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AIR POLLUTION :: Rabi Berel Wein

The environmentalists of the world, as well as masypoor unwashed
souls, are rightfully concerned regarding pollutiparticularly regarding
the air we breathe, the water we drink and the ftmdt we consume.
These are all legitimate concerns. The Torah itsiel§ us to take care of
the world that God has entrusted to us, not to ebtssresources nor
endanger its living creatures.

Physical pollution of the environment is dangertwmsveryone’s health
and well-being. And again we are bidden by the fion®t to place
ourselves unnecessarily into potentially dangesiustions. But the main
gist of this article is not so much about the pbtgtipollution of our
environment as it is about the spiritual and pshatjioal pollution.

Judaism places great emphasis on the criteria bghwive choose our
friends and about the general tenor of the behastat speech in the
environment that surrounds us. Maimonides goesas@g to say that if
one lives in an environment that is not conducivenbrality and probity
and where the values of the Torah are mocked arégh then that person
should move out of that society even if it meansidesing in the desert
alone! For just as our bodies are influenced byainehat we breathe so
too are our souls shaped by the social and mox@ogment of the society
that we live in. It has often been said that weagotive in an open
environment. Openness has many advantages butimiésnt also brings
with it many disturbing, and sometimes, even letoalsequences.
Though the Talmud describes the Jewish people g lzen pezizai -
hasty, impetuous, utopian and always given to éxmgitation with new
radical ideas and programs — Judaism itself is néisdly low-keyed,
modest, reticent and conservative in its outlookl atemands. Thus

Judaism searches for a society of compassionataterand pleasantness.

It forbids slanderous statements spoken gratuifoesldd unnecessarily
even if those statements somehow may be true.

The Torah is aware that our world is one of sleax scandal. The Torah
is never naive about human nature and thereforerndemands the
impossible from us. But, nevertheless, the Torabs seo advantage in
advertising that shoddiness to such an extentathaf society is exposed
to its unhealthy radiation.

We live in a world where we, the plain ordinaryizgns who would be
happy to mind our own business, know too much. \Wetao informed
about diseases which induce hypochondria in alusf about aberrant
behavior that plants the seeds of that behaviothose who would
otherwise not even know that such things exist; about violence and
hurt that engenders, almost inevitably, other foomgolence and hurt.
One of the great blessings of the Sabbath dayaisittshuts off, at least
temporarily, the flow of information that drowns wring the six
workdays of the week. It serves as an antidotéadootherwise persistent
air pollution of our social and moral society.

Judaism does not subscribe to the “ignorance ss’bichool of thought
regarding anything. However, like in all other ared life, Judaism does
set limits on speech, behavior, invasion of privanyg the general tone of
debate and atmosphere in a community. It sees ampmeto encourage
salacious rumors and descriptions of events angipedhen those rumors
and/or descriptions will bring no positive benéfithe society whatsoever.
Its ways are darkei noam — ways of pleasantnessl thés is an overriding
value transcendent to almost all other values iwiske life. When
knowledge of certain facts or events contradict®pposes that value of
darkei noam, Judaism frowns upon the disseminatfssuch knowledge.
It will inevitability pollute our spiritual and mat air and society.

Over the ages the Jewish people, as a whole, lesJietimized by false
information and accusations disseminated in the-Jeavish world. We
also suffer from the fact that we are always inlimelight of the world’s
interest, curiosity and oftentimes malevolence.akéetoo well known and

that brings us to the attention of many people at®jealous, hateful and
just plain evil.

Anti-Semitism is an extremely poisonous form of @itlution that infests

our political, moral and social environment. It ésts a fall out of fumes
that lasts for generations and permeates all whtedato contact with it.

In our attack against the physical pollution of emvironment we should
always be aware that the Torah also bids us tceaddhe pollution of the
spiritual and moral environment in which we live.

Shabat shalom.

Weekly Parsha :: PARSHAS TETZAVEH :: Rabi BerelWein

The emphasis in this week’s parsha on the clotbinpe kohanim — the
priests of Israel of the family of Aharon — raishe issue of “Jewish
clothing” as practiced throughout the ages. Theénvests of the kohanim
were divinely ordained and their exact descriptiomoubtedly contains
within it realms of spirituality and service to Gadd man. These garments
were meant to reflect “honor and glory” on thoseowore them- and to
the entire household of Israel. In fact, in Secbadcple times, when there
was no longer any remaining anointment oil thatldobe used to
inaugurate the kohanim into the service in the Tlepthe Talmud teaches
us that donning the vestments of the priesthood desmed to be
sufficient to officially install them into their lppositions.

Thus, to a great extent, clothing made the per&ersuch, | feel that it is
quite understandable that Jews always placed & ghesss upon what
clothing they wore and how they dressed. Natur#iflg, type and style of
“Jewish clothing” varied in different ages and lboas. The Jews of
Persia and Iraq did not wear Polish fur trimmeds hair did Polish Jews
wear head scarves or turbans. The Jews of Amsteirdéine seventeenth
and eighteenth century wore triangular cockaded &atl the Lithuanian
rabbis of the nineteenth century wore gentlemaailystlk top hats. But the
common denominator to all of this is that, from ttime of Moshe
onwards, Jews attempted to dress distinctivelyeialdways within the
confines and influences of the surrounding genespllation.

“Jewish clothing” was always meant to be modesif aed clean. It was to
be an “honor and glory” to the wearer and the Jewexiety. The Talmud
speaks very strongly against Torah scholars wheamehow slovenly in
the appearance of their clothing. Poverty was neltwed to be an
excuse for stains or dirt on one’'s garments. In Teenple, the used
clothing of the kohanim was still considered todawn element of holiness
to them even if they could no longer be worn. Wiélsthe candelabra
were fashioned from them.

Clothing was never looked at as being a purelyimate object. After all,
the first clothing for humans was fashioned for Adand Chava by God
Himself, so to speak. Il treatment of clothing wdsemed to be a
punishable offense. King David, in his old age wat warmed by his
clothing any longer. The Rabbis attributed this ttee fact that he
mistreated the clothing of King Saul earlier in lifis.

I think all of the above helps explain the impod@nhat clothing, the type
of individual “uniforms” that Jews in the world amére in Israel, play in
our communal and personal life. Each of us andytbaps that we belong
to attempt to wear clothing that will be an “hor@nd glory” to us
individually and to the group collectively. We skabuherefore not only
treat clothing with respect but we should respectvall the wearers of
those different types of clothing that conform to ¢raditions of modesty
and Jewish pride.

Shabat shalom.
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by Rabbi Yaakov Asher Sinclair

OVERVIEW

G-d tells Moshe to command the Jewish People tplgygure olive oil for
the menorah in the Mishkan (Tent of Meeting). Heodells Moshe to
organize the making of the bigdei kehuna (priesggrments): A
breastplate, an ephod, a robe, a checkered tuntorban, a sash, a
forehead-plate, and linen trousers. Upon their detigm, Moshe is to
perform a ceremony for seven days to consecrateoAhand his sons.
This includes offering sacrifices, dressing Ahaamd his sons in their
respective garments, and anointing Aharon with @ld commands that
every morning and afternoon a sheep be offered hen altar in the
Mishkan. This offering should be accompanied by ealroffering and
libations of wine and oil. G-d commands that aaralor incense be built
from acacia wood and covered with gold. Aharon &gl descendants
should burn incense on this altar every day.

INSIGHTS

Flash Memory

“. you shall wipe out the memory of Amalek from unckr the heaven -
you shall not forget!” (Devarim 25:19)

Nothing is more hidden than a forgotten memory.

Memory is an evanescent storehouse. How often dstruggle to locate a
name, a face or a phone number in the dusty datalwdrour gray matter,
while at other times, a specter will arise before @yes unbidden,
unexpected - and often unwelcome - in brilliantitfa

Memory is a slippery customer at best.

This week is a special Shabbat. Its name is Shatdetor. The Shabbat
of Remembering. On this Shabbat we perform the W aratzvah to
remember Amalek’s attack on the Jewish People aftierexodus from
Egypt. We are bidden not to forget to erase “thenorg of Amalek from
under the heaven.”

Ostensibly, the idea of Shabbat Zachor is selfredlttory. If the mitzvah
is to obliterate the memory of Amalek from the wiprivhy do we dredge it
up every year at this time? Isn't that helping terpetuate his
remembrance rather than eradicate it?

There’s another day of “memory” in the Jewish cd&m Rosh Hashana.
The Torah calls Rosh Hashana Yom Hazikaron, thedd&emory. Rosh
Hashana is a day of judgment because on that dayrémembers.” He
compares how the world looks as compared to Hgiral conception of
how it should look. That comparison is, in esserjudgment. It's as
though G-d thinks “Is this the world that | hadntind when | created it?”
That judgment call extends to each and every da@-d's creation. To
each one of us. Have | done with my time on thamet what G-d had in
mind when He created me?

