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Mazal Tov to Alyson and Moshe Butler on the botha son and a
daughter. A special Mazal Tov to the proud granépés Rabbi Raphael
and Pessy Butler & the entire extended Butler fiamil

Mazal Tov to Sheera & Keith Landsman on thehenoccasion of Gila’s
Bat Mitzvah.
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JEWISH WEDDINGS :: Rabbi Berel Wein

I have recently returned from a trip to the Unit8thtes where | was
fortunate enough to participate in a wedding celdtin of my beautiful,
talented and beloved granddaughter. This is anriexme that | wish for
all of my readers to have many times in one'sififet After the wedding
ceremony during the interminable wait for photodpiapevidence that |
was in fact present at the wedding, | had a few em@sto myself in
which to contemplate the simplicity, beauty and esgj of the Jewish
wedding ceremony.

The ceremony consists of a number of differentsparhe veiling of the
bride by her groom is an ancient custom havingatgs in the Torah's
description of the veiling of our mother Rivkah d&re&f her marriage to
Yitzchak. This is usually a very emotional momeat &ll concerned.
There is the entry of the bride to the chupah —tthditional idea of
entering the home of Israel where she and her grehtuild their lives
together for their mutual happiness and for theyghé God and Israel.
There are customs that have evolved over time drobis such as the
bride circling the groom and special poems thatsargg that mark at one
and the same time the joy and solemnity of the siooa The poems and
customs vary among the different ethnic componehtke Jewish people
but they all have the same purpose to fuse hunyaand hope with a God-
given mission and a holy commandment of the Torah.

There are varying customs also as to whether thiei ificiating at the
ceremony says a few (hopefully) meaningful wordsh® couple before
the actual ceremony of marriage begins. As a gedhef | never miss the
opportunity to do so if the opportunity is grantedme. | am certain that
this meant much more to me than it did to the yocmgple but so what?
After all | am the grandfather.

The wedding ceremony is divided into the kiddudhetrothal aspect and
then the actual nissuim or marriage aspect. Thdukitin binds the couple
together to the exclusion of all other relationshiphile the nissuim
permits their actual living together as husband\aifiel. The placing of the
ring on the bride's finger by the groom and hislatation that he now
marries her according to the law of Moshe and ldsaghe culmination of
the kiddushin section of the ceremony.

The nissuim part of the ceremony is marked by séessings that are
recited by the rabbi officiating or by honored gsew relatives. The order
and text of the blessings recited to mark the kstiituand nissuim aspects
of the wedding ceremony are recorded for us inThknud in tractate
Ketubot. These words are of ancient origin and espall of the feelings,
hopes, challenges, spirituality and mutual lovet thi® the basis for a
meaningful and satisfying marriage.

The rabbis of the Talmud had an unerring abilityaithom the depths of
human aspirations and hopes and to be able to fhlacein relatively few
but memorable words. It is these words that pdargumake the Jewish
wedding ceremony so soaringly majestic.

In these words are included the hope for Jewistemgtion and the
rebuilding of Jerusalem as combined with the bfessifor the couple's
attempt to build their own lives and home on a fation of love,
friendship, mutual respect, harmony and peace.hEoJewish view of
things the individual home of a Jewish couple extricably joined to the
project of national Jewish redemption and respditgilio society as a
whole.

At the wedding ceremony the ketubah — the writtentract of monetary
and other physical obligations between the huslkzamtwife are spelled
out. The wife retains her ketubah in her possessia@ll times. According
to many customs the ketubah is read aloud as patheo wedding
ceremony itself. It lends a legal certainty to tinarriage arrangement
between the bride and groom.

Over the many centuries, the Jewish wedding cergrhas retained its
beauty, solemnity and freshness. It remains meaniagd dignified with
an aura of tradition and eternity that surroundd sninfused within it.
Many have tried to improve upon it, to make it mopeto date, to meet the
needs of changing times and mores. All of the fadsjever, have always
faded and have been unable to meet the test ofdimdegenerations. The
beauty of the Jewish wedding ceremony accompahéesternity of Israel
through all times and places.

Shabat shalom.

Weekly Parsha :: B'SHALACH :: Rabbi Berel Wein

The story of the exile and enslavement of the peoplisrael comes to a
violent end in this week’s parsha. The questiort tkaraised and is
discussed by the major Torah commentators is weyg doe story end this
way with the drowning of thousands of Pharaoh’spEigyns?

Especially in the current “humanitarian” climatevedir without casualties
and equivalent moral worth between both sides of stnuggle — the
master and the slave, the victim and the crimirapetrator, the terrorist
and the civilian society — the end of this storyerss to be oddly
disconcerting. Was there no more humane or noemamethod for the
Lord to end this story of the enslavement and dedince of the Israelites
from oppression?

It appears from the simple reading of the parshattte Lord has a point to
prove. There are times in human history when orflg tomplete
destruction of the evil ones makes the desired @sgion on humankind.
This lesson is never a permanent one and henceesgtis recur with
regularity throughout human history. Germany arghdavere completely
destroyed - violently and brutally so - in World Wk

For a while this lesson was assimilated into thieab®r of humans and
countries. In our time it has almost been comp}dtaigotten in the jumble
of hatred masked as ‘do-goodness’ that currentyaits in our world. If
evil is not exposed, confronted, punished and aistletemporarily
destroyed then the necessary forces of good amgiga® so necessary for
the advancement of the cause of civilization in Werld will suffer a
mortal blow.

The people of Israel celebrate their deliverancenflbondage and from
Egyptian persecution by singing a song of triumpé deliverance. In fact
this Shabat derives its title — Shabat Shira —Shabat of song, from this
great song of Moshe and Israel.

This song is recited daily by Jews the world oved & part of the daily
morning prayer services. It is granted such gregtortance in order to
remind us that the destruction of evil is not aghof the past, an historical
event alone. The power of freedom of choice whicll @nplanted in the
world and the human race presupposes the possitflithe existence of
evil in world society.

The forces of good must always rally their streagdnd abilities to
counter evil and attempt to destroy it. And we dtonever delude
ourselves that this is a peaceful matter of disonscompromise, and
non-violence. Ghandi's non-violent approach in éndhded in a civil war
that killed millions. Evil is never overcome by niads nice to the tiger.

So the Lord impresses us with this truth so thatsieuld not delude
ourselves regarding the true nature of the strugfhe messianic era
promises us a world of peace and the end of viaktniggles in this
world’s society. But until that time arrives, maybie shortly, the struggle
exists with its all of its violent overtones andatks.



Shabat shalom.
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OVERVIEW

Pharaoh finally sends Bnei Yisrael out of EgypttWillars of cloud and
fire, G-d leads them toward Eretz Yisrael on auifous route, avoiding
the Pelishtim (Philistines). Pharaoh regrets tiss laf so many slaves and
chases the Jews with his army. The Jews are vemidads the Egyptians
draw close, but G-d protects them. Moshe raisestaf§and G-d splits the
sea, enabling the Jews to cross safely. Phar@ohehrt hardened by G-d,
commands his army to pursue, whereupon the watast down upon the
Egyptian army. Moshe and Miriam lead the men anthem respectively,
in a song of thanks. After three days’ travel omyfind bitter waters at
Marah, the people complain. Moshe miraculously pced potable water.
In Marah they receive certain mitzvot. The peomemplain that they ate
better food in Egypt. G-d sends quail for meat gnovides manna, a
miraculous bread that falls from the sky every @agept Shabbat. On
Friday a double portion descends to supply the ISdtabeeds. No one is
able to obtain more than his daily portion, but maaeollected on Friday
suffices for two days so the Jews can rest on SftaBlome manna is set
aside as a memorial for future generations. WherJ#ws again complain
about a lack of water, Moshe miraculously produsaser from a rock.
Then Amalek attacks. Joshua leads the Jews irebattle Moshe prays
for their welfare.

INSIGHTS

Going with the flow

“...and G-d churned Egypt in the midst of the sea({14:28)

Society has no truer mirror than its advertising.

