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Self-Awareness
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And he said, “A servant of Avraham

am I.” (Bereishis 24:34)

Our parshah speaks at great length
of Eliezer’s quest to find a wife for
Yitzchak. Noting this, Chazal say;’
“Hashem treasures the conversations of
the servants of the Avos more than the
Torah of their descendants: the story of
Eliezer is told twice in the Torah, while

many important matters of the Torah
are only hinted.” Let us try to glean some
importantlessons from the conversations

of Eliezer.

Chazal? cite a proverb: “One should

disclose his issues of disgrace first”

Cited in Rashi 24:42

Bava Kama 92b, Bereishis Rabbah 60:9

See Maharal in Chiddushei Aggados, and others.
Shavuos 47b
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(before others point them out). Chazal source
this from our pasuk: DNIAN T1Y MNI]
DIN. Eliezer began the conversation by

volunteering his status as a servant.

The mefarshim® explain the logic
When

someone is known as an exceptional

behind this piece of advice.

person, possessing superlative qualities,
and it subsequently becomes known that
he has a major flaw - his standing will
suffer greatly. But if someone makes his
shortcomings public from the start, he
will receive due respect for who he is.
This principle is obvious to any thinking
person; nevertheless, it is the way of the
Gemara to prove even obvious ideas from

pesukim.

But it is difficult to understand what
proof there is from the story of Eliezer.
It was necessary for Eliezer to begin the
conversation by introducing himself and
sharing his credentials, so that Besuel
and Lavan would know who they were

talking to. Furthermore, it was no matter
of disgrace to be Avraham’s servant.
Avraham was a king (as Efron referred to him
(23:6), 122102 NN D77 N'W) - You are a
prince of G-d in our midst), and Chazal say*

that “a king’s servant is a king.”
cont. on page 2
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The High Road
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And Rivkah raised her eyes and saw
Yitzchak; she alighted from the camel.

(Bereishis 24:64)

Rashi cites Chazal:}** MTn 1MIN DNND
M5 NNIN1 - She saw him splendorous and
was discomfited from him. What about
Yitzchak’s appearance flustered Rivkah?
It wasn't his silver cane or distinguished
garb; Rivkah was a great tzaddeikes and
could see past such things. Clearly, it was
the majesty of Yitzchak’s great madreigos

in ruchniyus that startled her.

The Rishonim" offer another,
astonishing explanation. Yitzchak spent
three years recuperating from the akeidah
in Gan Eden. When he met Rivkah, he
had just returned to this world. But when
people visit from the next world, they
are upside down - their heads are on the
ground, and their feet are upward. When
Rivkah beheld Yitzchak in this manner, she

was disconcerted.™

Why is it that visitors from the next

world are upside down? The pasuk says

cont. on page 3

10 Bereishis Rabbah 60:15

11 See Riva al haTorah, Pa’ane’ach Raza, Bartenura.
See also Midbar Kedemos of the Chida, ma’areches
N"nno. 5.

12 According to this interpretation, the word M7 (in
the phrase TN 1MN NNN1) means “returned” (from

Gan Eden). Alternatively, it could mean “reversed.”




Self-Awareness

cont. from page 1

Let us suggest a new understanding
of the advice Chazal derive from Eliezer,
one that carries a lesson for our avodas
Hashem. “One should disclose his issues
of disgrace first” doesn’t mean that one
should share them with others, but rather,
that one should address them to himself.
One should be fully cognizant and aware
of his shortcomings. In this way, his way of
life will be one of N75¥ WO NdM1 NN - a

low spirit and a humble soul.®

The Sfas Emes® uses sharp language
on this topic: “A person must know that of
himself, he is in a position to transgress
every sin.” As the Gemara (Chagigah 16a)
says, a person was created sharing
characteristics with the animal world. This
is learned from a pasuk (Iyov 11:12), N1D 1

T71' DTN - a person is born a wild donkey.

This is the lesson Chazal mean to
impart: a person must have a deeply
ingrained feeling of humility, born of the
understanding that, if left to his own
devices, he would free-fall into the deepest
abyss. Itis only with Hashem’s help that he
can succeed in overcoming his yetzer hara.’
When a person faces a nisayon, he must
let out a cry from the depths of his heart,
“Gevald! 1 can’t do this on my own! I can

only persevere with help from Above.”

In contrast, picture someone who
fancies himself an extraordinary person,
capable of withstanding life’s tests. This
person is destined to stumble when he
faces a nisayon. And, when he ultimately
comes face-to-face with his shortcomings,
he is liable, chas v’shalom, to fall prey to

despair.

Eliezer had originally hoped Yitzchak

would marry his daughter. Avraham told

Avos 5:19

Va'eira 5631
Sukkah 52b
Rashi 24:39
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i Bereis"s Rabbah 60:7 I

him, “My son is blessed and you are cursed.

An accursed cannot cling to a blessed.”®
This choice of expression is difficult.
Avraham was explaining why he wouldn’t
allow Yitzchak to marry Eliezer’s daughter,
so shouldn’t he have phrased it the other
way around: “A blessed cannot cling to an

accursed”?

The answer is that Avraham was
imparting to Eliezer his shortcoming:
Eliezer held himself in high esteem, not
recognizing that he was, after all, an

accursed.

If you view yourself as worthy of doing
a shidduch with Avraham, you won’t be
capable of finding a wife for Yitzchak. Only
once you fully and truly remove yourself
from the equation and recognize that you
are merely a servant to your master, will you
gain the distinction of “a king’s servant is a

king.”

