1
YESHIVA UNIVERSITY • TISHA B’AV TO-GO • AV 5770

Av 5770
Dear Friends,
It is my sincere hope that the Torah found in this virtual  ספרmay serve to enhance your תשעה באב
(Tisha B’av) and your ( לימודstudy).
We have designed this project not only for the individual, studying alone, but perhaps even more for a
( חברותאa pair studying together) that wish to work through the study matter together, or a group
engaged in facilitated study.
With this material, we invite you to join our Beit Midrash, wherever you may be, להגדיל תורה
( ולהאדירהto enjoy the splendor of Torah) and to engage in discussing issues that touch on a most
contemporary matter, and are rooted in the timeless arguments of our great sages from throughout
the generations.
Bivracha,
Rabbi Kenneth Brander
The David Mitzner Dean, Yeshiva University
Center for the Jewish Future

Richard M Joel, President, Yeshiva University
Rabbi Kenneth Brander, The David Mitzner Dean, Center for the Jewish Future
Rabbi Robert Shur, General Editor
Rabbi Michael Dubitsky, Editor
Ephraim Meth, Editor
Copyright © 2010
All rights reserved by Yeshiva University
Yeshiva University Center for the Jewish Future
500 West 185th Street, Suite 413, New York, NY 10033
office@yutorah.org • 212.960.5400 x 5313
This publication contains words of Torah. Please treat it with appropriate respect.
2
YESHIVA UNIVERSITY • TISHA B’AV TO-GO • AV 5770

Table of Contents
Tisha B’av 2010/5770
The Rav on Kinot: Tziyon Halo Tish’ali
Rabbi Joseph B. Soloveitchik z”l . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Page 4

Why So Angry, O Lord?
Rabbi Norman Lamm . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Page 13

Three Moadim or Four?
Rabbi Azarya Berzon. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Page 16

Kinot Insights from Members of the
YU Torah Mitzion Kollel of Chicago
Rabbi Reuven Brand, Rabbi Chagai Elitzur, Rabbi Noah Baron, Rabbi Mendel Breitstein, Rabbi
Dovid Pri-Chen, Rabbi Michael Teitcher, Rabbi Mordecai Turoff, Rabbi Ira Wallach

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Page 22

Does Tisha B'Av Have the Status of a Festival?
Rabbi Joshua Flug . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Page 30

Examining the roots of Tish’ah b’Av in Sefer Devarim
Mrs. Yael Goldfischer . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Page 35

Jeremiah, Hurban, Rambam and the Intellectual Love of God
Rabbi Dr. David Horwitz . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Page 40

בכי לדורות
Rabbi Daniel Mann . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Page 46

Torah Study on Tisha b’Av
Ephraim Meth . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Page 50

Yachin and Boaz: The Pillars of our Faith
Rabbi Mordechai Torczyner . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Page 57

Insights from Members of the Kollel Elyon
Rabbi Eli Belizon, Rabbi Yoni Chambre, Rabbi Elon Soniker, Rabbi Yehuda Turetsky

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Page 61
3
YESHIVA UNIVERSITY • TISHA B’AV TO-GO • AV 5770

The Rav on Kinot:
Tziyon Halo Tish’ali
Rabbi Joseph B. Soloveitchik z”l
Edited by Rabbi Simon Posner
The kinot conclude with a group of ten piyutim known as the Tziyon (Zion) kinot. All of them (with
one exception) begin with the word Tziyon and have a characteristic literary style and form. They are all
concerned with one topic, the fact that Israel was selected as the Chosen Land. The first of the Tziyon
kinot is “ִשׁ ֲאלִי
ְ  ”צִיּוֹן הֲלֹא תby Rabbi Yehuda HaLevi, and the others are by paytanim who imitated his
style and form, with varying degrees of success. The kina composed by the Maharam of Rothenburg,
“”שׁ ֲאלִי ְשׂרוּפָה ְבאֵשׁ
ַ is also considered a part of the Tziyon kinot because of its style and form, although its
subject is the burning of the Talmud and destruction of the Torah rather than the destruction of the land
of Israel.
The meaning of the word Tziyon is somewhat unclear. As a literary matter, it may refer to any or all of the
land of Israel, Jerusalem, the Beit HaMikdash, or the Holy of Holies. The precise definition of Tziyon is a
signpost on a road, as in “Set up tziyunim (signposts)” (Jeremiah 31:20).
Tziyon, however, has another definition. It means a tall mountain or bold rock, and it has the
connotation of something which is difficult to conquer. Initially, even before King David’s conquest of
Jerusalem, Tziyon was the name of the region of the Jebusites. It had this name because it was wellfortified, strategically located and difficult to conquer. When the prophets and the author of Psalms
referred to Tziyon and Jerusalem, their intent was to emphasize to the enemies of the Jews all over the
world that Zion is difficult to overcome. In addition, Tziyon in the prophetic books began to take on the
connotation of some spiritual, transcendental beauty or something out of the ordinary. The prophets
speak about Tziyon not only in terms of a mighty city but also in terms of uniqueness.
This kina, “ִשׁ ֲאלִי
ְ צִיּוֹן הֲלֹא ת,” reflects the principle in Rabbi Yehuda HaLevi’s important philosophical
work, the Kuzari, that the land of Israel is unique not only in a metaphysical sense, but in a natural sense,
as well. The air is clearer and charged with ruaĥ hakodesh, the divine spirit. Nature is more beautiful and
magnificent in Tziyon than elsewhere. The rain, the soil, the stones, are all physically different in the land
of Israel. When the Torah describes the land of Israel as “a land flowing with milk and honey”
(Deuteronomy 26:9), the intent is that there is a unique quality in the nature of the land itself.
Rabbi Yehuda HaLevi was in love with the land of Israel. While there were many pilgrims who traveled
to Israel, none expressed their love for Israel as passionately as he. Maimonides, for example, mentions
Excerpted from the Koren Kinot Mesorat HaRav, recently published by OU Press and Koren
Publishers Jerusalem. For more information, please visit www.OUPress.org
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the land of Israel only once in his Guide for the Perplexed in a discussion of Israel as the promised land
(II:29). Rabbeinu Baĥya’s Duties of the Heart does not mention the land of Israel at all. Although
Nahmanides was a lover of Zion, Rabbi Yehuda HaLevi was perhaps the most “Zionist” of the Torah
scholars of the Middle Ages. Nahmanides expressed his love for Israel in halakhic terms which are
familiar to us. Rabbi Yehuda HaLevi, however, expressed his passion somewhat differently.
Rabbi Yehuda lived a comfortable existence in Muslim Spain, where he was well-connected with the
caliphate government and was held in high regard. He yearned, however, to go to the land of Israel,
which in that era was an arduous and dangerous undertaking. Legend has it (first recorded in Rabbi
Gedalia ibn Yahya’s Shalshelet HaKabbala [1586, Venice edition], page 92) that when Rabbi Yehuda
finally arrived in the land of Israel, he prostrated himself on the ground, and at that moment a Bedouin
horseman rode past and killed him.
The Tziyon kinot highlight an important aspect of Tisha B’Av. There are two elements to the
observance of Tisha B’Av and the recitation of the kinot. One is to remember Tziyon in its state of
destruction. The second is to remember Tziyon in its magnificence prior to the destruction. Up to this
point, the book of Lamentations and the kinot have focused on the first element, on the bloodshed and
destruction and the exile and persecution of the Ĥurban. With this kina, the focus shifts to remembering
Jerusalem before the Ĥurban. The verse in Lamentations states, “Jerusalem remembers in the days of her
affliction and her anguish all her treasures that she had from the days of old” (1:7). The kinot have
already remembered the affliction and anguish of the Ĥurban, and now they turn to the beautiful life of
Jerusalem before the destruction. The Tziyon kinot all describe in glorious terms the beauty and
holiness of Jerusalem and the wisdom of her people. This second element is necessary because in order
to appreciate the magnitude of the Ĥurban and what was lost, we have to be familiar with the beauty of
the Beit HaMikdash and Jerusalem before the disaster occurred.
This second element of the kinot is reflected in halakha as well. Rabbi Yoĥanan ben Zakkai instituted
that “the lulav should be taken in the provinces all seven days as a remembrance of the Mikdash” (Sukka
41a). Rabbi Yoĥanan ben Zakkai’s goal was to cultivate the emotion of joy and happiness, and to
remember the beauty of the Beit HaMikdash. This demonstrates that certain types of zikhron
haMikdash, remembrance of the Temple, arouse simĥa and not avelut, joy and not mourning. Rabbi
Yoĥanan ben Zakkai’s goal was to perpetuate an experience zekher leMikdash, not zekher leĤurban.
ִשׁלוֹם ֲא ִסיַ ֽריְִך
ְ ִשׁ ֲאלִי ל
ְ  הֲלֹא ת, צִיּוֹןZion, surely you will inquire after the well-being of your imprisoned ones. The
paytan asks whether Zion is concerned with the well-being of her captives. It is noteworthy that they are
described as the captives of Zion, not as the captives of the Romans or Babylonians. Indeed, the Jewish
people are prisoners of the land. They love the land, are loyal to the land, and never want to be separated
from the land. They are asirayikh, your captives. You, the land, have imprisoned them. No matter how
difficult it will be for them, they will always try to return to you.
Perhaps with a touch of irony, the paytan directs his question to the land: “Are you interested in the
welfare of your captives? They are concerned with you. Are you concerned with them?”
רשׁי ְשׁלוֹ ֵמ ְך
ֵ ְֹ דּוThose who seek your well-being. The Jews constantly inquire about Zion and send greetings
to Zion at every opportunity.
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 ִמיָּם וּ ִמזְָרח וּ ִמצָּפוֹן ותֵימָןFrom west, east, north, and south. The paytan has greetings for Zion from all
directions.
 ְשׁלוֹם רָחוֹק וְקָרוֹבThe well-being of the distant and the close. One way of interpreting this phrase is that Zion
should be concerned with the well-being of those near and far. From another perspective, this phrase can
be viewed as the paytan declaring that there are greetings to Zion from those who are very distant, and
also from those who are very close, emotionally, to Zion.
 ְשׂאִי ִמכָּל ֲע ָב ֽריְִךPromote…from every direction. Rabbi Yehuda HaLevi is saying, in effect, that the Jewish
people will never desert Zion. Even though they are asurim, exiles taken away against their will, they are
still dorshei shlomekh, they still send Zion greetings day after day. No matter how dispersed Jews are
around the globe, they are committed to finding their way back to Zion. The paytan is emphasizing the
eternal bond between the Jewish people and Zion. He describes the beautiful relationship between the
people and the land. The land inquires about the people and sends regards to them, and the people send
their regards to the land. It is comparable to the bond between a mother and her child who, because of
grave circumstances, are separated from each other. They have not seen each other for a very long time,
but they continue to cry for, and convey their fervent feelings to each other.
The Jewish people have remained loyal to Zion for nineteen hundred years and have not betrayed or
deserted her. One could ask whether Zion, for her part, has been loyal to the Jewish people. The answer
provided by the Midrash is clearly affirmative. On the verse, “And I will make the land desolate, and your
enemies that dwell in it will be astonished” (Leviticus 26:32), the Midrash (Sifra Beĥukkotai 2:65) says,
“This is a noble trait of the land of Israel, that it grants from its fruits only to its children.” The Midrash
understands the second half of the verse, “and your enemies that dwell in it will be astonished
(veshamemu),” to mean that the enemies who exile the Jews and take their place in the land of Israel will
reside in a desolate land (shemama). They will starve because the land will not give of itself to them. In
effect, it was a promise that the land would keep all of its bounty for the Jewish people.
Our enemies drove us out of Jerusalem and destroyed the site of the Beit HaMikdash, but no other
nation succeeded in colonizing the land. The land was occupied by many powers: Rome, Byzantium, the
Muslims, the Crusaders, and then the Muslims again. But no one developed the land of Israel
agriculturally, industrially or scientifically. Shortly before World War I, Germany established settlements
in Israel, and some were successful, but England defeated Germany and assumed dominion of the land
of Israel, and the German effort failed. During the 18th and 19th centuries, entire continents were
colonized and settled by the British, yet these same British could not colonize the land of Israel. Contrast
this to the Jewish yishuv! See what the Jews have accomplished in Israel in such a short period of time!
There is a sense of loyalty on the part of the land; she will never betray her people; she will never offer
anything of herself to strangers or conquerors. The fact that “Mount Zion…is desolate” is proof that the
sanctity with which the land was endowed by Joshua and Ezra is still in effect; it was sanctified on a
temporary basis, and it was sanctified eternally for the future.
Thus, Zion has kept faith with Israel, as Israel has kept faith with Zion.
וּשׁלוֹם ֲאסִיר ַתּ ֲאוָה
ְ As well as the well-being of those bound by longing. There is a different version of the text
which reads “asir tikva, bound by hope,” which I believe is the correct version. “Ta’ava” means that the
person has a desire to return to the land. “Asir tikva,” however, means that one can never surrender. No
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matter how bleak the situation and no matter how long the exile, one cannot give up hope. The prisoner
of hope has faith that Zion will be rebuilt and that God will finally redeem Israel.
Implicit in this phrase is the idea that Rabbi Yehuda HaLevi himself is the asir tikva who is inquiring after
the welfare of the land of Israel. The intent is that the paytan is speaking about himself and is saying to
Zion, “Accept my own greetings. I am sending you greetings from a prisoner of hope, and my hope is
that I will return to you.”
 נוֹתֵן ְדּ ָמעָיו ְכּטַל ֶחרְמוֹןShedding tears like the dew on Mount Hermon. The image of the dew of Mount
Hermon is an allusion to the verse: “Like the dew of Hermon, that comes down upon the mountains of
Zion” (Psalms 133:3). Just as the dew of Hermon reaches Zion, the paytan is shedding tears on the hills
of Zion.
 ִלבִּי ְלבֵית אֵלMy heart is to Bethel. On one specific level, this phrase expresses the emotion that the
paytan’s heart’s desire is the House of God, the place where God meets man. The paytan yearns for the
Beit HaMikdash.
On a more general and conceptual level, this phrase is the commencement of the kina’s explanation of
why the land of Israel is unique and why the paytan is so attached to it. The ideas presented in this kina
are a quintessence of Rabbi Yehuda HaLevi’s philosophy which is developed in greater detail in the
Kuzari. One of those ideas is that prophecy in the land of Israel is a natural condition (Kuzari II:12–14).
In Israel, prophecy is a stream that descends from heaven in the same manner that rain and dew descend.
The quality of the atmosphere in the land of Israel is imbued with prophecy and ruaĥ hakodesh, the holy
spirit. In fact, in Israel, prophecy can be received by anyone who desires it. The only reason that no
prophets exist today is because there is no worthy recipient. The people are thirsty and want the rain, but
they do not have the vessel to draw water from the stream, and therefore remain thirsty. But when the
worthy person will come, he will have the proper vessels and will fill them immediately with ruaĥ
hakodesh.
 ו ִל ְפנִיאֵל מְאד יֶ ֱהמֶהAnd yearns excessively for Peniel. This is an allusion to the verse, “And Jacob called the
name of the place Peniel: ‘for I have seen God face to face, and my life has been saved’” (Genesis 32:31).
Again the paytan refers to a meeting place between God and man.
There is another version of this text which reads, “ו ִל ְפנִי אֵל ְמאד יֶ ֱה ֶמה, and before God, I am in great
longing.” This version of the text conveys that Rabbi Yehuda HaLevi’s longing for Zion is not for the land
but for the Shekhina, the Divine Presence which dwells in the land. He explains in the Kuzari (II:22–24)
that the Shekhina has never departed from the land of Israel and is still present. This entire kina is
devoted to the motif that the Shekhina is still present in the land. The paytan is longing for God and
knows he will find Him in the land of Israel.
 וּ ְל ַמ ֲחנַיִםAnd for Maĥanayim. This is an allusion to the place which Jacob named Maĥanayim because that
is where he met the angels of God (Genesis 32:3).
Maĥanayim should be understood as the place where God, either Himself or through His angels, has a
rendezvous with man. In fact, Rabbi Yehuda HaLevi’s view is that the entire land of Israel should be
referred to as Maĥanayim. According to Rabbi Yehuda HaLevi, God’s angels are always present in the
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land of Israel. The only reason that we do not meet them is because, apparently, we do not want to meet
them. Had we wanted to, we would have met them.
ַשּׁכִינָה ְשׁ ֵכנָה ָל ְך
ְ  ָשׁם הThere the Divine Presence resides close by. Here the paytan declares explicitly what he
has been hinting at, that in the land of Israel, the Shekhina is one’s neighbor. The Shekhina resides there
even now.1
 ְשׁ ָע ֽריְִך, ָפּתַח לְמוּל ַשׁ ֲערֵי ַשׁחַקAnd there your Creator opened up the gates of heaven opposite your gates. From
one perspective, the meaning of this phrase is that the gates of heaven are open to Zion. Any influence
which emerges from the gates of heaven, descends to Zion. This is similar to the concept that there are
special windows in heaven that are open only to the land of Israel, as reflected in the verse, “the eyes of
the Lord your God are always upon [the land], from the beginning of the year to the end of the year”
(Deuteronomy 11:12).
From another perspective, Rabbi Yehuda HaLevi’s intent with this phrase is to reflect the halakhic aspect
of prayer (Berakhot 3a; I Kings 8:48), that one who prays must pray via the land of Israel; that the gates
of prayer are open only in Israel. This refers to the aggada (Midrash Tehillim 91:7; Rashi on Genesis
28:17) that prayers do not rise directly to the heavens from where one prays. Rather, they travel first to
the Temple Mount and rise from there to heaven. The  ַשׁ ֲערֵי ַשׁ ַחק, the gates of Heaven, are open only
opposite שׁ ָע ֽריְִך,
ְ the gates of the Beit HaMikdash.
Alternatively, this phrase reflects Rabbi Yehuda HaLevi’s philosophy and his understanding of the land
of Israel. For him, hashra’at Shekhina is part of the climate of the land of Israel. Just as it is natural to arise
in the morning and see the sun shining or hear the rain falling, so, too, it is natural in the land of Israel to
arise in the morning and find the Shekhina. Thus, in Israel, when one opens the astronomical gates and
sees the sun, one also automatically opens the metaphysical gates of heaven, the sha’arei Shekhina
through which God speaks to the Jew if he is willing to respond and enter into a dialogue with Him.
No one emphasizes this quality of the land of Israel in quite the same manner as Rabbi Yehuda HaLevi.
For him, giluy Shekhina is not just a transcendental event. The Shekhina is part of the person’s
environment, just as the sunlight is part of a person’s environment. For Rabbi Yehuda HaLevi, the fact
that God spoke with a prophet at a particular location has the effect that that place absorbs holiness or
achieves a certain metaphysical quality. These locations are still endowed with this potential of hashra’at
Shekhina for anyone who finds them. This is a quality that only the land of Israel possesses. In this
regard, Rabbi Yehuda HaLevi is reminiscent of the students of the Ba’al Shem Tov.

1

Depending upon how broadly one interprets this phrase of the kina, Rabbi Yehuda HaLevi’s statement may be in conflict
with the position of Maimonides. As previously noted, Maimonides’ view (Mishneh Torah, Hil. Beit HaBeĥira 6:16–17) is
that the initial sanctification of the land of Israel by Joshua was annulled by Nebuchadnezzar’s conquest. The reason is that
the initial sanctification was based on conquest, which was terminated by Nebuchadnezzar’s superior forces. But the
sanctification which was bestowed upon the Temple by King Solomon was not terminated, and continues to exist because the
status of kedushat haMikdash, the sanctity of the Temple, is completely independent of conquest. Rather, it stems from the
presence of the Shekhina, and the Shekhina is never annulled. If Rabbi Yehuda HaLevi’s statement that “the Shekhina is your
neighbor” refers to the Beit HaMikdash as being close to the Shekhina, his statement is consistent with Maimonides’ view. If,
however, his intent is that all of the land of Israel is endowed with the holiness of the Shekhina, then there is an element of
contradiction between his position and that of Maimonides.
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 וּכְבוֹד יהוה ְלבַד ָהיָה מְאוֵֹר ְךAnd the glory of God alone was your light. The idea that the Shekhina radiates
light is found in the verses, “Arise, shine, for your light has come, and the glory of the Lord has shone
upon you. Behold, darkness shall cover the earth, and thick clouds the nations; but upon you the Lord
will shine, and His glory will be seen upon you” (Isaiah 60:1–2).
 ואֵין ֶשׁמֶשׁ וְ ַסהַר וְכוֹ ָכבִים ְמ ִאיָ ֽריְִךAnd not the sun, the moon, or starlight. One does not need the sun, the moon
or the stars, nor the sha’arei shaĥak. All that one needs are the gates of the Shekhina, which, according to
Rabbi Yehuda HaLevi, are available every morning.
 עַל ְבּ ִחיָ ֽריְִך,ֲשׁר רוּ ַח אֱלהִים ְשׁפוּכָה
ֶ  ְבּמָקוֹם א,ִשׁ ַתּ ֵפּ ְך
ְ ְשׁי ְלה
ִ  ֶא ְבחַר ְלנַפI choose to pour out my soul at that place
where God’s spirit is poured upon your chosen ones. Prayer in the land of Israel is different from prayer in
any other location. The paytan wants his soul to extend to those places that God chose for the purpose
of saturating His chosen ones with the divine spirit, and those places are only in the land of Israel.
This is again an expression of Rabbi Yehuda HaLevi’s philosophy that hashra’at Shekhina and prophecy
in Israel are similar to natural phenomena. They are shefukha, they simply pour forth like the rain. Rabbi
Yehuda HaLevi emphasizes the principle that the Shekhina resides only in the land of Israel (Kuzari
II:14), and there is no prophecy outside Israel.2
 ואַ ְתּ ִכּסֵּא יהוה, אַ ְתּ בֵּית מְלוּכָהYou are the royal palace and God’s throne. This is an allusion to the dictum of
our sages that God’s throne of glory and the celestial Beit HaMikdash correspond to the Beit
HaMikdash located on earth.
A more literal interpretation for the concept that Zion is considered to be the “royal palace and God’s
throne” is based on verses in the High Holy Day Amida: “And then You, Lord, will reign over all Your
works, on Mount Zion, resting place of Your glory, and in Jerusalem, Your holy city, as it is written in
Your sacred writings: The Lord shall reign forever. He is your God, O Zion, from generation to
generation. Halleluya!”
ֲשׁר נִגְלוּ אֱלֹהִים לְחוֹזַיִ ְך ו ִציָ ֽריִ ְך
ֶ  ַבּמְּקוֹמוֹת א, מִי יִ ְתּנֵנִי מְשׁוֹטֵטWould that I could wander among the places where
God was revealed to your seers and envoys. Rabbi Yehuda HaLevi yearned for the experience of exploring
the places in the land of Israel where a prophet spoke with God. As noted above, he considered every
location where God revealed Himself to a prophet to be endowed with holiness. This is a novel concept
from a halakhic point of view.
ֲשׂה לִּי ְכנָ ַפיִם
ֶ  מִי יַעWho can make wings for me. Rabbi Yehuda HaLevi clearly wrote this kina while still in
Spain before he traveled to Israel.
 אָנִיד ְל ִב ְתרֵי ְל ָבבִי בֵּין ְבּ ָת ֽריְִךAnd move my ruptured heart to your ruptured hills. The paytan’s heart is already
in Israel, as he wrote in one of his most well-known poems, “My heart is in the east, and I am in the most
distant west.” Spiritually, he is already in Israel. If he travels, he will be going to find his heart.

2

It is noteworthy that Maimonides’ approach is quite different from that of Rabbi Yehuda HaLevi. For Maimonides, if one
wants to achieve the stage of experiencing hashra’at Shekhina, one must do considerably more than open a window.
Maimonides’ view is that attaining such a stage depends upon intellectual achievement and prowess (Mishneh Torah, Hil.
Yesodei HaTorah 7:1).
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With the phrase bitrei levavi, the paytan expresses the link between the ruptured “pieces” of his heart and
that of the “pieces” of the Berit bein HaBetarim, the “Covenant between the Pieces.” In effect, he means
that his heart was united with the heart of Abraham, the father of the Jewish nation, into one common
heart, and he is striving to reach the place which actually witnessed the Covenant. “One heart” means
that the Jew’s desire is to be in the land of Israel, and that the Jewish people cannot separate themselves
from the land.
 אֶפּוֹל לְאַפַּי ֲעלֵי אְַר ֵצ ְךI will fall to my face upon your land. If God will grant his request and provide him with
wings, then the very moment he arrives, he will remember the heart which he and God jointly
consecrated, and he will go directly to the place where so many years ago, Abraham and God joined in
the covenant.
 ואְֶרצֶה ֲא ָבנַיְִך ְמאדAnd treasure your stones. Even the stones of the land of Israel are endowed with
desirable qualities. There is a reference in the Gemara that it was Rabbi Abba’s custom to kiss the stones
of Acre (Yalkut Shimoni II:855, s.v. ki ratzu).
As soon as the paytan arrives in the land of Israel, he will embrace the rocks. His intent is that his love of
Israel will be so deep and beautiful that the stones themselves will become living beings which will help
restore the old love between him and God.
 ואֲחוֹנֵן אֶת ֲע ָפ ֽריְִךAnd cherish your soil. The progression of these few lines of the kina is noteworthy. The
paytan started with the heart, then moved on to stones, and now lauds the earth. He will cherish not only
the stones of Israel, but even the earth itself. He declares his love for the earth because the patriarchs are
buried in the earth of the land of Israel.
ֶשׁתּוֹמֵם ְבּ ֶחבְרוֹן
ְ  ואAnd be transfixed in Hebron. He will be completely confused by the magnetic attraction
he feels for Hebron.
The paytan here introduces the principle that the sanctity of the land of Israel arises also from the fact
that the graves of our ancestors are there. This principle is enunciated in the book of Nehemiah. The
land of Israel and Jerusalem were desolate, and Nehemiah came before the king of Persia to request
permission to go to Jerusalem. When the king asked him why he appeared dejected, Nehemiah
responded, “Why should my countenance not be sad, when the city, the place of my forefathers’ graves,
lies in ruins?” (Nehemiah 2:3).
 הַר ָה ֲע ָברִים והר ָההָרMount Abarim and Mount Hor. These two mountains are the final resting places of
Moses and Aaron. The paytan cherishes not only the gravesite of Hebron, but all of the graves found in
Israel.
ְשׁמוֹת ֲאוִיר אְַר ֵצ ְך
ָ  ַחיֵּי נYour souls come alive [from] the air of your land. The air of your land, Israel, is not
only ordinary air which benefits the body, but rather is of a spiritual nature which benefits the soul.
The idea that the air in the land of Israel sustains the soul is developed by Rabbi Yehuda HaLevi in great
detail in the Kuzari. Just as the body requires oxygen, the soul, as well, requires a delicate and fine
spiritual air. In the land of Israel, when one breathes, one inhales not only physical oxygen, but also a
substance which is spiritually potent and invigorating; the very air is different from the air outside of
Israel. The atmosphere in Israel is infused with ruaĥ hakodesh, a quality which is not present elsewhere.
This concept is consistent with Rabbi Yehuda HaLevi’s philosophy noted above, that giluy Shekhina is a
10
YESHIVA UNIVERSITY • TISHA B’AV TO-GO • AV 5770

