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Introduction
Kabbalas Shabbos Chazon. Few
moments in the Jewish calendar
pierce the heart as does the chanting
of Lecha Dodi on Shabbos Chazon.
As we transition from the bustle of the
work week to the serenity of Shabbos,
we encounter the mixed emotions
of greeting the regal Shabbos queen,
while enveloped in the iconic music
that captures the climax of Tisha B’Av.
This is a moment generally reserved to
infuse our spirit with the enthusiasm
and vibrancy of Shabbos, and yet we
are suddenly transformed into a pensive
state of melancholy. As the reflective
and hopeful notes of “Eli Tzion” fill the
Shul, we recognize that the Shabbos
we greet at this moment is indeed very
different — it captures both the tears
and the hope of Jewish history.
This year, our observance of Tisha
B’Av must contend with the clash
between the halachic expectations of
oneg Shabbos, the mitzvah to enjoy
Shabbos, and the commencement of
mourning for the Beis Hamikdash.
The dual identity of this Shabbos
is manifest in numerous halachic
issues. May we invite guests for the
meal? May we sing festive zemiros?
May we host a Kiddush? The varying
approaches to these issues reflect the
halachic tension that arises in trying to
balance the aspiration of Shabbos with
the calendrical reality of Tisha B’Av.
The Shulchan Aruch, Orach Chaim
552:10, in providing direction
regarding the seudah hamefsekes, the
final meal before Tisha B’Av, makes
the following declaration:
 או שחל,אם חל תשעה באב באחד בשבת
 אוכל בשר,בשבת ונדחה לאחר השבת
 ומעלה על,ושותה יין בסעודה המפסקת
.שולחנו אפילו כסעודת שלמה בעת מלכותו

Rabbi Yaakov Glasser
David Mitzner Dean, YU Center for the Jewish Future
Rabbi, Young Israel of Passaic-Clifton
If Tisha B’Av occurs on Sunday or it
occurs on Shabbos and is delayed until
after Shabbos, one may eat meat and
drink wine at the concluding meal and
can even set a table full of delicacies like
the royal feast of King Solomon.
A striking formulation. Seudah shlishis,
the third meal of Shabbos, is the
conclusion of this most ambiguous
Shabbos. If there is any aspect of this
experience that should begin to show the
chink in the armor of Shabbos it should
be seudah shlishis. After all, traditionally,
seudah shlishis has a more somber tone
— as Shabbos ebbs away we sing slower
and more emotional songs and create
a more reflective mood. Seudah shlishis
is the perfect opportunity to begin the
transition. Why would the Shulchan
Aruch call for the dominance of Shabbos
over the world of Tisha B’Av? It isn’t until
sundown — when halachically it may
not even be Shabbos anymore — that
we begin to consider the Tisha B’Av
identity of the day, albeit only in a passive
manner — refraining from eating and
drinking but continuing to sit on chairs.
The answer to this quandary lies in
understanding the nature of the entire
Shabbos experience on this particular
Shabbos. The confluence of Shabbos
and Tisha B’Av personifies the journey
of Jewish history. Throughout our
history we have had moments of
great Shabbos and we had moments
of intense Tisha B’Av. As the Maharal
comments regarding the kinah “Esh
Tukad B’Kirbi” — which alternates
4

between the refrain of betzeisi
MiMitzrayim (as I left Egypt) and
of betzeisi MiYerushalayim (as I left
Jerusalem) — the Jewish people
are always in the state of one or the
other. We have moments of euphoric
redemption and we have moments of
catastrophic destruction. The secret
to our immortality is our ability to
sustain this duality and embed it in
our national consciousness.
Shabbos Tisha B’Av has always been
part of the Jewish people. It is the
convergence of galus and geulah. The
paramount lesson of the Shulchan
Aruch is that when the two converge,
it is the Shabbos that subsumes Tisha
B’Av. It is the anchor of hope and
aspiration that trumps the obsession
with tragedy that grips so much
of Jewish culture. Even as the Beis
Hamikdash burns, we are told to hold
a royal feast like the feast of Shlomo
HaMelech in order to honor Shabbos.
This is the challenge of Tisha B’Av in
our lives. To confront the realities of
Jewish history. To contend with the
emotional, theological, and historical
horrors of our past. Yet even in the
depths of that despair, at the height
of the Tisha B’Av experience, we rise
at chatzos, midday, because there is
hope at the end of the day. From the
burning embers of our destroyed
temple will come the light of
inspiration to forge on and rebuild.

Rabbi Isaac Elchanan Theological Seminary • The Benjamin and Rose Berger CJF Torah To-Go Series • Tisha B’av 5776

Insights into Kinah 11:

The Eulogy for Yoshiyahu HaMelech

O

f the myriad Tisha B’Av
Kinnos recited by Ashkenazic
Jewry, the dirge devoted to
the tragic, untimely death of King
Yoshiyahu (no. 11 in most editions
of Ashkenazi Kinnos) is especially
poignant. This kinnah, like many of
the others, was composed by R. Elazar
HaKalir, whose name is synonymous
with the genre of Ashkenazi piyut
(poetic liturgical compositions).
While the identity of HaKalir and
the time period in which he lived are
the subject of much discussion and
debate,1 the high regard with which he
and his compositions have long been
held are undeniable.2
R. Elazar HaKalir’s kinnos generally
follow an aleph-beis acrostic
or a permutation of the alephbeis (reverse aleph-beis or at’bash),
and are based on the language of one
or more perakim in Tanach. Often his
name, Elazar, is encoded as an acrostic
at the conclusion of the composition.
The literary structure of kinnah no. 11
is patterned after the fourth chapter
of Eicha, with each stanza beginning
with the corresponding opening word
of a pasuk in this chapter.3 Chazal
(quoted by Rashi to Eicha) interpret
the fourth chapter of Eicha as a
eulogy for King Yoshiyahu. Yoshiyahu
inherited the throne from his father,
Amon, and his grandfather, Menashe,
both of whom led the Jewish people
down a path of spiritual depravity.
Yoshiyahu ascended the throne at the
age of 8 and ruled for 31 years. During

Rabbi Elchanan Adler
Rosh Yeshiva, RIETS

his reign, he set the Jewish people
back on the path of Torah, cleansed
the Beis HaMikdash and rid the Land
of idolatry. Yoshiyahu was tragically
killed in battle when he tried to stop
Pharaoh Necho, King of Egypt, from
passing through Eretz Yisrael in
order to reach the Euphrates to wage
war. The pasuk in Divrei HaYamim
(2, 35:25) records that Yirmiyahu
composed a kinnah upon the tragedy
of Yoshiyahu’s death. Tradition
teaches that this kinnah is the fourth
chapter of Eicha.
The Gemara (Ta’anis 22b) relates
that Yoshiyahu was punished for
not consulting with Yirmiyahu
about whether to wage battle against
Pharaoh Necho. Midrashic sources
indicate that Yoshiyahu disregarded a
warning issued to him by Yirmiyahu
not to block Pharaoh Necho’s entry
into the land (see later discussion).
Yoshiyahu’s reasoning was based on
the biblical assurance that “a sword
shall not pass through your land”
(Vayikra 26:6), which Yoshiyahu
interpreted as referring even to a
“sword of peace” (i.e. an army that
doesn’t plan on waging war with
Israel). The Gemara (ibid) explains
that Yoshiyahu erred in overestimating

5

the righteousness of his people and
thinking that they were worthy of
this blessing.4 The Midrash (Eicha
Rabbah 1:57), provides further
detail: Yoshiyahu assumed that he
had successfully eradicated idolatry
from all Jewish homes after having
sent messengers to inspect each
home. However, unbeknown to
the inspectors, there were some
duplicitous people who stealthily
placed half an idol on each side of the
door so that when the doors would
open, the idols could not be seen but
once closed, the idols became visible
again.
Each line of this kinnah is replete
with myriad scriptural and midrashic
allusions. A close analysis of these
connections yields many precious
insights. Unfortunately, space
constraints do not allow us to focus on
the kinnah in its entirety, but only on
several key sentences.5
איכה אלי קוננו מאליו
Cry out “Eicha” for one of the
mighty ones
The shoresh (root) of the word “eilav”
would seem to be “eil,” which means
“mighty,” just as we find in the word

Rabbi Isaac Elchanan Theological Seminary • The Benjamin and Rose Berger CJF Torah To-Go Series • Tisha B’av 5776

ba’eilim (Shemos 16:11), which Rashi
translates as ba’chazakim, among the
mighty. Accordingly, this sentence
would be rendered “Cry out ‘Eicha’ for
one of the mighty ones” — namely,
King Yoshiyahu. Alternatively, “one
of the mighty ones” may refer to the
extraordinary individual who recited
Eicha for Yoshiyahu — namely,
Yimriyahu. If so, the phrase should be
rendered “A cry of ‘Eicha’ came from
one of the mighty ones.”
An entirely different interpretation of
this sentence appears in a 16th-century
commentary on the Kinnos authored
by R. Yosef ben Asher, which notes a
verse in Yechezkel (41:1) that refers
to doorposts as eilim (see Metzudas
Dovid there). As such, the kinnah
implores us to cry out for the sin
of idolatry that was performed by
suspending idols on the doorposts
of the homes (as referenced in the
introduction).
It is noteworthy that R. Elazar
HaKalir utilizes the root aleph
lamed twice in this line, once with
the word eli, which means to cry,
and once with me’elav, which, as
noted, means either “mighty” or
“doorposts.” [Interestingly, the “aleph
lamed” combination appears in the
next sentence as well.] Perhaps the
recurrent use of the aleph lamed root
is an allusion to the 31 years that
Yoshiyahu reigned (Divrei Hayamim
II 34:1), which corresponds to the
numeric value (gematria) of the letters
aleph lamed (1 + 30).

 בן שמונה שנה החל לדרוש מאלקיוthe midrash (Bamidbar Rabbah,
Chukas no. 19), includes Avraham
At the age of eight he began
and Yoshiyahu in a list of personalities
to inquire about his G-d
and paradigms that defy the trend
The simple reading of this sentence
embodied by their respective
implies that Yoshiyahu began
precursors. The midrash hails this
his spiritual quest when he was
phenomenon as a remarkable
8 years old, the year he became
manifestation of the all-encompassing
king. However, the verse in Divrei
unity of the Master of the Universe:
Hayamim (2, 34:3) indicates
,זש"ה (איוב יד) מי יתן טהור מטמא לא אחד
otherwise:
 יאשיה, חזקיה מאחז,כגון אברהם מתרח
עֹודּנּו נַ עַ ר ֵה ֵחל
ֶ ִּוב ְשמֹונֶ ה ָשנִ ים לְ ָמלְ כֹו וְ הּוא
 העולם הבא מעולם הזה מי עשה כן... מאמון
אֹלקי ָדוִ יד ָא ִביו ִּוב ְש ֵתים עֶ ְש ֵרה ָשנָ ה
ֵ ֵלִ ְדרֹוׁש ל
.מי צוה כן מי גזר כן לא יחידו של עולם
ירּושלִַם ִמן ַה ָבמֹות
ָ ִהּודה ו
ָ ְ ֵה ֵחל לְ ַט ֵהר ֶאת יThat which the verse states “Who can
. וְ ָה ֲא ֵש ִרים וְ ַה ְפ ִסלִ ים וְ ַה ַמ ֵסכֹותproduce purity out of impurity? No one!”
In the eighth year of his reign, while
— For example: Avraham from Terach,
he was yet young, he began to seek out
Chizkiyah from Achaz, Yoshiyahu from
the G-d of David his father; and in the
Amon … the World to Come from this
twelfth year he began to purge Judah
world. Who did this? Who commanded
and Jerusalem of the high places, and the this? Who decreed this? [It was] none
Asherim, and the graven images, and the other than the one and only [Creator] of
molten images.
the World.
6

This pasuk suggests that Yoshiyahu’s
quest for G-d did not begin until the
eighth year of his reign, rather than the
eighth year of his life (when he first
became king).

Yoshiyahu’s youthful stirrings to
abandon the idolatrous lifestyle
within which he was reared, laid
the groundwork for his subsequent
campaign to purge idolatry from
the land. Interestingly, Yoshiyahu’s
Interestingly, Radak translates the
calling, along with his very name, were
verse as “In the eighth year of his life,
foreshadowed many years earlier in an
when he started to rule, while he was
episode recorded in Sefer Melachim
yet young, he began to seek etc.”7
Ostensibly, Rav Elazar HaKalir follows (1, 13:1-2), in which a prophet of
Hashem appeared to the wicked King
this translation.8
Yeravam as he prepared to offer an
Yoshiyahu was not the first person to
idolatrous sacrifice upon the altar in
recognize G-d in his youth. Chazal
Beis El:
have a tradition that Avraham Avinu
ֹאמר ִמ ֵזְּב ַח ִמ ֵזְּב ַח
ֶ וַ ּיִ ְק ָרא עַ ל ַה ִּמ ֵזְּב ַח ִּב ְד ַבר ה' וַ ּי
also recognized G-d at a young age.
הּו
ָּי
ֹאׁש
ִ
י
ד
ִו
ּד
ָ ּכֹה ָא ַמר ה' ִהּנֵ ה ֵבן נֹולָ ד לְ ֵבית
Like Avraham, Yoshiyahu was the
ְׁשמֹו וְ ַזָבח עָ לֶ יָך ֶאת ּכ ֲֹהנֵ י ַה ָּבמֹות ַה ַּמ ְק ִט ִרים
son of an idol worshipper. Indeed,
:עָ לֶ יָך וְ עַ צְ מֹות ָא ָדם יִ ְׁש ְרפּו עָ לֶ יָך

6
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He called out to the altar, by the word of
Hashem, and said: “Altar, altar! Thus
said Hashem: Behold a son will be born
to the house of David — Yoshiyahu will
be his name — and he will slaughter
upon you the priests of the high places,
who burn sacrifices upon you; human
bones will be burnt upon you.”

Meiri writes:

דייני ישראל וחכמיהם ומנהיגיהם צריכים הם
לפשפש תמיד ולחזר ולחקור על מעשה בני
עירם ואין להם התנצלות כשיעשו הראוי על
הנגלה הבא לידם אלא צריכים לחקור ולרגל
אחר הנסתרות כפי יכלתם וכל שמתרשלים
בכך הרי הכל נענשים בנסתריהם של חוטאים
.שכל ישראל נעשו ערבים זה לזה
The judges of Israel, its scholars and
This episode suggests that on
its leaders, must constantly probe and
some mystical level Yoshiyahu was
investigate the deeds of the people of their
predisposed from birth toward what
city. They are not free from guilt if they
was to become his life’s mission and
merely acted appropriately regarding
ultimate legacy.9
issues that are well-known and which
 דבק בו חטא ליצני הדור אשר אחרmake their way to them; they must
 הדלת קמו לסדורproactively probe and “spy out” the
private deeds to their utmost ability, and
The sin of the generation’s
those who are delinquent in doing so
scoffers clung to him, those
who set up [the idols] behind are punished for the private deeds of the
sinners because all of Israel have become
the doors
guarantors for one another.
Rabbeinu Yonah (in his commentary
The word davak, clung, alludes to
to Sanhedrin) writes:
the notion of areivus, that each Jew
is responsible for the sinful actions
לפי שאי אפשר שלא יכירו שום פגם כשהוא
of other Jews. Why was Yoshiyahu
.עובר בסתר
punished? How was Yoshiyahu
Because it is impossible that they will not
supposed to know that some
notice some fault when the sinners sin
people were worshipping idols in a
clandestinely.
clandestine manner? R. Soloveitchik
By his choice of the word davak,
answered that as a leader, Yoshiyahu
R. Elazar HaKalir is providing a
was indeed expected to know his
people (The Lord is Righteous in All His profound insight into the concept
Ways pg. 280, see also commentary in of areivus. The punishment is not
merely a technical violation for not
Mesoret HaRav Kinot).
investigating the private matters of
We might expand on this insight
the people. It is a natural consequence
by examining more closely the
that flows from failed leadership. A
concept of areivus. The Gemara
leader must have his pulse on the
(Sanhedrin 43b-44a) quotes a dispute conduct of his people. Even when
among the Tannaim as to whether
not initially privy to their specific
there is punishment for the hidden
deeds, he must do all within his
sins of others (nistaros). R. Yehuda’s
power to probe the intensity of their
opinion is that punishment is, in fact,
commitment. Otherwise, their sins
meted out for hidden sins. Rashi
will automatically cling to him.10
explains that this is primarily directed
toward the leaders. According to R.
לא שמע לחוזה לשוב אחורים
Yehuda, the leaders are responsible for
He did not listen to the
the hidden sins of others.
prophet to turn back
7

This sentence, as well as subsequent
sentences in the kinnah, suggest that
Yirmiyahu had advised Yoshiyahu
not to engage in battle with Pharaoh
Necho, and Yoshiyahu chose to defy
these clear instructions. A number
of questions present themselves.
First, in what manner did the navi
(Yirmiyahu) warn Yoshiyahu not to
deny passage to Pharaoh Necho — in
person or via an emissary? Second, at
what point was the warning issued —
before Yoshiyahu amassed his troops
or afterwards? Third, was Yirmiyahu’s
warning based on an actual prophecy
that he had received from Hashem?
Fourth, if so, how could Yoshiyahu
justify disregarding it?
A cursory reading of the pesukim
in Divrei Hayamim suggests that
Yirmiyahu’s message was delivered
by Pharaoh Necho as the word of
Hashem after Yoshiyahu had already
amassed his soldiers for battle.
Additionally, the phrase “lashuv
achorayim” — “to turn around” —
employed by R. Elazar HaKalir,
implies that the prophet’s warning was
issued after Yoshiyahu had set out to
confront the forces of Pharaoh Necho.
This too would suggest that the
warning was issued via a third party.
Had Yirmiyahu delivered the message
to Yoshiyahu in person, logic would
dictate that such a conversation take
place before Yoshiyahu went out to
war rather than on the battlefield.
The basis for Yoshiyahu’s disregarding
the prophet’s warning would also
seemingly hinge on the above issue.
Assuming that the message was
delivered merely by Pharaoh Necho,
Yoshiyahu might have had good
reason to doubt that Pharaoh Necho
was honestly conveying a message
from the prophet. If, however,
the warning came directly from
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Yirmiyahu, it is difficult to understand
why Yoshiyahu felt justified in
ignoring it. All of this would suggest
that the Navi’s message was delivered
to Yoshiyahu at the battlefield via
proxy, most likely by none other than
Pharaon Necho.
This approach is supported by the
comments of Radak (Melachim 2,
23:29) who states:
ונענש יאשיהו לפי שלא שמע יאשיהו אליו כי
מפי אלקים היה אומר לו כמו שאומר בדברי
הימים ולא שמע אל דבר נכה כי ירמיהו
התנבא בזה וכן אמרו רז"ל כי אלקים האמור
.ביאשיהו קדש
Yoshiyahu was punished because he
did not listen to him [Pharaoh Necho]
because he was telling it to him in the
name of Hashem. Our Rabbis say that
when it states [from the word of] Elokim
it refers to the Divine.
However, the midrash (Eicha Rabbah
1:57) records a face-to-face encounter
between Yirmiyahu and Yoshiyahu:
ולא הסב יאשיהו פניו ולא שמע אל דברי נכו
מפי אלקים זה ירמיהו שאמר ליאשיהו כך
מקובלני מישעיה רבי (ישעיה י"ט) וסכסכתי
מצרים במצרים ולא שמע לו אלא א"ל משה
רבה דרבך לא כך אמר (ויקרא כ"ו) וחרב לא
תעבור בארצכם וחרבו של אותו רשע עוברת
.בארצי ובתחומי
[The verse states] “Yoshiyahu didn’t
turn his focus away and did not listen
to the words of Necho in the name of
God.” This refers to Yirmiyahu who
said to Yoshiyahu, “I have received from
Yeshayah, my teacher: ‘I will confound
Egypt with Egypt’ (i.e. you should
let them fight their own wars without
intervening).” Yoshiyahu responded,
“Didn’t Moshe, the teacher of your
teacher, state ‘a sword shall not pass
through your land,’ and I shall allow
the sword of this evil person to pass
through my land in my borders?”
The midrash records a verbal

exchange between Yirmiyahu and
Yoshiyahu regarding whether to
deny access to Pharaoh Necho. In
support of his position, Yirmiyahu
invoked a prophecy of Yeshayahu
which implied that Israel stay above
the fray as “Egypt battles Egypt.” The
next line in the kinnah also references
this prophecy of Yeshayahu. If a
direct conversation was held, then
apparently Yirmiyahu visited the
battlefield to convince Yoshiyahu
to reverse course. Alternatively, it is
conceivable that Yirmiyahu issued
an initial warning in person prior to
Yoshiyahu’s amassing his troops, and a
subsequent warning via proxy calling
on Yoshiyahu to turn back from the
battlefield.