What motivates people to put their hands in theakpts and pull out their
hard-earned cash must appeal to their innermosiredesAnd what
someone wants, what he truly desires - is who.he is

Think for a moment of all those car ads filmed lwe desert. There’s no
one for fifty miles in any direction. Climb behitide wheel and you can go
wherever you want, whenever you want. You can batewer you want.
Think of all those ads for get-away-from-it-all @dions (whatever the
dreaded “it” might be). They all express the sadeal: the commitment to
being uncommitted, the freedom to do what | wanemwh want, and to
change what | want from one moment to the next.

Society pays lip service to the ideals of committnetability and fidelity.
Advertising, however, gives the lie to that sancimyy and reveals that
society’s real aspiration is to be free to “go witile flow”.

Unfortunately, modern man finds his flow severebgtricted. At every
turn he is encumbered by commitments: a home, @, vdhildren, a
mortgage, a second mortgage, a second wife. Whaoh#l really like to
do is take off and travel the world with a creditat and unlimited credit -
to follow any, or all, of a myriad of possibilitie¥he fact that he tolerates
responsibility doesn’t mean that he has acceptepexific form and
purpose to his life. He'd really like to be somewehelse, anywhere else,
everywhere else. From where does this ideologyre§ponsibility come?
Is this desire for constant change a new phenomesrodoes it have its
roots in something much more ancient?

Everything in this world is a combination of mattand form. By
definition, matter has no form. It is capable dfiaming an infinite number
of forms, of shapes. In a world that is all mat@verything is possible.
Nothing is fixed. The epitome of matter is wateratéf always takes the
form of its container. Itself, it has no shape,foon. For that reason the
Hebrew word for “water,” mayim, is a plural nounhéfe is nothing
singular about the shape of water. Water, in thepe” of the Nile, was
both the idolatry of the Egyptians, and in this WeeTorah portion, its
ultimate demise - for if ever there was a culturattwas dedicated to
“going with the flow,” it was Egypt. Egypt was antire society dedicated
to the pursuit of infinite variety and potentialy Befinition, such a society
is incapable of, and scorns, marital fidelity.

At the Friday night meal, welcoming the Shabbat €@ Jewish husband
sings to his wife, his ‘queen’, the closing vers#sKing Solomon’s
Proverbs, eishet chayil. “a woman of valor.” Inetir contrast, Egypt
represented the “eishet zenunim” - the unfaithfifeywthe antithesis of
King Solomon’s eishet chayil. Egypt was the faifislespouse who seeks
constantly a new partner, a new form. Inconstantvater, she wants to
“go with the flow”.

The Jewish home aspires to the ultimate triumphafter that is forever
faithful. It aspires to be like the eishet chatfile woman of valor, who is
able to concretize incessant potential and givedhanging stability.
Written and compiled by Rabbi Yaakov Asher Sinclair

Peninim on the Torah by Rabbi A. Leib Scheinbaum

PARSHAS BESHALACH

Bnei Yisrael were armed when they went up from Egyfp (13:18)

Rashi cites the Midrash that interprets the wordnobshim, translated
above as “armed,” as a derivative of the word clsbmehich means “a
fifth.” This implies that actually four-fifths werenprepared and unwilling
to accept a new life as Hashem’s people and, thidspot want to leave
Egypt. They would rather have remained slaves tardih. These
malcontents perished during the plague of darksesthat the Egyptians
would not see that Jews, as well as Egyptians, wgirg in the plague.
This brings us to a noteworthy question. Dasan Awitam were Moshe
Rabbeinu’s nemeses, who went out of their way &dlehge and destroy
every one of Moshe’s positive efforts. As archerenaof anything sacred,
they stand out as reshaim gemurim, consummate @icldividuals. If so,
why did they leave Egypt? Why did they not die tbge with the other
iniquitous people during the plague of darkness?

The Chasam Sofer gives a noteworthy answer. Dasdrigiram began
their relationships with Moshe when he was yound) eironologically far
from becoming the quintessential leader of the dewPeople. They
slandered him to Pharaoh, forcing Moshe to esaapleis life. Sixty years
later, Moshe returned to Egypt as Hashem’s emissaryhe go’alan shel
Yisrael, the Jewish redeemer. Hashem, however netiget ready to take
these two miscreants from the world. He wanted thenwitness the
Exodus, the liberation of the Jews from slaverystjas Moshe said it
would happen. It was only later, during the revblit Korach initiated,
that they received their due. First, they had tdness Klal Yisrael
becoming a free people.

It happens all of the time. Good people, virtuoesge, wonderful people,
leave this world all too soon, while some of thengm@tion’s most evil
people continue to thrive and inflict damage on likes of others. We
wonder why. Let them receive their punishment aly&dt is not up to us
to decide when a person should be called to palyigoevil, or, whether he
should pay. This is Hashem'’s decision. Likewise, déeides when it is
most appropriate. The punishment of Dasan and Avirecluded having
to witness the error of their ways, having to $e=young man whom they
wanted to destroy become the great leader of Kdedeli this manner,
when they were called to task for their infamy,yteould be leaving the
nation in its glory. They were being told: You atiged to subvert this
nation’s spiritual and physical triumph. Now, whgsu want to be a part
of the celebration, you will meet your well-desehyminishment. We must
be patient. Everyone has his day in court.

Moshe took the bones of Yosef with him. (13:19)

The Midrash cites the pasuk in Mishleil0:8, Chachewmyikach mitzvos,
“The wise-hearted (person) acquires mitzvos.” Hasbpeaised the efforts
of Moshe Rabbeinu in locating and retrieving th#ficavhich contained
the earthly remains of Yosef Hatzadik. While thstref Klal Yisrael was
occupied with searching for Egyptian treasure, Whi@s also a mitzvah,
Moshe was busy with Yosef's coffin. Moshe was dyestwarded for his
tireless efforts, such that when he died, Hashemsklif arranged his
burial. The Midrash emphasizes that effort andeéoendered his reward.
Furthermore, the fact that Moshe possessed Yosefies played a critical
role in the Egyptian exodus, since the redemptias gontingent upon it.
Moshe had before him two mitzvos, both of whichspreed great spiritual
opportunity, one which did not involve much toildamwas accompanied
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with the fringe benefit of great wealth. The otlesuld subject him to
backbreaking toil. Moshe was a wise man. He kneat the mitzvah
which presented the greatest hardship would badhkist to Gan Eden and
the Jewish People’s opportunity for redemption. Whee counsel of his
heart sustained him.

A mitzvah that does not come easily is well wortle trouble. Horav
Chaim Pinchas Scheinberg, Shlita, suggests thatiththe meaning of
Chacham lev yikach mitzvos. He cites Avos D’'Reblos$dn 3:6 who say,
“It is good for a person one thing accomplishedwiifficulty more than a
hundred done easily.” Moshe understood that thé&edis or personal
discomfort which he might undergo would only seteereinforce the
mitzvah.

Performing a mitzvah involves more than the actierded to execute it:”
The wise-hearted (person) acquires mitzvos.” Thizvos we perform
should become a part of us. They are our acquisitious providing us
with an enduring influence and inspiration. The aedvfor a mitzvah has
no parameters. It is limitless and everlasting. Wuwe effort we put into
its performance, the greater our acquisition of thiezvah, the more it
becomes a part of us. The kinyan, act of acquisitifior mitzvah
attainment is toil and hardship.

A mitzvah must be more than a physical endeava. divesome
significance and extraordinary reward compensatestever hardship one
may encounter in its performance. A wise persoretstdnds this and acts
accordingly. His mitzvos are not performed by ratey are they dry,
mechanical acts. They are the essence of hidHddruly “lives” when he
carries out mitzvos.

When we perform a mitzvah, we recite the blessagher kideshanu
b’mitzvosav, “Who sanctified us with His mitzvosOne becomes
consecrated through mitzvah performance only when nfakes the
mitzvah intrinsic to himself. Thus, his performaniseindicative of his
attitude.