continuous process in Israel. Just as one who walks in the rain will inevitably get wet, and one who walks
in the sunshine will inevitably feel warm, so, too, one who lives in the land of Israel will inevitably feel
and absorb the ruaĥ hakodesh and be saturated with the glory of God. All one needs to do is open
oneself to the abundant glory that is like the dew that descends from heaven.
 וּ ִממָּר דְּרוֹר אַ ְבקַת ֲע ָפ ֵר ְךAnd from the flowing myrrh of the dust of your soil. Myrrh was a costly spice used in
Spain, imported from India. The earth of Israel is sweeter and more delightful than the finest spices of
the Orient. Another interpretation is that the earth of Israel is redolent with the beautiful fragrance of
spices which arouses feelings of longing for God.
 ונֽפֶת צוּף נְ ָה ֽריְִךAnd the dripping honey of your rivers. The rivers of Israel taste different from the rivers of
any other land, another example of God’s special providence over the land of Israel.
 ֲעלֵי ָחרְבוֹת ְשׁ ָממָה, הֲלֹ ְך עָרֹם ויָחֵף,ְשׁי
ִ  יִנְעַם ְלנַפIt would be pleasant for me to walk naked and barefoot upon
the desolate ruins. He would far prefer to walk barefoot in the land of Israel near the desolate graves and
ruins, than to walk in Spain in the finest shoes.
ֲשׁר הָיוּ ְדּ ִביָ ֽריִ ְך
ֶ  אThat were once your shrines. These lines are the quintessential expression of the idea that
to be present in the land of Israel is to be overladen with pervasive memories of the past. But for Rabbi
Yehuda HaLevi, they are not memories, they are a reality. The cumulative message of these images is,
once again, the essence of Rabbi Yehuda HaLevi’s philosophy that it is impossible to be in Israel and not
be permeated with ruaĥ hakodesh.
 כִּי יִ ְסחֲבוּ ַה ְכּ ָלבִים אֶת ְכּ ִפיָ ֽריְִךDogs dragging your young lions. It is not natural for the lowly dog to conquer
the regal lion and drag away its remains. Similarly, the destruction of the Beit HaMikdash was an
unnatural phenomenon.
ְשׁ ֽריְִך
ָ  בְּעוֹד ֶא ְראֶה ְבּפִי עוֹרבִים ִפְּגרֵי נWhen I still see, in the mouths of ravens, the corpses of your eaglets. Similar
in concept to the previous phrase, it is unnatural for the raven to kill the eagle.
ְשׁרוּ נַפְשׁוֹת ֲח ֵב ָריְֽך
ְ  וּ ָב ְך נִקAnd bound to you were the souls of your comrades. The paytan is conveying regards
to Zion on behalf of its friends. If one tells a person that someone has inquired after him, that makes the
person feel better. So too, Zion should feel gratified. There is no separation between the people and
Zion. All the people are bound up with Zion and are totally devoted to her. They continually ask after
Zion and inquire as to her welfare.
 וְ ַהכּוֹ ֲאבִים עַל שׁוֹמְמוּ ֵת ְך,ְשׁ ְלוָ ֵת ְך
ַ ַשּׂ ֵמחִים ל
ְ  הֵם הThose are the ones who rejoice in your tranquility, and who are
anguished by your ruin. Zion should not think that she has lost all her friends. “On the contrary,” the
paytan tells Zion, “you have good friends. They enthusiastically rejoice when you feel better, and when
you are lonely and sick, they suffer with you.” Every Jew is concerned with the destiny of Israel, and every
Jew shares the pain of a crisis in Israel.
 וּבוֹכִים עַל ְשׁ ָב ֽריְִךAnd who weep for your tragedy. The paytan continues addressing Zion: “When you feel
hurt, the people cry out with you. In spite of your weakness and your sickness, you are still our leader and
we need your leadership.”
From a psychological point of view, Rabbi Yehuda HaLevi is saying to Zion precisely what one should
say to a friend who is ill or who is in difficult circumstances, in order to make him feel better. “It is lonely
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without you. When are you coming back? Never mind that I am healthy and you are ill, that I am
younger and you are older. No matter how prosperous we may be, we cannot go on without you. Get
up!”
ִשׁ ַתּ ֲחוִים אִישׁ ִממְּקוֹמוֹ ֱאלֵי נֽכַח ְשׁ ָע ֽריְִך
ְ  וּמAnd bow, each one of them from his place, toward your gates. This
phrase reflects the halakhic dictum that when praying, one should face in the direction of Jerusalem
(Berakhot 30a).
Why should one face Jerusalem when praying? Because it demonstrates that one who prays has not
forgotten Jerusalem. In effect, it is as though Zion is an elderly mother with many children dispersed in
distant locations, and the paytan is telling her, “Remember one thing. No matter how far from you they
may be, they are still your children.”
 וְאִם ֶה ְבלָם יְדַמּוּ ְל ֻת ַמּיְֽך וְאוָּ ֽריְִך, ִשׁנְעָר וּ ַפתְרוֹס ֲהיַַע ְרכוּ ְך ְבָּג ְדלָםShinar and Pathros; can their greatness compare to
yours? Can the two greatest civilizations of antiquity, Mesopotamia and Egypt, compare to Zion?
 וְאֶל מִי נְבִי ֽאַיְִך,ְשׁי ַחיְִך
ִ  אֶל מִי יְדַמּוּ מTo whom can they compare your anointed one? And to whom, your
prophets? In this phrase, Rabbi Yehuda HaLevi has in mind Christianity and Islam and declares that they
cannot compare with our saintly sages and great leaders.
 כָּל־ ַמ ְמלְכוֹת ָה ֱאלִיל,ִשׁנֶה ויַחֲלף ְכּלִיל
ְ  יThey will fade and totally vanish, these pagan kingdoms. Zion is identified
with faith in God, and all the enemies of Israel with idolatry.
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Why So Angry, O Lord?
Rabbi Norman Lamm
Rosh HaYeshiva and Chancellor, Yeshiva University
This derasha was originally delivered in the Jewish Center on July 27, 1974. It is taken with permission from the Yad Norman Lamm
Heritage collection of Yeshiva University.

Tisha B’av raises for us the eternal problem of suffering and pain and evil. Permit me to discuss with you,
however briefly, some of these timeless issues which, unfortunately, are always timely.
On Tisha B’av, as well as on other fast days, we read the portion which records the prayer of Moses when
he was informed atop Mount Sinai that while he was receiving the Torah, his people, in their impatience,
had built a golden calf and were worshipping it. The Torah tells us:
And Moses besought the Lord his God and said: why, O
Lord, doth Thy wrath wax so hot against Thy people?
Exodus 32:11

ויחל משה את פני ה' אלהיו ויאמר למה ה' יחרה
:אפך בעמך
יא:שמות לב

In modern English, Moses pleaded with God: why so angry, O Lord? True, the people sinned, but why
so angry? Why so harsh a punishment? Is there really a correspondence between the extent of the sin and
the degree of punishment? In effect, Moses is presenting to God the greatest and most impenetrable
mystery for religion and all humanity: Why so angry, O Lord?
It is a question appropriate not only to Tisha B’av, but also to every other disaster and cataclysm, every
destruction and exile, that has befallen our people. It is a question that troubles us concerning Israel,
which this past year has seen so much depression of morale and spirit. It is, preeminently, the great
question of the Holocaust. And while all these instances are communal and collective, there is also the
acute problem of the individual who suffers. Where is there a person who has not experienced a touch of
grief, a taste of anguish; who does not someplace in his or her own heart conceal some great and terrible
fear, whether the fear of death and mortality itself, the fear of disease and sickness, or the fear of
loneliness and abandonment? All of these force us to confront the question of suffering and pain.
When the rabbis (Berachot 32a) analyzed this verse, they concluded with some rather remarkable
insights. The word  ויחלcomes from the word in Hebrew which means, "to pray fervently." But the rabbis
came up with a quite different and amazing derivation. They said the word comes from חולה, to be sick!
The Rabbis say that Moses remained in a state of prayer until he became sick. Abaye adds that he
remained praying until God became sick! Indeed, suffering and the questions and challenges thrown
upon suffering are a sickness and heartache, for both man and God.
Evil and suffering are a sickness for Moses, because he has no answers, only questions. And they are a
sickness for God for many reasons, because in ways that are beyond our comprehension, He often
afflicts the tzaddik (righteous man), as well as the rasha (guilty one); because He suffers with man – בכל
צרותיו לו צר, He commiserates with man. God is not indifferent, He is sympathetic to man. And it is a
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sickness for God because all genuine suffering and the very presence of evil in a world created by a good
God are an insult to Him, a shame, a disgrace, a scandal, a desecration!
As the central mystery of life, Moses did not get any answers and God offered none. How then shall we
approach such a vast and impenetrable mystery? Since we cannot have answers, our most creative efforts
must be directed to trying to formulate the question properly. This is a task that can and should engage us
for months and years. Today, however, we shall perforce restrict ourselves to a few brief comments.
An astounding and almost shocking Midrash expands on the dialogue between God and Moses:
Said R. Nehemia: at the time that the Israelites made the calf, the Holy
One sought to destroy Israel. Said Moses, "Master of the World, this calf
is good for You, it can help You." Said the Holy One to him, "how can it
help Me?" Said Moses to Him, "if You bring down the rain, it can raise
the dew; if You cause the winds to blow, it can provide the lightning,'
Said the Holy One to Moses, Have you too succumbed to the error of
idolatry in the matter of the calf? Said Moses to the Holy One, "Master
of the World! If so, why are You so angry, O Lord, at Your people?"
Shemot Raba 43:6

רבי נחמיה אמר בשעה שעשו ישראל אותו
מעשה עמד לו משה מפייס את האלהים
אמר רבון העולם עשו לך סיוע ואתה כועס
...  העגל הזה שעשו יהיה מסייעך,עליהם
,אתה מוריד את הטל והוא משיב רוחות
 אמר,אתה מוריד גשמים והוא מגדל צמחים
הקב"ה משה אף אתה טועה כמותם והלא
 אמר לו א"כ למה אתה כועס,אין בו ממש
.על בניך הוי למה ה' יחרה אפך בעמך
ו:שמות רבה פרשה מג

It is, of course, possible that the Rabbis endeavored here to stress the note of Moses's heroism and selfsacrifice. Moses acts as if he too were guilty of idolatry in some measure, because he knows that God will
not destroy him, and he seeks thereby to spare his weak and fallible people.
But I see something that I think is perhaps more profound and more subtle.
Moses, according to the Rabbis, is introducing at this crucial juncture of Israel's history, a redemptive
touch of humor! There is a twinkle that glistens in the tears in Moses' eyes as he addresses the Holy One.
His argument before the Lord is one which brings out the sense of the absurd in both sin and
punishment. Not absurd in the sense of the ultimate meaninglessness of life, of the irrationality of
existence, of its broken and fragmented and tragic nature. Rather, in an exquisite merging of humor and
grief, he exposes the absurdity of sin and the absurdity of punishment in another sense.
Look at what those Israelites were worshipping - a mute, impotent, statue! Descendants of Abraham,
Isaac, and Jacob were bowing down to a fetish! How stupid of them!
No man sins until he is overcome by the spirit of madness
Sotah 3a

אין אדם עובר עבירה אא"כ נכנס בו רוח שטות
.מסכת סוטה דף ג

They are mad, these Israelites, they are crazy. Otherwise, they would never engage in such absurdity.
And then Moses uses the absurdity argument on God Himself. O Master of the World, are You really so
furious at Israel that You are ready to destroy them for bowing down to something which is really
nothing? I can understand an all-powerful Deity being upset by the challenge of a lesser Deity which has
some power of its own. But You know and I know there is nothing in the world that can challenge You;
that there is no sovereignty but Yours, that this calf can bring neither rain nor dew, neither wind nor
lightning. Then why are You so angry, O Lord? Instead of your wrath waxing hot, You should be
doubling up in laughter. You should be hurling at them not the threat of destruction, but the devastation
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of ridicule. Considering the extent of their folly, Your reaction is disproportionate. The absurdity of
Israel's sin deserves something more from You than the absurdity of utter destruction.
Moses, if I am right in interpreting the Midrash, is trying to transform a national tragedy into cosmic
farce. His question, "Why so angry, O Lord?" is an emphasis on and revelation of the absurd. It is an
argument that is in itself the holiest of prayers.
The point of Moses, as the Rabbis elaborated it, is not confined to the incident of the calf. It is well-nigh
universal. All sin is bizarre, ludicrous, ridiculous. Whenever we place our ultimate faith in anything or
anyone but God, we are simply being foolish.
Shall we trust power? President Richard Nixon aspired to and attained the most powerful position in all
the world - the leadership of the mightiest nation on the face of the earth. And it seems that in a few
weeks he may yet be toppled from power! Others place their trust in the great potentiality of America's
wealthy markets. But today the stock exchange stagnates. Others place all their faith in the money they
amass, and the new pessimistic economists tell us that it is quite possible that soon the money will not be
worth half of what was paid for it. So many of us, with almost naive piety, place our confidence and faith in
science and technology. What is happening? Technology often double-crosses us. For all the good it has
done, it brings us, as well, warnings of mass destruction, of irreparable environmental damage, and the
specter of irreversible genetic injury.
And so we turn to God and say to Him: because we were foolish, does that mean that You, as it were, Heaven
forbid, should react to us in the same way? Spare us, O Lord! Laugh at us if You will, but no destruction!
Tisha B’av is the time that our historic memory turns into dire and somber expectations of a repeat of a
tearful past. Jews who have not forgotten the woes of their ancestors are afflicted once again with the
sickness that they share with God. The memories of ancient cataclysms and exiles and destructions
merge together into a mighty underground river of collective apprehension. The recollections of ancient
disasters segue into their consequences which are being played out this very day. The long chain of
catastrophes intertwine with an occasional thread of hope - not quite enough to banish the deep sense of
foreboding that holds us within its grip, but at least a glimmer of hope for redemption.
At a time of this sort we turn to God, and out of our tears we appeal for His smile, we ask Him to laugh.
What kind of laugh? Perhaps it is best described in a great story about the prince and the son of the maid
who were exchanged at birth, told by that most mysterious of all Hasidic masters, Rabbi Nahman of
Bratzlav. In this tale, the prince who is banished from his kingdom and his home is lost in a strange
forest. He is all alone, cold and hungry. The night comes, and he curls up under a tree. Suddenly, towards
the very end of the night, before dawn, he is paralyzed with fear: from the distance, a weird noise issues,
growing ever louder. Peals of unworldly laughter rock the earth and make the trees tremble and the
leaves shiver in the entire forest - convulsive laughter that makes the very earth quake under the forest!
The next day, the prince asks the strange man of the forest he had met for the meaning of this laughter.
The latter explains: it is the laughter of the day as it takes over from the night.
That is the laughter that we await: the laughter of day that takes its revenge on the night; the joy of
justice as it defeats evil in its final blow. So, with Moses, we plead for the sense of divine humor. We pray
and hope for His laughter – not the laughter of sarcasm or derision or ridicule, but the laughter that will
herald the conquest of suffering, the end of evil, and the beginning of redemption.
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Three Moadim or Four?
Rabbi Azarya Berzon
Co-Rosh Kollel, Yeshiva University Kollel Mitziyon Toronto Community Kollel
The fundamental mitzvah that is shared by the three moadim is the mitzvah of simcha. In contrast, the
essential mitzvah of the three weeks and Tisha Be’av is mourning. We mourn the destruction of the Beit
HaMikdash and grieve over the long and bitter Galut. These two mitzvot, simcha and aveilut, are two
fundamentally adverse halachik fulfillments and are mutually exclusive. (See Moed Katan 14b).
While this distinction is clear in the halachik realm, it is far from clear in the experiential. Here we find a
measure of overlap and the boundary between the two mitzvot becomes blurred. Granted, when the
Mikdash stood, the festivals were days of pure joy. Simcha reached its apex on Yom Kippur, for example,
when the Kohen Gadol completed his Avoda in the Kodesh HaKodashim, or on Sukkot at the time of the
Simchat Beit HaShoeiva, or on all the moadim at the time of aliya l’regel and the bringing of the korbanot.
In the post-churban age, the tfilat Mussaf serves as a substitute for aliya l’regel and the offering of the
sacrifices. However, even a superficial study of the Mussaf service reveals that in the historical period
following the destruction, the mitzvah of simcha becomes a complex matter. The joyous recitation of the
avodat hayom in the Mussaf of Yom Kippur culminating with the piyut (in the Ashkenazic rite) מראה כהן
recited in ecstatic delight, is paradoxically followed by a long chain of heart wrenching kinot expressing
the grief over the loss of the avodah. A similar phenomenon occurs on the moadim when the Mussaf
opens with the jubilant declaration אתה בחרתנו מכל העמים, but continues with the dismal proclamation:
We have been forced into exile and cannot fulfill the mitzvah
of Aliya LaRegel to visit Your chosen House, the great
Mikdash, due to the force of the enemies who have destroyed it.

 ואין אנו יכולים לעלות.נתרחקנו מעל אדמתנו
 בבית.ולהראות ולהשתחות לפניך בבית בחירתך
 מפני היד.הגדול והקדוש שנקרא שמך עליו
.שנשתלחה במקדשך

It would seem that at a certain point in the Mussaf prayer, the reality of churban dawns upon us. The Mikdash
is gone, and in its absence we are lacking the most essential component of the moed, namely the encounter
with HaShem in His Bayit. As Rav Tzadok HaKohen Milublin points out, the very meaning of the word
moed indicates the rendezvous between the people of Israel and the Shechina in the Beit HaMikdash:
The word moed derives from the verse “where I will meet
you” referring to the Beit HaMikdash where the Shechina
resides.
Pri Tzadik Bamidbar

והענין דמועד מלשון אשר אועד לכם שמה )שמות
 שבבית המקדש היתה השראת השכינה,(מב:כט
פרי צדיק במדבר לראש חודש מנחם אב

Acknowledgement of galut and churban generates the mitzvah of teshuva; hence, the short version of
viduy recited in the Mussaf for all three moadim: מפני חטאינו גלינו מארצנו
The experience of churban and aveilut on the moadim is reflected in a somewhat unusual minhag:
I have heard about an Ashkenazic group in Yerushalayim

'שמעתי מכת האשכנזים שבירושלים ת"ו שבג
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that visit the Kotel on the three Regalim and pray the
Mussaf service reciting “we have been exiled due to our sins”
and they wail and weep out of a sense of profound anxiety.
Beit Mordechai 1:28

רגלים הולכין לכותל המערבי להתפלל שם תפלת
מוסף ומפני חטאינו וכו' ומרבים בבכיה ודאגה
.גדולה
שו"ת בית מרדכי חלק א סימן כח

If the moadim include an expression of aveilut, what about the flip side? Is there any experience of simcha
on Tisha Be’av? Our intuitive answer would be no. The mitzvat hayom is to reflect upon galut and
churban, through the intellectual study and the emotional experience of our dismal distance from
Shechina. Simcha is simply not appropriate.
Or is it?
There is a rare human quality that is depicted in the words of Chazal as one which requires gigantic
heroism and was attained by but a few of our great sages throughout our history. I am referring to the
ability to reveal the good inherent in the bad, to exhibit a lofty optimism in the face of tragedy and
despair. This faculty plays a unique role in the context of churban. As the Midrash comments:
Why is it “the song of Asaf” and not “the
lamentation of Asaf”? Because Hashem chose to let
out his anger on wood and stones rather than upon
the people of Israel. It is comparable to a King who
constructed a majestic marriage hall in honor of the
wedding of his son only to discover that his son went
off the path following the ways of evil. Instead of
discharging his anger directly on his son, he
destroyed the marriage hall and his anger subsided.
Eicha Rabbah 4

לא הוה קרא צריך למימר אלא בכי לאסף נהי לאסף קינה
 אלא משל למלך שעשה בית, ומה אומר מזמור לאסף,לאסף
,חופה לבנו וסיידה וכיידה וציירה ויצא בנו לתרבות רעה
מיד עלה המלך לחופה וקרע את הוילאות ושיבר את הקנים
, אמרו לו,ונטל פדגוג שלו איבוב של קנים והיה מזמר
 אמר להם מזמר,המלך הפך חופתו של בנו ואת יושב ומזמר
 כך אמרו,אני שהפך חופתו של בנו ולא שפך חמתו על בנו
 אמר, הקב"ה החריב היכל ומקדש ואתה יושב ומזמר,לאסף
להם מזמר אני ששפך הקב"ה חמתו על העצים ועל האבנים
.ולא שפך חמתו על ישראל
3
איכה רבה פרשה ד

Amongst Chazal, it is Rebbi Akiva who epitomizes optimism and solace in spite of tragedy and churban.
With his unique insight he understands desolation as a forecast of rebuilding.
The sages were once walking on the Har
HaBayit and they witnessed a fox running out
of the Kodesh HaKodashim. They began to
weep, exclaiming “this is the place concerning
which the Torah warns ‘and the stranger that
comes near shall be put to death’ and now we
see foxes roaming there!” But Rebbi Akiva
smiled and exclaimed “now that I see that the
prophecy of Uriah regarding the Churban has
come to pass, I am guaranteed that the
prophecy of Zecharya regarding redemption

 ראו, כיון שהגיעו להר הבית... פעם אחת היו עולין לירושלים
. התחילו הן בוכין ור"ע מצחק,שועל שיצא מבית קדשי הקדשים
? מפני מה אתם בוכים: מפני מה אתה מצחק? אמר להם:אמרו לו
 והזר הקרב יומת ועכשיו שועלים הלכו: מקום שכתוב בו,אמרו לו
(' )ישעיהו ח: דכתיב, לכך אני מצחק:בו ולא נבכה? אמר להן
,ואעידה לי עדים נאמנים את אוריה הכהן ואת זכריה בן יברכיהו
וכי מה ענין אוריה אצל זכריה? אוריה במקדש ראשון וזכריה
 תלה הכתוב נבואתו של זכריה בנבואתו של,במקדש שני! אלא
 )מיכה ג'( לכן בגללכם ציון שדה תחרש: באוריה כתיב,אוריה
 )זכריה ח'( עוד ישבו זקנים וזקנות ברחובות: בזכריה כתיב,'וגו
 עד שלא נתקיימה נבואתו של אוריה – הייתי מתיירא,ירושלם
 עכשיו שנתקיימה נבואתו של,שלא תתקיים נבואתו של זכריה

3

It is for this reason that we find leniencies in the observance of aveilut in the afternoon of Tisha Be’av coinciding with the
moment the enemy set torch to the Mikdash.
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will come to pass!” The sages responded,
“Akiva you have consoled us.”
Makkot 24b

 בלשון הזה אמרו.אוריה – בידוע שנבואתו של זכריה מתקיימת
. ניחמתנו, ניחמתנו! עקיבא, עקיבא:לו
:מכות כד

The Shaloh HaKadosh extends this concept even further:
The evil that befalls the Jewish people is an
expression of the love of HaShem for His children.
Even the destruction of the two Temples and the
exile amongst the nations is for their own good.
Their suffering serves to purify them and bring
them to Tshuvah. Just as the light that pierces
though the darkness is even more powerful than
other lights, and just as blood becomes milk
(Bechorot 6b), so too will the curse itself become a
blessing, and the destruction itself become its
reconstruction. The Churban of the Beit
HaMikdash will cause the sins of Israel to be
removed and will lead to the building of the third
eternal Temple. The fast days that have been
established to lament the destruction will become
festive days to commemorate the joy of
redemption. It is for this reason that the prophet
calls the ninth of Av a Moed indicating that it will
become a holiday. This is the reason that Tisha
Be’Av always coincides with the first day of the
festival of Pesach, the day on which the people of
Israel were redeemed from Mitzrayim, a
redemption which reflects the image of the
ultimate redemption at the end of days. As the
verse states “I will reveal my wonders to my people
as I redeemed them from Egypt with great
miracles (Micha 1:15).
Shaloh Balak Torah Ohr

,' כי אין רע יורד מלמעלה לאומה ישראלית כי בנים הם לה,דע
ואף שחרה אף ה' בהם בחורבנות המקדשות וחורבן ישראל
 וכאשר ייסר איש את, הכל הוא לטובתם,וגליותם בין האומות
 להזדכך בכור האומות להתם. והכל לטובתנו,בנו ה' מייסרנו
 רק אור בהיר, להיות זך בלי שמרים בלי סיג,חטאת ופשע
 וגם מביאין לידי,( כי היסורין ממרקין )ברכות ה א.לעתיד
 כמו שנפרש בפרשיות שהן 'בין המצרים' )פרשת,תשובה
, ואז יקויים 'ארוממך ה' כי דליתני' )תהלים ל.(דברים אות טז
 כי הדלות, לשון דלות ולשון התרוממות, ולו שני פירושים,(ב
 וגורמות להיות יתרון אור,שהם הצרות הם סיבות התרוממות
 כי 'במחשכים, ויתרון אור הזה יבא מהחשך.ממה שהיה
 וכמו דם. ו( כדי שיצא אור גדול מהחשך,הושיבני' )איכה ג
 כן 'ויהפך ה' ]אלהיך,(המתהפך לחלב שהוא לבן )בכורות ו ב
 כי הקללה עצמה,( ו,לך[ את הקללה לברכה' )דברים כג
 כי חורבן, וחורבן בית המקדש היא בניינו.נתהפך לברכה
,( כב,בית המקדש גורם להיותם 'תם עונך בת ציון' )איכה ד
.ואז יבנה בית המקדש הגדול שהוא בנין בית עולמים הנצחיים
 כי,על כן נוהגין כבוד בחורבנו כמו שהיו נוהגין בישובו
( והוא על דרך דתנן )שבת לא ב,החורבן סיבת הישוב האמיתי
 ו'צום הרביעי וצום החמישי וגו' יהיה.הסותר על מנת לבנות
 ועל זה בא הרמז.( יט,לבית יהודה לששון ולשמחה' )זכריה ח
 ואמר,' ה( 'חג לה' מחר,בתורה בדברי אהרן שאמר )שמות לב
 ורמז כי לעתיד, ויש מחר שהוא לאחר זמן,זה על י"ז בתמוז
 ותשעה באב נקרא.יהיה צום רביעי לחג לששון ולשמחה
 על שם,' טו( 'קרא עלי מועד, כמו שנאמר )איכה א,מועד
 על כן תשעה באב תמיד חל כמו שחל יום.עתיד שיהיה חג
 שבו יצאו ישראל ממצרים שהוא מעין גאולה,ראשון של פסח
 טו( 'כימי צאתך מארץ מצרים, כמו שנאמר )מיכה ז,דלעתיד
.')כן( אראנו נפלאות
של"ה פרשת בלק תורה אור

The Shaloh discovers bracha inherent in klala, construction inherent in destruction.
If Tisha Be’av is dedicated to lament the tragedies that befell Klal Yisrael, to grasp the profound
dimensions of Churban, and to recognize the dreadful distance between Shechina and Klal Yisrael, then
our aveilut must begin with an awareness of what once was but is no longer. Only one who knows the
value of an object can evaluate its loss. This necessitates a two-fold strategy: To appreciate the Mikdash
in its majestic grandeur, and to perceive the closeness to Shechina that was the unique portion of Klal
Yisrael in the past. In the context of this latter approach, the common denominator between the three
Moadim and Tisha Be’av is the exultant declaration of our choseness among the nations. Paradoxically
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Tisha Be’av is the day on which we reflect upon the greatness of Klal Yisrael. This motif finds expression
in the kinot of HaKalir for Tisha Be’av. We shall mention two kinot as examples:
.4איכה טרחת בטרחך לטרוף ביד טמאים טלאיך

Alas! How thou hast put thyself to pains, so that thy
lambs be torn by the hands of the unclean.

In this line, the imagery of Klal Yisrael is that of a flock of lambs. Rav Soloveitchik z”l suggested that
word  טלאיךis chosen by the paytan to suggest the mitzvah of Ma’aser Beheima. Ten lambs are counted
one-by-one, the first nine are  יוצאים לחוליןuntil the last is pronounced Kodesh: עשירי קודש. This mitzvah
expresses the very essence of our people. Although the tenth is completely Kodesh, the other nine are not
excluded from Kedusha. On the contrary, all ten are precious and make up the Chosen People. Whereas
the tenth is totally sanctified and brought on the alter as a korban, each of the other nine is גורם את
 ;הקדושהwithout each one there can be no קדושת מעשר. This symbolizes the essence of the Jewish nation.
Each Jew contributes his particular dimension to the Kedusha that makes up the entity of K’nesset Yisrael.
Without each individual member of the Klal the unique sanctity of our People cannot exist.
What has become of the utterance “ ”כהwhen Avraham drew Yitzchok
near as a lamb for a burnt-offering, in order to do thy will and gratified
thee when he declared “I and the lad will go yonder”?

 "נלכה,אי כה גש כשה לעולה לרצותך
עד כה" פתו בעדותיך

The Rav asked what does HaKalir mean to express by integrating " "נלכה עד כהinto this kinah? The
other quotes of the word  כהfrom Tanach throughout this kinah express the special relationship He has
with His People; Shechina reveals itself through the word  כהand the paytan is asking where has the כה
disappeared. The previous verse in this kinah opens with the  כהof the brit bein Habetarim כה יהיה לנצח.
But the  כהof " "נלכה עד כהseems an insignificant detail in the story of the Akeida. Avraham tell his lads,
Yishmael and Eliezer, to wait behind. Why does this  כהplay such an important role that it deserves being
incorporated into this kinah?
ויאמר אברהם אל נעריו שבו לכם פה עם החמור ואני
:והנער נלכה עד כה ונשתחוה ונשובה אליכם
ה:בראשית כב

And Avraham said to his young men stay here with
the ass, and I and the lad will go yonder and prostrate
ourselves and return to you.

