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SUKKOS AND THE DIFFERENCE BETWEEN 
MEMORY AND KNOWLEDGE

Pesach and Sukos are our two holidays 
that celebrate the Exodus from Egypt 
in parallel but different ways. In the 
Torah, there is a subtle but significant 
difference in the language used to 
describe these commemorations: 
Pesach is celebrated in order to 
guarantee our memory of this history; it 
is a “zikaron”:

ְוָהָיה ַהּיֹום ַהֶֶּזה ָלֶכם ְלִזָָּכרֹון ְוַחֹֹּגֶתם ֹאתֹו ַחג ַלה' 
ְלדֹרֵֹתיֶכם ֻחַַּקת עֹוָלם ְְּתָחֹֻּגהּו.

And this day should be a remembrance 
(zikaron) for you and you shall celebrate 
it as a holiday to Hashem for your 
generations it shall be an eternal law that 
you will celebrate.
Shmos 12:14

Similarly, we are instructed to eat matza 
“so that you will remember (tizkor) the 
day that you left Egypt all the days of 
your lives” (Devarim 16:3). In respect 

to Sukos, however, we are instructed to 
live in the sukos:

ְלַמַען ֵיְדעּו דֹרֵֹתיֶכם ִָּכי ַבֻֻּסָּכֹות הֹוַַׁשְבְִּתי ֶאת ְְּבֵני 
ִיְְׂשָרֵאל ְְּבהֹוִציִאי אֹוָתם ֵמֶאֶרץ ִמְצָרִים ֲאִני ה' 

ֱאֹלֵקיֶכם.
So that your generations will know (yed’u) 
that I caused you to live in sukos when I 
took you from Egypt, I am the Lord your 
God. 
Vayikra 23:43 

On Sukos we are to know and on 
Pesach we are to remember. 

Zechira is the awareness of something 
that occurred in the past, but knowledge 
is when that memory informs a 
feeling or action in the present. On 
Pesach we remember by retelling and 
reliving the Exodus. We put ourselves 
into the past and see ourselves as if 
we are participating in that historic 
redemption. On Sukos, however, this 

awareness of our past dependency on 
Hashem enables us to experience that 
feeling today. We leave our homes and 
live in God’s protective shade to feel 
Him in our lives today. We do not talk 
much about the past; we focus on an 
experience of today. The sequence of 
our year, therefore, begins with Pesach 
and culminates with Sukos.

The difference between memory and 
knowledge is illustrated in the opening 
pasuk of the story of the Exodus, 
when a new king was established in 
Egypt who did not “know” Yosef. This 
troubled many of the commentators 
who questioned the possibility that 
a king would not be aware of Yosef, 
who was solely responsible for the 
wealth and the power of the king of 
Egypt, and who lived just a few years 
prior. Rashi suggests that we interpret 
it as: “he made as if he did not know.” 

Rabbi Kenny Schiowitz
Faculty, Azrieli Graduate School

Associate Principal and Director of Judaic Studies, Ramaz
Rabbi, Shaare Tefillah, Teaneck, NJ
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In other words, the king remembered 
Yosef, but did not live in the present 
with an awareness of that knowledge 
in a way that would impact his actions. 
He remembered, but did not know. On 
Pesach we are to develop our memory 
and by Sukos we are to transform that 
awareness into knowledge that will 
impact our actions.

The Mishna teaches us the halacha and 
minhag that we do not roast our meat 
on the night of Pesach, lest an onlooker 
think that we are offering an illegitimate 
Pesach sacrifice (Pesachim 4:4). 
Similarly, we are careful not to point 
at the shankbone, like we point to the 
matza and maror, for this same reason. 
On Pesach, the holiday dedicated to 
establishing our national memory, we 
are careful to be precise. We celebrate 
our past, recognize the fact that there 
is no Bais HaMikdash today, and are 
careful not to behave as if it is here. The 
only solution to our lack is to pray for 
the rebuilding of the Bais HaMikdash, 
as we conclude the seder, “Next year in 
the rebuilt Yerushalayim.” On Sukos, 
however, we are instructed to behave as 
if there is a Bais HaMikdash, as we now 
take the lulav on all seven days of Sukos, 
like we did in the Bais HaMikdash.

This is codified in the Mishna in 
Maseches Sukah (3:12), which describes 
two of the rulings of Raban Yochanan 
ben Zakai that were established at the 
time of the destruction of the Bais 
HaMikdash:

בראשונה היה לולב ניטל במקדש שבעה 
ובמדינה יום אחד משחרב בית המקדש התקין 

רבן יוחנן בן זכאי שיהא לולב ניטל במדינה 
שבעה זכר למקדש ושיהא יום הנף כולו אסור.

In the beginning the lulav was taken in 
the Mikdash for seven days and outside 
the Mikdash for one day. When the 
Bais HaMikdash was destroyed Raban 
Yochanan ben Zakai rules that it should 
be taken for seven days in all places in 
order to remember the practice of the Bais 
HaMikdash. And he ruled that on the 

entire Day of the Waving the new grain 
should be prohibited.

Despite the fact that there were nine 
rulings that he made at the time of 
the Temple’s destruction, two are 
mentioned, one related to Sukos and 
one related to the permissibility of the 
new grain on the second day of Pesach. 
Tosfos Yom Tov speculates that these 
two rulings were legislated together, 
despite the fact that the Mishna in 
Menachos (10:5) mentions the law of 
the new grain without referencing the 
law of Sukah. It seems that these two 
laws are fundamentally linked.

The Talmud (Sukah 41a) explains that 
during the time of the Bais HaMikdash, 
the new grain can be eaten immediately 
after the Omer sacrifice was brought, 
which would have occurred in the 
morning. Similarly, in a time when 
there is no Bais HaMikdash, the new 
grain is permitted immediately in the 
morning, as there is no sacrifice to 
wait for. However, we are concerned 
about the possibility that the Bais 
HaMikdash would be built overnight, 
and the kohanim would be delayed in 
the offering of the sacrifice on their first 
day of service. Perhaps people will not 
realize this and eat the new grain before 
the offering. Therefore, in the first 
century, Raban Yochanan ben Zakai 
established this decree to protect us 
from that possibility. 

This rule, related to the second day of 
Pesach, is consistent with the Pesach-
theme of zechira. On this day we are 
focused on the past, aiming for a clear 
awareness of the differences between 
the past and the present, leading to our 
aspiration for the future. The decree 
of Sukos, however, is to take the lulav 
for seven days like we did in the Bais 
HaMikdash. We behave as if the Bais 
HaMikdash is here now and we are not 
fearful that someone might “get the 
wrong impression.” This is consistent 
with the theme of Sukos as we attempt 

to bask in the shade of Hashem 
wherever we are, and rebuild miniature 
Batei Mikdash in our sukos outside our 
own homes. 

Rav Soloveitchik (Reshimos Shiurim on 
Sukah, daf 41) noted that one would 
say Shehecheyanu when shaking the 
lulav for the first time, whether it is 
the first, second or third day of Sukos, 
despite the fact that on the third day 
of Sukos we are merely fulfilling the 
rabbinic decree of “zecher LeMikdash.” 
In contrast, the Baal HaMaor (Pesachim 
daf 28a of the Rif) suggests that there 
is no bracha of Shehecheyanu on the 
mitzva of Sefiras HaOmer because 
nowadays, the obligation is based on 
zecher LeMikdash, and is a point of 
anguish over the destruction of the Bais 
HaMikdash. The difference is that the 
Sefiras HaOmer, rooted in the Korban 
Omer of Pesach, is focused on the 
memory of the past, and can trigger 
only pain when reminded of the Bais 
HaMikdash which is missing. On Sukos, 
however, we are not focused on our 
memory of history, but an awareness of 
the meaning for today. On Sukos we try 
to capture the experiences and power 
of the past and insert them into our 
lives today. Thus, the lulav that we shake 
for seven days is an attempt to draw us 
closer to Hashem, as if we were in the 
Bais HaMikdash. It is therefore a joyous 
experience, not a sad one.