Yisrael saw the great hand that Hashem had inflice upon
Egypt...and they had faith in Hashem and in Moshe, Hi servant.
Then Moshe and Bnei Yisrael chose to sing this sortp Hashem.
(14:31, 15:1)

The Egyptian exodus, followed by the spliting bEtRed Sea, was a
seminal event in the formative history of our natidhe Shirah, song of
praise that Klal Yisrael sang after witnessingrtimiraculous salvation at
the Red Sea, gives expression to the mixture dinfgethat took hold of
them at the time. There were feelings of fear—ewamor—at what might
happen if the Egyptians were to catch up with th&here was also the
risk of drowning in the Red Sea, which appearetddahe only option
outside of falling into the hands of the Egyptiafbey watched as the
powerful armies of their oppressors went to theavgs at the bottom of
the sea. Clearly, Shirah was the appropriate esesof joy and
gratitude, but why did they wait until now to si8girah? The splitting of
the Red Sea was not the first miracle that they évguerienced. What
about their departure from a country that had eesland oppressed them
for hundreds of years, a country that was infamfmusnever having a
breach in security? There never had been an edoapethe walls of
Egypt. Yet, the entire Jewish people left with prignd dignity. Should
they not have sung Shirah at that time? What waquanabout the
splitting of the Red Sea?

Furthermore, concerning the pasuk, Zeh keili v@dmvye Elokai avi,
va'aromemenhu, “This is my G-d, and | will beauti#ym, the G-d of my
father and I will exalt Him,”(ibid.15:2) Rashi wei$ that Hashem appeared
to the Jewish People in His full glory, such that people could point to
the sky and say, “There is G-d.” They actually betivinity. This is the
meaning of the pasuk, “Yisrael saw the great hdr@-d...and the nation
feared G-d and believed in G-d.” If the people altju‘saw” G-d, what
was the need for their belief? One believes in wanatdoes not see. If it is
right in front of his eyes, the concept of beliekd not apply. In addition,
the pasuk implies that only now - after they behBldinity - did they
believe in Hashem. What about all of the plagues dlccurred in Egypt?
Were those and the other miracles something taého

In order to answer these questions and explairnktiee concept of belief
followed by Shirah, Horav Aharon Soloveitchik, first distinguishes

between the miracles that the Jews experiencedyyptEand those that
took place at the Red Sea. The difference betwkesettwo miracles
coincides with two terms which denote salvatiorshyeah and hatzalah.
Hatzalah is a reference to an act of salvationndurihich the party being
saved remains passive throughout the process. #eshowever, implies
a salvation during which the party being savedvattiparticipates in his
own deliverance.

In Egypt, the people were completely passive, wHishem did all of the
work. Therefore, their salvation is consideredéooba hatzalah nature. At
the Red Sea, they participated by entering the nugteto their nostrils.
Only when they actively participated in the miraglere they able to sing
Shirah. This expression of gratitude is appropristly when one achieves
a victory. To be a victor one must be an activdigipant in the struggle
which leads to triumph. When Klal Yisrael partidiga in their yeshuah at
the Red Sea, it involved more than precursory actione. The process
also engaged them in a resulting commitment toQhe who performed
the miracles for them. They pledged their allegiario the Divine
Revelation which they beheld. This did not occuEgypt, as a result of
their passive participation. At the splitting ofetiRed Sea, the Jewish
People became totally involved, active participaBslief in that which
one sees implies and demands action. One must irateklydaccept the
belief, act upon it, and become devoted to its icagbns and
consequences. The zenith of emunah is active jpetiion.

Rav Aharon adds that the word vayaaminu, “and bedigved,” is actually
the causative of the word uman, to rear, to traih @ducate. The Hebrew
word for craftsman, which is also uman, referringohe who has been
trained and has achieved proficiency in a spetiide or field, is also
derived from this root. Therefore, Klal Yisrael didt just merely believe.
They took this belief to the next level by disaiitig themselves, thereby
catalyzing one another to become craftsmen in atisgdi sense. They
became umanim in emunah.

Taking belief to the next level, acting upon onfligh, indicates a loftier
level of belief, a higher, more devoted sense afireément. The story is
told of two chasidim who would annually travel tisit with their Rebbe
on Succos. On the way, they would stop at a cer@inrun by an
observant Jewish couple. One year, the innkeepproaphed them
humbly and asked, “You know that | am not a chalid, | nevertheless
have a favor to ask of you: My wife and | have bewarried for ten years
with no child. Can you ask the Rebbe to intercadewr behalf?”

The chasidim agreed to speak to the Rebbe, andhekie morning the
innkeeper's wife began parading around town witheapensive baby
carriage, heralding the future birth of their childvhen her friends
gathered to wish her mazel tov, she explained thiale she was not yet
with child, she soon would be. After all, the cloiisi were going to speak
to their Rebbe. Seeing this, the two chasidim watightly embarrassed
because they knew that the prayers did not alwagsreler the results for
which they hoped. Hashem decides what is best,tadioes not always
correspond precisely with our aspirations.

The following year, the chasidim returned to tha as the innkeeper's
son’s circumcision was in progress. The joy wapalale, as everybody
shared in the celebration - everybody but one ef @nasidim. He said
nothing until he arrived at the Rebbe’s home, dmhthe began to pour
out his heart to him.” For thirty years | have bgeur trusted disciple.
Every year | ask for your blessing that my wife drige blessed with a
child. We have yet to be blessed. Yet, the innkeapleo is not a chasid,
was answered on the first request. Why?”

The Rebbe took his disciple’s hands in his, lookeéply into his tear-
stained eyes and asked, “Tell me something, duhiage thirty years did
you ever buy a baby carriage? How great was yotir é@mpared to that
of the innkeeper's wife?”

This story tells it all. Emunah has to be takerhis next level. We must
demonstrate our belief by participating activelyaar faith. Perhaps we
should not go as far as buying a baby carriage waumust realize that
emunabh is not a spectator event.

And Miriam...took her drum in her hand and all the women went
forth with drums and with dances. (15:20)



It seems that the women’s expression of joy anditgde was more
pronounced than that of the men. They did not mesiglg Shirah; they
took their drums and danced in appreciation of gheat miracles and
wonders that Hashem wrought for them. The meretfattthe women had
drums with them indicates their incredible beliebnfi the start that
Hashem would perform miracles for Klal Yisrael. THechilta says that
this is why the women’s song was accompanied byndriso confident
were they of Hashem'’s salvation.

Horav Chaim Zaitchik, zl, suggests that the womelh dn even greater
sense of joy in the salvation than the men. The evomwere in greater
spiritual peril in Egypt. This was a decadent copittfamous for its moral
pollution, its licentious behavior, and its odiotreatment of women.
Pharaoh did everything to disrupt family life, sdahieg that women felt
much more strongly. Having experienced greateritsplr pain, they
similarly felt a more heightened sense of joy. Theyld not express their
exhilaration merely with song. They banged theimas, sang and danced
with sheer joy and gratitude to the Almighty, bemauthey deeply
understood the meaning of liberation from Egypt.

What a powerful lesson for all of us. Hakoras hateans to recognize,
acknowledge, appreciate and offer gratitude for Hemefit one has
received. The level of acknowledgement, appreciadod gratitude are
commensurate with the recognition. If one doespnoperly value what he
has benefited, how is he able to pay gratitude? Whmen expressed
greater gratitude, because they experienced grebésefit. They
recognized what Hashem had done for them.

| recently came across a wonderful story that mawved | relate it in the
hope that the diverse reading public will similadgpreciate it and act
accordingly. The executive director of one of Erdisrael’'s premier
Jewish outreach organizations was scheduled toagteair of the city and
area of his organization’s efforts on behalf of i3wyouth to a wealthy
American supporter. Their first stop was the Késekome serious prayer.
As they approached the Kosel, they noticed a “sstynething” Jew
praying with great emotional fervor. He was sobdmglly, entreating the
Almighty with great emotion. What could be botherithis Jew to the
extent that he was pouring forth such emotion? &erhsomeone was
sick; maybe it was a serious financial predicament;it could be a
problem with a child. Whatever it was, the philaofist was so visibly
shaken that he asked the rabbi to inquire concgrhia problem. He
would like to help. Perhaps a check could allevissemisery.

The rabbi waited until the person “calmed down” apgproached him.” |
am sorry to bother you, but we could not help botice your travail.
Could you share with me the reason for your miséy?friend from
America would like to help.”

“No, no there is nothing wrong,” was the supplicaneply.

