transporting 

items four amos (about seven feet) or more within a reshus harabim 

(Shabbos 96b; Tosafos, Shabbos 2a s.v. pashat). With reference to the 

laws of Shabbos, the terms reshus hayachid and reshus harabim are 
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not determined by ownership, but by the extent to which the area is 

enclosed and how it is used. An area could be either publicly-owned 

or ownerless and still qualify as a reshus hayachid; an area owned by 

an individual might still qualify as a reshus harabim. 

 

Akirah and hanacha 

Violating this melacha min haTorah is defined by three steps.  

 

(1) The first step is called akirah, literally, uprooting, which means 

removing the item from a place where it is at rest. The item must be at 

rest before the melacha is performed. “At rest” does not have to mean 

that it is on the ground – it could be resting on an item or piece of 

furniture, and, sometimes could even be “resting” in someone’s hand. 

Removing it from its “place of rest” qualifies as an akirah. 

 

(2) The second step is the actual movement of the item, as described 

above.  

 

(3) The final step is called hanacha, placing, which means that when 

the melacha activity is completed, the item is again “at rest.” 

 

Let me use the first Mishnah of Maseches Shabbos for examples that 

explain these rules: One person, whom we will call “the outsider,” is 

standing in a reshus harabim, picks up an item that is located in the 

reshus harabim and passes it to someone in a reshus hayachid, “the 

insider.” If the outsider places the item into the hand of the insider, 

then the outsider has violated Shabbos – he (1) performed the akirah, 

(2) transported the item from a reshus harabim into a reshus hayachid 

and (3) performed the hanacha. Placing the item into the insider’s 

hand is considered hanacha, since the item is now “at rest,” and, when 

it reaches its resting point, it is in the reshus hayachid. 

 

However, if the outsider merely extends his hand containing the item 

into the reshus hayachid, and the insider takes the item from the 

outsider’s hand, neither of them has performed a Torah violation of 

Shabbos. Although the outsider performed akirah and moved the item 

into the reshus hayachid (thereby performing steps 1 and 2), he did not 

complete the hanacha (step 3). Since the item was still in the 

suspended hand of the outsider, who himself was standing in a 

different area, it is not considered to be at rest in a reshus hayachid.  

 

In this situation, the Mishnah explains that neither the outsider nor the 

insider has violated a melacha min haTorah. Nevertheless, both have 

violated rabbinic prohibitions, because Chazal prohibited performing 

akirah without hanacha and also prohibited performing hanacha 

without akirah. In addition, Chazal prohibited carrying something in 

the reshus harabim without either akirah or hanacha, and transporting 

something from a reshus hayachid to a reshus harabim, or vice versa, 

without akirah or hanacha. 

 

Akirah and hanacha both within a reshus harabim 

Similarly, the Torah’s prohibition to carry something or otherwise 

transport it four amos or more within a reshus harabim is only when 

there is both an akirah and a hanacha. If one transports it more than 

four amos, but did not perform both an akirah and a hanacha, the 

prohibition is only miderabbanan. Thus, if someone picks up an item 

in a reshus harabim, carries it four amos, but did not stop, and a 

different person removes it from his hand, neither of them has 

desecrated Shabbos min haTorah, although both violated rabbinic 

prohibitions for performing part of the melacha act. 

 

What is a hanacha? 

Here is another example of a case where no hanacha was performed. 

Someone picks up a bundle in a reshus harabim, places it on his 

shoulder, and walks with it more than four amos. At this point, he 

stops to adjust the bundle. The Gemara (Shabbos 5b) teaches that this 

is not considered a hanacha, and therefore the person has not 

desecrated Shabbos min haTorah. 

 

However, if the person carrying the bundle stopped to rest, it is 

considered hanacha. (We will explain shortly what we mean that he 

“stopped to rest.”) Therefore, if he performed an akirah, carried a 

bundle more than four amos in a reshus harabim and then stopped to 

rest, he has performed a melacha, whereas if he stopped simply to 

rearrange his bundle and then continued on his way, he did not yet 

perform a melacha.  

 

Less than four amos 

In addition to the requirements of akirah and hanacha, one violates the 

melacha of carrying within a reshus harabim only when one transports 

the item at least four amos. Carrying an item less than four amos, 

called pachos mei’arba amos, in a reshus harabim does not violate 

Torah law. Whether this is prohibited by the Sages is the subject of a 

dispute among tana’im. According to the Rambam, it is permitted 

even miderabbanan to move an item less than four amos in a reshus 

harabim, whereas according to the Raavad, this is prohibited 

miderabbanan, except in extenuating situations. 

 

A lenient hanacha 

Until now, both akirah and hanacha have been sources of stringency, 

meaning that they have created a Torah prohibition, and without both 

of them, one does not violate the melacha of carrying min haTorah. 

However, there is actually a leniency that can be created by 

performing a hanacha. Here is the case: Someone transported an item 

less than four amos through a reshus harabim and then performed a 

hanacha, thereby completing this act of carrying. He then performs a 

new akirah and carries the item an additional short distance, but again 

less than four amos. Although, as we will soon see, it is prohibited to 

do this on Shabbos, there is no violation min haTorah; each time he 

carried the item, it was for less than four amos, since the two acts 

were separated by a hanacha.  

 

Pachos pachos 

What is the halacha regarding the following scenario: Reuven notices 

an item in a reshus harabim that he would like to move to a different 

location, more than four amos from where it currently is. He knows 

that it is prohibited min haTorah for him to pick it up, move it there, 

and put it down in its new location, since this constitutes akirah, 

moving it more than four amos, and hanacha. Instead, Reuven decides 

to do the following: he will pick up the item, move it less than four 

amos and put it down. Although he did both an akirah and a hanacha, 

since he moved the item less than four amos, this does not constitute a 

Torah violation, and, according to many rishonim, it is permitted 

lechatchilah. However, moving the item less than four amos does not 

accomplish what Reuven wants. In order to get the item to where he 

would like it to be, Reuven performs this process again – that is, he 

picks it up, moves it less than four amos, and puts it down again. This 

type of carrying is called pachos pachos mei’arba amos, meaning that 

although each time he carries the item he transports it less than four 

amos, he carries it this way more than one time. Reuven would like to 

repeat this process until he gets the item where he wants it. Is this 

permitted? 

 

Indeed, Reuven’s plan will avoid desecrating a Torah prohibition of 

Shabbos, since he has successfully avoided performing melacha. 

However, Chazal prohibited someone from transporting an item this 

way out of concern that he may err, even once, and carry the item four 

amos or more and then perform the hanacha, thereby violating 

Shabbos min haTorah (Shabbos 153b). 

 

However, the Gemara mentions that, under certain extraordinary 

circumstances, someone is permitted to transport an item in this 

manner. For example, someone walking through a reshus harabim 

discovers a pair of tefillin! He is concerned that, should he leave the 

tefillin where they are, they will be desecrated. The Gemara rules that, 

should the finder have no other option, he may transport the tefillin to 

a secure place via pachos pachos (Eruvin 97b). In other words, in 

order to avoid the desecration of the tefillin, Chazal relaxed the 

prohibition of carrying pachos pachos. 

 

Babies and thorns 

Similarly, the Gemara discusses this in the context of a baby who is 

outside of an eruv, and permits use of the heter of pachos pachos to 

transport him to an appropriate place. 
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In yet another example, the Gemara permits removing a thorn from a 

reshus harabim so that no one gets hurt (Shabbos 42a). Again, in an 

extenuating situation, Chazal permitted one to carry this way, even 

though it is usually not permitted. 

 

At this point, we can address a different one of our above questions: 

“There is something dangerous lying in the street. May we remove it 

before anyone gets hurt?” 

The answer is that one may remove it by carrying it less than four 

amos, stopping, and then repeating, as described above.  

 

Must he sit down? 

As I explained above, transporting something pachos pachos can be 

accomplished only when there is a proper hanacha to divide the two 

carrying acts into two separate halachic activities. What constitutes a 

proper hanacha in this instance? 

 

There is a dispute between rishonim whether, in this instance, the 

person transporting the tefillin must sit down, or whether it is 

sufficient that he stop to rest while remaining standing.  Rashi 

(Avodah Zarah 70a) rules that it is sufficient for someone to stop to 

rest within four amos of his last stop. He does not explain how long he 

must rest for it to be considered a hanacha.  

 

There are those who disagree with Rashi, contending that stopping to 

rest qualifies as a hanacha only when one truly wants to rest. 

However, when one’s goal is not to rest, but simply to avoid 

desecrating Shabbos, stopping of this nature while still standing does 

not constitute hanacha. According to this opinion, to avoid the 

prohibition of carrying on Shabbos, the tefillin transporter must 

actually sit down to qualify as having performed hanacha (Rabbeinu 

Yerucham, quoted by Beis Yosef, Orach Chayim 266 and 349, as 

explained by Magen Avraham 266:9). 

 

How do we rule? 

 

There is a dispute among early acharonim whether we follow Rashi or 

Rabbeinu Yerucham in this matter, but the majority follow Rashi’s 

approach that stopping to rest is adequate as a hanacha, even in this 

situation (Darchei Moshe, Orach Chayim 266:1; Magen Avraham 

266:9; cf. Taz, Orach Chayim 266:4 who rules like Rabbeinu 

Yerucham). 

 

Found tefillin 

At this point, we can address one of our opening questions: “While 

taking a Shabbos stroll through the woods outside my town, I 

discovered some pairs of tefillin lying on the ground! Presumably, 

these were taken by thieves who broke into a shul, but subsequently 

abandoned them. Is there any way that I can bring these tefillin back 

to town?” 

In this context, the Gemara rules that if one cannot safely remain with 

the tefillin until Shabbos ends, one may bring them back via the 

method of pachos pachos, meaning that one carries the tefillin for less 

than four amos, stops to rest, and then continues. According to 

Rabbeinu Yerucham, one should actually sit down when one stops to 

rest, whereas according to Rashi, this is unnecessary. 

 

Karmelis 

Until this point, we have been discussing the halachic rules that exist 

min haTorah, and we have dealt with areas that are either reshus 

harabim or reshus hayachid. However, there are many areas that do 

not qualify as either reshus harabim or reshus hayachid. A reshus 

harabim must be meant for public use or thoroughfare (Shabbos 6a) 

and must also meet other specific requirements, which I discussed in a 

different article. Any area that does not meet the Torah’s definition of 

a reshus harabim, and yet is not enclosed, is called a karmelis. Min 

haTorah, one may carry inside, into and from a karmelis. However, 

Chazal ruled that a karmelis must be treated with the stringencies of 

both a reshus hayachid and a reshus harabim. This means that it is 

forbidden to carry inside, into, or from any area that is not completely 

enclosed. This is the way we are familiar with observing Shabbos – 

one does not carry in any unenclosed area.  

 

Nevertheless, the Gemara rules that there are exceptional situations 

when Chazal permitted one to carry in a karmelis. The Gemara 

mentions explicitly that should one find a thorn in a karmelis that 

might hurt someone, one can simply pick it up and remove it, since 

the prohibition of carrying within and out of a karmelis is only 

miderabbanan. 

 

Pachos pachos in a karmelis 

Is it permitted to carry pachos pachos in a karmelis? In other words, 

since carrying in a karmelis is, itself, prohibited only miderabbanan, 

and carrying pachos pachos in a reshus harabim is prohibited only 

miderabbanan, if we combine both of these aspects in one case, is it 

permitted to carry? 

 

This question is discussed neither in the Gemara nor by most of the 

rishonim. Although there are several attempts to demonstrate proof 

one way or the other from the Gemara and the early authorities, none 

of the proofs is conclusive. There is a dispute among the later 

authorities, many contending that pachos pachos is prohibited in a 

karmelis (Tashbeitz 2:281; Shulchan Aruch, Orach Chayim 349:5; 

Gra), whereas others feel that there should be no halachic problem at 

all with carrying pachos pachos in a karmelis (Even Ha’ozer and 

Maamar Mordechai, Orach Chayim 349; Shu”t Avodas Hagershuni 

#104). Common practice is to prohibit carrying pachos pachos in a 

karmelis, following the ruling of the Shulchan Aruch. 

 

Conclusion 

Let us now examine our opening question: “We were returning home 

in an area without an eruv when my two-year old decided that he was 

walking no farther. Is there a halachically acceptable way for me to 

carry him home?” 

 

According to what we have now learned, even if the area in question 

qualifies as a reshus harabim, if one were to pick up the child, carry 

him less than four amos, and then stop, this would be permitted under 

the circumstances. Assuming that there are two people to carry the 

child, there is even a better solution, one that space-constraints does 

not allow us to explain fully, and that is to have the two people hand 

the child from one to the other and back without either walking four 

amos at any given time. There is also another reason to be lenient in 

the case of a child old enough to walk, in that carrying him in a reshus 

harabim is not prohibited min haTorah, because of a principle called 

chai nosei es atzmo, which we will have to leave for a future article. 

 

Difference of carrying 

The melacha of hotza’ah, carrying, is qualitatively different from the 

other 38 melachos. Every other melacha results in some type of 

change, either physical or chemical, to the item on which the melacha 

is performed. In the case of carrying, the only thing being changed is 

the item’s location. Furthermore, the rules governing what is 

permitted min haTorah and what violates Torah law seem strange and 

arbitrary. Yet, we understand that these rules are part of our Torah 

shebe’al peh, and we have to study to learn how to apply them. The 

Navi Yirmiyohu (17:19-27) was concerned about carrying on 

Shabbos; it is a melacha like any other, yet people mistakenly think 

that it is not important. Indeed, we would not usually define 

transporting something as changing it functionally, which is what 

most melachos accomplish. Yet, this does not make the melacha of 

hotza’ah any less important than any other melacha. 

 

Rav Hirsch (Shemos 35:2) explains that whereas other melachos 

demonstrate man’s mastery over the physical world, carrying 

demonstrates his mastery over the social sphere. The actions that show 

the responsibility of the individual to the community and vice versa 

are often acts of hotza’ah. Thus, the prohibition to carry on Shabbos is 

to demonstrate man’s subordination to Hashem, in regard to his role 

and position in his social and national life. 

 

 

Rav Shlomo Aviner  
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Ha-Rav answers hundreds of text message questions a day.  Here's a 

sample: 

 

Paying to Enter a Nature Reserve 

Q: Is it permissible to enter a Nature Reserve without paying? 

A: No.  They invest in taking care of it and one must pay. 

Q: But it is in Eretz Yisrael? 

A: Your house is also in Eretz Yisrael, but since you bought it, you 

establish the rules. 

  

Pregnancy at an Older Age 

Q: I am a woman age 40.  My husband and I want to have another 

child, but the doctor warned us of the potential dangers of having a 

child with a birth defect.  What should we do? 

A: You should try to become pregnant.  1. Birth defects are rare.  2. If 

you do become pregnant, you should have all of the prenatal tests.  If 

there is a problem, ask a Rav if it is permissible to end the pregnancy 

(Shut She'eilat Shlomo 2:312.  Ha-Rav Eliezer Melamed, Rabbi of 

Har Beracha, in his book "Peninei Halachah" [Volume 3 p. 221] 

writes, "A few years ago Ha-Rav Aviner published a responsum in 

which he encourages older women to test their amniotic fluid, so that 

if their fetus is sick, they can take counsel with a rabbi and decide if 

they will follow the strict or lenient position [regarding abortion]. This 

responsum was hung in various hospitals, and in its merit, a not 

insignificant number of women, approximately in their forties, who 

had earlier feared becoming pregnant, lest they gave birth to a sick 

baby, dared to become pregnant, and may there be more like this in 

Israel."). 

  

Speaking to Rabbis in Third Person 

Q: Why do we speak to Rabbis in the third person while we recite 

blessings and Daven to Hashem in the second person? 

