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b7 na7an The Slumber of Habit: The Power of a Single Awakening
The Slumber of Habit. The Torah describes teshuvah as something
very close to us. YMwY? 723721 7°92 T8N 1277 TR 1P °D - the matter is
very near to you, in your mouth and in your heart, to do it (Devarim
30:14). The Ramban and Sforno explain that this entire passage refers to
the mitzvah of teshuvah. It is not in heaven, nor isit beyond the sea.
Anyone who sees thiswill be astounded. If the mitzvah of teshuvah is so
easy, why does not everyone turn away from their evil ways? Why are
true baalei teshuvah so rare? A person may know perfectly well that his
conduct iswrong. Why, then, does he fail to choose the path of teshuvah
that is so close to him? A person only needs to confess with his mouth
and reflect in his heart, and heis like a newborn child.

The Danger of Getting Used to Sin. The answer isthat a person's
tragedy is getting used to his situation. He makes peace with his
condition, no matter how low it A pis. Thisisthe power of habit.
Because of this, he does not feel the need to do teshuvah. If hewereto
suddenly see his situation, he would definitely awaken to repent and
become a different person. Imagine a person who never knew that
everyone eventually dies. If he suddenly witnessed someone's death,
would not he be completely shaken? His heart would turn over, and he
would become a complete baal teshuvah.

We can say thisis what Chazal meant in the Gemara. The Gemara asks,
1m% 03 @377 7T 22037 X1 727 MRT - Rabba said, what is the meaning of
the verse, thisistheir way, their folly (Tehillim 49:14). The Gemara
explains, 0203 ¥ 271 07?2 W AN 0377w o°vwn v - the wicked know
their path leads to death, but they have fat on their flanks (Shabbos 31b).
This means they are so accustomed to it that death makes absolutely no
impression on them. The Gemara continues, 171 X7 7MW RN XY

7720 W OO ORI M7 TN - perhaps you will say they forget about
it, the verse therefore says, and after them, they speak of it with their
mouths, selah. If they simply forgot, they could be fixed. If they saw a
friend die or were reminded of the day of death, they would become
baalei teshuvah. Instead, their bitter end is constantly spoken of in their
mouths, and because constant familiarity has dulled even this
knowledge, it no longer awakens them.

The Story of Yaakov's Burial. The Gemara discusses how Eisav tried
to stop Y aakov's burial. Eisav claimed the plot was his. The brothers told
him they bought it. Eisav demanded the deed. They told him the deed
was in Egypt, and they sent Naftali to get it. The Gemara then says, 2w
X7 ORI MR TIATIR T2 19PN M 10 177 7202 - Chushim the son of Dan
was there, and his ears were heavy, he said to them, what is this (Sotah
13a). They told him Eisav was delaying the buria until Naftali returned
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from Egypt. Chushim responded, XX X R77> D817 RYIND 27001 °NRT TN
TWMIR 7R XD9IP Ypw 1122 Yo - and until Naftali comes from the land
of Egypt, will my grandfather lie in disgrace? He took a club and struck
him on the head.

This seems puzzling. Why did not any of the other brothers ask
Chushim's question? How could the sons of Y aakov tolerate such a
Situation?

The answer is exactly this. They argued and debated with Eisav. With
every claim and argument, they thought they were defeating him. From
one statement to the next, Y askov remained lying in disgrace. Through
this gradual process, they got used to the situation. It is human nature to
get used to even the worst situations. This was not the case for Chushim
ben Dan. Since he was hard of hearing, he did not know about the
argument at all. The terrible situation suddenly appeared before his eyes.
Because he was not used to the situation, he couldn't tolerate it, and he
ended the matter without delay.

The Power of a Sudden Awakening. In severa places, Chazal explain
that saving a person depends on an awakening. He must suddenly see the
situation he has fallen into.

The Midrash relates the story of Y akum ish Tzeroros, the nephew of R
Yosi ben Yoezer. Yakum was riding a horse on Shabbos while they were
leading R Yosi to be executed. Yakum mocked him, mX 2°>77w 01077 X7
TINTR 7270w DIWA IR NIX - see the horse my master let meride, and
see the horse your master let you ride (Bereishis Rabbah 65:22). R Yos
replied, M%7 >wwH M Hp 1o*yon? 19 ox - if it is so for those who anger
Him, how much more so for those who do Hiswill. Yakum asked, nwy
Tnn AN Mg o8 - has any man done Hiswill more than you? R Y osi
answered, 1°0°¥n% MM 9P MR wwS 1o ox - if it is so for those who do
Hiswill, how much more so for those who anger Him. The Midrash says,
R10Y YW DRI 127712 0121 - the matter entered him like the venom of a
snake. Y akum immediately went and subjected himself to the four death
penalties of the BeisDin. R Y os dozed off and saw Y akum's bed flying
in the air, and he said, 77 137 77 "17p 79 YWY - this one beat me to Gan
Eden by a short hour.

Here was a man who had been completely wicked his entire life. His
uncle certainly tried constantly to bring him back to the right path, but to
no avail. Y et, through a single awakening that struck him suddenly, he
transformed in an instant. He became a different person.

A similar thing happened to R Elazar ben Dordaya. He was deeply
immersed in sin. A single statement of rebuke about histerrible situation
moved and awakened him. He put his head between his knees and cried
bitterly until his soul departed. A heavenly voice declared, 12 71V *21
X277 027 >°n 1 X077 - R Elazar ben Dordaya is destined for the life
of the World to Come (Avodah Zarah 17a).

Thisisthe power of a sudden awakening. Habit kills al the holy feelings
of renewal that come to change a crooked path. A single awakening can
break the grip of routine.

How to Awaken Oneself. The way to reach this awakening is to awaken
oneself deliberately. A person must reflect on his situation and ask
himself the question that Chushim ben Dan asked, *X7 *xn - what is this?
Where do | stand? Through this, the matters will enter his heart, as it
says, the matter is very near to you, in your mouth and in your heart, to
doit.

The Midrash states, 7wn ARW 721 92V 5V 7250 R 02727 Ayaw 0K 1320
07191 7173 o0 - the Rabbis say, Shlomo said seven things about the lazy
person, and what Moshe said was greater than all of them (Devarim
Rabbah 8:6). Shlomo showed seven levels of laziness. But the lowest of
all isthe level Moshe spoke about when he said, in your mouth and in
your heart, to do it. Y ou just have to take the word out of your mouth.
Chazal teach us that someone who does not do teshuvah is suffering
from laziness. There is no greater laziness than this, since he only needs
to speak aword from his mouth.

It is an established halachathat if a man betroths a woman on the
condition that he is righteous, sheis betrothed even if he is completely
wicked. The Gemara explains, 1ny72 723Wwn 17377 ’w - perhaps he had
thoughts of teshuvah in his mind (Kiddushin 49b). The Rambam rules
similarly, 1292 721wn 2777 XPw podn NWTPA 11 >0 - sheis doubtfully
betrothed, perhaps he had thoughts of teshuvah in his heart (Hilchos
Ishus 8:5). The Lechem Mishneh asks why this does not apply when
someone betroths awoman in front of invalid witnesses. Why do not we
suspect they had thoughts of teshuvah and became valid witnesses? He
answersthat in our case, the man explicitly saysin front of usthat heis
righteous. Since he said it in front of us, we suspect he might have had
thoughts of teshuvah.

Since he speaks in front of us, we see at |east the beginning of an
awakening in him. Because of this, we suspect he might have become
righteous. Thisis not the case with invalid witnesses. Since we see no
sign of awakening in them, they definitely remain in their habit and
laziness.

The Method of Asking Questions. We learn the way to awaken a sinner
from his slumber from the story of Y akum ish Tzeroros. R Yosi did not
give his second answer right away. At first, Yakum's ears weren't
listening, and he would not have been awakened to return. R Yosi acted
wisely and gave hisfirst answer. This caused Y akum to awaken and ask
aquestion. Once he was asking rather than mocking, his ears were open.
He was then able to absorb the second answer. This was the right
moment to give an answer that would enter him like snake venom.

We learn from this that the way to create emotion isto bring a person to
a state of wonder and questioning. Then, the rebuke of teshuvah is heard
and absorbed well.

Making the Old Fed New. Thisiswhy we fulfill the mitzvah of telling
the story of the Exodus from Egypt through questions and answers. It is
difficult to fulfill this mitzvah properly because everything has been
known for many years, and everyoneis used to it. What will it add if a
person just repeats the story by rote? The story needs to make him feel as
if he just left Egypt. It isimpossible to reach this feeling without great
emotion. Therefore, Chazal established that the mitzvah is fulfilled
through a question and answer. Through the question, the answer sounds
new, and everyone will come to the proper awakening.

The Gemara says, 1YY PXW K177 IR? ORI N2RW MWK 1217 PR X - if he
has no son, his wife asks him, and if not, he asks himself (Pesachim
1164). This shows that the awakening does not only happen when
someone else asks. A person can ask himself, and thiswill help him hear
the answer and be awakened by it.

I nternalizing the Doubt. During his famous judgment, Shlomo
HaMelech listened to the claims of the two women. Then he repeated
them, 121 N7 712 %3 KD NAMIR IRT DA 321 °77 212 7T DR DRT 7207 RN
>ni - and the king said, this one says, thisis my living son and your sonis
dead, and this one says, no, your son is dead and my living son (|
Melachim 3:23). The Shulchan Aruch rules this as halacha, 177 7%
MR MW 0°2°7 *5va7 127 Y’ - a judge must hear the words of the
litigants and repeat them (Choshen Mishpat 17:7). Here too, the judge
must make the doubt in the case feel like his own doubt. Through this, he
will strive with al his might to find a true judgment. The way to reach
thisis by repeating the litigants' words with his own mouth.

The Gemara says, 70712 79N 72 738 77729 DT 129W 1193 RINT 27 0K
AN 17 WY1 KPR TNYT XPP0 17 - Rav Huna said, once a person commits
asin and repeatsit, it becomes permitted to him. Could you think it
becomes permitted? Rather, it becomes like something permitted to him
(Yoma86b). Why did not Rav Huna say from the start that it becomes
like something permitted? This is also a technique to help the listener
truly hear the words of Chazal. When he hears Rav Huna say it becomes
permitted, he will ask in astonishment, could it actually become
permitted? Then he will listen carefully, and the words will enter his
heart.



Breaking the Habit. The Gemara says, 5115 ™1 °¥2 X7 171037 27 1151
TIXI 1N DT PO WIR 0 1772 AR MM 2 27 9 K 77230 Xnhy 10 10K

vn 1w - R Alexandri announced, who wants life? Everyone gathered
and came to him, saying to him, give us life. He said to them, who isthe
person who desires life, guard your tongue fromevil (Tehillim 34:13-14,
Avodah Zarah 19b). R Alexandri wanted to explain that the verse means
actual life. If he had just shown them the verse, they would not have seen
anything new. They had already read it many times. But when he asked,
who wants life? and everyone jumped up to hear the announcement, it
was the perfect moment to explain the true meaning of the verse. It
means actual, literal life.

The difficulty of teshuvah, then, is not that it is distant from us. The
Torah tellsus that it is exceedingly close. The difficulty isthat habit
makes even the most important truths seem old. The avodah isto ask
ourselves *Xi7 °Kkn - what is this? - and to look again at what we have
ceased to notice, until what we aready know becomes new enough to
enter the heart. A single moment of genuine awakening can then
accomplish what years of familiarity could not.