“Please, | understand your misgivings about shaymg difficulty with a
stranger, but we would like to help,” the rabbidsai

“No, there is nothing wrong,” was again the reply.

“Perhaps someone is ill?” the rabbi said.

“No, nobody is ill. My family is baruch Hashem, thaG-d, healthy and
well,” the man replied.

“Could it be that you are in a financial bind?”

“No, | am quite blessed with material assets.”

“Come on, something must be wrong. It was obvigesfthe way you
prayed, that something was seriously wrong in yiéei’ the rabbi more or
less demanded.

“My friend, there is nothing wrong. | am well; mgrhily is well; and we
lack nothing. May Hashem continue to sustain udeakas until now. You
wonder why | davened with such emotion. Last nigharried off my
youngest child - my twelfth child. | came here tpda overwhelmed with
gratitude to the Almighty for all of His goodnesst | simply could not
contain myself. | am so happy. | am overjoyed. Myaith goes out with
gratitude to Hashem. This is why | cried. It waargeof joy, tears of
gratitude to Hashem for having given me so much!”

Now, dear reader, is this our attitude? Perhaps yawunderstand why |
was so moved.

Behold! | shall rain down for you food from Heavéet, the people go out
and pick each day’s portion on its day so thanl test them, whether they
will follow My teaching or not.(16:4)

The Talmud in Yoma 76 relates that the studentRaifbi Shimon Bar
Yochai asked him why Hashem had sent manna eactWlaydid He not
arrange to have it “arrive” once a year? It did spbil, and this would
save them much time. The great sage replied withashal, parable. A
great king had an only son whom he provided forecacyear. The son
would come and his father would have his servaiatsksup the wagons
with provisions for one year. There was one problevith this
arrangement: the king saw his beloved son only each year. The king
then decided to provide for his son on a daily $aEhis way, his son came
every day to pick up his food and, in the intengdent time with his
father. Likewise, since Hashem sent the manna dailg basis, the Jew
would have to turn to Hashem in prayer on a dadlgify entreating Him
for his sustenance.

The lesson was a lesson in emunah, faith, andhioitadrust in Hashemite
Jew realized that it all came from Above and, tfeeee he became acutely
aware of the address to which he must turn if heted sustenance. He
prayed; he believed; he trusted; and Hashem sastaim.

There was another unique aspect to the mannarviéd@s a reminder to
the Jew that he had better deserve the manna delivery system would
be an early warning to him and to everyone else lihawas deficient in
mitzvah performance. Apparently, the manna waspidpight outside of
each person’s tent - commensurate with his vitfuéor instance, one day
the individual had not davened properly, had eaemething whose
kashrus was questionable, or had kept Shabbosimgerfect manner, his
manna would not be dropped outside his door. Heldvbave to walk
quite some distance to retrieve his portion. Urtdedably, this could
prove to be embarrassing. No one felt like dectpthroughout the camp
that his mitzvah observance was lacking. Rather tadl attention to the
error of his ways, the person would starve himaklfay. He would act as
if the manna had arrived as usual and he had jokeg it up early. His
wife would probably commiserate with him, and theyuld both fast and
stay in the tent all day. How embarrassing! Thiss whe result of the
manna’s unique ability to discern a person’s veyadlas he a servant of
Hashem, or was he a sinner? It was confirmed byriduena via its unique
delivery mechanism.

Horav Yaakov Galinsky, Shlita, feels this is thelerying message of the
pasuk in Devarim 8:3, “He afflicted you and let younger, then He fed
you the manna which you did not know.” Simply, thieans that even
when they had the manna, they went hungry, becaiuest they did not
know if humans could subsist on such food. Thigioal lack of trust did
not permit them to become satisfied on the manaae®& upon the above,
however, we understand why some would rather gagdyuthan reveal
their shortcomings. They were not prepared to wladkughout the entire
camp, making a big production about the fact tbday Hashem had not
delivered the manna in front of their tent. They irasome manner failed,
and they were now paying for it - either by acaeptihe circumstances
and owning up to their inadequacy or by going hyntg it any wonder
that some of these malcontents complained, “Ourisalisgusted with the
insubstantial food” (Bamidbar 21:5)?No one is iated in publicizing his
indiscretions throughout the entire camp - or evehis home - where his
children will wonder why he is fasting today. Tht®mes with the
territory. When we eat manna, certain responsislitaccompany it.
Regrettably, many of us do not realize that evémgitwe eat is manna
from Hashem which also carries responsibilitiesvdf open our eyes, we
might begin to see that the manna does not alvwaysnf front of our
doorstep, and, when it does not, we should do dongeto amend the
situation.

Va'ani Tefillah

Retzon yireiav yaaseh, v'es shavasam yishma v'yoshn.

He will do the will of those who fear Him; He will hear their cries and
save them.

The Talmud in Kesubos 62b relates that Rabbi Yerzalvertently uttered
a curse against his son-in-law, because he midiattesught he had acted
inappropriately. The consequences were disastesuRabbi Yanai's son-
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in-law died as a result of this ill-fated remarkheTTalmud compares the
expression of such a distinguished scholar to dgee that is asserted by
a ruler: There is no going back. Even though Ratalmiai certainly did not
want to hurt him, it was too late. Horav Elchanaasdérman, zl, questions
this statement. We find that Hashem carries outwtifieof the righteous
either for a blessing or curse, because “He willth® will of those who
fear Him.” Here, there had clearly been no degréurt his son-in-law.
Rabbi Yanai had no intention of seeing his sorain-tlie. Indeed, he made
the actual remark in error.

Rav Elchanan explains that the words expressedhmiyamouth, from a
tongue that is pure and untainted, are like arhakfalls unintentionally -
it still cuts through whatever it lands on. Thisthe nature of an ax. It is
sharp; it cuts. So, too, are man’s words. One wdm thinted his mouth
with unholy words has weakened his power of speddie tzadik,
righteous person, however, whose mouth has beestedbonly to saying
what is proper and correct, has sanctified his moso that its nature is
powerful. Whatever he says becomes a decree - whitfis his will or
not. It is like the ax which cuts, regardless oé’'srintentions. That is its
nature.

Sponsored l'ilui nishmas Aidel bas R’ Yaakov Shimadih Keller niftar 13 Shevat
5767 Idu Keller

By Perl & Harry M. Brown & Family Marcia & Hymie &ller & Family

Rabbi Yissocher Frand on Parshas B’Shalach

Hashem Is My Doctor

The pasuk in this week’s parsha says: “If you Vigilen diligently to the
voice of Hashem your G-d, and you will do whatustjin His eyes, and
you will give ear to His commandments and obseiivelia statutes, then
any of the diseases that | placed upon Egypt,lIneil bring upon you, for
| am Hashem, your Healer.” [Shmos 15:26] The exgoes“for | am
Hashem your Healer” is quite likely the sourceldf text we recite thrice
daily in the Amidah blessing: “Rofeh cholei amo rdisl” [Who heals the
sick of His nation Israel].

The Sefer Tiferes Torah asks why this blessing xgressed in such
parochial terms. In fact, we know that G-d is “RofEHOL BASAR
u'maflee l'assos” [He heals ALL FLESH and acts wangly]. G-d
provides healing to all of humanity, not just te trewish people.

We do indeed say blessings that pertain partigutarlKlal Yisrael, for
example — Oter Yisrael b'Sifara [who crowns Isradth glory] or Ozer
Yisrael b’Gevurah [who girds Israel with strengthlowever, regarding
dispensing healing, the appropriate praise of @e&scot seem to be that
He heals the sick of Israel. On the contrary, Sesms to understate His
role in serving as the healer of humanity in gelnera

The Tiferes Torah answers as follows: There are approaches to
healing. When a person gets a cold, he can takécimedo control the
symptoms, but as we all know there is no cureHerdommon cold. How
then do we ever recover from the common cold? Tday thas a natural
immune system that fights ilinesses. For a good gfathe history of the
world, that is in fact how people recovered. Sinylathe body has a
capacity to fight off infection. The first approachhealing, then, is to do
nothing and “let nature take its course”.