This Mishna in Sukah merges these 
two particular takanos of Raban 
Yochanan ben Zakai, in order to educate 
us of these paradigms that are to be 
synthesized in our celebrations of the 
holidays and in the development of our 
spiritual identities. We must remember 
our history very well for the purpose of 
living the present to the fullest.
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SHEMITTA AND THE FOUR MINIM

For those of us not blessed to 
reside in the Land of Israel, 
shemitta is a halachic curiosity 

rather than a way of life. We may 
occasionally encounter shemitta 
produce while shopping in Costco 
and ask our rabbis for guidance in 
this eventuality, but for the most part, 
shemitta is observed in the sense 
of being noticed and registered as 
something significant; it is not observed 
in the sense of being fulfilled and 
complied with on a daily basis. There is 
however one exception, one time when 
shemitta produce floods the Diaspora 
market. Curiously however, this one 
time when shemitta fruit penetrate 
our daily lives takes place after the 
calendar year of shemitta has ended. I 
speak, of course, of the four species we 
shake on Sukkos which often originate 
from Israel and may be subject to the 
regulations of shemitta.

Since the four species that come to 
market for Sukkos 5783 are shemitta 
products, it is worthwhile investigating 
their halachic status. Of course our 
entire conversation presupposes that 
the four species in question originate 
in Jewish fields in the Land of Israel. 
Non-Israeli produce is not subject to 
the rules of shemitta, neither is Israeli 
produce from non-Jewish owned lands 
according to many opinions. 

Kedushas Sheviis

The first question we must analyze 
is whether the four species possess 
the sanctity of shemitta (kedushas 
sheviis). This is relevant for many issues 
including the purchase of the four 
species. Halacha forbids one from doing 
sechora, business with shemitta produce. 
The money itself given in exchange 
for shemitta fruits becomes sanctified 

with kedushas sheviis and consequently, 
it is forbidden to deliver such money 
to one who will not treat it with the 
appropriate shemitta regulations. The 
Mishna already raised the issue of 
kedushas sheviis with the four minim. 

הלוקח לולב מחבירו בשביעית - נותן לו אתרוג 
במתנה, לפי שאין רשאי ללוקחו בשביעית.

סוכה לט.

If one purchases a lulav [set] during the 
shemitta year, [the seller] should give 
the esrog as a gift because it may not be 
purchased during shemitta.
Sukka 39a

The Mishna teaches that one who 
purchases a set of four minim during 
shemitta should not pay for the esrog. 
Rather the price of the esrog should 
be given as a gift, or as the Gemara 
explains, mavlia lei d’mei esrog b’lulav, 
subsumed into the price of the lulav. 
Apparently for the Gemara, an esrog 

Rabbi Ezra Schwartz
Rosh Yeshiva and Associate Director, RIETS
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possesses the sanctity of shemitta but a 
lulav does not. At first glance we would 
assume that this is due to the fact that 
an esrog is a fruit and, as such, subject 
to shemitta sanctity; but a lulav, which 
is an ordinary branch, is not. However, 
the Gemara concludes that the Mishna 
refers to a lulav that grew in year six of 
shemitta. As such, a shemitta year lulav 
is infused with kedushas sheviis. Rashi 
explains that the reason for this is the 
following:

אבל לולב עיקר הנאתו לכבד את הבית, והוא 
שעת ביעורו וקלקולו, ודמי להנאת אכילה.

רש”י סוכה מ.

The primary benefit of a lulav is its use 
to sweep the house and that is when it 
gets destroyed. Its benefit is similar to the 
benefit one derives from eating.
Rashi, Sukka 40a

Kedushas sheviis is modeled after food 
that is destroyed at the time of its 
consumption — hana’aso ubiuro shaveh. 
A lulav, like food, is also destroyed at the 
time when it is consumed; the branches 
of the lulav become ruined while 
sweeping the house. Consequently 
the kedusha of shemitta is affixed to 
a seventh year lulav, according to the 
Gemara. 

It would seem that the conclusion of 
the Gemara is that both esrog and lulav 
from a shemitta year possess kedushas 
sheviis. As such, the advice given in the 
Gemara to subsume the cost of an esrog 
into the cost of a lulav, will not work if 
the lulav is also from shemitta. For this 
reason the late Rov of Yerushalayim 
and Brisk, Rav Yehoshua Leib Diskin 
instructed that the cost of the esrog 
should be included as part of the cost 
of the hadassim, rather than the lulav. 
(See Tzitz HaKodesh of R. Yehoshua Zvi 
Mechel Shapiro, #15). 

There is room to question both of 
R Yehoshua Leib’s premises in his 
modification of the Gemara: that a lulav 
has kedushas sheviis and hadassim do not. 

It is not abundantly clear that a lulav 
possesses kedushas sheviis today. Rav 
Shlomo Zalman Auerbach (Minchas 
Shlomo 1:51:23) argues that lulavim 
today, which are not used to sweep the 
floor, do not possess kedushas sheviis. 
The Gemara was dealing with a reality 
where people used their lulav for 
home cleaning. Today this is not done. 
Moreover, the Rambam and Bartenura 
(Sukka 3:11) hold that a lulav never 
possesses kedushas sheviis. 

The second assumption of Rav 
Yehoshua Leib Diskin, that haddassim 
do not possess kedushas sheviis is also 
subject to question. The Yerushalmi 
(Sheviis 7:1) raises this as a question: 
besamim mahu sheyehei aleihen kedushas 
sheviis — do spices attain shemitta 
sanctity? — and remains undecided. 
Many poskim feel that one should be 
strict on this matter and grant kedushas 
sheviis to fragrant produce (See Derech 
Emuna, Sheviis 7:127 and Mishpitei Eretz 
14 note 5). As such it would seem that 
one should treat haddassim with all the 
strictures of kedushas shviis. In fact, it 
is reported that the Chazon Ish treated 
hadassim with kedushas sheviis (See 
Derech Emuna chapter 7 tziyunim 222). 
R. Yechiel Mechel Tukachinsky however 
argues that even if fragrant plants 
possess kedushas sheviis, hadassim do 
not. Hadassim are planted specifically 
to be used for a mitzvah. If one decides 
to use the hadas afterwards for its sweet 
smell, that is his or her prerogative. 
Fundamentally, however, we follow the 
purpose for which the hadas was planted 
and therefore we don’t ascribe kedushas 
sheviis to the hadas (See Sefer haShemitta 
chapter 7 note 11). 

However, the line of reasoning that an 
item planted for a mitzvah by definition 
is not subject to kedushas sheviis, would 
call into question the very assumption 
that esrogim possess kedushas sheviis. 
There is a fair amount of literature 
attempting to explain why a hadas that 
is intended for mitzvah use rather than 

serving as a fragrance loses its shemitta 
sanctity, but an esrog that is intended 
for mitzvah purposes does not lose its 
shemitta status (See Minchas Asher, 
Shemitta #14:3). It seems, however, 
that a careful reading of Rav Yechiel 
Mechel Tukachinsky’s note alerts us to 
the answer. Rav Yechiel Mechel notes 
that the Torah’s description of hadassim 
— anaf eitz avos, twigs with braided 
leaves — indicates that the hadas used 
for a mitzva is simply a branch. However, 
when one intends on using an esrog for 
a mitzvah, that person has in mind to 
use the esrog as a fruit — pri etz hadar, 
a beautiful fruit. As we know, fruits 
are subject to the laws of shemitta but 
branches are not. Moreover as a matter of 
halacha, an esrog needs to retain its status 
as a fruit and remain edible to be kosher 
for a mitzvah. (Orach Chaim 649:5)

It is abundantly clear that aravos, which 
are ordinary branches and do not even 
possess fragrance, are therefore not 
subject to the strictures of kedushas 
sheviis.

Hakafa

There is another way to avoid the 
prohibition of purchasing shemitta fruits 
from  a non observant Jew —buying 
the esrog on credit (hakafa).  However, 
it is not abundantly clear how this is 
accomplished and the matter remains a 
dispute among poskim.  