When Avraham Avinu received the order to bring Yitzchok as a Korban Olah, in the depth of his soul he
didn’t fully believe that HaShem would let this happen. Surely HaShem would have mercy and come up
with an alternative plan. At the last minute He would spare Yitzchok’s life. At what instant did Avraham
realize that this was it, that he would have to follow through with the Akeida and sacrifice Yitzchok? At
what moment did Avraham’s commitment to the Akeida become absolute, 100%? Is that moment noted
in the Torah? Definitely! It is the moment that Avraham commanded Yishmael and Eliezer, to stay
behind. Avraham understood that Jewish destiny is unique and cannot be comprehended by members of
the other nations. “The two of you must remain behind, for if you go beyond this point and witness the
Akeida you will surely consider me a lunatic. What is about to transpire is a private experience between
myself and my son Yitzchok. Only members of the special covenant can possibly understand the
A similar use of the word  טלאיךcan be found is the piyut for Rosh HaShana: מלך אמיץ כח רב עלילה וכו' טלאיך תכתיר לנוסס
.)מחזור ויטרי סימן תנו מעריב לליל שני של ראש השנה( בעידי

4
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meaning of what was about to transpire, what appears to the spectator to be an irrational encounter
between man and God.” With this declaration the Jewish nation was formed!
The motif of the above-mentioned verse in the kinah is very the theme of the following Shachrit prayer:
Look down from the Heavens and see how we are despised and
humiliated by our enemies, how we suffer and die for the sake
of Your Name, we have not forgotten You, please do not forget
us.

הבט משמים וראה היינו לעג וקלס בגוים נחשבנו
כשה לטבח יובל להרוג לאבד למכה ולחרפה
ובכל זאת שמך הגדול לא שכחנו נא אל אל
.תשכחינו

Although the period of the three weeks culminating in Tisha Be’av marks a period of סילוק שכינה,
nevertheless, and quite paradoxically, this interval of time lends itself to coming close to Shechina. Once
again let us reflect upon the words of Rav Tzadok HaKohen Milublin (delivered on the occasion of Rosh
Chodesh Av):
Her pursuers have all overtaken her in the
ועיקר מה שמצינו בראש חודש דאיקרי מועד נלמד רק מחודש אב
וכמו שאמרו )פסחים ע"ז א( דראש חודש איקרי מועד כדאביי
midst of her distress (Eicha 1:3). The Rebby,
עלי
 ט"ו( קרא,'וכו' תמוז דהאי שתא מלויי מליוה דכתיב )איכה א
Rav Ber interpreted the word “pursuers” in this
 י"ג( והשבתי כל,' והוא דבחודש זה כתיב )הושע ב.'מועד וגו
verse (allegorically) as referring to those who
שכח
 ו'( שחת מועדו,'משושה חגה חודשה ושבתה וכתיב )איכה ב
seek out God. These are individuals who crave
 ובחודש זה הרגישו חכמים דבראש חודש יש.ה' בציון מועד ושבת
to know and recognize “He who declared and
 על דרך מה שאומרים מהרבי ר' בער.גם כן קדושה ואיקרי מועד
the world was created”. During the period of
 ג'( כל רודפיה השיגוה בין המצרים,'זצלה"ה על הפסוק )שם א
bein HaMetzarim (the three weeks between 17 היינו כל רודפי ה' שרודף אחר השגת ה' יתברך לדעת ולהכיר את
Tammuz and 9 Av) it is relatively easy to
מי שאמר והיה העולם בנקל להשיגו בימים אלו שנקראים בין
achieve this goal. This can be understood by
המצרים ואמר משל על זה דכשהמלך בביתו קשה לבוא לחדרו
way of an allegory. When the King is located in
 ולכן רק בחודש זה.אבל כשהוא בדרך נקל יותר לבוא אליו
his palace he is hardly approachable. When he
הרגישו החכמים יותר קדושת החודש שהוא מצד ישראל דאיקרי
ראש חודש מועד וממנו למדו לכל ראש חודש
is on the road he is more easily accessible.
פרי צדיק במדבר לראש חודש מנחם אב
Pri Tzadik Bamidbar
The difference between the three festive Moadim and the Moed of Tisha Be’av is one of direction.
Whereas on a Regel we begin with simcha and end with בכייה, on the Moed of Tisha Be’av, we begin with
sorrow which leads to joy. Inherent in the very act of mourning for the loss of the Beit HaShem is longing
for the Mikdash and re-experiencing its Holiness which leads the mourner to a state of inner joy.
On this day of Tisha Be’av, we declare the greatness of Knesset Yisrael and the special eternal love of
HaShem for His Nation. On this day which commemorates  סילוק שכינהwe make the following
pronouncement: the situation of Galut is temporary. This is reflected in the kina ציון צפירת פאר:
Nor was any bill of divorce ever delivered into your hand.

לא בא בידך שטר ספר טרודיך

Oh, Tziyon! No bill of divorce was ever delivered by HaShem into your hand. The people of Israel need
not fear that the galut is a permanent break in the relationship between Knesset Yisrael and HaKaB”hu.
Though we have been sent into exile, contrary to the expressed opinion of our enemies and detractors,
no shtar gerushin was ever written, and HaShem will surely redeem us and end the exile at the appointed
time. Partners in marriage can have feuds from time to time, yet no bill of divorce is delivered.
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On Tisha Be’av we reminisce and re-experience the intimate relationship between Shechina and Knesset
Yisrael. Through the experience of mourning and remembering what was – by reliving dreams of the past
– we encounter HaShem and feel close to Him. It is through the very act of mourning that we achieve a
state of joy. This paradoxical concurrence of aveilut and simcha represents the very structure of the
mitzvat hayom. Our experience on this day can be compared to that of a child who in his sleep dreams
that his departed parent has come to visit him. The child senses the presence of his parent; it is a vivid
encounter; parent and child talk, discuss, and laugh together. Abruptly the child is shaken and awakens
from his dream only to return to the melancholic reality of the loss of his parent. But for those fleeting
moments of rendezvous, the child experiences true joy and bliss.
This “taste” of simcha intrinsic to the Tisha Be’av experience resonates in Halacha:
We do not recite Tachnun or Slichot on Tisha
Be’av because it is called a Moed, nor do we fall on
our arms (nefilat apayim). For this reason we do
not recite Tachnun on the mincha prior to Tisha
Be’av. This is symbolic of our confidence that
HaShem will convert Tisha Be’av into a holiday.
Aruch Hashulchan 552:14

,אין אומרים תחנון ולא סליחות בט"ב משום דכתיב ]איכה א
 אין אומרים... טו[ קרא עלי מועד ואין נופלין על פניהם
תחנון במנחה בערב ט"ב משום דאקרי מועד וכן אין אומרים
צדקתך צדק במנחה שבת ערב ט"ב וגם בת"ב עצמו כן
והעניין הוא לסימן כי אנו מובטחים בהשי"ת שעוד יתהפכו
.הימים האלה למועדים ושמחה וימים טובים
ערוך השולחן שם סימן תקנב סעיף יד

The following statement in the Gemorah in Ta’anit takes on new meaning:
כל המתאבל על ירושלים זוכה ורואה
בשמחתה
:תענית ל

One who mourns the destruction of Yerushalayim properly will
merit participating in its jubilation.
Taanit 30b

As we have indicated, the complete fulfillment of aveilut over the destruction of Yerushalayim entails the
simcha of remembering the Yerushalayim of old. One who attains that bit of simcha within the bitterness
will surely realize the complete simcha when the rebuilt Yerushalayim will be a reality.
This is true for the individual. As far as the Klal is concerned, we have an additional Divine promise:
“The fast of the fourth month and of the fifth and of the seventh
and of the tenth will become times of joy and gladness, and
cheerful feasts for the house of Yehuda; therefore love the truth
and peace” (Zecharya 8:19). In the future HaShem will convert
Tisha Be’av into a day of simcha.
Midrash Zuta Eicha 1

כה אמר ה' צבאות צום הרביעי וצום החמישי
וצום השביעי וצום העשירי יהיה לבית יהודה
לששון ולשמחה ולמעדים טובים והאמת
 עתיד הקב"ה.( יט,והשלום אהבו )זכריה ח
להפוך תשעה באב לשמחה
 פרשה א,מדרש זוטא איכה
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Kinot Insights from Members
of the YU Torah Mitzion
Kollel of Chicago
Introduction to Kinot
Rabbi Mendel Breitstein
Kollel Fellow
While we understand that the destruction of the Second Temple was a tremendous national tragedy, it is
not necessarily as apparent that it should also be viewed by each Jew as a personal tragedy. The Talmud
(Shabbos 30) states that The Divine Presence does not rest [on someone] neither in the midst of depression nor
laziness nor laughter nor lightheadedness nor [mundane] conversation nor idle chatter but rather in a state of
rejoicing from [the fulfillment of a divine] commandment. R. Eliezer Landau, in his Yad Hamelech, asks how
nevi’im who prophesied about and lived in very difficult times, such as Yirmiyahu, could have experienced
prophecy? R. Landau explains that only a soul which lacks deficiencies can receive prophecy5. Physical and
spiritual flaws prevent the possibility of prophecy6 because they can cause one to feel depressed. This sense
of unhappiness prevents the individual’s perfection, and so the navi must rid him or herself of this feeling if
there is to be any possibility of prophecy. There is, however, an exception. Sadness is only a flaw when it is
due to one’s own suffering. When the individual is moved by the plight of others, but nevertheless
continues to acknowledge and praise God, in spite of his undergoing the same experiences as his fellows,
this is not a flaw. Even as he suffers along with the nation, he is not saddened on his own behalf and, in fact,
rejoices in God’s justice! In this case, there is no deficiency that should prevent prophecy from taking place.
This explanation fits well with the statement of the Rambam (Moreh Nevuchim II: 36) that imagination, like
any other part of the individual, is susceptible to health and illness. This, says the Rambam, is why prophecy
no longer exists. In our current exile, subjugated to other nations, we do not experience true happiness, and so
that part of ourselves is unwell, thereby preventing our potential for nevuah. The Rambam states that
prophecy is the greatest height we can achieve7. What emerges is that, at the moment, we are literally
incapable of actualizing our potential! As Tisha B’Av approaches, let us reflect on what we are lacking. As a
5

Presumably, R. Landau’s intention is not that a navi must literally be free of all spiritual flaws. The Rambam, in the seventh
chapter of his Shmone P’rakim, is quite clear that many spiritual deficiencies do not eliminate the ability to prophesize, but
rather lessen the clarity of the vision. Some emotional states, however, are antithetical to prophecy, and those are anger,
sadness and laziness.
6
R. Landau asks how Moshe, who had a speech impediment, could have received nevuah. He answers that a physical
impediment that occurs by chance is in a different category than one which is bestowed by God with a specific intent. Had
Moshe been too articulate, the Jews might have assumed that Pharaoh had freed them due to Moshe’s eloquence.
7
Introduction to Shmone P’rakim
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nation we are unquestionably deficient, but we are lacking as individuals as well. Let us pray for the rebuilding
of the Beit Hamikdash and the opportunity for each of us to become our best possible selves.

Kinah 6: Shavat
Rabbi Reuven Brand
Rosh Kollel
Rabbi Elazar Hakalir authored this kinah, the first one that our communities recite on the morning of
Tisha Bav. Interestingly, we do not know when he lived; various suggestions place this prodigious poet
anywhere from the Tannaitic to Gaonic period. Perhaps this lack of historical definition reflects a
fascinating reality: just as the author defies any limitations in time, so too his poems are ahistorical.
They transcend the boundaries of generations. They express emotions of people who have spanned
many generations and centuries, and they still resonate today.
According to Rabbi Avraham Ben Azriel, author of the Arugas Habosem (16th c., Bohemia), this kinah
is actually the conclusion of a longer lament (beginning with the word A’avicha, with the letter aleph)
that was recited in many communities during the Chazan's repetition of the Shmoneh Esrei. Our kinah,
Shavat, was recited separately, seated, following Shmoneh Esrei.
Following the aleph-bet model which is common in the Kalir's kinot, the first section concludes with the
letter nun, hence, the current kinah begins its series of stanzas with the letter samach (Suru, Sechi). Each
of the eight stanzas contains a complex pattern of words drawn from the six aleph-bet patterns in
Meggilat Eicha woven together with multiple allusions and textual references in each line. Following the
aleph-bet sections, it concludes with one stanza that bears the acrostic of the author's name Elazar.
Three key theme are prominent in this Kinah.
I. Place
The notion of “place” and specifically the place of the Divine presence in our world is central to our
Tisha Bav experience. Six stanzas make reference, some directly, some obliquely, to Hashem’s abode for
which we long on this day. Mishkan, Gilgal, Shiloh, Nov and Givon are the five locations of Hashem’s
tent. The final place, hinted at in the sixth stanza, is alluded to in the poet’s word, Bivuyecha, "in the
place of your longing." It is not coincidental that the Kalir chose this appellation for the Beit Hamikdash,
for on this day we contemplate how Hashem longed to build His home in Yerushalayim, and we long for
it too, now that we have caused its demise.
II. National pride
With the phrase Schi Umaos, the lament describes how we were reviled by the nations. Our tormentors
have not only persecuted us, but have demonized us. They have characterized us as subhuman, filthy and
revolting, beginning back in our initial exile in Egypt. During our enslavement the Torah notes, vayareu
otanu haMitzrim, “and the Egyptians made us evil” which is an unusual formulation. It could have
written, vayareu lanu haMitzrim, “and the Egyptians did badly to us." The Torah is conveying this aspect
of the atrocities, the psychological assault, saying that our tormentors first made us evil people in their
eyes and the eyes of the average Egyptians. Only afterward could they perpetrate their crimes. This eerie
foreshadowing expressed itself most viciously in the 1930s' racial science and social propaganda of the
Nazis leading to the Final Solution.
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III. Revenge
This lament is one that confronts the issue of revenge and justice regarding our enemies. Jewish tradition
does not eschew revenge. We understand the purpose of and need for retribution and judgment of our
enemies. We pray for revenge in the Av Harachamim paragraph recited on Shabbat before Mussaf that
was instituted in response to the crusader massacres. There is, however, one critical factor which shapes
our perspective of this issue and focuses our energies. Each of the verses that speak of revenge in the Av
Harachamim prayer (and elsewhere in Tanach) addresses the question of revenge to Hashem. We
beseech Hashem to exact justice upon our enemies, and we do not lay claim to a right of retribution. The
notion of ultimate judgment of human beings and revenge belongs in the realm of the Divine ledger, so
although we seek revenge, we never seek to perpetrate it ourselves. It always remains a fervent prayers
that God exact His justice soon and that we merit to witness it.
Thanks to Professor Leslie Newman and Mrs. Ora Lee Kanner for their editorial comments.

Kinah 11: Vayikonen Yirmiyahu al Yoshiyahu
Rabbi Noah Baron
Kollel Fellow
No one is free of sin. No one can claim that there is no chance he will ever sin. Sin is something that is
always lurking in the background trying to tempt us. One must always be on guard. “Do not be sure of
yourself until the day of your death” (Pirkei Avos 2:5). Kinah 11is about what happens at the end of the
righteous King Yoshiyahu’s life. When Yoshiyahu became king of Yehudah at the young age of eight,
things were spiritually very poor. In the first 18 years of his reign, he had never seen a sefer Torah.
Chilkiyahu, the Kohen Gadol, father of Yirmiyahu, found a sefer Torah in the mikdash which had been
hidden from the time of King Achaz, four generations before Yoshiyahu. When Yoshiyahu saw it, he
ripped his clothes in anguish over all the years that he had not kept the Torah in ignorance. Yoshiyahu
made a mass reform and made almost everyone religious again and most idols were destroyed.
In just 10 years, the Jewish people went from being removed from Torah to being completely observant
of it. However, things changed in his last year of reign. Pharaoh Necho, the king of Egypt, wanted to go
through Israel to wage war against Assyria. Tragically, Yoshiyahu refused, based on the blessing in the
Torah, that if Bnei Yisael are keeping Hashem’s will, “a sword will not pass through your land” (Vayikra
26:6). This was a mistake. He pompously thought that because of him, the entire generation was perfect
and deserving of this blessing. He blindly did not see the pockets of Jews who were still serving idols.
This is a problem. If one doesn’t admit there is a problem, it can’t be fixed.
Yirmiyahu tells Yoshiyahu to let the Egyptians in but he stubbornly refuses. Yoshiyahu dies in battle and
from there it is all downhill. Yoshiyahu was Israel’s last chance but ultimately, he fails. He was too sure of
himself and was not constantly on guard against sin. This is what we lament in this kinah. Of course,
Tisha b’Av is not just a time for lamenting about what happened but also thinking about how we can
change ourselves so that these sorrows do not come again. Irving Bunim, in his perush on Pirkei Avot
gives us advice on how not to repeat that mistake. In man’s lifelong struggle against the evil temptation,
one must be prepared to get help from all quarters. The main help, he posits, can come from social
sanction, from the weight of public opinion. Don’t feel so strong in your own sense of religiosity and
morals that you don’t seek help from the community.
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Kinah 26: Az B’haloch
Rabbi Mordecai Turoff
Kollel Fellow
This kinah depicts an extraordinary paranormal scene, based on the medrash Eicha, regarding Yirmiyahu
traveling to the hallowed burial site of Me’aras Hamachpeila, to the secret gravesite of Moshe Rabeinu
and to the tombs of Bilha and Zilpa and Kever Rachel, beseeching:.
O’ cherished bones, how can you lie still? Your sons have been
exiled and their homes destroyed. (Artscroll translation)

ונם עצמות חביבות מה אתם שוכבות בניכם גלו
ובתיהם חרבות

The kinah continues and describes the intervention and supplications of Avraham, Yitzchak, Yaakov and
Moshe, and the weeping and lamenting of Leah, Rochel, Zilpa, and Bilha.
The kinah touches on many deep and profound Jewish themes and ideas; however the very premise of
the kinah, the beseeching of otherworldly help from the righteous of previous eras seems to be at odds
with numerous rabbinic sources. The Rama in Orach Chaim 581 cites the tradition of praying at the
graves of the righteous on erev Rosh Hashana. The Mishna Brura (27) comments
אך אל ישים מגמתו נגד המתים אך יבקש
מהש"י שיתן עליו רחמים בזכות הצדיקים
שוכני עפר

One should not direct his prayer to the dead themselves; rather
one should ask God to grant him mercy in the merit of the
righteous, interred in the cemetery.

In light of this, how are we to understand Yirmiyahu’s interaction at kivrei tzadikim? It appears from this
kinah that he had the right idea, so much so that at the end of the kinah it seems as though the Avos and
Imahos were successful in their pleading.
The Maharam Schick in his responsa Orach Chaim 293 deals with this issue and says that when one
davens at the grave of a tzadik we are in fact talking to the tzadik. However, we are not directing our
prayers to the tzadik so that he will answer our prayers, nor do we seek his litigation. These are the
problematic interactions that the rabbis speak of. However, what is allowed is the sharing of troubles
with the previous generation. In sharing our burden with our ancestors we form a bond and partnership
of our troubles. We are no longer alone. Whatever punishment was to have been meted out, has to be
reconsidered as it now includes a larger and different body than previously intended.
In addition to sharing our pain with generations past, sharing in the pain of our friends and neighbors
can also help mitigate their suffering. If we can learn from the paradigm of Yirmiyahu at kivrei avos,
hopefully Hashem will reiterate what he told our forbearers, I will surely fulfill all your requests.

קינה ל"א – בצאתי ממצרים
ר' חגי אליצור
חבר כולל

:הקינה "בצאתי מירושלים" משווה בין יציאת מצרים לחורבן ירושלים
ִירוּשׁ ָליִם
ָ  ְבּצֵאתִי מ-  וְנָהָה נְהִי נִ ְהיָה, וַיְקוֹנֵן יִ ְר ְמיָה: ְבּצֵאתִי ִמ ִמּ ְצ ָריִם- ָשׁה
ֶ  ִשׁיר לֹא יִנּ,משׁה
ֶ ָשׁיר
ִ אָז י
ִירוּשׁ ָליִם
ָ  ְבּצֵאתִי מ-  ָעלַי ַכּ ֲענָנָה, וַ ֲחמַת אֵל ָשׁ ְכנָה: ְבּצֵאתִי ִמ ִמּ ְצ ָריִם- ְשׁכַן ֶה ָענָן
ָ  ו,ֵבּיתִי ִהתְכּוֹנַן
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הניגוד בין יציאת מצרים ליציאת ירושלים
הקינה מיוסדת על סדר א"ב .לכל בית נושא אחד שבו משווים בדרך ניגוד בין יציאת מצרים ליציאת ירושלים :באות
א – הנושא המקשר הוא השירה :ומשווים בין שירת הים של משה לקינות ירמיהו ,באות ב – הנושא המקשר הוא
שכינת הקב"ה בענן ומשווים בין הענן ששכן על המשכן לחמת אל ששכנה כענן בזמן החורבן .וכך הלאה .זהו מבנה
הרוחב של הקינה – לכל בית נושא בפני עצמו ,שמעמיד את יציאת מצרים ויציאת ירושלים כשני ניגודים.
עיון במבנה האורך של הקינה מגלה עומק מעניין בקינה .אם נבחן את תהליך היציאה ממצרים המתואר בקינה נקבל
שיר הלל יפהפה ,המתאר את ההוד וההדר שביציאת מצרים:
ִשּׁ ַמיִם ,וְצוּר יָזוּב ַמיִם -
ְשׁכַן ֶה ָענָן ַ -גּלֵּי יָם הָמוּ ,וְכַחוֹמָה קָמוּ ָ -דּגָן מ ָ
ָשׁה ֵ -בּיתִי ִהתְכּוֹנַן ,ו ָ
משׁהִ ,שׁיר לֹא יִנּ ֶ
ָשׁיר ֶ
אָז י ִ
ְשׁבָּתוֹת,
ִשׁחָה ַ -חגִּים ו ַ
ְשׁמֶן ַהמּ ְ
ַה ְשׁכֵּם וְ ַה ֲערֵבְ ,סבִיבוֹת הַר חוֹרֵב  -וּ ַמ ְראֶה כְּבוֹד יְיְָ ,כּאֵשׁ אוֹ ֶכלֶת ְל ָפנַי  -זֶבַח וּ ִמנְחָה ,ו ֶ
וּשׁ ִמטָּה ,וְ ֶארֶץ שׁוֹ ֵקטָה ַ -כּפֹּרֶת וְאָרוֹן ,וְאַ ְבנֵי זִכָּרוֹן ְ -לוִיִּים
וּמוֹ ְפתִים וְאוֹתוֹת  -טוֹבוּ אֹ ָהלִים ,לְאַ ְרבַּע ַה ְדָּגלִים  -יוֹבֵל ְ
וְאַהֲרֹנִים ,ו ִ
ְשׁ ְבעִים זְ ֵקנִים  -מֹ ֶשׁה יִ ְר ֵענִי ,וְאַהֲרֹן יַנְ ֵחנִי  -נַעֲרֹ ְך ִמ ְל ָחמָה ,וַייָ ָשׁמָּה ִ -ס ְתרֵי פָרֹכֶת ,וְ ִס ְדרֵי ַמ ֲע ָרכֶת -
וּשׁ ִכינָה
ֻשּׁה וּנְבוּאָהְ ,
ְשׁל וָ ַרהַב ְ -קד ָ
ִשּׁי נִיחוֹחִים ַ -פּ ֲארֵי ִמגְבָּעוֹתְ ,לכָבוֹד נִ ְקבָּעוֹת ִ -ציצַת ַהזָּהָב ,וְ ַהמ ַ
עוֹלוֹת וּזְ ָבחִים ,וְא ֵ
נוֹרָאָה ִ -רנָּה וִישׁוּעָה ,וַחֲצוֹצְרוֹת תְּרוּעָה ֻ -
שׁ ְלחָן וּמְנוֹרָה ,וְָכלִיל וּקְטוֹרָה  -תּוֹרָה וּתְעוּדָה ,וּ ְכלֵי ַה ֶח ְמדָה ְ -בּצֵאתִי ִמ ִמּ ְצ ָריִם
מתואר כאן תהליך יציאת מצרים מאלף ועד תיו :מקריעת ים סוף ,דרך המן ,קבלת התורה ,הקמת המשכן וכו' .לעומת
זאת ,אם נבחן את התיאורים של היציאה מירושלים נקבל אוסף אירועים ללא סדר ,ולעתים כמעט חסר משמעות וחסר
הקשר ,למשל:
ִשׁ ְמעֵאלִים ,וּ ַמחֲנוֹת ֲע ֵרלִים; ָרחַק ִממֶּנּוּ ,וְ ִהנֵּה אֵינֶנּוּ; נִגְאָלָה וּמוֹרְאָה ,וְָדוָה וּ ְטמֵאָה – ללא ההקשר של האירועים
אָ ֳהלֵי י ְ
של יציאת מצרים אין לשורות אלו כל משמעות.
הבחירה של בעל הקינה לייסד את הקינה על סדר יציאת מצרים מדגישה את הניגוד בין יציאת מצרים ליציאת ירושלים
שעליו מבוססת הקינה .לעומת התהליך המסודר של יציאת מצרים ,שבונה את עם ישראל ,מתואר תיאור אירועים
כאוטי .הכאוס הוא עניינו של החורבן.
גילוי שכינה ביציאת ירושלים
אבל בעומק העניין מסתתר דבר נוסף :יש נקודת משותפת מאוד משמעותית בין יציאת מצרים ליציאת ירושלים –
בשתיהן יש גילוי שכינה:
ְשׁכַן ֶה ָענָן ְ -בּצֵאתִי ִמ ִמּ ְצ ָריִם
ֵבּיתִי ִהתְכּוֹנַן ,ו ָ
ִירוּשׁ ָליִם
וַ ֲחמַת אֵל ָשׁ ְכנָהָ ,עלַי ַכּ ֲענָנָה ְ -בּצֵאתִי מ ָ
ודוק :הקינה אינה משווה בין הישיבה בארץ ישראל בימי דוד ושלמה כשבית המקדש בתפארתו ובין הגלות כשבית
המקדש בחורבנו ,אלא בין יציאת מצרים ליציאת ירושלים .הקינה משווה את שתי נקודות השינוי ,כאשר הקדוש ברוך
מתגלה במלוא עוזו ומחולל שינוי מהותי בחיי עם ישראל .בנקודת השינוי ,ואפילו ביציאת ירושלים ,כולם רואים את יד
ה' במציאות מחוללת את השינוי.
בנוהג שבעולם ,לאחר השינוי שוקעים לתוך מציאות יומיומית שבה קשה לראות את יד ה' במציאות .לאחר השינוי
ֵשׁית
ֲשׁר ה' אֱלֹהֶי ָך דֹּרֵשׁ אֹתָהּ ָתּמִיד עֵינֵי ה' אֱלֹהֶי ָך בָּהּ ֵמר ִ
הגדול מגיע הסתר פנים .אך לא כן ארץ ישראלֶ " :ארֶץ א ֶ
ַשּׁנָה וְעַד אַ ֲחרִית ָשׁנָה” .למדתי מסבי ,פרופ' יהודה אליצור זצ"ל ,שייחודה של ארץ ישראל הוא בכך שבורא העולם
הָ
משגיח עליה תמיד ושכינתו גלויה שם .לעומת כל הארצות שמתנהלות בהסתר פנים בדרך הטבע )לכאורה( .לכן ,אנו
סומכים את פרשת שמע שעניינה קבלת על מלכות שמים ,לפרשת והיה אם שמוע שעניינה שכינת ה' בארץ ישראל.
אם כן ,הטרגדיה של החורבן אינה רק בחורבן עצמו ,אלא בעיקר ,בגלות שבאה אחריו .הגלות גורמת לכך שלאחר
גילוי השכינה מגיע הסתר הפנים .לעומת זאת ,ביציאת מצרים לאחר גילוי השכינה ,עם ישראל מיועד להגיע לארץ
ישראל ולהמשיך את גילוי השכינה בחיי המעשה.
חמישה דברים אירעו את אבותינו בט' באב
המפתח להבנת הקינה הוא בנקודת ההתחלה ונקודת הסיום ההיסטורית של תהליך יציאת מצרים המתואר בקינה:
ָשׁה
משׁהִ ,שׁיר לֹא יִנּ ֶ
ָשׁיר ֶ
מתחיל בכ"א בניסן בשנה הראשונה ,בקריעת ים סוף )ולא במכת הבכורות( :אָז י ִ
ומסתיים מייד לפני חטא המרגלים בחודש אב בשנה השנייה :טוֹבוּ אֹ ָהלִים ,לְאַ ְרבַּע ַה ְדָּגלִים.
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 אלא שחטאם היה. בדרך הטבע לא היו מסוגלים לכבוש את ארץ ישראל.שפת אמת על פרשת שלח מסביר שהמרגלים צדקו
. ולא הבינו שהדרך היחידה לכבוש את הארץ היא בדרך שמעל הטבע,בכך שחשבו שיכבשו את ארץ ישראל בדרך הטבע
 שבו "וירא ישראל את היד,יציאת מצרים המתוארת בקינה מתחילה בגילוי השכינה הגדול ביותר של קריעת ים סוף
 ארץ שבה תמיד. שהיא ארץ שבה גילוי השכינה הוא קבוע, להכנס לארץ ישראל, והיו צריכים מתוך גילוי השכינה."הגדולה
 ויתר עם ישראל על גילוי השכינה וביקש לראות את העולם, בחטא המרגלים, אלא שבט' באב.ניתן לראות את ידו הגדולה
. השורש של האירועים שאירעו בט' באב הוא הויתור של דור המדבר על גילוי השכינה הקבוע שבארץ ישראל.בדרך הטבע
. תהליך יציאת ירושלים מתחיל בט' באב.תהליך יציאת מצרים נגמר בט' באב
ִירוּשׁ ָליִם
ָ  בְּשׁוּבִי ל, וְנָס יָגוֹן וַ ֲאנָחָה,ְשׂ ְמחָה
ִ שׂשׂוֹן ו
ָ
ְשׂ ְמחָה
ִ ְשׂשׂוֹן וּל
ָ ֲשׂירִי יִ ְהיֶה ְלבֵית יְהוּדָה ל
ִ ַשּׁבִיעִי וְצוֹם ָהע
ְ ִישׁי וְצוֹם ה
ִ  "צוֹם ָה ְרבִיעִי וְצוֹם ַה ֲחמ:מקובלנו שלעתיד לבא
. בהשלמת הגאולה נבין שתהליך ההשלמה של עם ישראל עובר דרך שתי נקודות של גילוי שכינה."וּלְמֹ ֲעדִים טוֹבִים
 וזהו."ִשׁ ַענְ ֶתּ ָך ֵהמָּה יְנַ ֲח ֻמנִי
ְ גם גילוי השכינה שבחורבן הוא חלק מהשלמת תהליך הגאולה של עם ישראל – " ִשׁ ְב ְט ָך וּמ
. שגילוי השכינה בה הוא תמידי, שיבה לירושלים-  קבלת על מלכות שמים:התיקון לחטא המרגלים