Remembrance is, in essence, judgment.

The gematria of Amalek is 240, which is also thengia of “safek” -
doubt. The doubt that Amalek engenders in this dvizrlexistential doubt.
His is the voice of denial that lurks in the hedtie voice that says, “Can
you be sure there’s a G-d without a doubt?”

Amalek’s attack took place immediately after thermvthat removed all
doubt about G-d’s existence: the ten plagues amdiiraculous Exodus of
the Jewish People from Egypt.

Amalek, and the doubt he tries to sow in our heagsnot be annihilated
by mere forgetfulness. Amalek’s power cannot beiagsd by allowing it
to fester in the darker recesses of our collecth@mory, for there it
becomes more powerful. Like all decay, it thriveslark crevices.

Our remembrance of Amalek is his obliteration, viar are able once again
to remember who he is and what he stands for, laaidG-d’s dominion
over this world will never be complete until Amalkeks truly forgotten,
and never to be remembered.

“RavFrand” List - Parshas Tezaveh
The Lesson of “Shmoneh Esrei” -
Commanded”

There is a refrain that recurs throughout the canton of the Mishkan:
All of the components of the Tabernacle were madeG-d Commanded
Moshe.” This expression appears no less than 1&stimthe four Torah

18 Repetitions of As G-d

sections dealing with the construction of the MetkThe Torah certainly
goes out of its way to make a point of this by rispersing this statement
so often in the narration, rather than merely nogntig it one time at the
end of Parshas Pekudei. Why?

Rav Baruch Mordechai Ezrachi offers an explanaiorhis Sefer Birkas
Mordechai): There is a lot to be said for peopl®wb a Mitzvah exactly
as they are told—no more and no less. The natyseagle is that they do
not like to do exactly as they are told. People lth feel a degree of
independence. They like to feel that they can adtlering some degree of
personal creativity to whatever job they are doifige natural inclination
is to think “True, the Almighty told us to do ithis way’, but wouldn't it
be nicer if we did it just a little bit better.”

Of course, no one would consider doing less thenRiibono shel Olam
Commanded. Heaven forbid! On the contrary, theg¢eogwould be to do
more. There is an inclination to say: “l want t@stmy own individuality.
Maybe we can do it a little different.” Doing a @v&h in a “no more, no
less” fashion testifies that the person is not datrfor his own sake, but
simply as a servant following the orders of his Mas

This is akin to the Talmudic idea that “greateoie who is commanded
and does than one who is not commanded and ddgsva[Kama 38a]
There is greater challenge—and hence greater rewfarda man to recite
Krias Shema daily in its proper time than for a vaomo do so. This is
somewhat counter-intuitive. We might have thoudght & “volunteer” gets
extra credit and is to be rewarded more than aopevgho is merely
fulfiling an obligation. However, it is a highepisitual level when a
person does something not because he wants tdyemaise he enjoys
doing so, not because he feels it is a form ofesgiression, but because “I
told you so!” That is a higher spiritual level.

People do not like to be “told you so!” That goemiast a person’s ego.
That is why people like to be self-employed. “I Hamant to take orders. |
want to be my own boss.” To be an employee and twde it always the
way the boss says is difficult. In Judaism, we afemployees. There is
One Boss. He says something and that is the wiy ifThis is why the
Torah repeats 18 times: “As G-d commanded Moshe.”

It is written in Parshas Be’Ha'Aloscha (in conneatiwith the mitzvah of
lighting the Menorah in the Mishkan), “And Aharoiddso.” [Bamidbar
8:3] Rashi there makes the simple comment: “Théghes the praise of
Aharon -- that he did not deviate.” Anyone who epaked up a pen to
write a commentary on Chumash deals with this R&¥hiat does it mean
“This teaches that he did not deviate”?

The premise of the question is “Of course you dawB-d Commands
you. What's the big deal?” But in fact it IS a llgal. It is in fact a great
complement when the Torah testifies that Aharonekctly like he was
told regarding the lighting of the Menorah, dayay out, and year in year
out. He never tried to stamp the lighting with pisrsonality. He never
tried to improve the process. He always did exaatlyhe was told, no
more and no less.

Battling The Amalek Within All Of Us

There is a mitzvah to verbally remember, at leaste a year, what
Amalek did to us. In truth, this does not speclfichave to be fulfilled
exactly on Parshas Tezaveh. Nor does it specifibalie to be fulfilled on
the Shabbos before Purim. However, the Rabbiduted that this reading
take place the Shabbos before Purim in order ttapose the reading of
the Commandment to eradicate Amalek with the stbBurim.

There is a relationship between the story of Puanm Amalek. Haman the
Agagi was a descendant of Amalek, who had prewdusd to wipe the
Jews out. Amalek has been our nemesis throughewgeherations.

The mitzvah of destroying Amalek occupies a verponant place in the
Torah. The Torah discisses Amalek at the end ofHaar B'Shalach:
“Amalek came and battled Israel... For there isadhon the throne of G-
d;

Hashem maintains a war against Amalek from gemerdt generation”
[Shmos 17:8-16]. The Torah discusses Amalek agamirParshas Ki
Teitzeh:

“Remember what Amalek did to you ... you shall wipet the
remembrance of Amalek from under the Heaven—yoli stoh forget!”



[Devorim 25:17-19] There is something about Amatlekt the Almighty
cannot tolerate.

The Torah gives us a Biblical commandment to wipeevery aspect of
Amalek. Something about being an Amalekite conttadihe essence of
being a servant of Hashem.

Obviously, Amalek has something against us. “Naibeard and they
trembled; fear gripped the residents of Pelashi8&rhos 15:14]. Everyone
was in awe of the Jews—but Amalek started up withTiey started up
when we were in the Wilderness. They started wpertime of King Saul.
They started up again in the time of Haman. Theveotional wisdom is
that Hitler was also a descendant of Amalek. Wiathis epic battle
between Klal Yisrael and Amalek all about?

Rav Hutner explains in his book on Purim that tlagtle is much more
fundamental than merely the struggle of one natigainst another. There
is something about Amalek that is the antithesiwluét it is to be a Jew.
There is a sharp inclination within that nation vRéutner writes, not to
tolerate anything that is important (chashuv). €her an inclination to
destroy, to denigrate, to mock and make fun of thlaich most people
think is important, even awe-inspiring. They seek the breech in any
structure of importance, with the goal of demolighthe entire structure
by attacking this crack in the wall. This concepg writes, is called
“laytzanus” (mockery).

When we say a person is a “laytz” (someone posgpshe attribute of
“laytzanus”), this is often incorrectly translated “a joker”, “a funny
fellow”, or “a person with a sense of humor.” Thesincorrect. A person
with a good sense of humor is not a “laytz”. Hurhas nothing to do with
“laytzanus.” “Laytzanus” is more correctly assoethtwith cynicism. A
“laytz” is a cynic - someone who mocks and denggatHe wants to show
that there is nothing and no one in this world Wwerf respect.

Klal Yisrael is on the opposite end of the spectrimthe arena of “this
and the corresponding opposite to this has the tredted” [Koheles
7:14]. Klal Yisrael's mission is to praise that whiis praiseworthy, to
give homage to that which is worthy, to revere emtonor that which is
so deserving, and to build up and to respect thathwis important in this
world. In his inimitable fashion, Rav Hutner statéBhis battle is about
the ability to profane (koach haChilul) versus #islity to praise, show
respect and revere (koach haHilul).”

All of us—to a greater or lesser extent—have a eany to mock (be
‘mevatel’) and be cynics. It is so emancipating! thfere is nothing
important in the world then it releases me to datgher | want. Think
about it! If there is no institution or person hig world that is worthy of
my respect then | am a free agent. What restraef Insan do whatever |
want, whenever | want, in whatever place | wantisTh laytzanus in its
worst form. This is the battle between Amalek ahal Kisrael.

This is exactly what Amalek did. When the entirargt, the entire
civilized world stood in awe of Klal Yisrael afténe splitting of the Red
Sea—there was somebody who said “Agh! No big deal!”

When Chazal interpret “asher karcha b’derech”rditg “who cooled you
off in your journey”) they give an example—that Aela was like a
person who jumped into a scalding hot bathtub, wholed it off for
everyone else who came after. Amalek is all abaking that which
frightens everyone and saying: “It's no big deal!”

The battle is about scoring versus praising; abitut versus respect. This
is a timely message to us in the United Statelsigpbint in history. If one
looks at the popular press, one of the most pravalscussions among
social commentators today is that Americans areumclp of cynics.
Someone did a Lexus-Nexus search for me. Betweemada 1997 and
February 1998 the word cynic appeared either intithee or in the first
paragraph of over 5000 articles. People are cyritwey like to be
“mevatel” because they want to be free. They devéint to have the
pressure of being in awe of someone whose standhes cannot
personally live up to.