A careful read of Tosafos (Avoda Zara 
62b s.v Yaus) will yield three opinions as 
to the proper way to avoid transference 
of kedushas sheviis to the money through 
hakafa.  The first opinion of Tosafos 
only permits payment for the esrog after 
it has been consumed.  This opinion 
is endorsed by the Ramban cited in 
the Ran (30b) and is the opinion  that 
is followed l’halacha by Rav Kook 
(Shabbos Haaretz 8:20) and R. Yechiel 
Michel Tukachinsky (Sefer Hashemitta 
page 42).  The second opinion in 
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Tosafos allows payment b’hakafa 
once the esrog has been delivered to 
someone other than the original buyer.  
According to this opinon, which is 
endorsed l’halacha by Ridbaz (note 
in Sefer Hashemitta loc. cit), one who 
wants to purchase a shemitta esrog 
should go to the seller together with 
his or her friend.  Once the esrog has 
been delivered to the third party, the 
original buyer pays for the esrog.  Such 
an approach would be cumbersome.  
Chazon Ish however follows the third 
opinon in Tosafos.  So long as payment 
for the esrog is rendered after the esrog 
has already entered the physical domain 
of the buyer, this is the form of hakafa 
that is permitted.  Accordingly, Chazon 
Ish recommended purchasing the four 
minim with a check (or credit card).  In 
this way, money is not drawn from the 
buyer’s account until after the esrog has 
already entered the buyer’s possession.  
[It is questionable if checks and credit 
cards actually operate this way, see Rav 
Yosef Tzvi Rimon, Shemitta page 249.]  
The shortcoming of many of these 
approaches is that Shulchan Aruch OC 
649:2, teaches that to fulfill the mitzvah 
the first day of Sukkos one needs to 
have complete possession of  his esrog.  
If payment has not been given until 
after the esrog was consumed at the end 
of Sukkos, one would likely not fulfill 
the mitzvah of daled minim (see Arba 
Minim Hashalem page 131).

Some Relevant Halachos

The Mishna (Sheviis 6:5) teaches that 
it is forbidden to take shemitta fruits 
out of Israel. Consequently we have to 
question whether exporting shemitta 
esrogim is permitted. It seems that this 
question may depend on a dispute 
among the Rishonim. According to the 
Rash and Tosafos, the prohibition to 
remove fruits from Israel is a product 
of the obligation to eat shemitta fruit 
in Eretz Yisrael and the consequent 
halachaos of biur that ensue. [Most 
Rishonim assume that biur means 
one is obligated to remove the fruit 
from his or her home and declare the 
fruit ownerless once that particular 
fruit is no longer available in the wild 
for the consumption of animals.] 
The Rambam, however, places the 
prohibition to export shemitta fruits 
in chapter five of Hilchos Sheviis that 
deals with the laws of hefsed, illicit 
destruction of shemitta fruit, rather 
than in chapter seven where the laws 
of biur are discussed. [See my article in 
Kol Zvi volume 3 for elaboration of this 
point.]

If exporting shemitta fruits is forbidden 
based on biur, items that are not subject 
to biur are not prohibited from export. 
This is the reasoning employed by Rav 
Yosef Lieberman (Mishnas Yosef 4:7) to 
permit export of hadasim of shemitta 
even according to those who treat 

hadasim with the strictures of kedushas 
sheviis. Hadassim are always available in 
the wild and are therefore not subject 
to the strictures of biur. If what the 
Rishonim mean by biur is really the 
obligation to eat shemitta fruit in Eretz 
Yisrael, and so as to ensure performance 
of this mitzvah, Chazal prohibited the 
export of shemitta fruit, then lulavim 
(even though they possess kedushas 
sheviis according to the Gemara) may be 
exported since they are not eaten (See 
Tzitz HaKodesh 15:4). It would seem 
however that the concern for hefsed 
that Rambam alludes to would still 
apply. Lulavim and hadassim are likely 
to be damaged in transport and would 
therefore be forbidden to export. 

Exporting esrogim however, (which is 
a lucrative business for many), would 
seem to be forbidden according to all 
the reasons given by Rishonim. Esrogim 
have kedushas sheviis and according to 
the consensus opinion are subject to the 
rules of biur. 

It is worth noting that Ridbaz felt that 
esrogim are not subject to biur, since 
they would remain on the tree from 
year to year if left untouched. It just 
so happens that we decide to pick 
esrogim early to use for a mitzvah. 
Fundamentally, however, according to 
Ridbaz we should base biur on what 
would happen to an esrog in the wild. 
However, the position of Ridbaz was 
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not accepted. Poskim assume that an 
esrog is subject to biur.

The time of biur is, according to Maharil 
Diskin, immediately after Sukkos when 
esrogim are no longer found on trees. 
According to Rav Shmuel of Salant, 
however, the time of biur for esrogim is 
Tu B’Shvat. 

Some even go so far as to maintain that 
it is preferred to use a non-Israeli esrog 
to avoid the question of forbidden 
export of shemitta fruit. Nonetheless, 
the practice has been to export Israeli 
esrogim. Various reasons are given to 
permit the export of shemitta esrogim. 
[These sources are collected in Rabbi 
Michoel Zylberman’s fine article on this 
topic referenced above.]

Some permit exporting esrogim based 
on the concern that if they are not 
exported, Jews in the Diaspora may 
be unable to properly perform the 
mitzvah. The rabbinic prohibition to 
export shemitta fruits is lifted in the 
face of the performance of the mitzvah 
by many thousands of Jews, who 
would otherwise be unable to obtain 
an esrog of superior hashgacha that is 
unquestionably not murkav (see Derech 

Emuna, Sheviis 5:96, in the name of 
Chazon Ish).  

Others permit the exporting of shemitta 
fruits only if they will be consumed in 
the Diaspora. Consequently, R Chaim 
Kanievsky quotes that Chazon Ish 
insisted that one should eat one’s esrog 
at the conclusion of Sukkos (Derech 
Emuna loc cit. tziyunim 179). However 
there is room to question this psak. It 
seems that the halacha is concerned 
with the primary purpose for which one 
exports shemitta fruits. That purpose 
is clearly business related. The fact that 
one decides to consume the fruits after 
Sukkos should do nothing to mitigate 
this issur (see Minchas Asher 14:4). 

Still others suggest that the shemitta 
esrogim should be returned to Eretz 
Yisrael. This suggestion was rejected 
for two reasons. Since it is forbidden to 
transport shemitta fruits from place to 
place within Chutz Laaretz (Rambam, 
Sheviis 7:12), it should certainly be 
forbidden to return the fruits to Eretz 
Yisrael. Moreover, if the fruits cannot 
be eaten in Chutz Laaretz, there is 
strong room to argue that one may not 
fulfill the mitzvah with an Israeli esrog. 
Halacha demands that an esrog be 

rauy laachila, edible (see Sukka 35 and 
Shulchan Aruch Orach Chaim 649:5. See 
Tzitz HaKodesh 15:5 and my article in 
Kol Zvi 3 page 236 for analysis). Tzitz 
HaKoshesh does not allow for the export 
of shemitta esrogim by Jews. He feels 
non-Jews must transport the fruits. 
Jews should only take possession of the 
esrogim once they reach a port outside 
of Eretz Yisrael. 

Hefsed

Another potential problem with shemitta 
esrogim relates to the prohibition of 
hefsed, ruining the produce. According to 
one opinion in the Gemara (Sukka 35b), 
it is forbidden to take an esrog of teruma 
since in the process of taking the esrog 
its peel will become rubbed and some 
of the teruma will be destroyed. This 
calls into question the permissibility to 
fulfill the mitzvah with a shemitta esrog 
as there is concern that the esrog will 
be ruined and it is forbidden to damage 
shemitta fruit. Nonetheless poskim are 
not worried about hefsed, in this case.  
The form of hefsed we are discussing 
would be classified as gram hefesed, 
indirect damage. Many maintain that 
indirect hefsed is only forbidden with 

What to do with your Shemitta Esrog after Sukkos
Based on article by R. Michoel Zylberman available at: http://www.yutorah.org/lectures/
lecture.cfm/728376

Contemporary poskim present three different options:

1) Eat it: This position was espoused by the Steipler Gaon as cited in Dererch Emunah 
Shemitta V’yoveil 5:96 and Tziyun Halacha ibid.:178. This could potentially avoid issues 
of bi’ur and may also help justify exporting the esrog to the Diaspora.

2) Send them back to Eretz Yisrael: This position was espoused by Rav Moshe 
Mordechai Epstein as cited in Shemitta K’Hilchasa 3:17. Sending the esrog back may 
also provide justification to export the esrog to the Diaspora.

3) Do nothing: Many poskim (see Az Nidberu 14:52) suggest that it is best to just let the 
esrog rot. Once it is rotten, it may be disposed of in a respectful manner. If one follows 
this approach, there remains a question as to whether bi’ur is required if the esrog is still 
edible at the time of bi’ur (which itself is a subject of dispute).
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teruma. Alternatively, during shemitta all 
esrogim in Eretz Yisrael will be forbidden 
if one is concerned with hefsed. However, 
with respect to teruma there is always an 
option of using a non-teruma esrog (see 
a summary of these positions in Otzar 
Yesodei Sheviis page 432-437). Finally, 
hefsed with respect to shemitta fruit may 
have a minimum shiur of a kezayis, while 
with teruma there is no minimum shiur 
(see Minchas Asher 10:9). 

