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Yerushalayim Shabbat Times Parshat Behar-Bechukotai
Candles 6:48 PM
Early 5:59 PM
Havdala 8:05 PM
Rabbeinu Tam 8:42 PM

__________________________________________________

***Dear Torah Tidbits Family***

Rabbi Avi Berman

One of the beautiful things you will sometimes see in Israel is a car driving by that’s all decorated for a bride and groom. It’s always a wonderful feeling, because Baruch Hashem, another Jewish home is being built. But then you realize there’s another car driving toward the very same wedding: the mother and father of the bride. And another car carrying the groom’s parents. Their cars aren’t decorated—their vehicle might be driving literally right next to you but because there’s no sign on it, you have no idea that the person sitting inside is about to walk their child down to the chuppah. They might not be as visibly ecstatic as the bride or groom, but there is an incredible sense of happiness inside them. You’re looking at the person and you have no idea about the emotions happening inside.

To a certain degree, I find myself experiencing a similar feeling on certain days of the Jewish year. One of those days is coming up this week: Yom Yerushalayim. I was not born in 1967. I was born only nine years later. But every year on Yom Yerushalayim, and for that matter whenever I go to the Old City, I try to think about the emotions that Motta Gur and the paratroopers were going through when they broke through the Lions’ Gate, came into the Old City, placed an Israeli flag on the Temple Mount, and said those words: Har HaBayit beyadeinu - the Temple Mount is in our hands. Some of the most powerful words in modern Jewish history.

Every year I ask myself: what were the emotions running through Motta Gur’s heart and mind,  as well as the other paratroopers there, when they said it? How can we try to relive those emotions, that feeling, that excitement? Sadly, I feel the Jewish people do not embrace Yom Yerushalayim as much as we should. Yes, the streets of Yerushalayim on Yom Yerushalayim fill up with hundreds of thousands of people coming from all over the country. (This year, much of the celebration will take place the night before, since Yom Yerushalayim falls on Friday.) But unfortunately, when you find yourself talking to people outside of Yerushalayim, outside of specific circles in the State of Israel, and especially outside of Israel, you don’t have the feeling that you’re talking to somebody who understands and appreciates Yom Yerushalayim.

But Yerushalayim is at the root of our religious identities. There’s the famous song that we all know, the one we’ve sung in NCSY and every other youth group and yeshiva for decades: Bilvavi Mishkan Evneh. Ultimately, it captures the idea that there’s a piece of Yerushalayim inside the heart of every single Jew in the world. There is no other city about which every Jew can say, “There is a piece of me that is connected to this place.” 

There are wonderful cities across Eretz Yisrael: Chevron, Tiveria, Tzfat, and many other great ones. But you cannot tell me that every Jew in the world has a connection to any of those cities like they do to Yerushalayim.

Every shul around the world faces Yerushalayim. Every davening that we have is focused on Yerushalayim. “Vetechezenah eineinu beshuvcha leTziyon,” let our eyes see the return to Yerushalayim. “VeliYerushalayim ircha berachamim tashuv,” return to Yerushalayim, Your city. These are tefillot that we say every single day, three times a day, again and again and again. It is ultimately what every Jew around the world is yearning for.

I remember as a kid growing up in Staten Island. I went to school at RJJ. There was a choir called Tzlil V’Zemer that came out with a song, “The Little Bird is Calling,” about a little bird that wishes to return. And where is home? “The nest is Yerushalayim, where we yearn to be once more.” I remember singing it as a young child and really yearning to be in Yerushalayim, really feeling that I was that little bird dying to come home. And Baruch Hashem, we were able to make it back to Yerushalayim. On our first day in Israel, my family made sure to go to Yerushalayim, to live and feel what this incredible city is all about.

But we take it for granted. I take it for granted, because I wasn’t there when Motta Gur announced those immortal words. I wasn’t there when suddenly we were able to walk to all sides of Yerushalayim. I was born into a Yerushalayim that was already unified, already ours. It is difficult to imagine a reality without it. But we all must recognize what it is we have and not allow ourselves the luxury of taking it for granted.

This is why, even though it is 59 years after the reunification of Yerushalayim, if we continue celebrating Yom Yerushalayim and continue thanking HaKadosh Baruch Hu for this miracle called Yerushalayim, again and again and again, then we won’t take it for granted, and we’ll be able to truly rejoice in Yerushalayim.

Whether we decide to sit at home in Beit Shemesh, Ma’ale Adumim, Zichron Ya’akov, or Nahariya, and watch the beautiful ceremony and gathering that happens every year at Yeshivat Merkaz HaRav, usually broadcast live on Arutz Sheva, or we decide to come to the Rikud Degalim in Yerushalayim, or we decide to put pictures of Yerushalayim all over our homes on Yom Yerushalayim, whatever we decide to do, let us make sure that Yerushalayim is not something we take for granted. HaKadosh Baruch Hu has brought us back here after 2,000 years of exile. Let us make sure we show Him the great appreciation we have for bringing us back to Yerushalayim, to this gem of a city that every Jew should feel a part of and know that a piece of it is within them.

There is no better way to inspire our loved ones, descendants, neighbors, and friends—and to show how important Yom Yerushalayim is to us—than to share how we will be celebrating. One of the things we make sure to do every single year at the OU, along with the Yerushalayim Municipality,  is to gather on the Tayelet (the Haas Promenade in Armon Hanatziv) for a beautiful davening, overlooking Har HaBayit. We look forward to doing this again this year on Friday morning, May 15th, at 7:30 AM. I hope you will join us for an inspiring Tfilah Chagigit, for the singing that rises to the heavens and tells HaKadosh Baruch Hu that we refuse to take this gift for granted. Together, we will daven for a true Yerushalayim HaBenuya—a rebuilt and whole Yerushalayim—with the advent of Mashiach Tzidkenu, bimheira beyameinu.

Wishing you all an uplifting and inspiring Shabbat,

Rabbi Avi Berman
Executive Director, OU Israel
aberman@ouisrael.org

__________________________________________________

***Aliya-by-Aliya Sedra Summary - Parshat Behar-Bechukotai***

Rabbi Reuven Tradburks

***1st Aliya (Vayikra 25:1-18)***

Shmita: The Land of Israel has its Shabbat.  Work 6 years, the 7th is a Shabbat to G-d.  What grows on its own is available to be used.  Yovel: 7 cycles of 7 years are followed by Yovel, the 50th year, the Jubilee year.  It is holy; pronounce liberty throughout the Land.  Slaves go free; land returns to its original owner.  When selling your land, do not abuse the buyer knowing the land will return to you in the 50th year.  Sell it commensurate with the years the buyer will have until Yovel.  Keeping these laws will allow you to be secure in the Land.

The section about the sabbatical year follows immediately the section about the holidays from last week.  The holidays were introduced with Shabbat.  Shabbat is a holy day.  The holidays are holy days.

The Shabbat in time is followed now by the Shabbat of the Land.  

But I believe there is another thematic flow of the Torah.

All of the narrative following the receiving of the Torah at Sinai is preparing for the Land of Israel.  We didn’t leave Egypt just to become a free people.  We are a free people in order to build a Jewish life.  We are on our way to the Land of Israel, to establish our Jewish society there.  A distinctive, holy, generous Jewish society.  In a word, ethical monotheism.

The listing of the holidays last week had an odd addition; a long section about the Omer offering and a long description of the offerings of Shavuot.

Because the emphasis of that listing was agriculture.  Our holidays are linked to agricultural moments.  

For the Jews in the desert, to hear about first fruits, harvest, reaping, sounds like the garden of Eden.  The manna is falling from the sky.  It’s hot.  The desert.  But it won’t be soon.  Soon you will enter the Land of Israel.  Plant, work, harvest.  And you will express thanks, appreciation to the Giver of All when you experience that bounty.  It will be agriculture Jewish, bounty with blessing, harvest with thanks.  For after all, even with all your hard work, blessing comes from Above.

Shemita and Yovel are a continuation of that theme.  Not working the land for a year is throwing your fate to the wind.  What will we eat?  How will we survive?

Well, you aren’t throwing your fate to the wind; you are handing your fate to your Creator.  If He Says to rest, He Will provide.  Because you are used to that notion that He Provides.  He Provides when we plant.  And He Provides when we don’t.  

***2nd Aliya (25:19-28)***

Don’t be concerned that you will not have enough to eat if you rest the land; I will provide.  Let the land not be permanently sold; for the land is Mine, you but sojourners on it.  If one becomes needy and sells his field, redeem it.  The seller may also redeem it according to the years left until it returns to him in Yovel.  

Our parsha is dominated by the theme of ownership.  Or better, a Jewish perspective on ownership.

Living a life in Egypt devoid of ownership and now living in the desert devoid of ownership was a teaching moment.  Man’s worth is not expressed in the things he has.  But in the person that he is.

That in a nutshell is the Jewish view of ownership.  I am not proposing a Jewish economic theory of socialism versus capitalism.  But rather a perspective, that what we have needs to be viewed through the lens of our values.

Shmita and Yovel introduced a notion of limited ownership in the Land of Israel.  Now the Torah introduces another limitation to ownership, that of the buyer.  

When I buy a field from someone who is in trouble, my purchase is limited.  By realization of the seller.  The sale of a field cannot end well.  It’s losing a job.  In an agrarian society, what will this former landowner do for a living?  This is the beginning of a downward spiral.  You the buyer, let someone redeem this field; get it back to the seller so he can make a living.  

My purchase of the field is limited by concern for the seller.  This is as the Talmud states: the highest form of tzedaka is giving a person a job.  Allowing the field to be redeemed is returning to the seller his way of making a living.

***3rd Aliya (25:29-38)***

A house in a city may also be redeemed if sold, but only within the first year.  After that, the sale is permanent.  Homes in open towns are considered like fields; they may be redeemed and they return in Yovel.  The towns of the Leviim, even if walled, are always able to be redeemed and they too return in Yovel.  When one is in need, help him.  Do not charge interest; give him life.  I am G-d who took you out of Egypt to give you this Land and to be your G-d.

The Talmud points out that the progression of stories the Torah presents here is from bad to worse.  A forced sale of a field due to poverty.  Then the sale of a home.  Then the need for a loan.  And in the next aliya, sold as a slave.  The cheapest tsedaka is the first one; getting the field back, avoiding this whole collapse.

***4th Aliya (25:39-26:9)***

If one is sold to you as a slave, do not oppress him.  Treat him as a worker.  He goes free in the Yovel year.  For you are My servants.  Slaves purchased from the surrounding nations are as property that passes to future generations.  If a Jew is sold to a non-Jew, a relative shall redeem him, for the Jewish people are servants to Me; My servants that I redeemed from Egypt.  (Bechukotai) And if you will do all my mitzvot you will have bounty, peace, unusual success against your enemies.  I will turn to you, multiply you and fulfill My covenant with you.

Parshat Bechukotai, though short, is powerful.  Following an entire book of holiness, the stakes are laid out.  

Don’t think the pursuit of holiness in the Land is optional, a nice thing.  No, no.  You are being blessed with this Land to build a holy and generous place.  To build a society that is G-d centered.  The Holy Land is a high stakes endeavor.  There will be wonderful blessing; food, peace, health.  When you do it right.

For us, who enjoy walking in this holy place, the blessings are abundant.  But we have to do it right.

***5th Aliya (26:10-46)***

And I will be in your midst; I, your G-d, You, my people.  I will remove the yokes from you and you will walk proudly.  But if you do not do My mitzvot, I too will not pay attention to you.  You will be subjected to illness, to enemies, to drought.  If you persist in ignoring Me, I will persist in ignoring you, leaving you vulnerable to war, pestilence, famine.  Your holy places will be vanquished, your cities destroyed; you will be scattered around the world.  Then the land will have the rest of its Shmita.  You will be panicked in your exile, afraid of a driven leaf.  You will admit your failings; I will remember my promises to you.  Even in your dispersion, I will not allow you to be destroyed.  

Failure to live up to the demands of this holy place brings desolation and exile.  The Land of Israel is described as flowing with milk and honey.  And yet we know that once the Jewish people left, the land was barren.  The desolation of the Land of Israel without the Jewish people is legendary.  Chilling.  

The diaspora of the Jewish people is predicted here.  We know all too well the extent of that exile and the suffering we endured in it.   Jewish suffering in exile was taken by other religions to be a sign of the rejection of the Jew.  