Amalek has the attribute of cynicism strongly immikd in his genes.
Amalek is the descendant of Eisav. Eisav was tisé dynic. Eisav traded
the status of Bechora [first-born] for a bowl ofupd If it would have
stopped at that, Eisav could be faulted for doingfugpid thing, but that
was only half the problem. His real sin was tha finocked the bechorah”.

“Agh! What is the Bechora worth? What is servicdHalshem worth?” He
mocked it! The attitude, the turn of the nose, gberning - that is Eisav,
that is Amalek, and that is Haman.

The Baal HaTurim points out that there are only tintes in all of Tanach
that “vaYivez” [and he mocked] is written. “vaYivéisav the Bechorah”
[Shmos 24:34] and “vaYivez Haman to merely send Hasd against
Mordechai alone” [Esther 3:6]. The Medrash callsrida a “mocker the
son of a mocker” (bozeh ben bozeh). He was a daoigthe son of a
denigrator, a “letz” the son of a “letz”, a cynietson of a cynic.

This is Eisav. This is Amalek. This is Haman. Thliswhat we need to
battle. When the Torah commands us to eradicatesestige of Amalek,
we are challenged to battle not only the exterphysical, Amalek. We
must also battle the attribute of cynicism thatapresent among all of us.
This too is part of eradicating the memory of Ankale

We have to show respect for those things in théditbat are deserving of
respect, and to thereby magnify the honor of HeaVhars is the task of the
Jews who are the progenitors and propagators ofptiveer of Hilul
(praise) versus the destructive power of Chilubédeation).

Transcribed by David Twersky; Seattle, WA DavidAdGnsky@aol.com Technical
Assistance by Dovid Hoffman; Baltimore, MD dhoffm@torah.org

Peninim on the Torah by Rabbi A. Leib Scheinbaum

PARSHAS TETZAVEH

And they shall take for you pure, pressed oil. (220)

When Hashem instructed the people to contributatdsithe Mishkan, the
Torah uses similar wording: V'yikchu li Terumahh&y shall take for Me
a portion." In truth, the word Vv'yikchu, "they shtdke," teaches us the
Torah perspective towards mitzvos in general. Gnendt giving to
Hashem. He is, instead, being availed of the oppdst to "take for
himself."

Chazal tell us that as soon as Klal Yisrael dedlaNaase V'Nishma, "We
will do and we will listen,” Hashem immediately pemded, "They shall
take for Me a portion." We should address a nunabejuestions. First,
what is the relationship between Naase vINishmatakidg a Terumah for
Hashem? Second, what is the meaning of V'yikchiogy'tshall take?"
Should the Torah not have said, "they shall give'tleey shall bring"?

The Bais Halevi explains that a person's true fatis what he gives to
tzedakah, charity. An individual can amass a lang@ of money, but he
cannot take it with him. He only takes with him tthhich he has given
away. It is similar to a fly that is trapped in @xbwith a cube of sugar. He
may feel ecstatic about his good fortune, but vididte going to do with
the sugar cube? He cannot get out of the box. Téreynwe have stored
away in the bank is not accessible, since we camketit with us when we
leave our earthly abode. Therefore, the Torah teeword "take" to teach
us that by giving to the Mishkan or the Menorah,ane actually taking for
ourselves.

Horav Yaakov Beifus, Shlita, comments that thighis idea behind the
performance of all mitzvos. One might view the tirmaergy, and money
that he expends for a mitzvah as his act of givirigen he thinks about it,
however, he is not giving - he is taking. This tjm®ney, or energy is a
value that he brings before the Almighty as hisiea@ment, as his
accomplishment. Is it any different from a persdmovinvests his wealth
into his own business? Is he considered "givingjsde taking? After all,
it is his business in which he is investing.

The yetzer hora, evil inclination, however, doest gove up. It is
constantly painting for us a picture that a lifedefication to Torah is one
of constant giving, continuous demands on our tiendife in which we
have nothing for ourselves. We must constantly fareothers. What we
do not realize is that living for others is actydilving for ourselves.
Furthermore, this is the definition of living. Weeainvesting in our own
business.

You shall make the Robe of the Eiphod entirely ofurquoise wool.
(28:31)

The Priestly Vestments were not simply royal garbey were infused
with holiness and purity; they had the power tonatdor many serious
transgressions. Everything about them alluded fiy, l@soteric secrets.
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They consisted of a physical fabric that was imbueth a profound
degree of mystical powers. Rabbeinu Bachya wrhasthe Kohen Gadol
would wear on his head the Tzitz, which was a fobyvn that contained
the Name of Hashem. He wore the Meil, a long rahat, had seventy-two
bells, corresponding and referring to the numesgcgiivalent of Yud, Kay,
Vav, Kay, in its complete spelling. In other wordlse Kohen Gadol was
bedecked in the Holy Names from head to foot!

Chazal teach us that each of the eight vestmeoteatfor a specific sin.
The Meil atoned for the sin of lashon hora, slanderspeech. The
relationship between the Meil and its ability tora for sins of the mouth
is actualized through the paamonim, bells, whicke gbff sound: "Let
something that transmits sound atone for an asbefd.” While this idea
explains why the Meil was Divinely selected to becmaper, atone, for the
sin of speaking slanderously, it does not explaw fa sin which is so
grave that the Almighty instructs the angel appminbver Gehinnom,
Purgatory, "I will be over him (the one who sped&shon hora) from
above, and you will be over him from below," candiened for by the
Kohen Gadol's robe?

Horav Shneuer Kotler, zl, gives the following pnofal thought. In the
Talmud Berachos 61a, Chazal compare the yetzer &wilénclination, to
a fly. A fly gravitates towards filth and anythirtbat is decaying. The
yetzer hora does likewise. A fly finds its homeaimound, or in an area of
pus and disease. The yetzer hora also seeks olnessaand frailty,
making its home there. This does not mean thaflyhgoes not notice a
healthy, clean place. He sees it, but he is jusinterested in health and
cleanliness. He is attracted to dirt and impuirity.

The slanderer has much in common with the fly dveyetzer hora. He
also gravitates to, and seeks failing. He sees sindytcomings, not the
whole person. The fly sees the wound, ignoring pleeson. The baal
lashon hora also ignores the person. He focuseth@rwound, on the
shortcoming. If his perspective were broader, heldvsee the failing in
the context of an entire human being. Perhaps riityf might now be
ameliorated or even justified, surely not somethipgn which to expound
and denigrate a person. Yes, a wound can and wal kith proper
intervention. Likewise, a shortcoming can be adskds and the person
will return and repent. Just as a fly does nottheewhole picture, neither
does the slanderer. They see what they expeceto se

It is for this reason that the Kohen Gadol weaterey Meil. Bedecked
from head to foot in techeilas, turquoise wool,pnesents himself as an
imposing figure. Chazal teach us that the coldne#as brings the heavens
to mind. Heaven signifies an area that is vastelaping and covering the
world. The robe teaches us the concept of an ellisive, all-embracing
perspective. It teaches us to have a penetratimighih and a
comprehensive, sweeping outlook. This way we peecghe whole
picture, the entire person, not just his failingus, the Meil atoned for the
sin of lashon hora by addressing the origin of #ie and taking
appropriate measures to correct it. The distortexsgective engenders
such malignant behavior.

Its opening shall have a border all around. (28:32)

The neck of the Meil was required to be very stustythat it would not
tear. Therefore, the material at its neck was téolsked inward to provide
a double layer of material at the neckline. Indekd,halachah is clear that
one who tears the Bigdei Kehunah is punished witttkas, lashes. We
wonder at the need for so many warnings conceriiieg vestments.
Certainly, the Jewish People are not suspectedilbhgly tearing the
vestments. Therefore, why the various admonishrlerfthe Sefer
HaChinuch explains that the purpose of these pitadnik is to imbue the
wearer with a sense of fear and trepidation whepute them on, so that
he will accord these vestments the appropriateectgpat they deserve.
Let us now think about the underlying message o #tatement. The
Kohen must exert care when he puts on the BigdéuKeh, because of
the function that they play in the Priestly servidbow, what about the
actual service? That certainly must be carriedagthit the greatest sense of
fear and reverence, so that it does not "tear."déféve the lofty level of
the avodah, service, from the care manifest inmyitin the garments that
the Kohen wears when he performs the service. $gfouforward in time
to the present when, regrettably, there is no B#aMikdash and the

substitute for the avodah is our tefillos. How muweare do we manifest
concerning our tefillos? How do we dress when émgea shul to daven?
What is our decorum in shul? What is our davenikg? The Torah goes
to great lengths to protect the vestments worrhbykiohanim when they
serve. This indicates in no small manner the awessignificance of the
service. Today, we are all compared to Kohanimhat our tefillos take
the place of the service. Need we say more?

