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Eretz Hemdah is the premier institution for training young rabbis to take the Israeli Rabbinate's rigorous Yadin Yadin examinations. Eretz Hemdah, with its distinctive blend of Religious Zionist philosophy and scholarship combined with community service, ensures that its graduates emerge with the finest training, the noblest motivations resulting in an exceptionally strong connection to Jewish communities worldwide.
	
	Long-term Investments 

During their dreaded meeting, Yaakov’s wives and children approached Eisav and bowed down. Eisav looked at the women and children and responded with a question: “Who are these to you?”  Yaakov answered: “The children whom Hashem granted your servant.” Did Eisav really not know who the children were? Also, why did Yaakov answer only about his children’s identity, not his wives’?

The Ba’al Haturim connected a midrash on Parashat Toldot with a gemara (Berachot 17a) and interpreted Eisav’s question as follows. Upon struggling in Rivka’s womb, Yaakov and Eisav reached a settlement that Eisav would receive prominence in olam hazeh (this world) and Yaakov in olam habah (the world to come). Chazal describe oam habah as a place which does not have eating, drinking or procreation. Thus, Eisav argued that Yaakov had contradicted himself. If he wasn’t interested in this world, then why did he have an extensive family?

The Ba’al Haturim does not provide Yaakov’s response to this question. However, a look at the Torah’s report of his answer along with some Torah-based common sense can show that Yaakov answered it profoundly. Yaakov answered Eisav that the children were granted from Hashem. We sometimes call children a gift from Hashem. However, a gift is something one gets for free, and he can do whatever he wants with it. So maybe we should call children an investment that Hashem gives us as a joint venture. If one uses investment money wisely, it brings returns to the investor and to the active partner in the venture. So too, when someone like Yaakov brings up his children in the way Hashem desires, both the parent and, kaveyachol, Hashem, gain.

Eisav also had a few wives and many children, as mentioned at the parasha’s end. He saw them as an element of olam hazeh. His wives gave him physical pleasure, and, for him, the more pleasure, the better. Eisav’s children were warriors, with whom to conquer lands and intimidate his brother. These were all things that Yaakov had claimed to pass up on. Wouldn’t one wife be enough, like it was for their parents?

Yaakov did not ignore the question about the wives. He answered by saying that the additional wives were not for olam hazeh purposes. Rather, they were a means of having more children, and they were not his plan but a result of the Divine Providence. (Had he married Rachel the first time and she had born children, he would have not married Leah or taken Bilhah and Zilpah.) Regarding the children, Yaakov explained that he didn’t want them to serve his personal interests in olam hazeh. Rather, they were a joint venture with Hashem. The expected profits from the venture of Yaakov’s children were in olam habah. He dreamed of training them to follow the path of their forefathers and build a holy family and, eventually, a holy nation. As a result, patriarchs and descendents would all merit a healthy return in the world to come, as Hashem desired.
P’ninat Mishpat - Charging a Travel Agent for Not Keeping a Promise (based on Piskei Din Rabbaniim- vol. XV, pp. 85-87) 

Case: A couple flew from Israel to New York. According to them, the travel agent (in Israel) told them that they would be able to extend their stay without charge for up to fifteen days after the return date. They called the airline ten days after their return date to arrange a flight and were charged $520 to do so. The agent responded that the promise was to try to extend the date and that he had instructed the couple to contact the agent in New York to see if he would succeed to extend the ticket, which they failed to do.

Ruling: In one of two circumstances, we would obligate the agent to pay the travelers. One is if the promise of the ability to extend the ticket was a condition of the sale of the ticket. The plaintiffs have not brought any evidence that this promised perk was a condition of the sale. It should also be noted that the price of the ticket does not change if the agent in New York is successful in extending the ticket or not. Therefore, it would not be assumed that the commitment constituted a condition, which could undo the entire transaction.