Kinah 32: Etzba’otai Shaflu
Rabbi Michael Teitcher
Kollel Fellow
It is easy to view the Beit Hamikdash as an abstract forest of service and pilgrimage, or as an aloof symbol
of national pride. It is a formidable challenge to appreciate the trees of that forest, to find beauty in the
bygone minutiae of the daily service. This kinah, written by Rabbeinu Baruch (13th century) enumerates
the specifics of the Temple, and the many media through which we encountered God. But now, like an
inspired musician deprived of his instrument, we no longer have the means to accurately encapsulate our
religious expression. Globally, it was the center of the spiritual universe, a place of religious inspiration,
where there were copious opportunities for the magnanimous heart to find Godly expression. Our kinah
brings us to a new appreciation of what has been lost by itemizing that of which we have been deprived.
It is tragically fitting that the scholarly work of our author, Sefer HaChochma, no longer exists, leaving a
void where there could have been one more avenue through which we could reach the Divine.
We lack the altars and sacrifices through which we could seek to repair a broken relationship with God,
or express gratitude for the gifts bestowed on us. The sweet melodies of the Levi'im, which would uplift
our souls, are now silent. We even lament the loss of the coal rake of the altar used to perform the first
mitzvah of the day by removing the ashes of the daily offering. Like many of life's bygone experiences,
what may have seemed mundane at the time, elicits wistful feelings and painful loss. The beauty was in
the little things, the absence of which aggregate to create an immense void in the soul of each Jew. The
pride we took as a nation, in a Temple containing glorious vessels, beautiful artistry, sweet smells, and
harmonious sounds, all to glorify our Torah ideals and God Himself, is now turned to shame.
A distinct feature of this kinah is the repeated interjections of  אויהand אוי מה היה לנו. It is a simple outcry
of sadness that does not even lend itself to expression in the human vocabulary. Our kinah exclaims,
ויחדלו הקולות, and the voices ceased. The paytan grieves that the voices of Jerusalem's inhabitants have
ceased to be heard. This phrase is borrowed from Shemot 9:33, where in the context of Moshe stopping
the plague of hail, the thunder ceased to crash and the rain and hail no longer struck the ground. It is painful
irony that the same phrase used to describe Hashem's miracles on behalf of the Jewish people, which
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caused Pharaoh's eventual recognition of God, is used here to describe the cessation of life in the place
we are most able to feel the presence of the Almighty.
One might think that by comparison, things today aren't all that bad; after all, do not the voices of
Jerusalem's Jewish inhabitants sound once again? However, Megillat Eicha 2:12 warns us not to take the
security of Jerusalem for granted: The kings of the world did not believe, nor did any of the world's
inhabitants, that the adversary and enemy could enter the gates of Jerusalem. In Jerusalem, the stakes are
always high, with so much to lose and infinitely much to gain. Reading this kinah gives us a rare chance
to stop and think about each aspect that contributes to that unique potential. Every few lines, we should
pause to think how each experience contributed to the whole atmosphere in the Beit Hamikdash. For it
is through understanding the specifics that we can truly appreciate the magnitude of our national loss,
and the enormity of our glorious potential.

Kinah 41: Shaali Serufah B’Aish
Rabbi Ira Wallach
Kollel Fellow
When confronted with tragedy, a person usually responds with strong emotions. These feelings can
make it difficult to organize one’s thoughts and think logically. The solution in such a situation would be
to write down one’s thoughts. Similarly, On Tisha b’Av, a day of national tragedy, it is difficult to recall
and lament the many different misfortunes that befell the Jewish people throughout the generations.
Therefore, throughout the ages, different paytanim have composed the kinos that we recite on Tisha
b’Av in order to help us direct our emotions.
This kinah, Shaali Serufah B’Aish, was composed by R’ Meir ben Baruch who was also known as the
Maharam of Rothenberg. During his lifetime, Nicholas Donin of La Rochelle, an apostate who was quite
vicious in his hatred towards the Jews, suggested to the French king, King Louis IX, that the way to
eradicate the Jews was to destroy the Talmud and its commentaries. He lodged a formal complaint against
the Talmud, arguing that it contained sacrilegious statements towards Christianity. On March 3, 1240, the
Pope ordered all of the copies of the Talmud to be collected from the Jewish homes and for a public debate
to be held between Donin and four eminent rabbis of the time in order to determine the validity of these
charges. The fate of these holy sefarim was sealed even before the debate began, and two years later, twenty
four wagon loads of sefarim were burnt. This occurred two centuries before the invention of the printing
press, so these copies of the Talmud were quite expensive and took years to write. In addition, many of the
commentaries were one of a kind as they had not yet been disseminated around the world. It would take
years to replenish this loss, and this tragic incident left France bereft of any written Torah. The Maharam
actually witnessed this terrible tragedy and composed this kinah commemorating it.
The Gemara in Moed Katan states that one who is in the presence of a Jew who has died is obligated to
rend his garment. Similarly, one who witnesses the burning of a Sefer Torah must also tear kriah. The
Ramban, in his work Toras Haadam, explains that a person’s soul in his body is analogous to Hashem’s
name on the parchment of a Sefer Torah. We are eternally connected to the Torah, it is what gives our
lives meaning and purpose. Without the Torah, we are simply bodies without souls. Ironically, being an
apostate, Donin knew the value of Torah, and recognized its destruction as a catalyst towards the
obliteration of Jewish life in France.
28
YESHIVA UNIVERSITY • TISHA B’AV TO-GO • AV 5770

Reb Levi Yitzchak of Berdichov says that every Jew has a letter that represents them in the Torah,
making the Torah the neshamah of Klal Yisroel. When the twenty-four wagonloads of Jewish scholarship
were being burnt, the soul of the Jewish people was burning along with them.

קינה על קדושי השואה
ר' דוד פרי-חן
חבר כולל

לסדר הקינות הרגיל שהיה נהוג במשך שנים רבות בקהילות השונות בתשעה באב ,נוספו בשישים השנים האחרונות
קינות נוספות שנכתבו על ידי גדולי זמננו לזכר נרצחי השואה הנוראה ,הי"ד .קינות שכתבו האדמו"ר מצאנז-קלויזנבורג,
הרב מיכאל דב ויסמנדל ,הרב חיים סבתו ורבים אחרים ,נאמרות בבתי הכנסת השונים ,נהרא נהרא ופשטיה.
בשנים האחרונות התעורר דיון נרחב בשאלה האם צריך וניתן לשלב את הקינות לזכר השואה בתוך סדר הקינות
האחיד שנהוג ברוב קהילות ישראל .8נקודת המוצא של הדיון היתה העובדה שבכל בית-כנסת נאמרה קינה שונה לזכר
השואה ,ואף אחת מן הקינות הנ"ל לא נכנסה לתוך הנוסח האחיד של הקינות הנהוג ברוב תפוצות ישראל .הרב מנחם
מנדל כשר היה אחד מן האנשים העיקריים אשר דחפו לתקן קינה על שואת אירופה ,שתאמר בכל קהילות ישראל .זאת
לשונו במכתב שנתפרסם:
"אביע בזאת מעט מרגשי לבי החוזרים ונעורים מחדש בכל יום מימי התעניות; כוונתי לעניין זכר השואה.
הרבות מלים אך למותר והלב נקרע מעוצם היגון .עת לעשות משהו ,והמעט שניתן הוא לתקן סדר קינות
9
לאומרן בתשעה באב ,בתוך שאר קינות החורבן ופורעניות הגלות".
עיקר הדיון נסב סביב השאלה האם ישנה בידינו האפשרות לכתוב קינה ,ולחייב את כלל ישראל באמירתה ,או שמא אין
בידינו האחרונים לשנות את סידור התפילה שנחתם בימי הראשונים.
ייתכן וניתן להוסיף נדבך נוסף לדיון ,שנוגע בייחוד לקינה על השואה .באגרות משה )יו"ד ,חלק ד' ,סי' נ"ז( ,נשאל ר'
משה פיינשטיין מדוע לא מוסיפים יום תענית לזכר השואה ,כדוגמת תענית כ' סיון שתיקן רבינו תם בשנת תתקל"א
בעקבות עלילות דם לצרפת .בתשובה ,מעלה ר' משה עקרון מעניין :דווקא לזכר מאורעות מקומיים ,שנוגעות לקהילות
ספציפיות יש ביכולתנו להוסיף ימי תענית נוספים ,כמו שארע בימיו של רבינו תם .לעומת זאת ,מאורע כגון השואה,
שלא היה כדוגמתו בהיסטוריה כולה ,ונגע לכל יהודי באשר הוא שם ,לגביו אין ביכולתנו להוסיף יום תענית מיוחד.
נראה ,שהעיקרון הזה נוגע גם לענייננו .ייתכן ,שדווקא עוצמתה הבלתי נתפסת של השואה ,והעובדה שהיא נוגעת
כמעט לכל יחיד בישראל' ,כי אין בית אשר אין שם מת' ,היא זו שלא מאפשרת לתקן קינה כללית .על-מנת לקונן על
מאורע ,יש צורך להסתכל עליו במבט כולל ורחב אופקים ,ולהתבונן בהשפעתו על ההיסטוריה .האם כיום ,שישים שנה
אחרי השריפה אשר שרף ה' ,יש מישהו המסוגל להתבונן כך על השואה? בקינת דוד המלך על שאול ויהונתן בנו,
ִשׁתִּים"(,
ִשׂ ַמ ְחנָה בְּנוֹת ְפּל ְ
בולטת לעין התייחסותו לכל מעגלי ההשפעה של הטרגדיה :הגויים )"אַל ַתּגִּידוּ ְבגַת וכו' פֶּן תּ ְ
ִשׁכֶם ָשׁנִי עִם ֲע ָדנִים"( ,והוא עצמו )צַר לִי ָעלֶי ָך אָחִי יְהוֹנָתָן( .איך ניתן
ִשׂ ָראֵל אֶל ָשׁאוּל ְבּכֶינָה ַה ַמּ ְלבּ ְ
עם-ישראל )"בְּנוֹת י ְ
להסתכל בפרספקטיבה כזו על אימת השואה?!
הרב יעקב אריאל ,10כותב שהוספת קינות חדשות לסדר הקינות הרגיל תתאפשר לא על ידי גזירת בית דין או החלטה
רשמית ,כי אם בתהליך ארוך שבו תחדור אחת הקינות ,ותתפשט בכלל ישראל .לפי דרכנו ניתן להסביר ,שיחידים,
אינם יכולים עוד לתקן קינה לעם כולו ,כיוון שחסרה להם נקודת המבט הכללית על ההיסטוריה ,הנדרשת על מנת
לכתוב קינה על מאורע שנוגע לעם כולו .בתהליך הארוך אותו מתאר הרב אריאל ,עם ישראל כביכול כותב לעצמו את
הקינה ,ומבכה יחדיו את הנספים.

8עיין למשל :מרדכי מאיר'" ,זכור נא הבכיות בתהום הגויות' :קינות לזכר השואה" ,אקדמות ט )תש"ס( ,עמ'  . 98הרב ישראל רוזן" ,קינות-
שואה בתשעה באב" ,צהר ז )תשס"א( ,עמ'  ;164-153הרב מיכאל אברהם" ,תיקון קינות לשואה" ,צהר ח )תשס"ב( ,עמ' .189-183
 9הרב י .רוזן ,שם.
" 10קאנוניזציה של הקינות ,צהר ט' )תשס"ב( ,עמ' .157-155
29
YESHIVA UNIVERSITY • TISHA B’AV TO-GO • AV 5770

Does Tisha B'Av Have
the Status of a Festival?
Rabbi Joshua Flug
Director of Torah Research, Yeshiva University’s Center for the Jewish Future
There are many terms that are used to describe Tisha B'Av. It is called a day of grief, mourning, sorrow,
suffering, persecution, and comfort. One term that is not intuitive in describing Tisha B'Av is that of a
festival. Yet, we find such a statement in Shulchan Aruch:
We do not recite Tachanun on Tisha B'Av and we do אין אומרים תחנון בת"ב ואין נופלים על פניהם משום
.דמקרי מועד
not fall on our faces because it is considered a festival.
ד
:
תקנט
ח
"
או
שלחן ערוך
Shulchan Aruch Orach Chaim 559:4
In this article, we will present a number of approaches to explain why Tisha B'Av should be described as
a festival and how it affects our perception of Tisha B'Av.

The Meaning of the Term "Mo'ed"
The idea that Tisha B'Av is described as a festival is based on the verse in Eicha:
God has trampled the mighty in my midst, He has called an
assembly/festival (mo’ed) to destroy my young men. God pressed the young
daughters of Yehuda like (grapes in) a winepress.
Eicha 1:15

 ָקרָא,אַבִּירַי ה' ְבּ ִק ְרבִּי-ִסלָּה כָל
ִשׁבֹּר בַּחוּרָי; גַּת ָדּ ַר ְך
ְ ָעלַי מוֹעֵד ל
.יְהוּדָה-ה' ִלבְתוּלַת בַּת
טו:איכה א

The use of the term "mo'ed" in the verse is the motivating factor to brand Tisha B'Av as a festival. While
the simple meaning of the term "mo'ed" in this context does not refer to festival, we find a precedent in
the Talmud that interprets this verse as containing a reference to a festival:
Therefore he informs us that Rosh Chodesh is designated a mo'ed, in
accordance with Abaye's [dictum]. For Abaye said, The Tammuz of that
year was indeed made full, as it is written, He hath proclaimed an appointed
time [mo'ed] against me to crush my young men.
Pesachim 77a (Soncino Translation)

קמ"ל דראש חדש איקרי מועד
כדאביי דאמר אביי תמוז דהאי
שתא מלויי מליוה דכתיב קרא
.עלי מועד לשבור בחורי
.פסחים עז

The assertion that Rosh Chodesh is called a festival is derived from the term "mo'ed" used in the
aforementioned verse. The Gemara, Ta'anit 29a, explains that when the Jews sent the spies to scout out
the Land of Israel, their return was supposed to be on the tenth of Av. However, a second day of Rosh
Chodesh Tamuz was declared and the spies returned on the ninth of Av, which set a precedent for future
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generations that the ninth of Av would be considered a day of tragedy for the Jewish People.
Accordingly, the term "mo'ed" in the verse refers to the additional day of Rosh Chodesh that was a factor
in the destruction of the Beit HaMikdash.
The Talmudic interpretation does interpret "mo'ed" as festival, but it does not refer to Tisha B'Av as a
festival. Rashi notes that the simple interpretation of the word "mo'ed" in this context is an assembly or
gathering. It refers to the gathering of enemy troops to destroy the young men. Nevertheless, Rashi
also quotes the rabbinic interpretation of the term "mo'ed" that it is a festival:
קרא עלי מועד יעידת גייסות לבא עלי
ורבותינו דרשו מה שדרשו תמוז דההיא
'שתא מלויי מלויה וכו
טו:רש"י איכה א

He has called an assembly: A mobilizing of troops to attack me.
Our rabbis interpreted based on their interpretation that during
that year the month was full etc.
Rashi, Eichah 1:15

R. Avraham Yitzchak Bloch (1891-1941) notes that calling Tisha B'Av a festival may be based on use of
the term "mo'ed" as referring to an assembly:
Behold, we do not recite Tachanun on Tisha B'Av because it is
considered a festival as it states "He has called an assembly/festival
to destroy my young men." This is puzzling. What type of Yom
Tov is this that would preclude reciting Tachanun? Isn't this a day
of mourning and sorrow? My grandfather, R. Avraham Yitzchak
Bloch, explained that the term "mo'ed" is derived from the root
va'ad (assembly), an assembly with God. Just as on Yom Tov we
gather with God, so too when there is strict judgment we gather
with God, [accepting] the supervision of a father who needs to
punish his son. When a person imagines that God is not watching
over him and has removed His cover, he is despondent. However,
when he encounters strict judgment as a message to repent and
improve his ways, he can see it as the punishment of a merciful
father who punishes his son for the son's benefit so that he doesn't
stray from the path and returns to his good ways. Since this is a
day of gathering with God, we do not recite Tachanun.
Rinat Yitzchak, Tehillim 23:4

הנה אין אומרים תחנון בתשעה באב מפני
דאקרי מועד כדכתיב קרא עלי מועד לשבור
 ותמוה איזה יו"ט היא שלא לומר,בחורי
 וביאר,עליו תחנון הרי זה יום אבל וצרה
בזה זקני מרן הגרא"י בלאך הי"ד שענין
מועד הוא מלשון ועד שנתועד עם הקב"ה
וכמו אהל שנקרא מועד ששם נתועדים עם
 והנה כמו שביו"ט אנו מתועדים עם,הקב"ה
השי"ת כמו"כ במדת הדין אנו מתועדים עם
 דכשאדם,הקב"ה השגחת אב המיסר את בנו
מדמה שהקב"ה אינו משגיח עליו והסיר צלו
מעליו הוא אומלל אבל כשפוגע בו מדת הדין
למען החזירו בתשובה ולהטיב דרכיו רואה
בזה יסורי אב רחם שמיסר בנו להטיב עמו
שלא ירד שאולה ולהחזירו למוטב וכיון שזה
יום שמתועד עם הקב"ה אין אומרים בו
.תחנון
ד:רנת יצחק תהלים כג

Tisha B'Av as a Festival of Atonement
In last year's Tisha B'Av To Go, we discussed the idea that on Tisha B'Av, we take comfort in the fact
that God only destroyed the Beit HaMikdash and not the Jewish People.
The Midrash comments on the peculiar opening of Psalm 79:
A psalm of Asaph. O God, the heathen are come into Thine
inheritance; they have defiled Thy holy temple; they have made
Jerusalem into heaps.
Tehillim 79:1
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 בָּאוּ גוֹיִם ְבּנַ ֲח ָל ֶת ָך, אֱלֹקִים: לְאָסָף,ִמזְמוֹר
ְרוּשׁלִַם
ָ י-ְשׁ ָך; ָשׂמוּ אֶת
ֶ  אֶת הֵיכַל ָקד,ִטמְּאוּ
.ְל ִעיִּים
א:תהילים עט

Why does a discussion of the destruction of the Temple begin with a song? The Midrash states:
The text should have used a phrase like, 'Weeping of Asaph,'
'Lament of Asaph,' 'Dirge of Asaph'; why does it say, 'A psalm of
Asaph'? It may be likened to a king who erected a bridal-chamber
for his son which he plastered, cemented, and decorated; but his son
entered upon an evil course of living. The king forthwith ascended to
the chamber, tore the curtains and broke the rods; but [the son's]
tutor took a piece of rod which he used as a flute and played upon it.
People said to him, 'The king has overthrown his son's chamber and
you sit playing a tune!' He replied to them, 'I play a tune because the
king overturned his son's chamber but did not pour out his anger
upon his son.' Similarly people said to Asaph, 'The Holy One,
blessed be He, has caused Temple and Sanctuary to be destroyed,
and you sit singing a Psalm!' He replied to them, 'I sing a Psalm
because the Holy One, blessed be He, poured out His wrath upon
wood and stone and not upon Israel …
Eicha Rabbah 4:14 (Soncino Translation)

מזמור לאסף אלקים באו גוים בנחלתך לא
הוה קרא צריך למימר אלא בכי לאסף נהי
לאסף קינה לאסף ומה אומר מזמור לאסף
אלא משל למלך שעשה בית חופה לבנו
וסיידה וכיידה וציירה ויצא בנו לתרבות
רעה מיד עלה המלך לחופה וקרע את
הוילאות ושיבר את הקנים ונטל פדגוג שלו
איבוב של קנים והיה מזמר אמרו לו המלך
הפך חופתו של בנו ואת יושב ומזמר אמר
להם מזמר אני שהפך חופתו של בנו ולא
שפך חמתו על בנו כך אמרו לאסף הקב"ה
החריב היכל ומקדש ואתה יושב ומזמר
אמר להם מזמר אני ששפך הקב"ה חמתו
על העצים ועל האבנים ולא שפך חמתו על
ישראל הדא הוא דכתיב ויצת אש בציון
.ותאכל יסודותיה
יד:איכה רבה ד

The Midrash notes that the destruction could have been much worse. The Almighty could have decided
to destroy the Jewish people for their iniquities. Instead, He decided to destroy the Temple and exile the
Jewish people. This punishment pales in comparison to what could have been.
R. Moshe Sofer notes that this idea is not only a source of comfort, but also a source of atonement:
Since [God] poured his wrath on wood and stone, "This day you shall
become a nation onto God," "The punishment of the daughter of Zion
has ceased and He will no longer exile you," for this reason, Tisha B'Av
is considered a festival.
Torat Moshe, Haftarah to Parashat Matot

מכיון ששפך חמתו על עצים ואבנים
 תם,היום הזה נהיית לעם לה' אלקיך
,עונך בת ציון לא יוסיף להגלותך
.משו"ה ט"ב אקרי מועד
תורת משה הפטרה לפרשת מטות

According to R. Sofer, Tisha B'Av commemorates the atonement that the Jewish People received
through the destruction of the Beit HaMikdash. For this reason, we consider it a festival.

Commemorating God's Commitment to the Jewish People
Some commentators explain that Tisha B'Av is a festival that commemorates God's commitment to the
Jewish People. The Talmud notes that the cherubs in the Beit HaMikdash served as an indicator of
whether the Jewish People were following the will of God:
How did they stand? R. Johanan and R. Eleazar [are in dispute on the
matter]. One says: They faced each other; and the other says: Their
faces were inward. But according to him who says that they faced each
other, [it may be asked]: Is it not written, And their faces were inward?
[This is] no difficulty: The former [was] at a time when Israel obeyed
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כיצד הן עומדין רבי יוחנן ור' אלעזר
חד אמר פניהם איש אל אחיו וחד אמר
פניהם לבית ולמ"ד פניהם איש אל
אחיו הא כתיב ופניהם לבית לא קשיא
כאן בזמן שישראל עושין רצונו של
מקום כאן בזמן שאין ישראל עושין

the will of the Omnipresent; the latter [was] at a time when Israel did
not obey the will of the Omnipresent.
Baba Batra 99a (Soncino Translation)

רצונו של מקום
.בבא בתרא צט

When the cherubs faced each other, it was an indication that the Jewish People were following the will of
God. When the cherubs were not facing each other, it was an indication that the Jewish People were not
following the will of God. One would expect that at the time of the destruction of the Beit HaMikdash,
the cherubs were not facing each other. Yet, the Talmud states:
Resh Lakish said: When the heathens entered the Temple, they saw the
cherubim whose bodies were embracing one another. They carried them
out and said: These Israelites, whose blessing is a blessing, and whose
curse is a curse, occupy themselves with such things! And immediately
they despised them, as it is said: All that honored her, despised her,
because they have seen her nakedness.
Yoma 54b (adapted from Soncino Translation)

אמר ריש לקיש בשעה שנכנסו נכרים
להיכל ראו כרובים המעורין זה בזה
הוציאון לשוק ואמרו ישראל הללו
שברכתן ברכה וקללתן קללה יעסקו
בדברים הללו מיד הזילום שנאמר כל
.מכבדיה הזילוה כי ראו ערותה
:יומא נד

If the Jewish People were following the will of God, why was the Beit HaMikdash destroyed? If the
Jewish People were not following the will of God, why did the cherubs indicate the opposite?
R. Yehuda Rosanes (1657-1727), Parashat Derachim, Derech Ha'Etzev no. 23, and R. Baruch HaLevi
Epstein (1860-1941), Torah Temimah, Eicha 1:104, suggest that the cherubs were not necessarily an
indicator of the level of observance of the Jewish People. Rather, they were an indicator of God's
relationship with the Jewish People. Normally, God's relationship with the Jewish People is a function of
whether they are observing His will. However, there are times when God has a close relationship with
the Jewish People even though they are not observing His will. R. Epstein notes that as the Beit
HaMikdash was being destroyed, God's relationship to the Jewish People intensified, similar to two
loved ones who must part ways due to circumstances beyond their control.
R. Rosanes suggests that God's relationship with the Jewish People grows stronger on all festivals, even if the
Jewish People are not following His will. At the time of the destruction of the Beit HaMikdash, the Jewish
People felt the close relationship that was normally felt on festivals. However, R. Rosanes, (based on the
comments of a Midrash) notes that they misinterpreted the close relationship. They felt the atmosphere of a
festival and assumed that it was because God was celebrating the destruction of the Beit HaMikdash. What
they were really experiencing was the close relationship that God provides during times of exile:
R. Simon b. Yohai said: Come and see how beloved are Israel in the sight
of God, in that to every place to which they were exiled the Shechinah
went with them. They were exiled to Egypt and the Shechinah was with
them, as it says, Did I reveal myself unto the house of thy father when they
were in Egypt. They were exiled to Babylon, and the Shechinah was with
them, as it says, for your sake I was sent to Babylon.
Megillah 29a (Soncino Translation)
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ר"ש בן יוחי אומר בוא וראה כמה
חביבין ישראל לפני הקב"ה שבכל
מקום שגלו שכינה עמהן גלו
למצרים שכינה עמהן שנאמר הנגלה
נגליתי לבית אביך בהיותם במצרים
וגו' גלו לבבל שכינה עמהן שנאמר
.למענכם שלחתי בבלה
.מגילה כט

The festival-like atmosphere that the Jewish People felt at the time of the destruction of the Beit
HaMikdash was not God celebrating the destruction. Rather it God's renewed commitment to the
Jewish People during the exile.