For the sons of Aharon you shall make Tunics. (28%)

In the Talmud Arachin 16a, Chazal note the juxtijwos of the Bigdei
Kehunah, Priestly Vestments, on the Korbanos. Hashes us that just as
Korbanos serve as a medium for atonement, so, doothe various
vestments also serve as an atonement for certafol siehavior. We
wonder at this connection between vestments anifisas. A sacrifice is
exactly that - a sacrifice, and thus, it effectenament. What is the
connection between wearing a specific set of vestsnand atoning for
unacceptable behavior?

Horav Tuvia Lisitzin, zl, explains that the seclies in the fact that the
Bigdei Kehunah, with their profound beauty, insgdileavod Shomayim,
reverence for Heaven. When a person saw the Kobaecked in his regal
vestments, he felt elevated. It inspired him tomkhof Heaven in lofty
terms. Kavod Shomayim does that. The Midrash ntitaswhen Eglon,
the king of Moav, was told by Ehud, "Hashem haskepoto me
concerning you," he stood up out of respect foridass Name. Because
of this reverential gesture, he merited to fathess,Rhe progenitor of
Moshiach Tzidkeinu. Likewise, when Nevuchadnezigpped four steps
in honor of Hashem, he merited to reign over a damy unparalleled in
size and power. All of this occurred because ttay kavod Shomayim.
When the Kohen walked among the people wearingtiéstly Vestments,
it engendered among the common Jew a sense of, midense of
belonging, a sense of making it all worthwhile. 'fé kavod Shomayim.
Anything that creates or enhances kavod Shomayim tndimited
possibilities connected with it.

The problem that many of us have is defining kagtbmayim. Some
might suggest that it is how much one spends or dstentatious one is in
his mitzvah performance. Get as much attentionoasiple, so that people
will notice. That is kavod Shomayim. This is nater Kavod is true honor,
not any different than the honor one gives to hiepts or rebbeim. Would
honor be defined as the one who makes an elabpuste display of his
reverence, but behind closed doors is a differemsqm with a different
personality, so that a different set of rules ereg?glt has to be real, and,
in order for honor to be real it must be sinceré @oe. Note the following
episode.

Horav Mordechai, zl, m'Neschiz was far from beingi@n of means. Yet,
mitzvos meant the world to him. The mitzvah of mgva pri eitz hadar,
beautiful Esrog, played a prominent role in hisvieer to Hashem. Alas,
purchasing an Esrog on his meager financial paotfelas but a dream.
Thus, he put away a few pennies every single daywfoentire year, in
order to purchase a beautiful Esrog. Several degs  the Festival, he
joyously made his way to the Esrog kiosk to purehiais coveted Esrog,
for which he had saved an entire year.

On the way, he chanced upon a man sitting at theecithe road weeping.
Rav Mordechai immediately sat down next to the mad inquired as to
the reason for his grief. The man replied, "I makiving by going from
place to place, peddling or hauling goods with noysk and wagon.
Today, my horse died. | have no way of earningiadi. | cannot purchase
another horse, and | have a large family to feed."

When Rav Mordechai heard this tale of woe, he zedliwhat a great
mitzvah was involved in helping this man. He askiad how much money
he needed to purchase another horse. Surpristhgygum equaled exactly
the amount of money he had brought with him to &duyEsrog. Without a
second thought, and, with all the enthusiasm he readrved for his
precious Esrog, he handed the man the bag of ntfemégad saved, saying,
"Here, buy yourself a horse." The man was stunial.could hardly
believe his ears, but after heaping blessing uplessing upon Rav
Mordechai, he ran off excitedly to the horse dealer



Rav Mordechai looked at the man and mused as He dffp "Well,
tomorrow all Jews will rejoice over an Esrog. As foyself, | will rejoice
over a horse!"

What a powerful story. What an incredible attittdemanifest towards
mitzvah observance. Rav Mordechai had put awayipsrevery day for
almost an entire year, so that he could have atifg@atisrog, an Esrog that
would certainly increase kavod Shomayim. Yet, wheoessary, he was
able to part with the Esrog, so that a Jew wouldehparnassah, a
livelihood. Why? Because that was the real deéinitof kavod Shomayim.
To be there for a Jew in need means that you agaped to give up your
"plans," both mundane and spiritual. Helping anotlew is how we give
true honor to Hashem.

And | shall be their G-d. (29:45)

We say it all the time. Indeed, we claim that wéieve that Hashem's
Presence is among us and that He guides and co®ivetything around
us. In the final analysis, is our belief real, ®itimerely lip service? Let us
think about the following incident and consider Wiee we are any
different.

One of the close chassidim of Horav Moshe, zl, ity was inundated
with troubles. If it was not one thing, it was amat He just could not
seem to extricate himself from his misery. Finallg, decided to travel to
his Rebbe for a blessing. He arrived at his Rebbefse just as Rav
Moshe was about to have dinner.

The Rebbe noticed his chasid standing by the bigtedid not interrupt to
give him shalom. The Rebbe made a loud blessirfghehakol Niheyeh
bidvaro, "Everything is in accordance with His wértihe man responded
and watched the Rebbe begin to eat. Since the dchast stood
immovable, Rav Moshe called him over and saidhdught you were like
your father, but | guess | was mistaken." When Rebbe saw the
incredulous look on the chasid's face, he explaihedollowing:

"Your father came to me once with a load of troatded misery. He also
walked in as | was reciting the blessing of Shehakibeyeh bidvaro.
After | completed the blessing, | asked your fatiidre had anything to
say. He responded that he did not, and he turreechdrand left.

"Do you know why he did not reply to my question&cBuse as soon as he
heard the brachah and its meaning registered imind, he no longer had
any questions. If a person truly believes that wherg comes from
Hashem, then he has nothing to worry about! Alhisf prior questions
now have one answer: Hashem."

Rav Mordechai bid the chasid a good day, and the raturned home,
secure that Hashem would see to his salvation.

Va'ani Tefillah

Al tigu b'meshichai u'binviai al taraiu.

Do not touch My "anointed ones," and to My prophetsdo no harm.
Usually, the word Moshiach is translated as andirgereference to a king
or to a Kohen Gadol, who was anointed as part sfihduction into
service. As Horav Shimon Schwab, zl, explains, hamethe actual
meaning of the word is "distinguished." Anointingn®eone who had
recently been elevated to a position of distingtsuch as a king or Kohen
Gadol, was a symbolic gesture that bespoke hispwsition. Moshiach is
used a number of times in the sense of lendingndi&tn, such as by the
Matnos Kehunah, gifts given to the Kohen (Bamidb&r8). Thus, the
phrase, Al tigu bimshichai, means, "Do not touchsth whom | have
distinguished." This is a reference to the Avogyi®a&hs, who were also
Neviim, Prophets, and to their children who wersoaprotected under
Hashem's Divine shelter.

In the Talmud Shabbos 119b, Chazal give an additiareaning to this
phrase. They say it refers to tinokos shel baibgap"children who study
Torah." This is the purest form of Talmud Torahydst of Torah, for
children, who have never sinned, study Torah wittprestine, pure,
unadulterated approach. Even those who might hareel @nd committed
acts that are inappropriate for a Jew, these aetaat considered aveiros,
sins, since children under age are not held resigenfor their actions.
Indeed, as Chazal continue, "The world exists belgause of the merit of
the breath of children who are studying Torah." Séhéttle children are
the meshichai of Hashem, His distinguished ones.rExt time we pass a

Torah school, it should engender within us a newcegion of its
inestimable value.

“The Alter on the Parsha”

Shmuessen of Rav Nosson Tzvi Finkel, the Alter ofé®odka —

adapted from Sefer Ohr Hatzafun by R’ Baruch Harris — Kollel Ner
Dovid

Fear of G-d is considered among the loftiest anstralusive of concepts.
However, the more we comprehend our own greatneshiew close we
are to Hashem, the easier it will be to reach higgnels of Yiras Elokim.
The posukimu"™-1":1"s o127) state, 757 nX aAnan...Poay 72 WK AR 1"
"nown K%..pony — “Remember what Amalek did to you... you shall evip
out the remembrance of Amalek... you shall not fafg&amban is of the
opinion that this is a commandment to remember Akalery day. The
posuk indicates that the purpose of this obligaisoro annihilate Amalek.
However, this is only applicable in the days of Miesh. Nowadays, we
are neither empowered to war them nor do we know thky are. What
then is the intention of reminding ourselves tamysAmalek?

Chazal (7"on m1 vp?) tell us that another objective of remembering
Amalek is to remind ourselves of the sin that cduske attack, namely,
the Bnei Yisrael questioning>x ox 111p2 7 va" - “Is Hashem in our
midst or not?{'r:1" maw)

The posul(i™:a"s> 2127) also says,'prx X1 X1 va 9y anx" - “And
you were tired and weary, and did not fear G-dfri $¢arns the clause
“and did not fear G-d” to be pertaining to Amalek.