Rav Schachter on the Moadim - Insights and Commentary Based on the
Shiurim of Rav Hershel Schachter Adapted by Dr. Allan Weissman
available at https://www.amazon.com/dp/BOFL 5876L H

Reprinted with permission from Dr. Weissman

MUSSAF AMIDAH OF ROSH HASHANAH

1. Teki'os al Seder HaBerachos

The Mishnah in Rosh Hashanah (4:5) records the halachah that we are
supposed to blow the shofar n157277 770 ¥ — within the order of the
berachos of the Mussaf Amidah, after Malchuyos, after Zich- ronos, and
after Shofaros. Rashi, both in his commentary on the Mishnah and on the
Torah (Vayikra 23:24), seemsto imply that thisisad'oraisa
requirement. In fact, the Torah requires three sets of shofar-blowing,
each consisting of ateki‘ah, teru'ah, and teki'ah, and the three sets
correspond to these three themes of the Mussaf Amidah — Mal chuyos,
Zichronos, and Shofaros.

The Ramban disagrees, questioning Rashi's view based on a Gemara
in Rosh Hashanah (34b) that discusses the case of one presented with the
choice of traveling to a city in which he will be able to hear the blowing
of the shofar but not the recitation of Mussaf, or traveling to a different
city in which he will be able to listen to the recitation of Mussaf but not
the blowing of the shofar. The Gemara considersit obvious that
traveling to the city with the shofar takes precedence because hearing the
shofar is amitzvah d'oraisa, whereas the mitzvah of reciting Mussaf is
only miderabbanan. Obviously, if Mussaf itself is only miderabbanan,
the din of teki'os al seder haberachos can only be atakanah de-
rabbanan.

Rav Soloveitchik was fond of relating the following explanation in
defense of Rashi (see sefer Yom Teru'ah). Rashi only meant that the
recitation of Malchuyos, Zichronos, and Shofarosis a mitzvah d'oraisa
when it comesin conjunction with the blowing of the shofar. Then, the
mitzvah of teki'os al seder haberachos has been fulfilled. In the situation
described above, in which the city with a shali‘ach tzibbur to recite
Mussaf will not have teki'as shofar, the recitation of Malchuyos,
Zichronos, and Shofaros is only miderabbanan. However, when one
combines Mal chuyos, Zichronos, and Shofaros with teki'as shofar, he
has fulfilled a d'oraisa obligation according to Rashi.

In fact, the Rav would often caution his minyan on Rosh Hashanah
to wait to hear the final syllable of the last word of each berachah of
chazaras hashatz from the chazan, and only then to answer amen. A
correct response of amen to the berachos of chazaras hashatzis
necessary for the fulfillment of the mitzvah of teki'os al seder
haberachos. Thisis especialy relevant on the Yomim Nora'im, when the
tuneis such that the pronunciation of the final word of each berachah is
elongated. [See MiPninei HaRav, 2001 ed., pp. 127, 128-129; Eretz
HaTzvi, p. 49.]

Rav Soloveitchik suggested that the idea that there is a unique
mitzvah when Mal chuyos, Zichronos, and Shofaros are recited in
conjunction with teki'as shofar is based on a Gemara in Rosh Hashanah
(29b), which discusses the reason for the absence of shofar-blowing
when Rosh Hashanah falls on Shabbos.

At first, the Gemara understood that the Torah alludes to this
halachah in the two pessukim that describe Rosh Hashanah: 11727 1naw
7y — "a rest day, a remembrance of teru'ah blasts' (Vayikra 23:24),
and, 0d% 77> 70 o — "It shall be a day of teru'ah blasts for you"
(Bamidbar 29:1). The first description of Rosh Hashanah implies that the
shofar must merely be spoken of. This refersto ayear in which Rosh
Hashanah falls on Shabbos, on which the shofar-blast is only mentioned,
but the shofar is not actually sounded. The second passuk refersto a
year in which Rosh Hashanah falls on aweekday, when we are
commanded to actually sound the shofar.

The Gemara proceeds to reject this interpretation of the pessukim
and concludes that the absence of shofar-blowing on Shabbosis merely a
rabbinic decree, the gezeirah d'Rabbah, instituted lest one carry the
shofar through a public domain and desecrate Shabbos. The Gemara
never returns to explain the meaning behind the description of the day of
Rosh Hashanah as a 7310 11701,

Rav Soloveitchik suggested that once we reach the conclusion of the
Gemara, that 7170 11727 is not an allusion to the absence of shofar-
blowing when Rosh Hashanah falls on the Shabbos, the phrase may have
atotally different connotation — teki'as shofar in conjunction with
davening.

Indeed, we find the usage of the word 11737 in connection with
davening in adifferent context. The Gemara in Rosh Ha- shanah (26a)
teaches that a cow's horn may not be used as a shofar on Rosh Hashanah.
The Gemara explains that using such a shofar would be equivalent to the
Kohen Gadol wearing his golden vestments inside the Kodesh
HaKodashim on Y om Kippur. Both recall the sin of the eigel hazahav,
and so, both are prohibited based on the principle of 71310 AWwWY1 M3LP TR
—an "accuser" cannot become a "defender.” It is only in the Kodesh
HaKodashim that we apply this principle, according to which a mitzvah-
object isdisqualified even if it merely belongs to the same category as an
object used for an aveirah.

In explaining the comparison between the mitzvah of shofar and the
avodah of the Kohen Gadol inside the Kodesh HaKodashim, the Gemara
advances the reasoning: "»7 0°192 X7 12197 12 — "Since [blowing the
shofar on Rosh Hashanah] is for the purpose of remembrance, it is
equivalent to [an avodah performed] inside [the Kodesh HaKodashim]."
The connotation of the Gemara seems to be that teki‘as shofar isfor the
purpose of 111571 — combining with the davening, during which oneis
considered
to be standing in the Kodesh HaKodashim. That is why teki‘as shofar is
equivaent to an avodah performed inside the Kodesh HaKodashim.

The Gemara's use of the term 11757 as a reference to davening seems
to be based on its understanding of the Torah's description of Rosh
Hashanah as a 779170 11121, The Torah insists that on Rosh Hashanah we
are to engage in tefillah along with the teru'ah of the shofar. This passuk,
then, is Rashi's source. It teaches us that if the shofar is sounded, then
thereis also ad'oraisa obligation to recite Malchuyos, Zichronos, and
Shofaros, to blend the tefillah together with the teru'os. If the teru'os are
absent, Mussaf is only miderabbanan.

In what way can we understand the connection between shofar-
blowing and Mal chuyos, Zichronos, and Shofaros? Indeed, we may ask
why the fulfillment of the seemingly extraneous mitzvah of teki'as shofar
is not considered a hefsek (interruption) in the middle of the Shemoneh
Esrei.

[Rav Soloveitchik pointed out a similar situation, the na'anu'im
(waving) of the lulav in the middle of the recitation of Hallel. The reason
this does not constitute a hefsek is that these two mitzvos are integrally
connected. The waving of the lulav during Shemoneh Esrei would be
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considered a hefsek; only in Hallel isit not an interruption.

Tosfos in Sukkah (37b, s.v. behodu) teaches that the na'anu'im that
are performed during the Hallel are a fulfillment of the passuk, 1117 1x
9777 °xy — "Then, the trees of the forest will sing joyously" (Divrei
HaYamim| 16:33). We shake the lulav to convey the notion that the trees
are dancing in front of Hashem, and we wave the lulav to symbolize that
the trees are bowing before Hashem (Orach Chaim 651:9). We
demonstrate that all of nature is engaged in the praise of Hashem,
together with mankind. Thus, the na'anu'im of the lulav are not
extraneous; quite the contrary, this mitzvah blends together with the
recitation of Hallel.

2. Rav Schachter on Birchas Kohanim in Chazaras HaShatz
Another mitzvah performed in the middle of chazaras hashatz is that of
Birchas Kohanim, colloquially referred to as "duchening." The Gemara
in Sotah (38a) derives from the following passuk that this mitzvah takes
place at the conclusion of the offering of the korbanos tzibbur:

D RWM T NRVAT MW T 03721 aYn 9R 1T IR TR RN
Aharon raised his hands toward the people and blessed them; then he
descended from having performed the chattas-offering, the olah-offering,
and the shelamim-offering. (Vayikra 9:22)

For this reason, Rav Y aakov Emden (Mor U'Ketz'ah) writes that
nowadays, the mitzvah of duchening must be only rabbinic in nature,
given the lack of a Beis HaMikdash in which to offer korbanos.

The Mishnah Berurah (in afootnote to Orach Chaim 128:44) brings
this opinion, but explains based on multiple sources in the Gemara and
Midrash that duchening remains a mitzvah d'oraisa even nowadays.
Similarly, the Keren Orah (Sotah 38a), quotes his older brother, the
Mishkenos Ya'akov (Orach Chaim, Teshuvah 90), who explains that
duchening remains a mitzvah d'oraisa, despite our inability to offer
actual korbanos tzibbur.

Rav Soloveitchik expanded upon thisthemein light of the berachah
of Retzei in the Shemoneh Esrel. Retzel immediately follows Shema
Koleinu, in which we ask that Hashem accept our prayers: 272 9291
1N2°50 NX 11¥121 — "and accept, with compassion and favor, our prayer."
What, then, is added by the beginning of the very next berachah, "7 72
an%°on21 PR v 1°PX - "Be favorable, Hashem, our G-d, toward
Y our people Israel and their prayer,” which seemsto be a restatement of
our previous request?

Rav Soloveitchik explained that the berachah of Retzei was recited
by the Kohanimin the Beis HaMikdash after the sprinkling of the blood
of the Korban Tamid, in order to ensure that
the korban would be accepted with favor (Mishnah Tamid 5:1). Indeed,
theterm "ritzui" is atechnical term that appears in connection with
korbanos (in the vast majority of its usage in Tanach). Examples of this
usage are, 1°¥ 1937 12 7% — "and it shall become acceptable for him, to
atone for him" (Vayikra 1:4), and, 737 82 X177 99 — "[If it shall be eaten
on the third day] it is rejected; it shall not be accepted” (19:7).

The Ba'al HaTanya (Iggeres HaTeshuvah, perek 2) explainsthat -
the passuk,>77 1% 2191 21X XPN 7127 ... WINAN DI 70 717
"Can such be thefast | choose ... Do you call thisafast and aday of
favor to Hashem?' (Yeshayah 58:5), uses the term "ritzui" in relation to
ata'anis because afast day shares this element with the offering of
korbanos. Thisisin line with the tefillah that Rav Sheshes added at the
conclusion of his Shemoneh Esrei when he observed ata'anis: "May it be
Y our will to consider my fat and blood that have been decreased asiif |
had offered them before Y ou on the mizbe'ach, and favor me" (Berachos
178). [See B'lkvei HaTzon, p. 82]

Thus, the innovation of Retzel isthat in this berachah we request
that Hashem consider our tefillos asif we had brought a korban. Itis
not only that our tefillos correspond to the korbanos, but that the tefillos
themselves are considered to be as korba- nos. The element that serves
to convert the tefillah into a korban is the berachah of Retzei.

Rav Soloveitchik explained that when one recites Retzei in his

private Shemoneh Esrel, histefillah is accepted by Hashem asif he had
brought a korban yachid (of an individual). When a shli- ach tzibbur
recites Retzei, the chazaras hashatz is then converted into a korban
tzibbur (of the community). This is because of the concept of n2°sn
T12°%7, which is distinct from T12°¥2 77°00. A M2%%2 790N iS
accomplished when each individua recites his own silent Shemoneh
Esrei at the same time as the other members of a minyan. However,
12277 n>°on is the chazaras hashatz, in which the chazan serves as the
representative of the tzibbur

to offer one tefillah on behalf of the entire tzibbur asawhole. In this
way, the chazan is comparable to a Kohen offering a korban tzibbur in
the Beis HaMikdash — one korban on behalf of the entire tzibbur.

Rav Shlomo HaK ohen (Binyan Shlomo, siman 1), Av Beis Din of
Vilnain the late 1800's and magi'ah of the Vilna Shas, adds that thisis
the intent of the tefillah, 129921 7293 11PNy 7°19% 299m — "May our
entreaty become pleasing before Y ou as an olah-offer- ing and as a
sacrifice," which we recite just prior to Birchas Kohanimon Yomim
Tovim. Absent korbanos tzibbur, we are unable to engage in Birchas
Kohanim. Thisisreally the theme of the beginning of the berachah of
Retzei as well; we re-emphasize it in 27¥n because the transformation of
our tefillos into korbanos is indispensable to Birchas Kohanim.