was conveyed via Pharaoh Necho (see
above), the plural “they” may refer to
Yirmiyahu and Pharaoh Necho.12
פני קרב כקרב ולא עלתה לו רטיה
ויורו המורים למלך יאשיה
As he approached the
battlefront, no bandage was
available, and the archers
shot at King Yoshiyah
The presentation of these events
seems out of sequence. Seemingly,
after Yoshiyahu was shot it was
determined that no bandage was
available. Why does R. Elazar HaKalir
reverse the order of events?13

A simple solution is to read the
sentence in reverse: “no bandage was
As to why Yoshiyahu disobeyed
available after the archers shot.” On a
the words of the prophet, perhaps
deeper level, however, we may resolve
Yoshiyahu felt that the warning was
this literary anomaly in light of the
not based on a received prophecy
Talmudic teaching (Megillah 13b) that
but merely on logical inferences
Hashem first creates the remedy and
that Yirmiyahu drew from the
afterwards inflicts the wound. In other
aforementioned prophecy of
words, Hashem normally doesn’t
11
Yeshayahu. To this, Yoshiyahu
bring suffering upon His people
provided a logical counterargument
unless He has already set into motion
(as recorded in the midrash), and
the process of the cure. R. Elazar
persevered in his military campaign
HaKalir alludes here to the fact that
against the forces of Pharaoh Necho.
this special Divine quality was absent
in Yoshiyahu’s case; hence, there was
 סורו העידו עד לא שאיהno prepared remedy in place before
the archers shot at Yoshiyahu.
They warned “turn back”
before the disaster
... קלים הטו אחריו אוזן מוצא פיהו
The kinnah uses plural language
צדיק הוא ה' כי מריתי פיהו
— they warned. What is meant by
The light-footed bent behind
“they”? As we have seen, the warning
him to hear [the words]
seemingly came from only one
emanating from his mouth …
prophet — namely, Yirmiyahu.
Hashem is the righteous one
for I have disobeyed His word
We may suggest that because
Yirmiyahu attributed his warning to
This line of the kinnah is based on
a tradition received from Yeshayahu,
the verse (Eicha 1:18), “Tzaddik hu
it is as if both he and Yeshayahu had
Hashem ki fihu marisi — Hashem is
issued the warning. Alternatively,
just for I have rebelled against His
assuming that Yirmiyahu’s message
word.” The midrash (Eicha Rabbah
8
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1:53) and the Gemara (Taanis 22b)
both note that Yirmiyahu overheard
Yoshiyahu uttering these words of
confession just before his death. Yet
there is a notable difference between
the presentation of the midrash and
that of the Gemara. The midrash states
the following:

not.
ויקונן עליו כל איכה יועם
And he lamented for him all
of “Alas, the gold is dimmed”

R. Elazar HaKalir alludes here to the
fact that when Yoshiyahu was killed,
 והיה ירמיהו מצית אחריו לידע מהו אומר ומהYirmiyahu composed the fourth
 היה אומר צדיק הוא ה' כי פיהו מריתי פיהוchapter of Eicha — Eicha yu’am zahav
.( ופום סרסורוAlas, the gold is dimmed) — in
eulogical tribute. The kinnah implies
Yirmiyahu was listening from behind
that the entire fourth chapter of Eicha
to know what he would say. What was
serves as a eulogy for Yoshiyahu. Yet
he saying? “Hashem is just for I have
when one examines the specific verses
rebelled against His word and the word
in the chapter, there are only a few
of His messenger.”
scattered references to Yoshiyahu;
The Gemara states:
most of it concerns the churban in
 כי הוה ניחא נפשיה חזא ירמיהו שפוותיה דקאgeneral.
 מרחשן אמר שמא ח"ו מילתא דלא מהגנאAn answer may be gleaned by
 אמר אגב צעריה גחין ושמעיה דקא מצדיקexamining the verse in Divrei
 יח) צדיק, עליה דינא אנפשיה אמר (איכה אHayamim (2, 35:25) which implies
. הוא ה' כי פיהו מריתיthat Yirmiyahu’s eulogizing Yoshiyahu
As Yoshiyahu was dying, Yirmiyahu saw set a precedent for future generations:
that his lips were moving. [Yirmiyahu]
ֹאמרּו כָ ל ַה ָש ִרים
ְ ֹאשיָ הּו וַ י
ִ וַ יְ קֹונֵ ן יִ ְר ְמיָ הּו עַ ל י
said, “Maybe G-d forbid, he might say
ֹאשיָ הּו עַ ד ַהּיֹום
ִ ינֹות ֶיהם עַ ל י
ֵ וְ ַה ָשרֹות ְב ִק
something inappropriate because of
ל
ע
ַ
ים
תּוב
ִ
ְכ
ם
ָנ
ה
ִ
ְו
ל
א
ֵ
ר
ָ
ש
ְ
ִי
ל
ַוַ יִ ְתנּום לְ חֹק ע
his suffering.” He bent over and heard
.ַה ִקינֹות
[Yoshiyahu] accepting his judgment
Yirmiyahu lamented over Yoshiyahu;
saying: “Hashem is just for I have
and all the men and women singers
rebelled against His word.”
spoke of Yoshiyahu in their lamentations,
Why does the midrash add the words until this day; and they made them an
“and the word of His messenger”
ordinance in Israel; and, behold, they are
while the Gemara omits it? Perhaps
written in the lamentations.
the variance can be traced to what
What was the ordinance that was
we have noted earlier regarding the
instituted? Rashi writes:
nature of Yoshiyahu’s sin. According
to the midrash, Yoshiyahu disobeyed
כשמזדמן להם שום צער ובכיה שהם מקוננים
the clear instructions of Yirmiyahu
ובוכים על המאורע הם מזכירים זה הצער
who had warned him not to wage
עמו דוגמא בתשעה באב שמזכירים קינות על
battle against Pharaoh Necho.
ההרוגים בגזירות שאירעו בימינו כן יבכיון על
According to the Gemara, however,
.מות יאשיהו
Yoshiyahu never received a warning
When the Jewish people experience any
from Yirmiyahu. His sin was that he
form of suffering or grief that causes
rebelled against Hashem by failing
them to lament and cry over that event,
to consult with the prophet. As such,
they will mention this tragedy (i.e. the
the midrash adds “and the word of his death of Yoshiyahu) along with it. As
messenger” while the Gemara does
an example, on Tisha B’Av, when we
9

Rabbi Joseph B.
Soloveitchik zt”l on
R. Elazar HaKalir
and his Piyyutim
“Kalir was the avi ha-paytaniim,
the “father” of all liturgical poets;
he dared to do more than any
other paytan. He simply had the
Hebrew language at his disposal,
and he fashioned and refashioned
it, cast and recast its words. That
is why the text is very difficult,
although most of the words
he introduced are still in use.
There are times when he writes
so obscurely that it is almost
impossible to decode what he
means. Those who do not know
either Hebrew or aggadot Hazal
find ha-Kalir’s piyyutim boring. But
they are not boring at all; they are
like a gold mine.” (pp. 142-143)
“The Hakhmei Yisrael chose
the kinot of Kalir for the
very important purpose of
commemorating hurban
Yerushalayim because they
trusted that he would not change
any halakhic practices and that
his kinot would be exactly in
accordance with their traditions.
The trusted him, and he wrote
his kinot under their supervision.”
(pg. 139)
“On Tish’ah be’Av day, we study
Mishnah, Gemara, and Midrash,
all in the form of kinot written by
great scholars like Rabbi El’azar haKalir. On Tish’ah be’Av day, Kalir is
the commentator, the meturgaman
par excellence, who interprets
Eikhah in halakhic, midrashic and
aggadic terms.” (pg. 99)
from The Lord is Righteous in All His Ways
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mention those who were killed during the
persecutions that occurred in our times,
we cry over the death of Yoshiyahu as
well.
Rashi’s comments indicate that a
precedent was established to include
mention of Yoshiyahu’s death in
connection with mourning over
other national tragedies. As such, the
fourth chapter of Eicha would serve
as a perfect illustration of this very
institution. While the majority of the
chapter does not directly bemoan the
death of Yoshiyahu, the references
at the beginning and end of the
chapter serve to place the tragedy of
Yoshiyahu’s death within the larger
context of mourning the churban,
precisely because Yoshiyahu’s death
serves as the quintessential paradigm
of Jewish tragedy.
תם במקרה אחד כוס מגידו לשתות
The innocent one14
experienced the same event
by drinking the cup (of
suffering) at Meggido.
This line is a reference to a midrash
(Vayikra Rabbah, Acharei Mos no.
20) that notes the bitter irony that
the righteous Yoshiyahu, who was
killed by archers in the battlefield (of
Megiddo), suffered the same fate as
the wicked King Achav who was also
slain by archers on the battlefield.15 In
a similar vein, the Gemara (Megillah
3a, Moed Katan 28b) equates the
mass eulogy of Yoshiyahu to that of
Achav. Maharsha (Mo’ed Katan 28b)
notes that both of these eulogies
are associated with battles in which

Why does the kinnah end with this
thought? This sentence highlights
the flawed mindset that prevailed at
that time. Yoshiyahu was convinced
that the spiritual damage that had
On a mystical level, the common
been caused by his predecessors
circumstances surrounding the
had been successfully undone, that
respective deaths of Yoshiyahu
the Jews were righteous and that
and Achav reflect a kabbalistic
the churban would be averted. In
tradition that Yoshiyahu’s soul was a
addition, many Jews turned a blind
reincarnation of that of King Achav.
eye to Yirmiyahu’s prophecies of
Hence, Yoshiyahu’s unique calling
impending doom and sought solace
in life was to rid the land of idolatry,
thereby “remedying” the sins of Achav in the false hopes offered by charlatan
prophets. However, the sad reality
who was responsible for spreading
was that notwithstanding Yoshiyahu’s
idolatry in the Land of Israel. 17
herculean efforts and amazing success
in elevating Israel’s spiritual level,
 כי ספדו לו איכה בעשרים אותיותthe damage was irreversible and the
Because they eulogized him
churban was inevitable. Moreover,
with the 22 letters of Eicha
pockets of idolatry still existed
throughout the land, as evidenced
This line refers to the fact that the
by the “scoffers who set up idols
fourth chapter of Eicha serves as a
behind the doors” (see commentary
eulogy for Yoshiyahu. This reinforces
above). Yoshiyahu’s death serves as a
the idea mentioned earlier that
lesson to future generations never to
although only a few verses directly
be complacent with the status quo.
refer to Yoshiyahu, the entire chapter
Perhaps this is also why Yoshiyahu’s
is considered a eulogical tribute given
death has become an integral part of
that Yoshiyahu’s death is interwoven
Kinnos for all generations.
within the description of national
tragedy.
Notes
The sentence emphasizes that
because Yoshiyahu was eulogized
1 Many Rishonim assume that R. Elazar
appropriately (with recourse to the 22 HaKalir was a Tanna. Tosafos (Chagigah 13a,
letters of the aleph beis in chapter 4 of
s.v. V’raglei) and the Rosh (Berachos chapter
Eicha), the churban was postponed for 5 #21) assume that he was R. Elazar the son
of R. Shimon bar Yochai. [See, however,
22 years.18

only the king was killed, giving each
tragedy the appellation of an “eivel
yachid” — the mourning over a single
charismatic leader.16

זמותי כי לעד יאהילי
I thought that He would
forever shelter me

Mor U’ketziah (OC 112) who quotes the
Arizal as attesting that HaKalir contained
the “spark of the soul” (nitzotz nishmas) of
R. Elazar b. Shimon. See also the Chida’s
Machzik Bracha, ibid.] According to the
Rashba (Teshuvos Harashba 1:469), he was
R. Elazar ben Arach. Others consider the

Find more shiurim and articles from Rabbi Elchanan Adler at
http://www.yutorah.org/Rabbi-Elchanan-Adler
10
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possibility that HaKalir was R. Elazar b.
Yaakov or R. Eliezer b. Hurkinus (Tzemach
Dovid, 4: 833). On the other hand, Rav Yosef
Steinhart (Zichron Yosef, Orach Chaim, no.
13), speculates based on the language of some
of HaKalir’s piyyutim, that he lived in the
Geonic period. This view was also held by
R. Wolf Heidenheim and R. Shlomo Yehuda
Rappaport (Shir). [See, however, a critique of
this opinion in Noda Bi’Yehuda (Orach Chaim
2, #113).] See also lengthy discussion in
Shu”t Teshuva Me’ahava by R. Elazar Fleckeles
(Orach Chaim 1:1). Most contemporary
scholars place him within the Byzantine
period (early 7th century).

refer to http://www.yutorah.org/lectures/
lecture.cfm/780541/rabbi-elchanan-adler/
analyzing-kina-11-the-tragic-death-ofyoshiyau-hamelech/

2 HaKalir’s compositions are often cited
and discussed by Rashi, Tosafos and many
Rishonim. For a sample listing, see Shu”t
Teshuva Me’ahava ibid. For an eloquent
defense of HaKalir’s intricate linguistic style,
and the genre of piyut in general, see Nesivos
Olam (Maharal of Prague), Nesiv Ha’Avodah,
# 12.

8 Some suggest a more homiletical
interpretation: once ascending the throne
Yoshiyahu was, in a sense, reborn. Hence,
the eighth year of his reign is considered the
eighth year of his “new” life.

3 In one instance (stanza beginning with the
words “Vayigdal avon”), HaKalir utilizes the
opening two words of the verse.

6 Some versions have me’elav — of his own
[accord], highlighting the fact that Yoshiyahu’s
spiritual quest occurred without his having
recourse to a mentor or teacher.
7 Radak may have been led to this
interpretation by the syntax of the verse:
“uvishmoneh shanim l’malcho.” Had the pasuk
meant “In the eighth year of his reign,”
it should have stated “uvishnas shmoneh
l’malcho.”

9 For an elaboration of this idea, see Pirkei
de’Rebbi Eliezer chapters 17 and 32, and the
comments of R. Eliyahu Haitamari referenced
in note 17.

4 The Artscroll commentary to Kinnos adds:
“He ignored the prophet’s harsh warning and
instead sought advice from the prophetess
Huldah whom he felt would see things in
a more sympathetic light.” This sentence
is factually misleading. In fact, the advice
that Yoshiyahu sought from the Prophetess
Chuldah occurred years earlier in the wake
of a discovery of an ancient Torah Scroll,
which was open to an ominous verse within
the tochacha, and bears no connection to
Yoshiyahu’s confronting Pharaoh Necho
in the battlefield against the wishes of
Yirmiyahu. The pairing of the two events is a
glaring error which will hopefully be deleted
in future editions.

10 Additionally, the word davak may allude
to the concept of vicarious atonement —
namely, that Yoshiyahu died on account of the
sins of the generation and his death atoned for
the generation’s sins in a manner similar to the
offering of a korban. This notion is implicit
in a midrashic interpretation cited by Pirkei
deRebbi Eliezer (chapter 17) on the pasuk
(Yeshayau 57:1) “Tzadik avad . . . be’ein meivin
ki mipnei ha’ra’ah ne’esaf hatzadik,” which
the commentaries note refers to the death of
Yoshiyahu. [See, however, Rashi (ibid) who
interprets mipnei ha’ra’ah ne’esaf hatzadik in a
different manner.] The equating of Yoshiyahu
with the status of a communal offering is also
noted by R. Soloveitchik (See Mesoret HaRav
Kinot, P. 297). This concept deserves greater
elucidation.

5 The insights presented here are culled from
a lengthy pre-Tisha B’Av shiur which dealt
with the entire kinnah. For those interested,
the shiur can be heard on YUTorah, please

11 Indeed, the language of the midrash speaks
of Yirmiyahu’s referring to a tradition that
he received from “my mentor Yeshayahu”
(Yeshayahu Rabi), implying that the matter

11

was a function of rabbinic interpretation
rather than of received prophecy.
12 The same question can be raised with
regard to the next words of the kinnah:
vayima’anu sur — And they refused to turn
back. To whom does “they” refer? Perhaps it
is a reference to Yoshiyahu and the soldiers
who had amassed for battle.
13 Some versions of the kinnah substitute the
word shei’yah, prayer, for retiyah, bandage. As
such, the sentence reads well and states that
Yoshiyahu’s prayers on the battlefield were not
accepted.
14 An alternative rendition might be “He was
depleted through experiencing the same event
etc.”
15 The midrashic observation is based on
a verse in Koheles (9:2), which speaks of
“mikreh echad” (an identical fate) that befall
the righteous as well as the wicked. Hence, R.
Elazar’s HaKalir’s use of the phrase “be’mikreh
echad.”
16 The assumption that Yoshiyau was the sole
casualty of the battle is seemingly inconsistent
with an earlier line of the kinnah, “Kilah
hamonai leches Aram Nahrayim,” which the
commentaries render as “He [Yoshiyahu]
destroyed my multitudes [of Jewish soldiers]
by going forth [in battle] toward Aram
Naharyim” (see Goldschmidt edition of
Kinnos as well as Kinnos HaMeforash).
Other commentaries, however, interpret
this as referring to Yoshiyahu’s blocking
the multitudes of Egyptian soldiers from
passing through Israel to reach the Euphrates
(see Peirush Kadmon as well as Artscroll).
According to this interpretation, Maharsha’s
assumption remains tenable.
17 See “Velo Od Ela” (by R. Eliyahu
Haitamari, author of Shevet Musar), in the
section on Pirkei deRebbi Eliezer, chapter 17.
18 For a beautiful explanation of the
significance of the eulogy’s being based on
the 22 letters of the Hebrew alphabet, see the
commentary in the Mesoret HaRav Kinnot.
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Lamentations: Putting the
1
Mouth Before the Eye

F

or over 40 years preceding the
destruction of the First Temple
(627-586 B.C.E.), Jeremiah
incessantly warned his people that
Jerusalem, the Temple, and their
lives were in the gravest jeopardy.
The people mocked, threatened, and
physically mistreated the prophet.
Most scorned his message, thereby
sealing their own doom.
Finally, Jeremiah’s nightmarish visions
became a reality. The Babylonians
breached the walls of Jerusalem,
killing and plundering, and burning
the city to the ground. Other nations,
including spurious allies, mocked
Israel, looted its wealth, and even
turned Jewish captives over to
the Babylonians. The Temple was
destroyed, and most of the humiliated
survivors were dragged into captivity,
wondering if they would ever see their
homeland again.
The Book of Lamentations describes
this calamity from the perspective
of an eyewitness. It contains five
chapters. Chapters 1, 2, 4, and 5
contain 22 verses each, and chapter 3
contains 66 verses (three verses per
letter). Chapters 1-4 are arranged in
aleph-bet acrostics. There is meaning
in the content of Lamentations, and
in its structure. Both make the book
particularly poignant.
Chapter 1 casts the destroyed