Another example of hefsed involves 
the common practice of storing the 
lulav, haddasim and aravos until erev 
Pesach and burning them together with 
the chametz. Although the aravos do 
not possess kedushas sheviis, we noted 
that there is a dispute among poskim 
regarding the lulav and haddasim. 
According to those who are strict 
and treat lulavim and hadassim with 
kedushas sheviis, there seems to be 
a problem of using these items for 
burning chametz as doing so would be 
tantamount to destroying items imbued 
with kedushas sheviis. 

As a practical matter however, there 
is little to no room for concern. Once 
Pesach arrives, the lulav is no longer 
usable as a broom, and the haddasim no 
longer have any fragrance. Therefore, 
there is no prohibition against using 
these mitzvah items to assist in the 
mitzvah of burning the chametz (see 
Derech Emuna Biur Halacha 8:11). 
Moreover, the consensus opinion 
among poskim is that both lulav and 
haddasim for the mitzvah do not 
possess kedushas sheviis. 

Shamur

There are some who prefer the use of 
a non-Israeli esrog over the use of an 

Israeli shemitta esrog. This is due to the 
concern that the Israeli esrog tree may 
have been worked and guarded during 
shemitta in violation of the halacha. 
Tosafos (Yevamos 122) quote Rabbenu 
Tam that shamur, produce that was 
guarded during shemitta is forbidden. 
If so, the esrog would be forbidden to 
eat and consequently not usable for the 
mitzvah (see Rabbi Moshe Sternbuch, 
Shemitta Kehilchasa page 69, based on 
Shulchan Aruch 649:5, that one may 
not make a bracha on an esrog that is 
halachically forbidden to eat). 

Even so, the majority of poskim permit 
one to use a shemitta esrog even if it 
was shamur. This is due to the vast 
majority of Rishonim who believe 
that shamur is not forbidden (see 
Igros Moshe, Orach Chaim 1:186). In 
fact there is contradictory evidence 
regarding the position of Chazon Ish 
regarding shamur (Contrast Chazon Ish 
10:6 s.v vesrogim and Chazon Ish 9:17). 
Moreover there is room to argue that 
even according to Rabbenu Tam, who 
forbids eating a fruit that is shamur, the 
esrog will not be forbidden to use for a 
mitzvah. Rabbenu Tam forbids shamur 
based on a pasuk that deals with the 
prohibition of pruning a shemitta plant. 
Effectively, Rabbenu Tam believes that 
when one protects a shemitta fruit, 
the act of harvesting is now forbidden. 
However the fruit itself does not 
become a cheftza of issur. Therefore, 
there would be no prohibition to use 
an esrog that is shamur, even according 
to Rabbenu Tam (see Otzar Yesodei 
Sheviis page 111-113). A lulav that is 
shamur is certainly permitted to use 
for the mitzvah, since the majority of 
poskim feel that a lulav does not have 
the kedushas sheviis, the prohibition of 
shamur according to Rabbenu Tam can’t 

set in (see Minchas Asher page 187-
189).

Conclusion

The overwhelming majority of poskim 
feel that it is preferable to purchase 
an Israeli esrog with kedushas sheviis, 
rather than a non-Israeli fruit.  This is 
especially true if the esrog comes from 
a field where all halachos of shemitta 
were properly kept, such as an esrog 
from an appropriate otzar beis din.  
One who purchases an Israeli esrog 
during shemitta fulfills the dictum of 
the Gemara that an item that was used 
for one mitzvah should be used for 
additional mitzvos as well (see Arba 
Minim Hashalem page 308). 

Regarding the question as to what one 
should do with his or her esrog after 
Sukkos, there are three basic opinions. 
Some say the esrog should be sent back 
to Israel.  Others maintain that one 
should do nothing with the shemitta 
esrog and passively allow it to become 
inedible. This is predicated on the 
assumption that indirect damage to 
shemitta fruits is permitted. However, 
it seems that the best option would 
be to consume the esrog. According 
to Ramban (Hashmatos Mitzvas Aseh 
3) one performs a mitzvah when 
consuming shemitta fruit.  Eating the 
shemitta esrog before the time of biur is 
a rare opportunity for the Diaspora Jew 
to perform the mitzvah of achilas peiros 
sheviis. By purchasing an Israeli esrog 
and properly eating it after Sukkos, one 
supports Jewish farmers, fulfills his 
mitzvah of daled minim with an object 
that has already been used for a mitzvah 
and has the opportunity to fulfill the 
mitzvah of achilas peiros sheviis.

Find more shiurim and articles from Rabbi Ezra Schwartz at 
https://www.yutorah.org/rabbi-ezra-schwartz/
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SUKKOT: CELEBRATING PARTICULARITY 
ALONGSIDE UNIVERSALITY

The Talmud (Sukkah 55b) teaches that 
the 70 bulls that are sacrificed over the 
course of the seven days of Sukkot are 
brought to benefit the 70 nations of the 
world:

ָאַמר ַרְִּבי ֶאְלָעָזר: ָהֵני ִַׁשְבִעים ָּפִרים ְָּכֶנֶגד ִמי — 
ְָּכֶנֶגד ִַׁשְבִעים אּוּמֹות... ָאַמר ַרְִּבי יֹוָחָנן: אֹוי ָלֶהם 
ַלֹּגֹוִיים, ֶַׁשִאְְּבדּו — ְוֵאין יֹוְדִעין ַמה ֶּׁשִאְְּבדּו. ְִּבְזַמן 

ֶַׁשְֵּבית ַהִּמְקָּדַׁש ַקָּיים, ִמְזְֵּבַח ְמַכֵּפר ֲעֵליֶהן. ְוַעְכַָׁשיו, 
ִמי ְמַכֵּפר ֲעֵליֶהן?

Rabbi Eliezer said: Why are 70 offerings 
brought on Sukkot? For the (merit of 
the) 70 nations of the world… Rabbi 
Yochanan said: Woe unto the nations of 
the world that lost something and do not 
know what they lost. When the Temple 
is standing, the 70 bulls sacrificed on the 
altar during the festival of Sukkot atones 
for them. And now that the Temple is 
destroyed, who atones for them?

Rashi explains that we offer these 
sacrifices so that rain shall fall all over 
the world: 

לכפר עליהם שירדו גשמים בכל העולם לפי 
שנידונין בחג על המים.

To bring forgiveness for them (the 70 
nations), because on Sukkot we are judged 
for rain. 

It would seem that Sukkot in particular 
is the holiday in which we express 
our concern for the whole world. The 
universal element of Sukkot emerges 
from Scripture (Zecharya 14:16) as 
well. Zecharya tells us that in messianic 
times, following the war of Gog 
u-Magog, the righteous nations of 
the world will celebrate Sukkot along 
with the Jews, while those who do not 
participate will be punished:1

ם  ְוָהָיה ָָּכל ַהּנֹוָתר ִמָָּכל ַהֹּגֹוִים ַהְָּבִאים ַעל ְירּוַָׁשָלִ
ְוָעלּו ִמֵּדי ַָׁשָנה ְבַָׁשָנה ְלִהְַׁשְַּתֲחֹות ְלֶמֶלְך ה' ְצָב-אֹות 

ְוָלֹחג ֶאת ַחג ַהֻֻּסָּכֹות: ְוָהָיה ֲאֶַׁשר לֹא ַיֲעֶלה ֵמֵאת 
ם ְלִהְַׁשְַּתֲחֹות ְלֶמֶלְך ה'  ִמְַׁשְּפחֹות ָהָאֶרץ ֶאל ְירּוַָׁשַלִ

ְצָב-אֹות ְולֹא ֲעֵליֶהם ִיְהֶיה ַהָֹּגֶַׁשם:
All who survive of all those nations that 
came up against Jerusalem shall go up 
from year to year to worship the King, the 

God of Hosts, and to keep the holiday of 
Sukkot. And whoever does not come to 
Jerusalem to bow low to the King Lord of 
Hosts shall receive no rain.
Zecharya, 14:16-17 

Of course, it is not just on Sukkot that 
we are meant to lead the world in the 
service of God. Earlier in Zecharya 
describes how we will teach all of 
humanity how to serve God: 

ָֹּכה ָאַמר ה’ ְצָב-אֹות ְַּבָּיִמים ָהֵהָּמה ֲאֶַׁשר ַיֲחִזיקּו 
ֲעְָׂשָרה ֲאָנִַׁשים ִמָֹּכל ְלַֹׁשנֹות ַהֹּגֹוִים ְוֶהֱחִזיקּו ְִּבְכַנף 
ִאיַׁש ְיהּוִדי ֵלאמֹר ֵנְלָכה ִעָּמֶכם ִָּכי ַָׁשַמְענּו ֱאֹלִקים 

ִעָּמֶכם: 
Thus says Hashem, Master of hosts: “In 
those days, it shall come to pass that ten 
men shall take hold, out of all the languages 
of the nations, shall even take hold of the 
skirt of a Jew, saying: ‘We will go with you, 
for we have heard that God is with you.’”
Zecharya 8:23

Indeed, the idea of non-Jews joining 
us in the service of God is repeated 
throughout the books of the Prophets 

Rabbi Netanel Wiederblank
Faculty, RIETS and JSSSukkot Insights
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(see, for example, Yeshayahu 66:20), 
however, there appears to be a particular 
concern for the nations on Sukkot.