We can also understand the requirement for the Kohen to ascend to
the duchan (platform) during the recitation of Retzei in particular (Sotah
38b), since it isthis berachah that establishes the chazaras hashatz as a
korban tzibbur, which in turn makes it possible for the Kohen to duchen.

Thus, when the shliach tzibbur recites Retzei in the chazaras
hashatz, the communal 112°%71 0990 is transformed into a korban tzibbur.
This occurs on the level of d'oraisa, allowing for the Bir- chas Kohanim
to be d'oraisa as well, even nowadays. The Birchas Kohanim does, in
fact, take place at the conclusion of korbanos tzibbur. [The Mishkenos
Ya'akov adds that although tefillah on adaily basis may be only rabbinic
in nature (according to the Ramban), if it is atefillah with chazaras
hashatz and duchening, that tefillah would attain the status of ad'oraisa.]
Accordingly, we can well understand the necessity of the placement of
Birchas Kohanimin the midst of the chazaras hashatz. Not only isthe
duchening not a hefsek, but it isintegrally related to the chazaras
hashatz. [See Nefesh Harav, 1994 ed., pp. 121-122; Rav Schachter on
the Parsha, Parshas Shemini.]

Adapted by CSfrom

7121 naw (volume 3) by Rav Yitzchok Kossowsky (1877-1951)
Teshuvah Before Creation

Rav and ABD of lvye, Volkovysk, and Johannesburg

Seven Things Before Creation

Rosh Hashanah marks the creation of man and opens the Aseres Yemei
Teshuvah. In the Machzor we say, WX 1°% 111 T°wWyn nonn arn ar -
Thisis the day that marks the beginning of Your works, a remembrance
of thefirst day. On the day when Creation is renewed in judgment, man
is summoned to renew himself through Teshuvah. The joining of these
themes raises a fundamental question: why was Teshuvah necessary
from the very beginning?

What power does Teshuvah possess that allows it to overturn a decree
and straighten what sin has made crooked? Chazal taught, 0117 nyaw
WIPna NP1 71257 XD XTX 179 13 7AWNI 77N 37 19K 29W R12IW 2TIP IR0
mwn 2w - Seven things were created before the world: Torah,
Teshuvah, Gan Eden, Gehinnom, the Throne of Glory, the Beis
Hamikdash, and the name of Mashiach (Pesachim 54a; Nedarim 39b).
Bereishis Rabbah gives arelated list. It names the Torah and the Throne
of Glory as having been created before the world, and the Avos, Israel,
the Beis Hamikdash, and the name of Mashiach as having arisen in the
Divine thought. It then adds Teshuvah (Bereishis Rabbah 1:4). Another
Midrashic version adds Gan Eden and Gehinnom. The lists differ in
form, but each presents realities that had to precede the world because
the world could not fulfill its purpose without them.
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Torah isreadily understood. Chazal say, ®n>»71X2 9o00R X7 772 RWTIP
Xn2y X721 - Hakadosh Baruch Hu looked into the Torah and created the
world (Zohar, Terumah 161a; see Bereishis Rabbah 1:1). Torah isthe
plan of Creation. Why, however, must the other things precede the
world? More particularly, why is Teshuvah, itself a mitzvah of the Torah,
counted separately?

These things were not merely earlier in time. They express the Divine
purpose that preceded Creation. Chazal distinguish between what was
actually created and what first arose in the Divine thought, X"21w 07 w°
NIXI27? 7w oYY ann W - Some were created, and some arosein
thought to be created (Bereishis Rabbah 1:4). That which appearslast in
action isfirst in intention. The realities that preceded the world reveal the
end for which the world was brought into being.

Kayin, the First Penitent and the First Murderer

Kayin was the first sinner to discover the power of Teshuvah, and Adam
learned it from him. When Adam later met Kayin, he asked what had
become of his judgment. Kayin answered, °nawsnn 721wn nwy- |
performed Teshuvah, and my judgment was mitigated. Adam struck his
face and exclaimed, ¥71 °n>n X2 22181 729wn 5w 7m0 X7 70 - Suchisthe
power of Teshuvah, and | did not know (Bereishis Rabbah 22:13).

Adam then entered the waters of the Gichon up to his neck and fasted for
seven weeks, until his body became like a sieve. He prayed, %3 127

ANRY 7AWN WOW MMNT D3 1777 2NN IR 231 2HYn SNRUM K1 12V 203
o°aw nawn Yapn - Master of all worlds, remove my sin from me and
accept my Teshuvah, so that every generation will learn that Teshuvah
exists and that You accept those who return. Hakadosh Baruch Hu
extended His right hand, removed Adam'’s sin, and accepted his
Teshuvah (Pirkei DeRabbi Eliezer 20). Kayin thus became asign for al
baalei Teshuvah.

Kayin was also the first murderer. The Torah states, op>1 A7w2a ana2 oM
AT 1PAR 927 9K 1R - When they werein the field, Kayin rose against
Hevel his brother and killed him (Bereishis 4:8). Chazal identify three
matters over which the brothers quarreled: possession of the world, the
future site of the Beis Hamikdash, and the extra twin sister born with
Hevel. In each account, Kayin coveted what had fallen to his brother.
The first murder thus contained the three recurring causes of war: greed
for land and wealth, religious rivalry, and uncontrolled desire.

Kayin became a sign not only for penitents, but also for murderers. His
descendant Tuval-Kayin refined Kayin's craft by fashioning weapons for
killers, m1n® 11 %5 mwy? 1P YW R pnm 20w - He refined and
perfected Kayin's craft by making weapons for murderers (Rashi to
Bereishis 4:22, based on the Midrash). From Kayin's first weapon would
develop the increasingly terrible instruments of war.

The appetite for wealth and territory has no natural limit. One who has
one hundred desires two hundred, and one who has two hundred desires
four hundred (Koheles Rabbah 1:13). This hunger has repeatedly driven
rulers and nations to seize the lands and possessions of others.

Religious jealousy has likewise kindled war. The cross and the crescent
became emblems beneath which nations fought and shed blood. Each
claimed that its road alone led to Heaven, and each sought to force that
road upon others.

The holy faith of Isragl did not spread by the sword. Hakadosh Baruch
Hu gave the Torah to Israel so that the nations might merit through it,
but that merit could never be imposed by force. Truth bears witness to
itself. oW "2 k91 17 °n°2 R 071192 XY - Converts were not accepted
in the days of David or Shlomo, when conversion might have been
sought for wealth, grandeur, or political advantage (Y evamos 24b). A
sincere convert iswelcomed only after his motives have been tested and
he freely accepts the Torah even while Israel is afflicted and persecuted.
The Torah can command, X177 7°1X *3 7% 2vnn X - Do not despise an
Edomite, for heisyour brother (Devarim 23:8), becauseits path is not
conquest by the sword.

The third cause is desire. The episodes of Dinah and the pilegesh

b'Givah, along with wars recorded among the nations, show how
unrestrained passion can set entire peoples against one another. The
ancient Midrashic account of two brothers thus contains the recurring
sources of human bloodshed.

Regret and the Certainty That Teshuvah |s Possible

Y et the same Kayin who opened the path of murder also revealed the
path of Teshuvah. Rabbeinu Y onah and the Chovos Hal evavos identify
721ym nunn- regret and abandonment of sin as foundations of
Teshuvah. A person first recognizes the evil of his deed, then regretsit,
and finally leaves it behind. Before any of these steps, however, he must
believe that return is possible.

The Chovos Halevavos explains that a person must know with certainty
that Teshuvah is the remedy for rebellion and the path to healing from
corrupt deeds. Through it, he can repair his error and recover what he has
lost. Without this conviction, he may despair of Hashem's forgiveness
and never seek pardon. That despair is expressed in the words, 12°vw» 5
M1 PRI 2% 1NIR 021 11Dy wnkwm - Our transgressions and sins are
upon us, and through them we waste away; how then can we live

(Y echezkel 33:10).

Kayin's cry, Xwin "1y 7173 - ISmy sin too great to bear (Bereishis 4:13),
can be read both as confession and as a question. Chazal hear him
pleading: Y ou bear the upper worlds and the lower worlds; can Y ou not
bear my transgression? Adam had violated a single command and was
expelled from Gan Eden. Kayin initially thought that the far graver sin of
murder must place him beyond return. Y et he turned to Hashem, Who is
yws Yy 723 1Y ’w1 - forgiving iniquity and passing over transgression,
and discovered that even his judgment could be mitigated.

Adam, by contrast, initially despaired. After his sin, o7 any *2 W -
they knew that they were naked (Bereishis 3:7), which Chazal understand
to mean that they had been stripped even of their one mitzvah. When
confronted, Adam's words suggested that he had eaten and would eat
again. Only after Kayin emerged from judgment with a measure of hope
did Adam grasp the strength of Teshuvah.

From where does regret itself come? When Hashem said, o7& nwys - Let
us make man (Bereishis 1:26), Chazal explain that He consulted Heaven
and earth, or al the works of the preceding days. Man therefore contains
traits found throughout the created order. He resembles the angelsin
some ways and the animals in others (Chagigah 16a). Regret, however,
has no model elsewherein Creation. It is aunique faculty implanted in
man from the wisdom that preceded the world.

David said, >n193 >1170° MY°H A% *18Y> WK 71 DX 772X - | bless Hashem
Who counsels me; even at night my conscience instructs me (Tehillim
16:7). The sinner's unrest isitself counsel from Hashem. Y eshayahu
says, YW 11 MR 017w PR - There is no peace, says Hashem, for the
wicked (Y eshayahu 48:22). The Divine Name used in this verse teaches a
striking lesson: the fact that Hashem does not allow the wicked to feel at
peace with evil isitself an expression of mercy. Their unease can
become the beginning of return.

Hashem does not desire the death of the wicked, but that he turn from his
way and live (Y echezkel 33:11). The end of Teshuvah is therefore peace.
Chazal say, n2wn >ww? 12w ovown 9173 - Great is peace, for it was
granted to those who perform Teshuvah (Sifrel Bamidbar 42:2). If a
person repeats a sin, however, his conscience can grow dull, 22w 11"
AN 17 WY1 2 M Aay o7 - Once a person commits a sin and
repeatsit, it becomes as though permitted to him (Y oma 86b).

The Inner War and Three Levels of Teshuvah

The Masorah joins three verses through the word w1 - from his youth:
191 Y1 0787 27 ¥ % - For the inclination of man's heart is evil from
his youth (Bereishis 8:21); 1w nnbn v - a man of war from his
youth; and 1 v1n axm 1IRw - Moav has been tranquil from his youth
(Yirmiyahu 48:11; Baal HaTurim to Bereishis 8:21). The yetzer hara
begins its attack in youth, and man must therefore become awarrior in
youth. If the yetzer hara defeats him, the struggle gives way to the false
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tranquility of Moav, alife no longer disturbed by conscience.

Of the wicked it is said, 071X X121 aMn? M2gI7 PR * - For thereare no
pangs at their death, and their strength is sound (Tehillim 73:4). Chazal
explain that the wicked feel no fear or anguish over death; their heart is
as broad and untroubled as agreat hall (Shabbos 31b). Such cam is not
spiritual health. A living conscience should ache when a person has
betrayed it.

The Chovos Hal evavos describes three levels of Teshuvah. The highest
is spontaneous return, when conscience awakens before punishment.
Thisisawn "% x> 2wn ox - If you return, Israel, return to Me
(Yirmiyahu 4:1). The second comes when a person sees punishment
befall others and takes warning. The lowest begins only after suffering
reaches the sinner himself.