A: It is all dependent on the custom of the place and the time. 

  

Love of Photography 

Q: I have a love of photography.  Can I utilize it to help in the service 

of Hashem? 

A: Yes.  By photographing images which awaken pure emotions.  See 

the introduction of Maran Ha-Rav Kook to Shir Ha-Shirim at the 

beginning of his commentary on the Siddur "Olat Re'eiyah" Volume 

2. 

  

Bug Extermination 

Q: Is it permissible to have a bug exterminator come to our house, or 

should we be strict because of "Tza'ar Ba'alei Chaim" - causing undue 

pain to animals?  

A: It is permissible.  Killing animals is not included in the prohibition 

of "Tza'ar Ba'alei Chaim" - causing undue pain to animals (Ma'aseh 

Ish vol. 7, p. 163. Shut Teshuvot Ve-Hanhagot 2:726. And Ha-Rav 

Moshe Feinstein writes in Shut Igrot Moshe Choshen Mishpat 2:47 

that if it is possible, it is proper not to kill bugs and mice with your 

hands but with a trap. His proof is from the Wayward City - a place in 

which a majority of citizens worship idols and therefore has to be 

destroyed [Devarim 13:13-19]. Hashem promises that if the Wayward 

City is destroyed, He will give you mercy. The Or Ha-Chaim Ha-

Kadosh explains [verse 18] that this promise is made because 

destroying and killing causes one to be cruel. It is therefore better not 

to kill bugs and mice with one's bare-hands. But this is a stricture). 

  

Removing Corpse from Temple Mount 

Q: Is it permissible to enter the Temple Mount in order to remove the 

corpse of a non-Jew? 

A: Yes, since it makes the Temple Mount impure.  It is preferable to 

have a Jew do so.  Furthermore, he should first immerse in the 

Mikveh, wear the minimal amount of clothing possible, bring the 

minimal amount of equipment possible and go without wear shoes.  

He should enter the shortest way possible and remain there for the 

shortest amount of time possible.  

  

Taking a Baby Out During First 40 Days 

Q: Why is it forbidden to take a baby out during the first 40 days? 

A: It is permissible (See Ha-Rav Ovadiah Yosef in Ma'ayan Omer 

Volume 12 1:10).  One should obviously make sure the baby is 

healthy (and see Segulot Raboteinu p. 371). 

  

Damage to Parked Car 

Q: Someone parked in an inappropriate and forbidden manner, and as 

a result, I hit the car.  Who is obligated to pay the damages? 

A: Nevertheless, the one who is driving has to take care.  He is 

obligated to pay. 

  

Elite Army Unit and Arrogance 

Q: I serve in one of the most respected elite army units in Tzahal.  

What can I do so I don't become arrogant? 

A: 1. Don't tell people what unite you serve in.  2. Learn Mesilat 

Yesharim on humility, Chapters 11-22-23.  Also Igeret Ha-Ramban.  

3. We are small creatures who do not need guidance no to be arrogant, 

after all we are not worth much.  See Mesilat Yesharim, Chapter 22. 

 

 

BeShalach: Listening to the Old... 

RAV KOOK TORAH 

  

Truly Listening 

At a place in the desert called Marah, Moses sweetened the bitter 

waters so the people would have water to drink. Then he admonished 

them that they should listen carefully - ַמע שְׁ מֹוַע תִּ  to God’s voice - שָׁ

(Ex. 15:26). 

Why is the verb “to listen” (ַמע שְׁ מֹוַע תִּ  ,repeated? In Biblical Hebrew (שָׁ

the grammatical structure of combining the infinitive with the 

conjugated verb is used to place emphasis. Thus ַמע שְׁ מֹוַע תִּ  means שָׁ

“you will listen carefully.” The Talmud, however, often infers 

additional meanings from this repetition. In this case, the Sages 

derived an important lesson about Torah study: 

“If  ַמֹוע ַמע if you listen to the old - then - שָׁ שְׁ  you will merit listening - תִּ

to the new. But if you turn away [from the old], you will no longer 

hear.” (Berachot 40a) 

This statement needs clarification. What is meant by “old” and 

“new”? What special promise is hinted in the double verb, ַמע שְׁ מֹוַע תִּ  שָׁ

? 

Love of Torah 

There are two reasons why people are drawn to study Torah. The first 

motivation is the natural desire to satisfy one’s intellectual curiosity, 

just as with any other area of study. 

However, the proper motivation for Torah study should be a love for 

Torah that is based on an awareness of the Torah’s intrinsic value. 

This is called Torah lishmah - the study of Torah for its own sake. 

Studying Torah lishmah means that one is aware of the holiness 

inherent in the very act of studying Torah. This level of Torah study 

requires one to see the universal light that permeates each and every 

detail of the Torah, and recognize the Torah’s ability to elevate the 

individual and the entire world with the light of Divine morality. 

“We must sense the Godly soul to be found within the ensemble of the 

Torah’s details, perfecting the universe - in life, in the material and 

spiritual realms, for the collective and the individual.” (Orot HaTorah 

2:2) 

Reviewing the Old 

When is the disparity between different motivations for Torah study 

most pronounced? The true test comes with regard to “the old” - when 

reviewing material previously learned. 

If our principal motive is merely intellectual curiosity, then such study 

will be unappealing and even burdensome. Why should one find 

reviewing old material to be interesting? If, however, we are studying 

the Torah because of its true inner value, because it is a revelation of 

God’s blueprint for perfecting the world, then the newness of the 

material is not important. The value of Torah study comes from the 

very act of assimilating this Divine revelation, in uniting our thoughts 

with the holy concepts revealed in the Torah. 

One who studies Torah lishmah internalizes its teachings. Thus, the 

Sages taught, one “possesses” the Torah he has studied, for it has 

become an integral part of him (see Kiddushin 32b). With this level of 

identification with the Torah and its teachings, “he will merit listening 
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to the new” - he will be able to hear original Torah thoughts from 

within himself. 

Rabbi Meir expressed this idea in Avot 6:1: 

“All who engage in Torah study for its own sake merit many things…. 

The secrets of Torah are revealed to them. They become like a spring 

that flows with ever-increasing strength and a stream that never 

ceases.” 

The scholar who studies Torah lishmah becomes a fountain of 

creativity, contributing his own innovative explanations and insights. 

When the Sages taught that this person “will merit hearing the new,” 

this “new” isn’t just new to him, but new to the entire world! 

One who is disinterested in reviewing previously learned material, on 

the other hand, is demonstrating that Torah study is only an 

intellectual pursuit. This person, the Sages warned, “will no longer 

hear.” Even new ideas will fail to pique his interest, for he will come 

to lack even the normal measure of curiosity with regard to the 

Torah’s wisdom. 

(Sapphire from the Land of Israel. Adapted from Ein Eyah vol. II, p. 

185) 

See also: Beshalach: The Inner Song of the Soul  

   

        

By Rabbi Yissocher Frand 

Parshas Beshalach 

In Shirah, the Emotions Surpass the Words 

  

The Shirah in Parshas B’Shalach begins with the words, “Then Moshe 

and the Children of Israel sang (Az Yashir Moshe u’Venei Yisrael) 

this song to Hashem, and they said as follows…” [Shemos 15:1].  The 

words “Az Yashir” are problematic because the word “Yashir” (will 

sing) is future tense, while the Torah is narrating for us an event that 

took place in the past. 

This prompts the Gemara [Sanhedrin 91b] to cite this pasuk as one of 

the Biblical sources for the concept of the Resurrection of the Dead 

(Techiyas ha’Meisim). The Gemara says that, in fact, the words “Az 

Yashir” allude to a future event, after the time of Techiyas haMeisim, 

when Moshe and the Children of Israel will sing.  This, however, is a 

drasha.  It is not the simple interpretation of the pasuk. 

Rashi, whose commentary is based primarily on peshuto shel mikra 

[the simple interpretation of the pasuk], interprets the words “Az 

Yashir” as follows:  “Az” [then] when they saw the miracle, the 

thought entered their hearts to sing a Shirah [song]. 

The Sifsei Chachomim clarifies Rashi’s remarks.  Really, this is a 

contradiction between two words:  Az means “then” (implying past 

tense); but Yashir means “will sing” (implying future tense).  So, are 

we talking past tense or future tense?  In order to resolve this problem, 

Rashi says “Az” – then (past) they were inspired, and they had this 

feeling in their hearts to sing (future) a song (right then). 

The Maharal in Gur Aryeh adds a further comment to explain what 

Rashi means:  When a person is extremely elated, he gets the feeling 

that he wants to somehow express his joy.  Song that comes out of 

happiness does not emerge from the mouth or the brain.  It emerges 

from a joy that begins in the person’s heart.  It was the heart that first 

formulated the determination that he will sing. 

This is what Rashi is trying to convey to us.  Az (then) they saw 

something miraculous.  They saw the Hand of G-d.  They were 

overwhelmed with emotion, joy, and simcha.  They had Shirah in their 

hearts.  That inspired them to sing.  In song, the words are merely a 

subsequent outward manifestation of that which has already occurred 

inside. 

To give a simple example: When a person runs a fever, there are 

external manifestations.  The person’s temperature rises, he looks 

flushed, etc.  But that is only symptomatic of something that has 

already happened internally.  There must be some kind of internal 

infection that triggered the fever. 

This is what Rashi means to say in explaining the terminology “Az 

Yashir“:  The internal emotion leads a person to articulate the joy 

outwardly, in the form of Shirah. 

The sefer Bei Chiyah says that this is perhaps what the Gemara means 

[Eruchin 11a] by the statement “One only recites Shirah [song] over 

wine.”  On all Jewish occasions, whenever there is any type of Shirah 

(such as Birchas Eirusin; Birchas Milah; Kiddush on Shabbos; 

Kiddush on Yom Tov), we always say the Shirah over a cup of wine.  

The Talmud further states that “When wine enters (a person’s mouth) 

secrets emerge.”  When a person drinks wine, he becomes a little 

intoxicated, he loses his inhibitions, and then those things that were 

stored within (i.e., the secrets) come out.  This is the nature of wine, 

and this is the nature of Shirah.  They are both manifestations of what 

is going on within a person’s inner emotions and inner self. 

This explanation can help us understand another teaching of the 

Maharal.  The Maharal asks (as many people do), why is there no 

bracha [blessing] on sippur yetzias Mitzrayim (the mitzvah of retelling 

the story of the Exodus by the Pesach Seder)?  Why do we not begin 

the Hagadah by reciting a blessing:  Baruch Ata Hashem Elokeinu 

Melech haOlam asher kidshanu b’mitzvosav v’tzivanu al mitzvas 

sippur yetzias Mitzrayim? 

The Maharal answers (in his Hagadah) that it is because the mitzvah 

of retelling the story of the Exodus is a mitzvah of the heart, and we 

only make brochos on mitzvos that involve some kind of activity 

(either action or speech), never on mitzvos that are primarily mitzvos 

of the heart.  In spite of the fact that we sit at the table for hours and 

talk about the Exodus, the primary fulfillment is that which a person 

feels in his heart. 

Based on this idea, the sefer Bei Chiya makes a beautiful observation 

regarding the following question.  The Gemara says that the sections 

of the Torah involving Shirah need to be written “ariach al gabei 

leveinah” [the script of the line above is written over the empty space 

of the line below it, in a bricklaying pattern] [Megillah 16b].  Rashi 

says that there is actually more empty space than words in the Shirah 

– more blanks than writing.  This is because a Shira is composed of 

two things: (1) the human emotion where the joy is felt and (2) the 

actual articulation of those emotions.  Whenever a person feels 

overwhelmed with simcha and wants to express it, and even sing 

about it, the actual words only comprise a miniscule percentage of the 

emotions the person is feeling.  Therefore, shiras ha’yam needs to be 

written in a style where the script is broken up by blank spaces and, in 

fact, there are more blank spaces than there is script.  There is more 

emotion than a person can articulate. 

Think about it.  Have you ever spoken at your child’s Bar Mitzvah?  

Have you spoken at your child’s wedding?  People become tongue 

tied.  They cannot give proper expression to their feelings because 

they are so overwhelmed by their emotions, that they are hard to 

articulate.  That is why shirah is ariach al gabei leveinah.  There must 

be writing, but there must be even more blank space. 

Shirah begins in the heart.  It is all about emotion.  The words are 

merely an articulation of a small fraction of the emotions, which 

cannot be fully articulated. 

The sefer Bei Chiyah concludes with a final point.  Where does Az 

Yashir begin?  Most of us would say that it begins with the words, “I 

will sing to Hashem for He is exalted above all exaltedness…”  

Superficially, the words, “Then will sing, Moshe and the Children of 

Israel, this song to Hashem, and they said as follows” are just an 

introduction that gives historical context.  They are merely a preamble 

to the song, with the song itself beginning with the next phrase, 

“Ashira l’Hashem...”  And yet, when we look at a Sefer Torah, we see 

that even the first words “Az Yashir…” are written in the ariach al 

gabei leveinah format.  Why does the script/blank space format 

already begin with the preamble? 

The answer is that this is already part of the Shirah.  “Az” – they were 

already overcome with emotion.  And “Yashir” – they wanted to sing 

in the future because that is the way all songs begin. This is more than 

just a preamble or prologue. This opening line is what the Shirah is all 

about.  It began with overwhelming emotions; it began in their hearts. 

THEN, the result of that is the desire TO EXPRESS that emotion – 

Yashir in the future. 

  

  

Parshas Beshalach 

Input...Output 

 

The sea had split. The enemy was drowned. And now the problems 

began.  

The newly liberated nation was stranded in a scorching desert facing 

an unending landscape of uncertainties. Taskmasters no longer 
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responded to their cries — Hashem did. He responded with protection 

and shelter on every level. But the Jews were still not satisfied. They 

were hungry. “If only we had died.. in the land of Egypt. Why did you 

liberate us to die in the desert? ” they cried to Moshe. (Exodus 16:3 )  

Hashem responds with a most miraculous and equally mysterious 

celestial gift. Food fell from the heavens, but the people accepted it 

with piqued curiosity. Indeed, the dew-covered matter satiated their 

hunger, but they were not sure what exactly it was. “Each man said to 

his friend, manna ! For they did not know what it was.” (Exodus 

16:14) The commentaries explain that the word manna is a Hebrew-

Egyptian form of the word “what.”  

At first, the Torah only discusses the physical attributes of the manna : 

“it was like a thin frost on the earth.” The Torah continues to tell us 

that on Shabbos the manna did not fall. A double portion fell on 

Friday — the extra portion was allotted for Shabbos. In referring to 

the manna of Shabbos the Torah tells us, “the children of Israel named 

it manna , and it tasted like a cake fried in honey.” Later, however, the 

Torah describes the manna ‘s taste differently: “it tasted like dough 

kneaded with oil.” (Numbers 11:8) Why does the Torah wait to 

describe the manna ‘s taste until Shabbos? Also, when did it taste 

sweet and when did it only taste like oily dough?  

Another question is before Shabbos people asked, “what is it?” On 

Shabbos they named the miraculous food — “It is ‘what'” (manna ). 

Why did the Jews wait until Shabbos to describe concretely the 

miraculous edible with an official title manna — the ‘what’ food?  

In the town of Lomza there was a group of woodcutters hired by the 

townsfolk to cut down trees for firewood. The strong laborers swung 

their axes and hit the trees all while shouting a great cry HAH with 

each blow. The timing had to be flawless. If the cry HAH came a split 

second early or, a second after the blade hit the tree, it would be a 

worthless shout that would not aid the lumberjacks at all.  

Each year, Zelig the meshugener (crazy), a once-successful 

businessman who had lost his mind together with the loss of a young 

daughter, accompanied the woodcutters on their quest. He stood in the 

background and precisely as the ax hit the tree he, too, shouted on the 

top of his lungs HAH!  