The second point that needs to be considered is if the assurance, which prompted the couple to miss their original return flight, constitutes a damage for which compensation can be demanded. In this case, there is no direct, physical damage but causative damage (gerama). As a rule, one cannot extract payment for such damage, unless it reaches a level of severity known as dina d’garmi (Shulchan Aruch, Choshen Mishpat 386:1). The classic example is of a creditor who sells his rights to collect a debt owed to him and then proceeds to exempt the debtor from paying. Tosafot (Bava Batra 22b) says that dina d’garmi applies only when the damage occurs immediately (even if indirectly). The Rosh (Bava Kamma 9:13) says that the damage must be a definite outcome of the damager’s action. The Sha’ar Hamishpat (to Choshen Mishpat 386) says that both of these conditions are pre-requisites of the ability to demand damage payments.

In our case, neither condition of dina d’garmi is met. Firstly, the plaintiffs admit that at the time of the sale that was accompanied by a promise of the ability to delay, there was a reasonable possibility that indeed the agent in New York would have succeeded in pushing off the return date. For the same reason, there was not a definite damage by the assurance but a possible one. Therefore, the damage that was caused remains as no more than a gerama¸ for which damage payment cannot be demanded.

In this case, the defendant raised further claims to demonstrate that the plaintiffs had not acted in the proscribed manner, which would have improved their ability to receive an extension. However, as was shown, even if that were not the case, beit din cannot obligate the defendant to pay.



	Moreshet Shaul 

(from the works of Hagaon Harav Shaul Yisraeli zt”l)

“Place Us in a Ray of Light” (from Dabar L’dor, pp. 79-81)

[Rav Yisraeli delivered this address at a gathering commemorating the 70th anniversary of Yeshivat Merkaz Harav, founded by Rav Kook under the name, “Hayeshiva Hamerkazit Ha’olamit” (Central, World Yeshiva). Rav Yisraeli was the co- rosh yeshiva.]

All of us who have been affiliated with the yeshiva are of the same spirit, based on the foundation that our master, Rav Avraham Yitzchak Hakohen [Kook] dreamed when he founded the yeshiva. This is what he intended by calling the yeshiva, Hayeshiva Hamerkazit Ha’olamit. The intent is not geographical, to gather students from the far reaches of the world. Rather, olamit refers to the perspective of eternity. [The word, olam, in Tanach refers to an eternity of time; in rabbinic literature, it usually refers to the world, as an expanse of space.] He desired to house within its walls all of the shades of Torah-true Judaism, not to slight anyone, but to sanctify, value, and learn from all of the knowledge and sanctity of Judaism throughout the ages. All the great works of the different approaches unite and become one corpus.

The gemara (Berachot 17a) brings R. Alexandri’s prayer at the conclusion of Shemoneh Esrei: “May it be His will that He place us in a ray of light (keren ora) and not in a dark one.” We understand what a ray of light is, but what is a ray of darkness? Also, isn’t it obvious that if there is light, there is not darkness?

The answer is the foundation of Rav Kook’s guidance for us upon founding the yeshiva. Chazal (Sanhdrin 24a), based on the navi, Zecharia, taught that there are two different “rods” of talmidei chachamim: noam (pleasantness) and chovlim (damagers). The scholars of Eretz Yisrael are noam, because they build each other up when dealing with halacha. This cooperation is the rays of light. The “abrasive” form of learning also has rays, but Chazal relate to Talmud Bavli the pasuk: “In the darkness you placed me.” The Eretz Yisrael approach is one of broadness, which is what Rav Kook taught; that of Bavel is one of restrictiveness.

The broadness we refer to is the ability to respect another individual and another movement, as long as it is anchored in the Torah of Israel and based on the Shulchan Aruch. It can be Chassidic or Mitnagdic, Sephardic or Ashkenazic, from here or from there. The basic, unifying point is that the people follow the Torah, learn it, and lead their daily life based on it. Mutual respect is not only for fellow talmidei chachamim but for every level of society. This is based on a realization that the whole of the Community of Israel contains foundations of sanctity, whereby each individual manifests his sanctity in his way and according to his needs. When we connect ourselves to this whole, we are placed in the rays of light.