The second approach is to intervene medically. Atog to Jewish Law,
the Torah gave doctors permission to practice nreli6Going to a doctor,
taking medicine, or having surgery, are all legitenforms of seeking a
cure.

The conce pt of “I am Hashem who cures you” is that Aimighty is
saying “I am your doctor.” We are His patients &f@lis our doctor. This
is the unique relationship that Klal Yisrael haghwihe Master of the
Universe. Yes, there are natural cures and yes, gisels wisdom to
medical practitioners to cure illnesses, but reiggrthe Jewish people, the
Almighty says: “I am Hashem who cures you,” meapifigam your
doctor.” The meaning of the blessing “Rofeh ch@®lO YISRAEL” is
“He is our doctor.”

Rav Matisyahu Solomon went to visit a sick persdmwas suffering
pain. The person turned to Rav Solomon and said, ‘Gtd will help.”
Rav Solomon looked at him and said: “No, He wontfie patient was

taken aback and asked for an explanation. Rav Swidweid him: “You
think that the doctor will cure you and Hashem wadlip, as if the main
cure comes from the medical professional and G-teipguts in a good
word. This is the wrong attitude. You will get welkcause G-d will cure
you. The doctor will help!”

Our attitude must be putting our faith in “Ani Hash Rofecha” and not in
our doctors or surgeons. G-d is the one who wilhdmus a cure. The
doctors and surgeons will merely help as His agents

This very concept is evident in another pasuk inpausha: “Israel saw the
great hand that Hashem inflicted upon Egypt; argl pleople revered
Hashem, and they had faith in Hashem and in Mostig, servant.”
[Shmos 14:31]. Klal Yisrael had just seen open aes They saw that the
sea split on their behalf. They saw the sea retuiened destroyed the
Egyptians. At that moment, there was such cleaethehat according to
Chazal, the simplest handmaiden saw Heavenly \gsibat were greater
than those seen by Yechezkel who saw the DivinerihrPrior to the
splitting of the sea, their belief had been sudt #ven though they had
been witnessing Moshe Rabbeinu perform miracler afteacle after
miracle these many months, they could have beli¢watit was Moshe
Rabbeinu performing the m iracles. After all, wehasnan beings, relate to
other human beings. Nevertheless, the experien¥amat Suf resulted in
true correct belief. They believed in Hashem ardveid Moshe as merely
His servant.

Rabbi Yisrael Salanter once gave a lecture aboutraim [belief] and said
that if one has perfect Emunah in G-d, G-d willetaare of every one of
the person’s physical needs. One who has perféht daes not need to
rely on anything else. A student approached Raarfsal after the lecture
and asked: “Does that mean that if | have perfaith,fl do not need to
worry about earning a living and that | can devale my time to
learning?” Rav Yisrael responded, “Yes, if you h@ezfect Emunah all
your needs will be taken care of.”

The student said, “Fine. That's it. I'll quit myljcand just learn. | need
20,000 rubles a year. G-d will provide them. | h&i¢h.” He quit his job
and just learned. He did this for a week. He hadngome that week.
There was no way he could buy the necessitieseofThe student came to
Rav Salanter and said: “I fully believe, but a wéxls gone by, | do not
have a penny and my house is bare.”

Rav Yisrael said: “Okay. I'll make you a deal. Igive you 8,000 rubles
now, and when you get the 20000 rubles from theigtity, you give them
to me. Trade me the 8000 rubles now for the 2000 will get from
Hashem in the future.” The student agreed to thed, dehereupon his
teacher chastised him for not being a true belieVeyou truly believed
Hashem was going to provide you with 20000 rubjes; would never
trade away the 20000 for 8000!"

At Yam Suf it was not like that. There, their Emhnaas in fact so great
that they believed primarily in G-d, and viewed Mesas only his servant.
This must be our approach to the concept of “I amsh¢m your healer.”
My doctor is really the Ribono shel Olam. The MDondees me is merely
His agent. Someone who truly achieves that leveEwfunah is truly
experiencing the idea of “Rofeh Cholei AMO YISR AEwho cures the
sick of HIS NATION ISRAEL].

Transcribed by David Twersky Seattle, WA; Technid@dsistance by Dovid
Hoffman, Baltimore, MD

RavFrand, Copyright © 2007 by Rabbi Yissocher Frand Torah.org.
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Portion of the Week / Less realism, more faith

By Benjamin Lau

After three days of wandering through the deseiltpWing the Exodus
from Egypt, the Israelites understand the econaseiurity afforded by
slavery. They complain to Moses about the shortzgmod: "And the

children of Israel said unto them [Moses and Agrdtpuld to God we

had died by the hand of the Lord in the land offEgwhen we sat by the
flesh pots, and when we did eat bread to the foillye have brought us
forth into this wilderness, to kill this whole asddy with hunger"

(Exodus 16:3). In responding to their complaintd@uomises to supply
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their needs through the miraculous manna: "Thed #a¢ Lord unto
Moses, Behold, | will rain bread from heaven fouyand the people shall
go out and gather a certain rate every day, thay prove them, whether
they will walk in my law, or no" (Exod. 16:4).

In one midrash, we learn of a disagreement betwralbi Joshua and
Rabbi Elazar Hamodai about the manna: "It is writi@nd the people shall
go out and gather a certain rate every day." Rabbhua argued: God
wanted to give the people the opportunity to colleead for an entire
week, so that what they gathered on a Friday (Shbbae) would last
them until the next Friday. Rabbi Elazar Hamodajuad: God did not
want to give the people the opportunity to colleaad for an entire week,
so that what they gathered on a Friday (Sabbathvemeld last them until
the next Friday. For it is written: 'And the peoplell go out and gather a
certain rate every day." The word 'day' alludesh® creation of the
universe: God, who created day and night, alsotedeaur source of
livelihood.

"Following this debate, Rabbi Elazar responded witie following
statement: Anyone who has enough to eat todayybatasks, 'What will |
eat tomorrow?' does not have enough faith in Gedt & written: that |
may prove them, whether they will walk in my law,nm."

Rabbi Joshua sees the regular provision of mamna fieaven as a routine
part of the miraculous reality of the Jews' wamigthrough the desert for
40 years, culminating with entry into the Promideshd. In contrast,
Rabbi Elazar Hamodai views manna as the meansriangl home the
concept that we are dependent on miracles evergadyhat we must rely
solely on God. In the Babylonian Talmud (Tractatem¥), we read:
"Rabbi Tarfon, Rabbi Ishmael and several eldersewdiscussing the
miracle of the manna. Rabbi Elazar Hamodai, who alss present at this
debate, said, The manna that descended from héavba Israelites was
60 cubits [or about 40 meters] high.' Rabbi Tarfeiorted, 'Modai! Please
desist from such exaggerations!"

What we have here are two schools of thought. Tsg fepresented by
Rabbi Elazar Hamodai (whose approach is also atedchy Rabbi
Akiva), seeks to augment the manna's miraculousr@afThe second,
embodied by Rabbi Joshua (whose approach is alsucaigd by Rabbi
Ishmael), seeks to diminish the dimensions of theacte and bring it
closer to the real world.

For Rabbi Akiva, manna was the "bread of knighlski{em abirim) or the
"bread of the ministering angels." But Rabbi Ishmaksagreed
(Babylonian Talmud, Tractate Yoma): "When Rabbimslel heard these
statements, he said to them, Go and tell Rabbi &Ki&kiva, you are
mistaken! After all, do ministering angels eat f2ds it not written [in
connection with Moses]: When | was gone up intorttaint to receive the
tables of stone, even the tables of the covenarthvthe Lord made with
you, then | abode in the mount 40 days and 40 sighneither did eat
bread nor drink water [Deuteronomy 9:9]?™ No, ¥erd abirim should be
read as evarim (organs of the body); thus, thesghiekhem abirim should
be explained as "bread that is absorbed by the ©@dg organs.”