When it was time to get paid, the deranged Zelig also stood in line. “I 

deserve some silver coins!” he exclaimed. “After all without the 

chopping would not be as effective!”  

The case was brought before the Chief Rabbi of Lomza who looked at 

the five lumberjacks and then at the meshugener. “Listen carefully, 

Zelig,” said the Rabbi. He then took 10 silver pieces in his hand and 

jingled them loudly. They made a loud clanging noise. Then he gave 

each woodsman two silver pieces. He turned to Zelig and smiled. 

“The men who gave the labor get the coins, and, Zelig, you who gave 

the sound, get the sound of the coins!”  

Hashem in His infinite wisdom began our lessons in living through 

our daily fare. The Talmud states that the taste of the manna was 

integrally linked with the taster’s thoughts. If one thought of steak the 

manna tasted like steak: if one thought of borscht, the manna tasted 

like borscht. In fact, the Chofetz Chaim was once asked, “what 

happens if you think nothing?” He answered very profoundly: “If one 

thinks of nothing, then one tastes nothing!”  

During the week the Jews had the manna but did not realize its great 

potential. The Malbim explains that is why it only tasted like oily 

dough. But on Shabbos, a day filled with sweet relaxation, heavenly 

thoughts filled the minds of the nation. And those sweet thoughts 

produced sweet tastes!  

The Talmud also says that to small children the manna tasted like 

dough, but to scholars it tasted like honey. For if one thinks of honey, 

he tastes honey. When one thinks blandly, he has bland taste.  

Perhaps on Shabbos the Jewish People realized the important lesson 

of life. The questions we face should not be addressed as eternally 

mysterious. We can not face the unknown with the question, “what is 

it?” Rather, we can define our destiny and challenge our uncertainties. 

“It is what!” What you put into it is exactly what you take out! Life 

presents us many opportunities. We can approach those moments with 

lofty thoughts and see, smell, and taste its sweetness. Or we can see 

nothing and taste nothing. We can chop hard and reap the benefits, or 

we can kvetch and enjoy only the echoes of our emptiness. 

Dedicated by Mr. and Mrs. Jules Beck in memory of Mr. Beck’s 

father Ahron ben Yaakov Naftali on his Yahrzeit — 10 Shevat  

Text Copyright © 1996 by Rabbi M. Kamenetzky and Project  

 

 

The Longer, Shorter Road 

Beshalach 5778 

Rabbi Jonathan Sacks 

 

At the end of his new book, Tribe of Mentors, Timothy Ferris cites the 

following poem by Portia Nelson. It’s called ‘Autobiography in Five 

Short Chapters’: 

 

Chapter 1: I walk down the street. There is a deep hole in the 

sidewalk. I fall in. I am lost… I am helpless. It isn’t my fault. It takes 

forever to find a way out. 

 

Chapter 2: I walk down the same street. There is a deep hole in the 

sidewalk. I pretend I don’t see it. I fall in again. I can’t believe I am in 

this same place. But it isn’t my fault. It still takes a long time to get 

out. 

 

Chapter 3: I walk down the same street. There is a deep hole in the 

sidewalk. I see it is there. I still fall in… It’s a habit… But, my eyes 

are open. I know where I am. It is my fault. I get out immediately. 

 

Chapter 4: I walk down the same street. There is a deep hole in the 

sidewalk. I walk around it. 

 

Chapter 5: I walk down another street. 

 

That is probably how life is like for many of us. It certainly was for 

me. We set off, confident that we know where we are going, only to 

find that it is rarely that simple. “Life,” said John Lennon, “is what 

happens while we are making other plans.” We fall into holes. We 

make mistakes. Then we make them again. Eventually we avoid them, 

but by then we may have the growing suspicion that we took the 

wrong turning to begin with. If we are lucky, we find another road. 

 

Hence the opening of this week’s parsha: 

 

    When Pharaoh let the people leave, God did not lead them by way 

of the land of the Philistines, although that was nearby, for God said, 

“Lest the people change their minds when they encounter war and 

return to Egypt.”  So God brought the people by a roundabout route 

by way of the desert to the Red Sea … (Ex. 13:17-18). 

 

This is actually quite a difficult text to understand. In and of itself it 

makes eminent sense. God did not want the people immediately to 

face battle with the seven nations in the land of Canaan since, as 

newly liberated slaves, they were psychologically unprepared for war. 

We now know also that there was an additional factor. There were 

Egyptian forts at various points along the sea route to Canaan, so the 

Israelites would come up against them even before reaching the land. 

 

Three facts, though, still need to be reckoned with. First, the Torah 

itself says that God “hardened Pharaoh’s heart” (Ex. 14:4), leading 

him to pursue the Israelites with a force of six hundred chariots. This 

so demoralised the Israelites that they cried, “Were there not there are 

enough graves in Egypt that you had to bring us out here to die in the 

desert? … It would have been better to be slaves in Egypt than to die 

in the desert” (Ex. 14:11-12). Why did God cause Pharaoh to pursue 

the Israelites if He did not want them to think of going back? He 

should surely have made the first stage of their journey as 

undemanding as possible. 

 

Second, the people did face war long before they came anywhere near 

the land of Canaan. They did so almost immediately after crossing the 

Red Sea, when they were attacked by the Amalekites (Ex. 17:8). The 

strange fact is that when they had to fight a battle on their own, 

without any miraculous intervention from God, they expressed no 

fear. Inspired by Moses’ upraised arms, they fought and won (Ex. 

17:10-13). 
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Third, the roundabout route failed to prevent the people’s response to 

the report of the spies. Terrified by their account of the strength of the 

native population and the well-fortified nature of their cities, they 

said, “Let us appoint a (new) leader and return to Egypt” (Num. 14:4). 

 

It seems, therefore, that the circuitous route by which God led the 

Israelites was not to prevent their wanting to return, but rather, to 

prevent their being able to return. Leading them miraculously through 

the Red Sea was like Caesar crossing the Rubicon, or Cortes burning 

his boats before his conquest of the Aztecs. It made retreat impossible. 

Whatever their doubts and fears, the Israelites had no real choice. 

They had to continue onward, even if in the end it took forty years and 

a new generation to reach their destination. 

 

What this meant was that almost from the dawn of their history as a 

nation, Jews were forced to learn that lasting achievement takes time. 

You can never get there by the shortest road. Thanks to the work of 

Anders Ericsson, popularised by Malcolm Gladwell, we know that 

greatness in many fields takes 10,000 hours of practice.[1] The history 

of all too many nations born after the Second World War and the end 

of empire, shows that you can’t create a democracy by United Nations 

decree, or freedom by a Universal Declaration of Human Rights. 

People who try to get rich fast often discover that their wealth is like 

Jonah’s gourd: it appears overnight and disappears the next day. When 

you try to take a shortcut, you find yourself, like the poet, falling into 

a hole. 

 

The Talmud tells the story of Rabbi Yehoshua ben Hanania who asked 

a young man sitting at a crossroad, “Which is the way to the town?” 

The young man pointed to one of the paths and said, “This way is 

short but long. The other way is long but short.” Yehoshua ben 

Hanania set out on the first path, quickly arrived at the town, but 

found his way blocked by gardens and orchards. He then returned to 

the young man and said, “Didn’t you tell me that this path was short?” 

“I did,” said the young man, “but I also warned you that it was 

long.”[2] Better to take the long road that eventually gets you to your 

destination than the short one that doesn’t even though it looks as if it 

does. 

 

Today’s world is full of books, videos and programmes promising a 

fast-track to almost anything from weight loss to riches to success and 

fame. The life-changing idea symbolised by the route God led the 

Israelites on when they left Egypt is that there are no fast tracks. The 

long way is short; the short way is long. Better by far to know at the 

outset that the road is long, the work is hard, and there will be many 

setbacks and false turnings. You will need grit, resilience, stamina and 

persistence. In place of a pillar of cloud leading the way, you will 

need the advice of mentors and the encouragement of friends. But the 

journey is exhilarating, and there is no other way. The harder it gets, 

the stronger you become. 

Shabbat Shalom  

________________________________________________________ 
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Insights  

Un-boxing 

“It was told to the king of Egypt that people had fled, and the heart of 

Pharaoh and his servants became transformed regarding the people, 

and they said: ‘What is this that we have done that we have sent away 

the Jewish People from serving us?’” (14:5) 

Rabbi Eliyahu Dessler writes in his classic “Essay on Kindness” that 

the two “root motivations” of the human personality are the desire to 

give and the desire to take. The “desire to give” is the root of all good 

in the world, and it is the higher level of the personality that connects 

us to the Ultimate Giver. When we are motivated by the desire to give 

we fulfill G-d’s command to create a being who is created in His 

Image: “Be holy because I, the L-rd your G-d, am Holy.” (Vayikra 

19:2) 

The “power to take” is the root of evil in the world: wars, infidelity, 

and egotism. Interestingly, the desire to take does not focus on a 

specific object, but rather it is the desire to make mine what is not 

mine, to move that which is beyond the perimeter of possession to 

within it. And thus this desire can never be satiated, for as soon as the 

object of desire has become the object of possession it loses its 

intoxicating aroma. It takes its place in the junk room of past trophies. 

And thus, on to the next! And then the next and the next and the 

next... 

The desire to take is the green-eyed monster that mocks the food it 

preys upon. 

One of the quirky new phenomena of the BNI (Brave New Internet) is 

the YouTube, “Unboxing Video.” For the uninitiated, an unboxing 

video is a video, which is usually self-filmed, of someone unwrapping 

or unboxing a new acquisition. We sit on the edge of our seat while 

Jimmy unwraps his new “Chibson,” his fake Chinese Gibson electric 

guitar, peeling off layer by layer of bubble wrap and brown paper; 

while Patrick unboxes his new iPhone X, every sliver of cellophane 

crackling with delight and expectation; while Phillipe extracts his 

Rolex from the innards of a red plastic toy fire-engine. 

Why are unboxing videos so popular? Why would anyone want to 

watch someone unwrapping a new acquisition from which they will 

never have the merest frisson of pleasure? 

And yet these videos are hugely popular. One of them called “Play 

Doh Ice cream cupcakes playset playdough by Unboxingsurpriseegg” 

had notched up over 838.9 million views as of April 2017. 

Maybe unboxing videos represent what Rav Dessler says. The 

pleasure of watching someone else acquiring is vicarious. It is the 

enjoyment in sharing that moment when the object of desire becomes 

the object of possession, and its evanescence is delectable, even for a 

voyeur. 

It was told to the king of Egypt that people had fled, and the heart of 

Pharaoh and his servants became transformed regarding the people, 

and they said, “What is this that we have done that we have sent away 

the Jewish People from serving us?”  

Rashi says that when it was reported to Pharaoh that the Jews had no 

intention of returning to Egypt after three days, he and his courtiers 

“became transformed” and they regretted having freed the Jews. 

Had Pharaoh forgotten the terrible plagues that were visited upon him 

and his nation? 

F.O.M.O. (Fear Of Missing Out), the desire to take, allows us to 

rationalize anything.  
© 2017 Ohr Somayach International   

 

 

OU Torah   

Beshalach: Song of the Sea 

Rabbi Dr. Tzvi Hersh Weinreb  

 

Teaching young children has always been a joy for me. One of 

teaching’s special advantages is the clarity that emerges from 

conversation with people under the age of ten. 

A cute and oft-told story describes the reaction of one fourth grader to 

the lesson in which he first learned the difference between poetry and 

prose. 

He remarked, “Wow! I have been writing prose all of my life and 

didn’t even know it!” 

I guess it was in the fourth grade when I first learned the distinction 

between prose and poetry, and when I became aware not only that I 

was writing prose, but that much of what I was studying in Jewish day 

school was prose, not poetry. 

We were taught that prose is ordinary writing, language which 

portrays everyday events. Poetry, on the other hand, is the language of 

the extraordinary. Poems are for special events and rare emotions. 

Poetry is a song, and we only sing when special feelings well up 

within us. 

In this week’s parsha, Parshat Beshalach, we finally encounter poetry. 

From the beginning of the book of Genesis until this week’s portion, 

we have been reading prose. 

Surely, much of what we have been reading has not been ordinary, 

and we have even read about some miracles. But the language, with 

the possible exception of Jacob’s blessings to his children, has been 

prose. 
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It is only in this week’s narrative of the crossing of the Red Sea that 

the poetic bursts forth. 

One of the lesser differences between poetry and prose is that the 

words of the former are surrounded on the page by much blank space. 

Prose, on the other hand, consists of written or printed words with a 

minimum of space between them. 

You will notice that in the Torah scroll too the prose of all of Genesis 

and of Exodus until this week’s portion consists of words written by 

the scribe with only minimal space between them. Look at a Torah 

scroll for this week’s portion, and you will see large white spaces 

between groupings of the holy written words. 

These white spaces (in different formats) are found wherever the 

language of the Torah or of the Prophets makes use of poetry and 

song. It has been said that these blank spaces are symbolic to feelings 

so deep and inexpressible that they cannot be reduced to words of 

black ink and are, instead, wordlessly conveyed in the white empty 

spaces. 

It is with the crossing of the Red Sea that the powerful feelings of the 

redemption experience emerge from the hearts of the former slaves. 

Words of poetry come to the surface. Song and music demand 

expression. These feelings have no precedent in all that has come 

before in the biblical narrative. 

Today, many of us live lives of prose. Day fades into the night, and 

even years seem to march along uneventfully with only rare episodes 

of drama. Few of us sing, and even fewer would feel capable of 

poetry. 

That is what is so amazing about the Song of the Sea in this week’s 

Torah portion. Everyone sang. All of Israel joined in the expression of 

poetic exultation. Our sages tell us that even the “lowly maid servant 

on the sea saw more than the prophet Ezekiel” and sang! 

Moses led the all the men in the song, and Miriam, all the women. 

Perhaps it was the contrast between centuries of oppressive slavery 

and the sudden experience of utter freedom that evoked song in 

everyone. Perhaps it was the release from the deadly fear of the 

approaching Egyptian army that gave vent to unanimous poetry. Or it 

might have been the sight of the hated and dreaded enemy drowning 

under the waves that inspired all present to sing out triumphantly. 

Most likely, it was all of the above. 

As readers of the weekly Torah portion, each of us struggles to relate 

what we study to our daily lives. It is, therefore, important that we use 

this week’s narrative to nurture our own poetic urge. 

The Talmud compares the miracle of the Red Sea to quite ordinary 

processes, such as finding a spouse and earning a livelihood. The 

Talmud does this to inspire us to see the miraculous even in everyday 

events. Our sages realize the importance of poetry and soul and wish 

to motivate us to respond with poetry and song even to mundane 

events. They want us to see the extraordinary in the ordinary. 

Of all the many Torah portions that we have read this year, beginning 

with Genesis and continuing until Beshalach, no biblical text is fully 

incorporated into our daily liturgy. Finally, from this week’s portion, 

the Song of the Sea was made part of the daily Jewish liturgy, recited 

every single day of the year, weekday or Sabbath, ordinary day or 

holiday. 

The message is clear: Poetry and song are vital for you. They are 

evoked by the experience of something very special. Every living 

moment is very special. 
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Weekly Wisdom  -   B’shalach 5778-2018 

Rabbi Ephraim Z. Buchwald  

“The Exalted Spirituality of Miriam the Prophetess” 

  

In this week’s parasha, parashat B’shalach, the long-awaited 

redemption of the Jewish people from Egyptian slavery takes place in 

all its resounding glory. 

The Egyptians, who relentlessly pursue the Israelites, ultimately 

drown in the sea and the inspired Moses, leads the people in majestic 

song, praising G-d for redeeming His people. 