But for us returnees, those of us walking tall in our Land, well, for us, if we saw exile as G-d’s disfavor, shall we not delight that our return is, I guess, His Pull?  If the exile was Divine displeasure with our dismissive attitude to Him, the return to the Land can only be Divine pleasure in bringing us close.  And the return to the Land of Israel, so unexpected, so unprecedented, and so dynamic is a powerful refutation of the rejection of the Jew.  

And a charge for us; to never be dismissive of Him, but to engage, to search, to reach.  What privileged times we, the undeserving, are fortunate to be a part of.  And how vigilant we need to be to not again be dismissive of Him in His Land.

***6th Aliya (27:1-15)***

When you make a vow of your value to G-d, there are set values for different ages and stations.  This value is given to the Mikdash.  If you pledge an animal, it is given and should not be switched.  A pledge of a home may be given or redeemed.  

Following the chilling section of the curses, the book of Vayikra ends with a full chapter of laws of vows.  Generosity inspires contributions to the Mikdash.  That’s a good thing.  The religious center of the Jewish people needs contributions.

But this section is not only about what is given; but also, what is not.  When I pledge my value, is my intent to become a monk, giving up my life to serve in the Mikdash?  

The Torah does not endorse that.  Pay money; keep your station in life.  The Torah imposes the interpretation of vows of people and their value to be monetary gifts; but not Temple slaves.  If you pledge an animal?  Fine, let that become a sacrifice.  But not you.  Or any around you.  

A home too; the Torah does not want the Mikdash to acquire vast holdings.  Homes are for people; the Mikdash is to be splendid, grand, and inspiring.  But it is not to become a vast financial empire.

***7th Aliya (27:16-34)***

If a field is pledged, it’s worth until Yovel is calculated.  That value is given to the Mikdash to redeem the field.  If it is not redeemed, it remains with the Mikdash even after Yovel.  Property which becomes owned by the Mikdash may not be redeemed.  

Fields are the quintessential means of livelihood.  If you wanted the Mikdash to be a financial empire, fields would be the place to start.  But the Torah’s default is that a donation of a field ought to be redeemed.  Fields are for the people to make a living; not for the Mikdash.

The book of Vayikra, the book of man’s approach to G-d, ends with a sober balance.  While we approach G-d, dedicate our lives to Him, reach for Him, and He for us, the Torah protects us from going too far, from divesting of our assets, ridding ourselves of our homes and becoming a Temple slave, giving our all to the Mikdash.  

Our challenge is to be holy in our homes and our fields while reaching for the Divine. 

***Haftorah - Yirmiyahu 16:19-17:14***

The theme found in the Torah reading of blessings and curses is echoed in the haftorah which discusses the punishment to those who disregard God’s will and the reward to those who follow His will.

The courageous prophet Yirmiyahu scolds the people and warns them of the disaster if they maintain their idolatrous practices. Nothing less than exile from the Holy Land will come as the result of not having faith in God and commitment to the mitzvot.

Moreover, there is the positive outgrowth of obedience and loyalty to the Torah: “Blessed is the man who trusts in God; to whom God will be his trust. For he shall be like a tree planted by the water, and which spreads its roots out into a stream, so it will not be affected when heat comes, and its leaves shall be green, and in the year of drought will not be anxious, neither shall it cease from bearing fruit.”

The haftorah concludes with a declaration of hope and salvation: “Heal me, O God, then shall I be healed; help me, then I shall be helped, for You are my praise!”

__________________________________________________

***A Short Vort***

Rabbi Chanoch Yeres

שש שנים תזרע שדך ושש שנים תזמר כרמך.....ובשנה השביעית שבת שבתון יהיה לארץ שבת לה’ (כה:ג,ד)

“Six years you shall sow your field, and six years you shall prune your vineyard…But in the seventh year a sabbath of solemn rest shall be for the land, a sabbath unto G-d.” (25:3,4)

Why the need to emphasize that this mitzvah of shemita is a “sabbath to honor G-d”? Every mitzvah we do is to honor G-d, and here the phrase “a sabbath to honor G-d” is mentioned twice in this section?

Rashi, quoting the Sifra, simply explains the correlation between the year of shemita and the Sabbath at creation (Shemot 20:10). Both use the phrase “sabbath unto G-d”, both are to honor the name of G-d.

The Meshech Chochmah (Rabbi Meir Simcha HaKohen M’Dvinsk 1843-1926) enhances this idea. Just like the Sabbath at creation was on the seventh day, so too the shemita year is established on the seventh year and not any other year. He goes on to illustrate that in the text of Creation the phrase of “Ki Tov”-”G-d saw what He had made was good” (Bereishit 1:10,12,25,31), was mentioned both on the third day and the sixth day. Likewise, the tithe for the poor is designated to be given in the third and sixth year of the shemita cycle. It is appropriate to help others in need - matching the days that G-d shared his plethora of goodness to our world.

Shabbat Shalom

__________________________________________________

***BEHAR***
***Stats***
32nd of 54 sedras; 9th of 10 in Vayikra. 
Written on 99 lines in a Torah (ranks 50th).
7 Partite; 1 open, 6 closed. 
57 pesukim (ranks 50th, 10th in Vayikra). 
737 words (ranks 50th, 10th in Vayikra).
2817 letters (ranks 50th, 10th in Vayikra.
***Mitzvot***
7 positive, 17 prohibitions. Total = 24.

***BECHUKOTAI***
***Stats***
33rd of 54 sedras; 10th of 10 in Vayikra. 
Written on 131 lines in a Torah (ranks 47th). 
5 Parshiot; 3 open, 2 closed. 
78 pesukim (ranks 46th, 7th in Vayikra). 
1013 words (ranks 47th, 7th in Vayikra). 
3992 letters (ranks 47th, 7th in Vayikra). 
***Mitzvot***
7 positive, 5 prohibitions. Total = 12.

***BEHAR & BECHUKOTAI***
***Stats***
Written on 230 lines in a Torah. 
12 Parshiot; 4 open, 8 closed. 
135 pesukim.
1750 words. 
6809 letters.
***Mitzvot***
14 positive, 22 prohibitions. Total = 36.

__________________________________________________

***The Person in the Parsha***
***“Wild Animals: Annihilate Them or Tame Them?”***

Rabbi Dr. Tzvi Hersch Weinreb

To clearly convey my comments this week, I must introduce you to my “secondary” and “primary” sources and to a fascinating cast of prestigious characters.

My “secondary” source, which first put me on track, is the commentary on Chumash authored by Ramban, Rabbi Moshe ben Nachman. Ramban’s commentary is second only to Rashi’s, and I try to at least sample some of his work every week.

This week Ramban led me to my “primary” source, a passage in the Midrash Halacha (known as Sifra or Torat Kohanim) on the book of Leviticus, Sefer Vayikra.

This passage, of which Ramban gives us only a taste, contains a fascinating debate between two early Talmudic sages, Rabbi Yehuda and Rabbi Shimon ben Yochai.

Once I noted Rabbi Shimon ben Yochai’s name, I had what we psychologists call an “aha experience.” For just several days before we read this week’s Torah portion, we celebrated Lag B’Omer, a day devoted to the memory of this very fascinating sage.

I immediately felt blessed by the opportunity to connect Lag B’Omer to this week’s double parsha, Behar/BeChukotai (Leviticus 25:1-27:4).

But before sharing the passage in Torat Kohanim with you, I’d like to give you some background on the two wise opponents, Rabbi Yehuda and Rabbi Shimon. For this I draw upon a fateful debate between Rabbi Shimon and some of his colleagues, Rabbi Yehuda in particular. The debate is recorded in Tractate Shabbat, page 33b. (Is it just a coincidence that this story of the hero of Lag B’Omer, the 33rd day of the Omer, is preserved on page 33 of the second tractate of the Babylonian Talmud?)

These rabbis, all students of Rabbi Akiva’s later years, survived to dwell under Roman rule. Rabbi Yehuda, who generally opened such discussions, began the conversation by praising the Romans: “How magnificent are their accomplishments! They’ve built marketplaces, bridges, bathhouses!”

Some of those present simply remained silent. But not Rabbi Shimon ben Yochai. He thundered: “Everything they’ve built has been for their own benefit. They built the marketplaces for sinful purposes, the bathhouses for their own pleasures, and the bridges to charge exorbitant tolls!”

The Romans soon learned about this conversation. They acknowledged Rabbi Yehuda as the primary speaker for all public occasions. But they condemned Rabbi Shimon to death, a fate he narrowly escaped by hiding in a cave for many years, a major formative event in his role as a spiritual guide to future Jewish generations.

Now let’s examine an entirely different debate between these two protagonists, the one that is recorded in Torat Kohanim. It revolves around this verse in Parshat Bechukotai: “I will grant peace in the land, and you shall lie down untroubled by anyone; I will give the land respite from vicious beasts [alternative translation: I will cause dangerous animals to cease in the land], and through that land no sword shall pass.” (Leviticus 26:6)

Upon the phrase about vicious beasts or dangerous animals, which my sixth grade Yiddish-speaking teacher translated as vilder chayes, the following dispute is recorded in Torat Kohanim Bechukotai 2:

“Rabbi Yehuda said, ‘He will remove them from the land,’ whereas Rabbi Shimon countered, ‘He will tame them so that they do no harm.’ Rabbi Shimon continued: ‘What is more praiseworthy to the Almighty? To do away with dangerous animals, or to let them survive but no longer be dangerous? Surely, let them be but tame them!’”

Rabbi Shimon goes on to reduce his dispute with Rabbi Yehuda to the meaning of the word Vehishbati. Apparently Rabbi Yehuda translated the term as related to lehashbit, “to annihilate” the dangerous vilder chayes. On the other hand, Rabbi Shimon understood the root of Vehishbati to be shabbat, a time of rest and respite. “Annihilate” or “tame”—that is the question.

Now that I’ve shared my “primary” source with you, permit me to return to my secondary source, Ramban’s commentary on the phrase in question. For starters, he concurs with Rabbi Shimon. He then proceeds to elaborate upon Rabbi Shimon’s viewpoint.

Ramban, for whom the Land of Israel was a central component of his understanding of Torah and Judaism, maintains: “For the Land of Israel, when the time comes that the commandments are upheld, will be transformed back to the world of the Original Adam, when wild beasts and lesser creatures all refrained from attacking each other and from endangering humankind.”

Ramban reminds us of the verses of Genesis, when the Lord Himself proclaimed that “all the beasts of the earth, all the birds of the heavens, all earthly beings, all living creatures” will sustain themselves by the land’s vegetation. In short, nature’s original design at the time of creation will one day be reinstated.

In closing, Ramban draws upon the prophecy of Isaiah, who foresaw a time when: “Wolf will lie down beside lamb, the leopard will lie beside the young goat; calf, lion cub, fatted lamb together—a little child will tend them… A baby will play at the cobra’s hole, and an infant’s hand will explore the viper’s nest. There will be no wrong or violence on all My holy mountain, for knowledge of the Lord will fill the earth as waters cover the ocean.”

Rabbi Shimon ben Yochai’s message calls to mind the response that Berurya gave to her husband Rabbi Meir, another of Rabbi Shimon and Rabbi Yehuda’s peers. It seems that some of his neighbors, real ruffians, were tormenting him to the point where he could no longer tolerate it. He notified Berurya that he would pray for the death of his tormentors. Her retort: “Instead of praying for their death, why not pray for them to repent and discontinue their intolerable behavior?”

This is but one of the many examples of how relevant Rabbi Shimon’s message was for human relations as well as vicious animals. Taming is preferable to annihilation. Rehabilitation is superior to excluding a sinner from family or community.

I close by inviting you, dear reader, to consider other applications and extensions of Rabbi Shimon’s advice.

__________________________________________________

***Covenant & Conversation***
***The Chronological Imagination***

Rabbi Lord Jonathan Sacks zt"l

I want, in this study, to look at one of Judaism’s most distinctive and least understood characteristics – the chronological imagination.

Sometimes a modern discovery so changes our ways of looking at things that it allows us to revisit ancient truths that have become deeply obscured and see them with pristine clarity as if for the first time. That is surely the case with quantum physics. What it allows us to do is to understand afresh a biblical way of thinking about truth that is profoundly different from the way we have been accustomed to think in the West. I call the Greek approach the logical imagination, and the Jewish approach, the chronological imagination.

Niels Bohr famously said about quantum mechanics that if it hasn’t profoundly shocked you, you haven’t understood it yet. Without entering the details of this tangled territory, the most profoundly shocking thing about the subatomic reality it exposed is that it does not fit our standard logical categories. Is light a wave or a particle? Do subatomic particles have position or momentum? Is Schrödinger’s cat alive or dead?[Footnote#1]

The answer to each of these questions reminds us of the story about the rabbi who listens to a husband’s account of an unhappy marriage and says, “You’re right.” He then listens to the wife’s conflicting account and says, “You’re right.” His disciple, who has been present at both meetings, says to the rabbi, “But they can’t both be right,” to which the rabbi replies, “You’re also right.”