As someone who seeks to reinforce belief in GodbRElazar Hamodai
tries to heighten awareness of miracles in ouydiaiés. In contrast, Rabbi
Joshua and Rabbi Ishmael seek to diminish suchemess, and rather
teach us to act responsibly in an environment irchvive must work for a
living instead of depending exclusively on miracles

It is interesting to note here that Rabbi Elazamiddai was the uncle of
Bar Kochba, who, together with Rabbi Akiva, lecakdrin its controversial
revolt against the Roman empire. Generally speakRagbbi Elazar
Hamodai's approach is considered dangerous argpamsible because it
essentially exempts us from bearing economic respitity toward our
family. He would define those who save for a raitay as people with
insufficient faith in God. While many of us routlpéollow Rabbi Joshua's
more realistic approach, however, there are daysnwhe must also rely
on miracles.

In another passage in the Babylonian Talmud (Tra&ata), Rabbi Elazar
Hamodai refers to the prophecy of Zechariah. Inpgi#ra4 of the Book of
Zechariah, the prophet speaks of the early daythefreturn to Zion
following the Cyrus Declaration (500 B.C.E.) andniiens those who had
little faith in this enterprise and in God, callitigem people "who hath

despised the day of small things" (4:10). Whateeded, says Zechariah,
is a belief in the vision of a renewal of Zione.j.less "realism" and more
faith.

On Tuesday, we will be casting our ballots to clectt®se who will lead
this country in the next few years. In the earlydaf statehood, election
day was widely regarded as a holiday celebrating phinciples of
democracy, and as a source of optimism. Over tlaesydhe hope and
optimism have turned into frustration; indeed, weqbiently hear
pessimistic statements about Israeli democracy.

Let us try to overcome the pessimism of an excebsiVrealistic”
Weltanschauung and transcend our doubts so apite &s a better reality,
which is slowly but surely crystallizing.

Rabbi Zvi Sobolofsky
The TorahWeb Foundation
Loving Hashem in Many Ways
The mitzvos of Ahavas Hashem and Yiras Hashemlov® Hashem and
to fear Hashem - appear to be fundamentally diffefeom one another.
Yet, the Rambam teaches us that we attain bothesfet feelings in the
same way. In the Rambam Hilchos Deos we are tahghto achieve the
proper fear and awe for Hashem we must look atgteatness of His
works. By contemplating His awe inspiring creatiarg fulfill the mitzva
of Yiras Hashem. Similarly, in the Rambam Hilchoshliva we are
instructed to focus our thoughts on the grandeuHathem's world
thereby enabling us to feel the proper love towatn Creator who
performs such acts of kindness for us.
If observing the natural world must instill in dsese lofty feelings of awe
and love for its Creator, how much more so shotlel witnessing of
miraculous events enable us to attain Ahavas amdsYHashem. Not
surprisingly, following the greatest miraculous ®ivever - Krias Yam Suf
- the Torah testifies that the Jewish People rehctesv heights in Yiras
Hashem. "The nation feared Hashem" (Shemos 14 wa$) the fitting
response to witnessing the hand of Hashem. Howawegxplicit mention
is made of Ahavas Hashem. Did the Jewish Peophindtiis other lofty
goal after experiencing the miraculous act of ki bestowed upon
them?
The answer can be found in the opening pesukirheosbng of Az Yashir
recited immediately after Krias Yam Suf. "Zeh Kélanvehu - This is my
G-d and | will glorify Him" (Shemos 15, 2 ) - theord "V'anvehu" is
subject to many interpretations. Rashi suggeststtisarooted in the word
"noi" meaning praise and beauty. Moshe and Bneio€iswill sing to the
world the praises of Hashem. Rashi refers to Shishitim in which the
pesukim elaborate the Jewish People's renditidiashem's praises to the
nations of the world. Rashi then quotes the Targuhich interprets
"v'anvehu" as related to the word "naveh" a placdweelling. According
to the Targum, Moshe and Bnei Yisrael are promidimgconstruct a
sanctuary in Hashem's honor. Chazal in Masechebb8kaoffer two
additional interpretations of the word "v'anvehiifie first is similar to
Rashi in identifying the word with beauty, but maththan referring to
praises of glory it alludes to beautifying Hashemitzvos. This phrase is
the source for the halachic principle of hiddur avét The second
interpretation of Chazal views the word "v'anvelas'a combination of
two words, "ani vhu - | and He". This refers tetbbligation to emulate
Hashem. Just as He is merciful and kind so toonsreexpected to deal
with others with gentility and kindness.
These four interpretations of "v'anvehu" complimemie another. The
Rambam in Hilchos Tshuva describes Shir Hashirirarmagxpression of
the mitzvah of Ahavas Hashem. "V'anvehu" accordimdrashi, as the
song of praise of Hashem is the response of loviadoevents of Krias
Yam Suf. The interpretation of the Targum that riviehu" refers to the
construction of a home for the Divine Presencearslarly a response of
love. After experiencing the miraculous event afdiiess bestowed upon
them, Moshe and Bnei Yisroel yearn to remain cleseHashem. A
Mikdash is the vehicle to maintain closeness.
The two interpretations of Chazal also reflectititense love for Hashem
that was kindled at the moment of Krais Yam Sufiddir mitzvah reflects
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a desire to not merely fulfill mitzvos as an obtiga, but rather as an
expression of love. One does not suffice with theimum requirement

necessary, but rather one beautifies each mitzgad wluntary show of
love. The second understanding of Chazal that velan" refers to

emulating Hashem also highlights our feelings afelowe desire to be
close to those we admire. By acting with kindnes®thers as Hashem
does to the whole world we indicate our love anchiaation for Him and

His ways.

Krias Yam Suf, as the ultimate realization of tlemdh of Hashem, brought
about intense feelings of Yiras Hashem and Ahavashein. By singing
Hashem's praises, building a Mishkan, performingzvos in a beautiful

manner and emulating Hashem's ways,we continugptess this love that
began on the shore of the Yam Suf.

YatedUsa Parshas Beshalach 12 Shevat 5769
Halacha Discussion

by Rabbi Doniel Neustadt

Bal Talin — Timely Payment of Wages

Bal talin, lit., it shall not remain overnight, ezf to the Biblical command
to pay wages to a Jewish employee or laborer “an dhy” that he
completes his job. It makes no difference whetherab the worker is rich
or poor or if he is owed a substantial or an ingicemt amount of money;
once a worker has finished a job to the employsaissfaction, he must be
paid before the day is over. It is, therefore, salbie that before hiring any
worker one should make sure to have cash at hamudier to pay his
worker on time.1

“On that day” means that a worker who finishesjblisduring the daytime
must be paid by sunset of that day. If the worlas hot been paid in full
by sunset, his employer has transgressed one ore nBiblical
prohibitions.2 Similarly, a worker who completes fob during the night
must be paid in full before dawn. If the workerised for a full day [or
night] or for a full week or month, he must be paigd the morning [or
evening] after his term of employment is over.

Question: Does bal talin include monies owed twisercontractors as
well?

Discussion: Payment for work contracted by theigohlso included in this
commandment. Thus, when an item is taken in foaireg cleaning, etc.,
or if a plumber or an electrician comes into ortedsne for a specific job,
payment must be made “on the day” that the itepidked up3 or the job
completed.4 However, when contracting for a jobwhich the raw
materials belong to the worker [as in the case lofiifder], these laws do
not apply. In this case, we view the relationstepaeen them as one of a
buyer and a seller, not as one of an employee @rehfiployer.5

These laws apply also to rental fees. When thealrgueriod is over,
payment must be made by the end of that day [dnth& There is a
dispute among the Rishonim over whether these By to property
rentals as well.7 The Chofetz Chaim rules that whe is late with his
house rent transgresses this prohibition.8 Butdlal applies only to rent
charged at the end of the rental period, not to charged in advance of
the rental. Nowadays, most residential leases meqome to pay the
monthly rental fee in advance. While one is stilligated to pay as per the
terms of the contract, the Biblical prohibitionksl talin does not apply.9

Question: Are all forms of payment considered “pegth vis-a-vis the

halachos of bal talin?

Discussion: An employer cannot force his workeatoept compensation
other than cash.10 If a worker refuses payment teyglic card, the

employer must honor his demand and pay him in tasbr, with a check

that can be easily and quickly cashed before “thé & over.12

Payment must be made on time to a minor as wellti®, when a baby-
sitter is hired, she must be paid before the dapifght] is over.