The Torah sets out these three levelsin the passage of return (Devarim
30:1-10), proceeding from the lowest to the highest. First, after the
blessings and curses have come upon Isragl, Jan71 9maw nR Ppox 717 2w -
Hashem your G-d will restore your captivity and have mercy upon you
(Devarim 30:3). Next, Hashem places the curses upon Israel's enemies,
YA 21N 0K TIDTT IR PRIV 9¥1 TR ¥ 79K MIRT 22 DR TPOXR /7100
19172 - Hashem your G-d will place all these curses upon your enemies
and pursuers, and you will return and listen to the voice of Hashem
(Devarim 30:7-8).

Finally comes return prompted neither by personal suffering nor by the
downfall of others, ¥yawn >3 TNIAR Y W WKRD 2107 Y VW 772w 9
TPRPR T OR 2WN 00 AT NN 1902 7207 YRR PMIXA MWD TROXR 11 903
Tws1 %321 7237 932 - Hashemwill again rejoice over you for good as He
rejoiced over your fathers, when you listen to the voice of Hashem your
G-d and observe His mitzvos and statutes written in this Torah, when
you return to Hashem your G-d with all your heart and all your soul
(Devarim 30:9-10). The Masoretic paragraph break within verse 9 marks
this highest form of return as a distinct stage.

Why Teshuvah Preceded the World

We can now understand why Teshuvah preceded Creation. The capacity
for regret did not arise from anything within the created order. It came
from the higher wisdom through which Hashem gave man away back.
Without that possibility, the world could not attain its purpose. The
things that preceded the world are therefore the conditions of its
continued existence and ultimate fulfillment.

Chazal say that a person’s evil inclination overpowers him each day and
seeksto kill him; without the help of Hakadosh Baruch Hu, he could not
prevail (Sukkah 52b). The voice of conscienceis one form of that Divine
help. It prevents a person from finding rest in evil and summons him to
return.

Tehillim places the creation of the world beside the call to return: o7v2
5am yIR P9 172° o0 - Before the mountains were born and You
brought forth earth and inhabited world; then, 121w a0 837 79 WK awn
a7X °12 - You reduce man to contrition and say, Return, children of man
(Tehillim 90:2-3). Chazal read wo1 5w 131757 7 - until the soul is
crushed. Before man ever sinned, the Divine call of Teshuvah aready
stood before the world.

The Sword of War and the Sword of Torah

Kayin isthe sign both of murderers and of penitents. We, the children of
this dreadful generation, living through the Second World War, have
seen the craft of Kayin reach a horror no earlier age imagined. Millions
have been killed, lands destroyed, and the surviving remnant driven from
place to place. We ask with the verse, 2711 93xn nx17:7 - Must the sword
devour forever (11 Shmuel 2:26).

Even before Kayin killed Hevel, Adam had seen the symbol of the
sword, 7Y 717 DX MWL N357NMT 2907 B2 XY 02737 DX 17V 130 2TPR 19w
o> - He stationed east of Gan Eden the cherubim and the flame of the
ever-turning sword to guard the way to the Tree of Life (Bereishis 3:24).
Chazal describe a sword that turns upon man and burns him from head to
foot and from foot to head. Adam asked who would rescue his children

from that flame. The sword before Gan Eden foreshadowed the warfare
that would accompany human history.

Peace societies and international agreements have repeatedly promised to
sheath the sword, only to fail. Are mankind's hopes for peace no more
than a dream? Must the earth remain one vast battleground?

Israel heard at Sinai, n¥1n &2 - You shall not murder (Shemos 20:13).
The Neviim foresaw a future in which 73nnsn wan *IRY 02 1Y 7InPoN
- the eyes of the blind will be opened and the ears of the deaf unstopped
(Yeshayahu 35:5). Then, " Rw» X2 Mam? o> nin®am 2°nk? aman inno
TR T 172’ X911 270 13 7R - They will beat their swords into
plowshares and their spears into pruning hooks; nation will not lift
sword against nation, nor will they learn war any more (Y eshayahu 2:4).
That peace will come when 0°031 0°% 03 71 DR AYT PIRA 7877 - the earth
isfilled with knowledge of Hashem as water covers the sea (Y eshayahu
11:9). The Torah's ways are 207w °n12°n1 731 o¥1 %377 777 - ways of
pleasantness, and all its paths are peace (Mishlei 3:17). The answer to
Adam's fear is therefore 7710 291 - the sword of Torah. Unlike the sword
of Kayin, the sword of Torah conquers violence itself and prepares the
world for peace.

The Cherubim and the Purity of Man

The o°2775 - cherubim appear again above the Aron. Chazal explain the
name keruv as &2 - like a child, because in Bavel a child was called
ravya (Sukkah 5b). One face was mature and one childlike, *5X1 2727 "oX
v - a great face and a small face. The Torah says, *w15 022737 v
IR 9R WK 0o 77vnb 0°013 - The cherubim shall spread their wings
upward, with their faces toward one another (Shemos 25:20). From
between them the Divine voice emerged.

When Israel came for the regel, the curtain was rolled back and the
people were shown the cherubim embracing. They were told, 25n2r 1R
i 219 - See how beloved you are before Hashem (Yoma 54a). The
child's face signifies man's original purity, 7MW 7RI DR D°PRT WY
o°21 mMawn w2 - G-d made man upright, but they sought many
calculations (Koheles 7:29).

The blessing states, JnX¥2 70X 71721 822 7R 702 - Blessed are you
when you enter and blessed are you when you depart (Devarim 28:6).
Chazal interpret this as a blessing that a person’s departure from the
world should resemble his arrival: just as he entered without sin, so
should he leave without sin (Bava Metzia 107a). The two cherubim thus
portray the innocent child and the mature person who has preserved, or
recovered, that original purity.

One verse says that the cherubim faced one another, while another says
that they faced the Temple. Chazal resolve the contradiction: when Israel
does Hashem's will, the cherubim face one another; when Israel does not,
they turn away (Bava Basra 994). The mature face remains joined to the
childlike face only when a person remains faithful to the purity of his
beginning.

Man alone walks upright and possesses understanding. His stature urges
him to lift his eyes, 728 X712 °n W1 02°2°Y 017 W - Lift your eyes
heavenward and see Who created these (Y eshayahu 40:26). The upward-
spread wings symbolize aspiration. Y et the cherubim stand over the
Aron, because only Torah can preserve man's uprightness and purity.
The voice that directs him comes from between the cherubim and above
the Torah.

The cherubim at Gan Eden therefore do more than bar the road. Together
with the turning sword, they reveal the two paths before humanity: the
path of Torah and the path of violence. Adam was shown the generations
that would follow him. Torah is the remedy prepared before the wound,
the force capable of transforming aworld of war into aworld of life.

The Torah begins, 2°p) &2 n*wx11 - In the beginning G-d created
(Bereishis 1:1), and Chazal teach that 7110 Xo% n*wR X - reishisrefers
to Torah. The world was created for Torah. Kayin, too, received asign.
The Tikkunei Zohar states, 12 q0n Y MR MR PP? ‘71 aw™ - Hashem placed a
sign for Kayin; He gave him the letter vav (Tikkunei Zohar 118b). The
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letter vav, whose numerical value is six, points to the Torah given on the
sixth of Sivan.

Chazal say that Hakadosh Baruch Hu made a condition with Creation,
17721 9702 DO IR XY ORI 2OM1PNN aNK TNT DR 2°72p0n YRS oX - |If
Israel acceptsthe Torah, you will endure; if not, | will return you to
emptiness and void (Shabbos 88a). Creation remained suspended until
the sixth day of Sivan. The sign given to Kayin therefore pointed toward
the Torah that can bring sin to an end, as Daniel says, ani?1 ywoi 8937
oy PTX X°3791 XL - to restrain transgression, end sin, and bring
everlasting righteousness (Daniel 9:24).

The Avos and Israel likewise preceded the world in the Divine thought.
02°N2RY YW1 TR AW DX 1AW 2NK 71 N8 - Because of Hashem's
love for you and because He kept the oath He swore to your fathers
(Devarim 7:8). Rashi explains that the world was created for the Torah,
which is called reishis, and for Israel, who are called reishis (Rashi to
Bereishis 1:1).

Gan Eden, Gehinnom, and the Wall Between Them

Koheles Rabbah applies the verse 2°pox71 7wy 71 nay® 71 nx oi- G-d
made this corresponding to that (Koheles 7:14) to Gan Eden and
Gehinnom. How far apart are they? One view says a handbreadth; Rabbi
Y ochanan says awall; and the Sages say they are equal and look into one
another, 171 1 MXXA VW 21D MW 37°nw - They are equal, so that each
may look into the other (Koheles Rabbah 7:14).

Usually Gan Eden and Gehinnom refer to reward and punishment after
death. Rabban Y ochanan ben Zakkai wept before his death because two
roads lay before him, one leading to Gan Eden and the other to
Gehinnom, and he did not know on which he would be led (Berachos
28b). Chazal likewise say, 2°vw1? 0177°3 °p>737 17 13 - Gan Eden is for
the righteous and Gehinnom for the wicked (Eruvin 19a).

Y et Chazal also use these names for conditions within thisworld. Rava
warned scholars who learned Torah without proper inward commitment
not to inherit two Gehinnoms, suffering in this world without acquiring
lifein the next (Y oma 72b). By contrast, the Avos tasted a measure of the
World to Come during their lives (Bava Basra 16b). Y aakov entered with
the fragrance of Gan Eden, while Esav entered with Gehinnom. Y aakov's
way was peace. Even when angered by Lavan, 1222 277 2py°% an -
Yaakov became angry and contended with Lavan (Bereishis 31:36), the
Midrash observes that his contention consisted of conciliatory words, not
blows (Bereishis Rabbah 74:10). Esav, by contrast, lived by the sword.
The Midrash therefore also speaks of the Gan Eden and Gehinnom that
human beings create on earth. The path of Torah and peace can make the
world a garden; the path of Kayin and the sword can turn it into hell.
Hashem placed both before man and commanded, a°°n2 nn21 - Choose
life (Devarim 30:19). Rashi compares this to a father who points out the
best portion to his son and tells him to choose it.

Only one tefach, the width of a human hand, separates the two. The
choice is expressed through human action. Another opinion saysthat a
single wall stands between them. Walls separate brother from brother,
nation from nation, rich from poor, ruler from subject, and oppressor
from oppressed. The desire to rule erects these barriers, D787 VW WK Ny
12 ¥1% 07X2 - the time when one man rules another to his harm (Koheles
8:9).

The Navi cries, 1°rRa WK 7321 177 1812 7R 27K K177 11937 70K 2R K197 -
Have we not all one Father; did not one G-d create us; why then do we
betray one another (Malachi 2:10). If humanity heard that voice, its
walls could fall and brotherhood could replace rivalry.

Sedom was overturned in anger, 101721 19X 77 7197 WK - which Hashem
overturned in Hisanger and wrath (Devarim 29:22), because 270 "W
781 772 o°Xvm o°y1 - the people of Sedom wer e exceedingly wicked and
sinful toward Hashem (Bereishis 13:13). Hashem said, *> 71w 070 npyt
TX7 17723 °3 anRum 721 - The outery of Sedom and Amorah is great, and
their sinis exceedingly heavy (Bereishis 18:20).

Yechezkel identifies the social root of that evil, vpwa MW on% NYaw NRA

APOT R 1PARY 21 T PN1a 0 7o - Pride, fullness of bread, and
tranquil ease were hers and her daughters, yet she did not strengthen
the hand of the poor and needy (Y echezkel 16:49). Sedom was wedlthy,
but its people wanted no travelers and resolved, 1°m12n 317 DX MOW1 -
Let us cause travelers to disappear from among us. Hakadosh Baruch
Hu answered that He would cause them to be forgotten.

In our own days, nations have closed their gates to Jews fleeing
destruction. Walls have risen between rich and poor, the sated and
hungry, rulers and ruled. One nation's attempt to create a paradise for
itself by excluding and subjugating others has helped create Gehinnom
for the world.