As soon as Moses concludes his song of tribute to the Al-mighty G-d, 

the Torah, in Exodus 15:20, reports,  יָאה ֲאחֹות ַאֲהֹרן ֶאת ַהֹתף ְרָים ַהְנבִּ ַקח מִּ ַותִּ

ְמֹחֹלת ים ּובִּ ים ַאֲחֶריָה ְבֻתפִּ ָ ָכל ַהָנשִּ ֶצאן  Miriam the prophetess, the , ְבָיָדּה, ַותֵּ

sister of Aaron, took her drum in her hand and all the women went 

forth after her with drums and with dances. Miriam’s immortal words 

of song are recorded in Exodus 15:21, ירּו ַלה ְרָים,  שִּ י ָגֹאה  םשַוַתַען ָלֶהם מִּ כִּ

ַבָיםָגָאה, סּוס ְוֹרְכבֹו ָרָמה   , Miriam spoke up to them saying, “Sing to the 

L-rd for He is exalted above the arrogant, having hurled a horse with 

its rider into the sea.” 

While the song that Moses sang at the sea is 19 verses in length, 

Miriam’s song consists of only a single verse. 

Our rabbis regard the brevity of Miriam’s song as a sign that the 

women were far more spiritual than the men. 

The Talmud, in Sotah 11b, teaches, “In the merit of the righteous 

women of that generation, were the Children of Israel redeemed from 

Egypt.” The women never lost their faith during the challenging years 

of slavery and oppression. Throughout the years of hardship, the 

women had much greater faith than the men that there would be an 

eventual redemption. 

Rashi in his comments on Exodus 15:20, cites the Mechilta that 

teaches that the righteous women of that generation were so confident 

that G-d would perform miracles and that He would redeem His 

people, that they prepared drums to take out of Egypt with them to use 

when singing G-d’s praises. 

The Shelah HaKadosh cites the Torah’s use in Exodus 15:21, of the 

masculine form, ָלֶהם – la’hem (and Miriam answered them) as proof 

that the level of the women’s spirituality was “at least” equal to the 

level of men’s. 

Rabbi Menachem Mendel Schneerson, (Sichos, Shabbos parshas 

Beshalach 5741) suggests that the fact that every single Jewish 

woman had a tambourine, even though there might have only been 

one to a household, emphasizes the women’s great faith. Similarly, the 

fact that the women did not rely only on Miriam their leader to lead 

them with a tambourine, confirms their deep faith even more. Very 

often members of a faith community rely on their religious leaders to 

show the great passion, thinking that the leaders’ passion would 

represent the rest of them. The women at the time of the exodus would 

have none of that. They made certain to obtain drums and tambourines 

themselves, not relying on Miriam. 

The Iturei Torah cites Rabbi Y.L. Graubart saying that Miriam was 

the first woman to raise the standard of women’s rights. She was the 

first to lead the women out of the tent, publicly express their feelings 

of happiness and joy together with the men, at this momentous 

occasion of redemption. That is why, says Rabbi Graubart, Miriam is 

identified in the Torah as the “Prophetess, the sister of Aaron,” rather 

than the sister of Moses, because it is Aaron who sacrificed offerings, 

representing both men and women, without distinguishing between 

males and females. 

The Chatam Sofer points out that regarding the men, the Torah states 

(Exodus 14:31), ינּו ַבה ּוְבֹמֶשה ַעְבּדֹו םשַוַיֲאמִּ  , that the Israelites believed in 

G-d and in Moses His servant. The men saw Moses as a representative 

of G-d, who performed miracles for them. That is why, when Moses’ 

return from Mount Sinai was perceived as delayed (Exodus 32:1), the 

men immediately ran to find a replacement in the form of the Golden 

Calf. 

In stark contrast, the women always had faith in Miriam, the 

prophetess, even though she did not perform miracles like Moses. 

That is why the women were not seduced by the Golden Calf, 

knowing that even without Miriam, other leaders and prophets could 

emerge to effectively lead the people. In fact, Miriam is identified 

here as the sister of Aaron rather than the sister of Moses to 

underscore that her power of prophecy preceded Moses. According to 

tradition it was Miriam who prophesied that a redeemer would come 

to Israel and it was she who encouraged her father, Amram to reunite 

with her mother, Yocheved. It was due to her intervention that Moses 

was born. 

The Torah clearly states (Deuteronomy 34:10),  ל ְשָראֵּ יא עֹוד ְביִּ ְולֹא ָקם ָנבִּ

 that no prophet has ever risen or will ever arise, who will be as , ְכֹמֶשה

great as Moses. But, it cannot be denied that the special wisdom with 

which G-d endowed Miriam had a more profound impact on the 

women, than the impact that Moses had on the men. 

If we truly hope to maintain our exalted spiritual status, it is the 

intuitive spirituality reflected in Miriam that our people must learn to 

value, and attempt to replicate in our own lives. 
May you be blessed. 
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Shabbat Shira 
In this week’s parasha, parashat B’shalach, we encounter the Shira, the song, 

namely the historic song that Moses and the People of Israel sang as they 

crossed the Red (Reed) Sea. Because this song plays a central role in Jewish 
history and Jewish life, the Shabbat on which it is read is called Shabbat Shira, 

the Sabbath of Song. 

 

 

The Times of Israel  

The Blogs   ::   Ben-Tzion Spitz  

Bo: Self-inflicted Escalating Punishments 

Beshalach: Four Parts of Faith 

 

In faith there is enough light for those who want to believe and 

enough shadows to blind those who don’t. — Blaise Pascal  

 

The nation of Israel is born when they are redeemed from the slavery 

of Egypt. They have witnessed the ten plagues that God brought down 

upon the Egyptians while sparing the Jewish nation. Pharaoh and his 

people beg the Israelites to leave. They leave on the night of Pesach 

(Passover) which would henceforth be eternally commemorated by 

the Jewish people.  

 

However, Pharaoh changes his mind. He pursues the freed slaves. His 

powerful chariot army has them trapped, with their back against the 

sea. God intervenes once again. He keeps the sides separated by a 

pillar of cloud and fire. He directs Moses to lift his hand and split the 

sea. The sea splits, the Jews cross over on dry land. The Egyptians are 

allowed to follow, only to be completely drowned. The entire armed 

forces of the Egyptian empire are obliterated in one fell swoop. Moses 

lowers his hand and he and the people of Israel break into song, the 

Song of the Sea. 

The Torah declares that at that point the nation “believed in God and 

in Moses His servant.” Rabbeinu Bechaye on Exodus 14:31 quotes 

Rabbeinu Chananel who explains that proper Jewish faith can actually 

be split into four distinct elements: 

Belief in God; 

Belief in the truth and validity of our Prophets; 

Belief in an afterlife that will include rewards for the righteous; 

Belief in the coming of the Redeemer. 

The reward for sustaining these beliefs is that one will enjoy them 

when the time comes. The punishment for lack of belief is somewhat 

self-fulfilling. The unbelievers will not live to experience the afterlife 

that they don’t believe in. Seems appropriate. 

Somehow, the conscious beliefs that we sustain and develop actually 

create our spiritual reality and fate. By denying God, prophetic truth, 

reward and punishment, an afterlife or the coming of the Messiah, we 

cut our very souls off from the future, eternity and destiny of the 

Jewish people. When we affirm our beliefs in the above, we link 

ourselves, our destiny, to the unbroken chain of tradition of the eternal 

people. Our beliefs shape our souls and our souls are intertwined, that 

is, until we reverse our default ancestral settings and take ourselves 

out of the communal belief system and the spiritual community itself. 

Maimonides famously elaborated and articulated the above basic 

belief system into the popular 13 Principles of Faith. In some 

synagogues and communities they are read on a daily basis and can be 

found in the back of many prayer books. They are worth reviewing 

regularly. 

May our faith be strong and our souls ever linked to our nation and 

community. 
Shabbat Shalom 

Dedication  -  To Hilda and Jeremy Cohen, on their inspiring hospitality. And 

to the speedy recovery of Libi Yehudis bas Yochevet. 
© 2017 The Times of Israel  
 

 

7חדשות ערוץ   

What's so special about 'taking Challah?' 

Rabbi Eliezer Melamed 

 

Bread is man’s unique food, because it requires labor and creativity * 

By 'taking' or 'separating' challah’, one is reminded to channel his 

creative powers to ‘Tikkun Olam’ 

 

Q: Rabbi, what’s so special about the mitzvah of ‘hafrashat 

challah’(the separating of ‘challah‘), to the point where some say it is 

a ‘segulah’ (a charm superseding logic) for blessings, and even 

women who do not observe all the mitzvoth meticulously, ardently 

perform the mitzvah of separating ‘challah’? 

A: Upon explaining the mitzvah, the matter will become clear. 

‘Challah‘ is one of the twenty-four gifts that Jews were commanded to 

give to the Kohanim (priests), so they could fulfill their sacred 

mission of educating the people of Israel to Torah, mitzvoth, and good 

behavior. The ‘challah‘ was given from dough intended for baking 

bread or cakes. Thus, the gift of ‘challah‘ held special importance, 

because from it, the Kohanim prepared the greater part of their food. 

In addition, by means of the mitzvah of ‘challah’, a constant 

connection was created between the Israelites and the Kohanim. 

Unlike ‘trumot‘ and ‘ma’asrot‘ (agricultural tithes) from fruits and 

grain, which field owner’s distributed several times a year in large 

quantities, ‘challah‘ from dough was given daily from every Jewish 

woman to her neighbor a Kohenet (mother, daughter, or wife of a 

Kohen). In this way all of Israel was connected on a daily basis while 

preparing their bread for a holy purpose, since from their very own 

bread they would give a part to the Kohanim who served in the roles 

of rabbis, counselors, and educators. 

‘Challah’ does not have a ‘shiur‘ (a prescribed measurement to be 

given) from the Torah, however our Sages determined that every 

person should separate at the very least 1/24th of his dough, and a 

baker who makes a living from baking bread should give at least 

1/48th (Mishna Challah 1:9). Thus, it turns out that twenty-four 

families of Israelites provided the bread needed for one family of 

Kohanim, and in urban localities with bakers, the amount they 

prepared for forty-eight families, supported one family of Kohanim. 

The Sanctity of ‘Challah‘, and Strengthening Ties among the People 

Once ‘challah‘ is separated it becomes sanctified as ‘terumah‘ (a 

tithing obligation), which Israelites are forbidden to eat, and the 

Kohanim must be careful to eat in purity. Therefore, Israelites must be 

careful not to defile the ‘challah‘, for if they do, it would be forbidden 

to be eaten. This posed a difficulty because the general rule is that 

fruits can be defiled only after they became wet from water meant to 

rinse them, or to be prepared for food or the like, but fruits that had 

not yet become wet cannot be defiled; therefore, there is no problem 

for Israelites to separate ‘terumot’ from fruits, because it is separated 

from fruits that had not yet become wet. 

But regarding the mitzvah of ‘challah‘, one is obligated only after the 

flour was mixed with water and made into dough, and if someone who 

prepared the dough was impure, the dough becomes defiled with his 

hands, causing the ‘challah’ to become impure, and thereby rendering 

it inedible. 

Therefore, in a case where a woman who kneaded the dough was 

impure because of ‘niddah‘ (menstruation) or other impurities, she 

would ask her neighbor, the Kohenet, to knead the dough for her; the 

Israelite would recite the blessing of ‘hafrashat challah’, and the 

Kohenet would take her ‘challah’ and return home (Jerusalem Talmud 

3: 1). In this way, the relationship between the Israelite women and 

the Kohenot (plural) would be greatly strengthened. 

Bread and Man 

And now to the specialness of the mitzvah: bread, which is man’s 

primary food, expresses to a great extent his character, namely, his 

ability to choose, create, and perfect. All animals eat natural foods 

such as herbs, leaves, grains, vegetables, fruits, and even meat; man, 

on the other hand, eats bread, whose preparation process is long, 

complex, and requires many tasks – plowing the earth, sowing the 

grain, harvesting the sheaves, separating the grains of wheat from the 

sheaves and waste by threshing, winnowing and sifting the grains, and 

grinding them into flour. Then comes the most complex stage – 

kneading the flour with water to make it into dough, and to bake it. Of 

all the foods man eats, the process of producing bread and cakes is the 

most complex and sophisticated. 

The complex process of making bread is analogous to man himself: all 

the animals in the world instinctively and in a short time learn how to 

survive and reproduce, whereas man needs to learn how to obtain 

food, clothing, and shelter over the course of several years. While 

doing so, he learns to harness the enormous forces of nature in his 
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service. The ability to learn, choose, create, and improve are 

expressions of the image of God in man. However, man is liable to 

use his forces detrimentally – to be egotistic, to lie and steal, to be 

corrupt and cheat others – all in order to increase his own desires and 

lust. 

The Guidance and Blessing of the Mitzvah 

By means of the prohibition of eating bread from which ‘challah‘ was 

not separated, a person remembers God who formed all his creative 

powers, and is careful not to use them for detrimental purposes. By 

way of the mitzvah to give the ‘challah’ to a Kohen, bread and its 

preparation process become linked to holiness, and those eating it are 

able to elevate themselves and direct their creative powers for good 

and blessing. This is the meaning of our Sages statement: “One who 

fulfills the mitzvah of separating ‘challah’, it is as if he nullifies the 

worship of idols; while one who does not fulfill the mitzvah of 

separating ‘challah‘, it is as if he sustains the worship of idols” 

(Leviticus Rabbah 15: 6). 

The broader meaning of the concept of idolatry is all the evil deeds a 

person does for the gods of his money, lust, and pride. When man 

connects his most sophisticated creative act to God, blessing spreads 

throughout all the work of his hands and in his home, as it is stated: 

“The first portion of all the first fruits of every kind and every offering 

of any kind is to be for the priests. You are to give the priest the first 

portion of your grain. As a result, a blessing will rest on your 

household” (Ezekiel 34:30). 

Man – The ‘Challah‘ of the World 

Our Sages also said that man himself is the “challah of the world”: 

God created the earth and all its elements, kneaded it in rain water; 

from the “dough” formed, He created all the vegetation and animals, 

and from the “dough”, He separated ‘challah‘ – and from it, created 

man in His image in order to lead the world for the better. When 

Adam Ha’Rishon (first man) sinned, he defiled himself, and the entire 

world. In order to repair his sin, Jews were commanded to separate 

‘challah’ for the Kohanim, so they would remember their mission of 

‘Tikkun Olam’ (to repair the world). This mitzvah is more suited to a 

woman, because she is more capable of directing the powers within 

man, and thus, to correct the sin (see, Bereshit Rabbah 14: 1, 17: 7, 

8).'  

In Israel and Abroad 

The mitzvah of ‘challah‘, like ‘terumot‘ and ma’asrot‘, is dependent 

on the Land of Israel (Numbers 15:18). The meaning of this is that the 

Land of Israel is special in that it is possible to reveal within it the 

holiness of physical life. There is, however, a difference between the 

mitzvoth dependent on the Land – for the mitzvoth of ‘terumot’ and 

‘ma’asrot‘ obligate all fruits that grew in Israel – even if they are 

taken abroad; whereas the mitzvah of ‘challah’ is dependent on the 

kneading of the dough – for if the dough was kneaded in Israel, even 

if the flour is imported from abroad, it requires the separation of 

‘challah‘, but if the dough is prepared outside the Land, even if the 

flour is imported from the Land of Israel, it is exempt from the 

mitzvah of ‘challah‘ (Jerusalem Talmud, Challah 2:1). 

From this we can learn that there is a special value to the works of 

Jews created in Eretz Yisrael even when the materials are imported 

from abroad, and thus, they must be sanctified by the separating of 

‘challah‘. 