There are phenomena, from subatomic particles to domestic disputes, to which the standard rules of Aristotelian logic do not apply. Chief of these is the principle of contradiction that states that a proposition and its negation cannot both be true. Two contradictory statements cannot be true at the same time. Bohr’s complementarity theory, Heisenberg’s uncertainty principle, and other counterintuitive ideas, challenge this head-on. Light is both a wave and a particle. Schrödinger’s cat is both dead and alive. There are phenomena that bear contradictory characteristics until we, the observer, enter the scene, at which point the contradiction is resolved retroactively.

Bohr tells the story of how he came to his theory. It happened after his young son was caught stealing sweets from a local store. Niels experienced mixed emotions towards his son and was conflicted as to the best way to approach him in light of this event. First he found himself thinking about this as a judge would. His son was guilty of a crime and justice must be done. But he also felt parental emotions of love and compassion. He realised that he could not hold both thoughts equally in his mind at the same time, and this led to his research on complementarity theory. As a fair judge of the situation, he had to think impartially. As a father he could not help but have compassion for his son, who had made a mistake. One way of thinking leads to justice, the other to mercy, but these are conflicting perspectives and involve different kinds of relationships. 

The same is true about the well-known drawing that can be seen as a duck or a rabbit, but not both at the same time. The multi-dimensionality of reality may simply be too complex for us to grasp it all at one time. But what we cannot think simultaneously we can often think sequentially. That is what I mean by the chronological imagination.

We owe our concepts of logic to the ancient Greeks. The Greeks thought of knowledge as a special kind of seeing. We still, in Western languages, preserve this visual metaphor. We speak of foresight and insight, of people of vision, and of ‘making an observation’. When we understand something we say, “I see.” For Plato, knowledge was deep insight into a world beyond the senses, where you see not the physical embodiments but the true form of things. The guiding metaphor for Greek epistemology, buried deep in the culture, was the image of Zeus, chief of the gods, looking down on the affairs of human beings from his lofty perch on Mount Olympus.

The worldview of the Torah is quite different. True knowledge is acquired less though seeing (God is not visible, and throughout the Hebrew Bible appearances deceive[Footnote#2]) than through listening. The keyword is shema, meaning, “listen, hear, understand, respond.” Knowledge, daat, is not detached observation but intimate personal engagement: “And Adam knew his wife and she conceived.” God in the Torah is not a detached observer of the affairs of humankind, but an active participant. In Judaism, words are not just pictures of reality, the “forms” of things. They affect relationships. Words can injure and inspire. Words can bless or curse. Words can create new moral facts, such as when we make a promise. Words shape the reality they describe. This is more like Heisenberg’s uncertainty principle, in which the observer affects the reality he observes, than like Greek-inspired theories of knowledge in which a sentence can be true or false but not both.

The psychotherapist Viktor Frankl pointed out that what can be a contradiction in two-dimensional space need not be when we add a third dimension. So a square cannot be a circle, and a circle cannot be a square. But they can both be shadows cast by a single object, a canister, lit first from the side, then from above. Add the third dimension and the contradiction disappears. Nor is this a mere mathematical curiosity. As Niels Bohr, one of the masters of quantum physics put it, “The opposite of a trivial true is a falsehood, but the opposite of a profound true may well be another profound truth.”

This is absolutely fundamental to Judaism. There is more than one valid way of looking at the universe. Minimally, there is the point of view of God and there is the point of view of humankind, and they are radically distinct. The only time in the whole of Tanach in which a human being is invited to see the world from the vantage point of God occurs in the last four chapters of the book of Job, when Job finally understands that the universe is not anthropocentric. Not everything exists for the benefit of humankind. God is at the centre, not us.

No less significantly, though the Torah has a single Author, it does not speak in a single voice. I have argued throughout these studies that there are at least three discernible voices - a wisdom voice, a priestly voice, and a prophetic voice - corresponding to the three modes in which God discloses Himself: through creation, revelation, and redemption. Each captures something of reality but none, on its own, portrays it all. That is why the Torah is such a complex interplay of different genres and tones of voice. The book of Numbers, for example, is structured as a fugue between law and narrative. There is no other book in the whole of literature that is quite like it. Throughout Numbers we see the interplay between prophetic and priestly sensibilities, and we begin to understand how law - the “ought-ness” of things - grows out of, and in turn influences, history, the “is- or was-ness” of things.

How then do you represent the three-dimensional nature of reality with its conflicting perspectives and multifaceted truths? One way in which the Torah does it is through what I call the dialogical imagination. We are shown a situation from two radically opposed viewpoints at the same time. 

Two powerful examples occur in Genesis 21 and 27. In Genesis 21, first we see Sarah and her joy as at last she holds her long-awaited son. Then we see the pathos of Hagar and Ishmael, dismissed from the household and on the brink of death under the heartless desert sky. In Genesis 27, first we see Rebecca arrange for her beloved son Jacob to be blessed, then we see Isaac and Esau, bound together in shock and dismay, as they realise what has happened.

These narratives subvert any simplistic tendency to moralise, to divide reality into black and white. They force us to see the world from more than one point of view. The only way of bridging these perspectives is through conversation. Hence the idea of truth as dialogue. In Genesis, when speech breaks down, violence - the attempt to impose my version of the truth on you by force - is often waiting in the wings.

The other way is through the chronological imagination. Conflicting propositions may both be valid - the opposite of a profound truth may be another profound truth - but not at the same time. A classic example of this is the interpretation by Rabbi Joseph Soloveitchik in The Lonely Man of Faith of the two Creation accounts in Genesis 1, and in chapters 2-3. In the first, man is created in the image of God and given dominion over all other life forms. In the second, man is formed from the dust of the earth, and told to “serve and conserve” the garden. In the first, man and woman are created simultaneously, side-by-side. In the second, woman is created in the wake of the loneliness of man, and they exist face-to-face.

Rabbi Soloveitchik argued that the first account describes the ‘majestic’ man, whereas the second depicts the “covenantal” man, and we are both. The result, he explained, was that to be human is to be conflicted, torn between the different facets of our being. In fact, though, the Torah resolves this contradiction in the simplest and most elegant way: through time. 

‘Six days you shall labour and do all your work, but the seventh day is a Sabbath day to the Lord your God.’

For six days we are majestic; on the seventh we are covenantal.

The chronological imagination - what Bohr meant when he said he could see his son through the eyes of a judge and a parent, but not both at the same time - was one of the great gifts of Torat Kohanim. The priest guards the border between sacred and secular, eternity and mortality, the physical and the spiritual, the infinite and finite. He knows these are two different orders of reality and is all too conscious of the danger that awaits and blurring of the boundary. At one level of reality, all that exists is God. At another, all that exists is human beings and their devices and desires. The separation between heaven and earth is what makes the universe and human life possible. But their connection is what makes human life meaningful.

The priest resolves the contradiction between sacred and secular by seeing both as true and valid, but we can only experience them at different times. The times and places at which we focus on our human, mortal condition are chol, secular. Those in which we focus on God, the infinite Eternal, we call kodesh. They are integrated in the form of a precisely calibrated rhythm of time: six units (days, months, years) of chol, followed by a seventh that is holy. with the occasional addition of a fiftieth (day, year) after a sequence of seven sevens.

Biblical texts using the priestly voice are conspicuous for their mathematical precision. So, as Umberto Cassuto pointed out,[Footnote#3] the creation account is not only divided into seven days. It also contains the word “good” seven times, “God” thirty-five times, and “earth” twenty-one times. The first verse contains seven words, the second fourteen, and the description of the seventh day, thirty-five. The whole passage is 469 (7x67) words. Likewise Leviticus 23, 25, and 26 are all structured around the repeated words “seven” and “Shabbat”. Mathematical precision is essential to the priestly understanding of reality, just as we now know it is to the universe, almost unimaginably finely-tuned for the emergence of conscious life. Had any of the mathematical constants that govern the shape of the universe been even slightly different, the chemical elements necessary for life would simply not have formed.[Footnote#4]

But the precision of the priest is different from that of the scientist. The division of time in the priestly calendar is a way of living out sequentially different and conflicting truths. We have already seen one in our study of Succot. Judaism embraces both the universal and the particular, the universality of our humanity, given religious force in the Noahide covenant, and the particularity of our people’s relationship with God, epitomised in the covenant at Mount Sinai. The Jewish calendar gives weight to both. There is the cycle of the three pilgrimage festivals; Passover, Shavuot, and Succot, representing the particularity of Jewish history - the Exodus, the Giving of the Torah, and the years of wandering the desert. And there is the cycle of festivals of the seventh month, Rosh Hashanah, Yom Kippur, and again Succot, representing the universals of the human condition: Creation, Divine sovereignty, justice, judgment, life, death, rain, and the renewal of nature.

One of the most beautiful consequences of the chronological imagination - seen clearly in our parsha of Behar - is its ability to reconcile the real with the ideal. History is full of ideal worlds. We call them utopias, a word that means “no place” because no utopia has ever happened. Torah Kohanim has a different, indeed unique, approach to ideal worlds. We live them, periodically, in the here-and-now of real time. On Shabbat we engage in a full dress rehearsal for the Messianic Age when no one will exercise power, political or economic, over anyone else. Something similar is true of the two great institutions in the parsha: Shemittah and the Jubilee year, the seventh and fiftieth years. By cancelling debts, releasing slaves, leaving the produce of the land to be enjoyed by everyone equally, and restoring ancestral property to its original owners, we inhabit a world in which the inequities of the market economy have been redressed and, for a year, sometimes two, we suspend the world of competition and live in a world of co-operation and the fellowship of equals.

There is no other system quite like this, and it gives truth - not the truth we think or discover, but the truths we live and to which we owe loyalty - a three-dimensional character it does not have in the either/or world of Aristotelian logic.[Footnote#5] That is the power of dialogical and chronological thought, and it comes from the depth reality acquires when we add to the two-dimensional nature of humanity the third dimension that is God. 

1 . Schrödinger’s cat is the name given to the thought experiment proposed by the Austrian physicist Erwin Schrödinger in 1935 to dramatize the paradoxical nature of quantum physics. It involves thinking about a cat in a sealed box whose fate depends on an earlier random event involving subatomic particles. According to the Copenhagen interpretation of quantum theory, the particles exist only in a state of probability until they are measured. It follows that the cat is only alive or dead once the box is opened. Until then, it is equally true to say that it is alive and that it is dead.
2 . Think of Joseph, seen by his brothers but not recognised, or the spies sent by Moses who saw the land but misinterpreted what they saw.
3 . Umberto Cassuto, Commentary on Genesis, vol 1 (Jerusalem: Magnes Press 1961), pp. 12-15.
4 . One classic account is Martin Rees, Just Six Numbers (London: Weidenfeld & Nicolson, 1999).
5 . Not that Aristotle was narrowly Aristotelian. He was one of the first philosophers to realise that different intellectual disciplines had different criteria of truth and different internal logics.

__________________________________________________

***Probing the Prophets***
***“Refa’eini Hashem V’Erafei”***

Rabbi Nachman Winkler

Perhaps the most well-known phrase found in this week’s haftarah is its closing pasuk: “Refa’eini Hashem V’Erafei” – “Heal me, Hashem, and I will be healed”. Many are familiar with the verse from the bracha in our weekly Amida, where we beseech G-d with this same appeal, albeit in plural form (“Refaeinu)”.  What is not commonly known, however, is that, although it closes the haftarah’s message, the prophet’s plea is not the end of his appeal, but, actually, the opening of his personal request. Which presents us with an opening to fully understand this week’s haftarah.

This Shabbat, after having read Parashat B’chukotai and its harsh “Tochacha” - G-d’s admonition were Israel to fail to observe His mitzvot - we are not surprised to find that Chazal chose a comforting nevu’ah from Sefer Yirmiyahu (16-17) which opens with the encouraging words “Hashem Uzi uMa’uzi uM’nusi” –“G-d is my Strength, my Stronghold and my Refuge”. And yet, after reading the first three verses of the haftarah, we begin the 17th perek with a litany of offenses and failings committed in Judea over many generations. 