Summary
We have presented three different approaches to explain why Tisha B'Av is considered a festival. The
first approach is that it is a festival because it is a day of assembly when we gather with God. The second
approach is that it is a festival of atonement. The third approach is that it is a festival to commemorate
God's commitment to the Jewish People. On Tisha B'Av and throughout the year, we pray for the
ultimate redemption. At that time, it won't be counterintuitive to call Tisha B'Av a festival and the words
of the prophet Zechariah will be fulfilled:
Thus said the Lord of hosts: The fast of the fourth month, the
fast of the fifth month, the fast of the seventh month and the
fast of the tenth month will be to the house of Yehuda days of
joy and happiness and festivals. You shall love truth and peace.
Zechariah 8:19

ִישׁי
ִ  צוֹם ָה ְרבִיעִי וְצוֹם ַה ֲחמ,אָמַר ה' ְצבָאוֹת-כֹּה
יְהוּדָה-ֲשׂירִי יִ ְהיֶה ְלבֵית
ִ ַשּׁבִיעִי וְצוֹם ָהע
ְ וְצוֹם ה
 טוֹבִים; וְ ָה ֱאמֶת, וּלְמֹ ֲעדִים,ְשׂ ְמחָה
ִ ְשׂשׂוֹן וּל
ָל
. ֱאהָבוּ,ַשּׁלוֹם
ָ וְה
יט:זכריה ח
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Examining the roots of
Tish’ah b’Av in Sefer Devarim

11

Mrs. Yael Goldfischer
Chair of the Chumash Department and
Director of Israel Guidance for Girls at The Frisch School
Sefer Devarim, the fifth book of the Pentateuch contains various chapters dealing with our nation’s future.
Moshe weaves together in the powerful speeches that comprise Sefer Devarim the beginning of our national
existence in Israel, our suffering by the hands of oppressors, and finally our ultimate redemption. The origins
and roots of all fast-days can be tied to the strong warnings and rebuke found in Sefer Devarim. Tish’ah b’Av,
however, more than any other fast day is bound with Sefer Devarim. The textual and thematic connections
between Sefer Devarim and Tish’ah b’Av are evident from the beginning and end of the book. From analyzing
several passages of Sefer Devarim, unique perspectives of Tish’ah b’Av emerge.

Sefer Devarim and Tish’ah b’Av
Three parshiot in Sefer Devarim are either read in conjunction with Tish’ah b’Av and/or contain textual
and thematic similarities with the fast-day. The weekly Torah portion preceding Tish’ah b’Av, Parshat
Devarim, is replete with connections to Tish’ah b’Av. The word eikhah (how) and chet hameraglim (the
sin of the spies), two defining aspects of Tish’ah b’Av, feature prominently in Parshat Devarim. In
chapter one, Moshe retells the story of appointing judges to relieve his sole responsibility of leading the
nation. In the beginning of this passage Moshe asks: ‘eikhah’- “how can I alone carry your care, burden
and strife?” (Devarim 1:12). Megilat Eikhah, the book read Tish’ah b’Av night to a mournful tune, is an
emotional lament of the destruction of the First Temple. Furthermore, the practice to read Devarim
1:12 aloud in the synagogue to that same dirge tune of Megillat Eikhah heightens the obvious connection
between the Torah reading and the oncoming day of Tish’ah b’Av. The first chapter of Devarim also
discusses the sin of the spies. The Mishnah in Ta’anit (26b) says that five events occurred on Tish’ah
b’Av, the first of which, the sin of the spies resulted in the divine decree forbidding the nation from
entering the land of Israel. Rav Soloveitchik teaches that all the troubles that we mourn on Tish’ah b’Av
originate from the sin of the spies (The Lord is Righteous In All His Ways p.67-68). In short, chet
hameraglim is the foundation, if not the key catalyst for all we say and do on Tish’ah b’Av.
The second parshah that contains a link to Tish’ah b’Av is Parshat Ve’ethchanan. Shulhan Arukh (Orah
Hayiyim 428:4) writes that the custom is to read Parshat Va’etchanan the shabbos following Tish’ah
11
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b’Av. Furthermore, we read from Parshat Va’etchanan for the Torah reading of Tish’ah b’Av morning.
This section begins with the phrase “ki tolid banim” “when you will have children” and paints a picture of
a future in the land of Israel where Jews are corrupt and ultimately exiled due to their sinning. This
theme of sin and punishment, specifically manifested through galut (exile), lies at forefront of every Jew’s
religious awareness on Tish’ah b’Av as it is the day on which we commemorate the exiles, and
accompanying troubles of those exiles, ensuing from the destruction of the first and second Temples.
The third parshah that contains a link to Tish’ah b’Av is Shirat Ha’azinu. Syrian Jews have the custom of
reading Shirat Ha’azinu before reading Eikhah the night of Tish’ah b’Av. Some additionally have the custom
to insert Shirat Ha’azinu in the Tish’ah b’Av morning prayers in place of Shirat Ha’yam (Az Ya’shir).
Megillat Eikhah, like many other passages in Tanakh, borrows words and concepts from Shirat Ha’azinu
to demonstrate the prophetic nature of Shirat Ha’azinu and its relevance. In this vein, the Midrash
describes Shirat Ha’azinu as a timeless poem that contains insight and wisdom to all people in all times.
Great is this poem that is contains the present, the past
and the future, in it is this world and the world to come.
Sifrei 333

גדולה שירה זו שיש בו עכשיו ויש בה לשעבר ויש בה
 ויש בה בעולם הזה ויש בה לעולם הבא,לעתיד לבוא
ספרי שלג

Megillat Eikhah contains many images and themes that are found in Shirat Ha’azinu, the song that God
gave the Jewish nation to bear witness to its future suffering (Devarim 31:25-30). Like Parshat Devarim,
as noted above, the word ‘eikhah’ appears in Shirat Ha’azinu as well.
How should one chase a thousand, and two put ten thousand to flight, except
their Rock had given them over and the LORD had delivered them up?
Devarim 32:30

וּשׁנַיִם
ְ אֵיכָה יִרְדֹּף ֶאחָד ֶאלֶף
צוּרָם-לֹא כִּי-יָנִיסוּ ְר ָבבָה אִם
: ְמ ָכרָם וַה' ִה ְסגִּירָם
ל:דברים לב

In addition, in both works we find God depicted as a consuming fire (Devarim 32:22, Eikhah 2:3),
shooting arrows at us (Devarim 32:23, Eikhah 2:4), meting out our punishment through famine and
sword (Devarim 32:24, Eikhah 4:9), and destroying specifically bahur u’betulah, our young men and
women (Devarim 32:30, Eikhah 1:15). In a striking comparison both Ha’azinu and Eikhah liken the
Jewish people to Sedom and Gomorrah (Devarim 32:32, Eikhah 4:6). The imagery of an eagle is
presented in both, albeit with opposite intentions and connotations. In Ha’azinu we remember God’s
protective nature as an eagle yet in Eikhah we recall how our enemies, swifter than eagles, attacked us
(Devarim 32:11, Eikhah 4:19). One of the dominant themes of Ha’azinu is that God will punish the
nations who oppressed us. The last verses of Ha’azinu depict God avenging our blood by destroying
those that sought our destruction (Devarim 32:41-43). In Eikhah the prophet implores God to punish
the nations as He promised. The prophet asks God “Bring about the day that you have proclaimed”
(Eikhah 1:21). The divine proclamation that the prophet refers to is a direct reference to the concluding
verses of Shirat Ha’azinu.

Recalling Our Exile
Tish’ah b’Av is linked thematically and textually with the three parshiot from Sefer Devarim mentioned
above. Ostensibly, it would make most sense to read from all three of these parshiot on the day of Tish’ah
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b’Av. It seems odd that the practice is, in fact, just to read from parshat Va’etchanan on Tish’ah b’Av. When
codifying the Torah portions to be read before each Holiday the Shulhan Arukh (Orah Hayyim 428:4)
concludes that Parshat Ve’ethchanan is read the Shabbat following Tish’ah b’Av. Rav Soloveitchk notes the
glaring inconsistency in the Shulhan Arukh’s wording. For each of the other holidays the Shulhan Arukh
states the Torah portion of the Shabbat preceding the holiday while for Tisha b’Av the Shulhan Arukh
identifies the weekly reading following the fast day. Why this strange deviation? According to Rav
Soloveitchik, this formulation of the Shulhan Arukh, already mentioned in the Tur, most likely emanates
from the time of Hazal, or at least from the time of the early Geonim. It is apparent that Hazal saw a deep
rooted connection between Tish’ah b’Av and Parshat Ve’ethchanan more so than Tish’ah b’Av and any
other parsha, and therefore emphasized the parsha following Tish’ah b’Av. (ibid p. 63)
At first glance, the pesukim of Parshat Va’etchanan are quite similar to the other Devarim passages. On the one
hand, as we noted above the Torah portion of Tish’ah b’Av morning, taken from Parashat Va’etchanan,
describes Bnei Yisroel sinning just as the other two Devarim passages (Parshat Devarim and Shirat Ha’azinu).
In addition, Parshat Va’etchanan calls upon the heaven and earth to bear witness to divine punishment, if and
when the Jewish people sin (Devarim 4:26). Similarly, in the opening verse of Shirat Ha’azinu ,Moshe
poetically calls upon the heaven and earth to bear witness to the prophetic words (Devarim 32:1).
Despite these similarities, the tone of Parshat Ve’ethchanan differs drastically from the other Devarim
passages. Parshat Ve’ethchanan speaks of teshuvah and redemption, elements that are distinctly absent
from the sin of the spies of Parshat Devarim and the depressing verses of Shirat Ha’azinu. In fact, the
Torah portion of Tish’ah b’Av is much more positive and reassuring then it is distressing or depressing.
By choosing the less obvious Torah portion for Tish’ah b’Av, Hazal sensitize the reader to probe deeper
and search for the overlooked theme of the day.

The purpose of Tish’ah b’Av
What is the purpose of Tish’ah b’Av? The common perception is that Tisha’ah b’Av is a day of mourning
and tears. Certainly the bulk of Tish’ah b’Av is spent recalling and remembering past suffering. We
publicly proclaim the devastating events of the churban in order to create an atmosphere of collective
mourning. Although the above approach to Tish’ah b’Av is the primarily accepted view of the day, it is
not the sole approach in defining the meaning of Tish’ah b’Av.
An alternative approach is found within the words of the Rambam.
There are some days in which all Jews fast, because of the tragedies
that befell them, in order to awaken the hearts and open the way of
teshuvah. These [days] are a remembrance of our bad actions and
the actions of our fathers that are like ours now until it led to their
tragedies and ours. By remembering these things we can return
better to God as it says in Vayikra (21:4) “you will admit your sins
and the sins of your fathers.”
Rambam Hilchot Ta’aniyot 5:1

יש שם ימים שכל ישראל מתענים בהם מפני
הצרות שאירעו בהן כדי לעורר הלבבות
ולפתוח דרכי התשובה ויהיה זה זכרון
למעשינו הרעים ומעשה אבותינו שהיה
כמעשינו עתה עד שגרם להם ולנו אותן
 שבזכרון דברים אלו נשוב להיטיב,הצרות
מ( והתודו את עונם ואת:שנאמר )ויקרא כו
.'עון אבותם וגו
א:רמב"ם הלכות תענייות ה
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Rambam teaches that the purpose of the four fast-days (Tzom Gedalia, 10th of Tevet, 17th of Tamuz and
9th of Av) is to bring about national teshuva. We fast and ponder past suffering in order to arouse within
us the desire for change. We look inward, find our faults and begin the process of teshuva. In sum,
teshuvah is the goal of a fast day.
The Rambam’s insight of national mourning bringing about repentence is not localized to the four fast
days but finds expression in the halachot of the personal mourner as well. The Rema (Yoreh De’ah
403:10) writes that a mourner should look inward and use his personal tragedy as a time to contemplate
and evaluate his own actions. Suffering acts as a catalyst for inward growth.
Tish’ah b’Av, a day that Rabbi Soloveitchik defines as both a yom tzom and yom aveilut (ibid 1-16), does
focus on teshuvah as one of its two basic themes. The mitzvot of Tish’ah b’Av are fasting and other
physical signs of mourning. Yet, the unifying purpose of these mitzvot is to bring us towards teshuvah.
Since a goal of Tish’ah b’Av is Teshuva, parshat ha’Teshuvah from Parshat Va’etchanan is the designated
Torah portion.12
This perspective of Tishah b’Av as a day of Teshuva evidenced from the Rambam perhaps finds its
ultimate source in the pesukim from Va’etchanan which are chosen as the Torah reading for Tishah b’Av.
Parshat Va’etchanan explicitly defines for us the purpose of national mourning. There, the recollection of
suffering leads to national soul-searching. What emerges is the profound realization that our suffering is
a result of our sins (Devarim 4:29-30). U’vekashtem me’sham (4:29) from there you shall seek God, the
emphasis of me’sham (from there) is that we seek out God not only when we are in galut but specifically
because of the galut. The next verse continues this message. Ba’tzar lechah (4:29), when we suffer and
take note, only then will we return to God.
This theme is also elucidated in the other Parshat Ha’teshuva, at the end of Sefer Devarim (Devarim chapter
30). “And it shall come to pass, when all these things are come upon thee, the blessing and the curse, which
I have set before you, and you shall recall to your hearts” (Devarim 30:1). The phrase ve’hashevota el
levavekha “you shall recall to your hearts” means to look inward and ponder. Rabbi Elchanan Samet writes
in his commentary to Parshat Nitzavim that the object of the sentence is absent: what is it that we are to
recall to our hearts? The answer is found in the beginning of the verse, namely the national experience of
the blessings and the curses. This observation of our historical fate is the first step of repentance. We begin
teshuvah by acknowledging that our sins have caused our suffering. This idea even finds its way into the
prayers of the festivals, "Because of our sins we were exiled from our country."
We purposefully do not read from Parshat Ha’azinu because its verses lack our acknowledgment of our
sins. In the verses preceding Shirat Ha’azinu God describes His behavior towards the Jewish people as
hester panim, hiding His face (30:18). Hester panim, however, does not result exclusively in the Almighty
hiding his face from his people but hester panim also causes the people’s inability to see God. In a world
of hester panim we do not acknowledge God in our suffering, we do not realize that He, and He alone, is
punishing us. If we fail to see the hand of God in our troubles then we certainly do not attribute our
suffering to our sins. The point of Tish’ah b’Av is to realize that God is directly orchestrating our

12

In this context, I use the phrase parshat hateshuva broadly, as did Rav Soloveitchik (The Lord is Righteous in All His Ways, 9.
78). Hazal more famously refer to the pesukim in Devarim chapter 30 as parshat hateshuva.
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suffering. Once we reveal that God devised our suffering the next and natural step is to acknowledge that
He punishes us for sinning.
Tish’ah b’Av, in addition to being a yom aveilut, is a day of cheshbon hanefesh (soul searching) and
hakarat hachet (acknowledgment of sin). We recall our suffering in order to properly mourn but also to
properly repent. The recognition of suffering awakens us to the reality that our failures cause our pain.
This theme of national soul-searching and realization that suffering is a result of iniquity is a theme
found in Eikhah and highlighted throughout many of the kinot that we recite on Tish’ah b’Av. Three
times in the first chapter of Eikhah the prophet writes that we were punished because we sinned
(1:8,18,22). Rav Soloveitchik explains that not until the third Perek does the prophet finally speak about
sin and confession as the proper response to suffering (The Lord Is Righteous In All His Ways p. 101103). This is stated most poetically at the end of the megillah “Woe to us we have sinned (5:16)”. All the
questions that are asked in Eikhah are answered with one answer - our sins caused our destruction.
Many of the kinot contain a statement either at the beginning or the end that gives reasons for our
anguish. The first kinah that we recite on Tish’ah b’Av night, zechor Hashem meh hayah lanu (remember,
God, what has happened to us) is based on the fifth chapter of Eichah. Each line of the kinah first quotes
from Eichah and proceeds to elaborate the phrase or give reason behind the tragedy contained in the
quote. For example:
We risk our lives to obtain our bread, O woe! Because we
prevented our hands from giving to the poor

 אוי כי קפצנו מעני ידנו,בנפשנו נביא לחמנו

Many of the other kinot look inward and find a reason for our national tragedies. Some of these
explanations are the sin of the spies, idolatry, disobeying God’s commandments and the murder of
Zechariah the prophet. The explanations may differ from one kinah to the next, but an attempt to reveal
the cause of suffering is widespread.

The beginning step of Teshuvah
Tish’a b’Av, to be precise, is not a day devoted to complete teshuva. We do not say vidduy (confession)
as we do on Yom Kippur or selihot (prayers for forgiveness) as is custom on other fast days. Rather,
Tish’ah b’Av lays the foundation and the framework for our repentance. In other words, Tish’ah b’Av
provides hakarat hachet, the first step of teshuvah. A core element of how we experience Tish’ah b’Av is
not just sitting on the floor but thinking about our lives and where we need to improve.
The Jewish calendar is set up with tremendous insight for us. The hakarat hechet of Tish’ah b’Av leads to
the next month, the month of Elul, where we truly devote ourselves to repairing our relationship with
God through the continuing process of vidduy and teshuvah. Let us therefore awaken our hearts and
souls, probe deep within ourselves as a community and as individuals and acknowledge where we have
gone wrong with the hope that this will lead us to the path of teshuvah and redemption.
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Jeremiah, Hurban,
Rambam and the
Intellectual Love of God
Rabbi Dr. David Horwitz
Rosh Yeshiva RIETS
When we approach the times of the Three Weeks, the Nine Days, and finally, Tish‘a be-Av, our thoughts
naturally turn to the prophet who foretold the calamity of hurban ha-bayit, who pleaded with the Jewish
people to change their ways, and who ultimately went into exile with his people. This prophet, of course,
is Yirmiyahu Ha-Navi, Jeremiah. Traditionally, we read a haftarah from Sefer Yirmiyahu for the first two
Shabbatot of the Three Weeks. Moreover, according to Hazal, Yirmiyahu was also the author of Eichah,
the Scroll of Lamentations that we read on Tish‘a be-Av. Furthermore, we precede our recital of the kinot
on the fast day with a haunting haftarah from Yirmiyahu.
A recent book on the prophet Jeremiah begins with the following description of the man:
“Who was Jeremiah? No one in the Bible loved his people more than he did. Yet no one chastised them
more harshly. He prophesied doom, and he cried. He cursed the day of his birth. He survived several
attempts on his life while influencing the destiny of his people and of the entire human race during his
long years of misery and suffering…
In his day, the Jewish people ceased to exist as a sovereign nation. The religion of Israel was about to
disappear. The pagan world was reigning supreme. The teachings of the Torah were about to be
forgotten. As the remnants of Judah were driven into Babylonian exile, this man, now old and worn with
age, was forced by some exiles to go with them down to Egypt, where he disappeared from the pages of
history. His influence, however, continues to this day. At the most critical moment in world history, this
great sufferer ensured the survival of his own people by showing them how to overcome exile...” 13
Hazal, of course, portray in vivid terms Jeremiah’s cry as to why the land was “lost.” The Talmud
provides an enigmatic answer through a citation of a verse from Jeremiah.
Rab Judah said in Rab’s name: What is meant by Who is the wise man
that he may understand this […for what is the land destroyed] (Jeremiah
9:11)? Now, this question was put to the Sages, Prophets, and Ministering
13

: מאי דכתיב,אמר רב יהודה אמר רב
יא( מי האיש החכם ויבן:)ירמיהו ט
את זאת? דבר זה נשאל לחכמים
 עד שפירשו,ולנביאים ולא פירשוהו

Mordecai Schreiber, The Man Who Knew God: Decoding Jeremiah (Plymouth, UK, 2010), p.2.
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Angels, but they could not answer it, until the Almighty Himself did so, as
it is written, And the LORD said, Because they have forsaken my law
which I set before them, and have not obeyed my voice, neither walked
therein (Ibid., 9:10).But is not have not obeyed my voice identical with
neither walked therein? Rab Judah said in Rab’s name: [It means] that
they did not first recite a benediction over the Torah.
Nedarim 81a

(י: )שם ט: דכתיב,הקב"ה בעצמו
,'ויאמר ה' על עזבם את תורתי וגו
היינו לא שמעו בקולי היינו לא הלכו
 שאין:בה! אמר רב יהודה אמר רב
.מברכין בתורה תחלה
:מסכת נדרים דף פא

What is signified by the fact that they did not make a blessing over the Torah? Surely it must refer to
something more significant! Rabbenu Nissim Gerondi, in his comments on that passage, quotes the
explanation found in the Megillat Setarim of R. Jonah. The children of Israel at the time certainly studied
the Torah. However, they did not consider the Torah important enough for they were not involved in
learning Torah li-shemah. That devaluation of Torah expressed itself in the fact that they did not make a
benediction prior to study, and that is the point of the Gemara.
One aspect of Jeremiah’s teaching that I wish to address here is his view of the role that the thinking Jew
should take in relating to God and in connecting with God. What is the proper place of human action?
What is the role of the human intellect?
The Rambam answered these questions by looking at the concluding verses of the haftarah that we
recite on Tish‘a Be-Av morning (Jeremiah 8:13-9:23), beginning with the words “I shall utterly destroy
them.” The haftarah ends as follows:
Thus said the LORD: Let not the wise man glory in his wisdom; Let
not the strong man glory in his strength; Let not the rich man glory in
his riches. But only in this should one glory: That he understands and
knows Me For I the LORD act with loving-kindness, judgment and
righteousness in the world; For in these I delight -declares the LORD.
Jeremiah 9:22-23 14

כה אמר ה' אל יתהלל חכם בחכמתו ואל
יתהלל הגבור בגבורתו אל יתהלל עשיר
 כי אם בזאת יתהלל המתהלל:בעשרו
השכל וידע אותי כי אני ה' עשה חסד
משפט וצדקה בארץ כי באלה חפצתי נאם
:'ה
כג-כב:ירמיהו ט

At the end of his philosophic work Moreh Nebukhim (3:54), the Rambam quotes and expounds upon
these verses from Jeremiah. He does this in the context of his presentation at the end of the Guide of the
“four perfections,” that is, four different avenues of human endeavor in which various types of people
strive to achieve greatness. What are the “four perfections”? The Rambam explains:
The ancient and the modern philosophers have made it clear that the
perfections to be found in man consist of four species. The first and the
most defective, but with a view to which the people of the earth spend
their lives, is the perfection of possessions- that is, of what belongs to
the individual in the manner of money, garments, tools, slaves, land,
14

כבר ביארו הפילוסופים הקדומים
 שהשלמיות הנמצאות לאדם,והאחרונים
 והוא הפחות שבהם, הראשון.ד' מינים
,והוא אשר עליו יכלו ימיהם אנשי העולם
 ר"ל מה שימצא לאדם,הוא שלמות הקנין

The JPS translation of Jeremiah, in the volume titled The Prophets (Philadelphia, 1977), translates the Hebrew phrase
(9:23) haskel ve-yado‘a oti as in his earnest devotion to Me. My translation (that he understands and knows Me) reflects the
Rambam’s understanding of the phrase. I have also translated the triad that in Hebrew is hesed, mishpat u-tzedakah as lovingkindness, judgment and righteousness, as opposed to the JPS translation of kindness, justice and equity, in order to conform to the
Pines translation of the Rambam, in the passage where he uses these terms. See below.
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and other things of this kind…The philosophers have explained that
the endeavor and the efforts directed by man toward this kind of
perfection are nothing but an effort with a view to something purely
imaginary, to a thing that has no permanence. And even if these
possessions should remain with him permanently during the whole of
his life, he would by no means thereby achieve perfection in his self.
The Guide of the Perplexed, III:5415

מממון ובגדים וכלים ועבדים וקרקעות
 ובארו הפילוסופים כי מי... וכיוצא באלו
שישים השתדלותו וטרחו לזה המין מן
 והוא, לא טרח רק לדמיון גמור,השלמות
 ואפילו יתקיים בידו,דבר שאין לו קיימא
הקנין ההוא כל ימי חייו לא יהיה לו
.בעצמו שום שלמות
נד:ספר מורה הנבוכים ג

In other words, some people think that the purpose of life is simply to make as much money as possible.
These people are sadly mistaken.
Rambam continues:
The second species has a greater connection than the first with
the individual’s self, being the perfection of the bodily
constitution and shape- I refer to that individual’s temperament
being most harmonious, his limbs well proportioned and strong
as they ought to be. Neither should this species of perfection be
taken as an end, for it is a corporeal perfection and does not
belong to man qua man, but qua animal; for man has this in
common with the lowest animals….Utility of the soul is absent
from this species of perfection.

והמין הב' יש לו התלות בגוף האדם יותר מן
 והוא שלמות תבנית הגוף ותכונתו,הראשון
 ר"ל שיהיה מזג האיש ההוא בתכלית,וצורתו
 וזה המין,השווי ואבריו נערכים חזקים כראוי
,ג"כ מן השלמות אין לעשותו תכלית כוונה
 ואין לו לאדם מאשר,מפני שהוא שלמות גופני
 וישתתף בזה,הוא אדם אבל מאשר הוא בע"ח
 אך תועלת נפשית... עם הפחות שבבע"ח ג"כ
.נעדרת מזה המין

In other words, people whose notion of perfection consists in “working out,” whose exclusive
preoccupation entail attaining bodily strength and obtaining cosmetic surgery, are also sadly mistaken.
The third category, moral greatness, is certainly praiseworthy according to the Rambam, and is far
superior to the first two categories, but Rambam apparently understands that intellectual perfection,
which entails knowledge and understanding of God, is even higher than that. Adopting Talmudic
language, we would say that Rambam expresses the notion that talmud is greater than ma‘aseh.
The third species is a perfection that to a greater extent than the species
subsists in the individual’s self. This is the perfection of the moral
virtues. It consists in the individual’s moral habits having attained their
ultimate excellence. Most of the commandments serve no other end
than the attainment of this species of perfection. But this species of
perfection is likewise a preparation for something else and not an end in
itself. For all moral habits are concerned with what occurs between a
human individual and something else. This perfection regarding moral
habits is, as it were, only the disposition to be useful to people,
consequently, it is an instrument for someone else. For if you suppose a
human individual is alone, acting on no one, you will find that all his
moral virtues are in vain and without employment and unneeded, and
15

והמין השלישי הוא שלמות בגוף האדם
 והוא שלמות מעלות,יותר מן השני
 והוא שיהיו מדות האיש ההוא,המדות
 ורוב המצות אינם.על תכלית מעלתם
 וזה,רק להגיע אל זה המין מן השלמות
המין מן השלמות ג"כ איננו רק הצעה
 כי,לזולתו ואינו תכלית כוונה בעצמו
המדות כולם אינם רק בין האדם ובין
 וכאלו זה השלמות במדותיו הוכן,זולתו
,בה לתועלת בני אדם ושב כלי לזולתו
שאם תעלה בלבך שאחד מבני אדם
 נמצאו,עומד לבדו ואין לו עסק עם אדם
כל מדותיו הטובות עומדות בטלות אין

Translated with an Introduction and Notes by Shlomo Pines (Chicago and London, 1963), Ip. 634.
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 אמנם,צריך להם ולא ישלימוהו בדבר
.יצטרך אליהם ויקבל תועלתם עם זולתו

that they do not perfect that individual in anything; for he only needs
them and they again become useful to him in regard to someone else.
Finally, the Rambam arrives at the fourth and highest perfection.
The fourth species is the true human perfection; it consists in the
acquisition of the rational virtues- I refer to the conception of
intelligible, which teach true opinions concerning the divine
things. This is in true reality the ultimate end; this is what gives
the individual true perfection. A perfection belonging to him
alone; and it give him permanent perdurance; through it man is
man…

,והמין הרביעי הוא השלמות האנושי האמתי
 ר"ל,והוא כשיגיעו לאדם המעלות השכליות
ציור המושכלות ללמוד מהם דעות אמתיות
 והיא, וזאת היא התכלית האחרונה,באלהיות
, והיא לו לבדו,משלמת האדם שלמות אמתי
 ובמה האדם,ובעבורה יזכה לקיימות הנצחי
.אדם

Now, as he does in many other places in the Moreh Nebukhim (and in various places in Mishneh Torah
as well), the Rambam proceeds to claim that the same philosophic idea that he has just enunciated has
already been previously expounded in Tanach, and in this case, by the prophet Jeremiah with the
aforementioned verses. He writes:
The prophets too have explained to us and interpreted to us the
self-same notions- Just as the philosophers have interpreted themclearly stating to us that neither the perfection of possession nor
the perfection of health nor the perfection of moral habits is a
perfection of which one should be proud or that one should desire;
the perfection of which one should be proud and one should desire
is knowledge of Him, may He be exalted (that is, God), which is
the true science. Jeremiah says concerning these four perfections:
Thus said the LORD: Let not the wise man glory in his wisdom;
Let not the strong man glory in his strength; Let not the rich man
glory in his riches. But only in this should one glory: That he
understands and knows Me For I the LORD act with lovingkindness, judgment and righteousness in the world; For in these I
delight -declares the LORD. (Jeremiah 9:22-23)