An additional stipulation of the mitzvah is that the majority of Jews 

live in the Land of Israel (Ketubot 25a). Seemingly, the ability to 

reveal holiness in a complex human creation, which is reflected in 

bread, is dependent on ‘Clal Yisrael‘ (the whole of Israel), which 

includes all the various ideals in the world, and thus, each individual 

is able to reveal the sanctity of his creation, as expressed in the 

mitzvah of ‘challah‘. 

In the wake of Israel’s exile during the destruction of the First 

Temple, the majority of Jews no longer lived in the Land of Israel, and 

the mitzvah became null and void. Even during the establishment of 

the Second Temple, the mitzvah was not applicable, since most of the 

Jews remained in exile. However, the ‘Anshei Knesset Ha’Gedolah’ 

(the Men of the Great Assembly), headed by Ezra Ha’Sofer (Ezra the 

Scribe), decreed that even when the majority of Jews were not in its 

Land, they would be obligated from ‘Divrei Chachamim’ (a precept of 

rabbinic origin). They also enacted that Jews living abroad would also 

be obligated to separate ‘challah’, so they would not forget the 

mitzvah. Why did they make this enactment concerning ‘challah‘ and 

not in ‘trumot’ and ‘ma’asrot’? Because the mitzvah of ‘challah’ is 

similar to a certain extent to mitzvot dependent on man, and not 

dependent on the Land, because one is obligated to fulfill the mitzvah 

while kneading the dough (Tosafot, Kiddushin 36b). 

It seems that a profound idea can be learned from this enactment – 

thanks to the great period from the time of Yehoshua bin Nun until the 

destruction of the First Temple, in which Jews fulfilled the mitzvah of 

‘challah’ in the Land of Israel, our Sages were able to continue the 

obligation of the mitzvah, and the revelation of holiness in the dough 

that Jews prepared outside of the Land of Israel, and thus connect all 

the creative activities that Jews do abroad to the vision of the 

revelation of holiness that spreads from Eretz Yisrael to the entire 

world. 

The Mitzvah Today 

Following the destruction of the Second Temple and the decline of the 

Jewish community in Israel, the ability to be purified by the ashes of 

the ‘Para Adumah’ (Red Heifer) was nullified, and consequently, all 

Kohanim are considered ritually impure, and are forbidden to eat 

‘terumah’ and ‘challah‘. Nevertheless, the obligation to separate 

‘challah’ remains in force, and it is to be burned or placed in a bag and 

disposed of respectfully so no one mistakenly eat it. But since the 

‘challah’ in any case is going to be rendered inedible, there is no need 

to separate 1/24th of the dough and it is enough to separate a small 

piece. 

The Meaning of the Mitzvah In Our Times 

Although the mitzvah today is of rabbinical status and the Kohanim 

are not permitted to eat the ‘challah‘, by way of the mitzvah of 

separating ‘challah’ we remember its original intention, our bread 

becomes connected to sacred values, and the blessing is drawn into 

our home. When the majority of Jews live in Israel, we will merit the 

return of the mitzvah to its Torah status, and the blessing will 

increase. And when we merit the building of the Holy Temple and the 

restoration of the order of purification to Israel, the Kohanim will be 

able to reveal holiness in their very lives and Israel’s blessings will be 

strengthened, until it spreads to the entire world, and all the families 

of the earth will be blessed through us, and this is hinted at by the fact 

that our Sages enacted separating ‘challah’ outside of the Land of 

Israel as well. 

Thus, we see that the mitzvah of ‘challah’ expresses the sanctity of the 

human creation that takes place inside the home, and consequently, it 

draws guidance and blessing for family life in all areas, including 

health, livelihood, ‘shalom bayit’ (peace in the home), children and 

their education. 

In one of the following issues, I will explain the details of the laws of 

the mitzvah. 
This article is dedicated to the memory of Rabbi Raziel Shevach, HY”D, for 
whom the sanctity of the Torah, the People of Israel, the Land of Israel, and 

family, expressed in the mitzvah of ‘challah’, were the essence of his life and 

love. 
The writer is Head of Yeshivat Har Bracha and a prolific author on Jewish 

Law, whose works include the series on Jewish law "Pininei Halacha" and a 

popular weekly column "Revivim" in the Besheva newspaper. His books "The 
Laws of Prayer" "The Laws of Passover" and "Nation, Land, Army" are 

presently being translated into English.  

This article appears in the ‘Besheva’ newspaper, and was translated from 
Hebrew. Other interesting, informative, and thought-provoking articles by 

Rabbi Melamed can be found at:http://revivimen.yhb.org.il/ 
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 ויהי בשלח פרעה את העם

It happened when Pharaoh sent out the people. (13:17) 

 Finally, after 210 years of brutal slavery, the Jewish People 
were free! The Exodus is among the most seminal experiences of our 
collective Jewish history. Every year we devote an entire festival to 
commemorating our freedom, our liberation from servitude. Zeicher 
l’yetzias Mitzrayim, “In remembrance of the exodus from Egypt” is a 
critical part of many tefillos, prayers. It has been over three thousand 
years since that auspicious moment of mass exodus from a tyrannical 
monarchy bent on destroying our people – and we still commemorate 
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that moment. We must, however, sit back for a moment and ask 
ourselves: Have we always been free? I think that, if we were to study 
Jewish history, we would note otherwise. Perhaps we lived in freedom 
until the destruction of the first Bais Hamikdash, but what followed 
after that? The Greeks and the Romans were followed by the 
Crusaders and the Arabs, the barbarians of Western Europe whose 
anti-Semite pogroms went on for a thousand years until the Nazis 
completed the cruelty they had initiated. The Russians certainly had 
nothing to be ashamed of in terms of their ability to persecute the 
hapless Jew. All in all, I would not posit that these last three thousand 
years have been idyllic.  
 We reiterate the question: How could the Jewish People 
have celebrated their freedom during these thousands of years of 
exile? Furthermore, we have celebrated this freedom in the most 
unfree places and circumstances. My parents celebrated the Pesach 
“Seder” running from burnt-out house to burnt-out house in the 
Warsaw Ghetto – and they were certainly not the only ones! Russian 
Jews celebrated Pesach under the tyrannical, brutal Communists. We 
all have celebrated Pesach and its message of freedom, but how do we 
do so amidst oppression, brutality and genocide?  
 The Maharal m’Prague asks this question (Gevuros Hashem 
61) and offers an answer which defines our People, post – Egyptian 
exodus. We make the mistake of thinking that yetzias Mitzrayim was a 
one-time event during which slaves who had heretofore been 
subjected to cruel bondage were now released and free to go as they 
pleased. Wrong. Maharal explains that the Exodus created within the 
Jewish psyche a freedom mindset. We were no longer slaves; we had 
become free men. Freedom became part of our essence; no longer 
would the Jew be subservient to another nation. We rise above 
servitude. It goes against our grain.  
 Veritably, throughout the millennia, we have been 
conquered, reviled, abused, oppressed, hunted and murdered. Despite 
all of the travail, we have never altered our mindset. We are free men, 
subservient only to Hashem. Despite the suppression, our minds have 
remained free. Never have we acquiesced to the abuse. It is almost as 
if we have been sprayed with a Teflon coating of “freedom” which 
protects us from becoming tainted by the tyranny that has often been 
our lot.  
 Those of our People who sadly do not understand this 
concept continue to wonder why we did not fight back during World 
War II. Why did we go like “sheep to the slaughter”? This has become 
the catchphrase for all of the self-loathing, myopic Jews who do not 
understand the true meaning of freedom. The Jew will always be free 
– regardless of his situation and circumstance. We are a nation that 
was granted freedom by the Creator of all men, and, with His help, we 
will remain free throughout time. It is up to the individual Jew to 
maintain the spiritual integrity, the courage and the strength, to see to 
it that our minds remain unshackled and that we each remain a citadel 
of freedom and a beacon of hope to our People and to all mankind.  
 Having said this, we ask why it is that there are so many of 
our brethren who lack this sense of freedom, who feel enslaved, who 
cringe when the word “anti-Semite” is mentioned, who will do 
anything to be accepted by a world whose envy of the Jew precludes 
the ability to see his              G-dliness. I think the reason is that a 
sense of freedom mandates a sense of responsibility. No longer can a 
person hide behind the veil of travail. He has no valid excuses. The 
shackles are off. We are free! The Baal Shem Tov was wont to say, 
“You are where your will is.” If one wants to be free – he is free. The 
one who fears freedom remains a slave.  
 Freedom is an intrinsic part of the soul of the Jewish People. 
It is, thus, wholly understandable that the leaders of many of the 
“movements” and “isms” who have spoken out against repression of 
any kind were Jewish. Sadly, though, their outspokenness was not 
against spiritual tyranny, but for social advancement. Likewise, 
children should be encouraged to express themselves. Often our 
children are suffocated by peer pressure, parental fears and media 
messages which demand that they conform to the society around 
them, so that they will not be excluded, disliked or even hurt.  
 The boy or girl who has “questions” about religion should 
not be stifled. Obviously, the person giving the answers should be 
erudite and blessed with an inordinate balance of common sense and 
compassion. What is it about the young student who does not fit into 
the prefabricated mold that the individual religious community has 
adopted? Should he/she be shunned? Is he/she a sinner just because 
he/she is exercising the individual gift of self-expression? If we 
suppress the children’s innate sense of freedom of expression, they 
might be forced to go “elsewhere” – like the others who attribute their 
alienation from religion to having their religious inquisitiveness either 
ignored or suppressed. Questions should be encouraged, so that the 
child can learn to understand and appreciate the beauty of Judaism. 
Obviously, he should reach a point in which he accepts, through a leap 
of faith, what his limited mind cannot comprehend. One must be led 
to faith upon the building blocks of understanding. This only occurs 

once he has been inspired and encouraged to respond to his inner-
calling, his inherent Jewish DNA, the yearning for freedom. When 
there is a will, there is a way.  

 וחמשים עלו בני ישראל מארץ מצרים

And Bnei Yisrael went out from the land of Egypt, (well) armed. 

(13:19) 

 What benefit did the Jewish slaves – now turned free men – 
have from the weapons which they brought with them from Egypt? 
The commentators interpret chamushim as armed. This then provides 
proof positive that when Bnei Yisrael battled Amalek they had 
weapons to use against the enemy. Having weapons and knowing how 
to use them are quite different matters. Perhaps by the time Amalek 
attacked them, they had already trained somewhat in weaponry and 
battle. What would men who knew nothing but slavery for 210 years 
do with weapons? Why did they take something with them that they 
did not know how to use?  
 We must, therefore, conclude that armed has a different 
meaning. The faithful Jew is acutely aware that success or failure has 
nothing to do with physical prowess or state-of-the-art weaponry. It is 
all in the hands of Hashem. If we merit – we triumph. If we do not 
merit – or Hashem feels that this is not a time for success – we do not 
triumph. Klal Yisrael’s weapons were their faith in Hashem. True, 
they required the Giving of the Torah and a forty year sojourn in the 
wilderness, completely relying upon Hashem’s beneficence for 
survival, to achieve the pinnacle of faith which guided their lives 
when they entered Eretz Yisrael. Hashgachah pratis, Divine 
Providence, for those who faithfully obey His mitzvos, was capable 
not only of saving them from destruction, but also of ensuring their 
day to day survival – no matter what challenges they might have 
encountered. The spiritual education garnered through forty years of 
wandering in the Wilderness provided them with the curriculum for 
this successful transition from slave to independent member of Klal 
Yisrael.  
 Bnei Yisrael did not enter the wilderness spiritually bereft of 
faith. They had “weapons”; they had proven in Egypt that they were 
capable of rising to the challenge of the wilderness. They had manifest 
faith in Hashem while still in Egypt. This was their weaponry. It is 
related (Haggadah Chashukei Chemed) that every year on the Seder 
night, the saintly Chasam Sofer, zl, would raise his voice and say to 
his children the following: “My children and grandchildren, listen 
carefully. Prior to the Exodus our People experienced two nisyonos, 
tests, and these two tests will (also) be the final two nisyonos prior to 
the ultimate Redemption, with the advent of Moshiach Tziddkeinu.  
 “The first nisayon was one of money/wealth/ material 
abundance. During the plague of choshech, darkness, Klal Yisrael was 
exposed to the enormous wealth of their Egyptian oppressors. 
Needless to say, they became obsessed with a burning desire to grab 
whatever they could as a form of revenge against these miserable, 
cruel despots, who had mercilessly persecuted them for over two 
centuries. What held them back from losing it? What prevented them 
from ransacking the Egyptian homes? Their faith in the Almighty, 
their belief in His promise that, in the end, they would leave this 
miserable country with tremendous treasure. 
 “The second nisayon was one of fear. On that night, the 
Jews hiding in their homes heard blood-curdling screams, shrieks of 
pain and misery, emanating from the Egyptians who witnessed their 
firstborn sons dying before their eyes. The Jews were unaware of the 
nature and source of these screams: were they only from Egyptian 
homes, or were Jewish homes also being affected by the plague?   
 “Nonetheless, in spite of their fear, they listened to 
Hashem’s command and did not leave their homes until the morning. 
They believed and trusted in Moshe Rabbeinu’s word that the chilling 
screams which they heard were the result of – and reaction to – the 
deaths of the Egyptian firstborns.  
 “Am Yisrael withstood these tests because of their faith in 
Hashem and Moshe Rabbeinu. These two tests will also appear in the 
days preceding the advent of Moshiach. Just as the Jewish People 
were saved in Egypt because of the merit of their faith in the leaders 
of their generation, so, too, will their descendants be spared and 
redeemed because of the faith and trust they will place in the leaders 
of their generation.”  
 Klal Yisrael had these weapons of faith when they left 
Egypt. This constituted their armor that protected them from the 
enemy. It was upon this foundation of faith that they built their 
growing relationship with Hashem during the next forty years.  
 

 וישאו בני ישראל את עיניהם והנה מצרים נסע אחריהם

Bnei Yisrael raised their eyes and behold! – Egypt was journeying 

after them. (14:10) 
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 Klal Yisrael saw the united Egyptian Army coming after 
them. The word nosea, traveling, is written in the singular, rather than 
in the plural form, nosim. Rashi explains that the Egyptians came after 
the Jews b’lev echad k’ish echad, “with one heart, like one person.” In 
a similar exposition in Parshas Yisro, Rashi comments concerning 
Klal Yisrael’s coming to Har Sinai. Vayichan sham Yisrael, “and 
Yisrael camped there” (Shemos 9:2). Vayichan is singular, as opposed 
to vayachanu, which would be the proper plural conjugation form. 
Rashi expounds, k’ish echad b’lev echad, as one person with one 
heart. Notably, concerning Klal Yisrael’s description of their unity, 
Rashi places ish, person (echad), prior to lev, heart; unlike, concerning 
the Egyptians, it was the heart first, b’lev echad, followed by ish 
echad, one person. Was there a difference in the relative types of 
unity?  
 In a well-known exposition, Horav Yitzchak Hutner, zl, 
explains that Egyptian unity is based upon a common cause, not a 
common attribute. The Egyptians have only one characteristic in 
common with one another: their hatred of the Jews. This is what 
unified them. Otherwise, they were each self-serving, lacking any 
allegiance to one another. Thus, they were b’lev echad, one unified 
heart/cause, which made them into ish echad.  
 The Jewish People are different. They are k’ish echad, all 
compared to varied components of one body. All aspects of the body 
work together as lev echad. Their lev echad is the result of being an 
ish echad. The Jews, by definition, are one unit bound by their 
collective body. When one organ of the body is in pain, the entire 
body suffers. Klal Yisrael does not require a common cause to unite 
us. We are one unit, because we are all components of one body – 
Klal Yisrael.  
 We derive from here an important principle with regard to 
unity. One type of unity is synthesis unity, which is a composite of 
varied forms, people, elements to form an amalgamated front, 
position, stand. While this works under most conditions, the 
individuals involved are committed to a common goal – not to one 
another. In a symbiotic unity, a blending, a cooperative relationship 
exists between two persons or groups, whereby the two focus on unity 
among themselves in such a manner that the two become one.  
 We have as of late been plagued by movements who have 
positioned themselves with a common goal to undermine traditional 
Orthodoxy, to modernize halachah by transforming it to state-of-art 
status. The individuals involved each have his/her own personal 
agenda, but are united by a common goal. Such unity is like the 
Egyptian unity which was a synthesis of variant persons united under 
a common banner. Such unity, because it involves various 
personalities and egos, each devoted to no one other than him/herself, 
will not endure. Unity must be symbiotic, whereby everyone not only 
works for a common goal and under a common banner, but each 
individual component abnegates him/herself to focus first on self-
unity before addressing the issues.  