Rabbi Hayyim Angel
Faculty, Isaac Breuer College

Jerusalem as a woman whose husband
has abandoned her. While this initial
imagery evokes pity, the chapter
then adds that she took lovers and
therefore deserved this abandonment.
Israel admits that she has sinned and
asks for mercy and for God to punish
her enemies.
Chapter 2 asks: how could God be
so harsh? The tone shifts from one of
shame and despair to one of anger.
There also is a shift of emphasis from
Jerusalem as a victim to God as the
Aggressor. At the end of the chapter,
there is another plea for God to help.
Chapter 3 presents the voice of the
individual who begins in a state of
despair but who then regains hope. He
expresses a desire to restore order and
return to the pre-destruction state.
Chapter 4 is a painful step-by-step
reliving of the destruction. It also
contains lamenting over how the
destruction could have happened, and
it curses Israel’s enemies.
Chapter 5 depicts the people left
behind as looking at the ruins,
absolutely miserable. They call on

God for help, but conclude with
disappointment and uncertainty as to
what the future will bring.
Reflections on the Tragedy2
Chapter 1 acknowledges that the
destruction of Jerusalem is God’s work
(1:12-15). While the main theme
of chapter 1 is mourning, the author
repeatedly vindicates God for the
disaster, blaming it squarely on Israel’s
sins (see 1:5, 8, 14, 18, 20, 22).
Throughout chapter 1, the author
adopts a rational, transcendent
perspective. Reflecting an ordered
sense of the world, the aleph-bet
order is intact, poetically showing a
calculated sense of misery.
While chapter 1 acquits God,
chapter 2 adopts a different outlook.
Suddenly, the author lashes out at
God:
ֵאיכָ ה יָ עִ יב ְּב ַאּפֹו ה' ֶאת ַּבת צִ ּיֹון ִה ְׁשלִ יְך
ִמ ָּׁש ַמיִ ם ֶא ֶרץ ִּת ְפ ֶא ֶרת יִ ְש ָֹר ֵאל וְ ל ֹא זָ כַ ר ֲהדֹם
 ָּד ַרְך ַק ְׁשּתֹו ּכְ אֹויֵב נִ ּצָ ב יְ ִמינֹו... ַרגְ לָ יו ְּביֹום ַאּפֹו
ּכְ צָ ר וַ ּיַ ֲהרֹג ּכֹל ַמ ֲח ַמ ֵּדי עָ יִ ן ְּבא ֶֹהל ַּבת צִ ּיֹון ָׁש ַפְך
.ּכָ ֵאׁש ֲח ָמתֹו

Adapted from Hayyim Angel, Vision from the Prophet and Counsel from the Elders:
A Survey of Nevi’im and Ketuvim (New York: OU Press, 2013), pp. 283-287.
12

Rabbi Isaac Elchanan Theological Seminary • The Benjamin and Rose Berger CJF Torah To-Go Series • Tisha B’av 5776

How has the Lord covered the daughter
of Zion with a cloud in his anger, and
cast down from heaven to the earth the
beauty of Israel, and remembered not
His footstool in the day of his anger!...He
has bent His bow like an enemy...He has
poured out His fury like fire...
Lamentations 2:1-4
Chapter 1 gave the author a chance
to reflect on the magnitude of this
tragedy: death, isolation, exile,
desolation, humiliation. In this
context, the point of chapter 2
is clear: although Israel may be
guilty of sin, the punishment seems
disproportionate to the crimes.
Nobody should have to suffer the way
Israel has. The deeper emotions of
the author have shattered his initial
theological and philosophical serenity.
This emotional shift is reflected in the
aleph-bet order of chapter 2. While the
chapter maintains the poetic acrostic
order, the verse beginning with the
letter peh precedes the verse beginning
with ayin. Why would Lamentations
deviate from the usual alphabetical
order? At the level of peshat, one
might appeal to the fluidity of the
ancient Hebrew aleph-bet, where the
order of ayin and peh was not yet fixed
in the biblical period. If this is the
case, then there is nothing unusual
or meaningful about having different
orders since each reflects a legitimate
order at that time.3
On a more homiletical level, the
Talmud (Sanhedrin 104b) offers a
penetrating insight. The Hebrew word
peh means “mouth,” and ayin means
“eye.” The author here put his mouth,
that is, words, before what he saw. In
chapter 1, the author evaluates the
crisis with his eyes, in that he reflects
silently, and then calculates his words
of response. But in chapter 2, the
author responds first with words (peh)

that emerge spontaneously and reflect
his raw emotions.
In the first section of chapter 3, the
author sinks further into his sorrow
and despairs of his relationship with
God (verses 1-20). However, in
the midst of his deepest sorrow, he
suddenly fills with hope in God’s
ultimate fairness (3:21-41). The
sudden switch in tone is fascinating:
רּודי
ִ ּומ
ְ  זְ כָ ר ָענְ יִ י.'תֹוחלְ ִּתי ֵמה
ַ ְוָ א ַֹמר ָא ַבד נִ צְ ִחי ו
 זֹאת.ׁשֹוח עָ לַ י נַ ְפ ִׁשי
ַ  זָ כֹור ִּתזְ ּכֹור וְ ָת.לַ עֲ נָ ה וָ רֹאׁש
 ַח ְס ֵּדי ה' ּכִ י ל ֹא.אֹוחיל
ִ ָא ִׁשיב ֶאל לִ ִּבי עַ ל ּכֵ ן
 ֲח ָד ִׁשים לַ ְּב ָק ִרים ַר ָּבה.ָת ְמנּו ּכִ י ל ֹא כָ לּו ַר ֲח ָמיו
.אֹוחיל לֹו
ִ  ֶחלְ ִקי ה' ָא ְמ ָרה נַ ְפ ִׁשי עַ ל ּכֵ ן.ֱאמּונָ ֶתָך
And I said, My strength and my
hope are perished from the Lord;
Remembering my affliction and my
misery, the wormwood and the gall.
My soul remembers them, and is bowed
down inside me. This I recall to my
mind, therefore have I hope. The grace
of the Lord has not ceased, and His
compassion does not fail. They are new
every morning; great is Your faithfulness.
The Lord is my portion, says my soul;
therefore will I hope in Him.
Lamentations 3:18-24
The final section of chapter 3 then
vacillates between despair, hope in
God, and a call to repentance:
 י ִּתֵ ן ֶּב ָעפָר ּפִיהּו.יֵׁשֵב ּבָדָ ד ְוי ִּד ֹם ּכִי נָטַל ָעלָיו
.שֹּבַע ְּבח ְֶרּפָה
ְ ִ  י ִּתֵ ן ְל ַמּכֵהּו ֶלחִי י.אּולַי י ֵׁש ּתִ ְקוָה
 ּכִי אִם הֹוגָה ו ְִרחַם.'ּכִי ֹלא יִזְנַח לְעֹולָם ה
. ּכִי ֹלא ִעּנָה ִמּלִּבֹו ַוּיַּגֶה ְּבנֵי אִיׁש.ּכְר ֹב ֲחסָדָ יו
 נִשָא.'ש ֹה דְ ָרכֵינּו ְונַחְק ָֹרה ְונָׁשּובָה עַד ה
ָ נַ ְח ְּפ
ׁשעְנּו
ַ  נַחְנּו ָפ.ּשׁ ָמי ִם
ָ ל ַּב-ְֵל ָבבֵנּו אֶל ַּכ ָּפי ִם אֶל א
 סַּכ ֹתָ ה בַָאף וַּתִ ְרּדְ פֵנּו. ָּומ ִָרינּו אַּתָ ה ֹלא ָס ָלחְּת
: ָה ַָרגְּתָ ֹלא ָח ָמלְּת
Let him sit alone and be patient, when
He has laid it upon him. Let him put
his mouth to the dust—there may
yet be hope. Let him offer his cheek to
the smiter; let him be surfeited with
mockery. For the Lord does not reject
forever, but first afflicts, then pardons
in His abundant kindness. For He does
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not willfully bring grief or affliction to
man…Let us search and examine our
ways, and turn back to the Lord; Let
us lift up our hearts with our hands to
God in heaven: We have transgressed
and rebelled, and You have not forgiven.
You have clothed Yourself in anger and
pursued us, You have slain without pity.
Lamentations 3:28-43
In chapter 4, there are further details
of the destruction. Horrors are
described in starker terms, climaxing
with a description of compassionate
mothers who ate their own children
because of the dreadful famine
preceding the destruction (4:910). The author blames God for the
destruction (4:11), blames Israel
for her sins (4:13), and expresses
anger at Israel’s enemies (4:21-22).
In both chapters 3 and 4, the poetic
order remains with the peh before
the ayin, reflecting the author’s
unprocessed painful feelings. The
author’s conflicting emotions create
choppiness in the thematic order and
logic:
ׁשהֵם יָזֻבּו
ֶ טֹובִים הָיּו ַח ְללֵי ח ֶֶרב ֵמ ַח ְללֵי ָרעָב
 י ְדֵ י נָׁשִים ַר ֲח ָמנִּיֹות.ש ֹדָ י
ָ מְדֻ ּק ִָרים מִּתְ נּובֹות
ׁשבֶר ּבַת
ֶ ִּבּשְׁלּו יַלְדֵ יהֶן הָיּו ְלבָרֹות לָמֹו ְּב
ׁשפְַך חֲרֹון אַּפֹו ַוּיַּצֶת
ָ  ִּכּלָה ה' אֶת ֲחמָתֹו.ַעּמִי
 ֹלא ֶה ֱאמִינּו ַמ ְלכֵי.ָאֵׁש ְּבצִּיֹון וַּת ֹאכַל י ְס ֹד ֹתֶ יה
ׁשע ֲֵרי
ַ ׁשבֵי תֵ בֵל ּכִי י ָב ֹא צַר וְאֹוי ֵב ְּב
ְ ֹ א ֶֶרץ ּכ ֹל י
 ֵמחַּט ֹאת נְבִיאֶי ָה עֲֹונ ֹת ּכ ֹ ֲהנֶי ָה.ׁשלָים
ָ י ְרּו
.ַהּשׁ ֹ ְפכִים ְּבק ְִרּבָּה ּדַ ם צַּדִ יקִים
Those who were slain with the sword
are better than those who are slain with
hunger; for these pine away, stricken by
want of the fruits of the field. The hands
of compassionate women have boiled
their own children; they were their food
in the destruction of the daughter of my
people. The Lord has accomplished His
fury; He has poured out His fierce anger,
and has kindled a fire in Zion, which has
devoured its foundations...It was for the
sins of her prophets, and the iniquities of
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her priests, who have shed the blood of
the just in the midst of her.
Lamentations 4:9-13
Chapter 5 opens with a desperate
appeal to God, a profound hope that
He will restore His relationship with
Israel. After further descriptions of the
sufferings, the book ends wondering
whether the Israelites would ever
renew their relationship with God:
 ָלּמָה.אַּתָ ה ה' לְעֹולָם ּתֵ ׁשֵב ִּכ ְסאֲָך לְד ֹר וָדֹור
' ֲהׁשִיבֵנּו ה.ׁש ָּכחֵנּו ּתַ ַעזְבֵנּו לְא ֶֹרְך יָמִים
ְ ִָלנֶצַח ּת
 ּכִי אִם מָא ֹס.ֵאלֶיָך ְונָׁשּובָה חַּדֵ ׁש יָמֵינּו ְּכקֶדֶ ם
.מְַאסְּתָ נּו ָק ַצפְּתָ ָעלֵינּו עַד מְא ֹד
You, O Lord, are enthroned forever; Your
throne is from generation to generation.
Why do You forget us forever, and
forsake us for so long? Turn us to You,
O Lord, and we shall be turned; renew
our days as of old. But You have utterly
rejected us; You are very angry against
us.
Lamentations 5:19-22
Such a painful confusion leaves the
reader uneasy. The author does not
propose any solutions or resolution
to the state of destruction. Reflecting
this passionate plea, chapter 5 has no
aleph-bet acrostic at all. With no clear
end of the exile in sight, the author
loses all sense of order. Perhaps the
fact that chapter 5 still contains 22
verses suggests a vestige of hope and
order amidst the breakdown of the
destruction and exile.
To review: the aleph-bet pattern goes
from being completely ordered in
chapter 1, to a break in that order

for three chapters. The last chapter
does not follow the controlled
aleph-bet order at all, signifying a
complete emotional outburst by
the community. The book ends on a
troubling note, questioning whether
or not it is too late for Israel to renew
her relationship with God.
Conclusion
Although Lamentations attempts
to make sense of the catastrophe
of the destruction, powerful and
often conflicting emotions break the
ordered poetic patterns. This sacred
work captures the religious struggle to
make sense of the world in a time of
tragedy and God’s ways and the effort
to rebuild damaged relationships with
God following a crisis.
Our emotional state in the aftermath
of tragedy often follows the pattern
of Lamentations — we begin with
an effort to make sense of the
misfortune, but then our mouths
come before what we see — that
is, our deeper turbulent emotions
express themselves. Ideally, we come
full circle until we again turn to God.
Our expression of persistent hope has
kept us alive as a people.
In the wake of catastrophe, people
have the choice to abandon faith,
or hide behind shallow expressions
of faith, but even while emotionally
understandable, both are incomplete
responses. We must maturely accept
that we do not understand everything

about how God operates. At the same
time, we must not negate our human
perspective. We must not ignore our
emotions and anxieties. In the end,
we are humbled by our smallness
and helplessness —and our lack of
understanding of the larger picture.
Through this process, the painful
realities of life should lead to a higher
love and awe of God.
Notes
1 Adapted from Hayyim Angel, Vision from the
Prophet and Counsel from the Elders: A Survey
of Nevi’im and Ketuvim (New York: OU Press,
2013), pp. 283-287.
2 The remainder of this essay was adapted
from Hayyim Angel, “Confronting Tragedy: A
Perspective from Jewish Tradition,” in Angel,
Through an Opaque Lens (NY: Sephardic
Publication Foundation, 2006), pp. 279-295.
This essay is predicated on the assumption
that the Book of Lamentations is a unified
poem that should be treated as a literary
unit. For a scholarly defense of this position,
see Elie Assis, “The Unity of the Book of
Lamentations,” CBQ 71 (2009), pp. 306-329.
3 See Aaron Demsky, “A Proto-Canaanite
Abecedary Dating from the Period of the
Judges and its Implications for the History of
the Alphabet,” Tel Aviv 4:1-2 (1977), pp. 1427; Mitchell First, “Using the Pe-Ayin Order
of the Abecedaries of Ancient Israel to Date
the Book of Psalms,” JSOT 38:4 (2014), pp.
471-485. First notes that in the Dead Sea text
of Lamentations, the peh verse precedes the
ayin verse in chapter 1 as well. For an attempt
to explain the intentional deviation of the
acrostics based on word patterns, see Ronald
Benun, “Evil and the Disruption of Order:
A Structural Analysis of the Acrostics in
Ekha,” at http://www.jhsonline.org/Articles/
article_55.pdf.

Find more shiurim and articles from Rabbi Hayyim Angel at
http://www.yutorah.org/Rabbi-Hayyim-Angel
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How to Make This
Our Last Tisha B’av

T

he Talmud (Avodah Zarah 9a)
makes the following statement
about the maximum length of
world history:

ששת אלפים שנה הוי העולם שני אלפים
תוהו שני אלפים תורה שני אלפים ימות
.המשיח
The world is destined to exist for 6,000
years: the first 2,000 were nothingness,
the second 2,000 were years of Torah,
the final 2,000 years are ready for
Mashiach.
The first 2,000 years were the years
that preceded the birth of Abraham.
Before his arrival, idol worship had
taken a firm grip on the world’s
inhabitants to such a degree that
a simple belief in one God was
seen as lunacy. We are told that at
a very young age, Abraham started
to contemplate the amazing world
around him and began believing in
one ultimate God as Unity in the
universe. This stage of world history
devoid of knowledge of God and filled
with ungodly idol worship is called
tohu vavohu, or amazing nothingness.
The second set of 2,000 are called the
years of Torah, as the rise of Abraham
and his Godly teachings culminated
with the giving of the Torah on Mount
Sinai in the Jewish year 2448. From
that point on, the world was filled
with knowledge and fulfillment of
Torah.
Following the 2,000 years of Torah,
the last set of 2,000 are fitting for

Rabbi Lawrence Hajioff
Faculty, Stern College for Women

the redemption of the world and the
coming of the Mashiach. As Rashi
explains (Avodah Zarah 9a), after the
fourth millennia, the Messiah should
have come and released Israel and the
Jewish people from the domination of
the nations.
The Four Exiles
Over the course of Jewish history, the
Jewish people have been subjected
to four exiles. The prophet Daniel
foretold that during these four
exiles, the Jewish people would
find themselves subjected to four
kingdoms: the Babylonian, Media/
Persian, Greek, and lastly the Roman
kingdom of Edom. Although some
have written of a possible fifth exile
at the end of days, the four of which
Daniel and others spoke of are the
main exiles that would torment our
people for thousands of years.
A central theme of all the prophecies
of every prophet of Israel is that we
have control over our destiny. If we
sin, we are punished, and if we repent,
we can make things right again.
Nowhere is this more evident than
the last of these four exiles, the exile
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of Edom. This final exile is considered
very different from all the three that
preceded it, because, unlike the
others, this fourth exile was given two
potential end times. Let’s see these
times in the prophecy of Isaiah.
The prophet Isaiah (60:22) said this
about the end of days when the final
exile would come to an end:
'ַה ָקטֹן יִ ְהיֶ ה לָ ֶאלֶ ף וְ ַהצָ עִ יר לְ גֹוי עָ צּום ֲאנִ י ה
.ישנָ ה
ֶ ְבעִ ָתּה ֲא ִח
The smallest will increase a thousand
fold, and the youngest into a mighty
nation, in its time, I will hasten it.
This last expression is worth
examining: “in its time” (be’itah), “I
will hasten it” (achishena). It seems as
though Isaiah was seeing contradictory
visions, and they are appearing in the
same verse. Either God brings the
end in its appointed time, or He will
hasten it, it can’t be both. The Talmud,
Sanhedrin 98a, resolves this apparent
contradiction by making the following
statement: if we merit it, God will
hasten the redemption — achishena,
and bring us our long-awaited
Messiah. If, however, we do not merit
the early intervention of the Messiah,
we are still guaranteed of his arrival,
but that will occur at the end of the
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6,000 years — be’itah.
As the Chofetz Chaim (Zechor
L’Miriam, Ch. 18) writes,
,כתיב הנה אנכי שולח לכם את אליהו הנביא
וכאשר נדייק היטב נראה דלא כתיב לשון
אשלח שמשמע לעתיד אלא כתיב שלח
 וכונתו יכול אני לשלוח,בחולם לשון הוה
.אותו לכם בכל עת ובכל זמן רק אם תזכו לזה
The prophet Malachi tells us, “Behold,
I send you Eliyahu HaNavi” (Malachi
3). When one pays careful attention one
sees it is not written in the future tense,
eshlach — “I will send,” but rather
sholeach — “I send” in the present tense.
This implies that God can send him to
us at any time and any moment — if we
would only merit it!”
According to Isaiah, this present exile
that we are currently experiencing
can come to an early end. However, in
order for that to happen, and thereby
merit the coming of the Mashiach,
the rebuilding of the Third and final
Temple in Jerusalem, and the return
of our people to their destined
homeland, we need to accrue certain
merits. What exactly are these merits
that would bring an end to our exile
and do away with all the related fast
days connected to the destruction
of our First and Second Temples,
including Tisha B’av?
Bringing the Galut to its Early
End Time

the Pesach Haggadah. In Ha Lachma
Anya, we are shown that we can
expedite our redemption through
good deeds, specifically those deeds
that involve mitzvot that are bein adam
l’chaveiro. The Chasam Sofer explains
that this is why at the beginning of
the Passover seder we invite guests
into our homes saying, “Whoever
is hungry, come and join the seder,”
and then we begin to discuss the
redemption of the Jewish people from
Egypt. In the merit of taking care
of our fellow Jews, we can redeem
ourselves from exile. Thus, the Pesach
seder culminates with the hope
and prayer of the final and greatest
redemption, the rebuilding the
Temple and the statement “Next year
in Jerusalem.” It all starts, however,
with taking care of guests.
Indeed, the Gemarah, Gittin 55b,
states that Jerusalem was destroyed
because of the story involving
Kamtza and Bar Kamtza, a story of
an uninvited guest who was rejected
because of sinat chinam, baseless
hatred. In the story, a certain man
had a friend named Kamtza and an
enemy called Bar Kamtza. He once
made a party and said to his servant,
“Go and bring Kamtza.” The man went
and brought Bar Kamtza, presumably
Kamtza’s son.