An employer who finds himself with no moneyl4 toydas employee

does not transgress this prohibition.15 If he hasnoney but is able to

borrow without incurring substantial fees, he sdodb so. Not having

exact change on hand is no excuse to delay paybéent.

If the amount of payment is in dispute and willdeétled in a din torah, the
employer may withhold from the worker the amouniclhis in dispute,

but must pay whatever amount is not in disputeime in order to avoid

bal talin.17 Needless to say, it is always advisdbl an employer and a
worker to agree on the price before starting a gobas to avoid such
disputes.18

Question: Does bal talin apply if the worker is patticular whether or not
he receives his payment “on that day?”

Discussion: The halachos of bal talin apply onlyhé& worker asks —
either himself or through a messenger19— to be. fiaidn if the worker
is too shy to ask outright, he still must be paidtine.20 If, however, the
worker does not mind being paid at a later datecandents to wait for his
money, it is permissible to defer payment.21 Evéwireally wants to get
paid on time but only agreed to defer payment beedne is embarrassed
to express his true wishes, the halachos of hal dal not apply, as long as
he explicitly gave his consent.22

If the common practice in a given locality is to/@alaborer’s wages at the
end of the month or at a time when accounts areuledéd, then the
payment does not have to be made until then.28akttime, however, the
payment must be made even if the worker does nmiadd it outright,
since it is understood that he is supposed to lakguethat day.24

It follows, therefore, that if a baby-sitter is diil for one session, she must
be paid “on that day.” This is because she exged paid immediately
upon completion of her job. If, however, the balties is hired on a
steady basis, then there is no deadline for the tfpayment since many
people do not pay their regular baby-sitter afeahesession.25

It is permitted to make a pre-condition with a werkhat he will not be
paid on time.26 This condition must be made befbesworker agrees to
do the job. Thus, even a one-time baby-sitter neapdid at a later date if
she was told of this condition before she agreadke the job.

A worker who takes a position with an employer gor institution) who
has a reputation for not paying on time, is comgideas having agreed in
advance to accept late payments. Bal talin doeapyy.27

Footnotes

1 Sefer ha-Chinuch, 585. See Nesiv ha-Chesed 10:24.

2 Depending on the circumstances, there could ke six different commandments
(five negative and one positive) that are tranggdsvhen payment is not made on
time; see C.M. 339:2 and Sma 4.

3 If the item is not being picked up, even thoulgé tepairman notified the owner
that it is ready, the owner does not have to pigkhe item and bal talin does not
apply; Beiur Halachah O.C. 242, s.v. lechabed. Sewever, Aruch ha-Shulchan,
C.M. 339:8 who disagrees.

4 C.M. 339:6.

5 Ketzos ha-Choshen, C.M. 339:3; Aruch ha-Shulct@M. 339:7; Nesiv ha-
Chesed 10:4.

6 C.M. 339:1.

7 Pischei Teshuvah, C.M. 339:1.

8 Ahavas Chesed 9:5. This is also the ruling ofbtzos ha-Choshen 339:1.

9 Avnei Yashfe 2:118, quoting Rav Y.S. Elyashiv;sBess Halachah, pg. 179,
quoting gedolei ha-poskim; Halachos Of other pespMoney, pg. 127, quoting
Rav S. Wosner and Rav A. Pam.

10 Shach, C.M. 336:4. See also Pischei Teshuvah, §36:1.

11 Rav Y.S. Elyashiv, quoted in Halachos Of otheogle’s Money, pg. 107. Even
when a worker or a service provider accepts cradil payment and bal talin is not
transgressed, the employer does not fulfill theitp@s commandment of “paying
that day,” since a credit card payment is not abergid “money”; ibid.

12 Rav M. Feinstein (written responsum publisheMil de-Nizakin, pg. 122) in a
locale where it is customary to pay by check. Séshei Choshen (Hilchos
Sechirus 9, note 36) who questions if payment bgckhmade after the bank’s
closing hours is valid.

13 Ahavas Chesed 9:5. See Nesiv ha-Chesed 16 Wes ta task those who
promise compensation to a minor and then do nohpayon time.

14 Even if the only money he has is needed for Bbsiexpenses, he still must pay
the worker first; Beiur Halachah, O.C. 242.

15 If he had money at the time the worker was himed he spent it on other
expenses, he has transgressed the prohibition;ash@kiesed 9:9.



16 Ahavas Chesed 9:7 and Nesiv ha-Chesed 21. Hethaldif one has merchandise
which could be sold, he should sell it in ordep&y.

17 Rav Y.S. Elyashiv, quoted in Halachos Of othewple’s Money, pg. 105.

18 See Ahavas Chesed, end of chapter 10.

19 Rav Akiva Eiger, C.M. 339:10; Aruch ha-Shulclzg9:12.

20 Nesiv ha-Chesed 9:29, in a situation where theker enters the employer’s
house but is too intimidated to ask for money.

21 C.M. 339:10. According to some poskim, it is moyper to delay payment even if
the worker does not explicitly ask for the money.

22 Rav Y.S. Elyashiv, quoted in Halachos Of othewple’s Money, pg. 113.

23 C.M. 339:9; Ahavas Chesed 9:13.

24 Rav Y.S. Elyashiv, quoted in Halachos Of othewple’s Money, pg. 112.

25 Rav M. Feinstein (written responsum publisheMlil de-Nizakin, pg. 121).

26 Shach, C.M. 339:2.

27 Rav Y.S. Elyashiv, quoted in Halachos Of otheogde’s Money, pg. 113. See
also Avnei Yashfei 2:118
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Muktzeh: The Prohibition Against Moving Certain Ite ms on Shabbat
The term muktzeh refers to items that are not ptppesignated for
Shabbat use. Many people erroneously refer to aokilited Shabbat
activity as muktzeh. In reality, muktzeh is (prifhgronly significant in
that there is a prohibition to move muktzeh itemsSbabbat.

R. Yosef Karo (1488-1575) Beit Yosef, Orach Chaim 808, lists six
categories of muktzeh. In this issue, we will fooois two of those
categories: muktzeh machmat gufo (inherently muRtzend Kkl
shemelachto lissur (a utensil primarily used foprahibited activity).
Please note that this issue will only discuss sdopcs relating to
muktzeh and is not meant to replace a comprehessidy of the laws of
muktzeh.

The Reason for the Prohibition against Moving Mekiz

Rambam (1135-1204), Hilchot Shabbat 24:12, presthné® reasons for
the prohibition against moving muktzeh. First, jast Shabbat must be
different in the way one walks (see Hilchot Shab®&#), so too, one
should not carry items in the same manner thatdes during the week.
Second, if one moves utensils ordinarily used fahjbited activities, he
may end up performing a prohibited activity witheoaf those utensils.
Third, there are people who don't perform any évealabor the entire
week. In order to ensure that Shabbat is diffetieemh the rest of the week
for every individual, the rabbis instituted thateomay not move muktzeh
items.

Ra'avad (1125-1198), ad loc., notes a fourth redsorthe prohibition
against moving muktzeh. He notes that the proleibiis based on a
concern that one may carry the item into the pubbmain. Ra'avad's
source is the Gemara, Shabbat 124b. Rashi (1048)1B6itzah 12a, s.v.
Liflegu, and 37a, s.v. Atu, explains that allowamngenove items leads to
desecration of Shabbat. The rabbis couldn't prohimving all items
because it would diminish oneg Shabbat (the mitaeabnjoy Shabbat)
and many people would not be able to follow sudeeree. Therefore, the
rabbis only prohibited items such as those thaehaw use on Shabbat
(muktzeh machmat gufo) or items that are not prignased on Shabbat
(k'li shemelachto lissur).

Defining the Categories and the Differences betvildem

Muktzeh machmat gufo refers to any item that hasherent purpose. R.
Karo, op. cit., notes that anything that cannotdtegorized as food or as a
utensil is inherently muktzeh. This includes, sticktones, coins, raw meat
and many other items. K'li shemelachto lissur reef® items that are
primarily used for a prohibited activity but arenstimes used for
permissible activities. Examples of such itemsudel a hammer (which
may be used for shelling nuts), scissors (which beysed for opening
packages in a permissible manner), and an eletigeer (which may be
used as a paperweight).