הנה בארו לנו הנביאים גם הם אלו העניינים
 ופרשו אותם לנו כמו שיפרשום,בעצמם
 ואמרו לנו בפירוש שאין שלמות,הפילוסופים
 ולא שלמות, ולא שלמות בריאות הגוף,הקנין
 שלמות שראוי להתפאר ולהתהלל בו,המדות
 ושהשלמות שראוי להתהלל,ולא לבקש אותו
בו ולבקשו הוא ידיעת הש"י שהיא החכמה
 אמר ירמיהו באלו השלמיות,האמתית
 כה אמר ה' אל יתהלל חכם,הארבעה
 ואל, ואל יתהלל הגבור בגבורתו,בחכמתו
 כי אם בזאת יתהלל,יתהלל עשיר בעשרו
 כי אני ה' עושה... המתהלל השכל וידוע אותי
 כי באלה חפצתי... חסד משפט וצדקה בארץ
 בחסד במשפט וצדקה חפצתי נאם... ,'נאם ה
'ה

The Rambam understands that the wisdom that Jeremiah begins with is moral excellence, but not
intellectual knowledge of God, a notion that is referred to at the end of the verse. Thus according to the
Rambam’s understanding of Jeremiah, the intellectual/philosophic/religious understanding of God is
the summum bonum, the “consummation devoutly to be wished” by every Jew. Jeremiah was trying to
persuade his people not to follow the pursuit of the defective perfections, but to aim for an intellectual
apprehension of God, the highest and most noble one.
But that is not the end of the story according to the Rambam. In the final paragraph of the Moreh
Nebukhim, he seems to swerve away from the position that ascribes absolute primacy to the intellectual
endeavor. He writes:
As we have mentioned this verse (i.e., Jeremiah 9:22-23) and the
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ואחר שזכרנו זה הפסוק מה שכולל
 וזכרנו דברי,מן הענינים הנפלאים

wondrous notions contained in it…we will complete the exposition of
 נשלים כל מה,החכמים ז"ל עליו
what it includes. For when explaining in this verse the noblest ends, that is,  וזה שלא הספיק לו בזה,שהוא כולל
הפסוק לבאר שהשגתו ית' לבד היא
the intellectual apprehension of God, he (Jeremiah) does not limit them
 כי אלו היתה,הנכבדת שבשלמיות
only to the apprehension of Him, may He be exalted. For if this were his
בזאת
 היה אומר כי אם,זאת כונתו
purpose, he would have said But only in this should one glory: That he
,יתהלל המתהלל השכל וידוע אותי
understands and knows Me, and would have stopped there; or he would
 או היה אומר,והיה פוסק דבריו
have said: That he understands and knows Me that I am One; or he
 או,השכל וידוע אותי כי אני אחד
would have said: that I have no figure, or that there is none like Me, or
 או כי,היה אומר כי אין לי תמונה
something similar. But (instead) he says that one should glory in the
 אבל, ומה שדומה לזה,אין כמוני
apprehension of Myself and in the knowledge of My attributes, by which
אמר שאין להתהלל רק בהשגתו
he means His actions (in this world)… In this verse he makes it clear to us ובידיעת דרכיו ותאריו ר"ל פעולותיו
that those actions that ought to be known and imitated are loving ובאר לנו בזה הפסוק שהפעולות...
 הם,ההם שראוי שיודעו ויעשה בהם
kindness, judgment and righteousness….Then he completes the notion by
 ואח"כ השלים... חסד משפט וצדקה
saying: For in these I delight- declares the LORD. He means that it is My
,'
הענין ואמר כי באלה חפצתי נאם ה
purpose that there should come from you (that is, from human beings)
ואמר בחסד במשפט וצדקה חפצתי
loving-kindness, judgment and righteousness in the earth in the way we
 ר"ל שכוונתי שיצא מכם,'נאם ה
have explained (Guide I:54) with regard to the thirteen attributes (of
 כמו,חסד משפט וצדקה בארץ
God): namely, the purpose should be assimilation (by man) to them and
 כי הכוונה,שבארנו בי"ג מדות
that this should be our way of life. Thus, the end that he sets forth in this
 א"כ.להדמות בהם ושנלך על דרכם
verse may be stated as follows: It is clear that the perfection of man that
 הוא,הכוונה אשר זכרה בזה הפסוק
may truly be gloried in is the one acquired by him who has achieved, in a
 ששלמות האדם אשר בו,באורו
manner corresponding to his capacity, apprehension of Him, may He be
 הוא להגיע אל השגת,יתהלל באמת
 ולדעת השגחתו,השם כפי היכולת
exalted, and who knows His providence extending over His creatures as
בברואיו בהמציאו אותם והנהיגו
manifested in the act of bringing them into being and in their governance
ההשגה
 וללכת אחרי, איך היא,אותם
as it is. The way of life of such an individual, after he has achieved this
תמיד
ההיא בדרכים שיתכוין בהם
apprehension, will always have in view loving- kindness, righteousness and
 להדמות,לעשות חסד ומשפט וצדקה
judgment, through assimilation to His actions, may He be exalted…
בפעולות השם
Rambam’s interpretation at the end of the Moreh, which stresses human action and Imitatio Dei, through
imitating the thirteen Attributes of God, seems to favor actions of kindness towards others as opposed to
intellection as the summum bonum. But at the beginning of his discussion of the verse in Jeremiah, the
Rambam clearly favored intellection, the fourth perfection, over moral action, the third perfection! How
can one resolve the contradiction?
Samuel ibn Tibbon, the translator of Rambam’s Moreh Nebukhim, and who also translated Rambam’s
commentary on Pirkei Abot, as part of his Commentary on the Mishnah, dealt with this issue in the
introduction to his translation of Abot. Ibn Tibbon cites Jeremiah 9:23, and favors the interpretation that
prefers the intellectual apprehension of God as manifestly superior to moral qualities. Consequently,
perforce, he cannot interpret the words of Jeremiah as preferring moral action over intellectual
contemplation. Moreover, if he could, he would even reinterpret the last paragraph of the Guide.
Menachem Kellner summarizes ibn Tibbon’s re-conceptualization of the words of Jeremiah (and if
possible, even the words of the Rambam) as follows:

44
YESHIVA UNIVERSITY • TISHA B’AV TO-GO • AV 5770

‘‘These three virtues [viz., loving-kindness, judgment and righteousness], ibn Tibbon claims,
lead to the end but do not constitute it. More than that, in referring to these three qualities, ibn
Tibbon maintains, the prophet Jeremiah was not calling upon us to emulate God through
them, but rather to apprehend God Who works with ‘loving-kindness, judgment and
righteousness.’” 16
Thus, according to Samuel ibn Tibbon, Jeremiah was not advocating the human Imitatio Dei at all!
Of course the simple reading of the Rambam’s interpretation of Jeremiah is one that would lead us to
dispute ibn Tibbon. It would maintain that Rambam claims that Jeremiah calls upon us to emulate God
through our human works of “loving-kindness, judgment and righteousness.” That is the summum bonum.
But if this is so, how can one reconcile this with Rambam’s account of the four perfections, in which the
highest one is not expressed through a life of action, even moral action, but through a life of
contemplation?
In resolving this Maimonidean conundrum, Alexander Altmann writes:
“Maimonides obviously distinguishes between the moral virtues (the acquisition of which is aided by
fulfilling the Divinely revealed Law, as he had pointed out before) on the one hand and the imitation of
the Divine attributes, which, unlike the moral virtues, is not the result of practical reasoning but follows
from theoretical, metaphysical considerations. Imitatio Dei is, therefore, but the practical consequence of
the intellectual love of God and is part and parcel of the ultimate perfection. It should be noted that
Maimonides treats it on a par not only with the knowledge of God and his attributes but also with the
recognition of Divine Providence as extending to the sublunar sphere in a manner befitting it, viz.,
corresponding to the degrees of intellectual perfection found among men.”17
Thus, one who has obtained an intellectual love of God will understand how God acts with such
beneficence and magnanimity in this world, and he will desire to imitate His virtues, and as an expression
of this love of God, he will live a practical life of hesed.
Putting what Prof. Altmann wrote into Talmudic categories, one may say that we find here the
expression of what the Rambam concludes in Mishneh Torah, Hilkhot Talmud Torah (1:3), that
Talmud is greater than ma‘aseh because Talmud is mevi li-yidei ma‘aseh. 18 That is, the fourth perfection
(intellectual apprehension of God) is greater than the third perfection, precisely because the fourth
perfection leads to an expression of Imitatio Dei that is animated by and fortifies a profound metaphysical
knowledge of God. Acts of loving-kindness, judgment and righteousness by a man towards his fellow
man are behaviors that naturally stem from apprehension of the God Who commanded them and Who
uses these instruments in His governance of the World. Such acts constitute the telos of the human
being who through these actions of Imitatio Dei obtains a greater measure of understanding of God.

16

Menachem Kellner, “Maimonides and Samuel ibn Tibbon on Jeremiah 9:22-23 and Human Perfection,” in Moshe Beer
(ed.), Studies in Halakha and Jewish Thought Presented to Rabbi Prof. Menachem Emanuel Rackman on this 80th Anniversary
(Ramat-Gan, 1994), pp. 49-57, on p. 52. (I have added the italics and brackets.)
17
Alexander Altmann, “Maimonides’ ‘Four Perfections,’” Israel Oriental Studies, Vol. II (1972), pp. 15-24, p. 24.
18
Moses Hyamson, Mishneh Torah: The Book of Knowledge by Maimonides (Jerusalem, 1965), p. 57b, translates as follows:
And so too you will find that study in all cases takes precedence of practice, since study leads to practice, but practice does not lead to
study. Vide Talmud Bavli, Kiddushin 40b.
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It is this intellectual conception of the Messianic age that the Rambam stresses.
ומפני זה נתאוו כל ישראל נביאיהם
וחכמיהם לימות המשיח כדי שינוחו
ממלכיות שאינן מניחות להן לעסוק
 וימצאו להם,בתורה ובמצות כהוגן
מרגוע וירבו בחכמה כדי שיזכו לחיי
 לפי שבאותן הימים תרבה,העולם הבא
הדעה והחכמה והאמת שנאמר כי מלאה
 מפני שאותו המלך... 'הארץ דעה את ה
שיעמוד מזרע דוד בעל חכמה יהיה יתר
 ונביא גדול הוא קרוב למשה,משלמה
 ולפיכך ילמד כל העם ויורה אותם,רבינו
 ויבואו כל הגוים לשומעו,'דרך ה
ב:רמב"ם הלכות תשובה ט

Hence, all Israelites, their prophets and sages, longed for the advent of
Messianic times, that they might have relief from the wicked tyranny
that does not permit them to properly occupy themselves with the
study of the Torah and the observance of the commandments; that
they might have ease, devote themselves to getting wisdom, and thus
attain life in the World to come. For in those days, knowledge, wisdom
and truth will increase it is said (Isaiah 11:9), For the earth will be
full of the knowledge of the LORD…Because the King who will arise
from the seed of David will possess more wisdom than Solomon and
will be a great prophet and instruct them in the way of God; and all
nations will come to hear him….
Rambam Hilkhot Teshuva 9:2
Rambam repeats these notions at the end of the Mishneh Torah.
The Sages and Prophets did not long for the days of the Messiah
that Israel might exercise dominion over the world, or rule over the
heathens, or be exalted by the nations, or that it might eat drink
and rejoice. Their aspiration was that Israel be free to devote itself
to the Law and its wisdom, with no one to oppress or disturb it,
and thus be worthy of life in the world to come.
In that era there will be neither famine nor war, neither jealousy
nor strife. Blessings will be abundant comforts within the reach of
all. The one preoccupation of the whole world will be to know the
L-rd. Hence, Israelites will be very wise, they will know the things
that are now concealed and will attain an understanding of their
Creator to the utmost capacity of the human mind, as it is written:
For the earth shall be full of the knowledge of the LORD, as the
waters cover the sea (Isaiah 11:9).
Hilkhot Melakhim (12:4-5)

,לא נתאוו החכמים והנביאים ימות המשיח
 ולא כדי,לא כדי שישלטו על כל העולם
 ולא כדי שינשאו אותם,שירדו בעכו"ם
, ולא כדי לאכול ולשתות ולשמוח,העמים
 ולא,אלא כדי שיהיו פנויין בתורה וחכמתה
 כדי שיזכו לחיי,יהיה להם נוגש ומבטל
. כמו שביארנו בהלכות תשובה,העולם הבא
ובאותו הזמן לא יהיה שם לא רעב ולא
 שהטובה תהיה, ולא קנאה ותחרות,מלחמה
, וכל המעדנים מצויין כעפר,מושפעת הרבה
'ולא יהיה עסק כל העולם אלא לדעת את ה
 ולפיכך יהיו ישראל חכמים גדולים,בלבד
ויודעים דברים הסתומים וישיגו דעת בוראם
 שנאמר כי מלאה הארץ דעה,כפי כח האדם
.את ה' כמים לים מכסים
ה-ד:רמב"ם הלכות מלכים יב

Putting together all the aforementioned Maimonidean notions into a final statement, one may say that
according to the Rambam, Jeremiah pointed the way for kelal Israel to perform its part in undoing the
Hurban. It does so by engaging in a religious/philosophical pursuit of knowledge, culminating in the
awareness of God, which expresses itself in acts of interpersonal kindness as illustrations of Imitatio Dei.
This synthesis of thought and action expresses the ethically and intellectually bountiful period of the
Days of the Messiah, which we all pray shall arrive soon.
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בכי לדורות
רב דניאל מן
ר"מ בכולל ע"ש גרוס
ישיבת רבינו יצחק אלחנן שבארץ ישראל
בתשעה באב אנחנו מגיעים לשיא האבלות שאנחנו ,כאומה ,יכולים להגיע ,אבלות שהולכת ומתחזקת מתקופת בין
המצרים ,לתשעת הימים ,לשבוע שחל בו תשעה באב ,לליל תשעה באב עם כל עוצמתו .כיהודים טובים ,אנחנו
מתכוננים בוודאי כדי לוודא שנצליח לקיים את מצוות היום על הצד הטוב ביותר .אבל יש צד רגשי בתשעה באב ,לא
פחות מאשר במועדים אחרים ואולי יותר ,ותוכנו קשה להגדיר ובוודאי קשה לקבוע אותו כהלכה פסוקה .ואולם ,אין
צווי בהלכה לבכות ,אלא שיש הלכות המיועדות לחקות מצב של אבלות על מיתת קרוב משפחה ,אבל גם יש מאפיינים
מיוחדים לניהוגי אבילות אלה .יש דינים המיועדים כדי שלא יסיח אדם דעתו מן האבלות ,דהיינו ,שהאווירה
שהניהוגים אמורים להביא ,תישאר חזקה בתודעתנו .ולכן ,לדוגמה ,נוהגים עד חצות של תשעה באב לא לעשות מלאכה
)רמ"א ,או"ח סי' תקנד סע' כב ,ועיין במשנה ברורה שם ס"ק מג( ולא לעסוק בהכנת אוכל לשבירת הצום )שולחן
ערוך ,או"ח סי' תקנט סע' י( ,אלא להשקיע את מירב זמננו באמירת קינות )רמ"א שם סע' ג(.
למרות כל המעשים שאמורים לגרום לנו להתאבל ממש בלב ונפש כעל טרגדיה אישית ,קשה לברוח מהתחושה שהרבה
ממעשנו הם מעשים שלא מצליחים להחיות את תחושת האבלות ,ואנחנו מסתפקים בעל כורחנו במצב של "אי-שמחה".
אפשר להאשים אולי את אורך הזמן מהחורבן )עיין כתובות דף סב ע"א( ,את ראשית צמיחת גאולתנו שמשכיחה במידה
לא מבוטלת את חשכת הגלות ,ואת המצב הכלכלי/חברתי בתוך גלויות כמו של אמריקה ,שגם בזמן שפל משאירים את
רובנו ב"בעיות של עשירים" .על כל פנים ,מעבר למצוות היום הטכניות ,יש עבודת השם רעיונית ורגשית שאמורה
לתפוס אותנו ביום כביר זה ,שכפי שאומרים בשם הרב ישראל סלנטר ,מסוגלת להעלות אותנו לא פחות מיום
הכיפורים.
אחד הציורים החזקים של היום מגיע מהפסוק השני של מגילת איכה" .בכה תבכה בלילה ודמעתה על לחיה אין לה
מנחם מכל אהביה" .גם אם אנחנו כיחידים לא תמיד בוכים ,אבל ירושלים ואנחנו כאומה ,בוכים בלילה .חז"ל דורשים
שקיום ועיתוי הבכי הזה נקבעו מאות שנים קודם .אומרת הגמרא במגילה )דף כט ע"א( ,בקשר לתגובת בני ישראל
אחרי שמיעת דיבת המרגלים' " :ותשא כל העדה ויתנו את קולם ויבכו העם בלילה ההוא' )במדבר יד:א( – ואמר רבה
אמר ר' יוחנן :אותה הלילה ליל ט' באב היה; אמר הקב"ה' :אתם בכיתם בכיה של חנם ,אני אקבע לכם בכיה לדורות' ".
ממשיכה הגמרא להסביר איך ששני בתי המקדש נשרפו באותו היום .מצד אחד ,נראה הדבר כעונש מידה כנגד מידה.
אבל זה לאו דווקא עונש במובן הפשוט ,שהאירוע המצער קרה כתגמול לעבירה שנעשתה .העונש המפורש לחטא
המרגלים היה ארבעים השנה שבמדבר ,ואילו חורבנות בתי המקדש היו עונש על עבודה זרה ,שפיכות דמים ,גילוי
עריות ,שנאת חינם וכו' .העניין של 'זה כנגד זה' קשור כנראה בעיקר לעניין בחירת העיתוי .הקב"ה בחר את הזמן
המתאים לבכי שממילא יהיה ,שייפול בזמן שצריך תיקון מבחינת הבכי .זאת אומרת ,נבכה באופן כזה שתהיה ממנו
תועלת חיובית ,ודלא כבכי של אבותינו במדבר שלא היה רק בלתי מוצדק אלא שהיה הרסני.
נסתכל ,אם כן ,בתופעה של בכי ,גם מבחינה מדעית ,אבל בעיקר ,תורנית/רעיונית ,כמעשה שמציין תגובה אנושית
מובהקת ועוצמתית למצבים חשובים או פשוטים .חושבים על בכי כעל התפרצות טבעית של רגשות ,ואמנם תיאור זה
הוא נכון .אבל יש בבכי אלמנטים ביולוגיים שונים ומשמעויות שונות מאוד במצבים שונים .לפי ההגדרה המדעית
העיקרית שראיתי crying ,מתייחס בעיקר להזלת הדמעות ,ומעניין לדעת שהרכב הדמעות משתנה לפי מצב הרוח בזמן
שאדם מדמע .אבל יש עניין נוסף וחשוב בבכי ,והיא הרמת הקול המיוחדת .אנשים בוכים נשמעים שונים זה מזה ,וכן
משתנה מאוד הקול לפי נסיבות הבכי .עניין זה בולט במיוחד בקשר לתינוקות ,שאמותיהן יכולות להבין לפי קול הבכי
מה המניע לבכי .מעניין גם שבכי ,שבדרך כלל מזוהה עם כאב או בשורות רעות ,מופיע גם במקום שמחה יוצאת דופן.
מומחים מסבירים שזה דרך אנושי להתמודד עם דבר עוצמתי שקשה לעכל בשלווה.
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במסורת שלנו ,הן בתנ"ך והן בדברי חז"ל ,מתייחסים לעתים לא רחוקות בנפרד לשני האלמנטים של בכי :הרמת הקול
והזלת הדמעות .דוגמאות הן" :מנעי קולך מבכי ועיניך מדמעה" )ירמיה לא:טו( ,הפסוק הנ"ל" :בכה תבכה בלילה
ודמעתה ) "...ירמיה א:ב( ,ומאמר חז"ל ... :בוכין ומורידין דמעות )עירובין דף יט ע"א( .בכמה מקומות התורה מדגישה
את הקול של הבכי ,כגון אצל הבכי הנזכר של רחל .ובאמת יש לראות בקול הבכי כאל דרך לתקשר עם אחרים .בוודאי
אצל תינוקות העניין כן .תינוק ,שאינו יודע לדבר ,מנצל כלי זה לרמוז לסובבים אותו מה מפריע לו .וכן אנו מוצאים
אצל אסתר שרצתה להעביר ,באופן שישפיע על רגשות אחשורוש ,את חומרת הצער שלה )"ותבך ותתחנן לו" – אסתר
ח:ג( .הבכי שם הוא חלק מתהליך בקשתה של אסתר .בגלל הפן הרגשי והתקשורתי ) (communicativeשל בכי,
היינו מצפים שבכי הוא אחת הלשונות הרבות של תפילה .אולם ,כשמדרש רבה בפרשת ואתחנן מונה עשר לשונות של
תפילה והילקוט שמעוני מונה שלוש עשרה ,בכי אינו ביניהן .היה מקום להשיב שתפילה צריכה לכלול תוכן ,ואילו בכי
הוא עצם הקול או הדמעות בלי לווי מילים .אבל מוצאים גם מילים שמלוות בכי ,כגון" :כי בכיתם באזני ד' לאמר מי
יאכלנו בשר ) "...במדבר יא:יח( .לכאורה צריך לומר שבכי אינו פנייה ישירה אל השם עם בקשה מסוימת ,אלא דרך
להביע את הרגש .בבקשת הבשר ,בני ישראל דווקא לא בקשו את הבשר מהשם ,אלא אדרבה הם התחצפו באומרם,
כדי שד' ישמע ,שאין ממי לבקש את הבשר ,כי הכחישו שהקב"ה יכול לעזור להם )ועיין באור החיים שם ,שמפתח את
הרעיון הזה( .דווקא אם היו מבקשים במקום לבכות ,אז לא היתה בעיה ,לפחות לא כל כך גדולה ,בעניין הבשר )"כי
בכיתם"( .יוצא אם כן שבכי הוא מעשה קונקרטי שמביע את הרגש .אם הרגש הוא בריא ,הבכי הוא חיובי; אם הרגש
הוא שלילי ,אז העובדה שהרגש מוצא ביטוי במעשה ,שהיא אמנם נעשה מרצון רק במקצת ,מחזק את בעיתיות העניין.
נחזור עכשיו לבכי בליל תשעה באב בסיפור המרגלים .בני ישראל לא היו צריכים לדאוג מהאתגר של הכניסה לארץ
ישראל ,וגם אם כן ,זה לא היה אמור לייאש אותם במידה שהיה גורם להם לבכות .יתכן שהעונש הגיע להם על
התלונות שהטיחו במשה למחרת" :לו מתנו בארץ מצרים או במדבר הזה לו מתנו .ולמה ד' מביא אותנו אל הארץ הזאת
לנפל בחרב ,נשינו וטפנו יהיו לבז) " ...במדבר יד:ג( .אולם ,חלה פגם גדול בכלי של בכי שניתן לבני האדם בכלל
ולבני ישראל בפרט ,כאמצעי לעורר רחמים .בני ישראל נענשו בחורבן שני בתי מקדש ובגירוש מארצם ,והדבר הוכן
לא במעט במדבר )אף על פי שעיקר העונש היה בגלל דברים אחרים ,וכנ"ל( ,כדברי נעים זמירות ישראל )תהילים קו:
כד-כז(" :וימאסו בארץ חמדה ,לא האמינו לדברו .וירגנו באהליהם ,לא שמעו בקול ד' .וישא ידו להם ,להפיל אותם
במדבר .ולהפיל זרעם בגוים ,ולזרותם בארצות .".אבל קביעת הבכי לדורות לא היה רק שיהיה על מה לבכות ,אלא
שתהיה הזדמנות לבכות כמו שצריך :לא על "מי יאכלנו בשר" ולא על "לו מתנו בארץ מצרים" ,אלא על חורבן בית
המקדש ,שהוא בכי ראוי ,בכי של געגועים לשיבת השכינה לעיר הקודש ולעם הקודש.
לימוד נוסף בהבנת בכי לומדים אנו מרבי עקיבא .וזה לשון הגמרא המפורסמת שמסיימת את מסכת מכות" :פעם אחת
היו עולין לירושלים ,כיון שהגיעו להר הצופים קרעו בגדיהם .כיון שהגיעו להר הבית ,ראו שועל שיצא מבית קדשי
הקדשים ,התחילו הן בוכין ורבי עקיבא מצחק .אמרו לו :מפני מה אתה מצחק? אמר להם :מפני מה אתם בוכים? אמרו
לו ,מקום שכתוב בו) :במדבר א:נא( "והזר הקרב יומת" ,ועכשיו שועלים הלכו בו ,ולא נבכה? אמר להן :לכך אני
מצחק ,דכתיב) :ישעיהו ח:ב( "ואעידה לי עדים נאמנים את אוריה הכהן ואת זכריה בן יברכיהו"  -וכי מה ענין אוריה
אצל זכריה? אוריה במקדש ראשון וזכריה במקדש שני! אלא ,תלה הכתוב נבואתו של זכריה בנבואתו של אוריה.
באוריה כתיב) :מיכה ג:יב( "לכן בגללכם ציון שדה תחרש ]וגו'["; בזכריה כתיב) :זכריה ח:ד( "עוד ישבו זקנים וזקנות
ברחובות ירושלם"  -עד שלא נתקיימה נבואתו של אוריה ,הייתי מתיירא שלא תתקיים נבואתו של זכריה ,עכשיו
שנתקיימה נבואתו של אוריה  -בידוע שנבואתו של זכריה מתקיימת .בלשון הזה אמרו לו' :עקיבא ,ניחמתנו! עקיבא,
ניחמתנו!' "
יש לשאול על התנהגות רבי עקיבא .האם רבי עקיבא באמת לא האמין שיש לבכות על שועלים במקום קודש הקדשים?
האם לא נהג להתאבל בתשעה באב או לקרוע בגדיו כשראה את מקום הבית? )עיין באגדות המהרש"א שמדייק
מהגמרא שבאמת גם רבי עקיבא קרע בגדיו באותו יום ,בהר הצופים( .לא כן הדברים ,אלא רבי עקיבא אמר שהמסר
מראיית השועל בבית קודש הקדשים אינו יכול להסתיים בבכי ,מעשה שמדגיש את המרכזיות של הרגש של עצב על
המצב העגום של חורבן הבית וגלות השכינה .אלא סבר רבי עקיבא שצריך להתאבל על החורבן באופן כזה שלא
מתייאשים ,אלא מסתכלים בצפייה לקראת העתיד .לפי ראיית רבי עקיבא ,העתיד מבטיח יותר דווקא אחר ראיית
השועלים מאשר לפני .מעניין ששאלו את רבי עקיבא" :מפני מה אתה מצחק" ,והוא משיב "לכך אני מצחק"" .מפני"
משמע שיש משהו שנמצא לפנינו שגורם שמחה" .לכך" רומזת על יעד עתידי שאליו קשור הצחוק .זאת אומרת ,הם
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מתרכזים על העבר/הווה .איזה דבר הוא משמח ,שועלים?!! הוא עונה ,שאין משהו משמח לשמוח בו בהווה ,אבל יש
משהו לשמוח עליו מבחינת ההסתכלות לקראת העתיד.
אם זה פירוש הצחוק במקום הבכי לרבי עקיבא ,אז ניתן להבין דבר שעליו רבי עקיבא כן בכה ולא צחק .רבי עקיבא
פגש את אשתו של טורנוסרופוס )עבודה זרה דף כ ע"א( והגיב עם שחוק ובכי .השחוק היה ,אומרת הגמרא ,בגלל
שידע שהיא תתגייר ותתחתן איתו ,והבכי היה על היופי שלה שיבלה בעפר )אחר מותה( .קשה לתפוס איך האופטימיסט
הגדול ראה לנכון לבכות דווקא על דבר כל כך טבעי וטריוויאלי כמו בליית יופי אשה בקבר .לפי דברינו ,הדבר מובן
מאוד .רבי עקיבא לא הנמיך את העצב שבדברים עצובים ,אלא הוא ראה את הטוב העתידי שיכול לצמוח מאותם דברים
שקשים בהווה .אבל היופי של אשת טורנוסרופוס ,שהוא דבר נחמד בהווה ,כשיפסיק לא תצמח מהפסקתו טובה לעתיד
לבוא ,ולכן מצא לנכון לבכות ,דווקא על דבר טריוויאלי זה.
אנחנו איננו ברמה של רבי עקיבא ,ואמורים לבכות ולא לצחוק על דברים עצובים .הקב"ה לא ציווה לנו לבכות בתשעה
באב ,אבל אפשר לומר שקיווה וציפה ממנו שנעשה כן .על ידי זה נגביר את כיסופינו למקדש בבנינו וחזרת השכינה
אליו ואלינו ,וכפי שמרחיב בטוב טעם הרב חיים פרידלנדר )שפתי חיים ,מועדים ג' ,עמ' רצד והלאה( .זה קביעת
הבכייה לדורות וזה התיקון של השימוש בבכי מבחינה לאומית .אבל נראה שיש גם תועלת אישית גדולה .הבטיחו לנו
חז"ל )תענית דף ל ע"ב( ש"כל המתאבל על ירושלים זוכה ורואה בשמחתה ,שנאמר' :שמחו את ירושלים וגילו בה כל
אוהביה ,שישו אתה משוש כל המתאבלים עליה' )ישעיה סו:י( ".מאז שנאמרו דברים אלה ,התאבלו הרבה אנשים
שטרם ראו בניין עיר הקודש והמקדש .אמנם ,יתכן שההתאבלות הוא תיקון שלא רק מהווה חלק מזכויותינו העשויות
להחיש גאולה לעם מחכי קץ ,אלא יוצרים קשר בין המתאבלים כבר בזמן הגלות עם השמחה העתידית .אם לא נזכה
לראות עוד השנה את שמחת ירושלים כפשוטה ,נקווה לראותה דרך געגועינו הבריאים ,ובסופו של דבר ,יקויים בנו
דברי הפייטן" :ששון ושמחה ונס יגון ואנחה בשובי לירושלים".
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Torah Study on Tisha b’Av

19

Ephraim Meth
Editor, The To-Go Series
This article will explore the scope and reasons for forbidding Torah study on Tisha b’Av. Torah study is an
emotionally intricate experience. Torah uplifts us, thrills us, and gladdens us; but Torah can also cast us
into gloom, frustrate us, and sadden us. Indeed, Torah can simultaneously evoke positive and negative
emotions. Torah’s emotional impact varies depending on the subject matter, context, style of study, and
student’s level of scholarship. For example, the subject matter of sefer Iyov is gloomy and reminds us of
punishment and death, while sefer Yeshaya is upbeat and reminds us of rebirth and redemption. Torah
recited in the context of prayer is often, by dint of rote, less impactful than Torah studied in the context of a
lecture or learning group. Deciphering the text’s simple meaning provides more instant gratification than
casuistic analysis, but in the long run is often less rewarding. Furthermore, beginning students might enjoy
simpler subject matter more than complex texts, while experts may find the reverse to be true. This article
will discuss to what extent these and similar distinctions attenuate the prohibition to study Torah on Tisha
b’Av, and how they moderate the permission to study gloomy Torah texts on Tisha b’Av.