The opinion that Gan Eden and Gehinnom are equa and gaze into one
another describes peoples who live side by side while jealousy burns
between them. Proximity without fellowship becomesrivalry. Envy
destroys the peace of life until the garden itself becomes hell.

These are the Gan Eden and Gehinnom that had to precede the world,
because man had to be shown both roads from the beginning. The Torah
places before him y2i1 nx1 N N 2107 XY 2°nn X - life and good,
death and evil (Devarim 30:15). The cherubim point toward life; the
turning sword points toward desth.

The variant lists of what preceded Creation can now be read as different
arrangements of the same underlying ideas. One version names Torah,
with the Avos and Israel, who receive and embody it, included within its
purpose. Another names the Avos and | srael, while Gan Eden and
Gehinnom are contained within the Torah's choice between life and
death. In each version, the Midrash identifies the foundations established
before the world so that it could reach its intended end.

The Choice That Preceded Creation

The world thus stands between two images:. the cherubim and the turning
sword. The sword is the inheritance of Kayin, the path of jealousy,
conquest, and destruction. The cherubim stand above the Aron, their
wings raised heavenward and their faces turned toward one another.
They represent the world as it was meant to be, with man preserving the
purity of his beginning and Torah directing his strength toward peace.
Only atefach, the measure of a human hand, separates Gan Eden from
Gehinnom. The same hand can grasp a sword or perform amitzvah; it
can build awall between one person and another or help bring that wall
down. Yet man is not |eft to struggle alone. Before the world was
created, Hashem prepared both the Torah that reveal s the path of life and
Teshuvah that allows one who has strayed to return to it.

Rosh Hashanah brings us back to that first purpose. 7°wyn nonn ara a7
WX a7 M7 - Thisis the day that marks the beginning of Your works,
a remembrance of the first day. The day recalls not only the beginning of
the world, but also the Divine purpose and mercy that preceded it. Before
man could sin, Hashem prepared Teshuvah. Before the sword could
dominate history, He gave the Torah that points toward life.

Kayin'ssign istherefore asign for every generation. The first murderer
became the first to teach that even deliberate sin need not place a person
beyond return. On Rosh Hashanah, as we stand before judgment, that
lesson brings both hope and obligation. Teshuvah is possible, and
therefore man must not surrender to despair or make peace with evil. The
road back was prepared before the world itself, and Hashem still callsto
every person, 0>n2 nn21 - Choose life.

TESHUVA: A MITZVAH OR A GIFT?

Chaim Ozer Shulman

A threshold issue regarding Teshuvais whether the Torah imposes an
obligatory mitzvah to do Teshuva, or whether Teshuvais primarily a gift
from Hashem for a person who sinned and wants to be absolved of the
sin and obtain atonement. The Ramban clearly takes the first approach.
The Rambam, however, appears to take a different approach, though his
language in different places requires careful analysis.



The Ramban: A Mitzvah of Teshuvah — Mz mixn Tpb8 77 70 nawn
1 My ums

The most direct source for Teshuva as an obligatory mitzvah isthe
Ramban (1194-1270) on Parshas Nitzavim. The Torah says 717y pagh
1772 nvnwn PR — and you shall return to Hashem your G-d and listen to
His voice (Nitzavim 30:2), and later says 21’7 T2 IR WX DRI 787 %D
X7 P KDY Jan ®07 nR991 RY — for this mitzvah that | command you
today is not hidden from you and is not distant (Nitzavim 30:11). The
Ramban explains that the phrase "this mitzvah" refers specifically to
Teshuva. He writes n12137 721wni Yy nxt mxni — this commandment
refers to the Teshuva mentioned above and then adds 7°po% "7 7y nawn

19 Mwy? MR Mxew 7x¥n — and you shall return to Hashemyour G-disa
mitzvah by which He commands us to do so (Ramban Al Hatorah
Nitzavim 30:11). On this reading, Teshuvaitself is an obligatory mitzvah
to return to Hashem.

The Ramban also explains 10wy 732921 792 — in your mouth and in
your heart to do it (Nitzavim 30:14), as referring to both verbal
confession and inner return. He writes 277°52 oMK 1 DR 1Y DR ITNW
"7 9% 0272 12w — that they will confess their sin and the sin of their
fathers with their mouth and return in their heart to Hashem (Ramban
Nitzavim 30:11). Thus, for the Ramban, Vidui isincluded within the
mitzvah of Teshuvaitself.

Rabbeinu Yonah. Rabbeinu Y onah (c. 1200-1263) in Shaarei Teshuvah
also speaks of Teshuva as an obligation. He writes 11323 72wni 9y 17A77
712 Mnpn — we were commanded on Teshuva in several placesin the
Torah (Shaarel Teshuvah 1:1). Thisis essentially the same approach as
the Ramban.

The Rambam: A Mitzvah of Vidui — 2977 IR0 292 72920 qwysws
m7nT»

The formulation of the Rambam (1138-1204) is more complex. In
Hilchos Teshuvah 1:1, he writes aR 7wyn X 12 7wy 12 77N2w MR 73
MTINAY 27 WO W™ TN TWPW 7AW PANTIA P 177 DR 9V 07X 12y
X7 112 9pn v1v% — all the mitzvos of the Torah whether positive or
negative, if a person violated one of them whether intentionally or
inadvertently, when one does Teshuva and returns from his sin, oneis
obligated to confess before the blessed G-d (Rambam Hilchos Teshuvah
1:1). He then concludes mwy mx» 71 171 — this Vidui is a positive mitzvah
(Rambam Hilchos Teshuvah 1:1). The crucial phrase is 72Wwn qwywd
mMTINAR 20 WwAn 2w, The Rambam does not write that there is a
mitzvas aseh to do Teshuva. He writes that when one does Teshuva, one
must confess. This sounds asif the mitzvah counted by the Rambam is
Vidui.

In Sefer HaMitzvos, Aseh 73, the Rambam writes 5y mTIng? mxw X0
T2WNT QY aMIR VAR PR 197 1IRLAY 2°RLAT NN — we are commanded
to confess the transgressions and sins that we sinned before G-d and to
say them together with Teshuva. The commanded act is M7InA? — to
confess, but the confession is not detached from Teshuva. It must be av
n2wni — together with Teshuva (Rambam Sefer HaMitzvos Aseh 73).
The Rambam also writes that 7wy mMxn 970K 20PN 2721747 MY PR 93
19y mmina? 12n — all kinds of sins, great and small, and even failures
of positive commandments, require confession (Rambam Sefer
HaMitzvos Aseh 73). The Chinuch also states in Mitvah 364 that nixn
0¥ DMINIW DY URLAY DOXRLAT 92 5V oW 0199 MTING? IM0RIW ROAT 9V
- We are commanded to confess before G-d our sins that we have sinned,
at such time that we feel remorse for them.

A Major Approach to the Rambam: Teshuvah Is Not the Counted
Mitzvah

The Minchas Chinuch (R' Y osef Babad (1801-1874)) takes the
Rambam's conditional language literally. He writes 1°X7 17272 X121

WY ME MWYY X3 OX P71 72WN WY SWY MR 2D RYT AwY M¥n 52wni
o2 amInw — itis clear from hiswords that Teshuva is not a positive
mitzvah, for he did not write that there is a positive mitzvah to do
Teshuva, but only that if one comes to do the mitzvah one should confess

with his mouth. He then states RX?w 77 2y 992 w1y 12 1R 720WN AWy K2 OX
12vw 7772y 9y P aawn nwy — if one did not do Teshuva, one has no
punishment at all for not doing Teshuva, but only for the aveirah one
committed (Minchas Chinuch Mitzvah 364 sec. 1). The punishment
remains for the original sin; what is absent is an additional punishment
for violating a separate mitzvas aseh of Teshuva.

On this approach, Vidui is the Torah-defined form of Teshuva and
kapparah. The Torah says in Parshas Naso wy qw& ankon nx 17inm — and
they shall confess the sin that they committed (Bamidbar 5:7). According
to the Minchas Chinuch, this does not mean that the sinner is
automatically obligated to enter the process of Teshuva as a new
mitzvah. It means that once one wants or needs to do Teshuva and obtain
kapparah, the Torah commands that Teshuva be done through Vidui.
The Meshech Chochmah (Rav Meir Simcha of Dvinsk (1843-1926))
gives the conceptual reason why the Rambam may not learn like the
Ramban. He asks mxni X922 X273 79 R0 K91 190072 200w M¥A? AW PR
nwa MEn By Mavs 93 1w axn — how can it be considered a mitzvah
that one return from his folly and no longer sin, since even without this
mitzvah heis already commanded not to violate the mitzvos of Hashem
(Meshech Chochmah Vayeilech 31:17). After one sinned, the original
command not to sin remains. Therefore, the Torah does not need a new
command simply to tell him not to continue violating the old command.
The separate post-sin mitzvah is Vidui. As the Meshech Chochmah
writes, MTING? M¥A WO DX 2N Xon a’w — if one sinned and leaves his
sin, there is a mitzvah to confess (Meshech Chochmah Vayeilech 31:17).
The Yismach Moshe (Rav Moshe Teitelbaum of Ujhel (1759-1841))
makes asimilar point. Since the essence of Teshuvaisregret, itis
difficult to command regret itself. If the person already regrets the sin,
the command is unnecessary; if he does not regret it, he remainsin
rebellion. Nor is a separate command needed merely to stop sinning,
since he is already commanded not to sin. The special command is that
once the person regrets and is no longer rebelling, 792 770 — he should
confess verbally (Yismach Moshe, Parshas Naso, s.v. anXun nx 1710m).
Why Teshuvah Is Still Crucial

This does not mean that, according to this reading of the Rambam, a
person can safely ignore Teshuva. A sin creates guilt, distance, and
liability. If the person does not do Teshuva, the sin remains unresolved.
The Rambam himself writes >73 PRunn 153 M1 72WN MWY? DR 270>
X277 07w 1% 71V 73 72WwN HYa XM nnw — a person should strive to
do Teshuva and shake his hands free of his sins so that he dies as a baal
Teshuva and merits the life of the World to Come (Rambam Hilchos
Teshuvah 7:1), and 7 1Xvn 2w 73°07 — therefore one should return
from his sinsimmediately (Hilchos Teshuvah 7:2). Thus, even if Teshuva
is not separately counted, the Rambam treats it as an urgent spiritual
necessity: the means of repairing the sin and beginning the process of
kapparah.

Rav Yitzchak Blazer, Reb Itzele Peterburger (1837-1907) in Kochvei
Ohr, goes one step further. Rabbeinu Yonah writes 215 80 R

o1 932 W TR 1YY 7250 1nRvnn — when he delays returning from his sin,
his punishment becomes very heavy upon him each day, because 017m
n2wn;i X — the escape is Teshuva (Shaarei Teshuvah 1:2). Rav
Yitzchak Blazer in 7% *2215 applies this to the Rambam's beinoni in
Hilchos Teshuvah 3:3. Even if failureto do Teshuvais not a separate sin
according to the Rambam as understood by the Minchas Chinuch, once
Teshuvais available and the sinner refuses to use it, the failure to repair
increases the severity of the sin. On Y om Kippur, he writes, failure to do
Teshuva is PRUM 93 HY A0 TIRM R 7173 W — @ very great and awesome
sin added to all his sins (Kochvel Ohr siman 5).

The Rambam's nan1> and the Kiryas Sefer

The strongest textual challenge to the Minchas Chinuch is the Rambam's
Mo, heading, to Hilchos Teshuvah. The heading reads mxn 721wn Mo
TTINY 779197 VAR R W XM nnk wy — Hilchos Teshuvah contains
one positive mitzvah, namely that the sinner return from his sin before
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Hashem and confess (Rambam heading to Hilchos Teshuvah). This
sounds much like the Ramban, because the mitzvah is not described as
Vidui aone.