Mechilta, however, learns it to be referring to #ire of Bnei Yisrael. This
is almost unfathomable. The Jews at that time vaéran extraordinary
level of faith. After encountering cataclysmic eigrsigns and wonders,
both in Egypt and by the splitting of the sea, Tloeah testifies that they
believed in Hashem. Additionally, Hashem singspteises of His nation
that followed him into an unknown, unsown land. Ahese the people
who “did not fear G-d"?

This unprecedented level of faith and trust istarkscontrast to Amalek -
a nation that breached all boundaries of audac#ygersing great distances
to attack us, while the rest of the world was sgsounding from the
awesome displays of Hashem’s power and majesty dieea nation truly
deserving of Sifri’s designation, “did not fear G-d

Two opinions cannot have such disparate views. H@m, is it possible
for Sifri and Mechilta to cast Amalek and Klal Yagl as comparably
deficient in fear of G-d?

The standards of fear of G-d are not uniform; tlaeg measured by
individual yardsticks of spirituality. The entireorcept of creation
obligates realization of fear of Hashem. One’s \#eysustenance is only
made possible by a life support system pluggedia higher power. As
one more deeply appreciates this reality, he deepenfeel of Hashem’s
presence. The closer one is with his Creator, theerhe is responsible to
feel Hashem constantly with him, watching over hira.lose focus of this
connection is a lack of fear of Hashem.

It was precisely the unparalleled attachment thatBnei Yisrael shared
with Hashem, which required their complete attemmass to their unique
bond. Their slight nuance of neglect was deemeachk 6f fear of G-d,
tantamount to that of Amalek.

We cherish our own close relationship with Hashenthe chosen nation
made holy by being given the world’s blueprint, fierah which guides
each of us. If we can dwell on this internal, edérgreatness, it will
stimulate our feelings of connection to Hashem jaudus at the doorstep
of true fear of Hashem.

The Character of Ta’anis Esther

Rabbi Yonasan Sacks

The TorahWeb Foundation

The opening Mishnah in Maseches Megillah relatesvirious days upon
which the Megillah may be read: “The Megillah isdeon the 14, 12",
13" 14" and 1% (of Adar), no earlier and no later.”



Noting that the Megillah itself explicitly speci§eonly the 1% and 1%' of
Adar as appropriate times for fulfillment of thetewah, the Gemarah (2a)
immediately seeks a scriptural source sanctiorfiegréading on the 11
12" and 18 of Adar. The Gemarah identifies such a sourcer
describing the establishment of the days of Putim, Megillah uses the
plural construction of the term “bi'zmaneihem” (Est 9), denoting a
plurality of days - “z’Zmanim harbei tiknu la’hem.This term thus implies
that the Megillah may be read on days other thari#i and 1% of Adar.
The Gemarah notes, though, that the term “bi’zntesral’ would seem to
denote only two additional days. How, then, dodeeive that the three
preceding days may serve for the mitzvah as well?

In light of this challenge, the Gemarah reconsidersanalysis. Indeed,
“bi'zmaneihem” teaches us that the™and 12' of Adar are fit for
Megillah reading. What, then, allows for Megillaéading on the 13?
The Gemarah answers that the fitness of tHe is3self evident and needs
no source, because “Yud Gimmel Z’'man Kehillah Lakal’ That is, the
13" day's status as a “Z’man Kehillah LaKol,” a timé assembly for
everyone, justifies reading the Megillah. Rasl, (@v. “Z'man Kehillah
LaKol Hi") explains that the 18 marks the day in history on which
“everyone assembled to exact revenge from theim@se” This day thus
warrants Megillah reading because the “central giatthe (Purim) miracle
took place” on that that day.

The Rosh (1:1), however, presents a very diffepassibility in the name
of Rabbeinu Tam. Rather than commemorating thenvthe Jews of old
gathered to fight, the ¥3of Adar marks the day upon which “everyone
gathers for the fast of Esther” - a time of assgmbbt for the Jews of
antiquity, but rather for Jews of the present age.This explanation
presents an obvious question: why does th® df3Adar’s status as
Ta’anis Esther necessarily justify the reading loé tMegillah? The
Gemarah's inference certainly suggests a concepiial between the
reading of the Megillah and the observance of Tia’&sther, but what is
the nature of this connection?

To answer this question, Rav Chaim Ahron Turtziggasts that one must
understand the character of Ta'anis Esther. Wi days generally
assume a tragic quality in commemorating despondémes of
destruction, ample evidence suggests that, perfiafnis Esther is quite
different in this regard. For example, the Randfis 7a in the Rif) cites
the Ra’avad who questions the permissibility of practice of fasting on
the 13" of Adar, given that Megillas Ta'anis expressly biols the
enactment of such a fast, due to Yom Nikanor [Ife Ra’avad adds that
even though the celebrations delineated in Megillasanis are not
actively observed after the destruction of the Tlemipis still forbidden to
establish a public fast day on any of the listegsdarhe Ra'avad justifies
our practice by suggesting that only fasts of suffg are forbidden on
days of Megillas Ta’'anis. Ta'anis Esther, howevisr,not a fast of
suffering, and therefore does not violate the fition of Megillas
Ta’anis. Similarly, the She'’iltos (Parshas Vaydkh&Y) explains that
although fast days that fall on Shabbos are gdgpedeferred until after
Shabbos (“akdumei pur'anusa lo mikadminan”), TasdBsther is actually
observed early (on the preceding Thursday) becauseot a tragic fast.
These sources suggest that Ta'anis Esther starigseufiom other fast
days in being a fast day which is not colored linsas. Why is this so?
Perhaps one can understand the unique nature afhi§eEsther in light of
a brief comment of the Rambam at the very beginrofichis Yad
HaChazaka. As the Rambam concludes his “Minyan itaibk
HaKatzuv” in which he lists the 613 commandmenésnhbtes that beyond
the 613 biblically mandated mitzvos, Chazal innedaa multitude of
rabbinic enactments. The Rambam defends the ey of these
enactments, namely, that they do not constituteidation of the
prohibition of “Bal Tosif,” because Chazal cleapyblicized that their
enactments are not written in the Torah itself (déehos Mamrim 2:9).
In the course of this discussion, the Rambam ciesexample of a
legitimate rabbinic enactment: reading the Megillen Purim. The
Rambam explains that Chazal enacted the mitzvabaafing the Megillah
in its time in order to proclaim the praise of Hashand the salvation
which He orchestrated, and to attest to the faait HtaKadosh Baruch Hu
responds to the prayers of Klal Yisrael. In theefaf adversity, we call

out to HaKadosh Baruch Hu, and the salvation ofndas comes k’heref
ayin, like the blink of an eye. The Megillah igestament to the special
relationship that connects Bnei Yisrael to HaKad&stuch Hu. The
significance of the Megillah is that HaKadosh BdriHu responded to
our cries.

The Rambam thus suggests that the purpose of gedwnMegillah is to
accentuate the transition from fear and despondemtyope and joy; to
emphasize that K’'nesses Yisrael can find itselfhanbrink of disaster, and
instantly find salvation. On Purim, we do not nhereelebrate the
miracles themselves, but rather, the metamorphfisim disaster to
tranquility. The contrast is what is critical.

What emerges from the Rambam’s interpretationasttiie fast of Ta’'anis
Esther constitutes an intrinsic part of the pirsuniga, the publicizing and
glorification of the mitzvah, itself. Ta'anis Esthsets the stage, allowing
us to appreciate the direness of the situationprededed the miracle, so
that we can fully appreciate the greatness of #ieason. If so, the
suggestion of the Ra’avad and the Sh'iltos thatafiis' Esther is not a
tragic fast becomes clear. The fast is not traggcause it merely serves to
compound the eventual simcha and hoda’ah on Pusiif.i Moreover,
Rabeinu Tam’s understanding of “Z'man Kehilla LalKbecomes lucid
as well. Our mandate to read the Megillah on tB8 i& obvious, even
without a scriptural source, since Ta'anis Esthesdnot stand as a day of
sorrow independent of Purim. Rather, Ta'anis Estheart and parcel of
the pirsumei nisa which the Megillah strives toiagh. When the Jews of
old gathered to fight their enemies, they gathésedpuranus.” When we
gather, however, we gather for pirsumei nisa.

[1] Megillas Ta'anis enumerates certain celebratags that were observed during
the time of the Beis HaMikdash. These days weesn sgmost like minor Yamim
Tovim, and prohibited fasting. Yom Nikanor spegifly commemorates the
victory of the Chashmonaim over a Greek chieftain.