When the man who gave the party
found Bar Kamtza there he said,
“You are my enemy; what are you
The Sfas Emes, (Re’eh, 5641) writes
doing here? Get out!” To avoid the
that we can bring the redemption by
incredible shame he must have felt at
loving our fellow Jews:
this slight to his honor, Bar Kamtza
 כל שכן שעל, כיון שעל ידי שנאת חנם נחרבresponded “Since I am already here,
. ידי אהבת ישראל יהיה נבנהlet me stay, and I will pay you for
Since the Temple was destroyed by
whatever I eat and drink.” The host
baseless hatred, therefore, it will surely be refused. After much negotiating
rebuilt by loving our fellow Jews.
paying for different amounts of the
This, says the Chasam Sofer, is alluded feast, the host ejected Bar Kamtza,
who left feeling a considerable amount
to in the Ha Lachma Anya section of
of embarrassment. This event, says
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the Gemara, was the catalyst for the
eventual destruction of the Temple
in Jerusalem. This story demonstrates
the exact opposite of what the Pesach
seder demands of us, inviting others to
our Pesach seder, and thereby taking
care of their physical and spiritual
needs.
The Chafetz Chaim writes that
Mashiach will come when we
maintain peace in our communities by
eradicating both baseless hatred and
speaking in derogatory ways about
others:
והנה כתבו הספרים בשם הזוה"ק דבי כנישתא
חדא אם היו שומרים מדת השלום כדבעי
יכולים לזכות לביאת המשיח א"כ ביאת
המשיח תלוי בידינו וידוע דמדת השלום אין
אנו יכולים לזכות בו רק אם נהיה זהירים
.מתחלה מעון שנאת חנם ולשון הרע
It is written in the name of the Holy
Zohar that even one congregation that
maintains peace properly can merit
bringing the Mashiach. Therefore, the
coming of the Mashiach is dependent
upon us. And it is known that preserving
peace can only be accomplished if we are
careful in avoiding both baseless hatred
and speaking derogatorily of one another.
Each individual who endeavors to rectify
these shortcomings will have a share in
rebuilding the future Temple; without
this, the Temple could remain destroyed
forever, God forbid.
Shmirat HaLashon, 2:7
Taking Revenge and Bearing
Grudges
Two areas of bein adam lachaveiro
mitzvot that we can sometimes
overlook are lo tikom, not taking
revenge, and lo titor, not bearing a
grudge. Not taking revenge or bearing
a grudge seem to play a central
role in the story of Kamtza and Bar
Kamtza, and therefore apply to Tisha
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B’Av. On Tisha B’Av, these are areas
we need to work on. The Chafetz
Chaim in his concise list of mitzvot,
which are mitzvot we are able to
perform today, lists these two negative
commandments as their own separate
prohibitions. He defines revenge as
repaying a person who has harmed
you in the same way they treated you.
If you asked to borrow an item from
someone, and he refuses, and then he
wishes to borrow one of your items
that normally you would have lent, but
you don’t in order to exact revenge,
you have violated a Torah prohibition.
Bearing a grudge is connected to
taking revenge, but potentially could
be much worse. If, in the above
example, after not lending you
an item, your friend asks you for
something, and unlike in the “revenge”
scenario you do lend them, but you
keep hatred in your heart by saying or
maybe even thinking, “I am not like
you, I am kind and caring, and I lend
things,” you have transgressed the
prohibition against bearing a grudge.
The challenge with bearing a grudge
is that unlike revenge, the hate is less
evident and may only remain in your
heart. This is exactly what the Torah
wanted to avoid.
The Chafetz Chaim refers to these
two character defects as raot meod,
extremely bad. He then gives a short
piece of advice on how to overcome
them: “all matters and concerns of this
world are ‘hevel’ (vapid) nonsense and
triviality, and it is not worth taking
revenge over them.” His use of the
word “hevel” is I’m sure deliberate, and
reminds us of the words of Shlomo
HaMelech at the start of Kohelet,
when he calls all of existence “hevel
havalim,” vanity of vanities. The word
hevel also means steam. Steam looks
and feels real, it can even burn you,

but it is just air that will soon dissipate.
Had the players in the Kamtza and
Bar Kamtza story been attentive to all
of these ideas, and given up on their
desire for revenge, bearing a grudge,
and holding anger in their hearts, and
been careful with their words of lashon
harah, perhaps the Beit Hamikdash
would still be standing today. Of
course to rebuild it, maybe these are
a few areas of bein adam lachaveiro we
can all work on. Let’s examine another
area of Jewish life that Chazal tell us
can also bring the present exile to an
end: Shabbat.
Just One Shabbos and We’ll
All Be Free
The Gemara in Shabbat 10b, states
that Shabbat is the only mitzvah that
Hashem refers to as a matana tova,
a great gift. The commentators have
different opinions as to what exactly
is the nature of the gift of Shabbat.
One opinion is that the gift is the
great reward we receive for keeping
Shabbat. Another opinion is that the
great gift that comes with observing
Shabbat is the speedy redemption of
the Jewish people from their exile. The
Talmud (Shabbat 118b) quotes Rabbi
Shimon Bar Yochai who said:

mitzvot, even those that we are
incapable of keeping today. The merit
of all Jews keeping Shabbat is enough
to bring the redemption and end our
current state of exile.
The redemptive quality of Shabbat
was historically recognized not only
by the Jews, but even by enemies of
the Jews. The Gemara in Megillah
(12b) tells us that Vashti would
humiliate the Jewish women by
making them violate Shabbat.
What did Vashti hope to achieve by
tormenting her Jewish subjects in this
way? Rav Yonatan Eibshitz (Yaarot
Dvash 2:2) says that this testifies to
the incredible power of Shabbat that
even an evil person like Vashti felt the
importance of that special day, and
by making the Jewish women break
Shabbat, she could keep them in exile
and prevent their redemption. [Her
plan did not work as these women
were forced to break Shabbat and
were not held liable for their actions.
Hashem acted mida keneged mida,
measure for measure, against Vashti,
and that’s why the Megillah itself tells
us she met her demise “on the seventh
day,” which was Shabbat.]

Only a minority of Jews observe
Shabbat. Is it realistic to assume that
all Jews will become observant of
 אלמלי משמרין ישראל שתי שבתות כהלכתןShabbat? We might respond: Who
 מיד נגאליםknows the value of every Jew? Maybe
one new shomer Shabbat person is
If the Jewish people keep two Sabbaths,
considered an entire world? We can
they would be immediately redeemed.
take it upon ourselves if possible to
According to the Midrash Rabbah
invite a non-observant Jew to our
(Shemot 25:12), the power of Shabbat
home for Shabbat so they can taste the
is such that even one Shabbat would
beauty of a real Shabbat. Or perhaps
suffice to redeem the Jewish people.
the Gemara is intended for those
What is it about Shabbat that gives
who are already shomer Shabbat. The
it this ability of shortening the exile?
Gemara is asking us all to improve our
The midrash explains that since
observance by reviewing the halachot
Shabbat is equal to all of the mitzvot
of Shabbat and spending our precious
in the Torah, by keeping Shabbat
time on Shabbat more wisely. What
we are effectively keeping all of the
17
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are we discussing at the Shabbat table?
How are we acting toward others
on this special and holy day? We all
can get more out of Shabbat, which
Hashem Himself called an oneg,
delight.
If Our Ancestors Couldn’t Do
It, How Can We?
There is a principle of yeridot ha’dorot,
the decline of the generations. Each
generation is a little weaker spiritually
than the previous generation. How
then can we be expected to merit the
Mashiach if those great people who
preceded us couldn’t? This question
is tackled by Rabbi Eliyahu Eliezer
Dessler (Michtav M’Eliyahu, Vol. IV,
pp. 301–2), where he gives us a rather
reassuring answer.
He writes that although it’s true
that previous generations of Torah
scholars were superior to us in terms
of their Torah learning and mitzvah
observance, that doesn’t mean their
merit was any greater than ours. As he
puts it:

 הרי הדורות פוחתים,מה תועלת בגלות
 ואיך יבוא התיקון? אבל האמת היא,והולכים
שככל שהדורות מתקטנים והסביבה מתרחקת
 הקידוש השם שבכל נטיה קלה,יותר מתורה
לתורה ולעבודת ה' מתרבה ומתגדל עד אין
 שעתה גברה מאד הסטרא אחרא... שיעור
והמעט שעושים עתה חשוב לפניו יתברך
.כהרבה שעשו הראשונים
What is the benefit of our exile; our
generations grow increasingly out of
touch with spirituality, how can the
rectification of the world be possible? The
truth is that as the generations become
distanced from Torah, any involvement
with Torah study and mitzvot
tremendously sanctifies the Name of God
. . . now, the force of the Sitra Achra, evil,
is great, and whatever little is achieved
now is considered by God on par with
the great deeds that were accomplished
by the earlier generations.
So although we are far from the
spiritual achievements of our
ancestors, Hashem looks at the
environment each generation finds
itself in. Hashem is looking for quality
of service, not necessarily the quantity
of it. Each person is required to
improve themselves in relation to the
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circumstances they find themselves
in. Though we live in spiritually
challenging times, we shouldn’t be
despondent because, as the Chafetz
Chaim (Zechor L’Miriam, Ch. 18)
reminds us:
שאין הקב”ה רוצה ממנו גדולות ודברים שאי
אפשר לנו להשיגם אלא כל אחד ואחד לפי
.מה שהוא כפי יכלתו
God does not expect from us great
accomplishments and things that are
impossible for us to achieve. Rather each
person should strive to accomplish what
is within his capability.
We all have our areas to work on
and improvements to make in our
spiritual service bein adam laMakom
and bein adam lachaveiro. Bein adam
lachaveiro and bein adam laMakom are
represented by the way we treat others
and the importance we give toward
Shabbat. If we can invest our energies
toward these two areas of spiritual life,
then God willing, this will be our final
Tisha B’av and we’ll see the coming
of Mashiach and the rebuilding of
the Third and final Beit Hamikdash
speedily in our days.
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To Feel or Not To Feel?
Approaching Distress Through
the Lens of Torah and Psychology

T

he period between the 17th of
Tammuz and the 9th of Av is
considered the saddest time
of the Jewish calendar, culminating in
a day that the Talmud (Rosh Hashana
18b) refers to as a day in which
“huchpelu bo tzaros — tragedies were
repeated.” The ninth of Av is a day on
which throughout our history, tragedy
after tragedy occurred. To name
a few: the sin of the meraglim, the
destruction of both Batei Mikdash, the
fall of Betar, and the ploughing over
of the city of Jerusalem all occurred
on this very difficult day. The Mishna
in Taanis (4:6) states that in response
to the calamities that have historically
befallen the Jewish people during this
time, we are to limit our happiness
once the month of Av starts. This
period of grieving peaks on the Ninth
of Av, on which we refrain from eating
and drinking, bathing and washing,
wearing leather shoes, anointing
ourselves, and engaging in marital
relations.
Given the grim nature of this time
period and our observance of customs
limiting our happiness during these
weeks, this remains a time of year
in which we sense an undertone of
distress. As such, it is an opportune
time to consider more than just the
historic realities of what transpired
— more conceptually, what is the
Torah’s approach to our experience
of grief and sadness? How does

Eric Pollak, PsyD
Coordinator of Alcohol and Drug Services,
YU Counseling Center

Debra Alper, PhD
Psychologist and Outreach Coordinator,
YU Counseling Center
the Torah guide us through other
distressing emotions, such as fear,
anger, and anxiety? Using the lens of
both Torah wisdom and empirically
supported theories in psychology,
we will address several strategies
for managing the different stages of
difficult emotions.
When considering the experience of
distress in the Torah-observant Jew’s
life, the process of shiva immediately
comes to mind. In the depth of loss
and sadness, shiva can be seen as the
Torah’s practical instruction on how
to wade through negative emotions
and distressing life events. Simply
by way of their very existence, the
laws of shiva express the notion that
suffering and distress are a normal
and expected part of life, and are not
to be denied. In The Jewish Way in
Death and Mourning, Rabbi Maurice
Lamm writes, “Judaism is a faith that
embraces all of life, and death is a part
of life. As this faith leads us through
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moments of joy, so does it guide us
through the terrible moments of
grief.”
Further, Jewish tradition has
formulated “clear guidelines . . . to lead
mourners through the complex maze
of uncertainties and ambivalence
that attend the tragic moment. The
ache of the heart will not suddenly
disappear. There will be no miraculous
consolation. But Judaism does teach
the aching heart how to express its
pain in love and respect, and how
to achieve the eventual consolation,
which will restore us to humanity and
keep us from vindictiveness and selfpity.” (M. Lamm, The Jewish Way in
Death and Mourning, pp. 2-3)
The primary purpose of the shiva
tradition is to create an environment
of comfort and community for the
individual who has experienced loss.
Shiva guides the mourner, along
with his community, through his
loss and distress. Throughout the
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period of shiva, family and friends
gather in the mourner’s home to
allow him to grieve, all the while
sharing condolences and offering
support. From a practical standpoint,
the process provides structure to a
suffering individual when he likely
feels himself in emotional disarray.
The Torah tradition of shiva is very
much in concert with psychology’s
prescription for an individual who
is suffering distress or loss. When
an onslaught of negative emotions
leads one to feel utter dysregulation,
evidence-based psychology offers
specific advice. First, the sufferer is
encouraged to fully encounter his
emotional experience, and to not deny
or reject what he is going through. In
the midst of his distress, the sufferer
is further encouraged to reach out for
emotional support from people in
his life who are equipped to provide
it. Research shows unequivocally
that provision of support from able
friends and family is a powerful buffer
against the deleterious consequences
of prolonged distress. Finally,
psychologists advise that behavioral
action precedes one’s emotional state.
As such, behaviorally returning to
one’s routine and healthy habits can
hasten emotional healing.
Throughout the remainder of this
article, we will discuss these three
elements of the journey through
negative emotions, as seen through

the lens of both Torah and evidencebased psychology: acceptance, social
support, and cognitive behavioral
techniques.
1. Acceptance
Emotions are a natural part of life and
crucial for human survival. Normal
human experience encompasses
emotions ranging from happiness
to sadness, anticipation to fear, and
everything in between. It is normal
and healthy to experience a host of
emotions, often even simultaneously.
Most people are open to experiencing
emotions that are pleasant, but tend
to avoid those feelings that make them
less comfortable. Sadness, anger, fear,
and anxiety are suppressed or denied,
often because the sufferer feels illequipped to deal with them. However,
research indicates that avoidance of
emotions actually intensifies them,
and can exponentially complicate
matters (Hayes et al., 1999).
Avoidance of difficult emotions is
discouraged for a few reasons. First,
avoidance is a short-term solution.
By avoiding his feelings, one is
not addressing whatever issue is
triggering them, but is instead burying
his feelings until they inevitably
resurface. Consequently, while one
might feel better for a short period
of time, he is unprepared to manage
his negative feelings when they
return. Additionally, when avoidance

Judaism is a faith that embraces all of life, and
death is a part of life. As this faith leads us
through moments of joy, so does it guide us
through the terrible moments of grief.
- Rabbi Maurice Lamm zt”l
The Jewish Way in Death and Mourning
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becomes one’s only way of dealing
with distress, the individual becomes
unsustainably vigilant about avoiding
anyone or anything that might trigger
what he deems an unacceptable
feeling.
Unlike avoidance, acceptance is a
powerful and effective way to manage
distressing emotions. Defined as “the
active and aware embrace of private
experiences without unnecessary
attempts to change their frequency or
form” (Hayes et al., 2012), acceptance
is the antidote to avoidance. When we
accept our own negative emotional
experiences, we change the way we
pay attention to our distress. We
experience a powerful dialectic,
wherein we acknowledge our own
pain without immediately trying to
diminish it.
In fact, our emotions are
informational, providing a kind of a
personal State of the Union address on
how we are doing at any given time.
As such, acknowledging even painful
emotions can be key to our success
and survival. Noting our own fear and
anxiety can alert us to danger so that
we may react appropriately. Anger can
prevent us from being taken advantage
of, and sadness upon loss highlights
the people, events, and things we
value. Acceptance is powerful, because
when we can see our emotions as
non-threatening, their negative power
is diminished. Negative emotions are
not to be feared, but are to be attended
to and learned from.
Moreover, part of acceptance is
recognizing that our emotions are not
permanent, but are in fact ephemeral.
This idea is echoed by Rabbi Yosef
Dov Soloveitchik, who describes
halakha as differentiating between
objective and subjective mitzvot.
Rabbi Soloveitchik explains that
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subjective mitzvot, those that are
performed through our own personal
experiences, thoughts, and feelings,
are still grounded in concrete actions.
This is due to the idea that halakha is
“very distrustful of the genuineness
and depth of our inner life, because
of its vagueness, transience, and
volatility” (Soloveitchik, 2002, p. 88).
Our emotions can be compared to
a wave, in that they come at us in a
constant ebb and flow. While we have
all experienced happiness, that feeling
did not last forever. The same is true
of sadness and all other emotions.
The natural progression of emotions
is for them to rise and fall in intensity,
never maintaining their heightened
state indefinitely. In order to progress
to the calm, we must allow ourselves
to experience the emotional storms.
In his seminal work, Alei Shur, Rabbi
Shlomo Wolbe similarly notes that
one is expected to have good and bad
days.

the purpose of the shiva visit. That
is, not to distract the mourner from
his suffering, but to accept him
and accompany him in whatever
emotional state he is in. So too, this
practice can be seen as instructive to
all of us, on how to approach our own
emotional condition beyond the shiva
setting. Rather than deny ourselves
the experience of our own genuine
distress, let us accept our emotions
where they are, and sit with them
patiently until we are ready to move
forward.
2. Social Support

Another important component of
shiva is the support that mourners
may garner through the ability to
talk about their loss to family and
friends. Mourners may be comforted
by being given the opportunity
to reflect on their loved one and
by having others provide for their
 כי התחלפות ימי, ידיעה זו לבדה, אולםphysical and emotional needs through
 האהבה וימי השנאה דבר טבעי הוא – בכוחהinterpersonal interactions and acts of
. להפיג הרבה מן היאוש והעצבותkindness. A verse in Mishlei (12:25)
alludes to the notion that talking to
The very knowledge of the fact that it is
natural to have good days and bad days someone can be an effective way to
has the power to assuage a lot of despair cope. The verse states:
and sadness.
.ב־איׁש יַ ְׁש ֶחּנָ ה וְ ָד ָבר טֹוב יְ ַׂש ְּמ ֶחּנָ ה
ִ ְֶּד ָאגָ ה ְבל
Alei Shur, Vol. I pg. 35
Anxiety in the heart of man weighs him
down, but a good word makes him glad.
Rabbi Wolbe maintains that if one
understands and accepts that these
emotional highs and lows are an
expected part of life, it will help
reduce one’s distress.