Reading Without Understanding
Torah study is forbidden on Tisha b’Av. (Ta’anis 30a) Torah brings joy to the heart (simchas haTorah),
and joy is antithetical to the spirit of somber mourning (aveilus) we cultivate on Tisha b’Av. Torah’s joys
are manifold; Torah binds our souls to the Creator, and Torah offers an intellectual thrill, a joy born of
achievement, of solving puzzles, of proving self-worth, etc. Which facets of Torah’s joy are forbidden to
partake of on Tisha b’Av?
Many poskim hold that the intellectual component of simchas haTorah is specifically forbidden on Tisha
b’Av. Hence, R. Yoel Sirkes (Bayis Chadash, Orach Chaim §554, a.k.a. Bach, 1561-1640) writes that
different groups of people are forbidden from studying different types of Torah. Adults whose joy derives
from content analysis are permitted to study matters whose content is saddening. Young children whose
joy derives from successful articulation and translation of words are forbidden from reading even sad areas
of Torah. If Torah study was only forbidden because it gladdens the soul, we should not distinguish
between adults and children. Only children’s minds take more delight than adults’ minds in studying sad
Torah topics, since children focus less on content while adults focus primarily on content. Childrens’ souls
do not take more delight than adults’ souls in studying sad Torah portions.
R. Yaakov Moellin (Teshuvos Maharil, §201, 1365-1427) permits adults to read texts that they do not
understand. Unlike children, the adult mind does not derive joy from enunciation of syllables, or even
from translation of simple words. The adult mind only enjoys studying subjects that it understands.
Therefore, adults are only forbidden from studying such subjects. The adult soul, in contrast, can even
connect to its creator by uncomprehendingly enunciating syllables of the written Torah. If the interdict
19
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against Torah study stemmed from the soul’s joy, both decipherable and incomprehensible texts would
be forbidden to study. Only because Maharil believes the interdict to stem from the mind’s joy does he
allow adults to study incomprehensible texts.

Studying Unfamiliar Subjects
The Talmud records a dispute about whether one may study unfamiliar areas of Torah:
One may not read Tanach, nor may one study Mishnah, Talmud,
Midrash, halakhot, and aggadot. One may, however, read parts of
Tanach that he is unaccustomed to reading, and study parts of
Mishnah that he is unaccustomed to studying … R. Yehudah says, he
may neither read parts of Tanach that he is unaccustomed to reading,
nor study part of Mishnah that he is unaccustomed to studying.
Ta’anis 30a

,ואסור לקרות בתורה בנביאים ובכתובים
ולשנות במשנה בתלמוד ובמדרש
 אבל קורא הוא.ובהלכות ובאגדות
במקום שאינו רגיל לקרות ושונה במקום
: רבי יהודה אומר... שאינו רגיל לשנות
,אף אינו קורא במקום שאינו רגיל לקרות
ואינו שונה במקום שאינו רגיל לשנו
.תענית ל

R. Meir holds that one may study unfamiliar Torah topics. R. Yaakov b. Asher (Arba’ah Turim §554,
a.k.a. Tur, 1270-1340) explains that studying such topics is frustrating, not pleasurable. R. Yehudah,
however, holds that even studying unfamiliar topics is forbidden. The simple interpretation of R.
Yehudah’s position is that studying unfamiliar topics is pleasurable, not frustrating. Based on this
interpretation, Maharil (ibid.) asserts that R. Yehudah only forbids studying new topics with pleasurable
content; R. Yehudah would permit, however, deep analysis of gloomy topics. The rationale for
distinguishing between these types of study is twofold. First, pleasurable content ensures greater joy of
study than gloomy content. Second, the frustration of studying simple, new topics is far less severe than
the frustration of studying even old topics in depth.
This interpretation, however, does not pay adequate tribute to the complexity of emotional experience
that accompanies Talmud Torah. Therefore, later poskim offer more nuanced interpretations of R.
Yehudah’s position.

Daydreaming
R. Dovid haLevi Segal (Turei Zahav §554, a.k.a. Taz, 1586-1667) explains that we experience both joy
and frustration while studying new, difficult topics. The joy stems from anticipation of future
accomplishment and fulfillment, while the frustration stems from present failure to comprehend.
Studying new topics is forbidden in spite of the frustration involved, since the joy of anticipated
fulfillment outweighs the frustration of present bafflement. The Taz adduces a parallel from the laws of
chol haMo’ed (intermediate days of festivals). When women undergo certain types of skin treatment,
they experience both joy and pain. The joy stems from anticipation of future enhanced beauty, while the
pain stems from the treatments’ chafing the skin. In spite of their pain, women may undergo these
treatments on chol haMo’ed. Here, too, anticipation of future benefit outweighs present discomfort.
Hence, according to the Taz, one may engage in neutral activities with no joyous component (i.e.
daydreaming) on Tisha b’Av. Only activities wherein the joyous components outweigh the sad ones are
forbidden. Indeed, daydreaming may be preferable to studying even unfamiliar Torah topics, since
daydreaming is neutral while Torah study is gladdening in the aggregate.
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R. Shlomo Kluger (Chochmas Shlomo §554, 1783-1869) modifies the Taz’ interpretation. Joy and
frustration neutralize each other. Hence, studying a difficult topic or undergoing skin treatment, which
contain elements of both joy and pain, are neutral activities. On Tisha b’Av, neutral activities are
forbidden since they distract us from mourning. Only activities that reinforce our sadness are permitted.
Similarly, on chol haMo’ed, neutral activities are permitted, since they do not detract from the joy of our
festivals. Only unambiguously sad experiences are forbidden, since they detract from the festivals’ joy.
Hence, according to R. Shlomo Kluger, just as one may not study new Torah topics since they distract
him or her from mourning, one may not engage in other neutral activities.
Based on this, R. Shlomo Kluger resolves an apparent challenge to the Taz’ theory. It is forbidden to
cause pagans joy on their holidays, lest they invoke their deities’ names in thanksgiving. When one
repays a loan, he experiences both joy and sadness. The joy stems from anticipation of future freedom
from liens, while the sadness stems from having to surrender money. According to the Taz, accepting
payment from a non-Jew on his holiday should be forbidden, since the pagan’s joy of anticipation
outweighs his sadness of surrendering money. Yet the Talmud rules otherwise, that we may accept
payment from pagans on their holidays. According to R. Shlomo Kluger, however, the joy and sadness
neutralize each other. Accepting the pagan’s payment does not create for him a joyous experience, but
only creates a neutral experience; it therefore does not trigger the prohibition against causing pagans joy.
Both the Taz and R. Shlomo Kluger explain R. Yehuda’s position using a dichotomy between
anticipation of future fulfillment and present pain or frustration. An alternate dichotomy, based on the
distinction mentioned earlier between mind and soul, may explain R. Yehuda’s opinion with equal
adequacy. The joy of Torah study stems from the soul’s engagement with Torah, from its reinforcing
connections to Hashem; in contrast, frustration results from the mind’s inability to grasp the intricacies
of the topic at hand. It is the soul’s joy that renders Torah study forbidden on Tisha b’Av, in spite of the
mind’s frustration. This approach also resolves R. Shlomo Kluger’s question. Perhaps one may accept
repayment from pagans because their present frustration at surrendering money outweighs their
anticipation of a debt-free future; similarly, the frustration of not comprehending a topic outweighs the
joy of anticipating future understanding. However, the mind’s frustration does not and cannot outweigh
the soul’s delight at engaging in Torah study.

Resolving Halakhic Queries
Rabbis may not respond to halakhic queries on Tisha b’Av, since issuing halakhic rulings, like Torah
study, connects us to the simchas haTorah. (Shulchan Aruch §554) Yet resolving time-sensitive queries
or disputes is permitted on Tisha b’Av. (Taz, ibid.) For example, if two merchants have a monetary
dispute, and Tisha b’Av is their last opportunity to resolve the dispute in a Jewish court on account of
their travel plans, a quorum of three may convene and resolve their dispute. The importance of dispute
resolution overrides the importance of abstaining from simchas haTorah on Tisha b’Av.

Studying Gloomy Texts
One may study the following writings on Tisha b’Av: Megilas Eichah, commentaries on Eichah, the
prophecies of our exile in Sefer Yirmiyahu, Sefer Iyov, and the chapter of Mo’ed Katan that deals with
the laws of mourning. (Shulchan Aruch, ibid.) Why are these writings excluded from the prohibition
against Torah study: does their content preclude them from creating intellectual joy; do they create a
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mixture of joy and pain in the minds and souls of their students; or does the importance of studying
them on Tisha b’Av, like the importance of resolving time-sensitive halakhic queries, outweigh the
unalloyed joy they bring to the mind and soul?
Rishonim dispute whether or not Megilas Eichah et. al. may be studied by people mourning for their
close relatives. (Tur, Yoreh De’ah, §364) Logically, if these texts are permitted on Tisha b’Av because of
their gloomy content, they should be permitted for mourners too because they increase sadness. In
contrast, if they are permitted on Tisha b’Av in spite of their happiness, their study should be forbidden
during mourning for relatives. Eichah is critical for the Tisha b’Av experience, since it enhances our
sense of loss for the Bais haMikdash (holy temple), but it is not critical for mourning relatives, when the
Bais haMikdash’s loss is not our primary focus.

Superficial Reading and In-Depth Delving
R. Peretz rules that although one may study commentaries on Eichah, one may not study commentaries
on Iyov. In contrast, Maharil writes that one may study commentaries on both books.
R. Peretz wrote [that one may study] commentaries on Eichah, but not
commentaries on Iyov, since they are (more) [very] deep … The
Maharil wrote, "I do not know what uncertainties my master had about
learning commentaries on Eichah and Iyov on Tisha b’Av, to distinguish
between understanding and reading. Are we dealing with fools, who do
not understand what emerges from their mouths? If [you are concerned
that these commentaries contain] iyun (deep analyses), this is additional
cause to permit them, since R. Meir permits one to study unfamiliar
subjects even if their content does not pertain to rebuke, and although we
rule like R. Yehudah, nevertheless we see that the more one finds difficulty
and frustration in his study, the more permissible it is."
Tur, Orach Chaim, §554

וה"ר פרץ כתב ובפירוש איכה אבל לא
... בפירוש איוב משום דהוי עמוק טפי
ובתשובת מהרי"ל כתוב ללמוד בתשעה
באב פירוש ירמיה ואיוב לא ידעתי במה
נסתפק אדוני לחלק בין הפירוש
והקריאה אטו בשופטני עסקינן שאינם
מבינים מה שמוציאין מפיהם ואי משום
שיש בו עיון מכל שכן דעדיף דהא רבי
מאיר מתיר אפילו אינו תוכחה לקרות
ולשנות במקום שאינו רגיל ואף על גב
דקיי"ל כרבי יהודה מכל מקום חזינן דכל
.מה דמצטער ללמדו ומתקשה טפי עדיף
טור או"ח סי’ תקנד

According to the Taz, R. Peretz and Maharil argue about which texts are assumed to bring joy and which
are not. R. Peretz believes that the commentary on Eichah is easy and therefore brings but little joy,
while the commentary on Iyov is deep and brings greater joy. In contrast, Maharil believes that both
commentaries bring sadness, not joy. Hence, the Taz rules that any subject, style, or level of study that
brings joy to its practitioners is forbidden on Tisha b’Av. Reading and understanding are assumed to
bring no joy. Simple analysis, i.e. reading analytic texts, which does not render the joy of invention, is
similarly permitted. However, difficult, innovative analysis, independent of analytic texts, is assumed to
be too joyful and is therefore forbidden.
For this reason it appears to me that even in places where one
may study, this is only to study the words’ simple meaning, but
not pilpul (casuistic analysis).
Taz, §554

ומטעם זה נ"ל דאפי’ במקום דמותר ללמוד
היינו שילמוד בפשוטן של דברי’ אבל לא דרך
.פלפול
ט"ז אורח חיים סימן תקנד

Colloquially, the Taz is understood as forbidding any study that deviates from the text’s simple meaning,
as he writes, “only to study the words’ simple meaning.” However, the Taz permits us to study
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commentaries on Iyov, even though they contain iyun. Indeed, the Maharil upon which the Taz bases his
remark explicitly writes that commentaries on Iyov are permitted because they are deep. Hence, perhaps
we must understand the Taz to permit anything other than pilpul, as he writes, “but not pilpul.” Hence,
iyun is permitted, while pilpul is forbidden.
What distinguishes iyun from pilpul?
1. Perhaps iyun refers to any frustrating style of study, while pilpul refers to any joyous style of study.
This definition, aside from being circular, eliminates all presumptions about what causes frustration
and what causes joy. Eichah, Iyov, and commentaries thereupon may only be studied in a manner
that causes sadness; they may not be studied in a manner that causes joy.
2. Alternately, iyun refers to analysis that does not cite or address any joyous texts, while pilpul refers to
analysis that compares and contrasts sad texts and topics with joyous ones. This distinction is
problematic since commentaries on Eichah and Iyov, as well as the third chapter of Mo’ed Katan,
routinely compare and contrast joyous and sad topics but are still unqualifiedly permissible to study.
3. More likely, however, iyun refers to studying commentaries written by others, similar to the
commentaries on Iyov that Maharil discusses, while pilpul refers to performing one’s own,
innovative analysis.
Even this understanding of the Taz, however, is explicitly contradicted by the arguments adduced by
Maharil in favor of studying commentaries on Iyov. Maharil raised and subsequently rejected two
challenges to intellectually stimulating Torah study on Tisha b’Av. First, understanding the words brings
joy, and should therefore be forbidden. Second, reading in-depth commentaries brings joy, and should
therefore be forbidden. Maharil responds to each argument differently. As far as understanding is
concerned, he argues that one cannot separate the text from its simple meaning. Articulating words and
understanding them are two sides of the same coin. Hence, just as reading is permitted, pursuit of
understanding is permitted. However, the second argument still stands. Perhaps reading and
understanding are permitted because they lack the joy of depth, while pursuit of understanding that
involves deep analysis should nevertheless be forbidden. In other words, understanding alone is not
problematic, but understanding coupled with analysis is too joyful. To this, Maharil responds that
frustration increases in proportion to depth of analysis; deeper analyses will produce more frustration,
and therefore are more likely to be permitted. This explicitly contradicts the Taz’ assertion that simple
analysis is permitted while difficult, casuistic analysis is forbidden.
Alternately, R. Peretz may hold, as R. Joshua Falk (Perishah §554, 1555-1614) explicitly asserts, that
both commentaries are deep, but the importance of studying Eichah’s commentary outweighs the
prohibition against joy, while Iyov’s commentaries are not important enough to outweigh this
prohibition. This bespeaks a fundamental difference between our permission to study Eichah and our
permission to study Iyov. Eichah is studied to heighten our sense of loss and bereavement for the Bais
haMikdash and Eretz Yisrael; in contrast, Iyov is studied to amplify Tisha b’Av’s somber mood, but not
to directly impact our mourning for the temple. In-depth study of Eichah increases our appreciation of
the Bais haMikdash, while in-depth study of Iyov does not necessarily enhance the mood of mourning.
Maharil, in contrast, might hold that both Eichah and Iyov are permitted because they enhance the
mood of mourning, and Eichah has no special preference on account of its recounting the temple’s
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destruction. Hence, in-depth study of Iyov is permitted, like in-depth study of Eichah, since it enhances
the mourning mood more than superficial study.

Epistemology of Torah
R. Chaim Soloveichik reportedly took the Maharil’s argument one step further. (Harerei Kedem, vol. 2,
§143) While Maharil equated reading with understanding, but acknowledged that analysis represents a
qualitatively different stage of study, R. Chaim argues that even analysis is fundamentally unified with
reading and understanding. If reading is permitted, innovative analysis must be permitted; if analysis is
forbidden, even reading must be forbidden. It makes no difference whether or not analysis enhances our
mourning experience. Once Chazal permitted us to study sefer Iyov on account of its enhancing the aveilus
atmosphere, they must have permitted both reading, understanding, and analyzing, since there exists a
fundamental unity between the simple interpretation and the deep meaning of any text or topic. Therefore,
R. Soloveichik permitted even innovative analysis of all texts whose study is permitted on Tisha b’Av.

Context
In medieval Ashkenaz, many Jews studied the gloomy chapters of sefer Yirmiyahu in their entirety, even
though many comforting verses were interspersed with the gloomy prophecies. R. Meir of Rotenberg
(Maharam, 1215-1293) objected to this practice, and noted that God-fearing individuals, in opposition
to the prevalent custom, would skip the comforting verses. (Tur, §554)
Perhaps Maharam believed that the gloomy prophecies were permitted because they do not gladden the
mind. Therefore, any gladdening pesukim interspersed therein are forbidden to study. In contrast, the
Ashkenazi Jews may have thought that just as reading and analysis are fundamentally one entity, all the
verses in a given chapter comprise a single, simple mass. Hence, once the prohibition against studying a
chapter is lifted, there remains no reason to distinguish between the verses within that chapter.
In a similar vein, the commentaries on Eichah and Iyov and the third chapter of Mo’ed Katan often cite
verses and Mishnayos from areas of Torah otherwise forbidden on Tisha b’Av. Earlier, we noted that this
precedent may allow for limited comparison and contrast of sad texts with joyous ones. These verses,
Mishnayos, and otherwise joyous Torah texts may be studied because they meld seamlessly into the sad
texts and thereby lose their joyous identities.

Torah Within Prayer
The Ramban similarly permits us to recite paragraphs of Torah, or entire sections, in the context of prayer.
(Tur, ibid.) The simplest interpretation of Ramban’s permissiveness lies in the fact that Torah recited by rote
causes less intellectual joy than Torah studied with intent to understand, just as reading without
understanding gives less joy than comprehension. However, in light of the above, one may explain that Torah
in the context of prayer loses its Torah status, much as the Ashkenazi Jews believed that comforting verses in
the context of gloomy prophecies lose their joyous identity. Since prayer is permitted, and Torah verses
within prayer cannot be distinguished from other components of prayer, even the verses are permitted.

Practical Ideas
During the 25 hours of Tisha b’Av, we should ideally invest all our energies into intensifying sadness and
mourning for the churban (temple’s destruction) and the galus (exile). As R. Shlomo Kluger notes, even
55
YESHIVA UNIVERSITY • TISHA B’AV TO-GO • AV 5770

daydreaming and idling are inappropriate activities, since they distract us from our sadness. Our
attempts at attaining single-minded sadness, however, are often thwarted by lack of forethought. Even if
we attend an elucidated kinnos recitation, we still sometimes idle away the fast’s remaining hours. Yet
proper planning can make Tisha b’Av the meaningful holiday it was meant to be. Torah study that
frustrates us, saddens us, and most importantly, enhances our appreciation of our loss’ magnitude, can
complement and augment the Tisha b’Av experience. With proper preparation, we can enter this Tisha
b’Av or the next with a custom made curriculum that arouses us to feel the Bais haMikdash’s loss like a
dagger-thrust to the heart.
Preparing such a curriculum, however, is no simple feat. It requires introspection, erudition, and
imagination. When I prepare for Tisha b’Av, I ask: what makes me cry? What memories, what stories,
what thoughts bring me to the verge of tears? These are memories we should carry with us into Tisha
b’Av. Memories of insult, of insecurity, of denied gratification, or of failing in an important endeavor, are
often particularly saddening. English-language books and periodicals devoted to Tisha b’Av, the
holocaust, churban, and galus, can also provide us with significant inspiration for sadness. It makes no
difference whether we start crying for selfish or altruistic reasons; our tears are for sin and its
consequences. Just as frustration over difficult texts contributes to Tisha b’Av’s disconsolate mood, sad
selfish memories soften us to better mourn the Bais haMikdash’s destruction and repent.
Yet this is only the first step. We cannot draw sadness from our memories alone; we must also find
sadness in Chazal. Aside from Eichah, Iyov, etc. there are numerous sources in Chazal that can help us
mourn for the churban. I personally find the last Mishnah in Masechet Sotah (49a-b) incredibly
saddening, and I try to review it each Tisha b’Av. This Mishnah recounts the relentlessly progressive
deterioration of ethical society that began with the churban and continues to the present day. If we study
beforehand the texts recommended by Acharonim, we can identify those portions that most powerfully
evoke our personal feelings of loss. In particular, we should initially focus on stories or happenings in
Chazal that we relate to, which resemble occurrences in our own lives that made us sad.
Once we have studied Chazal’s stories and statements, we can turn to our imagination. Chazal speak
tersely, and they often of necessity eschew the poetic prose that characterizes contemporary novels and
plays. We must each write our own script, faithful to the original account, but incorporating imaginative
elements we know will make us sad. For example, Chazal tell us that Torah students once had the
stamina to stand while learning from dawn until dusk and beyond. I imagine myself at the end of a long
week, slumped in my seat, barely able to concentrate on the page before me. I imagine myself as I might
have been. How I wish I lived in those times! How I wish they had never ended! How I wish they would
soon return! Imagine who I could be, if not for the churban! Imagine who I am not, because of our galus!
A businessman might be more attuned to descriptions of lost material wealth, and a barren couple might
be saddened more by accounts of how Jerusalem’s populace once was blessed with multitudes of
children. Before appreciating the collective dimensions of our loss, each of us must imagine who they
could have been but are not, what they could have had but do not, on account of the churban and galus.
May Hashem assist us in serving Him this Tisha b’Av, and may He speedily gather the exiles and in our
days restore His Bais haMikdash.
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Yachin and Boaz: The
Pillars of our Faith
Rabbi Mordechai Torczyner
Rosh Beit Midrash, Zichron Dov Yeshiva University Torah Mitzion Beit Midrash of Toronto
Open for Me an entrance like the point of a needle, and I will open
for you an entrance like that of the Beit haMikdash.
Popular variation on Midrash, Shir haShirim Rabbah 5:2

פתחו לי פתח כחודה של מחט ואני אפתח
לכם פתח כפתחו של אולם
ב:מדרש שיר השירים רבה ה

Our pre-Tishah b'Av curriculum tends to outline themes of mourning and destruction, reviewing the evil
wrought by ancient armies as well as the sins which rendered our ancestors vulnerable to their aggression
and the Beit haMikdash vulnerable to Divine abandonment. This emphasis is natural, but our efforts
during this period ought also to be directed toward studying the Beit haMikdash itself, as a step toward
memorializing and rebuilding what we once had.
One reason to learn about the Beit haMikdash is to perpetuate its memory:
How do we know that we are supposed to memorialize the Beit haMikdash?
Rabbi Yochanan explained: It is written (Yirmiyah 30:17), ‘For I will
restore health to you, and from your wounds I will heal you; this is the word
of Gd. They called you an outcast, saying, ‘She is Zion; none seek her.’’ It
says, ‘None seek her,’ from which we learn that she requires seeking.
Talmud, Succah 41a

מנא לן דעבדינן זכר למקדש
אמר רבי יוחנן דאמר קרא כי
אעלה ארכה לך וממכותיך
ארפאך נאם ה' כי נדחה קראו
לך ציון היא דרש אין לה דרש
אין לה מכלל דבעיא דרישה
.סוכה מא

This passage teaches that we are to memorialize the Beit haMikdash as a step toward seeking its return –
and surely the act of study is a suitable memorial.
A second reason for study of the Beit haMikdash emerges from a midrash on Yechezkel’s vision for the
third Beit haMikdash:
Shemuel said: ‘And if they are ashamed of all that they have done,
[impart to them the form of the house, its structure…]’ – Has that
form of the house ever existed, even until now? Rather, HaShem said:
Since you involve yourself therein, it is as though you had built it.
Midrash, Vayikra Rabbah 7:3

שמואל אמר )יחזקאל מג( ואם נכלמו
מכל אשר עשו וכי יש צורת הבית עד
עכשיו אלא אמר הקב"ה הואיל ואתם
מתעסקים בו כאלו אתם בונין אותו
ג:מדרש ויקרא רבה ז

This midrash instructs us to learn about the Beit haMikdash because studying its form and structure is,
in some sense, akin to constructing it ourselves. This, too, is a reason to study about the Beit haMikdash
in the period leading up to Tishah b’Av.
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In order to fulfill both of these imperatives, and to learn an important lesson regarding the route out of
our current exile, I propose to look at a particular element of the Beit haMikdash: The two pillars, Yachin
and Boaz.

Naming the pillars?
And he erected the pillars for the hall of the sanctuary, and
he erected the right-hand pillar and called it ‘Yachin’, and
he erected the left-hand pillar and called it ‘Boaz’.
Melachim I 7:21

ויקם את העמדים לאלם ההיכל ויקם את העמוד
הימני ויקרא את שמו יכין ויקם את העמוד
:השמאלי ויקרא את שמו בעז
כא:מלכים א ז

The above-cited passage, coming as it does in the middle of an arid list of relatively minor elements in
the construction of the First Beit haMikdash, is easily overlooked – but it ought to raise our eyebrows.
What was the purpose of naming these copper pillars?20 Certainly, other elements of the Beit haMikdash
also carried names; the gates, for example, bore titles that described their roles. But the titles Yachin and
Boaz, with their themes of Establishment and Strength, seem to describe vision rather than function,
leaving us to wonder what sort of vision might be imparted by structural supports which were not of the
key klei kodesh, holy vessels, prescribed by the Torah.
Radak explained that these portals were named in order to provide a positive message for those who
passed between them:
He named the pillars to create a positive omen. They were at the entrance
to the Temple, and he called them by names to create a positive omen. He
called one ‘Yachin’, an expression of establishment, that the Temple
should be established forever, like the phrase, ‘Like the moon, it should be
established forever.’ ‘Boaz’ is an expression of strength, a contraction of
‘Bo Oz [strength within]’, meaning that God should place in it strength
and endurance, as it is written, ‘HaShem will give His nation strength.’21
Radak, Melachim I 7:21

מה שקרא שם לעמודים לסימן טוב
לפי שהיו בכניסת הבית קרא להם
שמות לסימן טוב לאחד יכין לשון
הכנה שיכון הבית לעולם כמו
שאמר כירח יכון עולם ובועז לשון
עוז והיא מלה מורכב' בו עז כלומר
שיתן הקל בו עוז וקיום כמו
:שנאמר ה' עוז לעמו
רד"ק שם

But Radak’s message is hard to understand; why did these particular structural elements warrant names?
We have no record of names for the vessels handled by the Kohanim, or the bricks and beams that
supported this structure. What is the unique character of entrance pillars?