The Kiryas Sefer, written by the Rav Moshe Trani, the Mabit (c. 1500-
1580) , reads the heading at face value. He writes 7nX mx» "17m 721wn7
®°11 — Teshuva and Vidui are one mitzvah (Kiryas Sefer Hilchos
Teshuvah perek 1 mitzvah 16). He explains °» >3 721wn %72 71 PRY

1792 P D210 RITINRVAD 2IWH 1292 11 10K 77w — there is no Vidui
without Teshuva, because one who confesses but does not resolvein his
heart to return from his sin is like one who immerses while holding a
sheretz (Kiryas Sefer Hilchos Teshuvah perek 1 mitzvah 16). At the
same time, 723wn;i7 3 X137 17 — Vidui is the completion of Teshuva
(Kiryas Sefer Hilchos Teshuvah perek 1 mitzvah 16).

Those who learn in the Rambam that Vidui is the mitzvah and not
Teshuva might explain the heading as the n730n — overall framework of
the mitzvah: the mitzvah concerns a sinner returning from his sin before
Hashem, and the Torah-required form of that returnis Vidui. But the
operative halachic definition appears in Hilchos Teshuvah 1:1: nwyw>
mMTINA% 220 Wonn 2w 7wn and especially qwy ngn 77 7.

A second possible answer is suggested by Rav Y osef Dov Soloveitchik
(1903-1993) in Al HaTeshuvah, in his discussion of ™17 5w 2. Rav
Soloveitchik explains that according to the Rambam, the mx»i awyn is
Vidui, while the mxni 0vp is Teshuva. Thus, Hilchos Teshuvah 1:1
identifies the mitzvah act, MTNAY 21 oM 2w 72w 7wy wd. The
nam> describes the broader fulfillment of the mitzvah: v X0 2w w
3701 771 2399, On this approach, Vidui is the act through which Teshuva is
fulfilled before Hashem. On a different reading, both the mxnn nwyn and
the mx»a ovp are Vidui, while Teshuva is the necessary setting or
condition for that Vidui.

IsVidui Optional Once One Does Teshuvah?

The Minchas Chinuch appears to go a step further and suggest that even
when oneis attempting Teshuva, Vidui remains optional in the sense that
the person has not violated a separate chiyuv by failing to confess,
though the Teshuva will presumably fail. He writes 5¥ 7 m2wn 7wy’ ox
m7na> 72 XN — if one does Teshuva it must be in this form, namely to
confess, and 5y 7wWy> MWL 7877 OX 72WNT 720D FINAT PO NI T8N AUK
721 72 XN — it is not an obligatory mitzvah; rather, the Torah wrote that
Teshuva, if one wants to do it, must be done in this form (Minchas
Chinuch Mitzvah 364 sec. 1).

Rav Shlomo Y osef Zevin (1888-1978), in HaM oadim BaHalachah,
strongly objects to this further chidush. He cites the Rambam's language
in Sefer HaMitzvos, Ronmw v 92 v X 7211 — an obligation upon the
sinner for every sin that one sinned, and describes the Minchas Chinuch's
position as ny771 ¥ 7apnn *n2a — difficult to accept (HaMoadim
BaHalachah, Yom Kippur ch. 1). This does not necessarily mean that
Rav Zevin holds Teshuvaiitself is a separate mitzvah chiyuvislike the
Ramban. His point is narrower: once one has sinned, Vidui itself isareal
obligation, not merely an optional procedure.

Yom Kippur asa Separate Obligation

Y om Kippur may be different even according to the Minchas Chinuch's
reading of the Rambam. In Hilchos Teshuvah 2:7, the Rambam writes 2
79799 DR AP0Y A TR RIT 222791 T 937 52w 1At R N9 an
0°M9°377 012 MTINA?Y 72Wwn MWy 937 02271 — Yom Kippur is the time of
Teshuva for all, for the individual and the community, and it isthe
culmination of pardon and forgiveness for Israel; therefore everyoneis
obligated to do Teshuva and confess on Yom Kippur (Rambam Hilchos
Teshuvah 2:7). Here the Rambam does not use the conditional language
of mawn nwy*ws. He writes 377 021 — everyone is obligated. That
sounds like a day-specific obligation of Y om Kippur.

The source and character of this' Y om Kippur obligation reguire some
care. Rabbeinu Y onah explicitly derives a special Biblical mitzvah of
Teshuva on Yom Kippur from the Torah's description of the day: 212
177700 '3 197 02°NRLA 21 DONR 1YY 0°9Y 792 71 — for on this day He

shall atone for you to purify you fromall your sins; before Hashem you
shall become pure (Vayikra 16:30). He writes °v7% 7707 12 7wy nXm
19700 17 9199 D3P NRVA 297 MARIW DI 012 AW NI M IR DTN —
thereisa Biblical positive mitzvah for a person to awaken his spirit and
return in Teshuva on Yom Kippur, as the verse says, fromall your sins,
before Hashem, you shall become pure (Shaarei Teshuvah 2:14). The
Rambam does not cite 11770n 77 °197 as the source of Hilchos Teshuvah
2:7. Hisformulation neverthel ess fits the same structure: because Y om
Kippur is 37 m2wn a1 — the time of Teshuva for all and am°%01 77nn vp
5Xw°2 — the culmination of pardon and forgiveness for Isradl, the day
itself requires Teshuvaand Vidui as part of its avodah of kapparah and
taharah.

Mitzvah and Gift Are Not Opposites

Thereis, however, a deeper sense in which Teshuvaremains a gift even
according to the Ramban. My great-grandfather, Rav Yitzchok
Kossowsky (1877-1951) in Shabbos uMoed, explains that if an aveirah
itself creates spiritual damage, regret after the act should no more erase
that damage than regret can undo the effects of poison aready
consumed. The very possibility of Teshuvais therefore an expression of
Hashem's extraordinary mercy, a power of repair beyond the ordinary
order. In the language of Chazal, Hakadosh Baruch Hu answers the
sinner 17 1950 72wn 7wy — let him do Teshuva and gain atonement.
Thus, the alternativesin the title are not really opposites: according to
the Ramban, Teshuvaisindeed a mitzvah, but the fact that Hashem
alowsit to erase the imprint of the past isitself one of His greatest gifts.
Conclusion

The disagreement is not whether Teshuvais necessary. All agree that
without Teshuvathe sin remains unrectified and the future has not yet
been changed. The question is whether the Torah counts entering the
Teshuva process as a separate mitzvah, as the Ramban and Rabbeinu

Y onah hold, or whether, according to the Rambam as understood by the
Minchas Chinuch, Meshech Chochmah, and Yismach Moshe, the
counted post-sin mitzvah is Vidui, the Torah-required expression of
Teshuvawhen the sinner seeks repair and kapparah. The Kiryas Sefer
reads the Rambam more broadly, as one integrated mitzvah of Teshuva
and Vidui.

With Rosh Hashanah upon us, the practical lesson is therefore sharper.
Whether Teshuvaisitself the counted mitzvah or the indispensable
setting for Vidui, Hashem has given us a path to repair what was done
and redirect what comes next. The obligation and the gift point in the
same direction: back toward Hashem.

Adapted by CS from

Michtav M eEliyahu v2 by Rav Eliyahu Dessler (1892-1953)
Malchuyos, Zichronos, and Shofaros

The three central brachos of Rosh Hashanah Mussaf - Malchuyos,
Zichronos, and Shofaros - form a single unit. Indeed, the halachah treats
them as an integrated unit: the brachos are mutually indispensable, and
their order is significant (Shulchan Aruch, Orach Chaim 593:1; Mishnah
Berurah 593:5). Chazal give the inner structure of that unit: 7"2p R
M7 22°5Y 13°HnNW 73 N1P3%7 MDY NIINIT NP9 MW WRI *107 1R
993 P 7Y 2197 01137 79w 275 - Hakadosh Baruch Hu said:
Recite before Me on Rosh Hashanah Malchuyos, Zichronos, and
Shofaros. Malchuyos, so that you make Me King over you; Zichronos, so
that your remembrance rise before Me for good; and through what,
through the shofar (Rosh Hashanah 16a; see also the Mussaf structurein
Rosh Hashanah 32a-32b).

These are not three disconnected themes. They describe one movement
of the soul. Malchuyos asks what it means truly to accept Hashem as
King. Zichronos asks what it means for the Akeidah and the deeds of
earlier generations to stand before Hashem together with us. Shofarosis
the power that awakens that remembrance and carries the avodah to its



deepest point: our own mesirus nefesh and our acceptance of Hashem's
din out of love.

Malchuyos - From Submission to Unity

The Gemararecords a dispute over which pesukim may be counted
among the verses of Malchuyos. Regarding 7R ' 1p%X 17 9RWw ynw -
Hear O Israel, Hashemis our G-d, Hashemis One (Devarim 6:4), R’
Yos saysthat it isapasuk of Malchus, while R' Y ehudah saysthat it is
not. They disagree similarly regarding ®17 7 °3 7225 9% nawm ovia nym™
TW PR DDA IR 201 Yynn oonwa o°pora - You shall know today and take
it to heart that Hashemis G-d in the heavens above and on the earth
below, thereis no other (Devarim 4:39), and X177 °3 n¥72 NXA7 INR
17257 TW PR 2°P9R:T - You were shown in order to know that Hashemis
G-d, there is none besides Him (Devarim 4:35) (Rosh Hashanah 32b).
[CS: Rav Yitzchok Hutner notes that the dispute between R' Yos and R’
Yehuda regarding 9X7Ww> ynw is particularly striking because Shema is
itself the classic expression of kabbalas ol Malchus Shamayim. How,
then, can R' Y ehudah maintain that it is not a pasuk of Malchuyos? Rav
Hutner points to this difficulty in Pachad Yitzchak and distinguishes
between two concepts that can easily be confused: kabbalas hamal chus,
accepting the authority of the King, and hamlachah v'hachtarah, actively
crowning Him as King. Shema unquestionably accomplishesthe first. R'
Y ehudah can nevertheless maintain that the special Malchuyos of Rosh
Hashanah requires the second. Rav Hutner accordingly reads °19% 17nx
02°%Y M2%Hnnw 373 N7 - Recite Malchuyos before Me so that you will
crown Me King over you - quite literally: the recitation is to become an
act of coronation, not merely an acknowledgment of authority (Pachad
Yitzchak, Rosh Hashanah, Maamar 24). Rav Dessler approaches the
same dispute from a different direction, focusing on what this coronation
must accomplish within the human heart.]

The disagreement reveals two very subtle forms of Malchus, and with
them two paths in the avodah of Rosh Hashanah.

Thereisfirst mora shel Malchus, awe of the King. Even this can operate
on more than one level. A person may fear the King enough to push
aside the fulfillment of his desires, while the desires themselves remain
hidden and alive within his heart. He still wants what he wants, but he
restrains himself because he accepts the authority of the King. The desire
has been suppressed, not uprooted.

There is adeeper form of that same awe. The awareness of the King's
authority can become so absolute that the heart no longer experiences
fulfillment of the forbidden desire as areal possibility. Once the heart
feels that the desired act is simply unavailable, the desire itself can fade
and disappear. Rav Desser compares this to the |bn Ezra's explanation of
Tarn X2 - You shall not covet (Shemos 20:14). A commoner does not
ordinarily covet the king's daughter, because in hisinner world marrying
her is not a possibility. In the same way, sufficiently powerful awareness
of Hashem's Kingship can remove a forbidden desire from the realm of
possibility until the desire itself is extinguished.

Y et this remains an avodah whose defining qualities are kefiyah atzmis
and kabbalas ol: self-compulsion and acceptance of the yoke. The
starting point is still that | possess awill of my own, and | bring it under
the rule of the King.