This first passage cited from Zecharya 
comes from the first haftara on Sukkot. 
The second haftara may also allude 
to this theme. It describes Shlomo’s 
induction of the First Temple, 
which took place on Sukkot. When 
inaugurating the Beit Hamikdash, God’s 
resting place among the Jews, Shlomo 
prays that God listen to the prayers of 
non-Jews as well.

ְוַגם ֶאל ַהָּנְכִרי ֲאֶַׁשר לֹא ֵמַעְּמָך ִיְְׂשָרֵאל הּוא ּוָבא 
ֵמֶאֶרץ ְרחֹוָקה ְלַמַען ְַׁשֶמָך: ִָּכי ִיְַׁשְמעּון ֶאת ִַׁשְמָך 

ַהָֹּגדֹול ְוֶאת ָיְדָך ַהֲחָזָקה ּוְזרֲֹעָך ַהְּנטּוָיה ּוָבא ְוִהְתַּפֵּלל 
ֶאל ַהְַּבִית ַהֶֶּזה: ַאְָּתה ְִּתְַׁשַמע ַהָּׁשַמִים ְמכֹון ִַׁשְבְֶּתָך 

ְוָעְִׂשיָת ְָּכֹכל ֲאֶַׁשר ִיְקָרא ֵאֶליָך ַהָּנְכִרי ְלַמַען ֵיְדעּון ָָּכל 
ַעֵּמי ָהָאֶרץ ֶאת ְַׁשֶמָך ְלִיְרָאה ֹאְתָך ְָּכַעְּמָך ִיְְׂשָרֵאל 
ְוָלַדַעת ִָּכי ִַׁשְמָך ִנְקָרא ַעל ַהְַּבִית ַהֶֶּזה ֲאֶַׁשר ְָּבִניִתי:

Moreover, concerning the stranger that 
is not of Your people, Israel, when he 
shall come out of a far country for Your 
name's sake — for they shall hear of Your 
great name, Your mighty hand, and Your 
outstretched arm — when he shall come 
and pray toward this house, You should 
hear in heaven, Your dwelling-place, and 
do according to all that the stranger calls 
to You for; that all the peoples of the earth 
may know Your name, to fear You, as does 
Your people, Israel, and that they may 
know that Your name is called upon this 
house that I have built.
Melachim I 8:41-43

Shlomo stresses that the Temple is a 
place of prayer not just for the Jews but 
for all the people of the world, a theme 
echoed by Yeshayahu.

ַוֲהִביאֹוִתים ֶאל ַהר ָקְדִַׁשי ְוְִׂשַּמְחְִּתים ְְּבֵבית ְְּתִפָּלִתי 
עֹוֹלֵתיֶהם ְוִזְבֵחיֶהם ְלָרצֹון ַעל ִמְזְְּבִחי ִָּכי ֵביִתי ְֵּבית 

ְְּתִפָּלה ִיַָּקֵרא ְלָכל ָהַעִִּמים.
I will bring them to My sacred mount and 
let them rejoice in My house of prayer. 
Their burnt offerings and sacrifices shall 
be welcome on My altar; for My House 
shall be called a house of prayer for all 
peoples.
Yeshayahu 56:7

While Sukkot celebrates our concern 
for humanity, Shmini Atzeret celebrates 
Hashem’s special relationship with us. 
The continuation of the aforementioned 
Talmudic passage (Sukkah 55b) notes 
that the single bull brought on Shmini 
Atzeret:

ַּפר ְיִחיִדי ָלָּמה — ְָּכֶנֶגד אּוָּמה ְיִחיָדה. ָמַָׁשל ְלֶמֶלְך 
ְָּבְָׂשר ָוָדם ֶַׁשָאַמר ַלֲעָבָדיו: ֲעְׂשּו ִלי ְסעּוָדה ְֹּגדֹוָלה. 
ְליֹום ַאֲחרֹון ָאַמר ְלאֹוֲהבֹו: ֲעְֵׂשה ִלי ְסעּוָדה ְקַטָּנה 

ְָּכֵדי ֶַׁשֵאָהֶנה ִמְּמָך.
Why is a single bull sacrificed on the 
Eighth Day of Assembly? It corresponds 
to the singular nation, Israel. This can be 
compared to a king of flesh and blood who 
said to his servants: Prepare me a great 
feast that will last for several days. When 
the feast concluded, on the last day, he said 
to his beloved servant: Prepare me a small 
feast so that I can derive pleasure from you 
alone.

People make a big mistake when 
they assume that particularity, or the 
emphasis of God’s special relationship 
with the Jewish people, implies that 
God is not concerned with all of 
humanity. As we have seen regarding 
Sukkot, no such dichotomy exists. 
While the Temple reflects God’s love 
for us, choosing to rest in our midst, 
that should not be seen as indicating 
a lack of concern for all of humanity. 
Thus we bring korbanot on behalf of all 
of humanity. Likewise, our Mikdash is a 
place of prayer for every human being. 

The above sources that emphasize 
universality alongside particularism are 
in no way remarkable. Remarkably, in 
so many of the places where the Torah 
stresses particularity, it simultaneously 
highlights universality. Let us consider a 
number of examples:

ְוֶאֶעְְׂשָך ְלגֹוי ָֹּגדֹול ַוֲאָבֶרְכָך ַוֲאַגְּדָלה ְַׁשֶמָך ֶוְהֵיה 
ְְּבָרָכה: ַוֲאָבְרָכה ְמָבְרֶכיָך ּוְמַקֶּלְלָך ָאֹאר ְוִנְבְרכּו ְבָך 

ָֹּכל ִמְַׁשְּפֹחת ָהֲאָדָמה:  
And I will make you into a great nation, 
bless you, and make your name great; and 
you shall be a blessing. And I will bless 
those that bless you and curse those that 

curse; and all the families of the earth shall 
be blessed through you.
Bereishit 12:2-3

When God informs Avraham of the 
unique mission of his descendants 
(particularity), he stresses his 
contribution to the rest of the world: 
and all the families of the earth shall be 
blessed through you. Along similar lines 
the verse states:

ְוִהְתְָּבְרכּו ְבַזְרֲעָך ָֹּכל ֹּגֹוֵיי ָהָאֶרץ ֵעֶקב ֲאֶַׁשר ַָׁשַמְעְָּת 
ְְּבֹקִלי:

And all the nations of the earth shall be 
blessed through your offspring, because 
you have listened to My voice. 
Bereishit 22:18

Here, too, Avraham is told that because 
of his greatness, blessing will be 
brought to the entire world. It is not just 
Avraham’s mission to bring blessing to 
the entire world. This is the mission of 
the entire Jewish people as God tells 
them prior to receiving the Torah:

ְוַעְָּתה ִאם ַָׁשמֹוַע ְִּתְַׁשְמעּו ְְּבֹקִלי ּוְַׁשַמְרְֶּתם ֶאת 
ְְּבִריִתי ִוְהִייֶתם ִלי ְסֻגָּלה ִמָָּכל ָהַעִּמים ִָּכי ִלי ָָּכל 

ָהָאֶרץ: ְוַאֶּתם ִּתְהיּו ִלי ַמְמֶלֶכת ֹּכֲהִנים ְוגֹוי ָקדֹוַׁש 
ֵאֶּלה ַהְּדָבִרים ֲאֶַׁשר ְְּתַדְֵּבר ֶאל ְְּבֵני ִיְְׂשָרֵאל:

And now, if you obey Me and keep My 
covenant, you shall be to Me a treasure out 
of all peoples, for Mine is the entire earth. 
And you shall be to Me a kingdom of 
priests and a holy nation. These are the 
words that you shall speak to the children 
of Israel.
Shemot 19:5-6

The second verse declares that the Jewish 
people are “a kingdom of priests.” While 
this title might indicate a degree of 
superiority, R. Avraham son of Rambam 
(in Rambam’s name) and Seforno note 
that the accolade likewise demands that 
we take responsibility for the spiritual 
needs of the entire world — like priests, 
the Jews are to serve the populace:

תהיו אתם בשמירת תורתי מנהיגי העולם, היחס 
שלכם אליהם כיחס הכהן אל עדתו ילכו העולם 
בעקבותיכם ויהיו מחקים את מעשיכם ויתהלכו 

בדרכיכם.
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You shall be, through the keeping of my 
Torah, the leaders of the world. Your 
relationship shall resemble the relationship 
of a priest to his flock. The entire world 
shall follow your lead and await your 
actions and walk in your path.
Commentary of R. Avraham son of 
Rambam to Shemot 19:6

ואתם תהיו לי ממלכת כהנים. ובזה תהיו סגולה 
מכלם כי תהיו ממלכת כהנים להבין ולהורות 

לכל המין האנושי לקרוא כלם בשם ה', ולעבדו 
שכם אחד.

And you shall be to Me a kingdom of 
priests, and through this you shall be a 
treasure from among the nations, for you 
will be a kingdom of priests to guide and 
teach all of humanity to serve God and 
serve Him unitedly.
Seforno, Shemot 19:6

Along similar lines, R. Samson Raphael 
Hirsch (Commentary to Sefer Vayikra 
20:26) powerfully articulates this 
orientation towards the implications of 
chosenness:

…so that in no way does Jewish thought 
look on the choice of Israel as a rejection 
of the rest of humanity. It regards the 
choice of Israel only as a beginning, only 
the restarting of the spiritual and moral 
rebuilding of Mankind, only the first step 
to that future … where many nations will 
attach themselves to God, and become His 
People, and Israel’s Sanctuary will not only 
be the central heart of Israel but the center 
of Mankind, who will have found their 
way to God.

We can cite dozens of additional 
examples where particularity is 
emphasized alongside universality, 
in order to ensure that we don’t 
overemphasize one of these themes 
at the expense of the other. However, 
because of space considerations let us 

simply cite a couple more:

ֲאִני ה’ ְקָראִתיָך ְבֶצֶדק ְוַאְחֵזק ְְּבָיֶדָך ְוֶאָּצְרָך ְוֶאְֶּתְנָך 
ִלְבִרית ָעם ְלאֹור ּגֹוִים. 

I Hashem have called you in righteousness, 
taken hold of your hand, and kept you, 
and I have set you as a covenant of the 
people, for a light of the nations.
Yeshayahu 44:6

As God stresses the eternal covenant 
with the Jewish people, he charges them 
with a universal mission — to be a light 
unto the nations.2 The same thing can 
be seen later in Yeshayahu as well:

ִָּכי ִהֵּנה ַהֹחֶַׁשְך ְיַכֶֻּסה ֶאֶרץ ַוֲעָרֶפל ְלֻאִּמים ְוָעַלִיְך 
ִיְזַרח ה’ ּוְכבֹודֹו ָעַלִיְך ֵיָרֶאה: ְוָהְלכּו גֹוִים ְלאֹוֵרְך 

ּוְמָלִכים ְלֹנַגּה ַזְרֵחְך:
For behold, darkness shall cover the earth, 
and gross darkness the peoples; but upon 
you, Hashem will arise, and His glory shall 
be seen upon you. And nations shall walk 
by your light, and kings at the brightness of 
your rising.
Yeshayahu 60:2-3 

This harmonious dissonance, the 
simultaneous focus on the universal 
and the particular, shines forth in the 
prayer of Aleinu, which originates in 
the Rosh ha-Shana liturgy and now 
is recited thrice daily. The first stanza 
highlights Israel’s preeminence: “It is 
our duty to praise the Master of all, 
to ascribe greatness to the Molder of 
primeval creation, for He has not made 
us like the nations of the lands and has 
not emplaced us like the families of 
the earth; for He has not assigned our 
portion like theirs nor our lot like all 
their multitudes.” The second stanza, 
though, longs for a day “when all of 
mankind will call upon Your name”; the 
ideal world is not one when we alone 
acknowledge God’s sovereignty — it is 
one of universal recognition of God. 

Another instance of this phenomenon 
can be found in Avot 3:14, which 
stresses the singularity of humanity 
(“Precious is man who was created 
in the image of God”) alongside the 
distinctiveness of the Jew (“Precious 
is Yisrael who are called children of 
God”).

Let us now return to where we began — 
the holiday of Sukkot. At first it seems 
strange that we would express our 
concern for all of humanity specifically 
on this holiday. After all, on Sukkot we 
remember God’s special protection of 
the Jewish people while they traversed 
the wilderness on their way from Egypt 
to the Holy Land. Whether the sukkah 
commemorates the booths we slept 
in or the clouds that surrounded us, 
it was only us that experienced that 
protection. Why then would we include 
non-Jews in our celebration? In light of 
what we have seen, the answer seems 
self-evident. On Sukkot we remember 
our special mission; we celebrate our 
unique relationship with our creator; 
and we recall that part of that mission is 
to lead all of humanity in the service of 
God. 

Endnotes

1. Another reflection of universality is that 
non-Jews are specifically given this mitzva as 
a trial. The Talmud (Avoda Zara 3a) relates 
that in the future, the nations of the world will 
complain about the preferential status enjoyed 
by the Jews. God will give them specifically 
the mitzva of sukkah as a trial. Though they 
fail the test and end up kicking the sukkah, 
the fact that sukkah is chosen for this test is 
noteworthy.

2. See, however, some of the commentaries on 
that verse that may not understand it that way.

Find more shiurim and articles from Rabbi Wiederblank at  
https://www.yutorah.org/rabbi-netanel-wiederblank
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THE MULTIGENERATIONAL QUEST FOR 
TORAH

The Talmud (Berakhot 11b) mentions 
three blessings for the Torah, which we 
recite each morning.1 The first, la’asok 
be-divrei Torah (“to engage with the 
words of Torah”), serves as the blessing 
on the mitzvah of Torah study. The 
last, asher bachar banu, underscores 
the chosenness of the Jewish people 
through receiving the Torah. But the 
theme of the middle berakhah, ha’arev 
na, is more obscure. 

Let’s begin with the word ha’arev. Some 
commentators interpret it as “sweeten” 
or “make pleasant.''2 In their view, 
the berakhah is a request that Torah 
study be pleasant or sweet (‘arev). And 
indeed, ha’arev connotes sweetness 
elsewhere in tefillah and Tanakh. In 
Tehillim (104:34, Barekhi Nafshi) we 
entreat “ye’erav ‘alav sichi,” that our 
prayer should be pleasing to its divine 
addressee.3 And before birkat kohanim 
on Yom Tov, we daven “ve-te’arev ‘alekha 
‘atiratenu,” that our petition should be 

as pleasing as a korban.4  

But glossing “ha’arev” as “sweet” would 
make this berakhah very unusual. 
Nowhere else do we request for a 
mitzvah performance to be sweet. We 
don’t recite a blessing at the Seder 
asking for the matzah to be tasty. 
Some acharonim further object that 
requesting for Torah study to be 
enjoyable would violate the principle 
that mitzvot should be performed for 
their own sake (lishmah), rather than to 
gratify the performer.5  

These difficulties motivate a different 
interpretation. Ha’arev also means 
“secure” or “guarantee.” In the Talmud 
a guarantor is an ‘arev, and the collateral 
used for a loan is an ‘arevon6 (ערבון). 
In Tanakh (Bereshit 43:9), Yehudah 
offers to guarantee (’arevenu) the safe 
return of Binyamin from Egypt.7 On 
this interpretation, ha’arev na petitions 
Hashem to guarantee and secure Torah 

study among the Jewish people for 
future generations. 