 וירא ישראל את היד הגדולה אשר עשה ד' במצרים

Yisrael saw the great hand that Hashem inflicted upon Egypt. 

(14:31) 

 “Great hand” is explained by the Chafetz Chaim, zl, as far-
reaching. At times, years could go by before we see the great hand. 
Things happen; some (apparently) positive, and others which appear 
to be negative. We do not understand why, but we maintain our faith 
that these are not haphazard occurrences. Everything is a piece in 
Hashem’s Divine Plan; everything has its assigned place. When we 
will be privy to the complete big picture, we will see with clarity how 
everything fits neatly into the puzzle of reality.  
 Klal Yisrael suffered cruel and bitter persecution at the hand 
of the Egyptians. Surely, they must have had questions during those 
210 years of servitude. They waited 210 years to see their oppressors 
perish in the Red Sea, while they were spared in the greatest miracle 
of all time. We, too, have questions, but we wait patiently for that 
glorious day when they will all be answered, when we will see the 
great hand of Hashem. What keeps us going? What preserves our 
faith? The great hand. The knowledge that, at times, the path to the 
explanation is a long one, and, until we reach the end of the road we 
will really not understand. In retrospect, we understand that 
everything has taken place at the perfect time.  
 Horav Yitzchak Zilberstein, Shlita, relates the story of 
Reuven and Shimon (fictitious names), who were the best of friends. 
They both took an accounting course and completed it successfully. 
Reuven immediately landed a job at a company and did well there 
over the years. At one point, the company was in the market to fill 
another accounting position. Reuven mentioned the name of his good 
friend, who eventually impressed his boss so much that he was hired.  
 Years went by with Reuven and Shimon growing in stature 
at the company. When the position of director opened up, they both 
submitted their resumes – since such a prestigious position would help 
ease the financial challenges each one had endured as their individual 

families grew. Indeed, the director’s position paid over three times 
what they were presently earning.  
 Since Reuven had seniority, he was certain that he would be 
selected for the position. How shocked and dismayed he was when 
Shimon was picked for the position over him. The dismay soon turned 
to anger – first at management, and then at Shimon, who, through no 
fault of his own, had become his competitor. Reuven was upset, but he 
internalized his feelings. He could have lashed out, but he kept it to 
himself. Nights went by that he did not sleep. Many a dinner with his 
wife and children was disrupted by these negative internal feelings, 
but, to the best that he was able, he shored up his faith in Hashem, 
trusting that eventually things would smooth themselves out. After all, 
whatever comes from Hashem has to be good. We might not see it 
right away, but, eventually, it all comes together.  
 Time does not stop for anyone. Reuven’s children grew up, 
and his oldest son was now of marriageable age. He had an enviable 
reputation both as a scholar and a yarei Shomayim, G-d-fearing. A 
shadchan, marriage broker, approached Reuven and suggested a 
shidduch with an outstanding young woman, whose reputation 
appeared to be a perfect fit. The shadchan added that he had taken the 
liberty of mentioning the boy’s name to the girl’s family, and they 
were very receptive, to the point that they are prepared to give the 
“couple” a four-room apartment in Bnei Brak.  
 Reuven seemed fine about the whole thing until he enquired 
regarding the girl’s family. When he heard that it was none other than 
his old friend, Shimon, he was floored. The shadchan reiterated that 
the girl’s father was ready to give his entire savings to have such a 
fine young man as a son-in-law.  
 A few weeks later Reuven and Shimon – once best friends – 
now celebrated the engagement of their children. Now, let us ask 
ourselves: What would have happened had Reuven lost his cool and 
lashed out against Shimon when he was appointed director of the 
firm? Both Reuven and Shimon would have lost out, since the 
shidduch probably would not have materialized. Patience, 
forbearance, silence in the knowledge that we are all part of Hashem’s 
Divine Plan proved determinative. Who understands the inspired life 
of a boy growing up in a home knowing that his father accepts Divine 
decree with complete equanimity?  
 

 וירא ישראל את היד הגדולה אשר עשה ד' במצרים... ויאמינו בד' ובמשה

Yisrael saw the great hand that Hashem inflicted upon Egypt… and 

they had faith in Hashem and in Moshe. (14:31) 

 Krias Yam Suf, the Splitting of the Red Sea, left an indelible 
impression of faith in Hashem on the Jewish People. While they had 
witnessed varied miracles in Egypt, the miracles that accompanied 
Krias Yam Suf (Yalkut Meam Loaz enumerates fifty miracles) had a 
compelling effect on the Jewish spiritual mindset. Horav Asher Weiss, 
Shlita, relates the story of a father and his young son at the Seder 
table. The father was extolling the miracles connected with the 
Splitting of the Red Sea, when suddenly, his young, wise son 
interjected with a question. “Tell me, Father, why are we so impressed 
with the Splitting of the Red Sea? If Hashem created the sea – 
certainly He is able to split it in half!”  
 Although impressed with his son’s level of perception, the 
father maintained his composure and proceeded to answer the 
question with a parable. An expert sculptor once made an image of a 
horse that was so incredibly perfect and so lifelike that it was almost 
impossible to discern the difference between the sculpture and the real 
thing. The sculptor proceeded to take his sculpted horse outside where 
people could see and admire his work.  
 When a few days passed with no one stopping to admire his 
handiwork, the sculptor became anxious. How could anyone walk by 
his extraordinary piece of art and ignore it? How could they walk by 
without complimenting the brilliance of the sculptor? Unable to hold 
in his feelings, the sculptor stopped a passerby and asked, “Why have 
you not taken notice of the amazing horse that appears so realistic?” 
The man replied, “Exactly for the reason you mentioned. Since your 
sculpture looks so real, it does not capture anyone’s interest. The 
street is filled with horses. What is one more horse?”  
 The sculptor accepted the reason with some reservation. “If 
that is the case,” he thought out loud, “why did I spend so many hours 
of precious time to make such a brilliant sculpture? It looks so real. 
Yet, no one appreciates it. Why did I spend years in school and hours 
upon hours of practice to achieve a sculpture that no one appreciates?” 
 Hearing him muse out loud, a wise man who happened to be 
walking by, stopped and said, “Let me give you a bit of advice. Cut 
your horse in two parts and place the two halves next to one another. 
This image will certainly capture the attention of anyone walking by. 
Who would not want to see this ‘real’ occurrence of a horse cut into 
two parts?”  
 This is the idea which the father sought to convey to his son. 
If we would have the proper insight to be impressed by the wondrous 
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creation of the sea and, indeed, all of nature, the synchronized daily 
miracles which we accept as natural, there would be no need for 
Hashem to split the sea. Since, however, we suffer from the disease of 
complacency, whereby we get used to seeing miracles, they become 
habit-forming. Since we are no longer aroused by nature, it was 
necessary to “get their attention” by splitting the sea, so that they be 
inspired by both the large and small miracles. Krias Yam Suf is an 
incredible miracle made necessary because we have become “spoiled” 
by miracles, thinking that we are entitled to them.  
 
Va’ani Tefillah 
 Teka b’Shofar gadol l’cheiruseiu. Sound – תקע בשופר גדול לחרותנו

the great Shofar for our Freedom.  
 Horav Levi Yitzchak, zl, m’Berditchev, was known as Klal 
Yisrael’s advocate, their defender who viewed everything through a 
positive lens. One Rosh Hashanah, following his derashah, lecture, 
preceding Tekias Shofar, he turned around, his back to the 
congregation, his face facing the Aron HaKodesh – and he began to 
cry bitterly. The congregation obviously waited patiently for their Rav 
– despite his incessant weeping, which seemed to go on and on. No 
one could think of a reason why specifically now, of all times, he was 
crying so passionately. 

  Suddenly, he stopped crying and spoke softly to Hashem, 
like a son speaking to his father, “Ribono Shel Olam, You commanded 
us in Your Torah to blow Shofar on Rosh Hashanah. According to 
Halachah, we are able to fulfill the mitzvah with merely nine tekios, 
blasts. Yet, we blow 101 blasts. This is all because of one single 
mitzvah which You gave us. Furthermore, we are not the only ones 
doing this. Every congregation, in every city in the world, under all 
conditions, each and every year – year in and year out – has been 
doing this for thousands of years. Millions of tekios have been blown 
– all in Your honor, to glorify You. All that we ask of You is one 
single tekia, one solitary blast, that will herald our Redemption. Teka 
b’Shofar gadol l’cheiruseinu!” The Rebbe concluded his supplication 
and once again burst into bitter weeping. What an incredible story to 
think about when we recite the tenth blessing of the Shemoneh Esrai.  
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Rabbi Dimi bar Chama said, “The Holy One, Blessed is He, held a 

mountain (Sinai) as if it were an enormous vat over the heads of the 

Jewish People who gathered at Mount Sinai to receive the Torah, and 

said, ‘If you choose to accept the Torah, good! And if not, here will be 

your burial place!’”  Avoda Zara 2b 

The Talmudic Sage quoted here seems to derive this teaching from the 

manner in which the verse describes how the Jewish People stood at 

Mount Sinai immediately prior to receiving the Torah. “Moshe 

brought the people out towards G-d from the camp, and they stood at 

the foot of the mountain.” (Shemot 19:17) Rabbi Dimi bar Chama saw 

that the word “b’tachtit” that appears in this Torah verse is a 

somewhat unusual word choice since the word “b’raglei” (lit., at the 

foot of) or “al yad” (next to) would have been more natural ways to 

express that they stood at the foot of the mountain. The word 

“b’tachtit” is from the root meaning “tachat”, which implies being 

underneath something else. Saying “b’tachtit” therefore implies that 

the Jewish People were standing literally underneath the mountain, 

due to the fact that G-d held the mountain over them with the threat 

that they would either receive the Torah or would be buried under the 

mountain. 

A question that is asked by many commentaries is why G-d acted in 

this manner to essentially force the Jewish People to accept the Torah, 

seeing as how the Jewish People had already stated that were quite 

willing to accept the Torah when they said, “We will fulfill what it 

says, and we will listen to what it teaches.” (See Shemot 19:8 and 

24:7.) 

One answer is that although the Jewish People indeed wanted to 

accept the Torah with great passion and love, G-d nevertheless wanted 

to compel and force the Jewish People to receive the Torah. Giving 

the Torah in this manner teaches an important lesson. The Torah is a 

“must” for the world and everything in it to exist. A world without 

Torah cannot truly exist as the Creator intended it to be. 

Like a Fish Out of Water    Avoda Zara 3b 

Rav Yehuda said in the name of the Sage Shmuel, “Why are the 

Jewish People compared to the fish of the sea? To teach you that just 

as fish of the sea die immediately when they leave the water for dry 

land, likewise, Jewish people die immediately if they separate 

themselves from learning Torah and fulfilling mitzvot.” 

This warning is one of a number of teachings that the gemara states is 

possible to derive from a verse in the writings of the Prophet 

Chavakuk (1:14): “You have made man like the fish of the sea.” 

The Maharsha explains that this teaching in our gemara — that Torah 

and mitzvot are essential for life — is the very same message that is 

taught in the well-known parable of Rabbi Akiva, as recorded in 

Masechet Berachot (61b), as follows. The wicked kingdom of ancient 

Rome decreed that the Jewish People were forbidden to study Torah. 

A man named Pappus ben Yehuda saw Rabbi Akiva gathering large 

groups of people and teaching them Torah in public. Pappus asked 

Rabbi Akiva why he was not afraid of the government’s decree. Rabbi 

Akiva answered with a parable: 

A fox was walking along a river and saw fish jumping from place to 

place. The fox asked them why they were fleeing. The fish answered 

that they were fleeing from the nets of people who were trying to 

catch them. The fox then invited them to join him on the dry land 

where he told them they would be safe. The fish replied: “Are you 

really the one who has the reputation of being the cleverest of 

animals? You are not wise, but stupid! If in the place where we 

naturally survive (the water) we fear for our lives, all the more so 

would we have cause for fear in the place where we would naturally 

die (dry land)!” 

Rabbi Akiva explained to Pappus that the same message applies to the 

Jewish People. “When we study Torah, of which it’s written (in Dev. 

30:20) that ‘It is your life and the length of your days’ we are 

presently in danger due to the evil decree, how much more so would 

we be in peril if we would abandon Torah study!” 

Just as with fish in the sea, bigger fish swallow smaller fish, likewise 

with people, if not for fear of governmental authority, whoever is 

bigger than his fellow man would swallow his fellow man.   Avoda 

Zara 4a 

This statement is an additional way of understanding the 

aforementioned verse in Chavakuk (1:14). The gemara states that this 

teaching expresses the same idea as we find in Pirkei Avot (3:2): 

Rabbi Chanina, deputy to the kohanim, would say, “Pray for the peace 

and integrity of the government, because without fear of its authority a 

person would swallow his fellow man alive.” 

I once heard an interesting idea that explains why Rabbi Chanina 

emphasized the fact that person would be “swallowed alive” as 

opposed to merely being disposed of in some more “conventional” 

manner. The innate “inhuman” nature of a human being is such that it 

would not satisfy a hater’s desire to get rid of an opponent by merely 

disposing of him, but rather his nature would also drive him to seek 

the additional pleasure and satisfaction of hearing his adversary 

making guttural pleas for “let me out of your belly!” I heard this from 

a great rabbi in Jerusalem who said it in the name of another great 

rabbi — without breaking a smile. I think he was serious. 
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The Curious Case of the Karpef   

Rabbi Yehuda Spitz  

   

The title of this article will probably engender much inquisitiveness. 

What exactly is a karpef? No, it is not a type of French pastry, nor is it 

referring to the vegetable dipped into saltwater at the Pesach Seder. 

Rather, it is a term used to refer to an area not designated for human 

habitation. Before the colloquial “Huh?” is heard, some explanation is 

in order. 
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Tale of Three Reshuyos 

According to Tosafos, the well-known halacha of not carrying outside 

on Shabbos is based on the episode in Parshas Beshalach of several 

people attempting to gather the mun (manna) on Shabbos[1]. The 

Pasuk states “On the Seventh Day each person should remain where 

he is and not leave his place”. The main prohibition taught here is to 

refrain from carrying from one’s house or private enclosed area 

(known as a Reshus HaYachid) to an area available for the entire Bnei 

Yisrael in the Desert to traverse (known as a Reshus HaRabbim). 

Chazal further explain that transporting the item in the reverse order 

(from Reshus HaRabbim to Reshus HaYachid), or even carrying it 4 

Amos (between 6 - 8 feet) in a Reshus HaRabbim itself is prohibited 

as well.[2] 

So, basically, one may carry inside an area that is considered a Reshus 

HaYachid on Shabbos, while one may not carry in an area that is 

considered a Reshus HaRabbim. However, in order to be designated a 

Biblical Reshus HaRabbim, certain specific complex requirements 

must be met, including: It must be unroofed, meant for public use or 

thoroughfare, at least 16 amos wide and be used by at least 600,000 

residents daily[3]. 