Thereis, however, astill higher form of crowning Hashem: hamlachas
hamelech b'ahavah, accepting His Kingship through love. Here the heart
does not experience Hashem's will as an external force compelling it to
surrender. Rather, its deepest desireisitself to fulfill the will of the King.
Other desires lose their significance because they are overwhelmed by a
greater desire, the desire to do Hashem's will. Thisisthe level of achdus
V'ahavah, unity and love.

This is the depth of 03y *113*7nnw >73 N1*3%» - Malchuyos, so that you
make Me King over you. Complete Mal chus means that no independent
desire remains in the heart apart from the longing to fulfill Hashem's will
with love.

This also explains why the climax of the pesukim of Malchuyosis ynw
TR 7PYR 11 9RW - Hear O Israel, Hashemis our G-d, Hashemis
One. The Shemais not merely another declaration that Hashem
possesses sovereign power. It expresses achdus gemurah, complete
unity. Any separation, even the finest trace of an independent desire
existing only in thought, is already a blemish in that unity. If aprivate
will remains standing apart from Hashem's will, then His Kingship has
not yet penetrated the whole heart.

Rav Dessler understands R' Y ehudah's position as emphasizing the
subjugation of our will through a vivid awareness of the awe of
Hashem's Kingship. He understands R' Y osi's position, which is accepted
in halachah, as pointing toward a still higher Mal chus toward which we
should aspire is hisbatlus before Hashem's unity through love. The goal
is not merely to conquer a competing will, but ultimately to cease
experiencing ourselves as possessing awill independent of His.

The Shofar of Malchuyos

Chazal continue: >15% 0311727 799w 75 M7 02°%Y N2°HANw >73 NP7
19Ww1 A1 7w’ - Malchuyos, so that you make Me King over you;
Zichronos, so that your remembrance rise before Me for good; and
through what, through the shofar. The shofar therefore serves each part
of the day's avodah. What is the shofar of Mal chuyos?

Its task isto awaken an overwhelming perception of Hashem's Kingship.
Through the sound of the shofar, a person isto picture the majesty of the
King until no point remains within the heart to which the yetzer hara can
attach itself and turn him aside. Thisis the inner meaning of irbuv
hasatan, the confounding of the Satan, of which the Gemara says that his
words become stopped (Rosh Hashanah 16b). The Satan's prosecution is
not merely an accusation made somewhere outside us. Itsinner
counterpart is the very seduction of the yetzer hara within the heart. If
that foothold disappears, the prosecution loses its basis.

Here Rav Desdler insists that the standard is extraordinarily fine, k'chut
hasa'arah, literally asthin as ahair. The Gemarateaches that a cow's
horn may not be used for shofar because it evokes the sin of the Golden
Calf, and 71°10 w1 2°vP PR - & prosecutor cannot become a defender
(Rosh Hashanah 264).

At first this seems difficult. Would a person who hears a cow's horn
actually begin thinking about the Chet HaEgel and then be drawn toward
sin? Rav Dessler answers that the danger does not need to reach
conscious thought. Because the cow is the mother of the calf, the faintest
association can be registered deep within the heart. Through that almost
imperceptible suggestion, the yetzer hara can gain an opening.

Chazal do not describe this merely as aremote possibility. They state
categorically 71710 qwy1 MXVR X - a prosecutor cannot become a
defender. Beneath the threshold of conscious awareness, every subtle
hint can be absorbed. Even mashehu min hamashehu, the slightest trace
of an association, can implant a corresponding trace of temptation.

That iswhy the cow's horn is disqualified. The problemis not simply
that the ceremony should avoid an embarrassing reminder of an ancient
sin. Complete Malchus requires yichud, an inner unity in which no point
of resistance to Hashem'swill remains. If even the finest subconscious
suggestion can provide the yetzer hara with afoothold, then even that
infinitesimal division compromises the completeness of Hashem's
Kingship.

We generally measure avodah by conscious choice: Did | obey Hashem?
Did | overcome the temptation? Rav Dessler is describing something
deeper. The aspiration of Mal chuyos reaches beneath behavior and even
beneath conscious thought, into the hidden movements of the heart. The
shofar must proclaim Hashem's Kingship so completely that even there
no rival attachment remains.

Zichronos - When the Past Becomes Present

There are several levels of memory. A person may simply remember
something. Something may be deeply engraved in his memory. But there
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isastill higher form of remembering: the event may be so vivid that it is
asthough it were alive and taking place before him now.

Hashem's zechirah must be understood in this highest sense. Rav Dessler
is not describing Divine memory as the retrieval of something that might
have been forgotten. Rather, he describes the person and his deeds as
standing before Hashem without the temporal distance that characterizes
human memory. Zikaron means that the person and his deeds stand
before Hashem as aliving present reality.

This idea is reflected in the Rosh Hashanah davening: 7197 11%°71 93 107
X2 - The remembrance of every created being comes before You.
Everything comes lifanecha, before Y ou, now. The same idea appears
when we invoke the Akeidah: 77°py 77157 7% n - And may the Akeidah
appear before You. It is as though Avraham Avinu stands before Hashem
at this moment and binds his son.

Rav Desdler takes the idea further: al generations and all their deeds
stand before Hashem in one encompassing view. Nnx 77°p02 2701 0215 -
all are surveyed in a single glance. In this sense, the deeds performed
from the six days of Creation onward stand together before Him as one
present reality.

That meansthat |, too, stand there. | stand before Hashem with my sins
at the very sametime, as it were, that the holy Avos stand before Him
sanctifying His Name through mesirus nefesh. Their Kiddush Hashem
and my conduct are present in the same spiritual scene.

This makes the invocation of zechus avos and zechus haAkeidah far
more demanding than we usually imagine. We naturally assume that the
presence of Avraham and Yitzchak can only help us. But istheir
presence necessarily amerit for me? If, in the very same maamad, the
Avos sanctify Hashem's Name through complete mesirus nefesh whilel,
chas v'shalom, do the opposite, then their greatness may make my failure
more conspicuous rather than less.

Rav Desdler illustrates this with Lot. Lot was afraid of remaining in
Avraham's vicinity because he knew that next to Avraham his own
deficiencies would become much more visible. Greatness creates a
standard of comparison. A flaw that may not appear so glaring el sewhere
becomes painfully evident when placed beside Avraham Avinu. 791 7
IR 1R - and what can we answer after him?

The Akeidah therefore does not automatically become our merit merely
because we descend from Avraham Avinu. For zechus haAkeidah to join
with us, the Akeidah must first be remembered by usin Rav Dessler's
fullest sense: 11272 MX*¥H XM 12 7M1 77°pYA ax P - only if the Akeidah
isremembered by us and is a reality within our hearts.

We must look toward Avraham Avinu and learn to include ourselves
within his Akeidah through our own measure of mesirus nefesh. We are
not asked to reproduce Avraham's test literally. Each person must
surrender something of himself, according to his level, 172y %1 10 2y
n*' - for His Torah and for His service. We make the Akeidah present by
demonstrating in our own lives that Hashem's will matters more than our
private will.

Only then can we truly become part of the Akeidah, and only then can its
merit be joined to ours when Hashem sees the chain of al the
generations as one. The favorable zikaron of Rosh Hashanah is therefore
not simply arequest that Hashem look backward at the greatness of our
ancestors. We must look backward ourselves until their past becomes our
present.

This gives deeper meaning to the conclusion of the bracha of Zichronos:
715N °AMN2 aPa WA Py NPy - And may You remember today with
mercy the Akeidah of Yitzchak for his descendants. The prayer is that the
Akeidah stand before Hashem as our merit, but Rav Dessler teaches what
it means for us to be capable of standing within that merit.

Shofaros - The Secret of the Teruah

And through what does Zichronos become alive? 19wa 221 - And
through what? Through the shofar. Thisis the defining power of the
shofar: it awakens Zichronos.

Rav Saadia Gaon lists ten meanings of the mitzvah of shofar. Among
them is 0N? 11AYY DY 731 1MIN 191 DMWY WDI M0NAW PRIXY NTRY 1T
72107 PIDY N7 A9V MW nwITR Y uwal - To remind us of the Akeidah
of Yitzchak, who surrendered his life to Heaven, so that we too accept
upon ourselves to give ourselves over for the sanctification of His Name,
and our remembrance will rise before Him for good.

The wording is exact. The shofar does not merely remind Hashem of the
Akeidah. It reminds us. We are to accept upon ourselves our own mesirus
nefesh, and then we can be remembered for good through the
remembrance of the Akeidah. The shofar turns the ancestral memory into
apresent commitment.

But Rav Dessler then moves to an even higher dimension. The Zohar
comments on TN YT oV WK - Fortunate is the people who know the
teruah (Tehillim 89:16). The pasuk does not say those who hear the
teruah or those who sound it, but those who know it. The Zohar explains
that these are those who know raza d'teruah, the secret of the teruah.

For Rav Desdler, this knowing is not intellectual knowledge alone. Sod
belongs to the heart. To know the secret of teruah means that the heart
itself rises to the spiritual level expressed by it. Such people can come to
112277° 7°39 X2 - they walk in the light of Your countenance (Tehillim
89:16). The Zohar identifies this with the primordial light, the or
haganuz, which Hakadosh Baruch Hu concealed for the tzaddikim. A
shofar initsfull spiritual meaning is therefore connected to the light of
the World to Come.

What is this hidden secret that the heart must know? The Zohar points to
5192 vawa oyn - You shall break themwith arod of iron (Tehillim 2:9).
Rav Dessler explains that the secret of teruah is kabbalas yissurim
b'ahavah, accepting suffering with love.

Thisis an extraordinarily demanding level. It is not merely passive
resignation to what cannot be changed. A person accepts Hashem's
judgment so completely that he can receive yissurim with love, even with
joy, because he recognizes that Hashem's din istrue. If he has sinned and
distorted his relationship with Hashem, then his concern is no longer
simply to escape pain. He wants truth restored. At the highest level, he
can even desire that Hashem correct and punish him according to the
truth of Hisjudgment.

Thisis a secret hidden from the ordinary human heart. It can be grasped
only by one who reaches avery high spiritual level. Chazal describe such
people as 202 o nAw - rejoicing in suffering and apply to them 12mx
N2 wawn nR¥D - Those who love Him are like the sun emerging in its
strength (Shoftim 5:31; Y oma 233).

Such joy can come only from ahavas Hashem. Rav Desdler callsit
yetzi'ah min hahester, emerging from conceal ment, comparable to the
sun emerging from its covering. While a person remains within hester,
suffering is experienced only as darkness and loss. When love of
Hashem becomes sufficiently deep, he can perceive even din asan
expression of Hashem's truth and therefore as a path back toward
closeness.

When Din Itself Becomes Rachamim

The Midrash givesthisideaits centra Rosh Hashanah formulation. On
Y190 YT avn wR - Fortunate is the people who know the teruah, R'

Y oshiyah asks: do the nations of the world not know how to sound a
horn? Rather, Klal Yisrael knows how to appease its Creator through the
teruah, so that He rises from the Throne of Judgment to the Throne of
Mercy Dm0 n7a7 12707 N2 0a? 799 - and transforms for them the
attribute of judgment into the attribute of mercy (Vayikra Rabbah 29:3-
4).

The precision isimportant. It is not merely that mercy replaces
judgment. Middas hadin itself is transformed into middas harachamim.
Rav Desdsler finds thisidea made explicit in an explanation cited in the
Siddur of R' Y aakov Maltzan in the name of the Y aaros Devash (Derush
6).
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The Yaaros Devash explains that the shofar isitself the sounding of din.
The prosecuting forces are not permitted to enter before the heavenly
court until the shofar is heard. Onceits sound is heard, judgment begins
and the forces of prosecution are permitted to present their claims. The
shofar therefore announces, in effect, 177 v 73171 - Behold, the Day of
Judgment has arrived.

And precisely thisis what confounds the Satan. The defendant himself is
demanding that judgment begin. He says, as it were, X2°7 *2 17 - Judge
my case. Why would a person summon the judgment against himself?
Because heis no longer fleeing from Hashem's truth. He accepts upon
himself the din that his sins deserve.