The Talmudic source for the blessing 
illuminates this second gloss on the 
word ha’arev and how it coheres with 
the berakhah’s central theme. Although 
the Talmud introduces ha’arev na in 
Berachot 11b, commentators explain 
that its composition is based on Bava 
Metzia 85a:8 

אמר רבי יוחנן כל שהוא תלמיד חכם, ובנו 
תלמיד חכם, ובן בנו תלמיד חכם, - שוב אין 

תורה פוסקת מזרעו לעולם, שנאמר ואני זאת 
בריתי וגו' לא ימושו מפיך ומפי זרעך ומפי זרע 
זרעך אמר ה' מעתה ועד עולם. מאי אמר ה' - 
אמר הקדוש ברוך הוא: אני ערב לך בדבר זה.

R. Yochanan said: anyone who is a 
Torah scholar and his son is a Torah 
scholar, and his grandson is a Torah 
scholar, The Torah will never cease from 
his offspring forever … The Holy One 
Blessed be He says: I am a guarantor for 
you on this matter.

Rabbi Itamar Rosensweig 
Maggid Shiur, MYP, Yeshiva University

Dayan and Chaver Beth Din, Beth Din of America
Rav, The Shtiebel of Lower Merion
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R. Yochanan teaches the significance 
of securing three lineal generations 
of Torah scholars. If a family achieves 
three generations of Torah learning, 
Hashem guarantees that Torah will 
forever remain with the family’s future 
progeny.9 The Talmud expresses this 
guarantee with the word ‘arev — “ani 
arev lekha be-davar zeh.” 

This explains two features of the 
berakhah. First, the berakhah 
enumerates three generations of Torah 
scholarship: ve-nihyeh anachnu ve-
tze’etza’enu ve-tze’etza’ei tze’etza’enu. 
Some siddurim abbreviate the berakhah 
to mention only two generations. 
But Bach (Orach Chaim 47:1) rejects 
these abridgements, for securing the 
guarantee of Bava Metzia 85a requires 
three generations of scholars and no 
fewer.10 

Second, the passage in Bava Metzia 
decisively resolves the meaning of the 
word “ha’arev.” R. Yochanan uses “arev” 
in Bava Metzia to convey Hashem’s 
guarantee (ani arev lecha be-davar zeh). 
Surely its cognate denotes the same in 
the birkat ha-Torah. 

This, then, is the theme of ha’arev 
na: Each morning we announce our 
intent to transmit the divine tradition 
of Torah learning to our children 
and grandchildren. And we petition 
Hashem to uphold His guarantee 
(ha’arev na) if we do our part: that if 
we achieve three generations of Torah 
learning, then Torah study will forever 
abide among our progeny. Ha’arev na 
is a berakhah that aspires to secure the 
transmission of Torah wisdom to future 
generations. 

What is the significance of three 
generations? Maharal (Bava Metzia 
85a) explains that a kinyan ha-Torah 
is not a personal endeavor, but a 
multigenerational quest. We do not 
achieve a kinyan ha-Torah when we 
study for ourselves. Nor do we achieve 
it when we teach our children. We 

achieve a kinyan ha-Torah only when we 
study Torah, learn it with our children, 
and in such a manner that inspires them 
to convey it forward to their children.11 

For this reason, la-’asok be-divrei Torah, 
the birkat ha-mitzvah of Torah study, 
is complemented by ha’arev na. The 
mitzvah of talmud Torah would be 
incomplete if it didn’t aim to transmit 
our divine tradition of learning to future 
generations. Without the perspective 
of ha’arev na, talmud Torah would be 
a barren pursuit that decays with the 
passage of time.12 Thus, our birkat 
ha-Torah includes not only a blessing 
on the act of talmud Torah — la’asok 
be-divrei Torah — but a supplication for 
the fulfillment of our kinyan ha-torah: 
the multigenerational quest, father to 
son, parent to child, onward through 
the generations.  

The theme of ha’arev na is beautifully 
captured by our custom on Simchat 
Torah of kol ha-ne’arim, to call up 
young children to the Torah, often 
accompanied by their fathers and 
grandfathers, to recite the birkat 
ha-Torah together.13 Such is the 
multigenerational pursuit of Torah, and 
so may it continue. 

Endnotes

1  Rambam (Tefillah 7:10) views the birkhot 
ha-Torah as three separate blessings. Other 
Rishonim conjoin la-’asok and ha’arev na 
into a single berakhah with two parts. See 
Rabbenu Yonah Berakhot (Alfasi 5b). 

2  See, e.g., Rabbenu Manoach (Tefillah 
7:11), Levush, Orach Chaim 47, Taz, Orach 
Chaim 47:5, Siddur Otzar Ha-Tefillot p. 59. 

The English translations of the siddur follow 
this interpretation. E.g., Koren translates: 
“Make the words of Your Torah sweet in the 
mouths of Your people.” Similar translations 
appear in Artscroll (“sweeten the words of 
Your Torah in our mouth”), the Samson 
Raphael Hirsch Siddur, and the RCA siddur 
(“make the teachings of the Torah pleasant on 
our lips”). 

3  See also Malachi 3:4: ve-’arvah la-Hashem 
minchat Yehudah (the offerings of Judah… 
shall be pleasing to Hashem).

4  Also the last stanza in An’im Zemirot: 
ye’erav na sichi alecha (may my prayer be a 
sweet song). And Yedid Nefesh: ye’erav lo 
yedidotekha mi-nofet tzuf (your love is sweeter 
than honey from the comb).

5  See Benei Yisaschar’s commentary on 
Masechet Berachot, Maggid Ta’alumah, 
Berachot 11b. The objection is even sharper 
in light of the berakhah’s conclusion which 
emphasizes studying Torah for its own sake 
(lishmah). See Taz, Orach Chaim 47:5.

6  See, respectively, Bava Batra 173b and 
Bava Metzia 48b.

7  See also Isaiah 38:14 “in my oppression, 
be security to me (‘arveni).” And Tehillim 
119:122 “guarantee (‘arov) your servant’s 
well-being.”

8  Sefer Ha-Manhig, Tefillah p. 50; Bach, 
Orach Chaim 47:1. The ‘Iyun Teffilah (in 
Siddur Otzar ha-Tefillot) p. 59 emphasizes that 
R. Yochanan is recorded as the author of ha-
’arev na in Berakhot 11b and observes that he 
must have composed the berakhah based on 
his teaching in Bava Metzia 85. 

9  R. Yochanan’s teaching is derived from 
Isaiah 59:21.

10  Magen Avraham (Orach Chaim 47) 
defends the abridgement on the ground that 
tze’etza’enu can denote multiple generations.

11  A consequence of this idea: even if the 
obligation to perform a mitzvah for a minor 
child (e.g., milah, pidyon ha-ben) falls on a 
father and not on a grandfather, a grandfather 
is nevertheless obligated to teach Torah to his 
grandchild. See Teshuvot Ve-Hanhagot 4:102 
and Devarim 4:9.

12  See Nedarim 81a and Rashi there s.v. 
she-ein mevarkhin. The Talmud explains 
that talmidei chachamim who study Torah 
without reciting ha’arev na fail to produce 
grandchildren talmidei chachamim.   

13  See Shulchan Arukh, Orach Chaim 669. For 
the issue of multiple people reciting the birkat 
ha-Torah together, see Be’er Hetev, Orach 
Chaim 669:2, Elyah Rabbah, Orach Chaim 
669:12, and Mishnah Berurah 669:12.
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WHAT ARE WE CELEBRATING ON SIMCHAS 
TORAH?

The joyous holiday of Sukkos, and 
indeed the entire Yomim Noraim 
season, culminates with our celebrating 
the completion of our yearly Kerias 
HaTorah cycle with the reading of 
Parshas VeZos HaBerachah, the last 
parshah in the Chumash. The day on 
which we engage in this celebration, 
with much spirited singing and jubilant 
dancing, is known, of course, as Simchas 
Torah. In Eretz Yisrael, its observance 
coincides with the day known as 
Shemini Atzeres, while in the Diaspora, 
where an “extra” day of each of the 
shalosh regalim is added, the observance 
takes place on this additional day, the 
day after Shemini Atzeres (the yom tov 
day that is technically the second day 
of Shemini Atzeres, as is clear from the 
identification of this holiday in Kiddush 

and in the Shemoneh Esrei). It must 
be noted, however, that there is no 
Scriptural source, nor even a Talmudic 
source, pointing to any special kind of 
celebration on this day, in Eretz Yisrael 
or in the Diaspora, other than as a 
regular day of yom tov with its attendant 
requirements.