Just as the greater part of Parashat Bechukotai is focused upon the (future) sins of Israel and the frightening sentences, so too, our haftarah surprises us concentrating the bulk of its fifteen p’sukim on Judea’s sins and their results. We rightfully wonder, therefore, why must Yirmiyahu interrupt his opening nevu’ah, one filled with optimism and promise for Israel (17:1-4), with the frightening recital of the nation’s sins and the subsequent punishments that would befall them?

 Perhaps, we would do better were we to reexamine the message that Yirmiyahu was sending to the people to be able to understand the nevu’ah and its choice for the haftarah of this parasha.

Rav Moshe Lichtenstein begins his explanation by pointing out that the closing words of the haftarah, “Refa’eini Hashem V’Erafei”, was the very beginning of the prophet’s plea to G-d. In it, Yirmiyahu prays that Hashem send him healing and salvation from the torment through which the people put him, for bringing repeated censure and disparagement from G-d as His “messenger”. The message of this haftarah, Rav Lichtenstein argues, is not one of comfort, per se, but one of “bitachon”, confidence! WHY?

Rav Moshe Lichtenstein beautifully explains that the “Tochacha” which the Torah presents to Israel in our parasha, never mentions the nation’s reaction to any of the warnings, the threats and the impending horrors that it prophesies. It is Yirmiyahu who, in this haftarah, does just that. 

How could they ever survive such punishment?

How could they live through the horrors that Moshe Rabbeinu predicted would arrive?

How can there be any future for the “chosen nation”?

To these unspoken questions, Yirmiyahu responds simply: “Baruch hagever asher yivtach BaShem” – “How fortunate the one who trusts in G-d and had Hashem as his reliance.”.

Yirmiyahu presents a clear choice to the worried population: “either trust in G-d or lose all hope!” It is precisely for this reason that the navi echoes the warnings of the Torah in his nevu’ah. Not in order to sink the nation into deep depression but, rather, to convince them of the reality and respond with HOPE, not Despair.

It is for that reason, I believe, that perhaps Chazal chose to include the seemingly “misplaced” closing plea of Yirmiyahu, to become a cry of hope in Hashem’s salvation as a message to all of us.

True, we do not know why; we do not know how; we do not know when…but we DO know THAT. We know THAT Hashem’s words come to be-and we also know THAT we have HOPE in G-d. It is that message that echoes throughout the generations: we have faith in G-d and, therefore, we have hope-“Od lo av’da tikvateinu.”

__________________________________________________

***Maintaining the Proper Perspective***

Rabbi Shalom Rosner

דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה’:

“Speak to Bnei Yisrael and say to them: ‘When you enter the land that I am giving you, the land must rest a Sabbath for God.’” (Vayikra 25:2)

The opening pasuk of Parashat Behar uses two seemingly redundant verbs: daber (דבר) and v’amarta (ואמרת). Both mean “to speak,” and the Torah could have shortened the verse to tomar el Bnei Yisrael. Why the double expression?

Chazal famously distinguish between the two. Daber implies a firmer, more forceful tone, while amirah is gentler. This distinction emerges from the pasuk: כֹּה תֹאמַר לְבֵית יַעֲקֹב וְתַגֵּיד לִבְנֵי יִשְׂרָאֵל (Shemot 19:3). “Beit Yaakov” is interpreted as the women — addressed softly — while “Bnei Yisrael” refers to the men, who may be spoken to more firmly.

The Or HaChaim HaKadosh utilizes this distinction to explain shmita. Shmita contains two primary demands on the farmer:

Ceasing to work the land.

This is extremely difficult. A farmer fears: If I stop working, how will the land produce? Because this command challenges human instinct and rationality, the Torah introduces it with the stronger daber.

***Declaring the Produce Hefker — Open to All***

While still a major demand, this element is easier to accept: the farmer also gains access to his neighbor’s fields. For this component, the Torah uses the gentler v’amarta.

The Or HaChaim then offers a second explanation. Shmita can be viewed in two very different ways:

One approach sees it as a royal decree — a law of the King that we obey even without understanding.

But there is another, far more uplifting perspective.  It is viewed as a condition. 

Imagine a friend gifts you the use of his home for an entire year, rent-free, but asks to use it himself for two weeks each summer. One response is frustration: Some gift — where am I supposed to go for two weeks?  Another response is gratitude: After giving me fifty weeks in your home, of course I’ll gladly step aside for two!

Hashem gave us Eretz Yisrael with a condition: six years are yours — but every seventh year, it returns to Me. The proper response is not resentment but profound appreciation for the six-year gift.

Rav Pam (on Parashat Bechukotai) makes a similar point when discussing Ma’aser Behemah. Why must each animal pass under the staff one by one, with every tenth designated as ma’aser? Why not simply count the herd and separate ten percent?

Rav Pam explains: if someone owns a thousand animals, setting aside a hundred at once feels overwhelming. But when the animals pass one by one — one for me… two for me… three for me… nine for me… one for You — it becomes far easier. Perspective transforms the experience.

And this, the Torah teaches, is the key not only to shmita but to all mitzvot—and all of life.

The difference between gratitude and resentment, between joy and burden, is often nothing more than the lens through which we choose to see.

Shmita invites us to step back and remember that everything — our land, our success, our efforts, our blessings—is ultimately a gift. When we cultivate an attitude of gratitude, mitzvot cease to feel like obligations and instead become opportunities. Life itself becomes richer, lighter, more expansive.

If we train ourselves, like the farmer counting his animals, to say:  One for me… one for me… one for me… one for You, then each moment becomes easier to give, each mitzvah easier to embrace, and each challenge easier to meet.

Shmita is not only a command — it is a mindset.  A reminder that the world is full of gifts, that God’s generosity surrounds us, and that our task is simply to notice, appreciate, and respond with open hands and open hearts.

May we learn to see our blessings with clarity, receive them with gratitude, and give back with joy.

__________________________________________________

***Laudable Land***

Rebbetzin Shira Smiles

Parashat Behar concludes with the declaration, “Ani Hashem Elokeichem asher hotzaiti etchem mei’eretz Mitzrayim lateit lachem et eretz Cana’an le’hiyot lachem l’Elokim — I am Hashem, your God, Who took you out of the land of Egypt, to give you the land of Canaan, to be a God to you.” (Vayikra 25:38)

Rashi links bringing Am Yisrael to the land with being their God, “To be a God to you; for I am a God to anyone who lives in the land of Israel, but anyone who leaves it [without halachic permission] is like one who worships idols.” (Ketubot 110b) How do we understand this statement? Is Hashem not found in the entire world?

The Pnei Yehoshua offers a fascinating insight into this Gemara. The land of Israel is described as a land where, “the eyes of Hashem are always upon it, from the beginning of the year to the end of the year.” (Devarim 11:12) There is an intense level of hashgachah, a distinct kind of Divine attention and clarity felt by those who live in the land of Israel, inspiring them with a heightened awareness of Hashem’s presence. However, those who live outside the land do not share this reality; their perception of the Divine tends to be more obscure and vague. 

The Ramban in parashat Acharei Mot discusses the uniqueness of Eretz Yisrael in that it is not governed by any heavenly force, nor does it have a ministering angel who guards it. Indeed, as the Siftei Chayim points out, the level of hashgachah in Eretz Yisrael is so profound that Hashem judges the land every day. It seems as though Hashem is hyper— focused on the land, and the rest of the world lies in the periphery. The Siftei Chayim quotes the Ricanti who describes Eretz Yisrael as a land that completely relies on the rain from Above for nourishment, unlike Egypt, who waters the land with their ‘feet’ like a vegetable garden. As the foot is the limb most distant from the heart and head, this reflects how Hashem provides sustenance to the lands outside of Israel from a distance. Eretz Yisrael, closest to the Divine presence, completely depends on Hashem’s grace and goodness. It is no wonder that the Ran notes that one’s tefillah in Eretz Yisrael has greater power; the connection is elemental.

Rav Scheinerman in Ohel Moshe observes a wonderful nuance in Birkat Hamazon that reflects the contrast between living in Eretz Yisrael and living in chutz la’aretz. The first blessing of Birkat Hamazon was composed in the desert by Moshe Rabbeinu and is written in the third person, “hu noten lechem lechol basar … u’ve’tuvo hagadol — He gives nourishment to all flesh…and through His great goodness…” The second blessing, written by Yehoshua upon entering the land, switches to the second person, “Nodeh le’cha — We give thanks to You.” The third blessing, written by Shlomo Hamelech in Eretz Yisrael, continues in the second person, “Rachem na Hashem Elokeinu al Yisrael amecha ve’al Yerushalyim irecha — Have mercy, Hashem, on Israel Your people, on Jerusalem Your city…” 

Clearly, there is an intimate dynamic at play between Hashem and His people residing in His land that cannot be replicated anywhere else in the world.

__________________________________________________

***Yom Yerushalayim: Komemiyus!***

Rabbi Judah Mischel

A revolutionary educator and builder of Torah, the famed Alter of Slabodka, Rav Nosson Tzvi Finkel, zt’l, reoriented the focus of avodas Hashem on gadlus ha-adam, the inherent greatness of the human being. The Alter’s son-in-law and successor Rav Yitzchak Eizik Sher zt’l, transmitted the derech of Slabodka to the post-War generation of bnei Torah in Eretz Yisrael. A role model in midos development and gaon in Torah, “Reb Eizik” provided inspiration, instruction and spiritual guidance to students throughout the land.

Among those drawn to Reb Eizik was a young student at Yeshivas Chevron who had the privilege of escorting Reb Eizek home from yeshiva after davening each day.

One morning, as they reached the door of Reb Eizek’s apartment, the Rosh Yeshivah shook his head and declared, “Nisht azoi, not like that….” Reb Eizek then turned around and began to make his way back to the yeshivah. When they arrived, Reb Eizek nodded to the young man and said “noch amohl, again”, and began to walk back home, following the very same route as they always took. The young man looked quizzically at the Rosh Yeshivah. 

Rav Eizik then adjusted his frock, rolled back his shoulders, stood up straight and tall, and looked the bachur in the eye: “Azoi, like this... geit a general, the way a general walks...” Standing tall and proud, together the Rebbi and talmid walked home.

------

Our sedra describes the ‘posture’ in which Hashem took us out of our constricted state of slavery in Egypt: 

אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם מִהְיֹת לָהֶם עֲבָדִים... וָאוֹלֵךְ אֶתְכֶם קוֹמְמִיּוּת:

“I am Hashem, your God, Who took you out of the land of Egypt from being slaves to them; and I broke the pegs of your yoke and led you upright.” (26:13)

Rashi quotes Midrash Toras Kohanim and says that komemiyus, upright, means בקומה זקופה, ‘erect in stature’, due to your relief from bondage. After generations of suffering and slavery Hashem delivers us from exile, and not just physically, but by restoring our posture, our ‘stature’.  

Rebbi Meir interprets the word komemiyus as ‘two komos’ or levels: מָאתַיִם אַמָּה כִּשְׁתֵּי קוֹמוֹת שֶׁל אָדָם הָרִאשׁוֹן (Bava Basra, 75a), implying that in the future, the Jewish people will have the stature of two hundred amah, cubits — equivalent to two times the height [komos] of Adam haRishon, whose height was one hundred cubits. Beyond this change in our physical size and stability, our Gemara teaches that in the end of days, Am Yisrael will transcend the level of existence that we had at the point of the creation of mankind.

Sefas Emes unfolds this insight. Each of us is made up of two ‘komos’: a קומה רוחנית and a קומה גשמית, a physical level and a spiritual level. Our physical body, whose height we can measure on the outside, is the ‘vessel’. Our spiritual soul, the light within the vessel, has its own kind of ‘stature’. Although there is a tension between the priorities and needs of the physical and spiritual, by observing mitzvos and committing to living Yidishkeit with passion, we can achieve balance of these two komos and achieve the fullness of our potential by ‘standing tall’. We can assume our ultimate form and express our inherent spiritual level of greatness. This is the essence of standing in our komemiyus; upright, with pride in our identity, observance and in the posture of our inner greatness.

Throughout more than half-century of leadership, The Lubavitcher Rebbe launched campaigns toward cultivating ‘gaon Yaakov’, restoring ‘authentic Jewish pride’, based on a return to Jewish identity, practice, values, ritual and tradition. The Rebbe assumed the mantle of leadership in the shadow of the Holocaust, and breathed new life, hope and confidence into a broken nation emerging from darkness and the brink of decimation. The Rebbe’s spiritually radical model of “Mitzvah Campaigns’’ still challenges members of our community to step out of our comfort zone and share our wealth of knowledge, opportunities and blessings with others. From asking men on the street to lay tefillin and women to light Shabbos candles, to holding massive Lag b’Omer parades and public Menorah lightings, the Rebbe made it his mission, and every Jew’s mission, to reach out and reveal the greatness, the treasure, of every Yidishe neshamah.  