Haftorah Zachor - Parshas Tetzaveh

Shmuel | 15:2

Rabbi Dovid Siegel

This week’s haftorah that we read before Purim dlesith Hashem's
command to Shaul Hamelech (King Saul) to annihifatelek. The time
had come for the Jewish people to eradicate evapg tof their earliest
archenemy who paved the way for all subsequentlebatih pure
descendent of the wicked Eisav, Amalek displayefenoor reverence for
Hashem and arrogantly waged war against Hashem'sechpeople with
overt blasphemy. Although the Jewish people sutwdssdefeated
Amalek his open blasphemy had not been addressell $Hlamelech
(King Saul) faithfully fulfilled most of his ordeand annihilated the entire
Amalek save one soul, King Agag. Shaul destroykdost all their
animals but acquiesced in the Jewish people’stplepare select sheep for
sacrifices. Hashem immediately summoned the progbatuel to
reprimand Shaul for his shortcomings. Shmuel &hdul that his serious
oversight cost him the throne and that his succesas already in place.
Shmuel proceeded to summon King Agag and gruesomedgute him.
However, Shmuel’s act came after Agag remainec aive last day. The
Sages teach us that the Amalekite king took fullamthge of Shaul’'s
error. In a most unpredictable way Agag managespend his last hours
of life procuring his nation. His attempt was swesfal and, against all
odds, the entire nation of Amalek was reborn. (desichta Megila 13a)
This total reversal seems to reflect Hashem's ésterin preserving
Amalek. Although one day earlier Hashem decreed I8k'® total
destruction the Jewish people apparently forfeitteid privilege. Their
recent error called for Amalek - the epitome ofi-&#mitism - to continue
to exist.

In order to properly understand this let us discd¥ashem’s purpose for
this wicked nation and what benefit it serves. fos, we refer to the
Jewish people’s initial encounter with Amalek aritk tstrategy used
against him. The Torah states, “And when Mosheedaikis hand the
Jewish people overpowered (Amalek) and when he rivénis hand
Amalek overpowered (the Jews).” (Shmos 17:11) Thesels peculiarly
suggest that the Jewish nation’s success againstlekmdepended on
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Moshe Rabbeinu’s raised hand?! The Sages askubitign and answer
that Moshe Rabbeinu’'s hand served as a vehiclegande for the Jewish
people’s devotion to Hashem. (Mesichta Rosh HasRanek 3)

The Sages explain that the defeat of Amalek reduisdreme devotion
and tefilla prayer. Hashem demanded His people otally subject
themselves to Him before responding to their damgerpredicament.
Moshe’s hands did not fight the war but they didpgal the Jewish people
into devoting every fiber of their heart and saulHashem. As long as
their hearts were totally focused on Hashem’s sawaHe responded
accordingly. But, the moment they deviated fronaltatevotion Hashem
no longer assisted them. Moshe Rabbeinu’s handavpesfect catalyst for
this devotion. His totally raised hand reflecteeithotal subjection to
Hashem and the slightest lowering of it indicathdirt lack of focus on
Him and predicted inevitable defeat.

This initial encounter reveals the need for Amakaid why Hashem
permits him to attack Hashem’s people. The Sages tthis back to the
Jewish people’s initial shortcoming in the desEhie Sages support this by
citing the verse immediately preceding Amalek'sivalr Therein the
Torah states, “.....For your testing Hashem andtipm@ng, ‘Does Hashem
dwell in our midst or not?” (Shmos 17:7) The Sage®lain that the
Jewish people became acclimated to their miracukistence in the
desert. Hashem so perfectly attended to their mekdt they began
questioning if Hashem’s presence remained amohgst.t Thus far, their
relationship consisted of crying out to Hashem &fashem coming to
their rescue. Their recent stretch did not invdlaedship and overt danger.
Hashem so efficiently provided their needs - fahdink and shelter - that
they felt totally secure in their incredibly peri® predicament.
Consequently they did not feel Hashem’s presendebagan questioning
if He truly remained amongst them. (see Rashi SHiA@®)

This absurdity reflected their lack of subjectioo Hashem and
unwillingness to recognize His constant involvemartheir lives. In truth,
the clouds of glory were themselves a manifestatfddashem’s glorious
presence. Yet, instead of praising Hashem for em@ment of existence
the Jewish people took all their favors for grarded began searching for
Him. This absolutely unwarranted behavior calledifomediate response
and Amalek was summoned to send the shock. He wtasious for his
unwillingness to recognize Hashem and subject Hfnteea supreme
power. Amalek reflected, in extreme proportionse thewish people’s
subtle - but similar - imperfection. They immedlgteesponded and
reversed their line of thinking. During the attabley remained transfixed
on Hashem'’s salvation thereby rectifying their latkdevotion. Hashem
responded to their abrupt turnabout and delivehedhtfrom the hands of
their enemy.

With this newly gained insight we return to Shaalnkklech’s subtle - yet
serious - deviation. The Sages reveal that Shawleitzch found it difficult
to accept Hashem’'s command to annihilate an entiagon. He
compassionately questioned, “If Amalekite men anfuswhy must the
children perish and their cattle die?” (Mesichtan™¥o22b) Although these
concerns came from the heart they reflected Sharhetech’s faint
unwillingness to subject himself to Hashem'’s sugréntellect. His error
together with the Jewish people’s weakness regtstaheir earlier
shortcoming and gave rise to Amalek. Regretfulhg dewish people and
their king did not seize the opportunity to overeoiieir deep-seated
problem. They forfeited through this their one ticteance and Amalek
was granted the right to exist. It was then deteealithat anti-Semitism
would remain and be on call to remind the Jewistpfeeto totally subject
themselves to Him.

This pattern reappeared in the days of Purim. Bwésh people became
acclimated to their lifestyle in the diaspora aediuced their focus on
Hashem. At their first opportunity to display Parsiloyalty the Jews of
Shushan eagerly attended a royal feast despiteddbails stern warning.
Severe immorality reigned at the feast, as wouléxgected at occasions
of that nature. In addition, the sacred vesselh®fBais Hamikdash were
exposed and defiled but the Jewish people werdféneint to all. The
Sages reveal that, under cover, this royal feasiallg was meant to
celebrate Hashem’s rejection of His people. The siBer king
Achashveirosh believed that he accurately calcdlttte Jewish people’s

promised day of return. Once this did not happenwhs convinced it
never would. In honor of his newly gained contretiothe Jewish nation
he gleefully celebrated and arrogantly served énsdicred Bais Hamikdash
vessels. (see Mesichta Megila 11b)

They should have protested and fainted at the sifgthte vessels but they
were so insensitive to Hashem that they did nomnesespond! Such
indifference called for immediate action and ongeia Amalek was called
to give the shock. Haman, a pure descendent of ésiddenly rose to
power and reminded the Jewish people to focus ahéta. He influenced
the king to involve the entire world in a one dagroiless frenzy of total
Jewish annihilation. Through Mordechai and Esthgui&lance the Jewish
people responded with three consecutive days geprand fasting. This
total subjection to Hashem reestablished the Jeptple’s long lost
relationship with Him. Hashem miraculously respah@nd Haman and
tens of thousands of Amalekites were decimatedowttta single Jewish
casualty. The Jewish people responded to Hashdispay of love and
rededicated themselves to His Torah in an unpretedemanner. (see
Mesichta Shabbos 88a)

Let us pray to Hashem that we learn our Purim lesgell and merit to
reestablish our relationship with Hashem. Once wtlly subject
ourselves to Hashem He will undoubtedly respondemtiour seemingly
endless troubles. May the day soon arrive when vEisdescendent
Amalek will be totally destroyed thus clearing thath for Hashem’s
absolute rule over all of humanity. Amen.

Rabbi Dovid Siegel is Rosh Kollel of Kollel Tor&haim, Kiryat Sefer, Israel.
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Halacha Discussion by Rabbi Doniel Neustadt
Washing Before a Meal:

Questions and Answers- Part 2

Washing when traveling

Question: What should one do if he is traveling &iad no water with
which to wash his hands?

Answer: He can use a soft drink such as soda,atbe

If a soft drink or beer is not available, he muatél 72 minutes ahead [or
back up for 18 minutes] to look for water2 [or spdastill no water can
be found, one may wear gloves or wrap both of hisds in a plastic bag,
etc.3 When using this method, the hands must reowiered during the
entire meal, even when one is eating foods otleer tiead.4

If one cannot find anything to cover his hands with may wash his hands
with any fruit juice, but not with 0il5 or wine. Ndessing is recited when
washing with juice.6

If none of the above options are available, sonskippallow eating bread
with a fork while being very careful not to toudhet bread with one’s
hands.7 This method should be relied upon onlyné s very hungry, as
there are several poskim who do not agree with¢higncy.8

Question: Can the obligation of netilas yadayimdizzharged by dipping
the hands in water?

Answer: Dipping the hands in water is valid onlgti€ hands are dipped in
a wellspring, hot or cold. There must be enoughewat the spring to
cover both hands at one time.9

a running river or a natural lake. If the waterdiscolored because of
smoke, pollution or debris, it is invalid. If it discolored because of sand
or other natural particles, it is valid.10

a sea. Even if the water is too salty for a dogltiok from, it is still
valid.11 The water, however, may not be discoloesdstated above.

a man-made lake or swimming pool12 with a voluméd®f&e’ah of water
[approximately 180-19013 U.S. gallons]. The wateistrbe piped into the
lake through pipes which are built on or under dheund. If the lake or
pool is filled in some other way, it is invalid.14

a kosher mikveh.