There is a time for everything, and
every emotion has its place. There are
times to celebrate, but there are also
times when it is appropriate to mourn
and grieve. Upon entering a home
of mourners, visitors are instructed
to remain silent at first, allowing
the mourner to direct the tone of
conversation. This is illustrative of

The Gemara in Yoma (75a) elaborates
on this verse and presents a dispute
between Rav Ammi and Rav Assi:

possible that by talking to someone
else, one will rid his mind of his
worries.
Furthermore, after the sin of the
Golden Calf, Moshe successfully
intercedes on behalf of Bnai Yisroel
and Hashem agrees to not destroy
them. The Torah states:
.ל־ה ָרעָ ה ֲא ֶׁשר ִּד ֶּבר לַ עֲ ׂשֹות לְ עַ ּמו
ָ ַוַ ּיִ ּנָ ֶחם ה’ ע
Hashem reconsidered the evil that He
said He would to his people.
Shemot 32:14
What is noteworthy is the use of
the word “vayinachem” to describe
how Hashem reconsidered. The root
nachem means to comfort. Rabbi
Moshe Schreiber, more famously
known as the Chasam Sofer, in his
Toras Moshe, Shemos 32:14, quotes
the Shnei Luchos haBris who explains
that Hashem was comforted by His
ability to speak (kaviyachol), just like
a person who through his own speech
can reduce his anger. Consequently,
He did not eradicate Bnai Yisroel.
Social support can be defined as the
“existence or availability of people on
whom we can rely, people who let us
know that they care about, value, and
love us” (Sarason, Levine, Basham, &
Sarason, 1983, p. 127). This system of
support can include immediate and
extended family members, neighbors,
friends, rabbis, community members,
and school peers and teachers.

It has been demonstrated that
, דאגה בלב איש ישחנה רבי אמי ורבי אסיemotional support can serve a vital
 ישיחנה: וחד אמר, ישחנה מדעתו: חד אמרrole in helping individuals manage
. לאחריםdistressing emotions. According to
One says that you should rid it from your the APA’s 2015 Stress in America
survey,1 the average stress level for
mind, while the other one says that you
those who identified themselves as
should discuss it with others.
having emotional support was 5.0
In his commentary on Sefer Mishlei,
out of 10 (where ‘10’ signifies a great
the Sfas Emes remarks that the
deal of stress and ‘1’ means little or
two distinct opinions are really an
no stress), while those that did not
explanation of each other, as it is
21
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feel emotionally supported reported
an average score of 6.3. There are a
number of studies that have linked
poor social support to numerous
physical and mental health problems.
Conversely, positive social support
is correlated with greater academic
success, problem-solving abilities,
social achievement, and greater life
satisfaction (Southwick et al., 2005,
Uchino, 2009).
3. Cognitive Behavioral
Approach
Cognitive behavior therapy, also
known as CBT, is based on the
premise that our feelings result from
our thoughts and our behaviors. As
such, if one wishes to change the way
he is feeling, a cognitive behavioral
therapist will guide him to identify,
understand, and eventually change his
thoughts and behavioral responses to
his circumstances. Put very simply,
a guiding principle of CBT is that
in order to affect emotional change,
one must act the way he wants to feel
(Deacon and Abramowitz, 2004).
This principle is consistent with so

many Torah instructives, wherein
the Torah enjoins us to shape
our emotions by first altering our
behaviors. In mitzvah 16, the Sefer
HaChinuch, articulates the way that
outward actions have the power to
shape one’s inner character. He states:
 ולבו וכל,כי האדם נפעל כפי פעולותיו
מחשבותיו תמיד אחר מעשיו שהוא עוסק
 ואפילו רשע גמור, אם טוב ואם רע,בהם
בלבבו וכל יצר מחשבות לבו רק רע כל
 אם יערה רוחו וישים השתדלותו ועסקו,היום
 ואפילו שלא לשם,בהתמדה בתורה ובמצוות
 ובכח מעשיו. מיד ינטה אל הטוב,שמים
 כי אחרי הפעולות נמשכים,ימית היצר הרע
 ואפילו אם יהיה אדם צדיק גמור.הלבבות
 אם, חפץ בתורה ובמצות,ולבבו ישר ותמים
 ישוב...אולי יעסק תמיד בדברים של דופי
,לזמן מן הזמנים מצדקת לבו להיות רשע גמור
כי ידוע הדבר ואמת שכל אדם נפעל כפי
.פעולותיו
A person is influenced by his actions, and
his heart and thoughts follow the acts he
does whether they are good or bad. If a
completely wicked person who constantly
thinks of doing bad deeds is inspired for
the better and puts time into fulfilling
Torah and mitzvot, even if it is not for
the sake of Heaven, even he will turn to
the good, and he will overcome his evil

inclination through the power of these
actions, since the heart follows the
actions a person does. Similarly, even if
one is a completely righteous person who
desires Torah and mitzvot but always
involves himself in bad deeds . . . after a
certain amount of time he will become
a wicked person, for we know, and it is
true, that every man is affected by his
actions.
The Sefer HaChinuch identifies the
important role that one’s behaviors
play in shaping his character for the
sake of heaven and diminishing his
yetzer hara. Indeed, the power of one’s
actions should not be undervalued.
Even when unaccompanied by
genuine intentions, the Sefer
HaChinuch explains that simply going
through the motions of acting like a
good person can lead one’s character
to become good.
One’s actions can have a similar
and powerful effect on his or her
emotional state as well. Regarding the
mitzvah of simchat yom tov, rejoicing
on yom tov, the Rambam writes in
Hilchot Yom Tov (ch. 6):
שבעת ימי הפסח ושמונת ימי החג עם שאר

If a completely wicked person who
constantly thinks of doing bad deeds is
inspired for the better and puts time into
fulfilling Torah and mitzvot, even if it is
not for the sake of Heaven, even he will
turn to the good, and he will overcome
his evil inclination through the power
of these actions, since the heart
follows the actions a person does.
- Sefer Hachinuch Mitzvah 16
22
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,ימים טובים כולם אסורים בהספד ותענית
וחייב אדם להיות בהן שמח וטוב לב הוא ובניו
ואשתו ובני ביתו וכל הנלוים עליו שנאמר
 אף על פי שהשמחה,’ושמחת בחגך וגו
האמורה כאן היא קרבן שלמים כמו שאנו
מבארין בהלכות חגיגה יש בכלל אותה שמחה
לשמוח הוא ובניו ובני ביתו כל אחד ואחד
 כיצד הקטנים נותן להם קליות.כראוי לו
 והנשים קונה להן בגדים,ואגוזים ומגדנות
 והאנשים אוכלין,ותכשיטין נאים כפי ממונו
בשר ושותין יין שאין שמחה אלא בבשר ואין
.שמחה אלא ביין
It is forbidden to fast or recite eulogies on
the seven days of Pesach, the eight days of
Succot, and the other holidays. On these
days, a person is obligated to be happy
and in good spirits. He, his children,
his wife, the members of his house, and
all those who are dependent on him,
as it states (in Deuteronomy 16:14):
“And you shall rejoice in your festivals.”
The “rejoicing” that is mentioned here
refers to sacrificing peace offerings, as
will be explained in Hilchot Chaggigah.
Nevertheless, included in this “rejoicing”
is that he, his children, and the members
of his household should rejoice, each
one in a way that is appropriate for
him. Therefore, children should be given
roasted seeds, nuts, and sweets, and one
should buy the women attractive clothing
and jewelry according to one’s financial
capability. Men should eat meat and
drink wine, for there is no happiness
without meat and there is no happiness
without wine.
To some, the commandment to
be happy, or rejoice, on yom tov
may seem intangible or difficult
to implement. How can we be
commanded to experience an
emotional state? The Rambam
explains that the way to fulfill this
experiential mitzvah is via specific
action. The Rambam is telling us that
an individual can bring upon himself a
particular emotional state by adopting
the behaviors of that state. Simply put,

the way to fulfill the mitzvah of feeling
happy on yom tov is to act happy on
yom tov.
This wisdom serves as a guide for the
sufferer as well. Again, let us return to
shiva as a paradigm for our experience
of, and evolution in, distress. Surely,
there is a time to accept these feelings
and allow ourselves to fully experience
the distress it brings. We surround
ourselves with signs that we are
grieving, and behaviorally separate
ourselves from the rest of the world,
which is not. But then there comes a
time to get up. When the seven days
of shiva have passed, the mourner rises
from his seat and walks beyond the
confines of the shiva home. This action
is both physically and symbolically
meaningful, as this individual who
had been mourning now moves
cognitively and behaviorally into his
new status. He walks not to forget, not
to distract himself from his loss, but
to move purposefully forward, all the
while carrying the weight of what he
has endured.
May we all merit knowing only
minimal sorrow. In times of distress,
may we have the strength to accept
our experiences and learn from the
lessons that those bring. May we be
strengthened by the support of others,
and then, may we rise again in simcha
and shleimut.
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Longing for Redemption and
the Purpose of the Messianic Era

T

isha b-Av is a day in which
we contemplate not just
destruction but also about
redemption. Even as we mourn, we
look forward to a better future. One
reflection of this theme is the tradition
that Mashiach will be born on Tisha
b-Av.1
But what exactly are we longing for?
In a world of persecution, of blood
libels and pogroms, perhaps this was
obvious. Of course, we have not been
cured of the scourge of persecution.
Nor will we rid ourselves of this
threat until the redemption. Current
events are making this reality more
and more obvious. Nevertheless,
in our day when thankfully most of
us are relatively comfortable and
secure many people wonder why
we need Mashiach. Some are even
uncomfortable about the notion,
especially if it involves the restoration
of the sacrificial rite. In the words
of one of my students — will the
Superbowl be canceled if Mashiach
comes?
Now is not the occasion to address
this query specifically by describing
(as best we can) what exactly will
change in the messianic era. Instead,
I wish to consider the purpose
of Mashiach and the nature of a
remarkable obligation — to long for
redemption.
First, we must prove that there is
such an obligation. Rambam includes
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belief in Mashiach among the thirteen
principles of faith:
 והוא,והיסוד השנים עשר ימות המשיח
להאמין ולאמת שיבא ואין לומר שנתאחר
אם יתמהמה חכה לו… ולהאמין בו מן
הגדולה והאהבה ולהתפלל לבואו בהתאם
 ממשה ועד,למה שנאמר בו על ידי כל נביא
 ומי שנסתפק בו או זלזל בענינו הרי.מלאכי
זה מכחיש את התורה שהבטיחה בו בפירוש
…בפרשת בלעם ואתם נצבים
The twelfth principle is the era of
Mashiach, namely, to believe and affirm
that he will come and that one should be
waiting for him even though he delays
in coming… and to believe that he will
be great and beloved, and to pray for
his arrival in accordance with what was
stated about him by all of the prophets
from Moshe to Malachi. And anyone
who is unsure about this or denigrates
it contradicts the Torah that explicitly
promised [concerning] him…
While the other twelve principles of
faith demand only belief, Rambam is
explicit that simply believing in the
coming of Mashiach is insufficient.
One must long for his coming as well.
Likewise, in Mishneh Torah, Rambam
stresses that one who believes in
Mashiach but fails to pine for his
coming is considered a heretic:
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 או מי שאינו,וכל מי שאינו מאמין בו
 לא בשאר נביאים בלבד,מחכה לביאתו
 שהרי, אלא בתורה ובמשה רבינו,הוא כופר
התורה העידה עליו שנאמר ושב ה' אלהיך
את שבותך ורחמך ושב וקבצך וגו' אם יהיה
…'נדחך בקצה השמים וגו' והביאך ה
א:הלכות מלכים יא
Whoever does not believe in him, or
does not await his coming, denies
not only [the statements of] the other
prophets, but also [those of] the Torah
and of Moshe, our teacher, for the Torah
attests to his coming, stating: “And
Hashem, your God, will bring back your
captivity and have compassion upon you.
He will return and gather you [from
among all the nations].... Even if your
dispersed ones are in the furthest reaches
of the heavens, [from there will God
gather you in].... God will bring you [to
the land]...” (Devarim 30:3-5).
Hilchot Mamrim 11:1
That the lack of yearning constitutes
heresy indicates the level to which we
are required to believe the thirteen
principles: we must be committed to
them as values. Belief, in and of itself,
is insufficient.
Although yearning for Mashiach is
necessary, it is not always easy. Indeed,
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the Talmud records that every Jew is
asked six (difficult) questions after
leaving this world, one of which is
“Did you long for redemption?”2 For
the most part, however, this longing
is natural and has characterized the
Jewish people in exile, as we state in
the daily prayers, “ki leyeshuat’cha
kivinu kol hayom — for your
redemption we have hoped all day
long.”3
Nevertheless, for many in our day
and age, the imperative to long for
redemption is difficult to understand
and implement. People wonder why
we must long for Mashiach. In a
sense, this question reveals a lack of
appreciation of who we are and how
we got here. Throughout the exile,
longing for redemption gave the
persecuted Jews the hope necessary to
survive and flourish.
Longing for redemption, however,
goes much further than freedom
from persecution. To more fully
appreciate what we are longing for,

People wonder
why we must long
for Mashiach. This
question reveals a lack
of appreciation of who
we are and how we
got here. Throughout
the exile, longing for
redemption gave the
persecuted Jews the
hope necessary to
survive and flourish.

let us consider two rectifications that
will be achieved in the messianic era:
closeness to God and sanctification of
His name.

brought back to life. [The fact that
we do not feel dead reflects a lack of
awareness of our inherent spiritual
potential.]

Redemption will be a time of intense
revelation of truth: “The earth will be
filled with the knowledge of the glory
of God, as the waters cover the sea”
(Chabakuk 2:14). The word of God
More than anything else, Mashiach
will illuminate existence and inspire
will be a time to reach the spiritual
all of humanity. In the messianic era,
goals unattainable in our current
the profoundest depths of Torah
situation.
finally will be revealed, and we will
, לא נתאוו החכמים והנביאים ימות המשיחachieve a degree of closeness to God
 ולא כדי, לא כדי שישלטו על כל העולםnever before achieved; as it states in
 ולא כדי שינשאו אותם, שירדו בעכו"םVayikra 26:11, “And I will place My
, ולא כדי לאכול ולשתות ולשמוח, העמיםdwelling in your midst… and I will
 ולא, אלא כדי שיהיו פנויין בתורה וחכמתהwalk among you and be your God.”
 כדי שיזכו לחיי, יהיה להם נוגש ומבטלUltimately, however, as the prophets
. כמו שביארנו בהלכות תשובה, העולם הבאstress, our spiritual success is
ד: הלכות מלכים יבmuch more than individualistic
Mashiach: Our Spiritual
Renaissance and Restoration
of Nationhood

The sages and prophets did not yearn
for the messianic era in order that
[the Jewish people] rule over the entire
world, nor in order that they have
dominion over the gentiles nor that they
be exalted by them, nor in order that
they eat, drink, and celebrate. Rather,
their aspiration was that [the Jewish
people] be free [to involve themselves] in
Torah and its wisdom without anyone to
oppress or disturb them, and thus they
will be found worthy of life in the world
to come, as we explained in Hilchot
Teshuva.
Hilchot Melachim 12:4
The prophet Yechezkeil (chapter 37)
reveals the degree to which this is so.
As we noted in “Images of our exile
and the purpose of Galut” (Torah To
Go, Tisha B’Av 2014), the prophet
compares the Jewish people in exile
to dry bones. Essentially, according
to Ramban, we have died in exile. The
messianic redemption is depicted
by resurrection to indicate that with
the coming of Mashiach, we will be
25

accomplishments. Thus, Mashiach will
not just be a time when individuals
will reach the spiritual goals
unattainable in our current situation;
it is about our return to nationhood.
While we certainly observe mitzvot
and study Torah in exile, we are hardly
a nation in the way we once were.
This explains the emphasis upon the
restoration of the monarchy (melech
ha-Mashiach) and especially the
Davidic dynasty (et tzemach David
avdecha etc.), because a nation needs a
true leader to flourish.
Significantly, national restoration
goes well beyond sovereignty,
independence, and our ability to know
more or do more mitzvot; we yearn
for the restoration of our relationship
with God. Shir ha-Shirim, as
understood by Rashi, portrays Israel’s
longing to reunite with her lover. In
exile, the Jewish people nostalgically
recollect their ancient love and mourn
the sins that caused their separation.
They desire God’s embrace, not a
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distant kiss on the hand or shoulder,
but, like a bridegroom to his bride,
we crave for God to kiss us mouth to
mouth.
:ּשׁ ֵקנִי ִמּנְׁשִיקֹות ּפִיהּו ּכִי טֹובִים ּד ֹדֶ יָך ִמּיָי ִן
ָ ִי
ב:שיר השירים א
Let him kiss me with the kisses of his
mouth, for your love is better than wine.
Shir ha-Shirim 1:2

And I shall gather you from the lands in
which you were scattered, and I shall be
hallowed through you before the eyes of
the nations.
Yechezkeil 20:41
(כא) ָו ֶאחְמ ֹל עַל ׁשֵם קָדְ ׁשִי ֲאׁשֶר ִחּלְלּוהּו ּבֵית
 (כב) ָלכֵן אֱמ ֹר:ׁשּמָה
ָ יִׂש ְָראֵל ּבַּגֹוי ִם ֲאׁשֶר ּבָאּו
לקים ֹלא ְל ַמ ַענְכֶם-ְלבֵית יִׂש ְָראֵל כ ֹה ָאמַר ה' א
ֲאנִי עֹׂשֶה ּבֵית יִׂש ְָראֵל ּכִי אִם ְלׁשֵם קָדְ ׁשִי ֲאׁשֶר
 (כג) ְוקִּדַ ׁשְּתִ י:ִח ַּללְּתֶ ם ּבַּגֹוי ִם ֲאׁשֶר ּבָאתֶ ם ׁשָם
ׁשמִי ַהּגָדֹול ַה ְמ ֻחּלָל ּבַּגֹוי ִם ֲאׁשֶר ִח ַּללְּתֶ ם
ְ אֶת
לקים-ּבְתֹוכָם ְוי ָדְ עּו הַּגֹוי ִם ּכִי ֲאנִי ה' נְאֻם ה' א
.ְּב ִהּקָדְ ׁשִי ָבכֶם ְלעֵינֵיהֶם
כג-כא:יחזקאל לו

 זה השיר אומרת בפיה.ישקני מנשיקות פיהו
בגלותה ובאלמנותה מי יתן וישקני המלך
שלמ' מנשיקות פיהו כמו מאז לפי שיש
מקומות שנושקין על גב היד ועל הכתף אך
אני מתאוה ושוקקת להיותו נוהג עמי כמנהג
. הראשון כחתן אל כלה פה אל פהBut I had pity on My Holy Name, which
 רש”י שםthe house of Israel has profaned among
the nations to which they have come.
Let him kiss me with the kisses of
Therefore, say to the house of Israel: “So
his mouth: She recites this song with
says Hashem, God: ‘Not for your sake
her mouth, in her exile and in her
do I do this, house of Israel, but for My
widowhood: “If only King Solomon
Holy Name, which you have profaned
would kiss me with the kisses of his
among the nations to which they have
mouth as of old,” because in some places come. And I will sanctify My great
they kiss on the back of the hand or on
Name, which has been profaned among
the shoulder, but I desire and wish that
the nations, which you have profaned in
he behave toward me as he behaved
their midst; and the nations shall know
toward me originally, like a bridegroom
that I am the Lord’ — is the declaration
with a bride, mouth to mouth.
of the Lord God — ‘when I will be
sanctified through you before their eyes.’”
Rashi, ad loc.
Yechezkeil 36:21-23
With the coming of Mashiach this
Zecharya (14:9) goes even farther,
reunion will occur.
stating “On that day,” i.e. at the time
of redemption, “He will be one and
Mashiach: A Sanctification of
His name will be one.” Now, however,
God’s Name
He is not fully one. Now a reasonable
However, redemption is not just about person might wonder how suffering
and injustice are compatible with an
us — it is about God. Redemption
all-powerful and beneficent God. But
will be a time when good finally
in the messianic era, the problem of
will triumph over evil. Yechezkeil
evil will be solved once and for all.4
frequently declares (see, for example,
Thus, we pray for redemption by
chapter 20) that the desecration of
declaring “Yehei shemeih raba mevorach
God’s name, inherent in exile, will be
le-olam u-lolmei olmaya — May His
rectified.
name become great (i.e complete or
 ְו ִק ַּבצְּתִ י אֶתְ כֶם מִן ָהא ֲָרצֹות ֲאׁשֶר נְפ ֹצ ֹתֶ ם ּבָםone) and blessed forever and ever.”
.ְונִקְּדַ ׁשְּתִ י ָבכֶם ְלעֵינֵי הַּגֹוי ִם
מא: יחזקאל כWhile these two themes —the loving
relationship with God and sanctifying
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His name — both can be seen in
many sources, some texts stress one
over the other. For example, the book
of Yeshayahu highlights the former,
whereas the book of Yechezkeil
focuses on the latter. The redemptive
process described in Parshat Nitzavim
is built upon the former (hence,
repentance plays a major role),
while the process developed in
Parshat Ha’azinu depicts the latter.
Sometimes, these two themes are
merged. For example, we say in
Shmoneh Esrei, “Umeivi go’el livnei
v’neihem le-ma’an shemo be-ahavah —
And He brings a redeemer to their
children’s children for His name
with love.” That redemption “for His
name” reflects the latter theme, while
“with love,” which implies that the act
of salvation is one of love, points to
the former.
Of course, these two themes do not
reflect the viewpoints of different
authors, but rather reflect two
different perspectives that we all
must have. Along similar lines,
we find traditional sources that
highlight two rationales for creation
and existence in general: a) so that
God may bestow goodness upon
us, and b) so that we may recognize
His existence. Seemingly, these two
reasons for the creation of the world
are diametrically opposed: the first
is for our sake and the second is for
God’s sake. In truth, however, both
are correct, reflecting two different
perspectives.5 Likewise, Ramban
offers two diametrically opposed
understandings of the purpose of
mitzvot. In some places, Ramban tells
us that the only conceivable purpose
of mitzvot is to help and benefit us, letov lach.6 This reflects the first theory
above. Elsewhere, however, Ramban
indicates that mitzvot are for God.7
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How can both positions
simultaneously be true? The answer
is that this second outlook relates to
our perspective when doing mitzvot
and serving God. Likewise, we should
not view the purpose of our existence
as an opportunity for pleasure, but
rather we should recognize our duty
and obligation to sanctify the name
of God. Thus, when we consider the
reason for the creation of the world,
we must contemplate two vantage
points. From God’s perspective, to
the extent that we can understand
it, the only possible reason could be
an act of beneficence. However, we
should not indulge ourselves with such
ruminations. From our perspective,
the reason why we exist and the reason
why God created us is to give honor
to Him. Likewise, when considering
the redemption, we must consider our
perspective as well as God’s (to the
extent that we can imagine it). The
purpose of creation as well as mitzvot
is beyond the scope of our current
discussion; but that this dichotomy
repeats itself frequently highlights the
fundamentality of both themes.
Returning to our initial question,
why is longing for redemption so
fundamental? The answer is that
by longing for redemption, we
acknowledge these ideals as the
focus of our individual and collective
existence. To the extent that we fail
to long for redemption, we lose focus
on those ideals.8 This is why mere
belief in Mashiach is insufficient. The
struggle to long for Mashiach comes
from forgetting, to some degree, what
life truly is about.