Participating in Jewish life, fulfilling mitzvos, and being empowered by Jewish education and engagement, gaon Yaakov can even manifest geopolitically, as a national sense of self-respect, empowerment and pride. This is komemiyus — full-stature living.

This week Am Yisrael celebrates Yom Yerushalayim, marking the miraculous restoration of numerous קומות, essential physical and spiritual ‘levels’ in our development as a sovereign nation in our Homeland. The victories of the Six Day War revealed Divine providence and gaon Yaakov - authentic Jewish pride, another step toward the fulfillment of daily prayer:  וַהֲבִיאֵנוּ לְשָׁלוֹם מֵאַרְבַּע כַּנְפוֹת הָאָרֶץ וְתוֹלִיכֵנוּ קוֹמְמִיּוּת לְאַרְצֵנוּ:

“Hasten and bring upon us blessing and peace quickly from the four corners of the earth and speedily lead us upright to our homeland!” In our days, we are witness to (and participants in!) awesome military miracles and open, Divine intervention. May Hashem bless us with continued progress toward the Geulah Sheleima, and may all of Knesset Yisrael return from our exile with our heads held high, not in apologetic meekness.

------

P.S. The young man who escorted Reb Eizek each day and learned the lesson in gadlus ha-adam, Rav Baruch Mordechai Ezrachi, zt’l, one of the  preeminent roshei yeshivah in Yerushalayim, one of our generation’s great progenitors of the honor of Torah. 

------

Excerpted from Rav Judah’s upcoming “Baderech: Along the Path of the Torah” (Summer 2026/5786)

__________________________________________________

***Imported Kosher Food***

Rabbi Ezra Friedman

Imports of kosher food to the Israeli market have increased greatly over the past twenty years. Studies show that over fifty percent of food sold in Israeli supermarkets is imported, and that number continues to climb each year.

The Chief Rabbinate of Israel certifies thousands of facilities around Israel and uses substantial manpower to provide this service. The Rabbinate never intended to certify products and facilities outside of Israel, as its purpose is to certify kosher food for the local Israeli market. 

The term “B’ishur HaRabbanute Harashit” (authorized by the Chief Rabbinate of Israel) appears on every kosher imported product that passes through the Rabbinate system. As opposed to the certification of local products, the Rabbinate has neither the manpower nor the finances to check and certify factories worldwide. This being the case, a number of years ago (when the import market was much smaller than it is now), the Rabbinate decided it would permit kosher products with foreign certifications to be imported, as long as the standards of the imported products more or less coincided with the standards of the Chief Rabbinate. The Rabbinate has no system to confirm the standards of foreign hechsherim and relies on written testimony only. 

Unfortunately, there are many irregularities in the realm of kashrut supervision, particularly when huge numbers of products are being manufactured abroad and then imported to Israel.  Some kashrut agencies are making use of extreme leniencies, based on minority opinions that have been rejected by virtually all poskim over the generations.  We are not referring merely to issues of, for example, Chalav Stam or Chadash. There have been documented cases of lenient kashrut organizations granting certification by phone/fax, without kashering any equipment or even showing up in person to supervise. In addition, there were cases in which ingredients were not checked properly and no regular visits took place. In other cases, specific products were labeled “Chalav Yisrael” or “Kosher for Passover” when in fact the halachic standards of these categories were not met in the factories. One should note, however, that even if bediavad (ex post facto) these products might not “treif” one’s dishes, one should choose to avoid relying on weak, flimsy leniencies.

Unreliable hechsherim are particularly widespread in the house brands of Israeli supermarkets as well as with large Israeli food companies marketing imported items under their own labels. Unfortunately, consumers mistakenly assume that B’ishur HaRabbanute Harashit on the label signifies that the Rabbanut has properly checked the product and approves its supervision. 

The OU Israeli office has made great strides in the last few years regarding imported products. We have built a strong connection with the import division of the Chief Rabbinate, and importers have taken interest in OU products. 

For the consumer’s part, when choosing imported products, one should always confirm that there is a reliable certification (a hechsher that you would trust if you were living overseas). This policy is familiar to kosher consumers living abroad, but less so in Israel. Upon seeing an unfamiliar hechsher, one should ask a rabbi who is knowledgeable in modern kashrut (and preferably involved with kashrut certification overseas). 

If stores and importers were to realize that reliable and genuine kashrut is a priority for so many consumers, they would be more inclined to change their policies. We must strive as kosher consumers to demand products with reliable certification, both in Israel and around the world, and to reject products of questionable status. When we do this, we gain merit not only for our own good deeds, but in addition, we are doing a true chesed (helpful deed) for the kosher consumer in Israel. By improving the kashrut standards of imported foods, we help those in Israeli society who truly want to keep kosher.

It is important to note that imported OU products approved by the Chief Rabbinate hold up to the highest standards of kosher protocol including Yoshon, Afiat Yisrael (when applicable), Bishul Yisrael (when applicable) and Chalav Yisrael. Although OU Kosher worldwide is not stringent in these areas based on numerous halachic considerations, we accept the standards the Chief Rabbinate has decided to apply and has conformed to them. For any questions or inquiries on OU products sold in Israel feel to contact the Gustave and Carol Jacobs Center for Kashrut Education. 

__________________________________________________

***Simchat Shmuel***

Rabbi Sam Shor

This coming Thursday evening, we will celebrate the 59th anniversary of Ichud Yerushalayim—the reunification of Jerusalem, the miraculous military victory of the 1967 Six Day War. For nineteen years, the joy that permeated the Jewish people with the establishment of the State of Israel in 1948 was tempered by the sobering reality that the city of Jerusalem remained divided—the Old City, the Western Wall, and the Temple Mount under Jordanian sovereignty. All of that changed with the dramatic events of June 7, 1967.

Shortly after Lt. General Motta Gur’s electrifying proclamation—“Har HaBayit b’yadeinu, Har HaBayit b’yadeinu!”—“The Temple Mount is in our hands, the Temple Mount is in our hands,” the students of Yeshivat Beit Aharon, the yeshiva of the Slonimer Chassidim in Meah Shearim, were gathered together in the bomb shelter in the basement of the yeshiva complex. There, they were addressed by their illustrious Rosh Yeshiva, Rabbi Shalom Noach Brazovsky, zy”a, who in later years would succeed his father-in-law as the Slonimer Rebbe.

Below are a few brief excerpts from the Rebbe’s stirring message to his students on that momentous day:

“…We are obligated to recognize and give thanks for the miracles that HaKadosh Baruch Hu has brought upon us during these days—revelations not experienced for tens of generations—and it is forbidden to ignore these great gifts from Hashem…”

“…Even those distant from our tradition—indeed, anyone with a discerning mind—must acknowledge that these events cannot be explained by the laws of nature…”

“…The return to Jewish control of the Kotel HaMa’aravi and our other sacred sites—Kever Rachel and Me’arat HaMachpelah—through the miraculously swift Six Day War, leaves us in awe of these great wonders that the Ribbono Shel Olam has revealed to us, and we must give thanks…”

“…At this great moment, when Hashem has returned to us the place where our Beit HaMikdash once stood, we must raise our voices in praise…”

The Rebbe’s words guide us in appreciating the depth and significance of this remarkable day—Yom Yerushalayim. In those fateful hours, and in the days and months that followed, the Yad Hashem was manifest in ways both revealed and unmistakable. 

Yet even today, as we continue to yearn for the complete ingathering of the exiles and the dawn of an era of enduring peace, we must not lose sight of the countless gifts that HaKadosh Baruch Hu bestows upon us each and every day. After two thousand years of exile, we are privileged—each and every one of us—to visit, to live, to study, and to pray in the ancient city of Yerushalayim.

There is a beautiful teaching from the Noam Elimelech, Reb Elimelech of Lizhensk, zy”a, regarding an earlier moment of salvation in our history—the awe-inspiring splitting of the Yam Suf, when Am Yisrael walked ba’yabasha b’toch hayam—on dry land within the sea. At first glance, this verse simply describes the miracle itself. Yet the Noam Elimelech reveals a deeper dimension: Am Yisrael was so profoundly transformed by that experience that even after they had already crossed, even after the waters had returned and they stood once again upon dry land, it was as though they were still within the sea—the imprint of the miracle lingering within them, shaping their consciousness long after the moment had passed.

This insight calls upon us to hold fast to those moments of revelation that punctuate the unfolding drama of Jewish history—to allow their light to endure within us, to inspire us not only in memory, but in daily awareness.

May the great gift of Yerushalayim Ir HaKodesh—the united, eternal capital of the Jewish People—continue to inspire us to recognize and cherish all of Hashem’s blessings, and to perceive even the subtle, hidden miracles that accompany us each and every day.

Yom Yerushalayim Sameach

__________________________________________________

***Geulas Yisrael***
***Bechukotai: Exile, Comfort, and Its Impact Upon Religion***

Rabbi Moshe Taragin

Rabbi Meir Simcha of Dvinsk was a leading rabbinic figure of the late nineteenth and early twentieth centuries. He served as the rabbi of Dvinsk, and among his major works are Ohr Sameach, a halachic commentary on the Rambam, and Meshech Chochmah, his commentary on the Torah.

The sefer blends insightful halachic analysis with broader interpretation and reflection. The Meshech Chochmah also contains expansive thoughts on human history, redemption, and hashgachah. He was among the more integrative rabbinic thinkers of his generation, and he was acutely sensitive to the fragility of Jewish life in exile.

By far his most well-known comments about Jewish exile appear in his remarks on Bechukotai, where he sharply critiques those who imagine that “Berlin can become a new Jerusalem” and warns that storms will inevitably overturn Jewish life. That ominous passage has become widely known, almost prophetic.

His broader essay on exile looks more generally at the experience of galut, contrasting it with the fullness of life in a sovereign Jewish setting and tracing the tensions that shape Jewish existence outside its natural home.

***CULTURAL INSULARITY***

His primary concern is Jews growing too comfortable in foreign lands. Exile can feel stable, even successful, but it is neither ideal nor enduring. Yaakov Avinu, the first to descend into galut, already recognized this risk and guarded against it by establishing patterns that would preserve Jewish distinctiveness.

First, he ensured that his family remained set apart, settling in Goshen, maintaining their own forms of dress and language, and resisting full integration into Egyptian society. By cultivating cultural separation, he protected them from dissolving into the broader society.

His plan worked…at least in Egypt. Chazal note that by the time of Yetziat Mitzrayim, we had lost much of the theological legacy of the Avot and had slipped into the pagan world of Egypt. Yet despite that religious erosion, certain markers held. We retained our language, our dress, and our names. That shared identity endured, and it became the platform upon which Hashem restored religious consciousness at Sinai.

***AN ISRAEL ANCHOR***

Yaakov’s second strategy was to anchor us to a different land, outside of Egypt—our homeland in Israel. Even as we lived in Egypt, he wanted to ensure that we never mistook it for home. That is why he insisted on being buried in Eretz Yisrael. Quietly aware that their roots lay elsewhere, with parents and grandparents resting in another land, Bnei Yisrael would never grow fully comfortable in Egypt. That awareness helped resist the pull of exile.

Yaakov’s plan has met with uneven success across the generations. At times we held tightly to our identity, preserving our language, our dress, and a quiet awareness that even as we lived and prospered across the world, we belonged elsewhere. Alongside that cultural distinctiveness, Torah bestowed a clear inner identity and protected us from being absorbed into our surroundings.

At other moments, however, we grew too comfortable. We loosened those cultural boundaries and even began to detach ourselves from Eretz Yisrael. At those points, history intervened. Periods of ease gave way to upheaval, and complacency was shaken by forces that pushed us into new exiles. As our lives became less stable, we became more conscious of who we were. From Western Europe in the wake of the Black Death, to Spain before the expulsion, to Poland after the Chmielnicki massacres, to the Pale of Settlement in nineteenth-century Russia—the pattern was similar. Each time settled life was overturned, persecution followed, and we were pushed into a new exile. New exiles heightened Jewish identity.

***EUROPEAN SEDUCTION***

It is within this pattern that Rav Meir Simcha issued his warning to his generation. Western European Jewry had begun to feel at home. Emancipation opened doors, granted rights, and encouraged integration. Many set aside the markers that had once set them apart and, more deeply, began to loosen their bond to Yerushalayim. There is a difference between living with comfort in exile and redefining exile as home. To mistake any city for Yerushalayim is not just an error; it distorts our place in history.