The Torah of Israel does not turn its back on the revitalization of Eretz Yisrael. It encourages settlement, a life of Torah and work, of industry. In fact, this Torah encourages every element of life in Israel that is based on Jewish values. These values include keeping Shabbat, love for one’s neighbor, striving for social justice, and learning Torah with a feeling that one is a “limb” in the “body” of the nation as a whole. One must know that the task of a successful student of Torah is to grow in Torah and influence others. One does not ignore or run away from the greater society because of its problems. One can stand up for that which is right from a standpoint of love, and thus spread love of Torah to others who do not openly feel it.

This is the ray of light that R. Alexandri prayed for. This light must continue to burst forth from the yeshiva and make its impact in the yeshivot that our graduates have formed throughout the country. Let the institutions be varied, but let them share the basic values that Rav Kook imbued in the yeshiva: rays of light, mutual love and respect, belief, willingness to sacrifice for the greater goal, and pleasantness.

	
	Ask the Rabbi

Question: We have a mesh parochet (curtain) in front of our aron kodesh. Some congregants have been questioning whether it is valid since you can see through it. Are there halachot or firm minhagim on the opaqueness required? Please provide sources.

Answer: This is the type of public question which is the local rabbi’s clear domain. However, since the answer is that it is valid and you want sources to clarify the topic, we assume we are not getting involved improperly. Let us first understand the parochet’s function and status.

The gemara (Megilla 26b) reports that Rava used to think that a perisa (our parochet or close to it) is not imbued with kedusha (sanctity). This is because it is only a tashmish d’tashmish (something that serves an object (e.g., the aron kodesh) that serves a holy object (e.g., the sefer Torah)). Rava changed his mind when he noticed that people sometimes folded the perisa under the sefer Torah. That contact makes the perisa a tashmish kedusha (something that directly serves a holy object), giving it more restrictions. The Beit Yosef (Orach Chayim 154) and Rama (ad loc.:6) point out that in our times, we never use the parochet in a way that it comes in direct contact with a sefer Torah. Therefore, they say that our parochet is a tashmish d’tashmish and has only the lower status of objects that are set aside for synagogue use.

What does the parochet serve and how? The Maharam Padova (#82) and others say that it serves the aron kodesh. It is appropriate to separate between the holy and the mundane. Just as we put a cloth on the bimah where the sefer Torah sits to separate between them, so too we put the parochet to separate between the aron kodesh and us. 

The Terumat Hadeshen (I, 68) points out that a porechet is used primarily with the door of the aron kodesh closed. Thus, not only does it not touch the sefrei Torah but does not even directly separate between them and us. This is important in his context, the question whether one can hang a parochet before the aron kodesh on Shabbat. We rule (see Shulchan Aruch, Orach Chayim 315:1) that it is forbidden to erect a vertical partition only when it serves a defined, halachic function (e.g., the wall of a sukka). The Terumat Hadeshen demonstrates that a parochet lacks a defined, halachic function but just serves l’tzeni’uta. Tzeni’uta usually means modesty, in such contexts as being properly dressed. In that context, clothes that are see-through are insufficient. However, in our context, there is no prohibition to see the aron’s door or the sifrei Torah (in shuls that keep the doors open). Rather, the separation demonstrates our reverence for that which is behind the curtain. Although at some point, transparency makes a parochet meaningless in this regard, we doubt that the one in question is that transparent.

Some say that the parochet honors the sifrei Torah, rather than the aron kodesh. Still, they are not a tashmish kedusha. Not only do they not touch the sefer Torah, but they hang before it, not as a layer on top of it (see Machatzit Hashekel to 154:8). Regarding honoring the sifrei Torah, the aesthetics are more of a factor than the opaqueness.

Another explanation of a parochet’s function is that it is modeled after the parochet that separated between the area of the Mishkan (Tabernacle) that housed the aron and the rest of the Mishkan (Perisha, OC 154:5). When a division is necessary and its main purpose is to separate rather than prevent seeing, transparency is not a factor (Berachot 25b).

As we have seen, a mesh parochet can serve its various, possible functions, certainly when it significantly distorts the view. In general, we should adorn and thus honor our synagogues and their sacred objects. The parochet may also serve to cover and/or separate. If it is in proper taste and generally finds favor in the eyes of the congregation, it need not be the center of controversy.
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