Any area that does not meet the Torah’s definition of a Reshus 

HaRabbim, and yet is not enclosed (and therefore not in the category 

of a Reshus HaYachid), is called a Karmelis. A Karmelis shares the 

same basic rules of a Reshus HaRabbim, but since the prohibition is 

only rabbinic in origin, Chazal allowed a more lenient method of 

‘enclosing’ it. This method is called an eruv, which in essence turns a 

Karmelis into a quasi-Reshus HaYachid, and therefore allows carrying 

throughout on Shabbos. 

It is not the author’s intent to get involved in the extremely complex 

and complicated issues involved in what constitutes a proper eruv[4], 

but rather to highlight a seldom known related issue: the obscure 

halacha of a karpef. As mentioned above, a karpef refers to an area not 

designated for human habitation. The basic halacha is that one may 

not carry inside of a karpef on Shabbos[5], even though biblicallya 

karpef is considered a Reshus HaYachid! What many do not know[6] 

is that its unique halachic status is that if there is a karpef larger than 

5,000 square amos[7]- “Yosair M’Beis Sa’asayim” (roughly 10,000 

sq. feet) inside of an eruv, it can render the entire eruv invalid[8]! 

If so, we must properly identify a karpef, as its definition can greatly 

impact the validity of many an eruv, since every city has non-

residential areas. The Gemara, as well as the Shulchan Aruch, discuss 

it as place where it’s “nizra ruvo hazra’im”, mostly full of plants and 

shrubbery - meaning not a place that people ordinarily would traverse 

or where they would live[9]. 

Although this ruling holds true, many decisors extend the definition of 

human habitation (and thus make an exception to the above-

mentioned rule) to include a use of the area for regular human needs. 

For example, many authorities maintain that a karpef refers 

exclusively to a vegetable garden or possibly a place that is overgrown 

with plants and weeds, which is why people would have no reason to 

go there. On the other hand they aver, public parks and gardens, which 

are purposely planted for people’s pleasure and enjoyment[10] [11], 

would not fall under this category, as they are similar to orchards[12], 

and would not invalidate an eruv. 

Additionally, since public parks are purposely created by a non-

Jewish government, it would not fall into the category of a karpef that 

can be mevattel an eruv, since our intent is subject to the 

government’s[13]. Yet, several others do not agree with this 

explanation and rule stringently, that even a flower garden would be 

included in the definition of a karpef[14]. The halacha seems to follow 

the majority (lenient) opinion, as it is based on a Meiri that the 

machmirim had not known about[15]. 

Cemeteries, Zoos and Empty Expanses 

The Chazon Ish[16] maintains that an empty expanse of land (perhaps 

a construction site) has the same applicable halacha of a karpef since 

it currently has no residential use and consequently can also invalidate 

an eruv. Yet, it appears that this is a novel approach, as it does not 

appear in earlier halachic literature[17]. 

A more common issue is how to classify a cemetery. Although some 

seem hesitant to “zone it” as such, nevertheless, since many come to a 

cemetery to daven on specific days (Tisha B’Av, certain Arvei Rosh 

Chodesh, Yahrtzeits, etc.), the prevailing opinion is to consider it a 

residential area[18], and not a karpef. 

Similarly, since many visitors come to a zoo on a regular basis, it has 

the status of a residential area and would not invalidate an eruv[19]. 

Other interesting places that one might not think are considered 

residential, yet are considered so from a halachic standpoint, include a 

shuk[20](open air marketplace), a prison courtyard[21], and an 

airfield tarmac (runway)[22]; all of which are not considered 

karpifiyos, and do not invalidate an eruv. 

The Dvar Shmuel’s Approach 

The most commonly cited and controversial approach to the halachos 

of karpef is that of the great Rav Shmuel Abuhav. In his responsa, 

Shu”t Dvar Shmuel[23], he raises an interesting point and an 

exception. He maintains that in an enclosed city (Ir Mukefes Choma), 

even one with a karpef inside larger than 5,000 amos, the eruv is still 

valid. He explains that the reason a karpef normally invalidates an 

eruv is because an eruv only helps for places of human habitation and 

a karpef is not suitable for such. Yet, if the whole city is enclosed, it 

shows that the whole city is meant for habitation, including the karpef; 

for if it wasn’t, the city founders would never have enclosed it. In 

other words, the karpef becomes cancelled out by the city itself! 

Many authorities, although several not agreeing with his proofs, 

nevertheless follow his lenient ruling; chief among them the famed 

Chacham Tzvi and his son, Rav Yaakov Emden[24]. A number of 

other poskim, however, vehemently disagree and maintain that such a 

karpef would invalidate an eruv, even in an enclosed city[25]. Some 

decisors rule that one may only rely on this hetter under extenuating 

circumstances[26]. The Mishna Berura and the Chazon Ish[27] 

maintain that one should not rely on this leniency; rather one should 

erect an eruv around this karpef, thereby excluding it from the rest of 

the city-wide eruv, and as a result sparing the city eruv from any 

karpef related consequence. 

Many contemporary authorities do take the Dvar Shmuel’s rationale 

into account as an additional factor to permit an eruv to exist, even 

with a karpef in its midst[28]. It is well known that many cities with a 

large concentration of observant Jewry in generations past 

traditionally relied upon the Dvar Shmuel’s approach[29] in 

construction of their Eruvin, including Yerushalayim in the days of 

the Aderes, Warsaw in its heyday, and Vilna in the days of Rav Chaim 

Ozer Grodzenski zt”l. So, what does your city do? Which opinions 

does your city’s Eruv follow? One should speak to his Rav and/or 

Eruv Vaad to find out. 

However, as stated before, this article was not meant to give a 

definitive ruling on the complexities of the karpef. Rather, its purpose 

is to highlight a small aspect of the extremely intricate and 

complicated issues involved in the construction of an eruv, and to give 

the reader an appreciation of those Rabbonim who erect and check the 

eruv weekly in rain, sleet, or hail, just to save their fellow Jews from 

potential Chillul Shabbos[30]. 

This article was written in appreciation to and in honor of my father, 

Rabbi Manish Spitz, who has for decades tirelessly worked and 

continues to do so, to ensure that a proper eruv is up to save the 

rabbim from nichshal, and was the impetus for my interest and 

research in this inyan, l’iluy nishmas the Rosh Yeshiva Rav Chonoh 

Menachem Mendel ben Yechezkel Shraga and R’ Chaim Baruch 

Yehuda ben Dovid Tzvi and l’zechus for R’ Yaacov Tzvi ben Rivka 

and Shira Yaffa bas Rochel Miriam v’chol yotzei chalatzeha for a 

yeshua teikif umiyad. Thanks are also due to noted author and posek 

Rabbi Yirmiyohu Kaganoff for graciously allowing me to paraphrase 

part of his relevant article “Carrying in Public and the Use of an 

Eruv”. 
[1] Shemos Ch. 16, 25 - 29. 

[2] Gemara Shabbos (2a, 96b) and Tosafos ad loc; Eruvin 17b and Tosafos ad 

loc. Much of this explanation is paraphrased from Rabbi Yirmiyohu 
Kaganoff’s excellent article “Carrying in Public and the Use of an Eruv”. 

[3] Gemara Shabbos 5a, 6a, 99a, Eruvin 59a and Rashi’s commentary ad loc. 

Some say this means that there are 600,000 residents in the city, even if they do 
not use said public thoroughfare daily. 

[4] Heated disputes over the status of cities’ eruvin are by no means recent 

phenomena; there are recorded disputes already in the thirteenth century! See 
Shu”t HaRosh (21, 8) and Rabbi Y. Kaganoff’s article (ibid). 

[5] This holds true even though me’doraysa a karpef is considered a Reshus 

HaYachid! See Gemara Shabbos 7a and Eruvin 67b, as well as Shulchan 
Aruch (O.C. 346, 3) and Biur Halacha (ad loc. s.v. karpef). 
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[6] See Taz (O.C. 358, end 5) who states that “many stumble with this 
halacha”. 

[7] “Yosair M’Beis Sa’asayim”. To see how to properly measure this, see 

Shulchan Aruch (O.C. 358, 1), Kitzur Shulchan Aruch (83, 2), and Mishna 
Berura (ad loc 6). See next footnote. 

[8] See Gemara Eruvin (23b) and Shulchan Aruch (O.C. 358, 9), Taz (ad loc. 

5), Mishna Berura (ad loc. 65 & 66) and Kaf Hachaim (ad loc. 74 - 76). See, 
however, Pri Megadim (O.C. 359, M.Z. end s.v. kasav b’Tur, based on the 

Rosh - Eruvin Ch. 2, 2) who says that this issue is machmir m’Toras safek and 

is not considered a vaday issur. See also Shu”t Ha’Elef Lecha Shlomo (O.C. 
166) who strongly disagrees. The Mishna Berura (ad loc. 72) explains that the 

reason that a karpef can be mevattel an entire eruv, unless it is 'walled out' 

from the rest of it, is that the rest of the eruv that is suitable for use is "pasuach 
u' parutz l'zra'im shehu makom assur". Since it is wide open to a makom assur 

it becomes mevattel to it and shares its halachic status, that one may not carry 

within it. 
[9] An additional case of a karpef would be a marsh or bog or similar small 

body of water more than 10 tefachim deep that is unfit for drinking or washing. 

See Gemara Eruvin (24a – b), Rambam (Hilchos Eruvin Ch. 16, 6), Rashba 
(Avodas HaKodesh, 3, 3, 124), Tur and Shulchan Aruch (O.C. 358, 11), Magen 

Avraham (ad loc. 15), Shulchan Aruch HaRav (ad loc. 19), Aruch Hashulchan 

(ad loc. 23), and Mishna Berura (ad loc. 84 – 89; Biur Halacha ad loc. s.v. 

dinam and v'hu; and Shaar Hatziyun 81 & 85). However, the Mishna Berura 

writes that one ought to consider it a problem even if the water is only three 

tefachim deep. The Chazon Ish (O.C. 89, 4) is even more stringent, and is of 
the opinion that even less than three tefachim might be problematic. On the 

other hand, it must be stated that this type of karpef may not necessarily be 
mevattel an eruv; if it is 10 tefachim deep within 4 Amos (meaning it does not 

have a gradual incline) it is considered by many poskim to have its own 

mechitza (akin to a tel hamislaket), and only carrying through it would be 
prohibited. There is also a machlokes between the Aruch Hashulchan [ibid.; 

based on Rashi (24b s.v. chazu & 18a s.v. v'chatzer) Tosafos (ad loc.) and the 

Ohr Zarua (ad loc. 4), who rules stringently] and Mishna Berura [ibid. 85 & 
Shaar Hatziyun 81; based on the Rashba (ibid.), Rambam (ibid.), and Ritva (ad 

loc. s.v. lo amran), who rules leniently] whether a water karpef that is unfit for 

human drinking, yet suitable for animals or washing clothes, has the status of a 
karpef or not. Although a body of water meant for bathing would seem 

halachically more acceptable [as it is considered a basic human need - see 

Mishna (Nedarim 79a) that withholding from bathing is considered ‘inuy 
nefesh’, and the Torah Temima (Parshas Masei, Ch. 35, verse 2, 1) explains 

that certainly bathing is considered a basic human need, and is indeed more of 

a priority than washing clothes (which the Gemara Nedarim 81a explicitly 
mentions is considered as such). Nevertheless, the Minchas Yitzchak (Shu”t 

vol. 6, 32) rules that one may not use an outdoor swimming pool as a men’s 

mikvah on Shabbos, as it maintains a quasi-karpef status. [It is important to 
note that the issue he was addressing was exclusively dealing with entering the 

swimming pool / karpef on Shabbos, and due to various reasons rules 

stringently. He does not entertain the possibility that this swimming pool can 
actually be mevattel an eruv.] However, see Shu”t Videbarta Bam (119) who 

cites the Mishna Berura’s being makpid (Biur Halacha 358, 1 s.v. dirah 

quoting the Rashba and Ritva) that the use of a makom dirah must be constant 
and not only intermittently, to classify most bodies of water within an Eruv as 

true karpifiyos whichcanbemevattel anEruv, as a sometime use of water skis or 

jet skis would not be sufficient to exclude it from being classified as a karpef. 
Additionally, from the Shaar HaTziyun’s (ad loc. 16) reticence in accepting the 

hetter of tiyul by a land karpef, and no mention of such a hetter by a water 

karpef, he quotes Rav Dovid Feinstein as being choshesh to lechatchilla ‘wall 
out’ all such potential water karpifiyos. 

[10] See Meiri (Eiruvin 24a), Shu”t Mahar”i HaLevi (vol. 1, 202), Shu”t Pri 

Tevuah (43), Shu”t Ba’er Moshe (Yerushalamski, O.C. 31), Shu”t Imrei 
Yosher (vol. 1, 170), Neziros Shimshon (O.C. 358; cited in Orchos Chaim to 

O.C. 358), Maharsham (in his Daas Torah glosses ad loc.), Shu”t Divrei 

Malkiel (vol. 4, 3), Shu”t Melamed L’Hoyeel (O.C., end 65), Shu”t Divrei 
Yissachar (29), Rav Isser Zalman Meltzer’s teshuva (printed in Shu”t Yaskil 

Avdi vol. 2, Kuntress Acharon O.C. 6, pg. 99, s.v. ulf”z), Shu”t Chelkas 

Yaakov (O.C. 181, 4; old print 201), Shu”t Minchas Yitzchak (vol. 5, 108, 1 & 
3), Nesivos Shabbos (Ch. 13, 13, & footnote 44), Shu”t L’Horos Nosson (vol. 

10, 43), Rav Chaim Kanievsky’s letter printed in Kuntress HaEruv Hamehudar 

B'London (pg. 57), and Rav Mordechai Eliyahu’s Darchei Halacha glosses to 
the Kitzur Shulchan Aruch (83, 3), who all conclude that a karpef that was 

planted for beauty will not be mevattel an eruv. However, see Shu”t Videbarta 

Bam (119) who cites Rav Dovid Feinstein as maintaining that these areas must 
actually be used as such, meaning people actively stroll around there enjoying 

the beauty, and not simply potentially created for beauty with no one actually 

going there. 
[11] There is however, a middle ground. See the Teshuva B'Din Karfifiyos Shel 

Zeraim B'chlal from three renowned eruv experts in Yerushalayim – Rav 
Moshe Berlin, Rav Yaakov Rochman, and Rav Dovid Eisenstein (printed in 

Kuntress HaEruv Hamehudar B'London ppg. 60 – 65) who are medayek from 

the words of many poskim, [including Rashi (Eruvin 23b s.v. nizra ruvo), the 
Maharsham (Daas Torah O.C. 358), the Imrei Yosher (Shu”t vol. 1, 170), and 

the Shoel U'Meishiv (Shu”t Mahadura Kamma vol. 1, 88, last s.v. v'henei)] 
that a karpef only has the ability to be mevattel an eruv when it is 'nizra 

zerai'm' meaning purposefully planted for non-residential purposes; ex. a 

vegetable garden. The Minchas Yitzchak (Shu”t vol. 5, 108, 3) gives a similar 
assessment. They conclude that certainly regarding potential karfifiyos that are 

just outlying overgrown areas we may be metzaref with the Dvar Shmuel's 

hetter to allow leniency – see footnote 27. 
[12] As an orchard, even greater than 5,000 amos, is not considered a karpef. 