The phrase “Berlin is Yerushalayim” is not only a geographical mistake. It reflects the belief that Jewish destiny can unfold along the boulevards and promenades of Europe. Yet Jewish destiny cannot be completed there. It belongs in Eretz Yisrael, centered upon Yerushalayim. This is not merely replacing one city with another; it is stepping away from the direction of Jewish history.

Ominously, he warned that, as in earlier periods, a storm would come to unsettle that sense of security. Tragically, that storm arrived in the form of the Holocaust, overturning what had seemed so firmly established.

***COMFORT DISTORTS TORAH…EVENTUALLY***

But there is a second, more nuanced layer. The Meshech Chochmah also traces how Torah itself is shaped by these alternating periods of serenity and persecution in exile. Too much comfort does not only dull historical awareness; it begins to affect the transmission and texture of Torah, until disruption arrives and forces a reset.

He describes a three-stage process of Torah study in exile. The first stage is that of immigrants, those uprooted from their homes. Their masorah has been shaken by exile. Torah is most naturally transmitted through stable families and intact communities, and when homes are broken and communities scattered, that continuity becomes harder to sustain. Under the strain of relocation and the pressures of rebuilding life, it is difficult to reach high levels of Torah achievement.

In the second phase, communities begin to rebuild and Torah study is reestablished. Torah and religious life slowly regain their footing and begin to grow. He does not explain explicitly why this happens, but the logic is clear. Torah is not bound to any one place. It is the word of Hashem, given in a desert beyond time and geography, and it can take root wherever people open their minds and hearts to it. After a period of adjustment, often a generation or two, Torah begins to flourish in its new setting.

He does not, nor does he need to, provide examples of this renewal. It has repeated itself across Jewish history. Once the initial pressures ease, once life stabilizes and communities regain their footing, people are able to turn their energy back toward Torah, and a new period of growth begins.

***STAGNATING CREATIVITY***

At this point, however, in the third phase, a different danger begins to emerge. Every person, and every era, carries a drive to create. Creativity is natural to the human condition. When we create, we reflect our Creator. That impulse is not marginal; it rises from a deep place within the human spirit.

Under ideal conditions in Eretz Yisrael, that creativity is channeled into Torah. We possess the proper mechanisms that allow Torah to grow and respond to changing realities. For example, an active beit din can, in certain circumstances, revisit earlier rulings. Nevuah helps guide and steady this creative process. Even in the absence of prophecy, during the period of the second Mikdash, there remained a form of divine inspiration. Under these conditions, through the interpretive tools of Torah sheba’al peh, Torah continued to develop. The great expansion of Torah sheba’al peh emerged in that period—not through prophecy, but through divinely guided human effort.

In that setting, human creativity and the word of Hashem worked together, allowing Torah to advance in a healthy and grounded way.

In exile, the creative process of Torah meets its limits. The structures that enable forward movement are no longer fully in place, and the guiding presence of nevuah is diminished. Yet the human need to create does not disappear. When it cannot find expression within Torah, it begins to seek other outlets. At times, that creative energy is directed toward pursuits that do not align with Torah, and the result is distortion. Creativity remains, but it lacks a proper channel.

When that pressure builds and Torah faces the prospect of distortion, new exiles emerge, necessary to prevent further deviation. The cycle starts anew: masorah is disrupted, Torah is slowly rebuilt, it flourishes, and over time the same pressure begins to build.

For the Meshech Chochmah, exile does more than preserve Jewish identity from assimilation. It also protects Torah itself, preventing it from being altered by human creativity in a setting that can no longer support its healthy development.

This second role of exile as a corrective to Torah distortion reflects the condition of Europe in the centuries before the Holocaust. Jewish communities were firmly established, and Torah life had regained strength. There was stability, structure, and serious learning. Yet for many, that inner drive to create could not find full expression within Torah, and it began to flow elsewhere. A new exile was necessary to prevent further distortion.

To be honest (and Rav Meir Simcha does not address this), much of that redirected Jewish creativity contributed to the broader development of Western civilization. Jewish talent shaped fields such as science, medicine, psychology, and commerce. But alongside that contribution, there was a heavy cost. For many Jews, the inability to channel creativity within Torah led to distortions in how Torah was understood and applied, and in many cases, to a gradual move away from a Torah life.

His profile raises a haunting question: Will this pattern emerge in our own context? Baruch Hashem, we have built strong Torah communities in exile, and religious life within the Orthodox world is flourishing in ways few could have imagined. Will it eventually encounter the limits he describes? We hope not. Yet his words remain a quiet caution.

***TORAH CREATIVITY IN ISRAEL***

Even more intriguing, in light of this, is his distinction between Torah study in exile and Torah study in Eretz Yisrael, especially when viewed against current trends. Life in Israel has sparked a noticeable shift in Torah learning. There has been a return to intensive Tanach study, while areas once seen as more esoteric, such as Chassidut and Kabbalah, have entered the broader conversation, shaped in part by figures like Rav Kook and Rav Steinsaltz. It is not only the range of topics that has expanded, but also the way traditional texts are being approached and reconsidered.

For those raised in exile, these developments can sometimes feel unfamiliar, even unsettling. However, there may be something about life in Israel—even without a Mikdash and without explicit divine inspiration—that allows for this kind of healthy Torah growth. Having returned to Israel, even without a Mikdash, a Beit Din, or that earlier clarity of divine spirit, are we experiencing a creative surge in Torah that can break the cycle he describes in galut, where stagnation leads to distortion?

This well-known essay of the Meshech Chochmah reverberates more than a century after it was written and helps us reflect upon the trajectory of Torah—both in Israel and in galut.

__________________________________________________

***Haftorah Insights***
***Rooted in Trust***

Rebbetzin Dr. Adina Shmidman

We are very familiar with this pasuk from this week’s haftorah found in bentching, בָּרוּךְ הַגֶּבֶר אֲשֶׁר יִבְטַח בַּה׳, וְהָיָה ה׳ מִבְטַחוֹ. It is a pasuk we say often, almost instinctively. Yet it pays to pause and explore it more carefully. If the man trusts in Hashem, what is added by saying that Hashem is his trust?

An insight in the Ahavat Yehonatan, authored by Rabbi Yonatan Eybeschutz, suggests that the pasuk is not repeating itself but rather it is describing two distinct levels of trust. The first is a person who places his trust in Hashem, believing that He will save him from his difficulties. The second is deeper. It describes a person who has resolved that salvation has already come. He does not only trust that Hashem will save him. He lives with the inner clarity that, in some essential way, he already has.

This is a transformative shift. It suggests that Hashem is not only where one turns, He is where one already stands. How does a person arrive at such a level? The נביא continues, וְהָיָה כְּעֵץ שָׁתוּל עַל מַיִם… The Ahavat Yehonatan explains that the water refers to Torah. Through constant immersion in Torah, a person internalizes a broader vision, that the salvation of Israel through Hashem is enduring and absolute. Salvation is not only a future moment. It is a condition that already exists within the relationship between Hashem and His people. The tree is no longer searching for water, it is planted by it.

And so, וְלֹא יִרְאֶה כִּי יָבֹא חֹם. The heat still comes and the challenges remain, but they are no longer the defining reality. Even the inner pull of the yetzer hara loses its force when a person is rooted in something deeper. וְהָיָה עָלֵהוּ רַעֲנָן. Its leaves remain fresh. Even when the righteous themselves endure difficulty, there is a quiet assurance that rootedness yields חיים, growth, and continuity.

To begin with יִבְטַח בַּה׳ is to turn toward Hashem. To grow toward וְהָיָה ה׳ מִבְטַחוֹ is to live, as much as we can, with the profound awareness that we are already within Hashem’s embrace. Not because everything is resolved, but because we know Who holds it all.

__________________________________________________

***Inheriting Avraham’s Love of the Land - Rav Kook on Pirkei Avot 5:4 ***

Rabbi Aaron Goldscheider

“Our forefather Avraham was tested with ten trials and passed all of them, to show the extent of the love of Avraham our forefather.” (Avot 5:4)

Rav Chaim Volozhin raised the following question regarding the above mishnah: Why does this mishnah refer to Avraham as our forefather, (Avarham Avinu) whereas the previous mishnah did not use this title? Rav Chaim Volozhin answers that it is because this mishnah speaks specifically about the trials and tests that Avraham was able to overcome in his lifetime. Once he succeeded in each test he bequeathed the trait that he mastered to his children. Avraham serves as avinu, our forefather, in the sense that every Jew has inherited certain outstanding spiritual qualities merely being a descendant of this giant of faith and lover of Hashem. (Ruach Chaim, Avot 5:4).

Rav Chaim Volozhin says that the trait of sacrifice is embedded within the soul of the Jew. In particular, he cites as an example of the willingness of Jew to move to the Land of Israel: “Our willingness to leave behind family and friends and move to the Holy Land is derived from Lech Lecha (“Go from your Land, from your relatives, and from your fathers’s house to the Land that I will show you [Bereshit 12:1]), Avraham’s trial of leaving home and moving to the Holy Land.” (Ibid.)

Rav Avraham Yitzchak Hakohen Kook prominently features the notion of Eretz Yisrael being essential to the Jew’s very nature and to the soul. In a well-known passage from his classic work Orot Rav Kook writes:

“It is impossible for a Jew to be faithful to his thoughts and visions outside of the Land in the same way that he is faithful in the Land of Israel. Manifestations of holiness, of whatever level, tend to be pure in the Land, and outside of the Land mixed with dross.” (Orot, piska #4, translation Naor,Orot, p.91)

Rav Kook posits that a Jew brings to light his or her most authentic self when residing in the Land of Israel. The holy air of the Land is most suited to enhance and help develop a Jew’s spiritual talents and character traits.

The Talmud at the end of Masechet Ketubot (112a) shares a number of inspirational vignettes which highlight the love of the sages for the Land of Israel. One of the sages, Rebbe Abba would kiss the stones of Akko as he came to shore of Israel from his ship. Rebbe Chiya would go beyond this expression of love for the Land by actually rolling in the dust of Eretz Yisrael. He maintained this practice based on the verse: “For your servants have cherished her stones and favored her dust.” (Tehillim 102:14).

Rashi, commenting on this vignette, simply cites the verse without further explanation.  This seems odd. Why does Rashi choose to repeat the verse without adding any comment or original insight?

Rav Yaakov Moshe Charlop, the eminent friend of Rav Kook offered an exhilarating explanation. He says that Rashi’s intent was to quote the verse and to leave out one word: sh’ne’amar, “as it says.” According to Rashi, Rebbe Chiya rolled in the dust of Eretz Yisrael because he was naturally drawn to feel the holy soil on his skin. He did so not because “sh’ne’amar,” because he was compelled by the command found in the verse, but rather because of a burning love of the Land embedded in his heart and soul. (Shirat Hayam, Yair Charlop, p. 164).

Rav Kook brought this talmudic teaching to life in a unique way. Once, Rav Kook was on his way to Tel Aviv with a group of rabbis. The car developed engine trouble and they were forced to pull over and stop for a while. While the other rabbis waited on the side of the road, Rav Kook seemed to have disappeared.

After a while, the rabbis decided to search for him. They found him a short distance away, completely outstretched on the ground whispering the words, “My Land! My Land! O’ holy soil of Eretz Yisrael!” When he rose to his feet, he said to the rabbis who had gathered around him, “When else do I have an opportunity to speak with our Motherland who longs for her children to return to her borders?” (An Angel Among Men, Raz, translated by Lichtman, p. 273)

Rabbi Yaakov Moshe Charlop would often speak of the merit he was blessed with to have been born in Israel and to have never left its borders. In the introduction to his book Beit Z’vul he wrote: “God has helped me that I have never left the boundaries of Eretz Yisrael, and that I have never tasted of the air or the physicality of foreign countries.” (Quoted in Shirat Hayam, Yair Charlop, p. 166)

A story is told of Rav Kook and Rav Charlop on their return trip from their well-known visit in 1914, together with other eminent rabbis, to the new settlement in northern Israel. They traveled back together by boat from the port in Haifa to Jaffa. A storm broke out during the journey and the boat was being tossed about in the sea. The rabbis on board appropriately began to recite Tehillim. Unexpectedly, Rav Kook responded quite differently. He stood up and began to chant the talmudic dictum: Shluchei mitzvah eino nizokin - “Messengers fulfilling a mitzvah are not harmed”. When Rav Charlop saw this he immediately stood up from his place and joined his master. Together they chanted these words with deep faith and emotion.