The directive to read Parshas VeZos 
HaBerachah on the second day of 
Shemini Atzeres in the Diaspora is, 
however, found in the Gemara in 
Megillah (31a), but it seems that this 
had nothing to do, at least originally, 
with the completion of an annual 
Torah reading cycle. Rather, as the Ran 
there states (11a in Rif, d”h le-machar), 
this parshah was selected for this 
day because it contains the blessings 
bestowed upon the Jewish people 

by Moshe Rabbeinu just prior to his 
death and  is therefore an especially 
fitting reading for the conclusion of the 
yearly festival cycle, and one may add, 
of the intense Yomim Noraim season, 
which comes to a close on this day, 
as people prepare to return to their 
normal daily lives. Maran HaRav Yosef 
Dov Soloveitchik added that it would 
appear from the Gemara in Sukkah 
(48a), as explained by Rashi there (d”h 
berachah), that on Shemini Atzeres, the 
Jewish people would bless the king, 
and he would bless them. Since Moshe 
Rabbeinu had the status of a king in 
some ways (see Devarim 33:5, with the 
comments of Ibn Ezra and Ramban 
there), we read about his blessing the 
Jewish people on this day when the king 
traditionally blesses the people.

Rabbi Michael Taubes
Rosh Yeshiva, RIETS and YU High School for Boys

Rabbi, Zichron Mordechai, Teaneck, NJ
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Nonetheless, the joyful celebrations 
of Simchas Torah and the reading of 
Parshas VeZos HaBerachah are primarily 
associated with our completing the 
annual cycle of weekly kerias HaTorah 
on this day; indeed, the Ran himself 
writes elsewhere (Chidushei HaRan 
to Megillah there, d”h le-machar), that 
we read VeZos HaBerachah on this day 
because that is when we complete the 
Torah. While there was a long-standing 
practice in Eretz Yisrael, as referenced 
in an earlier Gemara in Megillah (29b), 
to to conclude the Torah (through a 
weekly public reading) only once every 
three years (or every three and a half 
years, as implied in Masseches Soferim 
16:10), a practice that apparently 
extended until the time of Geonim, 
that practice was eventually abandoned 
universally in favor of the Babylonian 
practice of completing the Torah, 
specifically at the end of Sukkos, every 
year, as attested to by the Rambam 
(Hilchos Tefillah 13:1). The Shulchan 
Aruch thus codifies (Orach Chaim 
668:2 and 669:1) that Parshas VeZos 
HaBerachah, concluding the Torah, is 
read on Shemini Atzeres in Eretz Yisrael 
and the next day in the Diaspora.

What remains somewhat shrouded 
in mystery is the precise origin of the 
festive celebratory activities currently 
associated with Simchas Torah 
(including the very name “Simchas 
Torah” itself). Clearly the practice to 
observe this day in a unique fashion 
clearly began in Babylonia during the 
days of the Geonim. Eventually it was 
also accepted in Eretz Yisrael and spread 
to Jewish communities throughout 
the world. As time went on, various 
customs were adopted in different 
places to enhance the day’s observance 
and its celebration. To this day, while 

the Torah reading cycle is indeed 
completed on Simchas Torah across 
the globe, different communities have 
different unique practices as to exactly 
how the rejoicing in honor of this 
accomplishment is observed.

As for the source of marking the 
completion of the Torah with some 
expression of joy and happiness, the Or 
Zarua (2:320), cited by the Beis Yosef 
(Orach Chaim 669, d”h ve-nohagim), 

points to a Midrash (Shir HaShirim 
Rabbah 1:9 and Koheles Rabbah 1:1) 
regarding something done by Shlomo 
HaMelech. The pesukim (Melachim 
Aleph 3:5-15) describe that when 
Shlomo was told that he would be 
granted by Hashem whatever he would 
ask for, he requested wisdom and 
understanding, which he indeed was 
given (along with various other valuable 
blessings), ultimately resulting in his 
becoming the wisest of all men. He 
subsequently offered many sacrifices 
as a token of his thanks, and then 
celebrated the occasion with a special 
feast. From this example of Shlomo, the 
Midrash states, we learn that it is proper 

to mark the attainment of a measure 
of Torah wisdom by completing a 
significant section of Torah (such as 
when one makes a “siyyum”) with a 
joyous feast. The Ramban (to Shemos 
24:11) cites this idea to explain the 
difficult verse there which indicates 
that certain people ate when achieving 
a level of perception of Hashem at 
the time of the giving of the Torah. 
Similarly, we rejoice on Simchas Torah 
in order to celebrate the completion of 
an important Torah accomplishment, 
namely, the annual kerias HaTorah cycle.

Rav Soloveitchik, however, noted that 
the precedent set by Shlomo HaMelech 
does not really seem to work as a basis 
for celebrating the conclusion of a 
major Torah project. After all, when 
Shlomo held his festive meal, he had 
not yet actually completed anything in 
terms of his Torah achievement. Rather, 
he was granted the ability to attain a 
great level of achievement in the future, 
but he hadn’t accomplished anything 
noteworthy yet. How, then, can the 
Midrash derive from Shlomo that one 
should celebrate when completing 
some form of Torah learning and, by 
extension, when concluding the Torah-
reading cycle on Simchas Torah? 

Rav Soloveitchik therefore explained, 
citing his father Rav Moshe, that 
what we are truly celebrating is not 
the completion of the Torah with the 
reading of Parshas VeZos HaBerachah, 
but rather the fact that by having 
finished our reading of the whole Torah, 
we are now invigorated and inspired to 
begin it anew with the reading of the 
beginning of Parshas Bereishis. Having 
completed reading the Torah in its 
entirety, we have now been infused 
with wisdom and understanding, just 

Find more shiurim and articles from Rabbi Taubes at  
https://www.yutorah.org/rabbi-michael-taubes
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to begin it anew.



17
Rabbi Isaac Elchanan Theological Seminary • The Benjamin and Rose Berger CJF Torah To-Go Series • Sukkot 5783

as Shlomo was when Hashem granted 
his request. There is no doubt that 
Shlomo HaMelech had knowledge of 
Torah even before making and being 
granted his request; what he received 
was the ability, looking to the future, to 
significantly deepen and enhance that 
knowledge, and that is what he marked 
with his festive meal. In a similar vein, 
when we conclude our reading of 
the entire Torah, we have amassed a 
certain amount of Torah knowledge, 
but through that we can now begin the 
Torah again and read it this time with a 
significantly deeper and more enhanced 
level of comprehension. And that is 
what we celebrate on Simchas Torah 
each year.   

According to this approach, Shlomo 
HaMelech, who was not marking 
the completion of anything with his 
special feast, but rather was projecting 
forward to what he would be able to 
accomplish in the future, was more like 
the “Chassan Bereishis,” who is honored 
on Simchas Torah with the aliyah 
with which we start the Torah again, 

as opposed to the “Chassan Torah,” 
who receives the aliyah with which we 
conclude the Torah. Like the Chassan 
Bereishis, Shlomo was celebrating 
the excitement of a new beginning, 
the beginning of something to be 
characterized by greater perception and 
insight than that which he experienced 
up until that point. And that is actually 
the primary reason for our current 
observance of Simchas Torah, as we wish 
to highlight our great happiness at being 
able to go back to Bereishis once again, 
and this time to read it, delve into it, and 
learn it as never before.

Indeed, as Rav Soloveitchik noted 
further, the custom in some 
communities, though not widespread 
today, was that the same person 
who was called up as the Chassan 
Torah was then also called up as the 
Chassan Bereishis. This was as if to 
stress this idea that the completion of 
the Torah with the reading of Parshas 
VeZos HaBerachah is really just an 
introduction to the restarting of the 
Torah with the reading of Parshas 

Bereishis, which is the real reason for 
our celebration on Simchas Torah. With 
this in mind, it was actually Rav Moshe 
Soloveitchik’s preference (even though 
the common practice is to honor the 
rav of the shul or a prominent talmid 
chacham with the Chassan Torah 
aliyah) to be honored with the Chassan 
Bereishis aliyah, because that aliyah 
more closely represents the theme of 
this holiday when we joyfully anticipate 
beginning the Torah again with greater 
wisdom and understanding.

       

LEARN MORE ABOUT SIMCHAT TORAH AT

www.yutorah.org/simchat-torah