The hands could be dipped one at a time or bottheg.15 They need to
be dipped in one time only. Drying the hands is megjuired, unless the



residual wetness will make the food unappetizing'hé regular blessing
of al netilas yadayim is then recited.17

Issues of chatzitzah

Question: Visitors to amusement parks, etc., aenaftamped on the back
of their hand so that they can freely exit and meethe park. May one
wash his hands for a meal while the stamp is &sibt does the stamp
constitute a chatzitzah (a halachic obstructioa} thvalidates the netilas
yadayim?

Answer: Yes, one may wash his hands. There aredasons why this is
permitted:

Shulchan Aruch18 rules that dried ink is considesechatzitzah. He is
referring, however, only to dried ink which can wuatly be felt when
touched, such as ink from an inkwell. If there iByoan inky smudge but
the ink has no substance and cannot be felt, ihots considered a
chatzitzah.19

An additional argument for leniency in this caselldobe based on the
view of some poskim who rule that one is requiesvash his hands only
until the knuckles. Although under normal circumstss one should be
stringent and wash his hands until the wrist dBesestablished custom, in
this situation [when the stamp is needed for reyesutd there is no other
choice] we may rely on the basic view that washimg hands until the
knuckles is sufficient.20 Accordingly, even if teamp on the back of the
hand would constitute a chatzitzah, the washirgifiis still valid.21
Question: Is a woman’s nail polish considered adzitzah?

Answer: Generally, no. Since women paint their dimgils for the sake of
beauty, the polish is considered as if it is pdrtheir body and is not
considered a chatzitzah.22 If, however, the ndispdas become chipped
and the woman would be embarrassed to be seerblit puith chipped
nail polish, it is possible that the nail polishwid no longer be considered
as part of her body.23 She should, therefore, rentbe chipped polish
before washing her hands.

Question: Are men or women required to remove thigigs before
washing their hands for a meal?

Answer: Generally, yes. A ring is considered a zitegh since the water
cannot easily reach all parts of the finger whiking is worn. Even though
a loose-fitting ring does allow the water to redabk entire finger, the
poskim maintain that it is difficult to assess wiea@ctly is considered
loose and what is considered tight. L'chatchil&leréfore, all rings should
be removed before washing.24 B'diavad, though, wi® forgot to
remove his ring and has already washed, need rsit hia hands again, as
long as the ring fits loosely25 around the fingéf@/hen in doubt if the
ring is loose or not, the washing should be regehts the blessing should
not.]

The rule that an object such as a ring is consilarehatzitzah applies
only to men or women who sometimes, even on racasions, remove
their ring from their finger. The occasional remoggnifies that the
person is sometimes particular about having thg @n his finger,
rendering it a chatzitzah. It follows, thereforbatt men or women who
never take their rings off, even when kneading tpugwimming or
performing manual labor, may wash their hands foreal while wearing a
ring.27

Question: Is a Band-Aid protecting an open cutnffrbleeding, infection
or pain] considered a chatzitzah?

Answer: No. Indeed, the area which the Band-Aigristecting does not
need to be washed at all. Care should be takerevewthat at least 3 fl.
oz. of water is poured over the rest of the hand.28

It frequently happens, however, that the wound fvhieas originally
protected by the Band-Aid has healed and the BaddiA longer serves
as protection. In such a case, the Band-Aid musteb®ved before the
washing. If it was not, the washing may be invaid.

(Footnotes)

1 Based on Rama O.C. 160:12.

2 Beiur Halachah 163:1.

3 0.C. 163:1. The hands should be covered untitte. If that is impractical, they
must be covered at least until the knuckles; SHagaf ziyun 7.

4 Avnei Yashfei 2:11 based on Rama 170:1.

5 Shulchan Aruch Harav 160:15.

6 Mishnah Berurah 160:64 and Sha’ar ha-Tziyun &né& hold that the option of
using fruit juice has priority over the option afwering the hands.

7 Mishnah Berurah 163:7.

8 While Mishnah Berurah allows one to rely on thigtion when no alternative
exists, many poskim disagree. Chayei Adam, Kitzuul€&han Aruch and Aruch ha-
Shulchan do not mention this leniency at all.

9 0.C. 159:14.

10 Mishnah Berurah 160:3.

11 Mishnah Berurah 160:38, 40. Salty water, howewealy not be used when
washing hands with a vessel.

12 The filter must be turned off.

13 See Siddur Minchas Yerushalayim and Taharasmilgyg. 22.

14 O.C. 159:16 and Beiur Halachah.

15 Mishnah Berurah 159:80.

16 Ibid. 158:46.

17 Ibid. 159:97 and Chazon Ish O.C. 23:13.

18 O.C. 161:2.

19 Mishnah Berurah 161:14. See also Machatzis leket8. There is a view that
holds [concerning immersion] that a mere appearafieay type or substance may
also be considered a chatzitzah (see Sidrei Tahaiah198:17). See the following
paragraph as to why the stamp will not be a ctathieven according to that view.
20 Based on Mishnah Berurah 161:21 and Beiur Halach

21 See Sha’ar ha-Tziyun 161:2.

22 Mishnah Berurah 161:12.

23 Halichos Bas Yisrael 3:2 and other contempopagkim. See possible source in
Igros Moshe Y.D. 3:62 [concerning artificial eydias].

24 Rama O.C. 161:3.

25 This can be tested by pouring water over thellzard then checking to see if it
became wet under the ring area; Harav Y.S. Elya@hioted in Avnei Yashfei
3:14).

26 Mishnah Berurah 161:18. This is valid, howewanrly if he poured at least a
revi'is of water over his hand.

27 Mishnah Berurah 161:19; Aruch ha-Shulchan 1§&&voman who removes her
ring only when immersing in a mikveh may still wafel a meal while wearing a
ring.]

28 0.C. 162:10.

29 Mishnah Berurah 161:4. If the Band-Aid is on theck of the hand past the
knuckles, the washing is valid b'diavad.

R. Joshua Flug (YUTorah.org)

Rosh Kollel of the Boca Raton Community Kollel

Celebrating Purim: May One Bend the Rules?

Purim certainly takes it place as one of the mestife holidays of the

year. Unlike the other Yom Tov days, the feststiof Purim include

certain activities which would normally be frownegon any other day of
the year. This article will discuss some halaghécspectives on those
activities.

Drinking on Purim

The Gemara, Megillah 7b, cites the opinion of Rénat one is required to
drink wine on Purim until he does not know the eliéince between the
blessings of Mordechai and the curses of Hamare cbimmentators ask a
number of questions regarding Rava's statementst, Rhe Gemara,
immediately after presenting Rava's statement,rdscan incident where
Rabbah became intoxicated on Purim and slaughireatira. Rava was
a student of Rabbah. Ran, Megillah, 3b s.v. Gepguates Rabbeinu
Efraim who asks: how is it possible that Rava waduire one to drink
wine on Purim if there is even a slight possibibfyplacing someone's life
in danger? Second, getting drunk is an act whécin¢onsistent with a
Torah way of life. Orchot Chaim, Hilchot MegillabPurim no. 38, asks:
how can the rabbis obligate one to commit suchbdmoment act?

Based on these questions, both Rabbeinu Efraim Qruthot Chaim
conclude that one should not actually become iotdrd on Purim.
Orchot Chaim states that one should drink a litdere than he is
accustomed to drinking. Many Rishonim seem to aiilis to this opinion
and offer various novel interpretations to Ravaaesnent. [See for
example, Rabbeinu Yerucham, Netiv no. 10 and Avairg Hilchot
Purim.]

R. Moshe Iserles (Rama), Darkei Moshe, Orach CHe@&il, cites the
opinion of Mahari Brin who suggests that Rambaral$® of the opinion
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that the rabbis did not intend for anyone to becamexicated on Purim.
Rambam, Hilchot Megillah 2:15, states that one khdtink wine until he

becomes drunk and falls asleep. According to MaBen, Rambam's

intention in mentioning falling asleep is to lintite drinking of wine only

to the point that one would become sleepy fromdbiesumption of the
wine.

Shulchan Aruch, Orach Chaim 695:1, records theestant of Rava.

Rama, ad loc., adds that one should not becomgzicated. Rather one
should drink more than he is accustomed to drinking this will cause
him to fall asleep. Rama notes that a preconditioany type of drinking

is that one should have the noblest intentionsAvRaham Danzig, Chayei
Adam 155:7, rules that if drinking wine will causae to be negligent in
observance of any mitzvah (for example, netilataya, birkat hamazon
or tefillah) or to act with frivolity, it is prefable not to enter into that
situation. Chayei Adam's statement is codifiedvbghna Berurah, Bi'ur

Halacha 695:1, s.v. Ad.