After a few minutes the waves began to subside. The rabbis on the boat gathered around Rav Kook and Rav Charlop and expressed their astonishment. How could it be that Rav Kook had brought about this sudden change? Rav Kook pointed to his beloved friend, Rav Charlop and said: “It was the merit of Rav Charlop never leaving the Holy Land and never once stepping foot on foreign soil, which served to affect salvation for all of us.” (Ibid., p. 183-184)

__________________________________________________

***Eretz Hemdah - As the Rabbi Service***
***Using a Dog to Do Work on Shabbat***

Rabbi Daniel Mann 

Question: My young grandson found the light on in his room on Shabbat. He got it off with his dog’s help. He held food the dog wanted near the light switch, so the dog jumped toward it until he inadvertently shut the light. Was that permitted? [This is a real case!]

Answer: You have a sharp grandchild, and it is a pleasure to see how well he did regarding the laws of Shabbat. 

One can violate Shabbat by an animal performance of “chillul Shabbat” in two ways. If one causes an animal to do any melacha (Shemirat Shabbat K’hilchata 27:2), he violates the prohibition of mechamer, as one of the p’sukim (Shemot 20:10) that forbids doing melacha mentions “and your animal” (Shabbat 153b). While your grandson’s (=gs) plan was close, it appears that this line was not crossed because gs only set up a situation in which the dog “decided” to lunge for something, and gs did not physically lead him or command him to do the melacha (see Orchot Shabbat 31:(8)). 

The other violation is when one allows his own animal to do melacha even if he was not involved or even around when it happened (shevitat beheima = sb). This is likely derived from Shemot 23:12 – “in order that [your animal] will rest” (see Mechilta ad loc.). While most of the halachic sources deal with the common use of animals, carrying a load (see Shulchan Aruch, Orach Chayim 305), it applies to all melachot. So, we need to identify grounds for leniency. 

If a person reached for something and accidentally switched off a light, it would be a case of “mitasek” in the melacha (he did not intend to do the physical action that came out), and is exempt from a korban (Kritot 19b). There is a broad discussion over the extent there was an act of violation of Shabbat with reduced consequences, or no act of melacha at all, (see Shut R. Akiva Eiger, I:8), and so perhaps the dog did not do melacha. However, paradoxically, an animal is worse than a human here. Because an animal never acts with da’at (halachically recognized intent), there is no exemption of mitasek (see Yalkut Yosef XIV, p. 51; Na’ot Mordechai XIII, p. 63). The only consideration is when the human side of a shevitat beheima situation was mitasek (see ibid.), but here gs was aiming for the “melacha outcome.” 

The plausible grounds gs’s trick relate to the rule that when an action is forbidden only Rabbinically, sb does not apply to it (Shemirat Shabbat K’hilchata 27:4). Here, it may be Rabbinic for a few reasons. For one, our orientation is that the turning on and off all but incandescent lights is only a Rabbinic prohibition (analysis is beyond our scope). Second, shutting off a light is not positive benefit from the melacha (which exists when we extinguish to use the charcoal produced – see discussion in Yabia Omer, I, OC 31). Therefore, the situation is one of melacha she’eina tzricha l’gufa (=mshetlg), which is forbidden only Rabbinically. On the other hand, there are cases of Rabbinic prohibitions which are forbidden (see Mishna Berura 305:43). It is particularly likely that mshetlg, which is subjective and related to context more than the action itself, might not weaken the melacha enough to eliminate the prohibition of sb. 

We mentioned that sb applies to one’s own animal. There is a possibility that the dog is owned by gs’s father, not gs, even if the dog is for gs’ enjoyment (we will not get into the monetary law or the sociology behind this). If so, it would not be gs’ violation if the dog did forbidden melacha. On the other hand, if the father owns it, it is his responsibility to ensure that the dog does not do melacha. Therefore, if the kulot above do not work, the father is required to stop his son, whether immediately if he was there, or when he finds out about it, he must tell gs not to create a ongoing phenomenon

In short, there is a fair chance that gs did nothing wrong when he “choreographed” his dog shutting off a light, particularly if the light was not incandescent. We would not, though, recommend making a practice of using what we could call a “Shabbos dog.” At the least, it could lead to mistakes.

__________________________________________________

***The Heart of Yerushalayim***

Jen Airley

There are cities you visit, cities you admire, and cities you dream about. And then there is ירושלים — the city that does not merely live in your memory, but in your bloodstream. The Old City is not just stone and alleyways, not just history and holiness. It is a living conversation between past and future, prophecy and reality, longing and fulfillment.

Every Jew who walks through the gates of the Old City feels it differently, yet somehow the feeling is shared. The uneven stones beneath our feet carry the whispers of prophets, kings, exiles, and dreamers. The air itself feels heavy with תפילה. And every step toward the Kotel is not only movement through space, but movement through thousands of years of yearning.

The words of Zechariah feel ever so alive today. The prophet envisioned ירושלים once again overflowing with Jewish life:

”עוד ישבו זקנים וזקנות ברחובות ירושלים… ורחובות העיר ימלאו ילדים וילדות משחקים ברחובותיה.“

Old men and women sitting peacefully in the streets of Jerusalem. Children laughing and playing in her courtyards. Jewish life restored not merely physically, but spiritually and emotionally.

For centuries, those words sounded impossible. Dreamlike. Exilic Jews repeated them with tears, clinging to visions they could scarcely imagine seeing fulfilled. Yet we- right now - are blessed to be living them. We walk through neighborhoods bursting with children’s laughter. We see בתי מדרש overflowing late into the night. We witness Jews from every corner of the world flocking home to ירושלים. Prophecy is no longer confined to parchment. It breathes before our eyes.

This was precisely the vision Rabbi Akiva understood at the moment others could not. The Gemara tells us that after the destruction of the Beit HaMikdash, the sages ascended Har HaBayit and saw a fox emerging from the מקום קודש הקדשים. The others wept. Rabbi Akiva laughed. How could he laugh at devastation?

Rabbi Akiva explained that the prophecy of destruction, spoken by Uriah, had come true in full detail. If so, then certainly the prophecy of redemption spoken by Zechariah would also come true. If the fox could walk through the ruins, then one day Jewish children would once again fill the streets of Jerusalem.

The destruction itself became proof of future redemption.

And perhaps that is what it means to live in prophetic times — to hold both pain and promise simultaneously. To stand amid incompleteness while already tasting redemption.

This year, I felt that tension more deeply than ever.

During the forty-day war with Iran, I was privileged to come to the Kotel to pray. But it was not the Kotel as we normally know it. We prayed from inside the tunnels or only from distant rooftops in the Old City. The plaza was empty. I was left gazing toward those beloved stones from afar. There was longing even in proximity. We were close, yet not there.

Then came the first Shabbat following the ceasefire of שביעי של פסח. 

I needed to see the Kotel בכל תפארתה — in her full glory. So we went up to Yerushalayim for Shabbat. 

And what unfolded that Friday night is difficult to describe with ordinary words. Thousands upon thousands streamed toward the plaza with a joy that was almost physical. The excitement was beyond palpable; it vibrated through the stones themselves. One woman walked around greeting everyone with 
“חג שמח! ברוכות הבאות!” as though we had all returned home after a long exile.

Maybe we had.

Shabbat morning at netz was even more overwhelming. Workers, policemen, and Kotel plaza organizers embraced one another after not seeing each other for six weeks. There was a radiance to the morning that felt supernatural. The sun reflected so brightly off the ירושלים stone that even sunglasses were useless.

And for a fleeting moment, one could not help but wonder:

ותחזינה עינינו בשובך לציון ברחמים?

Is this it? Are we witnessing the Divine Presence return to Zion before our eyes?

But then another realization emerged.

The Kotel feels like everything. To those who stand before it — and to those who ache to — it feels like the destination itself. The place where yearning ends.

Yet the Kotel is only one wall. In fact, a piece of a wall. One surviving remnant of something infinitely greater.

And that realization carries both comfort and responsibility. We are meant to rejoice in what we have while still yearning for what is missing. To feel gratitude without complacency. To praise Hashem endlessly, yet still demand more with holy audacity.

A kind of sacred chutzpah.

It is not enough.

We want ירושלים שחוברה לה יחדיו. We want the rebuilding of the Beit HaMikdash. We want a world where Divine Presence is no longer hidden behind remnants and ruins.

That tension lies at the heart of Yom Yerushalayim itself.

When paratroopers cried out “הכותל בידינו” 
in 1967, the Jewish people experienced something almost unimaginable after two thousand years. Jews could once again touch the stones they had dreamed about through exile, persecution, crusades, pogroms, and the Holocaust. The liberation of the Old City was not merely military victory; it was a spiritual homecoming. A nation returned to the beating heart of its soul.

And yet, the deeper story remains unfinished.

Yom Yerushalayim is not only about what we regained. It is about what we are still reaching toward.

The generation of 1967 taught us that Jewish destiny and prophecy are real. That history can turn in an instant. That tears recited for centuries can suddenly become tangible reality. Our generation must now learn the next lesson: not to become spiritually comfortable in partial redemption.

We cannot stop at the wall.

The stones of the Kotel awaken longing precisely because they whisper of something beyond themselves. They remind us that if this much beauty exists in one remaining wall, what must ירושלים השלמה look like? What will it mean when the city is truly united — spiritually, nationally, and divinely?

Perhaps that is the deepest meaning of Rabbi Akiva’s laughter. He was able to see not only what was destroyed, but what destruction itself was preparing for. He understood that Jewish history is never random. That prophecy unfolds in stages. That redemption can begin in tears and continue through yearning.

And so we stand today in the alleyways of the Old City, in the glow of ירושלים stone, living inside prophecies our ancestors only dreamed of. We kiss ancient walls, hear children laughing in Jerusalem’s streets, and watch the Jewish people return home from the ends of the earth.

But we also continue asking for more.

With gratitude.

With longing.

With holy chutzpah.

__________________________________________________

***Dreaming of Yerushalayim***

Ariela Davis

History is a subject we learn in school… until we get a taste of it in the present.

We learnt this 50 years after the Yom Kippur War when sirens rang in Shul on Simchat Torah 5784 and we too watched men walk out of Shul to fight in war. We experienced it on Shabbat Zachor as we read about remembering those who want to eliminate us and heard planes overhead heading to Iran to vanquish the greatest Amalek of our days. 

This war also brought another example which can make our Yom Yerushalayim all the more meaningful this year. 

For many years, I have been privileged to bring students to the Kotel- both Americans visiting for the first time, as well as Israelis. Each student is inspired by a different message. To some, it’s amazing to think that Akeidat Yitzchak happened mere feet from where they are standing. Others are moved by Chaim Chefer’s poem of the paratroopers who cried upon seeing and touching the stones of the Kotel for the first time. Some find it cool to think that every Jew- no matter where they are - daven facing the place where we are standing. 

But sometimes, the most powerful moment is when we speak about the fact that for 19 years not a single Jew was able to daven where we are standing. For 19 years, no one imagined we could ever even have it back at all - until a daring decision was made in the bomb shelter of the Knesset, along with bravery of our chayalim and tremendous nissim during the Six Day War, allowed us entry once again. 

We need this reminder because history moves on and we become rooted in the present and today, who can imagine a world without the Kotel? Without Maarat haMachpela or Kever Rachel to visit when life is challenging and we need a tangible place to go and to cry? Sometimes when we are so accustomed to a privilege, we forget to appreciate it and for many, we don’t always have the time to frequent the Kotel. We don’t have Sundays, life is busy, there are a ton of stairs and when that elevator is built, surely it will be a sign that Mashiach has arrived. 

But just like the Jews of Diaspora who got a wake up call after the Iran war began that they can’t just fly to Israel whenever they want, we got our own mini wake-up call after the war began and we were told the Kotel was closed. Since making Aliyah six years ago, I’ve made it my practice to go to the Kotel every 30 days. It’s only a 32 minute drive from Bet Shemesh and I figure that why should I need to tear kriya for not visiting if I have the ability to do so? And even so, sometimes my visits are a check on a list but missing passion. But as days of frequenting our Mamads during Iran War 2.0 stretched on and on, I started to have a glimpse of what it felt like to want to visit a Makom Kadosh so badly and to be barred access from doing so. It made me think of friends and neighbors who were spending sleepless nights worrying about their sons fighting in Lebanon, or those who had experienced the trauma of war firsthand and how many would have loved the opportunity to go to the Kotel to spill their worries and pain at the Ground Zero of Tefillot. Of course, the reasons for the closure were for our own security but being barred access was painful nonetheless. When they finally opened the Kotel tunnels to 50 people to visit, I went to the overlook and it was glaring and shocking to see an empty Kotel plaza. Not a soul, not a sound. 