Notes
1 See Jerusalem Talmud, Berachot 2:4; Eichah
Rabbah 1:51.
2 See Shabbat 31a:
: בשעה שמכניסין אדם לדין אומרים לו:אמר רבא
 עסקת, קבעת עתים לתורה,נשאת ונתת באמונה
 הבנת, פלפלת בחכמה, צפית לישועה,בפריה ורביה
?דבר מתוך דבר
Rava said “When a person is brought before the
Heavenly tribunal, he is asked: Did you conduct
business faithfully? Did you set aside time for
Torah? Did you engage in procreation? Did you
long for redemption? Did you delve into wisdom?
Did you understand one thing from another?”
3 What exactly does this mean? Must we
consciously hope for redemption at every
moment? Indeed, there are numerous
explanations of this line (see, for example,
Sha’arei Teshuva no. 118), but a discussion
of them is beyond the scope of this essay.
We should note, however, that R. Moshe
Feinstein (Igrot Moshe, O.C. 5:38:3) in fact
rules that one must hope each day that this
will be the day that Mashiach arrives. He
proves this from Rosh Hashana 30a, which
states that R. Yochanan ben Zakkai prohibited
eating chadash (the year’s newly harvested
wheat) for the entire day of the sixteenth of
Nisan since Mashiach might come late in the
afternoon prior to the 16th or that very night.
4 R. Mayer Twersky adds that this may be an
additional reason why belief in redemption is
considered a principle of faith. That the world
as it presently exists seems imperfect implies a
theological problem: how could a perfect God
create an imperfect world? We have an answer
to this problem, which involves belief that
our current state of affairs is but one step in a
larger epoch.
5 Moreover, both perspectives are not
complete insofar as we are incapable of
understanding God’s will. Nevertheless, they
reflect what we are capable of understanding.
6 See Ramban, Devarim 10:12. As proof,
he cites the verse in Iyov (35:6), “If you
sinned, what do you do to Him, and if your

transgressions are many, what do you do to
Him? If you are righteous, what do you give
Him? Or what does He take from your hand?”
7 See Ramban Shemot 26:46:
אבל רבי אברהם אמר כי לא הוצאתי אותם מארץ
 וזהו תעבדון את,מצרים רק בעבור כי אשכון בתוכם
 ואם כן. ויפה פירש.)יב:לקים על ההר הזה (לעיל ג-הא
 כי כפי פשט הדבר השכינה בישראל,יש בענין סוד גדול
 אבל הוא כענין שאמר,צורך הדיוט ולא צורך גבוה
 ואמר,)ג:הכתוב ישראל אשר בך אתפאר (ישעיה מט
 ופסוקים,)ט:יהושע ומה תעשה לשמך הגדול (יהושע ז
 פה,)יג: אוה למושב לו (תהלים קלב,רבים באו כן
 וכתוב והארץ אזכור (ויקרא,)אשב כי אויתיה (שם יד
.)מב:כו
Ibn Ezra states that God redeemed the Jewish
people from Egypt only so that He might dwell
among them, and that is the meaning of the verse
(Shemot 3:12), “And you shall serve God upon
this mountain.” This is a good explanation. If so,
there is a great secret here, for according to the
simple understanding, God’s presence amongst
the Jewish people is for their sake, not God’s. But
[the truth is] that it is like the verse, “Israel, I
am glorified through you” (Yeshaya 49:3). And
Yehoshua said, “And what will You do for Your
great name?” (Yehoshua 7:9). And many verses
are like this, such as “And He desired to live in
it” (Tehillim 132:13) and “I will dwell here for I
have so desired” (ibid. 14), and “I will remember
the land” (Vaykira 26:42).
8 Matt Lubin suggested that this may be
the reason why Rambam includes longing
for Mashiach among the thirteen principles.
The thirteen principles are not just a list of
required beliefs (there are more than thirteen
required beliefs). Rather, Rambam writes,
they are beliefs and attitudes that allow a
person to be a part of the Jewish people and
to experience Olam Ha-ba. By not longing
for Mashiach, a person is removing himself
from the eternal hope of the Jewish people.
He forfeits his afterlife for being, poreish min
hatzibur — separating from the community
(Hilchot Teshuva 3:6, 11), which includes
identifying with the Jewish people’s national
destiny — past, present, and future.

Find more shiurim and articles from Rabbi Netanel Wiederblank at
http://www.yutorah.org/Rabbi-Netanel-Wiederblank
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Collected Tisha B’av Insights
From the Undergraduate Students of
Yeshiva University and Stern College for Women

Chazon Yeshayahu:
A Haftarah of
Lamentation and
Redemption
Miriam Pearl Klahr
he Shabbat before Tish’a B’Av
is generally referred to as
Shabbat Chazon. Rabbi Levi
Yitzhak of Berditchev, a Hassidic rabbi
of the 18th century, taught that this
name alludes to a vision (chazon) of
the Third Temple, which God reveals
to the Jewish people on this very
Shabbat.1 However, this beautiful idea
is at odds with the more standard
explanation, that the name is derived
from the haftarah reading of the day:
the mournful first chapter of Isaiah,
which begins with the words of
Chazon Yeshayahu.

T

While the Talmud only states that
this chapter is to be read when Rosh
Chodesh Av coincides with Shabbat,
Tosfot (Megillah 31b) cites the
customary practice of today:
ואין אנו עושין כן אלא מפטיר בירמיה שמעו
דבר ה’ ובשבת שלפני ט”ב חזון ישעיהו
והטעם לפי שאנו נוהגין על פי הפסיקתא לומר
ג’ דפורענותא קודם תשעה באב ואלו הן דברי
ירמיה שמעו דבר ה’ חזון ישעיהו
We do not do this, but rather the
haftara comes from Yirmiyahu,2 ‘Shim’u
devar Ha-Shem,’ and on the Shabbat
that is before Tisha B’Av, ‘Chazon
Yeshayahu.’ The origin of this custom
is found in Pesikta which says to read

the three haftarot of mourning, ‘Divrei
Yirmiyahu,’ ‘Shim’u devar Ha-Shem,’
and ‘Chazon Yeshayahu’ before Tisha
B’Av.
As Tosfot mention, Chazon Yeshayahu
is generally viewed as a prophecy of
mourning.3 Indeed, upon analyzing
this chapter, one realizes that both
its opening and conclusion focus
on lamenting Israel’s destruction.
Verses two through nine employ
vivid imagery, describing how, unlike
“an ox who knows its master” (1:3),
the nation of Israel has abandoned
God. In turn, God has abandoned
his people and “fair Zion is left like
a booth in a vineyard” (1:8). Verses
21 through 274 further delineate the
destruction that will befall Israel in
order that “Zion shall be saved in
judgment” (1:27). However, the
middle section of this haftarah reading
is of a slightly different tone, as this set
of verses offers words of rebuke and a
chance to atone.
“‘What need have I of all your
sacrifices?’ says the Lord” (1:11).
God then specifies the different
sacrifices that no longer provide Him
with satisfaction, instructs the people
to stop appearing before Him and
finally instructs His people to devote
themselves to justice and “learn to do
good” (1:18).
God’s statement is shocking.5 The
Torah commands the Jewish nation
to offer sacrifices every day. They
were the apex of the Jewish nation’s
28

connection to God, a sacred act that
was only performed in the Holy
Temple. What does it mean for God
to reject this ritual and His wish that
the people appear before Him? Does
God really no longer want sacrifices?
This question is compounded for
the modern reader of Isaiah’s words,
who is deprived of the ability to bring
sacrifices. If God no longer wants
sacrifices, is the inability to offer
them today still considered a tragic
loss?
One way to approach both questions
is through exploring how the Jewish
sages interpreted these words of
prophecy. The words “lama li rov
zivcheichem” or “What need have I of
all your sacrifices?” appear only twice
in all of the Talmud. In both instances,
the Rabbis are not explaining the
verse, but rather using it as a proof text
for their ideas. However, analyzing
how this phrase is employed still
provides insight regarding their
interpretations.
In the beginning of Tractate Chagigah
(4b), we are told:
רב הונא כי מטי להאי קרא בכי וזבחת
שלמים ואכלת שם עבד שרבו מצפה לאכול
על שלחנו יתרחק ממנו דכתיב למה לי רוב
.’זבחיכם יאמר ה
When R. Huna came to the [following]
verse, he wept: And thou shalt sacrifice
peace-offerings, and shalt eat there. The
slave at whose table his Master longs to
eat should become estranged from him!
For it is written: To what purpose is the
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abundance of your sacrifices unto Me? saith the Lord.6
According to Rav Huna’s commentary on this verse in
Deuteronomy, sacrifices are not what God is rejecting;
He still wants sacrifices, just not those of His nation.
The Jewish people have become so estranged from God
that He no longer desires what they offer to Him.7 Rav
Huna’s use of Isaiah’s words is especially tragic because
there, though God verbally rejects the sacrifices,
physically they were still being offered. The exile
represents God’s more complete rejection of the Jewish
people, when they are also deprived of the physical
experience of bringing sacrifices.
Interestingly, a discussion in Brakhot 32b offers a
slightly different perspective:
וא”ר אלעזר גדולה תענית יותר מן הצדקה מאי טעמא זה בגופו וזה
 וא”ר אלעזר גדולה תפלה יותר מן הקרבנות שנא’ למה לי.בממונו
.רוב זבחיכם
R. Eleazar also said: Fasting is more efficacious than
charity. What is the reason? One is performed with a man’s
money, the other with his body. R. Eleazar also said: Prayer
is more efficacious than offerings, as it says, “To what
purpose is the multitude of your sacrifices unto Me?”8

The future is
in your hands.

Rabbi Eleazar suggests that sacrifice is not the form
of worship that God cherishes most. Similar to how
fasting, an act of the entire body, is preferred over
charity achieved through money, which is external to
man, the ritual act of a sacrifice is less effective than
praying with one’s body and soul. The purpose of all
these actions is to come close to God; when performed
without intent they lose their significance. Fasting and
charity are easily transformed into mere ritual acts that
are mechanically performed without contemplation.
Thus, according to Rabbi Eleazar, perhaps God truly no
longer desires sacrifice, a form of connection that is so
easily abused and misused. Instead God desires prayer,
service of the heart, which requires concentration and
engagement of one’s entire being.9

Meet Shlomo Anapolle of Edison, New Jersey. When
it comes to a love of Israel, few college students can
match the Sabra passion of this Yeshiva University
junior. A pre-med, biology major with plans to attend
an Israeli medical school, Shlomo balances his time
between neo-natal diagnostic research, intensive
shiurim and a commitment to Israel advocacy.
Whether it’s planning lobbying missions to Washington,
D.C. with YUPAC or teaching English to teens in
the Negev through Counterpoint Israel, Shlomo
brings to bear his leadership skills for the sake of
the Jewish people and homeland. He is proud to
invite Israeli diplomats to YU to help his peers
contextualize current events. Shlomo chose YU because,
to him, Torah Umadda isn’t merely the convergence of
science and our mesorah¬at Yeshiva University, it is the
formula for a values-driven preparation for life. This is
the essence of Torah Umadda and what sets YU apart.

Rabbi Eleazar’s words are comforting to today’s reader,
who lacks sacrifices and uses prayer as a primary mode
of connection to God. However, sacrifice is not the
only form of service rejected in Chazon Yeshayahu.
God also says (Isaiah 1:14-15), “Your new moons and
fixed seasons fill me with loathing . . . though you pray
at length I will not listen.” Can these terrifying words
really indicate that prayers, Rosh Chodesh and the
holidays are all worthless before God?

Picture yourself at YU. #NowhereButHere
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Combining the words of Rabbi
Huna and Rabbi Eleazar, we can
suggest that what is valueless to God
are insincere actions. God despises
neither sacrifices nor prayers. Rather
what He abhors are the sacrifices
of people who do evil outside the
Temple without any signs of regret.
He rejects insincere prayer whose
quality is measured by length and
not sincerity. Though Rabbi Eleazar
says that God prefers fasting over
charity, these words remind us that
fasting too can become a meaningless
service. God desires acts of devotion
far more than empty stomachs. The
poignant words of “What need have
I of all your sacrifices” critique not
just sacrifices but all ritualistic actions
performed without devotion. The
message of both rabbis is that God
seeks wholesome, sincere actions of
worship.
With this understanding of Chazon
Yeshayhu, perhaps we can say that
Rabbi Levi Yitzhak of Berditchev’s
teaching about a vision for the
Third Temple is not an alternative
explanation of the source for Shabbat
Chazon’s name, but a deep insight
into the haftarah’s message. Though
the chapter ends in destruction, the
Rabbis chose to end the haftarah
with its 27th verse on a positive
note of redemption. Rabbi Levi
Yitzhak highlights that amidst the
lamentations of Chazon Yeshayahu lies
a path of repentance, a vision of hope

for the Third Temple. “Zion shall be
saved in the judgment, her repentant
ones in the retribution.”
Notes
1 Kedushat Levi, 3:18.
2 This is referring to the two Shabbatot before
Tish’a B’Av.
3 The mournful tone of this chapter is
highlighted by the word eikhah, which appears
in verse 21 and brings to mind Eikhah, the
book of Lamentations. Furthermore, many
communities emphasize the mournful words
of this haftarah through opting to replace
the generally used trope for the haftarah of
Shabbat with that of Eikhah.
4 Though the chapter contains 31 verses, the
haftarah ends with the 27th verse.
5 Though similar sentiments are expressed in
other books of Prophecies, such as Micah and
Hosea, this is the first time the Jewish nation
hears these shocking words.
6 Chagigah 4b, Soncino Translation.
7 Rashi on Isaiah 1:11, reads this verse
similarly, “After you have transgressed my
Torah, ‘the sacrifice of the wicked is an
abomination.’”
8 Soncino translation.
9 My understanding of Rabbi Eleazar’s words
is inspired by Maimonides, Guide for the
Perplexed, Part 2: Ch. 33, where Maimonides
uses this verse to prove that God never really
desired sacrifices but allowed the people to
use them as a means to connect to Him since
it was the general mode of service to one’s
deity at that era in history.

What is valueless to God are insincere actions.
God rejects insincere prayer whose quality is
measured by length and not sincerity. While
He prefers fasting over charity, fasting too can
become a meaningless service.
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The Midday
Leniencies:
Understanding the
Second Half of Tisha
B’av
Matt Lubin
nyone who has spent an
entire morning in a shul or
Orthodox summer camp
knows that the mood of Tisha B’av
changes perceptibly at midday, or
“chatzos.” Numerous restrictions
or practices of mourning are eased
upon the arrival of (halachic) midday.
Perhaps most notably, the custom
to sit on the ground for kinnos is
limited to the first half of the day
(Shulchan Aruch O.C. 559:3); the
custom is to wait until Mincha to don
one’s tallis and tefillin (ibid. 555:1)
and to only recite the paragraph of
Tiskabel in Kaddish at Mincha (ibid.
559:4). Additional leniencies include
permitting cooking for after the fast,
(ibid. 559:10) and, according to
the Rama, working in general (ibid.
554:22). Additionally, a mourner
who is in his week of shiva is similarly
permitted to attend shul on Tisha B’av
morning, because everyone attending
is also in a state of “mourning,” but
this is not true of attending Mincha
(ibid. 559:3).

A

The practice of lightening some of the
restrictions of Tisha B’av is mentioned
by some of the most ancient, postTalmudic sources. A responsum
of Rav Hai Gaon (Babylonia,
939–1038)1 discusses a custom that
developed in Egypt to permit wearing
leather shoes after midday. In order
to defend this seemingly incorrect
practice, it was suggested that perhaps
one could apply a rule that is relevant
to other laws of mourning: miktzas

Rabbi Isaac Elchanan Theological Seminary • The Benjamin and Rose Berger CJF Torah To-Go Series • Tisha B’av 5776

hayom ke-kulo, part of the day can count as a whole day.2
Therefore, the questioner thought, perhaps fulfilling the
practices of mourning for only part of the day of Tisha
B’av is sufficient as if one had done so all day. However,
Rav Hai disagrees with this analysis. The tragedy of Tisha
B’av, he writes, is such that it would have been worthy
of many days of mourning, but we simply cannot do
so. Instead, the rabbis have instituted one full day of
mourning, and therefore those prohibitions associated
with mourning remain in full force for the entire day.
Although Rav Hai Gaon is discussing the rabbinically
mandated prohibitions, and not those customs of
mourning which have developed throughout the
years (such as sitting on the floor), the idea of easing
any expressions of mourning during the afternoon of
Tisha B’av appears to run counter to the spirit of Rav
Hai Gaon’s responsa.3 If the Sages declared a day of
mourning, how could we be lenient before the day is
over? Other sources, therefore, have tried to justify the
common practice of lessening the sense of mourning on
Tisha B’av afternoon. One such justification, expressed
by Rabbeinu David bar Levi (13th century Narbonne),4
is that we are worried that mourning fully for the entire
day, year after year, has the potential to lead one to a
feeling of hopelessness and to give up on the belief in our
ultimate redemption. In order to counter this potential
for despondency, some communities allowed for easing
a few of the practices of mourning so as to create a
“remembrance for the redeemer and comforter,” just as
we have a commemoration of the destruction. A student
of Maharam of Rothenberg, the author of the Tanya
Rabbasi, notes that the Thirteen Attributes of Mercy are
read only at Mincha of Tisha B’av, and explains simply
that “the afternoon of Tisha B’av is a time of consoling.”
The reason for this, however, is left unexplained: why, of
all times, is Tisha B’av afternoon the most appropriate
time to be consoled and reminded of the eventual
redemption? Especially considering Rav Hai Gaon’s
remarks, it would seem that the opposite should be true!