Wearing Costumes of Questionable Permissibility

There is a tradition of wearing costumes on Purifiese costumes can
sometimes present halachic problems. Some costconsin sha'atnez (a
prohibited mixture of wool and linen). Others itwe the prohibition
against a male wearing female garments and vicaver

R. Yehuda Mintz in his responsa, no. 15, addrettsesgssue of a male
wearing female garments. He notes that accordingosafot, Avodah
Zarah 29a, s.v. HaMistaper, the prohibition againsiale wearing female
garments only applies if it is for the purpose e&ttifying oneself. If the
garments are worn for some ulterior motive, theseno prohibition.
Therefore, R. Mintz suggests that if a male wouke fto dress like a
female on Purim, it is permissible since his mdtorais not to beautify
himself, rather to be a part of the festivities.

R. Mintz's ruling is codified by Rama, Orach Ch&86:8. However, R.
Yoel Sirkes, Bach, Yoreh De'ah 182, disagrees.o/ting to Bach, there
are two scenarios where it is permissible for aem@ wear female
garments. First, the prohibition against a malenmg female garments
only applies if his intention is to look (at legsrtially) like a woman. If
his intention is anything other than to look likenaman, he may wear
female garments. Second, if the article of claghi®m one which is not
worn for beauty, but rather for protection from #lements, that article
may be worn by someone of the opposite gender. h Bdims that
dressing like someone of the opposite gender oimParnot included in
either of these leniencies. First, the whole psepof this act is to look
like someone of the opposite gender. Althoughdtfiginal motivation is
celebrate Purim, if the means of doing so are titodressing like
someone of the opposite gender, it is prohibit&kcond, the garments
required to dress like someone of the opposite geate not garments
which are worn exclusively to protect one from #lements. Mishna
Berurah 696:30, cites the opinion of Bach.

R. Iserles, Darkei Moshe, Orach Chaim 696:5, apgRe Mintz's logic to
wearing a costume that contains sha'atnez. TherdjK'laim 9:2, states
that it is permissible to wear garments containsia'atnez if one's
intention is to avoid taxation on the garment (freomeone who is not
authorized by the government to collect those faxd@he Gemara, Baba
Kamma 113a, states that the reason why there isiolation of the
prohibition of sha'atnez is that the prohibitionsbfa'atnez only applies if
one wears the garment for the purpose of wearinglfitone has some
ulterior motive in wearing the garment, there ispmohibition. R. Iserles
suggests that if one wears a garment containingtskea for the purpose
of celebrating Purim and not for the purpose ofnmegthe garment per se,
there is no prohibition. R. Iserles, in his comtseon Shulchan Aruch,
Orach Chaim 696:8, rules that one may rely on libgsc if the costume
contains a form of sha'atnez which is only rablaitycprohibited.

Interpersonal Mitzvot

Mordechai, Sukkah no. 743, cites Rabbeinu Shimskloo rules that if
there are participants in a wedding who damageptioperty of other
participants as a result of the festivities, the/@ot required to pay. Sefer
HaAgudah, Sukkah no. 41, adds that if a child eguanother child while

playing in the courtyard of the synagogue, he tsrequired to pay. Sefer
HaAgudah implies that the exemption from liabilisybased on the idea
that when one enters into such a situation, he knihat there may be
monetary or physical consequences and he nevesthathooses to
participate. These statements are codified by Radhmshen Mishpat
378:9, with the provision that a beit din may ihgg certain guidelines in
order to curb this type of behavior. Rama, Orabhi@ 695:2, adds that if
property gets damaged as a result of celebratingnPwhe causer of
damage is not liable for the damage.

Rama, Darkei Moshe, Orach Chaim 696:5, cites thai@p of Mahari
Brin who notes the practice of some communities iths acceptable to
pilfer small parcels from one another. MaharinBrbtes that he has heard
that this practice is cited as justification for asi@g costumes of
questionable permissibility. He notes that one ukhoreject this
justification because the basis for the practicpilfer on Purim is that in
these communities everyone is a willing participarthese "thefts." One
cannot extrapolate from this that it is permissibbeviolate Halacha.
While it was already noted that Rama does providees leniencies
regarding wearing costumes of questionable perbilisgi Rama (Darkei
Moshe) concludes this section with the term (bame@ combination of
two verses in Tehillim 2:11 and 100:2) "lvdu et Has b'simcha v'gilu
bir'ada," one should worship the Almighty with hamgss but the rejoice
should be tempered with the fear of the Almighty.
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RESPECT FOR THE CONGREGATION

A woman, rule our Sages, may not be given an dliythe Torah on
Shabbat out of respect for the congregation. Thiscept appears once
again in our gemara as an explanation for why ohese torn clothes
reveal his arms and shoulders cannot be the redidéie Torah for the
congregation, lead the services for them or blesstif he is a kohen.
What is meant by “respect for the congregation?”

The common understanding is that an individual nsh&tw respect to a
community. Since a woman is not obligated in thi&zwaih of Torah study,
as is a man, it is a sign of disrespect for the 'snabligation to have
someone who is exempt from that obligation readTtbeah publicly for
him. Someone who is not properly attired would als® guilty of
disrespect for the congregation if he led it in dforor prayer or even
publicly blessed its members.

Tiferet Yisrael, however, offers a different perspee of what our Sages
meant with respect for the congregation. Not theohof the congregation
was the concern of our Sages, he maintains, far wuld invite the
possibility of the congregation waiving the honoiedt. Since we find no
allowance made by halacha for such a gesture byahgregation, we
must conclude that “respect for the congregatiohbutd better be
understood as the respect “by the congregationthvimust be shown
towards Heaven. A congregation has a greater regplity in its service
to Heaven than an individual, and must thereforewsiis respect for
Heaven in a more proper manner.

This approach to “respect for the congregatiors’ fite cases mentioned in
our gemara and another gemara (Gittin 60a) whidhipits reading for
the congregation from a scroll containing just ofi¢he five Chumashim
(Books of Moses) rather than the entire Torah. &hersome difficulty,
however, applying this interpretation to other geamstatements (Yoma
70a and Sotah 39b) where the term is used in oBléti not causing the
congregation to idly wait while certain functione gerformed (such as
rolling the Sefer Torah to the place where it Wil read). This would seem
to be an indication that indeed “respect for thegeegation” is the issue. It
may be, however, that an entire congregation idlitimg and not utilizing
their presence in the synagogue to pray or stusly @dnstitutes a lack of
“respect by the congregation” for their respongib# towards Heaven in
such a holy setting. (Megillah 23a/24b)

BLESSINGS AND RETURNS



“What happened to your belt?” asked the Sage Rawusoflisciple Rabbi
Huna when he noticed that he was wearing some rhiikdselt of
vegetation rather than his regular one.

“I gave away my belt as collateral in order to seamoney to buy wine for
Shabbat kiddush.”

Rav was so impressed by his disciple’s sacrifica pérsonal garment for
a mitzvah that he blessed him that he should,raward, “be covered with
clothes.”

Some time afterwards Rabbi Huna was hosting a wedtbr his son
Rabba. Rabbi Huna, who was a very short man, lsyndgoon a bed to
rest while his family gathered for the celebratidtis daughters and
daughters-in-law did not notice his presence ary fthaced their coats on
the bed, completely covering him with clothes irffifment of Rav's
blessing.

When Rav heard that his blessing had thus beeiigfdlhe complained to
Rabbi Huna:

“When | blessed you why did you not respond withlessing of “the same
to my master” (Rashi - it may have been a momemtizihe favor and the
blessing would have been fulfilled for me as well).

Two problems arise in regard to understanding shisy. Why was it
necessary to mention the uncomplimentary fact ofbbiRaHuna's
diminutive size? Even more puzzling is Rav's digappnent in not
receiving a counter-blessing after seeing the lffuléint of his blessing.

What benefit would Rav have derived from being teragly covered by

clothes as was his disciple?

The simple approach to the first question is thawvas necessary to
mention Rabbi Huna's size in order to explain whg/family members did

not notice his presence on the bed where they ¢bldner coats. In regard
to the second issue, an interesting explanatioffesed in the footnotes of
Bach (Rabbi Yoel Sirkis):

Rav was upset because the fulfillment of his biegsidicated that it was
moment of Divine favor and had he received a caotplsssing it may

well have, in his case because of his greater nte@n fulfilled in the way

it was intended by Rav - by being blessed withwiealth which enables
one to cover himself with clothes.

A most innovative approach to answering these mquests suggested by
Rabbi Yaakov Emden. Rav was the tallest sage oféigeration while

Rabbi Huna was among the shortest. Rabbi Hunaftieréesitated to

return the blessing which Rav gave, as the clotigch fit his short figure

would look absurd on the tall figure of his master.

An important lesson is to be learned from thisystévhen you receive a
blessing from anyone, be sure to return it. (Melgi27b)

Please address all comments and requests to
HAMELAKET@hotmail.com
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