The Gemara, Shabbat 124b, notes an important efiifer between the
prohibition against moving muktzeh machmah gufo #mel prohibition
against moving a k'li shemelachto lissur. Regardink'li shemelachto
lissur, it is permissible to move the utensil ifeois going to use it in a
permissible manner (I'tzorech gufo) or if one nedus space (I'tzorech

mikomo). One may not move a k'li shemelachto lfiséthe purpose of
moving it is to protect it from getting ruined. Reding an item that is
inherently muktzeh, one may not move the item réigas of the situation.
The parameters of moving a k'li shemelachto l'issur be understood in
one of two ways. One can understand that the ratroisibited moving
any utensil unless there is a purpose to movehéréffore, utensils that are
primarily used for permissible activities may bevwed for any purpose.
Utensils that are primarily used for prohibitedidtes may only be
moved if there is a permissible purpose to theiventent. This includes
moving these items for their use or for their spatewever, moving an
item to protect it from getting ruined is prohildtbecause the utensil itself
is primarily used for prohibited activities and fore, by moving it in
order to protect it, one's primary objective isb® able to use it again
(during the week) for a prohibited activity. Altatively, one can
understand that the rabbis considered all utemsilsnovable items and
only prohibited moving a k'li shemelachto l'issarlimited circumstances
such as protecting it from getting ruined.

There is an important practical difference betwtd@se two approaches.
R. Vidal of Tolosa (late 14th century) Maggid Migtm Hilchot Shabbat
25:3, writes that one may not even move a utertsilse primary use is for
a permissible activity (e.g. a knife), if therenis purpose at all in moving
the item. Maggid Mishneh notes that there are sthdio disagree and
permit moving these items for no purpose at all.

Maggid Mishneh's premise is that the rabbis proéébimoving all utensils
and only allowed moving them for a purpose. If &her no purpose at all
in moving the utensil, it is prohibited to move Tthe dissenting opinion
may view all utensils as movable items. The rabhiy prohibited moving
certain items in certain circumstances.

Shulchan Aruch, Orach Chaim 308:4, rules in accmedawith Maggid
Mishneh's opinion. R. Yechiel M. Epstein (1829-1908Aruch
HaShulchan, Orach Chaim 308:15, notes that thikilpitmon does not
include fidgeting with utensils because fidgetimgvides a certain degree
of enjoyment. R. Avraham Borenstein (1838-1910)néivNezer, Orach
Chaim no. 403, justifies fidgeting based on theng@ple of mitasek that
states if one performs an activity without awarsnafswhat he is doing it
is not considered a prohibited activity.

Moving a K'li Shemelachto L'Issur for a Purpose

As we noted earlier, there are two situations whkeige permissible to
move a utensil that is primarily used for a protabi activity. Yet, the
tzorech gufo leniency is conceptually differentrththe tzorech mikomo
leniency. Tzorech gufo allows one to move the utémorder to use it in
a permissible manner. In this leniency, there isitpe use from the
utensil. Regarding the tzorech mikomo leniencyrehis no positive use
from the utensil and it is only moved in order &z he space.

One can question whether tzorech mikomo does mptinee any positive
use or whether it requires positive use, but usth@fspace is considered
positive use. This question seems to be the pdinispute between R.
Shlomo Zalman Auerbach (1910-1995) and R. Moshaskain (1895-
1986) regarding removal of a pin from a timer. Ipravious issue, we
noted that according to most poskim, removal ofrafpm a timer does
present a problem from the perspective of violatmgmelacha. R.
Auerbach, Minchat Shlomo 1:13, notes that it iswpssible to move the
pin for two reasons. First, since removing theipipermissible and it is an
ordinary function of the pin, the pin should be sidered a utensil that is
used for both permissible activities and prohibéetivities and should not
be classified as a k'li shemelachto l'issur. Secewen if one does consider
the pin a k'li shemelachto lissur, it is permifsito move the pin because
it can be included in the leniencies of tzorectoguftzorech mikomo.

R. Moshe Feinstein, Igrot Moshe Orach Chaim 4:9)] ¢&tegorizes all
electrical appliances and components as k'i sheshi lissur. Yet, in
another responsum (Yoreh De'ah 3:47),he prohibit®oring the pin from
a timer because of the prohibition of moving muktzépparently, R.
Feinstein does not consider removal of a pin tzorgafo or tzorech
mikomo.

One can explain that removal of a pin does notigeany positive use.
The pin is not going to be used for another purposd the space where
the pin is situated is going to remain empty. Rerlach does not require
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any positive use in order to consider the movertmmech gufo or tzorech
mikomo. It is sufficient if there is a Shabbat tethpurpose to the action.
Therefore, he permits removal of the pin. R. Feinstequires a positive
use from the utensil or the space. Since removahefpin entails no
positive use, he prohibits moving the pin.
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A WOMAN'’S RIGHT TO PRIVACY - Bava Kama 48a

The concern of the Talmudic Sages for the privile§erivacy due a
woman in special circumstances serves as the dategifactor in the
different rulings provided in what seem to be tderitical cases.

Case One:

A woman enters, with permission, the house of ghi®r in order to bake
bread in his oven.

The neighbor’s goat eats her dough and as a testdimes sick and dies.
Ruling:

The Sage Rava ruled that she must pay for the dawegsed to the goat
through her negligence.

Case Two:

A woman, with permission, enters a neighbor’s hdosgrind some wheat.
The neighbor’s animal eats the wheat, becomesasididies.

Ruling:

The Sages ruled that she has no responsibilittheodamage.

The Difference:

When a woman receives permission to enter a halse must assume
responsibility for guarding the host's animal frelamage only when her
presence precludes the host's ability to be predenthe process of
baking, the intense heat forces her to roll up dheeves. This renders it
improper for the host to remain in the house amsbassibility for
guarding the host’s animal from damage devolves\upw. This need for
privacy is not present when she grinds her whealesity dressed, and
responsibility for guarding the animal remains withowner.

THE ENVIRONMENTALIST'S PERSPECTIVE - Bava Kama 50b

One should not remove stones from his private ptyjey dumping them
in the public street. A man who was doing just thiss upbraided by a
righteous neighbor: “Irresponsible one, why do yemove stones from
property which does not belong to you to properhyclv does belong to
you?”

The polluter laughed off this puzzling rebuke. Sctimee later he came
upon hard times and was forced to sell the fiewnfrwhich he had
removed the stones. As he walked in the streetripyeed over the very
stones he had cast upon it.

“Now | understand how wise that righteous man whs,5adly exclaimed.
“He correctly challenged me when he described ntyoagollution as
throwing stones from a field which will not alwai® mine to a street
which | share with everyone else.”
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SAFETY IN STREET AND HOME - Bava Kama 46a

What is considered sufficient guarding of an oxalbsolve its owner from
responsibility for the damage it causes?

While Rabbi Meir and Rabbi Yehuda have differergippons as to how far
the owner must go in guarding an ox which is atoabigorer, an extreme
view is taken by Rabbi Eliezer who rules that thyevay to prevent such
an ox from causing damage is to slaughter it.

The Sage Abaye suggests that Rabbi Eliezer's ponsgibased on a ruling
of Rabbi Natan that it is forbidden for one to keewild dog or a rickety
ladder in his home. This is based on the Torah camthito not allow

blood to be shed in your home” (Devarim 22:8); &éetyawarning that
extends as well to a dangerous ox.

It would seem from the simple reading of the tlst tRabbi Eliezer would
hold the owner of a habitual gorer responsibledfimage it causes even if
he provided maximum guarding. But Tosefot takesifierént look at
things. Rabbi Eliezer, according to the Sage Abmymerely stating that it
is forbidden to maintain such a dangerous anima #rat it should
therefore be slaughtered. If one did not get arawnslaughtering it but
provided maximum guarding he will not be resporesilolr the damage it
causes.

WHAT THE SAGES SAY

“Whoever says that G-d overlooks his sins will havis own life
overlooked (because he encourages people toRashi)”

Rabbi Chanina - Bava Kama 50a
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