The future is
in your hands.
Meet Rachel Mirsky from White Plains, New York. A
biology major on a pre-med track, and captain of the YU
softball and basketball teams, Rachel chose YU to allow her
to explore and develop her unique talents and interests.
Rachel loves YU because it enables her to engage in her
extracurricular passions and prepare for her career
while remaining true to her religious commitments. An
exceptional athlete, Rachel was recently named to the
Capital One Academic All-District team. Whether in an
Israeli laboratory conducting research on the properties
of red blood cells, or authoring a medical ethics paper on
eating disorders and the Biblical matriarchs, Rachel can
find the perfect balance at YU. This is the essence of Torah
Umadda and what sets YU apart.
Picture yourself at YU. #NowhereButHere

The simplest answer may just be that we don’t want to
fall into despair, as mentioned. Alternatively, the same
line of thought provided to explain why our custom
developed to recite the “Nachem” prayer only during
Mincha of Tisha B’av may be applied here. Noting that it
was only on Tisha B’av afternoon that the Temple began
to burn down (Taanis 29a), many5 have understood that
until the afternoon, the tragedy of the day has not yet
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been finalized, and so it is impossible
to be comforted, just as someone who
lost a relative is initially preoccupied
with the burial, and only after the
burial can accept condolences.
Quoting the Vilna Gaon,6 the Mishnah
Berurah (555:3) provides another
answer to this question, based upon
a midrash (Eichah Rabbah, Parsha 4)
that writes that due to their sins, the
very existence of the Jewish people
hung in the balance on Tisha B’av, but
God decided to spare us and instead
burn down His temple. Easing the
mourning on Tisha B’av afternoon,
then, is an expression of relief.
However, there may be a deeper
reason as to why it would be so
important to display a measure of
comfort specifically during our day
of mourning. The Sefer Hamichtam
noted that dwelling too much on the
tragedies of Tisha B’av has the danger
to lead to despair, but the entire day
and its history also presents us with a
theological difficulty. The nighttime
and morning of Tisha B’av are devoted
to asking rhetorically, “eichah,” how
can it be, how can it be that God
seems to have abandoned His temple,
His city, and His people? Perhaps the
second half of Tisha B’av is meant
to answer this painful question.
Rabbeinu Yonah (Shaarei Teshuvah
2:5) writes:
 כי,ויש על הבוטח בשם להוחיל במעוף צוקתו
 אלמלא נפלתי... יהיה החושך סבת האורה
 אלמלא ישבתי בחושך לא היה אור,לא קמתי
.לי
Whomever believes in God must
anticipate, in the flight of his anguish, that
the darkness will itself be the reason for the
light . . . that if I had not fallen, I would
not have gotten up; if I had not sat in the
darkness, I would not have had light.
In other words, it is precisely because
of and through the tragedy that God

will provide us with our ultimate
redemption, and as believers in God’s
providence and benevolence we
must believe that the destruction was
somehow necessary for rebuilding.
In listing the five tragedies that
occurred on Tisha B’av, the Rambam
writes (Hilchos Taanis 5:3):

regarding the laws of mourning, Rav Hai
Gaon himself does not disapprove of ceasing
to practice the customs of mourning after
midday.
4 In Sefer Hamichtam to Rif on Taanis 30a.
5 See Ritva (Teshuvah #63), R. Yosef Karo
(Beis Yosef, O.C. 553), and Bach (ibid.).
6 Cf. the Ari z”l in Shaar Ha-Kavanos,
Derushei Chag Ha-Shavuos 1.
7 R. Yitzchak Pinchas Goldwasser, Lesason

 ובו... ותשעה באב חמשה דברים אירעו בוU-Lesimcha pp. 108–109; see there for further
 ביום המוכן לפורענות חרש טורנוסרופוסelaboration.
הרשע את ההיכל ואת סביביו לקיים מה
שנאמר ציון שדה תחרש
The Ninth of Av had five things occur on The Despair of Joy or
it . . . and on that day which was destined the Joy of Despair?
for calamity, the wicked Turnusrufus
plowed over the Temple and its environs, Eleorah Sandman
here are five prohibitions
in fulfillment of the verse, “Zion will be
typical to major fast days
plowed over like a field” (Micha 3:12).
observed on Tisha B’Av:
The formulation of the fifth tragedy,
eating and drinking, washing,
that Zion was “plowed over like
anointing, marital relations, and
a field,” is contextualized by the
wearing leather shoes. However, in
Rambam as occurring “on that day,”
the Gemara’s discussion of Tisha B’Av
as if to emphasize that perhaps this
in Ta’anit 30a, these abstentions are
particular tragedy is most emblematic contextualized not as stemming from
of the nature of Tisha B’av. The
the day’s character as a major fast, but
catastrophes of Tisha B’av, in all their
rather due to the day being one of
enormity, fulfill the words of our
mourning, as the Gemara states:
prophets and are surely part of God’s
כל מצות הנוהגות באבל נוהגות בט’ באב
plan. Metaphorically speaking, Zion
אסור באכילה ובשתיה ובסיכה ובנעילת
has been “plowed,” destroyed only in
.הסנדל ובתשמיש המטה
order to prepare for the sowing of new
All prohibitions observed by a mourner
seeds.7 May we see the sprouting of
are observed on the Ninth of Av: Eating
those seeds speedily in our days.
and drinking,1 anointing, wearing shoes,
Notes
and marital relations.

T

1 Quoted in Otzar Ha-Geonim, Taanis pg. 48
and referenced by Shibolei HaLeket no. 272.
2 See Mo’ed Kattan 29b. It is for this reason
that the current practice is for mourners to
end the seventh day of shiva shortly after
Shachris, instead of spending the entire
seventh day sitting shiva.
3 However, the Ritz Gaies in Hilchos Tisha
B’av quotes from Rav Hai Gaon that one
should not change the custom that some
communities developed to remove the
coverings from the Torah on Tisha B’av
morning but to return them for Mincha.
Apparently, despite his strong stance

32

It is due to this that there is also a sixth
prohibition listed that sets Tisha B’Av
apart from other fasts, that of learning
Torah. In no uncertain terms, the
Gemara says:
ואסור לקרות בתורה בנביאים ובכתובים
ולשנות במשנה בתלמוד ובמדרש ובהלכות
 בקינות באיוב... ובאגדות אבל קורא הוא
 משום שנאמר... ובדברים הרעים שבירמיה
.ט) פקודי ה’ ישרים משמחי לב:(תהלים יט
It is forbidden to read the Torah, Nevi’im,
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or Ketuvim, or learn Mishnah, Talmud, Midrash, Halakhah,
and Aggadah . . . however, one may read Eichah, Iyov, and the
bad parts of Yirmiyahu . . . for it says, “The orders of God are
straight, gladdening the heart” (Tehilim 19:9).2
The Shulchan Arukh codifies this, and further specifies
what material may or may not be learned; commentaries
and midrashim on Eichah and Iyov are also allowed, but
the verses of consolation among the dire prophecies of
Yirmiyahu must be skipped.3 Only material that is likely
to sadden and depress should be studied.
Despite this injunction, there are two occasions on Tisha
B’Av where Torah learning is publicly conducted. The
first is in the evening when Eichah is read, and the second
is in the morning service when the Torah is read. Eichah
deals with the raw pain and grief over the catastrophic
loss of the Temple. The aforementioned Gemara states
explicitly that learning Eichah is permitted, and a cursory
glance at its heart-wrenching content proves why. Much
harder to justify, however, is the Torah reading on Tisha
B’Av morning. Public Torah reading is considered a form
of Torah learning, and we would therefore expect the
content of the morning Torah reading to be restricted
to a morose or harrowing passage.4 The Torah reading
for Tisha B’Av is taken from Devarim 4:25–40, referred
to by its leading words, “Ki tolid banim,” “when you beget
children.” While the first four verses of the section are
highly unpleasant, describing the exilic consequence of
idol worship, the remaining three-quarters of the reading
is consoling, inspiring, and even downright cheerful. Ki
tolid banim moves through a progression of the Jew in
exile — he will seek God, find Him, return to Him, listen
to Him. And God will remember the covenant, cease
destroying the Jews, and rescue them from among the
nations. He loved the forefathers, chose this people, and
as long as they do good, He will give them the Land of
Israel upon which they will dwell forever. How could we
read something so promising on Tisha B’Av?

The future is now.
Enroll today.
At Yeshiva University, growing your understanding
and commitment to Jewish values is not a club or an
extracurricular activity, it is YU.
From Talmud to Mathematics, and Tanakh to Biology,
combining Torah study and Jewish values with a
rigorous academic curriculum is the hallmark of YU.
With student programs across our campuses and
around the world, YU takes a global approach to
learning, education and values, creating a full college
experience. This is the essence of Torah Umadda and
what sets YU apart.

In case one would have thought we read this passage
simply because we have no better choice, the Gemara
in Megillah 31b, presents three other opinions for this
Torah reading. The first is Vayikra 26:14. This section
is commonly referred to as the tochachah, the rebuke.
It is verse after verse of horrifying punishments for
abandoning Torah. Words of hope are scant. Surely
this is a better fit for the theme of the day! The other
two suggestions of the Gemara, Bamidbar 14:11–25
or Bamidbar 14:26–46, also make a great deal of sense.

Picture yourself at YU. #NowhereButHere
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They describe the fallout after the
sin of the spies, which occurred
on Tisha B’Av, and, according to
Ta’anit 29a, was the impetus for God
marking the Ninth of Av as a day
when further tragedy would strike the
Jewish people. So why does Megillah
31b, reject these three possibilities
and instead settles on a passage that
appears halakhically problematic, Ki
tolid banim?
One could search Ki tolid banim for
a grimmer message, one that would
be more appropriate for Tisha B’Av.
However, this seems remote, if not
downright impossible. These verses
are imbued with such a distinct tone
of positivity. Therefore, the answer
must be that there is a compelling
enough reason to permit a feeling
of comfort and joy on an otherwise
somber day.
Tisha B’Av feels fundamentally
different from the other three fasts
observed in remembrance of different
stages of the Temple’s destruction and
the Jews’ exile (17 Tammuz, Tzom
Gedalyah, and 10 Tevet). On those
days, we speak of repentance, recite
selichot, and invoke God’s Thirteen
Attributes of Mercy. But on Tisha B’Av,
we sit and sob. We recite kinnot to
express our pain, but do not petition
God to the same degree. We simply
grieve. This grief is important and it

aims to stir our emotions so that we
never forget Jerusalem, never forget
what our obligations are, and how it
is we distanced ourselves so much
from our Creator. But there is also a
danger to that grief. If we allow it to
overwhelm our capacity for action too
long, we will never fix our wrongs. God
does not desire our fasting if it is not
followed by concrete action.5 We are
prohibited from learning any Torah we
please on the day of Tisha B’Av because
we must not distract ourselves from
the severity of the day, but neither can
we abandon hope and forget that we
can, as Ki tolid banim says (4:29), seek
out God with all our heart and soul.
The ray of hope in the Torah reading,
despite the general prohibition for
Torah study, provides the appropriate
framework in which we can get the
most out of the day.
And perhaps it goes one step further.
Ta’anit 30a, the source of the original
prohibition of Torah study, cited a
verse from Tehilim 19:9, “Pekudei
Hashem yesharim mesamchei lev — The
orders of God are straight, gladdening
the heart.” The concern of learning
anything other than the saddest pieces
of Torah is that it would cause joy, an
emotion that is overall inappropriate
for Tisha B’Av. But in the proper
framework of the morning Torah
reading, we do, for a fleeting moment,
experience the joy of learning Torah,

of avodat Hashem, service of God,
the joy of the promise of return
contained in Ki tolid banim. And we
understand that the joy, the simchah,
the unfettered eagerness is that same
feeling we yearn to experience in our
return to Jerusalem. When we read of
“lengthening your days on the land
that Hashem, your God gives you, for
all days” (4:40), we feel the joy that
comes with it, and the despair that we
do not have it now, and gain a great
understanding for the directive of,
“kol hamit’abel al Yerushalayim zocheh
vero’eh besimchatah — Anyone who
mourns for Jerusalem will merit to see
it in its joy.”6 Speedily, in our days.
Notes
1 See Masoret HaShas on that Gemara,
who notes that eating and drinking, while
definitely prohibited on Tisha B’Av, is not
listed as part of this discussion in the Gemara
of the Rif and the Rosh, as mourners are
obviously allowed to eat.
2 The verse from Tehillim implies that
learning Torah makes one happy, which is
forbidden on Tisha B’Av.
3 Orach Chaim 554:1-2.
4 In terms of public Torah reading serving as
a vehicle for Torah learning, see, for example,
Bava Kama 82a, where the Gemara explains
that the public Torah readings on Mondays,
Thursdays, and Shabbat were instituted so
that Jews would not go three consecutive days
without learning Torah.
5 See, for example, Zechariah 7.
6 Ta’anit 29b.

On Tisha B’Av, we simply grieve. But if
we allow it to overwhelm our capacity
for action too long, we will never fix our
wrongs. God does not desire our fasting
if it is not followed by concrete action.
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Arguing for Hope: An
Analysis of Petihta 24
in Eikhah Rabbah

recall specific sins, thus removing
the discussions from their post-First
Temple context, it does end with
an inspirational message of return,
broadcast to an audience still in their
Adapted from an essay written for Rabbi Richard
own exile.
Hidary’s Yeshiva College course on Midrash.

E

ikhah Rabbah (ER) interprets
and deals with issues expressed
in Megillat Eikhah while
simultaneously modifying or adding
emphases from its source-text. These
differences are not disingenuous, but
are appropriate for the exegesis of a
work whose purpose the midrash’s
authors viewed as providing a
paradigmatic response to any and
all Jewish suffering. As such, it is no
surprise when ER’s lengthy petihtot,
introductory chains of exegesis, build
toward and culminate in messages
of consolation, a theme largely
unaddressed in Eikhah itself. The latter
half of Petihta 24 of ER is an example
of this phenomenon. This essay
will analyze some of the methods
employed by the midrash to furnish
its final, hopeful assurance.
Consolation in Eikhah
Rabbah
While Megillat Eikhah devotes scant
space to hope and reassurance, ER
expands upon this theme significantly,
moving it from an ancillary
component to the main focus and,
consequently, the conclusion of
many a petihta. In so doing, the
compilers of the midrash succeed
in making the work not only more
distant from the specific destruction
of the First Temple, which serves
as the backdrop for both itself and
its source-text, but it becomes more
applicable and palatable to the trials
of future generations, including
their own. While Petihta 24 does not

However, the notion that consolation
should be administered is not an
inherently intuitive one. Both of the
works acknowledge that the suffering
they respond to was brought about
by Israel’s sins, and that God meted
out justice appropriately. Why, then,
should hope and consolation be in
Israel’s future? What makes the people
worthy of being redeemed? This
philosophical difficulty is the root
problem to which Petihta 24 responds.
God wishes to redeem the Jews from
their catastrophe, but cannot, so
He calls for arguments to be made
on their behalf, arguments that He
eventually accepts.
The last two verses of Eikhah may, in
fact, respond to the same problem, but
in a markedly different way: “Return
us unto you, God, and we shall be
returned; renew our days as of old.
You cannot have utterly rejected us,
nor be exceedingly wrathful against
us” (Lamentations 5:21-22). Quite
simply, the lamenter insists to God
that any further punishment would
exceed the crime. However, in ER, the
Jews gain hope from God based on
their own merits, not simply based on
their punishment being fully exacted.
Man Mourns with God
As is typical of the petihta form, our
midrash begins with a verse not found
in Lamentations: “On that day, God
called to weeping and lamentation
...” (Isaiah 22:12). The midrash deals
with two fundamental exegetical
problems. First, if God is the cause
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of a tragedy, why should He call for
mourning over that catastrophe?
Second, of what use is it for God to
hear the mourning cries of necessarily
inferior beings? Neither of these
problems are particularly difficult
ones, but the midrash utilizes them to
make fundamental points about the
nature of responding to tragedy: First,
God mourns with Israel; second, God
wants Israel to mourn with Him.
These points are essential to a
presenter seeking to make an eternal
message for how Jews are to cope with
travails in the future. The midrash
insists to Jews of the post-Second
Temple era that they are not alone in
their suffering; God is with them in
their sorrow. Furthermore, Israel is
entitled and even recruited to express
this sorrow to God, and, as outlined
later in the midrash, to beseech God
for a hasty end to their difficulty.
Specifically, the midrash addresses
why God prefers that advocates for
Israel make their cases. God views the
destruction of the Temple not just as
a tragedy for the Jews, but as an event
with the potential for God to “become
a joke for the nations and a mockery
for the people.” God’s own honor is at
stake, beyond that of the Jews, so God
has an interest in mourning over the
Temple. However, God later indicates
another reason for Him to mourn:
“Where are you, my priests? Where
are you, my lovers? Alas, what can I do
for you? I warned you and you did not
repent!” God is not solely concerned
for his own honor, but is compelled
by His pining for His beloved nation
Israel. The compiler of this midrash
thus subtly adds an additional reason
for God’s mourning with the Jews and
ultimate willingness to receive their
arguments.
In fact, the first function that God
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requests the forefathers to serve is
not to argue on behalf of the Jews,
but to mourn with Him. “They,” God
says, “know how to cry,” and thus can
aid God in His mourning process for
the loss of His honor and beloved.
However, this serves not only as a
collective mourning, but also as a
bestowing of credibility upon the
forefathers. God wants to hear what
the forefathers have to say.
Man Pleads his Case
The midrash resumes with the
licensed forefathers making the case
for their progeny before God. Using
courtroom terminology of witnesses
and testimony, Abraham defends Israel
against such unlikely prosecutors as
the Torah and the Hebrew alphabet.
Isaac, Jacob, and Moses all follow suit.
Meanwhile, God does not reject any of
these contentions, but remains silent.
The logos of these arguments consists
largely of recalling past merits Israel
had accrued, or that the forefathers had
accrued on Israel’s behalf. Israel, after
all, accepted the Torah and observed
the commandments associated with
the alphabet, and the forefathers had
engaged in righteous actions, magnified
by the rabbinic interpretations of those
events. For example, not only did Jacob
survive 20 years in Laban’s home, but
Esau attempted to kill him when Jacob
emerged. This is a profoundly unusual
scene: the forefathers, who had to be
admitted especially to mourn with
God, now debate God over Israel’s
sentencing. Nonetheless, God is silent.
Moses then takes center stage, visiting
Israel in their exile. When God
finally breaks His silence, offering
merely that the Jews’ current status
is “a decree from Him,” Moses
promises that they will return. In a
role heroically parallel to that of his

championing the Jews before God
after the sin of the Golden Calf — an
event not explicitly alluded to by the
midrash, but clearly resonating from
the descriptions of the character —
Moses views the trials of his people
and does not remain silent. Here,
Moses begins to transition from logos
to pathos, from debate to lament, as he
bemoans Israel’s plight and curses the
sun for shining and the enemy nations
for barbarism. He makes one final
appeal from logic — God violates His
Torah with the terrible calamities that
befall the Jews. And still, God is silent.
However, this layer serves to both
heighten the emotion for the reader
and to serve as a setup for Rachel’s
ultimately successful plea.
Rachel’s Emotional Appeal
The petihta concludes with a wellknown segment: Rachel recalls her
meritorious actions in allowing Leah
to marry Jacob, and God finally breaks
His silence, declaring that Israel is to
return to its borders. In intertextual
fashion, the midrash intersperses the
Biblical account of Laban’s switching
Rachel and Leah with aggadic tales
of Rachel handing over identifying
signs to her sister. Several factors
distinguish her speech from those
of the forefathers who preceded her.
First, while each of their speeches
began with “patah ve-amar,” “he
began to speak,” Rachel is said to
have “kafetsah ve-amerah,” “leapt and
spoke.” Her argument also follows
that of Moses, who transitions from
logos to pathos. As such, Rachel’s
speech can be understood as a highly
emotionally charged appeal to merit.

message of hope and consolation that
the midrash seeks to impart to Jews
in difficult exile, it is her unbidden
message, made passionately and
evocatively, that draws a response
of hope from God. The previous
arguments from reason are significant,
but do not elicit God’s consolation
and reassurance. It is only the pathos
following the logos that provoke God
into offering His compassion for
Israel.
Structurally, this petihta does not
follow the pattern of petihtot in
midrashim on the Torah. Those begin
with an external verse and tortuously
arrive at the first verse of the section
being analyzed. This petihta only cites
one verse from Lamentations, toward
the beginning, and concludes with
poignant verses from Isaiah about
Israel’s eventual return from exile. This
is typical of the petihtot of ER. Perhaps
this is a result of the central goal of this
work of midrash: it is more concerned
with offering hope for the future
than with explicating the sorrows of
the past. More realistically, it is likely
because it would be impractical and
ineffective to end public sermons on
notes of gloom from Lamentations,
so the alternative route of concluding
with external verses of joy and hope
is selected. Regardless, the unique
structure of this petihta is a powerful
method of conveying the writers’
intended message — one of ultimate
redemption from whatever troubles or
exiles the readers find themselves in.