The ability to go to the Kotel after the war was heartwarming and a tiny taste of the jubilation that Jews across the world must have felt in the days following the Six Day War, that first Shavout a week later, when thousands made their way to a rapidly enlarged plaza, walking over fresh rubble from a war, shell shocked like dreamers. A month before, they never could have thought they would have that zechut.

Yom Yerushalayim is our opportunity to remind ourselves what a true zechut it still is, even 59 years later. Yom Yerushalayim is our opportunity to remind ourselves to dream big, to realize that the full geula can happen within the blink of an eye and that by Shavuot, we could be walking over rubble to the Beit HaMikdash with the same shell shocked feelings mixed with excitement. May we be zoche to appreciate history and experience a future with the fulfillment of our dreams.

__________________________________________________

***Yom Yerushalayim: Reaching Up and Reaching Out***

Rabbi David Gottlieb

Yom Yerushalayim naturally inspires appreciation of the incredible and improbable military victory of the IDF over multiple enemies and on numerous fronts in 1967. And, of course, as religious Jews we express our belief that Hashem was the true Author of our success by blessing and thanking Him on this special day.

However, our celebration of these events and even our appreciation for the many miracles that took place during the Six Day War, is incomplete if we do not truly understand the meaning and significance of Yerushalayim. 

The Psalmist (122:3) famously describes Yerushalayim as the “ir she-chubrah lah yachdav,” – “like a city that was joined together within itself.” Various explanations are offered for this enigmatic phrase. One interpretation (Ta’anit 5a) maintains that the “earthly Jerusalem” is connected to the “heavenly Jerusalem.” This idea – though seemingly esoteric – reflects a reality which many of us have been blessed to experience and, therefore, can relate to. Namely, when we are in Yerushalayim we feel something special; we sense that this is in fact “sha’ar ha-shamayim,” the gateway to heaven. The spiritual alienation that many of us feel in our daily lives – the distance between the “heavenly” and “earthly” – often yields when we are in Yerushalayim. 

Another explanation (Yerushalmi Bava Kama 7:7), however, suggests that the verse is highlighting that Yerushalayim is the “ir she-mechaberet et Yisrael zeh la-zeh,” a unifying social force that brings all Jews together. In other words, Yerushalayim is the place where we are called on to put aside our petty differences – and even those differences that aren’t petty – and focus on the essential brotherhood that binds all Jews.

These two interpretations combine to reveal the complete and true significance of Yerushalayim. On the one hand, this is where the “heavenly Jerusalem” comes into focus and we can most clearly sense the divine presence. On the other hand, this is the place which is “mechaberet” us to our brothers and sisters and where our sense of achdut should be the strongest. Yerushalayim is where we can feel closest to Hashem and to our fellow Jews.

While the first aspect of Yerushalayim, its sanctity and power to inspire religious devotion, has always remained at the forefront of Jewish consciousness, the second aspect of engendering ahavat Yisrael has not always been appreciated or acted upon. But it is this aspect, “achdut ha-umah” – “unity of the nation,” that the Malbim (commentary to Tehillim 122) asserts is the essence, “ikkar inyan,” of Yerushalayim.

Not only is this idea of respect and appreciation a core element of what Yerushalayim was always supposed to convey to the Jewish people, it was perhaps the dominant feeling throughout Israel during, and in the immediate period after, the Six Day War. Jews of all stripes and traditions huddled together, fought as a unified force, and then celebrated as one. The stories are legion – personally I remain moved by Rav Mordechai Willig’s inspiring account of the overwhelming achdut that he witnessed in Yerushalayim and at the Kotel during the Shavuot holiday just a week after the war. 

The unifying power of Yerushalayim and the magic of that moment was beautifully described by Yoska “Balagan” Schwartz, one of the paratroopers that liberated the Old City. Schwartz acknowledges, in an interview given many years later, that he had previously felt no connection to religious Jews – “I’m not like them, I’m a new Israeli man.” However, on June 7, 1967 that feeling disappeared, “When I got to the Kotel I understood that I was just a Jew. It was an amazing feeling.” It is no coincidence that this profound revelation took place where it did, as Schwartz himself declares, “Sitting in front of the Kotel, I felt Jerusalem.” 

Exactly. 

He felt the mystic pull of the “ir she-chubrah lah yachdav” and he answered the call of the “ir she-mechaberet et Yisrael zeh la-zeh.”  

It is appropriate to use this time to reflect on these important themes. It is not enough to celebrate the unification of Yerushalayim and the many other miracles that took place nearly sixty years ago. To be truly thankful for these most special gifts we must recommit to the twin ideals of Yerushalayim: we must reach up to Hashem and reach out to our fellow Jews.

__________________________________________________

***Study Before Action***

Dr. Meni Koslowsky

אִם בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת מִצְוֹתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם 

This week we will read two parshiot, בהר ובחקתי , which are generally read together except for leap years and for some other very special circumstances. How does one observe this directive? The explanation given by many Torah commentators is the requirement to learn as much as one can in order to be able to do the mitzvot properly. 

As anyone who has either taught or learned in a Yeshiva environment knows, there are two levels in learning. There is the individual who tries as hard and as often as he or she can, but finds it difficult to understand. Nevertheless, he has observed the mitzvah of trying to learn (עמלות).  There is indeed a higher level and that is the individual who devoted time and effort to learn in order to actually do the mitzvah. This is the conclusion of the Gemara in Kiddushin where Rav Tarfon and the elders are asked: What is considered a greater religious act to learn the mitzvot or to actually do them? At first, a dispute is recorded. Rav Tarfon says that actually doing a mitzvah is greater and Rav Akiva says that learning the details of a Mitzvah is greater. The Sages then concluded that learning is greater. They based this on the fact that only by understanding what you are supposed to do is the Mitzvah performed properly. After you know the Mitzvah details properly, you will be given the proper reward. 

Tosafot asks an essential question. If the purpose of learning is to eventually do the actual mitzvah then it seems the actual performance of the mitzvah should be considered greater.  They provide a fundamental answer to this question. First a person must learn because without that he will be considered an עם הארץ but after he has learned and also performed the mitzvah, the actual performance is given greater credit. 

In regards to the heights a person can reach if he learns constantly, the אור החיים  writes that when G-d created man he was not put on earth to remain a static individual without ambition to reach greater heights as this would be considered a fundamental failure in a religious person’s life. Rather he should always be trying to improve himself. By learning and doing the mitzvot properly and with understanding, a human being reaches levels of existence that even the angels who are up in heaven do not reach. This was seen clearly in the story of Eliyahu, the prophet, who went up to heaven in a blaze of glory. For us, as just plain human beings, we will be given the ultimate credit by the Almighty for learning as well as we can and then doing the mitzvah as best as we can.  

One more fundamental question needs to be answered: why do we not understand the rationale behind all the commandments? In most legal systems around the world, laws and amendments have a rational basis. Why can’t we wear linen and wool together? Why can’t we eat a cheeseburger?

Many of the meforshim say that the Almighty is testing us all the time to see if we will follow his commands only because He told us to do them, not because they make sense. According to the Ramban all 613 Mitzvot have rational, beneficial reasons, even if they are currently concealed from us. He also states that some human beings such as Moshe Rabbeinu could grasp their logic, and these deep reasons may be revealed to all of us in the future when the Moshiach comes. Hopefully, after waiting so long for his coming, may we all be rewarded soon with his appearance.

__________________________________________________

***Shagririm Balev - Everyone Can Make A Match***
***“I Don’t Have the Knack for Matchmaking.”***

Ayelet Glatt

Chana asks:

Hi Ayelet, I see you always encouraging people to set up those they love. But some of us just don’t have the knack for it. I’d rather not waste someone’s time on a bad date because I simply don’t have it.

Ayelet Answers:

Chana, I have to tell you that this feeling is very familiar. We love the singles in our lives so much. We don’t want to see them get hurt, and we certainly don’t want to be the reason for more pain.

“I’d rather not try than mess it up.”

I understand that feeling very well, because I used to say the exact same thing.

So let’s break this down together.

***1. I also used to say “I’m bad at this”***

I told myself I wasn’t cut out for shidduchim because I think everyone is wonderful. I couldn’t “analyze,” I couldn’t “judge,” I didn’t have that matchmaker brain.

The truth was simpler. I just didn’t try enough.

Since joining Shagririm Balev, I set up one couple that got married and many really good dates. Not because I became a genius, but because I started trying. The platform and the great guidance they provide turned this huge mission into something I can do on my phone before I fall asleep.

***2. You don’t need talent, you need to listen***

You don’t have to be brilliant at this. You only need to pay attention.

What matters to your friend? What do they care about? What are they nervous about? What kind of home do they dream of building?

Then one day, you read someone’s details and something resonates. Not because you’re a professional, but because you were listening.

***3. This gap is part of the problem***

In the Dati Leumi world, about 60% of couples are set up by friends and family. Yet only around 25% of people say they actively try. (Baim Betov research)

That gap creates a painful feeling that no one really cares.

So maybe your suggestion is not 100% perfect. At least you can say, “I tried to do my part.” But if we don’t even try, what message does that send?

***4. It’s a mitzva, even if you’re not great at it***

Not everyone is amazing at learning Torah. Not everyone is great at giving tzedaka. Not everyone knows the right thing to say in a shiva house. We still show up, because Hashem expects it from us.

The Gemara says that since creating the world, Hashem has been busy making shidduchim. If we can help Him with His mission, how can we say no?

***5. And if this still feels scary***

Sometimes fear of failure paralyzes us. Even if you don’t feel you can make shidduchim, you still have a role.

You can check in, host, ask, encourage, be present: Be a friend.

And if matchmaking truly is not your lane, you can still be part of this work by supporting Shagririm Balev and helping others do it :)

Maybe you don’t “have it.”

But maybe what your friends really need is not a professional matchmaker.

They need someone who cares enough to try.

__________________________________________________

***NCSY - Torah 4 Teens by Teens***

***War and Peace, or Peace and War?***
Rav Shlomo Zalman Rayman - Beit Shemesh Director

Living through what feels like a never-ending series of wars, there is a promise in this week’s Parsha that feels too good to be true. If we follow Hashem’s Torah and keep His mitzvot, ונתתי שלום בארץ, there will be peace in the land. But the very next pasuk tells us, “and you shall chase your enemies, and they shall fall before you by the sword.” Wait a second-if there is peace in the land, why are we still chasing enemies? Is the Torah promising us a “peace” that involves constant fighting?

Perhaps the pesukim are actually out of order. The peace the Torah speaks of is achieved through a decisive military victory. But why put the promise of peace before the description of the battle?

The Torah is teaching us a fundamental idea: the war is never the reward. Sometimes, reality demands that we fight. But the Torah puts the word shalom first to remind us where our hearts should be.

As teens living in Israel today, it’s easy to get used to the language of conflict and let war become our new normal. This Parsha reminds us to keep our eyes on the prize. We perform mitzvot and stay connected to our values so that we merit the first half of the promise. May the time come soon when we achieve a complete shalom ba’aretz, a peace so whole and so permanent that the second verse-the need to pick up the sword and chase our enemies-becomes a thing of the past.

***The People and the Land***
Talya Bronstein - 9th Grade, Beit Shemesh

There are many different mitzvot related to agriculture in Eretz Yisrael. The mitzvah of shmitta, which is discussed in this week’s parsha, is one of them. Every seven years, farmers are forbidden from working the land and must take a period of rest. The Torah refers to the mitzvah of shmitta as a “Shabbat,” just like the Shabbat that religious Jews observe every week.

However, there is a difference. Regarding Shabbat, the Torah says that a Jewish person must rest and not do any melacha. By shmitta, however, the language that the Torah uses is “וְשָׁבְתָה הָאָרֶץ”-the land shall rest. The Torah puts the land, and not the farmer, at the center of the mitzvah of shmitta.

This teaches us something important about the land of Israel. It’s not just dead soil or the place where the Jewish people happen to live-rather, the Torah considers it a living entity. So much so that every seven years, it needs a year of rest!

HaRav Kook takes this idea one step further. The land of Israel is not just a living entity-it is the second half of the Jewish people’s soul. Just as when two people get married, it is the intertwining of two souls coming together, so too with the Jewish people and the land of Israel. The land completes the soul of the people, and the people complete the land.

May we be zoche to experience this harmony fully in our lives! 

__________________________________________________


Shabbat Shalom!