See Gemara Eruvin (ibid), Rashi (ad loc. s.v. nizra ruvo), Shulchan Aruch 

(ibid), Shu”t Maharsham (vol. 6, 48), Kitzur Shulchan Aruch (83, 5), Aruch 
Hashulchan (O.C. 358, 16), Mishna Berura (358, 65). 

[13] See Pri Megadim (O.C. E.A. 340, 1), Tikkun Eiruvin (1, 4), Shu”t Ha’Elef 

Lecha Shlomo (O.C. 166), Birkas Shalom (cited in Shu”t Chelkas Yaakov 
ibid.), Shu”t Chelkas Yaakov (ibid, 2, based on the Shu”t Imrei Yosher 101, 1, 

who is medayek from Rashi), and Nesivos Shabbos (Ch. 13, end footnote 50). 

[14] Shu”t Divrei Chaim (vol. 2, O.C. 28, based on a diyuk in the Ritva’s 
commentary to Eruvin 23b), Shu”t Shoel U’Meishiv (Mahadura Kamma, vol. 

3, 131), and Ma’amar Mordechai (O.C. 358, 14, based on the Taz ibid). See 

next footnote. 
[15] It has been hypothesized [see Nesivos Shabbos (ad loc. footnote 44), 

Shu”t L’Horos Nosson (vol. 10, 43, 4), & Noam (vol. 1, 231, 3)] that had these 

poskim seen the explicit words of the Meiri (it hadn’t yet been published) they 

probably would have conceded and ruled leniently as well. 

[16]Chazon Ish (O.C. 89, 7; 156 - hashmatos to O.C. 358), Teshuvos 

U’Ksavim Chazon Ish (94), Shoneh Halachos (358, 7), based on the Rashba in 
Eruvin 24b. 

[17] See Nesivos Shabbos (Ch. 13, footnote 41; he points out that the two 
statements of the Chazon Ish seem to be contradicting each other), Shu”t 

Kinyan Torah B’Halacha (vol. 1, 107, quoting the Chiddushei HaRim), Shu”t 

L’Horos Nosson (vol. 10, end 44, postscript s.v. shuv), and Zera Yaakov (1995, 
pg. 54). Additionally, this shitta of the Chazon Ish would certainly run contrary 

to those [including the Imrei Yosher, Maharsham, Shoel U’Meishiv, and 

Minchas Yitzchak (ibid.)] who hold a karpef must be planted with intent to be 
considered as such (see footnote 11). 

[18] This reasoning is that of Rav Yosef Shalom Elyashiv zt”l. See Kovetz 

Teshuvos (vol. 1, 45, who allays the Shevet HaLevi’s concerns). Although Rav 
Yaakov Blau [zt”l] (Nesivos Shabbos ibid. end s.v. v’nistapakti) is undecided 

(tzarich iyun) about whether a cemetery can be considered a residential area, 

and it is rumored that Rav Moshe Feinstein zt”l was hesitant to consider it as 
such. Nevertheless, most poskim do indeed conclude that it is, although their 

reasoning varies. See Shu”t Dovev Meisharim (vol. 1, 65), Shu”t Machaneh 

Chaim (vol. 3, Y”D 41), and Shu”t Minchas Chein (vol. 2, O.C. 22). 
[19] Although Rav Yaakov Blau [zt”l] (Nesivos Shabbos ibid. end s.v. 

v’nistapakti) seems undecided whether a zoo is considered a karpef, 

nonetheless, Rav Yosef Shalom Elyashiv zt”l (Kovetz Teshuvos vol. 1, 45, in the 
brackets) and Rav Noach Isaac Oelbaum (Shu”t Minchas Chein vol. 2, O.C. 

22), distinguish between the zoos we have nowadays and the animal 

menageries common at the time of the Noda B’Yehuda (Shu”t Tinyana O.C. 
47. Although the Noda B’Yehuda was stringent, he also cites the opinion of the 

Ohr Chodosh, who was lenient for a different reason, that animals’ homes are 

considered mukaf l’dira), and conclude that our zoos are not considered a 
karpef, due to the many visitors, who change the zoo’s status to that of a 

residential area. 

[20] Chazon Ish (O.C. 112, michtav), Nesivos Shabbos (Ch. 12, end footnote 
34). This is because nowadays people don’t just come in, purchase items and 

immediately leave; rather it is common to ‘hang-out’ in the shuk, eating, 

drinking and overall spending time there. 
[21] Aruch Hashulchan (O.C. 358, 6). Although the ‘residents’ are ‘living’ in 

prison (rent-free!) against their will, nonetheless, since if one is ‘staying’ there 

more than 3 days he would be obligated to put up a mezuzah (see Chovas 
HaDar Ch. 3, 8), the halacha is that any place obligated in mezuzah would 

also be considered a residential area regarding the din of a karpef. (Nesivos 

Shabbos Ch. 12, end footnote 34). 
[22] Psak of the Steipler Gaon (cited in Orchos Rabbeinu vol. 1, pg. 171, 4). 

Although the author of the sefer, Rav Avraham HaLevi Horvitz, questions how 

this fits in with the Steipler’s brother-in-law, the Chazon Ish’s psak, see Rav 
Moishe Dovid Spiro’s Kuntress B’Din Karfifiyos (pg. 3, 3, s.v. sdei), who 

explains that a runway should not be considered any different than a street that 

is only meant for cars, and yet is still considered meant for residential use. 
[23] Shu”t Dvar Shmuel (259). 

[24] Shu”t Chacham Tzvi (59, who does not agree with the Dvar Shmuel’s 

second proof), Ya’avetz (Mor U’Ketzia O.C. 358 s.v. devarim and ulfa”d, who 
attempts to answer up his father’s claims on the Dvar Shmuel). Others who 

rule this way include the Pri Tevuah (Shu”t 9, who says the same sevara but 

does not quote the Dvar Shmuel by name), Chida (Machzik Bracha ad loc 2), 
Shu”t Divrei Malkiel (ibid, who although not exactly agreeing, nevertheless 

adds several other reasons to be lenient; see also Shu”t Tzitz Eliezer vol. 13, 
41 as explaining the Divrei Malkiel’s intent on relying on the Dvar Shmuel 

exclusively if the zera’im were planted first and later a wall erected around the 

city; however in the reverse case everyone would agree that the newly planted 
zera’im would mevattel the Eruv), Shu”t Avnei Nezer (O.C. end 298; who 
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qualifies it that one can’t carry through the karpef), Ikrei HaDa”t (O.C. 15, 
31), Shu”t Mayim Rabbim (vol. 1, 38), Shulchan Shlomo (brought in Shu”t 

Mayim Rabbim ibid.), Shu”t Chomer B’Kodesh (2, quoting the Shev Yaakov), 

Shu”t Zera Emes (vol. 3, 41), Shu”t Maharam Brisk (vol. 1, 24), Daas Torah 
(O.C. 358, 9), Shu”t Dovev Meisharim (vol. 1, 2). Some say that the Pri 

Megadim (O.C. 366 E.A. 10) implies this way as well - see Zera Yaakov (1995, 

pg. 56). See also Yesodei Yeshurun (vol. 5, Ma’areches 39 Melachos pg. 254) 
and Shaarim Metzuyanim B’Halacha (vol. 2, 83, 6), who seem to cite this as 

the main shitta. See also Shu”t Yaskil Avdi (vol. 2, Kuntress Acharon O.C. 6) 

who printed teshuvos from Rav Yaakov Chai Zerihen (the Rav of Teverya and 
the shoel of the sheilah), and Rav Isser Zalman Meltzer (whose teshuva was 

printed there as well), as well as himself; all were maskim to rely on the Dvar 

Shmuel’s hetter l’maaseh. 
[25] Including the Beis Meir (O.C. 358, s.v. l’seif), the Korban Nesanel 

(Eruvin Ch. 2, 4, who argues on the Chacham Tzvi’s logic), the Ma’amar 

Mordechai (O.C. 358, 14), the Mishna Berura (Biur Halacha 358 s.v. aval), 
and Chazon Ish (O.C. 88, 25 s.v. u’linyan). It is also kenegged the pashut pshat 

of the Shulchan Aruch, who makes no mention of such a chiddush. It is well 

known that Rav Shmuel Salant was against relying on the Dvar Shmuel’s hetter 
(see Aderes Shmuel, Hanhagos U’Psakim Rav Shmuel Salant zt”l, 95, pg. 98) 

and after the Aderes’s passing ‘walled in’ all problematic karpifiyos inside 

Yerushalayim. Rav Yaakov Kamenetsky as well, was against relying on this 

shitta (Emes L’Yaakov on Tur and Shulchan Aruch, O.C. 358, footnote 402) 

being meikel for a city-wide Eruv, and adds that nowadays, when we no longer 

have a communal oven that everyone needs to get their hot food from and 
bring it home, it is preferable not to have a city-wide Eruv at all, as it leads to 

Bittul Torah and other problems. See next several footnotes. 
[26] Although the Chacham Tzvi (ibid.) is widely quoted as relying on the 

Dvar Shmuel, however, his actual words imply that he would only rely on his 

hetter b’shaas hadchak. Others who rule this way include Shu”t Even Yikra 
(vol. 1, 66), Shu”t Eretz Tzvi (69), Shu”t Machazeh Avraham (O.C. vol. 1, 64 

s.v. v’im), Shu”t Kinyan Torah B’Halacha (vol. 1, 11), and Shu”t L’Horos 

Nosson (vol. 10, 44) - see also Zera Yaakov (ibid). Rav Yosef Shalom Elyashiv 
and Rav Shmuel HaLevi Wosner (Kovetz Teshuvos ibid) are also uneasy to rely 

on the Dvar Shmuel’s hetter alone. This author has heard that Rav Moshe 

Feinstein was also reluctant to rely exclusively on the Dvar Shmuel’s hetter. 
See also Shu”t Videbarta Bam (119) who quotes his son, Rav Dovid Feinstein 

as refraining from relying on the Dvar Shmuel’s hetter, even according to the 

Divrei Malkiel’s understanding. See next footnote. In the words of mv”r Rav 
Yaakov Blau shlit”a [zt”l] (Nesivos Shabbos Ch. 13, footnote 50) ‘nireh daas 

rov ha’acharonim lehachmir, ki im b’shaas hadchak u’vtziruf ode sibos 

lehakel’. 
[27] See Mishna Berura (Biur Halacha 358 s.v. aval), Chazon Ish (O.C. 88, 25 

s.v. u’linyan), Shu”t Shoel U’Meishiv (Mahadura Kamma, vol. 1, 88), Shu”t 

Beis Shlomo (vol. 1, 51), and Shu”t Ha’Elef Lecha Shlomo (ibid). The Haghos 
HaAshri (on the Rosh Ch. 2, 2) implies this way as well, as he maintains the 

hetter has to be ‘krova l’baiso’ and therefore ‘daato aleha’. The Divrei Chaim 

(ibid) rejects this hetter entirely, even maintaining that if there already was a 
protecting wall around the karpef, another one needs to built exclusively to 

exclude the karpef! Another issue is whether for all these inyanim would we be 

lenient with “walls” made of Tzuros HaPesach. The Chacham Tzvi, 
Maharshak, and Maharsham (ibid.) rule that these are considered walls [see 

Taz (O.C. 401, 2)], while the Divrei Malkiel, Shoel U’Meishiv (who concludes 

not to rely on telegraph wires to “wall out” a karpef”), Divrei Chaim (ibid.), 
and the Beis Shlomo (ibid.), among others, maintain that only real walls are 

considered halachic walls by a karpef. The Even Yikreh (Shu”t vol. 1, O.C. 15; 

cited in Shu”t L’Horos Nosson vol. 10, 44, 10) writes a related chiddush: that 
regarding a karpef, having a wall made fromTzuros HaPesach is actually 

superior to a real wall. He explains that the reason a karpef can invalidate an 

eruv is because it proves that the area is not meant for habitation. Ergo, a wall 
around a karpef reinforces this notion, as it seems that it is meant strictly to 

protect the plants etc. and not a living space. Yet, a ‘wall’ made out ofTzuros 

HaPesach proves that it is not meant to protect any plants. The Machazeh 
Avraham (ibid.) and L’Horos Nosson, however, remain skeptical of this 

chiddush. It is also k’negged the psak of the Shoel U’Meishiv (ibid.) who ruled 

not to rely on telegraph wires. 
[28] Including Tikun Eruvin (ibid), Shu”t Bar Livuy (O.C. 18), Shu”t 

Maharsham (vol. 1, 206), Shu”t Melamed L’Hoyeel (ibid), Shu”t Chelkas 

Yaakov (ibid), Shu”t Tzitz Eliezer (vol. 13, 41), and Shaarim Metzuyanim 
B’Halacha (83, 4 - 6). See also Noam (ibid), Zera Yaakov (ibid) and The 

Contemporary Eruv ppg. 96 - 98. See also the Teshuva B'Din Karfifiyos Shel 

Zeraim B'chlal from three renowned eruv experts in Yerushalayim – Rav 
Moshe Berlin, Rav Yaakov Rochman, and Rav Dovid Eisenstein (printed in 

Kuntress HaEruv Hamehudar B'London ppg. 60 – 65) who maintain that 

certainly regarding potential karfifiyos that are just outlying overgrown areas 
we may be metzaref the shitta of the Dvar Shmuel – see footnote 11. 

[29] It is well known that many cities traditionally relied upon the Dvar 

Shmuel’s approach, including Yerushalayim in the days of the Aderes (cited in 
Nesivos Shabbos ad loc.; however, he notes that after the Aderes’s petira, Rav 

Shmuel Salant ‘walled out’ the problematic karpifiyos, as he did not want to 

rely on this shitta [for more on this see Aderes Shmuel, Hanhagos U’Psakim 
Rav Shmuel Salant zt”l, 95, pg. 98]), Warsaw (cited in Shu”t Meoros Nosson 

8, 19) and Vilna in the days of Rav Chaim Ozer Grodzenski (cited in Rav 

Moishe Dovid Spiro’s Kuntress B’Din Karfifiyos, 19*, quoting Rav Yisrael Zev 

Gustman zt”l; Rav Chaim Ozer zt”l maintained that the lake in the middle of 

the city was placed there for beauty). 

[30] On the importance of this, see Shu”t HaRosh (21, 8), Shu”t Tashbatz (vol. 
2, 37, based on Gemara Eruvin 68a), Birkei Yosef (O.C. 363, 2), Shu”t 

Chasam Sofer (O.C. 99), Shu”t Avnei Nezer (O.C. 266, 4), Shu”t Levushei 
Mordechai (O.C. 4), Shu”t Igros Moshe (O.C. vol. 1, 139, 5 s.v. v’lchora), 

Shu”t Chelkas Yaakov (O.C. Pesicha to Hilchos Eruvin), Shu”t Tzitz Eliezer 

(vol. 19, 17), and Shu”t Mishna Halachos (vol. 11, 311). See also Aruch 
Hashulchan (O.C. 345, 17 – 18,) whom after citing the various shittos of 

constructing Eruvin, comments the common practice of constructing 

community Eruvin as being so near universal, it is “as if a bas kol came down 
and permitted them”. Even so, and as mentioned previously, Rav Yaakov 

Kamenetsky (Emes L’Yaakov on Tur and Shulchan Aruch, O.C. 358, footnote 

402) viewed this a bit differently, and was against building a city-wide Eruv, 
explaining that nowadays, when we no longer have a communal oven that 

everyone needs to get their hot food from and bring it home, it is preferable not 

to have a city-wide Eruv at all, as it leads to Bittul Torah and other problems. 
For more on the topic of the significance of constructing an eruv, see Rabbi Y. 

Kaganoff’s above-mentioned article. 

 
Disclaimer: This is not a comprehensive guide, rather a brief summary to raise 

awareness of the issues. In any real case one should ask a competent Halachic 

authority.  
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