God, who solicited the forefathers
in the first place, is more swayed by
the claim of Rachel, whom He had
not recruited to mourn or advocate.
In keeping with the empowering
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Adas Israel
Hamilton, ON
Adas Torah
Los Angeles, CA
Adath Israel Cong.
San Francisco, CA
Adath Israel Poale Zedek
Hampstead, QC
Agudath Shalom
Stamford, CT
Ahavas Israel
Passaic, NJ
Ahavas Torah: The Scottsdale
Torah Center
Scottsdale, AZ
Ahavas Yisrael of Edison
Edison, NJ
Ahavas Yisroel
Flushing, NY
Ahavat Achim Orthodox
Cong. of Fair Lawn
Fair Lawn, NJ

Beit David Highland Lakes
Synagogue
Aventura, FL
Beit Knesset Emek Refaim
Jerusalem , Israel
Beit Kneset Mercazi
Yad Binyamin, Israel
Beit Knesset Feigenson
Beit Shemesh, Israel
Beit Knesset Mitzpeh Ramot
Jerusalem , Israel
Beit Knesset of North
Woodmere
North Woodmere, NY
Beit Midrash Kol BeRamah
Santa Fe, NM
Bet Kneset Shimon Hatzadik
Jerusalem, Israel
Bet Knesset Emek Refaim
Jerusalem , Israel
Bet Knesset Hanassi
Jerusalem , Israel

Anshe Sholom B’nai Israel
Chicago, IL

Bet Midrash Torani Leumi
Bet Shemesh , Israel

Anshei Chesed Cong.
Boynton Beach, FL

Beth Avraham Yoseph Of
Toronto Cong.
Thornhill, ON

Avenue N Sephardic Cong.
Brooklyn, NY
Ayin L’Tzion
Thornhill, ON
BACH Jewish Center
Long Beach, NY
Bais Abraham
St Louis, MO
Bais Hamedrash Oneg
Shabbos
Montréal, QC
Baron Hirsch Synagogue
Memphis, TN
Bais Chaim Dovid
Lincolnwood, IL
Beis Medrash of Harborview
Lawrence, NY
Beis Midrash of Bergenfield
Bergenfield, NJ
Beis Midrash of Woodmere
Woodmere, NY
Beis Yosef D’ulem
Flushing, NY
Beit Chaverim Synagogue
Westport, CT

Beth David Synagogue
West Hartford, CT
Beth David Synagogue
Binghamton, NY
Beth Hamidrash Cong.
Vancouver, BC
Beth Israel Synagogue
Omaha, NE
Beth Israel Synagogue
Edmonton, AB
Beth Jacob Cong. Of
Kitchener-Waterloo
Kitchener, ON
Beth Jacob Cong.
Atlanta, GA
Beth Jacob Cong.
Irvine, CA
Beth Jacob Cong.
Oakland, CA
Beth Jacob Cong.
Beverly Hills, CA
Beth Joseph Cong.
Phoenix, AZ
Beth Ora
St. Laurent, QC

Beth Shalom
Rochester, NY

Cong. Ahavat Shalom
Teaneck, NJ

Cong. Dor Tikvah
Charleston , SC

Beth Shalom Congregation
Scranton, PA

Cong. Ahavath Torah
Englewood, NJ

Cong. Eitz Chaim
Flushing, NY

Beth Tikva
Dollard Des Ormeaux, QC

Cong. Aitz Chaim
West Palm Beach, FL

Cong. Emek Beracha
Palo Alto, CA

Beth Zion Cong.
Cote-St-Luc, QC

Cong. Anshe Sfard Kehillat
Torah
Glendale, WI

Cong. Ezras Israel
Chicago, IL

Bikur Cholim Machzikay
Hadath
Seattle, WA

Cong. Anshei Chesed
Woodmere, NY

Cong. Israel of Springfield
Springfield, NJ
Cong. Kadimah-Toras Moshe
Brighton, MA

Blake Street Hebrew Cong.
Melbourne, Australia

Cong. Bais Efraim Yitzchok
Woodmere, NY

B’nai David-Judea Cong.
Los Angeles, CA

Cong. Bais Torah
Suffern, NY

Bnai Torah
Toronto, ON

Cong. Beit Tikvah
Nepean, ON

Cong. Kehillath Jacob Beth
Samuel
Peterson Park, IL

Boca Raton Synagogue
Boca Raton, FL

Cong. Beth Aaron
Teaneck, NJ

Cong. Kehilath Jeshurun
New York, NY

Boca Raton Synagogue West
Boca Raton, FL

Cong. Beth Abraham
Bergenfield, NJ

Cong. Keter Torah
Teaneck, NJ

Calabassas Shul
Calabasas, CA

Cong. Beth Abraham-Jacob
Albany, NY

Cong. K.I.N.S.
Chicago, IL

Center for Jewish Life
Princeton, NJ

Cong. Beth El Atereth Israel
Newton, MA

Cong. Kol Israel Brooklyn, NY

Chabad of Richmond
Richmod, VA

Cong. Beth Hamedrosh
Wynnewood, PA

Chabad Of Richmond
Richmond, BC

Cong. Beth Israel
Berkeley, CA

Cong. Magen David of West
Deal
Ocean, NJ

Clanton Park Synagogue
Toronto, ON

Cong. Beth Israel
Metairie, LA

Cong. Mogen David
Los Angeles, CA

Community Synagogue of
Monsey
Monsey, NY

Cong. Beth Sholom
Lawrence, NY

Cong. Ohab Zedek
New York, NY

Cong. Beth Sholom
Providence, RI

Cong. Ohav Emeth
Highland Park, NJ

Cong. Beth Yitzchok
Chicago, IL

Cong. Ohav Sholom
Merrick, NY

Cong. BIAV
Overland Park, KS

Cong. Ohr Hatorah
Phoenix, AZ

Cong. Bnai Brith Jacob
Savannah, GA

Cong. Ohr Saadya
Teaneck, NJ

Cong. Bnai Israel
Brooklyn, NY

Cong. Ohr Torah
West Orange, NJ

Cong. Bnai Israel-Ohev Zedek
Philadelphia, PA

Cong. Or Torah
Skokie, IL

Cong. B’nai Torah
Springfield, MA

Cong. Rinat Yisrael
Teaneck, NJ

Cong. Brothers of Israel
Long Branch, NJ

Cong. Rodfei Sholom
San Antonio, TX

Cong. Darchei Noam
Fair Lawn, NJ

Cong. Schomre Israel
Poughkeepsie, NY

Cong. AABJ&D
West Orange, NJ
Cong. Adas Israel
Passaic , NJ
Cong. Adat Yeshurun
La Jolla, CA
Cong. Adas Yeshurun
Chicago, IL
Cong. Adath Israel
Elizabeth, NJ
Cong. Adereth El
New York, NY
Cong. Agudath Achim
Bradley Beach, NJ
Cong. Ahavas Achim
Highland Park, NJ
Cong. Ahavat Achim
Portland, OR
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Cong. KBY
Suffern, NY

Cong. Machzikei Hadas
Ottawa, ON

Cong. Shaar Hashomayim
Westmount, QC

Etz Chaim
Beit Shemesh, Israel

Cong. Shaaray Tefila
Lawrence, NY

Ezra Bessaroth
Seattle , WA

Cong. Shaare Tefilla
Dallas, TX

Fifth Avenue Synagogue
New York, NY

Cong. Shaare Tzedek
Englewood, NJ

Fleetwood Synagogue
Mount Vernon, NY

Cong. Shaarei Tefillah
Newton Centre, MA

Forest Hill Jewish Centre
Toronto, ON

Cong. Sha’arei Tzedek
Mishkan Yair
Chicago, IL

Golf Manor Synagogue
Cincinnati, OH

Cong. Sha’arei Torah
Cincinnati, OH
Cong. Sherith Israel
Nashville, TN
Cong. Shevet Achim
Mercer Island, WA
Cong. Shomrei Emunah
Baltimore, MD
Cong. Shomrei Shabbos
Far Rockaway, NY
Cong. Shomrim Laboker
Montréal, QC
Cong. Shomrei Torah Fair
Lawn, NJ
Cong. Sons of Israel
Allentown, PA
Cong. Sons of Israel
Cherry Hill , NJ
Cong. Tifereth Beth David
Jerusalem
Cote St. Luc, QC

Great Neck Synagogue
Great Neck, NY
Green Road Synagogue
Beachwood, OH
HAFTR
Lawrence, NY
Hebrew Institute of Riverdale
- The Bayit
Bronx, NY
Hebrew Institute of White
Plains
White Plains, NY
Heichal Shiloh
Rosh Ha’Ayin, Israel
Heichal Shlomo
Jerusalem , Israel
Herzlia - Adas Yeshurun
Winnipeg, MB
Hildesheimer Shul
Jerusalem , Israel
Hillel at Brandeis
Waltham, MA

Kehillat Shaarei Yonah
Menachem
Modiin , Israel

Moses Montefiore Anshe
Emunah
Baltimore, MD

Kemp Mill Synagogue
Silver Spring, MD

Ner Tamid Cong.
Baltimore, MD

Kenesseth Israel Cong.
St Louis Park, MN

New Toco Shul
Atlanta, GA

Kesher Israel Cong.
Harrisburg, PA

North Shore University
Hospital
Manhasset, NY

Kesher Israel
Washington, DC
Kew Gardens Synagogue
Kew Gardens, NY
Kingsway Jewish Center
Brooklyn, NY
Knesset Beth Israel
Richmond, VA
Knesseth Israel Cong.
Birmingham, AL
Kohelet Yeshiva High School
Bala Cynwyd, PA
Koschitzky Minyan
North York, ON
KSY
Beit Shemesh, Israel
Lechu Neranana
Ra’anana, Israel
Lido Beach Synagogue
Lido Beach, NY
Lincoln Square Synagogue
New York, NY
Lower Merion Synagogue
Bala Cynwyd, PA

Cong. Torah Ohr
Boca Raton, FL

Hoshen Modiin
Modiin , Israel

Ma’ayanot Yeshiva High
School
Teaneck, NJ

Cong. Torat Emet
Phoenix, AZ

The Jewish Educational Center
Elizabeth, NJ

Magen David Sephardic
Wykagyl, NY

Cong. Zichron Yisroel
Thornhill, ON

JLI - The Johns Hopkins
University
Baltimore, MD

Margolin Hebrew Academy
Memphis, TN

Darchei Noam Cong.
St Louis Park, MN
Darchei Noam of Glenbrook
Northbrook, IL
Darchei Zion
Modiin, Israel
DAT Minyan
Denver, CO
Daughters of Israel
West Orange, NJ
DRS High School for Boys
Woodmere, NY
EDOS
Denver, CO
Eitz Chayim of Dogwood Park
West Hempstead, NY
Elmora Hills Minyan
Union, NJ
Eretz Chemda
Katamon, Israel

JLIC at Queens College Hillel
Queens, NY
Joint Distibution Committee
Jerusalem, Israel
Kehilat Zichron Yosef
Jerusalem, Israel
Kehillas Bais Yehudah Tzvi
Cedarhurst, NY
Kehillat Ahavat Tzion
Ramat Beit Shemesh, Israel
Kehilat Chovevei Tzion
Skokie, IL
Kehillat New Hemsptead
Spring Valley, NY
Kehillat Ohel Ephraim
Ariel, Israel
Kehillat Shaareei Torah Of
Toronto
Toronto, ON

Marlee Shul
Toronto, ON
Meitar Merkazi
Be’er Sheva, Israel
Menorat Hamaor
Ramat Beit Shemesh, Israel
Merkaz Modiin
Modiin , Israel
Mishkan Shilo
Beit Shemesh , Israel
Mizrachi Bayit
Toronto, ON
MJE
New York, NY
Moledet
Be’er Sheva, Israel
Moriah Shul
Ra’anana, Israel
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Nusach Hari Bnai Zion
St Louis, MO
NY Hospital - Queens
Flushing, NY
Ohab Zedek
Belle Harbor, NY
Oheb Zedek Cedar Sinai
Synagogue
Lyndhurst, OH
Ohev Sholom Cong.
Williamsport, PA
Ohr Shalom
Bet Shemesh , Israel
Or Chaim
Toronto, ON
Orot Hacarmel
San Diego, CA
Orthodox Union
New York, NY
Petah Tikva
Toronto, ON
Queens Jewish Center
Forest Hills, NY
Rambam Mesivta
Lawrence, NY
Rambam Shul
Be’er Sheva, Israel
Riverdale Jewish Center
Riverdale, NY
SAR High School
Riverdale, NY
SCY High
San Diego, CA
Sephardic Bikur Holim
Seattle, WA
Sephardic Institute Synagogue
Brooklyn, NY
Sephardic Kehila Centre
Synagogue
Thornhill, ON
Shaare Zedek Cong.
Winnipeg, MB
Shaarei Shomayim Cong.
Toronto, ON
Shaarei Tefilla
Las Vegas, NV
Shaarei Tefillah Cong.
Toronto, ON
Shaarei Torah Orthodox Cong.
of Syracuse
Dewitt, NY
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Shaarey Yerushalayim
Valley Village, CA
Shaarey Zedek
Valley Village, CA
Shalhevet High School
Los Angeles, CA
Shivtei Yisrael
Ra’anana, Israel
Shomrai Shabbos
Toronto, ON
SKA High School for Girls
Hewlett Bay Park, NY
South Fallsburg Hebrew
Association
South Fallsburg, NY
Spanish & Portuguese
Synagogue Of Montreal
Montréal, QC
Suburban Orthodox
Synagogue Toras Chaim
Baltimore, MD
Synagogue of the Suburban
Torah Center
Livingston, NJ
The Beachwood Kehillah
Beachwood, OH
The Frisch School
Paramus, NJ
The Jewish Center
New York, NY
The Jewish Center of Atlantic
Beach
Atlantic Beach, NY
The Jewish Learning Initiative
On Campus
Toronto, ON
The Kipa
Be’er Sheva, Israel
The Roslyn Synagogue
Roslyn Heights, NY
The Village Shul
Toronto, ON
Thornhill Community Shul
Thornhill, ON
Tiferet Israel
Toronto, ON
Torat Emet
Columbus, OH
Touro Synagogue
Newport , RI
Ulpanat Orot
Downsview, ON
United Orthodox Synagogues
Houston, TX
University of Massachusets
JLIC Hillel
Amherst, MA
University of Pennsylvania
Hillel
Philadelphia, PA

Viewmount
Toronto, ON

Young Israel of Canarsie
Brooklyn, NY

Young Israel of Houston
Houston, TX

Young Israel of Oak Park
Oak Park, MI

Young Israel of Southfield
Southfield, MI

West Coast Torah Center
Los Angeles, CA

Young Israel of Century City
Los Angeles, CA

Young Israel of Jamaica Estates
Jamaica, NY

Young Israel of Oceanside
Oceanside, NY

Young Israel of St. Louis
St Louis, MO

Westville Synagogue
New Haven, CT

Young Israel Of Chomedy
Chomedy, QC
Young Israel of Deerfield
Beach
Deerfield Beach, FL

Young Israel Of Orange
County
Irvine, CA

Young Israel of Staten Island
Staten Island, NY

Woodside Synagogue Ahavas
Torah
Silver Spring, MD

Young Israel of LawrenceCedarhurst
Cedarhurst, NY
Young Israel of Long Beach
Long Beach, NY

Young Israel Of Ottawa
Ottawa, ON

Yagdil Torah
Boca Raton, FL

Young Israel of Flatbush
Brooklyn, NY

Young Israel of Memphis
Memphis, TN

Yavneh Academy
Paramus, NJ

Young Israel of Forest Hills
Forest Hills, NY

Young Israel Of Montreal
Montréal, QC

Young Israel Of PassaicClifton
Passaic, NJ

JLIC at Yale University Hillel
New Haven, CT

Young Israel of Fort Lee
Fort Lee, NJ

Young Israel of Neve Aliza
Karnei Shomron, Israel

Yeshiva of Flatbush
Brooklyn, NY

Young Israel of Hewlett
Hewlett, NY

Young Israel of New Hyde Park
New Hyde Park, NY

Yeshiva University Torah
Mitzion Kollel of Chicago

Young Israel of Hillcrest
Flushing, NY

Young Israel of New Rochelle
New Rochelle, NY

Young Israel Of Baychester
Traditional Synagogue
Bronx, NY

Young Israel of Holliswood
Jamaica, NY

Young Israel of North
Woodmere
North Woodmere, NY

Young Israel of Brookline
Brookline, MA

Young Israel of Hollywood-Ft.
Lauderdale
Fort Lauderdale, FL

Young Israel of West Hartford
West Hartford, CT
Young Israel of West
Hempstead
West Hempstead, NY

Young Israel of Plainview
Plainview, NY

Young Israel of West Rogers
Park
Chicago, IL

Young Israel of Queens Valley
Flushing, NY

Young Israel Ohab Zedek of
North Riverdale
Yonkers, NY

Young Israel of Riverdale
Bronx, NY
Young Israel of Scarsdale
Scarsdale, NY

Young Israel of Northridge
Northridge, CA

YU ALUMinate

Young Israel of Toco Hills
Atlanta, GA

Young Israel of Sharon
Sharon , MA

Young Israel Shomrei Emunah
Silver Spring, MD

Young Israel of Skokie
Skokie, IL

YU High School for Girls
Hollis, NY
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YESHIVA UNIVERSITY’S CENTER FOR THE JEWISH FUTURE
AND CONGREGATION KETER TORAH PRESENT

Mourning for
Jerusalem in 2016
כל המתאבל על ירושלים זוכה ורואה בשמחתה

Tisha B’Av Live Webcast • Sunday, August 14, 2016

www.YUTorah.org/TishaBav
8:30am Shacharit
9:15am Opening shiur
11:00am Kinot recital and discussion
5:00pm Mincha
Sponsored in appreciation of Rabbi Dr. Jacob J.
Schacter & Yeshiva University and in commemoration
of the 38th Yahrzeit for Helen Friedman Kuflik, Hodel
Ruchama bat Avraham Shlomo v’Etta Malka, by Shuli
(Kuflik) & Avi Rockoff, (Newtonville, MA).

with Rabbi Dr. Jacob J. Schacter
Senior Scholar, Center for the Jewish Future and
University Professor of Jewish History and
Jewish Thought, Yeshiva University

Congregation
Keter Torah

Congregation Keter Torah, 600 Roemer Avenue, Teaneck, NJ
For more information, please call 212.960.5400 x 6078