This same principleis expressed in Nefilas Apayim, where a person
symbolically gives over body and soul to receive the judgment of
Heaven asit should truly be received. When he accepts din below,
Hashem's anger is quieted and, as it were, His mercy is aroused. Chazal
express the principle as 75917 17 PR 7ua? 17 wWw 0pna - Where thereis
judgment below, there is no judgment above.

Thisis not atechnical escape from judgment. It is atransformation of the
person's relationship to judgment. So long as the self stands against
Hashem's din and demands to be protected from it, judgment remains
something opposed to him. When he accepts Hashem's judgment out of
love, the resistance itself is removed. The din that seemed to distance
him from Hashem becomes a means of returning to Him. In that sense,
middas hadin itself becomes middas harachamim.

One Avodah: Malchuyos, Zichronos, and Shofaros

We can now see why the three brachos form one unit, and why their
order matters. Malchuyos is the foundation. We begin by accepting
Hashem's Kingship and work toward the nullification of every
independent desire before hadar ge'ono, the majesty of His greatness. At
its highest level thisis not merely obedience through fear, but hisbatlus
b'ahavah, the unification of our will with His.

Then comes Zichronos. We understand that the Akeidah and the mesirus
nefesh of all the generations stand before Hashem as present realities.
But their merit can truly join us only when we place ourselves within the
same chain by bringing some measure of their mesirus nefesh into our
own Torah and avodah.

Finally comes Shofaros. The shofar awakens that zikaron and calls us to
make it our own. At its deepest level, the teruah asks us to accept not
only Hashem's will but His din itself, and to accept it out of love and out
of the longing to sanctify His Name.

This is the meaning of 77972 12°» - Rejoice with trembling (Tehillim
2:11). Thetrembling is real, because Rosh Hashanah is the Day of
Judgment. But the joy is also real, because the deepest acceptance of
Hashem's Kingship removes the distance between the servant and the
King. When Klal Yisragl accepts His din owi nanx 71nn - out of love of
Hashem - and ww wp% 79°)wi Jinn - out of the longing to sanctify His
Name - it becomes possible for judgment itself to open into mercy.
Thus, the progression of Rosh Hashanah is complete. Malchuyos
removes the independent will. Zichronos joins us to the self-surrender of
the Avos and of all the generations. Shofaros carries that surrender to its
highest form, where even Hashem's judgment is received as the will of
the King whom we love. Then middas hadin is not merely set asidein
favor of mercy. It isitself transformed into middas harachamim.

from: Rabbi Y'Y Jacobson <rabbiyy@theyeshiva.net>

date: Sep 10, 2026, 10:37 PM

TheNight | Choose Trust Over Despair

Coronation Night: On the Essence of Rosh Hashanah

Rabbi Y'Y Jacobson

“Coronation Night” — that is how one of the great spiritual masters would
define the night of Rosh Hashanah.

In a1974 sermon, Rabbi Y osef Dov Soleveitchik (1903-1993), one of
the great Jewish thinkers of the last century, related that when he was a

young child learning in cheder (Jewish day school), in the Russian
village of Chaslavitch, in the days preceding Rosh Hashanah, he could
recognize in histeacher an extraordinary sense of trepidation.

“Our teacher, who was a Chabad Chassid (disciple), said to us: ‘Do you
know what Rosh Hashanah is? The Rebbe, the Tzemach Tzedek would
call the night of Rosh Hashanah —‘ Karanatzia Nacht’ (* Coronation
Night').

“Do you know whom we will be coronating?’ the teacher asked the
children.

The young Soleveitchik prodigy responded in jest: “Nicholas.” (Thiswas
severa years before the 1917 Russian Revolution, when Nicholas still
served as the Russian czar).

And the poor teacher of Chaslavitch responded: “Nicholas? He was
coronated years ago. Why do we need to coronate him again? Besides,
he?! Heisnot ared king...”

(Thiswas the authentic Jewish internal pride a poor Jew had in the shtetl,
something sorely lacking in so many successful and affluent Jews).
“Tonight, my dear children, we coronate G-d; we place a crown on G-

“And do you know who places the crown?’ The teacher continued.
“Yankel the Tailor, Berel the Shoemaker, Zalman the water-carrier,

Y ossdl the painter, Dovid the butcher...”

Rabbi Soloveitchik concluded: Over the years, | have given many
sermons and written many discourses on the concept of Rosh Hashanah,
but nothing ever made me feel the true depth and power of the day asthe
words of my childhood teacher. Every year, when | recitein the Rosh
Hashanah prayers the words, ‘ Rule over the whole world in Your glory,’
| remember my teacher in Chaslavitch.

The Essence

How much of Judaism is compressed in this brief conversation between
the teacher and students? In afew words, a poverty-stricken Jewish
teacher in asmall shtetl in Russia gave his seven-year-old students the
core, the essence, the very marrow of Jewish existence, of Jewish
thought and experience.

Now he needed not explain to them why they should marry Jewish girls,
continue living as Jews, be proud of their Jewishness, as so many
teachers and educators today. It was more than obvious: Who would
want to miss out on the opportunity of coronating G-d...

Why Bother?

But why does G-d need us to coronate Him? If G-d created us, does He
really need usto declare Him king? He is the boss regardless.

And what does it mean that G-d is our king? Imagine you assemble
15,000,000 ants and declare yourself king over them. When 50,000 of
them then turn left instead of right, you kill them in a single instance.
Does that make you king over them? G-d gave us our entire existence;
our entire being and life force are from Him. Relative to Him, we are far
smaller and far less significant than an ant in the presence of a human.
Can He then be our king? Is that not an insult to Him?

Y et here lay one of the great and daring ideas of Judaism. G-d, the
perfect endless one, desired to be king not through power or by the
dictates of nature. He desired to be chosen as king; He wanted a
relationship with someone distinct from Him who would freely choose to
construct a bond with G-d. It is our opportunity to choose trust, love, and
oneness.

So an infinite, omnipotent G-d suspends His infinity, suppresses His
endlessness, and conceals His omnipotence, to alow space for an
intelligent, independent, and self-oriented human being who is then
capable of choosing G-d as his or her king.

And where do | coronate Hashem? In those very spaces where | do not
feel His presence, where | feel so detached, alone, and afraid, in the
intimate spaces of my brain and heart that do not trust and do not feel
infinite oneness with infinite bliss. That is where G-d "can't" do the
coronation. He, so to speak, "needs’ me to choose trust and connection.
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Itisin that space where | feel so separate and anxious, that I, and only I,
can coronate Him.

The Night

This, the spiritual masters explained, is the meaning of Rosh Hashanah,
the day when the first human was created. It is the day when small, frail,
vulnerable, and lowly human beingsinvite G-d to serve as their King.
G-d could place His own crown on His head, but then He would be a
dictator, not aking; the relationship would be coerced, not chosen. So G-
d waits all year for this great moment for which the entire universe was
created — the moment when you and | coronate Him as our king.

Rosh Hashanah is the most moving day in the Jewish calendar. More
than any other day, it embodies the meaning of human existence and the
vulnerability of a G-d who linked His fate to man’s.

Happy Coronation Night. May we feel the presence and love of the
Divinein every space of our heart and life. And as we say in the Rosh
Hashanah prayers, may the entire world experience their true oneness
with the Divine, and the world will be ONE.

Dedicated anonymously with heartfelt gratitude to TheY eshiva.net for its
ongoing inspiration and as a zechus for my family, for abundant
blessings, health, happiness, and hatzlachain the New Y ear. In honor of
the New Year, pleaseincrease in your charity. Please help us continue
our work at https://donate.theyeshiva.net/

from: TorahWeb <torahweb@torahweb.org>

Rav Ahron Lopiansky

Between Malchus and Adnus

We enter Rosh Hashanah with the sense that teshuva and bettering our
actions are the broad theme of these days. Indeed, Rosh Hashanah is the
first of the asseres yemei teshuva. Yet, as we keep davening, we rarely
find any mention of sin, nor any type of repentance per se. As a matter of
fact, it is prohibited to mention sin or sinning in the davening of Rosh
Hashanah. This really leaves us bewildered as to the connection of this
day to the process of teshuva.

We speak alot about Hashem as “king”, and Rosh Hashana as the day of
coronating the king. It is something that leaves us a bit puzzled. Does
this mean just “"to believe in Hashem” ? Does this mean just obeying His
orders? How does this differ from Hashem as master [Adon] of the
world, and thereby having theright to tell us what to do?

To fully understand the meaning of Rosh Hashanah, we need to take a
second look at the concept of Hashem as “monarch”, as opposed to a
“master”. A master is someone who owns a dave, or in a more benign
version an employer and employee. The subordination of the employee
or servant is simply there to bring benefit to the master. By either having
acquired the servant by force or the employee by money, he now can
dictate to the servant/employee what it is that he is to do, and it is dl
there for the benefit of the master.

But that is not the concept of a monarch. The Rambam states that “the
monarch’s heart is the very heart of the nation” (Hilchos Melachim 3:6).
What this means isthat just as an individual person is considered such by
having many parts working in excruciating tandem to create one whole
person, so too a nation has many parts and pieces that must come
together as one. An individual person has a mind and heart that have the
vision and understanding, and they then instruct the hands and feet to
accomplish the common goal. All of that together is awhole person.
Thisis similarly true of a society. A society where each person has their
own goals and visions and desires yet comes together for things of
common benefit is a very nice society. But it is not a people and not a
nation. It is only when there is a commonality of being and vision that
they can begin to become a nation. A nation needs to have a leader who
provides the vision and guidance for al the other parts to realize their
common dream.

Israel is the nation of Hashem, meaning it is the nation that understands
that its essence is to bring out and reflect Hashem's greatness in this

world. This nation is formed by people who understand this and want to
contribute their very being for this aspiration. It also needs someone to
be the heart and mind, whose understanding and vision brings this into
focus, and then the rest of the nation falls in line, each contributing their
own share to this common vision. That is what monarchy is al about,
and that is why we pray to restore the monarchy of Dovid Hamelech.
Rosh Hashanah is the beginning of man. Way before we deal with the
bits and pieces of our performance, we need to put down the goal of
ourselves as humans. If a person's goa is some sort of pleasure or
personal achievement, then he could technically be a Torah abiding
person, but he's not part of that big picture. He may be doing the
mitzvos, and staying away from aveiros, but it has nothing to do with
malchus Shomayim. Rosh Hashanah we start by putting down the
framework of our actions and aspirations as part of malchus Shomayim.
The world is meant to be a “kingdom”, meaning a place where all the
pieces come together to realize this malchus Shomayim. Without
crowning Hashem as our king, we realy are missing the single most
important part of changing ourselves. We are meant to make a statement
that we recognize al of this world as being parts of a monarchy. It isa
place that has one vision and focus, implemented by the contribution of
each person giving what they possess for this mMalchus. This comes
before Yom Kippur.

Thisis also the reason why the gemara (Rosh Hashana 32b) rules that the
verse of “Shema Yisroel” may count towards malchiyos. Even though
Hashem as king is not mentioned explicitly, but the idea of “echad”-
oneness- is really an expression of what malchusis all about. Malchusis
the mechanism that creates a unity of everything, the “echad”. Without
malchus we have many bits and pieces but no cohesive whole.

Rosh Hashanah coming first in the days of teshuva gives us a very
different picture of what teshuvais all about. Y es, we have done wrong,
and yes, there are consequences, But those are particular items. The big
question, however, is what is the framework under which al my
activities are subsumed. Even believing in reward and punishment still
does not ensure that my purpose in keeping Torah isn't for personal gain
or loss. My keeping of Torah needs to be seen as part of the big world,
bringing mal chus Shomayim back together.

If we understand the point of malchus on Rosh Hashanah, we will be
able to structure our life appropriately and allocate our resources and
deeds to one purpose: malchus.
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