The Role of the Portal
We might begin to comprehend the significance of Yachin and Boaz by examining the broader biblical
role of entrances, as well as the doorposts which frame them.

20

It is worth noting that Shir haShirim 3:9-10 seems to describe these pillars as silver. Midrash Rabbah Naso 12 addresses this
problem in several ways, including suggesting that the pillars were of copper that was refined like silver. On the other hand,
Bava Batra 14a identifies the pillars of Shir haShirim as referring to posts inside the Aron Kodesh, not the pillars at the
entrance to the Beit haMikdash.
21
For additional explanations of the names for these pillars, see Ralbag and Malbim to Melachim I 7:21 and Yalkut Shimoni
Melachim I 185.
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The best-known doorposts of the Jewish people were those of our homes in Mitzrayim. These were the
sites on which our ancestors placed the blood of their korban pesach, marking the transition from an
external world of Egyptian idolatry and slavery to an inner space dedicated to recognizing the reign of
HaShem and to fulfilling His mitzvot.22
The trend established by those doorposts remains to this day, with our mezuzah ensuring that we
remember our loyalty to HaShem as we cross our thresholds. Thus the Sefer haChinuch writes regarding
mezuzah:
Among the roots of this mitzvah is to act as a reminder of
faith on HaShem whenever a person enters or exits the home.
Sefer haChinuch, Mitzvah 423

משרשי המצוה להיות זכרון לאדם באמונת השם
בכל עת בואו לביתו וצאתו
ספר החינוך מצוה תכג

This concept of sacred transition at a portal is not limited to Jewish homes, though; this is a broad
biblical theme, joining jambs separated by centuries. Whether the inaccessible gate to Gan Eden
(Bereishit 3:24) or the metaphorical entrance of opportunity to sin (Bereishit 4:7), whether the
gopherwood gangplank of Noach’s sheltering ark (Bereishit 6:16) or the clandestine entry to Lot’s
angel-protected home in Sdom (Bereishit 19:6) or the Heavenly gates of Yaakov’s dream (Bereishit
28:17), the doorway is a pivot between worlds, a point from which one may travel in different, and
sometimes even diametrically opposite, directions.
Nowhere is this truer than the entrance to the Mishkan, and later the Beit haMikdash. To this portal
Aharon and his sons were brought to be consecrated for their service. (Shemot 29:11) To this portal the
Jews would deliver their korbanot, offering their gifts to HaShem. To this portal Jewish women gathered to
learn the word of HaShem.23 To this portal Moshe came to receive Divine instruction. (Bamidbar 22:5)
A Jew who stood on one side of this last portal in a state of impurity violated no law, but if he stepped mere
inches across the threshold he was liable for serious punishment. On one side of this boundary, a korban
was to be brought upon an altar for HaShem; on the other side, civilization butchered animals and
consumed them for personal satisfaction. Portions of certain korbanot were required to remain within the
hall, and the uniform of the kohanim could not be worn outside. Outside, one could stand or sit or recline,
spit or sleep or eat; inside, one was required to stand, and to comport one’s self as one in the presence of
the King of Kings. The outer space was the realm of human-focused activity; the inner space was dedicated
to communion with HaShem. In between stood the portal, and its associated pair of pillars.24

The names Yachin and Boaz
The limbs of this sacred portal, two gargantuan copper pillars, were dubbed Yachin and Boaz, and we
now perceive that those names were not mere nicknames for familiar elements of a national monument.
As we suspected and as Radak hinted, those names did indeed convey a vision, a promise offered to all
who would transit within.

22

See Kiddushin 22b, Shmot Rabbah 16:2 and Rashi to Shmot 12:13
Ibn Ezra to Shemot 38:8
24
See also Zohar to Parshat Emor, page 90b, for more on the great power of this portal.
23
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These twin pillars flanked the point at which a Jew transitioned from the mundane to the sacred, from a
world of tumah to a world of taharah, from a world of consumption to a world of korban. Via their
names, those pillars informed every individual who passed between them, “We are invested with Divine
strength, and we will be established forever. There will never come a time when entering this Sanctuary
will fail to transport you into another realm, and there will never come a time when this portal will cease
to be available to any and all.”

Yachin and Boaz, Fallen and Rebuilt
As Tishah b'Av reminds us, the literal promise of Yachin and Boaz was not fulfilled; the physical portal
vanished nearly two thousand years ago. Amos made prophetic reference to this in his vision of the
destruction of the first Beit haMikdash, describing HaShem decreeing for the angels to strike the
keystone25 and so undermine the arch at the entrance to the building. We are taught26 that the pillars
were destroyed, their copper taken to Babylon.
Nonetheless, we know that the commitment of Yachin and Boaz remains firm at the thresholds of the
synagogues and study halls that are our poor substitute for the Beit haMikdash. Yechezkel’s pledge27 of a
mikdash me’at, a mini-Sanctuary, guarantees that a Jew will still be able to transition from the mundane
to the sacred, when entering the space of tefillah and talmud Torah. The pillars yet stand.
During this period of bein hametzarim, when we mourn the loss of the Beit haMikdash and increase our
longing for its rebuilding, we are inspired to re-double our efforts to retrieve the authentic portal. May
our study of the elements of the Beit haMikdash bring about their speedy return.

25

Ibn Ezra to Amos 9:1
Melachim II 25:13
27
Yechezkel 11:16
26
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Insights from Members
of the Kollel Elyon
The Unity of Torah
Rabbi Eli Belizon
Wexner Kollel Elyon Fellow, RIETS
Every year before Tisha b’Av we read Parshas Devarim. The Maharal and the Avnei Nezer point out
that this parsha is the transition and transformation from the written Torah to the Oral Torah. The
first four books of the Torah were given by Hashem speaking through Moshe. Sefer Devarim,
however, was a new category of Torah, namely Moshe m’pi atzmo (Moshe using his own words). Why
is this parsha the prelude to our mourning of the Beit Hamikdash?
The two Temples that stood on Har Habayis were destroyed for two different reasons. The gemara
tells us that the first Beis Hamikdash was destroyed because of the three cardinal sins: illicit relations,
idolatry and murder. It is difficult to understand how the great scholars of the First Temple period
stooped to such levels and transgressed such severe sins. The gemara (Sanhedrin 102b) records how
Rav Ashi asked Menashe, who had appeared to him in a dream, how he could have stooped so low and
fallen into the trap of avodah zarah in the time of the First Temple. Menashe responded that had Rav
Ashi lived in the time of the First Temple he not only would have sinned, he would have lifted up the
curtails of his cloak in order to run to sin! The Maharral in Netzach Yisrael explains that Menashe was
conveying to Rav Ashi that his generation didn’t sin because of a mistake or lack of recognition of
God. They were aware of God's omnipotence and that He is the beginning and source of everything.
However the yetzer harah was so strong at that time that if Rav Ashi had experienced it he would have
lifted up any inhibitions set up to avoid doing evil and transgressed these violations even faster.
This strong evil inclination of the first Beis Hamikdash period was a reflection of the high spiritual
level of that time. The connection between man and God was apparent and embracing. The time
period benefited from prophecy, the aron kodesh and the urim v’tumim, through which God could
communicate with the Jewish people. The revelation of God in man's life was unique to the time
period of first Beis Hamikdash. During the second Beis Hamikdash these items were not present. The
second Temple was not based on man's revelation and spiritual height but rather on the concept of
kenesset Yisrael, the unity of the Jewish people, a kedusha which stemmed from man. The first Beis
Hamikdash stood on the merits of our forefathers and after its destruction the gemara (Shabbos 55a)
relates that the merits of our forefathers were exhausted. The second Beis Hamikdash stood on our
own merit; not because of the great spiritual heights that individuals achieved but rather because of
the collective strength of knesset Yisrael.
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Rav Hutner writes that during the time of the two Batei Mikdash different aspects of Torah were
emphasized. The first Beis Hamikdash was focused on the written Torah, from divine revelation,
whereas the second Beis Hamikdash focused on the oral Torah, emanating from the rabbis and chazal,
a Torah generated through the people. Most of the rabbinic decrees were enacted during that time,
which represented a Torah developed by the nation. The knesset Yisrael connected to Hashem as a
united entity. Rav Hutner explained that there were two avenues of breaking the connection with God
which therefore caused the destruction of the Batei Mikdash. The first was from heaven, God ceasing
to appear and communicate with man . This was a break caused by man's rebellion against God.
However, during the second Beis Hamikdash, the disconnect was created from below, by destroying
the unity of the Jewish people. The connection between God and knesset Yisrael was severed because
of our interactions with each other. God was ready to rest upon us, but we destroyed His home from
below. The gemara tells us that the Beis Hamikdash was destroyed because of baseless hatred.
However, the Beis Halevi in Parshas Bo explains that the cause of the hatred that led to the destruction
was the breach in emunat chachamim and mesorah, a breakdown in the loyalty towards chazal and the
rabbis, which was created by the tzedukim, which led the nation to disconnect from the Oral Torah.
Once there was no unity under the chachamim, every man was independent, which automatically led
to sinnat chinam. The Maharal says the names Kamtza and Bar Kamtzah, who ultimately caused the
destruction of the Temple, come from the root kemitzah, which means to separate. This refers to the
separation from the mesorah which led to a separation within the nation. The second Temple's
destruction was a more severe break, and therefore we still suffer in its exile 2000 years later, unlike the
first exile which was only 70 years.
The Turei Even in in Rosh Hashanah writes that the mourning of Tisha B’av in our day is for the
second Beis Hamikdash. This is what we remember by reading Devarim, the Oral Torah we lost after
the destruction of the second Beis Hamikdash. The Torah was lost due to our failure to sustain a
collective nation. We suffer today from these similar breaches of lack of faith in our rabbis, a constant
interest of change in halacha, and ultimately diversifying Judaism which automatically causes baseless
hatrd. The Rambam tells us although the Beis Hamikdash was destroyed, the kedusha remains
because God's presence is still there. The shechina is always present, looking for a place to dwell, but
we broke away. We must focus during these trying times to reunite and recreate the foundation of the
Beis Hamikdash and restore the achdut and knesset Yisrael that it stood on.

Rabbi Akiva’s Message
Rabbi Akiva Block
Wexner Kollel Elyon Fellow, RIETS
Rabbi Akiva’s confidence and optimism in the face of the despair and destruction of Churban Beit
Hamikdash is certainly well documented. In the inspiring tale told at the end of Masehchet Makkot, as
the great sages of the time are hovering over the ruins of the churban and witness a fox trotting
through the kodesh kodoshim, all of the rabbis begin crying, lamenting the sobering reality that things
had come to such a pass. Rabbi Akiva, on the other hand, begins laughing. He proves to his colleagues
based on scriptural evidence that if this prophecy of the churban has come true, certainly the prophecy
of the end of days will come true, that the Beit Hamikdash will be rebuilt in all its glory and the city of
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Yerushalayim restored to prominence. Rabbi Akiva’s colleagues respond, "  עקיבא,עקיבא נחמתנו
"נחמתנו, “Akiva you have consoled us, Akiva you have consoled us”.
As inspiring a tale as this may be, we are nonetheless compelled to ask a number of very obvious
questions regarding this episode. Here they are, the greats of the generation, standing over the ruins of
the churban, struggling to come to grips with the reality that all that was the center of communal
Jewish life has now been destroyed, and Rabbi Akiva attempts to comfort them by telling them that
now we know for certain that better days lie ahead? How does this serve as a consolation?! The
destruction has literally just taken place, and the greatest figures of the time should be focused on a
prophecy that one day will come true, rather than lamenting the horrors they are witnessing before
their very own eyes? The Mishna in Pirkei Avot (4:18) directs, "  ואל,אל תרצה את חבירך בשעת כעסו
"תנחמנו בשעה שמתו מוטל לפניו, do not attempt to appease your friend at his time of anger, and do not
attempt to comfort him while his dead is still lying before him”. It would appear that this situation falls
under the category of מתו מוטל לפניו. So why did Rabbi Akiva not let his colleagues cry over the
churban? And were the rabbis not aware of this second prophecy? Did they honestly have doubts as to
whether or not it would come to fruition? Moreover, even if Rabbi Akiva felt their response was
inappropriate, why is laughing the appropriate response? Once again, using the  מתו מוטל לפניוanalogy,
no one would expect someone who’s mourning the loss of a loved one to laugh immediately upon
hearing the news of the loss, even if they were certain that their deceased will rise again at the end of
days, or that better, happier days lie ahead. Such a response would be considered bizarre, at best. If so,
to what can we attribute Rabbi Akiva’s laughter, and why is it met with such admiration?
Perhaps the answer lies in a better understanding of the term נחמה, generally translated as comfort or
consolation. In the Torah, the term is used to mean something else entirely.  נחמהmeans an abrupt
change. It can be a change of heart, it can mean turning the page, beginning anew, or starting a new
chapter. When Hashem decides to destroy the world with the flood, the Torah describes, " וינחם ה' על
"אשר עשה את האדם בארץ, Hashem changed his mind, he regretted having created Mankind, and he
likewise exclaims, ""כי נחמתי כי עשיתים. Simialrly, in the aftermath of the sin of the Golden Calf, when
Hashem accedes to Moshe’s plea to spare the nation, the Torah says, " וינחם ה' על הרעה אשר דבר לעשות
"לעמו, Hashem changed his mind, and decided not to destroy the Jewish people. If so, perhaps what
Rabbi Akiva’s colleagues are saying at the end of the story is not that we have been comforted, but
rather, “Rabbi Akiva, you have changed us, and the way we look at the churban Beit Hamikdash.”
But what was the nature of this change? What was the approach to churban that these rabbis
subscribed to, that Rabbi Akiva was able to debunk? On a simple level, we may say that he implored
them to be optimistic. Instead of constantly focusing on all the death and destruction, Rabbi Akiva
persuaded his colleagues to look at all the good that lies ahead. This, however, as we noted, remains a
difficult proposition. But on a deeper level, perhaps Rabbi Akiva was imparting a different message
entirely.
A close examination of the text reveals a give and take between Rabbi Akiva and his colleagues that
appears at first glance to be quite odd. The rabbis ask, “why are you laughing?” Rabbi Akiva responds,
“why are you crying?” The rabbis come back, saying, " מקום שכתוב בו 'והזר הקרב יומת' ועכשיו שועלים
 "?הלכו בו ולא נבכהThe place about which the verse says, ‘if a stranger comes in, he will die’ and now a
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fox walks there, and we shouldn’t cry? Rabbi Akiva responds quite oddly with, " "לכך אני מצחק, “it is for
this reason that I am laughing!” He then goes on with his somewhat convoluted proof that the
prophesy of the end of days would come true, which is his motivation for laughing.
What is Rabbi Akiva’s message here? Perhaps Rabbi Akiva was saying that their basis for crying was
misguided. If we cry over the destruction of the Beit Hamikdash simply because the pasuk says we
should, our crying is sorely lacking. If we mourn over the churban merely because of a logical
deductions based scripture, our mourning has fallen woefully short. Upon hearing the rationale of the
other rabbis as to why they’re crying, based on a scriptural proof of והזר הקרב יומת, Rabbi Akiva
responds, “this is not how we mourn over the Beit Hamikdash! If we base it merely on pesukim, I can
deduce in the same way, from pesukim, that we should be laughing right now!” No, begged Rabbi
Akiva, we cry over the destruction, first and formost, because we feel the loss emotionally and
spiritually. It should, above all else, be a personal and communal tragedy, one which is felt palpably by
all, even thousands of years later. To this, to the assertion that our tears over the churban should not
be limited to logical deductions and scriptural proofs, to the powerful message that we all must
experience the loss on a deep and profound emotional level, Rabbi Akiva’s colleagues respond, " עקיבא
 עקיבא נחמתנו,"נחמתנו. Rabbi Akiva, you have indeed changed our perspective, on what it means to
properly mourn over the churban.
Rabbi Akiva’s lofty charge remains eludes us today as well, just as it did the Torah giants surveying the
ruins of the churban two thousand years ago. Nonetheless, Rabbi Akiva’s boundless optimism and
unwavering resolve, the realization that better days lie ahead, should serve as an inspiration to us all.
Indeed, as we mourn over the churban this year, may our tears flow from a sincere yearning for those
better days, and may we too be moved by the message of Rabbi Akiva, to the point where we can
confidently declare, " עקיבא נחמתנו,"עקיבא נחמתנו.

Tisha Ba’av – A “Moed” of Tragedy
Rabbi Yoni Chambre
Beren Kollel Elyon Fellow, RIETS
The Torah (Vayikra 23:2) terms our holidays as moadim–”appointed times.” Each day is a time to
emphasize a particular aspect of our relationship with Hashem. Whether the freedom of Pesach, the
receiving of the Torah on Shavuos, our judgement on Rosh Hashana, the forgiveness of Yom Kippur,
or the unique level of divine protection we celebrate on Succot, each and every theme is something
that is relevant at all times. In this regard moadim are not to be viewed as disconnected from the
regular days of the year. Rather, precisely because there are so many elements of our relationship with
Hashem, combined with the more general reality of competing legitimate priorities for time and
energy, we have times that are meant to temporarily allow us to focus on a narrower agenda, so that we
might cultivate our intellectual and emotional connection to that element. Ramchal further elaborates
that these days are not merely available time that per se is comparable to other times, but that these
days metaphysically are different with regard to the opportunities they present for spiritual growth. 28

28

Rav Moshe Chaim Luzzatto, in Derech Hashem 4.7.6.
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Eichah (1:15) designates Tisha Ba’av as a moed. This seems striking, as Tisha Ba’av certainly does not
posses celebratory elements. The Mishna Brurah (Orach Chaim 659:17) emphasizes that one should
not mistake the designation as a moed to think that it is a day on which a hesped is forbidden, as “after
all, the day is designated for bechi and hesped.”
As noted, a moed is a time for greater focus on a specific value. The Shulchan Aruch (Orach Chaim
1:3) notes that in truth it is appropriate to mourn for the Beis HaMikdash each day. However, it is
clear from many statements in the gemara29 that Chazzal struggled to strike the proper balance of
mourning; life simply could not go on as before, but exile was meant to spurn true and lasting teshuva,
and not to permanently paralyze our spiritual ambitions.30
The Rambam implicitly emphasizes this point. In the Fifth Chapter of the Laws of Taaniyot, after
spending five halachot describing the dating and laws of the standard taaniyot, the following six
halachot describe the unique laws of Tisha Ba’av. Logically, one might have expected that the chapter
would end at this point. However, the Rambam then continues, in a section that is structurally to be
dedicated to laws that are applicable on specific dates, to describe the various practices of mourning
for the mikdash that are done throughout the year.
Tisha Ba’av is not meant to be on anyone’s short list of favorite days. However, it is a moed like all
other moadim, an anchor of who we are and what our values are. Tisha Ba’av reminds us of our place is
history, and the crushing spiritual handicaps that it creates. By using Tisha Ba’av to be aware of our
spiritual handicaps, may we intensify and elevate our constant quest towards fulfilling of Ratzon
Hashem.

Rebuilding the Beis Hamikdash: What Can We Do
Rabbi Elon Soniker
Beren Kollel Elyon Fellow, RIETS
During the three weeks, as we mourn the loss of the Beis Hamikdash, we ask ourselves, what can we do
to rectify the situation? What can we do to help bring about the rebuilding of the Beis Hamikdash? Can
we simply begin to build the physical structure of the Beis Hamikdash or should we focus our energies
on something else?
There is an apparent contradiction in Chazal as to whether the Beis Hamikdash can be built at night.
The gemara in Shavuos (15b) proves from a passuk that it cannot be built at night, while the gemara in
Sukkah (41a) writes that it can be. Is there any way to resolve this contradiction?
Rashi (Sukkah 41a) explains that the gemara in Shavuos that says that the Beis Hamikdash cannot be
built at night is referring to the first two times the Beis Hamikdash was built. However, the gemara in
Sukkah is referring to the third Beis Hamikdash, which will be different because, as Rashi proves from a
29

See, for example, Bava Kamma 59b and Bava Basra 60b, Sotah 49a, among others. (Of similar importance is the issue of
takanot that were made (RH 29b) to perpetuate those mitzvoth that are not performable in their proper form outside of the
context of the Mikdash (other than korbanot, which instead have a unique status with regard to their study; see Menachot 110.)
30
See Yirmiyahu 1:10, where Hashem explains that while Yirmiyahu was to be the prophet who was to foresee Hashem’s
destruction (“to uproot and to smash, and to destroy and to overthrow”), that ultimately, such was “to build and to plant.”
(Artscroll Translation.) See also the Pesukim in Devarim 4:25-30, which are appropriately read on the mourning of Tisha Ba’av.
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pasuk (Shemos 15:17), it will not be built by man as the first two were, but rather the physical
structure will come down from the heavens completely intact. Therefore, the third Beis Hamikdash
can be “built” at night, because we will not be building it.
The Aruch L’Ner (Sukkah 41a) disagrees with Rashi’s explanation that the third Beis Hamikdash will
descend intact from the Heavens. He writes that the gemara in Shavuos is only referring to the actual
walls of the structure of the Beis Hamikdash which cannot be built at night. However, the gemara in
Sukkah is referring to the utensils in the Beis Hamikdash like the mizbeach and the shulchan. He
explains that the pasuk that seems to support the view of Rashi that the physical edifice of the Beis
Hamikdash will come down from the heavens is not referring to the physical building. Rather, it is
referring to the spiritual Beis Hamikdash which will descend into the physical building after it is built
by man, like a neshama entering the body.
The Rambam (Hilchos Beis Habechira, Intro) seems to disagree with Rashi as well by listing the
building of the beis hamikdash as a positive commandment, which would apply even nowadays. The
Rambam (ibid, 1:12) also writes that it is forbidden to build the Beis Hamikdash at night, like the
gemara in Shavuos, and adds that women are obligated to build the Beis Hamikdash.
There are two questions that need to be answered to understand the Rambam.
1. How does he explain the gemara in Sukkah that says the beis hamikdash can be built at night?
2. If the Beis Hamikdash can only be built during the day, isn’t it a time-bound positive
commandment (mtzvas aseh shehazman grama) which women are not obligated in?
The Yerushalmi (Yoma 5a) writes that every generation in which the Beis Hamikdash is not rebuilt is
guilty of destroying it. The obvious question is that although a generation might not merit bringing
about the rebuilding of the Beis Hamikdash, why are they guilty of destroying it? The Chofetz Chaim
(Shemiras Halashon, Section 2 Chapter 7) explains that every generation has the potential and ability
to cause the rebuilding of the Beis Hamikdash. If a generation repairs the sin that caused the
destruction of the Beis Hamikdash, they would bring about its rebuilding. Therefore, since the second
Beis Hamikdash was destroyed because of the sin of baseless hatred, when a generation repairs that,
the third Beis Hamikdash will be rebuilt. It is for this reason that the Yerushalmi writes that a
generation that does not rebuild the Beis Hamikdash is guilty of destroying it, because the lack of
rebuilding reflects that they are also guilty of baseless hatred and would have caused the destruction of
the Beis Hamikdash as well.
According to this explanation of the Chofetz Chaim I think we can answer the two questions we asked
on the Rambam. It is possible to suggest that the Rambam actually agrees with Rashi that the gemara
in Sukkah that says that the Beis Hamikdash can be built at night is referring to the physical structure of
the third Beis Hamikdash and it will come from the heavens. The positive commandment to build the
third Beis Hamikdash that the Rambam lists is not referring to building the physical structure, which is
forbidden at night. Rather, the mitzvah is to build the Beis Hamikdash by correcting the cause of its
destruction, baseless hatred, by creating a society of unwarranted care and concern for others.
According to this it makes sense that women are obligated in this mitzvah because it is not a timebound mitzvah, because it applies both during the day and during the night.
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With this understanding of the Rambam we can understand our responsibility and what we can do to
bring about the rebuilding of the Beis Hamikdash. We need to try to correct the baseless hatred that
destroyed the Beis Hamikdash and replace it with undeserving love and care. We need to make an
attempt to look out for the needs and concerns of others and search for opportunities of kindness. By
doing this hopefully our generation will be the one that merits the rebuilding of the Beis Hamikdash.

Mourning without Feeling – For What?
Rabbi Yehuda Turetsky
Beren Kollel Elyon Fellow, RIETS
The yearly mourning period that culminates with Tisha Ba’av consists of a variety of prohibitions and
customs. During this time, many do not get haircuts or shave, listen to music or get married. The goal
of it all seems clear – to better appreciate the impact of the Temple’s destruction and to better
understand the sorrow we should feel. Should this mission be accomplished, we gain greater insight
into what Tisha Ba’av is all about and increased awareness of the emotional reaction it should induce.
Mourning the Temple, though, is not always easy, nor does it come naturally. It is challenging and,
possibly as a result, often neglected. Indeed, the Talmud (Bava Batra 60b) records a practice to leave a
small portion of every newly built house unfinished in remembrance of the Temple’s destruction. R.
Tzvi Hirsch Chayes (Kol Sifrei Mahatz Chayes, chapter 4, pg. 230), notes that the common custom is
not in accordance with the Talmud, despite the fact that he was aware of no halakhik argument
justifying such a practice. Apparently, not all mourning customs were kept, possibly because of the
challenges inherent in mourning a Temple destroyed so many years ago.31
Yet, all of this leads to a basic question. True, halakha mandates acts of mourning, but what purpose
do they have for one who is not moved by them? Do they, in fact, have a function if they fail to elicit an
emotional reaction? Moreover, how can one who lacks feelings of sorrow infuse meaning into these
customs and rituals? How can they be transformed from rote and perfunctory to deep and
meaningful?
According to R. Soloveitchik (Shiurim LeZecher Avi Mori Z”l, vol. 2 pg. 205), mourning over a loved
one has a specific goal, to engender feelings of sorrow in the mourner. The goal is not the external act,
but the internal impact, how one feels and not merely what one does. However, while R. Soloveitchik’s
approach has precedent, an alternative model may exist. Rashi (Sukkah 25a) implies mourning is an
attempt at honoring the dead, at paying homage to the deceased.32 Refraining from certain joyous acts
and engaging in activities that induce sorrow highlight that life cannot go on as normal. For Rashi,
mourning is how we honor the dead.
Possibly, the same is true when we mourn the Temple’s destruction. On one level, R. Soloveitchik’s
model underscores an important and critical facet of mourning. One should feel sorrow and pain over
the destruction of the Beit Hamikdash; the intellectual recognition of what was lost should lead to an
31

One contemporary authority that cites R. Chayes’ opinion is R. Nachum Rabinovitz. See Shut Siach Nachum no. 38. For a
more thorough discussion of this practice and whether it should in fact be observed nowadays, see R. Yitzchak Yosef’s Sefer
Chupah ViKiddushin pgs. 506-512.
32
R. Soloveitchik offered an alternate understanding of Rashi. See Reshimot Shiurim to Sukkah 25a.
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emotional awareness of what is no longer. However, for one who does not feel the pain, and for one
who fails to internalize the necessary feelings, Rashi’s model remains. We mourn the Beit HaMikdash
to honor its memory. We respect the values it represents, the ideals it symbolizes, and the standards it
inspires. Mourning over the temple highlights our inability to go on as normal, to proceed as before.
Even if we unfortunately feel nothing, mourning still has a purpose. Through changing the way we live,
albeit for a short three week period, we show our respect for the Temple. We show that life cannot go
on as normal. Indeed, a critical component of our religious experience is gone, and we, in turn, must
pay it respect by changing the way we live, even if only temporarily.
May we merit the time when we no longer need to mourn the Temple and when it is no longer
necessary to honor its memory, but rather when we can see with our own eyes its true beauty and
splendor, and when we can appreciate its true role in our religious life.
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