Eliezer’s daughter couldn’t marry
Yitzchak because “an accursed cannot
cling to a blessed.” It was because of the
accursed - Eliezer - that it could not be a
match, since he had not yet recognized that

he was indeed an accursed.

Eliezer took this lesson to heart. When
he met Besuel and Lavan, he immediately
exclaimed, "DAN DNNAN T2Y - I am a servant
of Avraham! It was an internal declaration,
aimed at his own consciousness: I am no
more than a servant of my master. It was at
that moment, when he completely negated
himself and viewed himself as only
Avraham’s servant, that he transitioned
from an accursed to a blessed.® As a king’s

servant, he became a king.

(A"own MW "N - NWUTNINID)

Torah Lishmah

To Rabbeinu Shlita,

My group of friends recently
discussed the topic of “Torah
lishmah,” seeking to determine
whether it is applicable in today’s
day, and in particular, for a
yeshivah bachur. We did not arrive
at a definitive conclusion, and
would benefit from clarity on the

matter.

Rabbeinu Shlita

responded:

As a rule, it is not age-
appropriate for you to try and
learn specifically lishmah. If, by
happenstance (and not by intent),
you learn Torah in such a setting
that nobody is aware of it, it is

considered a level of lishmah.

There are many degrees
between the two extremes -
learning for a haughty feeling of
superiority, and learning purely
for Hashem Yisbarach. The main
thing is to accustom oneself
to learn with diligence, not to
waste time, and to maintain yiras
Shamayim together with one’s
learning - to remain aware of

Him Who teaches us the Torah.



cont. from page 1
(Zecharyah 3:7), D"TQVN 12 027001 77 NN

n7ND - I will grant you walkers between
these who stand here. Those in the next
world are “standers,” since they can do
nothing to advance their madreigah,
while the living are “walkers,” since they
can always move forward and grow in
ruchniyus. When a person visits from the
next world, he stands with his feet above,
to show that he is not a “walker”; he can
no longer make strides and earn Olam
Haba. Only those still alive have this

capacity.

The runnings of
Olam Hazeh are
needless and devoid

of purpose. On
Shabbos, in particular,
a Yid can gain this
understanding.

We must ensure that our “walking” is
done in the proper manner. The Gemara
(Shabbos 113a) teaches that |217'n NN N7
71N '7¥ 1217'ND NAY 7Y - One’s walking of
Shabbos should not be like his walking of
the weekdays. The Gemara’s terminology
is unusual. What does Nnaw 7w 12170,
walking of Shabbos mean? Shouldn't it
say Naw1217'n - walking on Shabbos?

This contains a lesson. There are,
indeed, two manners of walking. There
is walking of the weekdays — when one’s
feet firmly tread the ground, and he is
deeply engaged in the gashmiyus of this
world; and there is walking of Shabbos -

and elevated walk, when one engages in

13  See GurAryeh, Maskil L’David, Bartenura
14  Yisrael Kedoshim, 7

15 See Bava Metzia 86b

16 212wnY

The High Road

ruchniyus and longs to grow close to the
Ribbono Shel Olam.

Wi 7N NXIND WXD 7N 127 Y11 - Lavan
ran to the man (Eliezer), outside to the spring
(24:29). Rashi asks, Y1 nn'7v1 Y1 nn7 - Why
did he run, and for what did he run? Rashi
answers that seeing Rivkah adorned with
jewelry, Lavan reasoned that Eliezer
must be wealthy. He ran to greet Eliezer,

hoping to gain some of his riches.

The way Rashi words his question
seems redundant. Why does he augment
“why did he run” with “for what did he

run”’?"

R. Tzadok HaKohen writes™ that
the root and essence of a concept can be
discovered by observing the first place
it is mentioned in the Torah. The first
place NXM, running, is mentioned in the
Torah is regarding Avraham Avinu, N1
DNN77 YT - He saw, and he ran toward
them (18:2). The next place is with regard
to Lavan, 127 Y1. These two “runnings”
exemplify the two ways a person can
travel through this world: naw 7w 1'7'n
and 710 7w 71770. Or, as we say when we
make a siyum, DX DN1 0X1 1IN - We run
and they run. The difference is where

we’re running to.

Why did he run, and for what did he
run? We know why Lavan ran: to get rich.
But for what did he run? What, ultimately,
did his run gain him? Some food, that’s all.

That’s the lesson here: people spend
all their days running. They must pause
and think, Y2 N 7¥1 Y1 Nn7? We know
why they’re running - it’s a 710 7w 1170,
an attempt to gain their fortune and
experience all the glitz the world has to

offer. But what is it they are running for?

Even if they do strike it rich, it’s not real;
it’s all just a passing mirage. Contrast
that to Avraham’s run, which was a 717'n
Ny 7y, a run to fulfill a mitzvah. Such
a run gains a person eternal benefit. For
all generations, Jews would gain from

Avraham’sencounterwiththe malachim.™

Let us take another approach to
Rashi’s choice of expression. The Gemara
(Shabbos 150a) learns from 7XDN NIXAN
12T 12T - from seeking your own needs
or discussing the forbidden (Yeshayah
58:13), that tending to one’s own needs
is forbidden on Shabbos, but tending to
the needs of Shamayim is permitted. As
well, the Gemara says it is permissible
to calculate 77 N 7w nmmawn. Rashi
explains that this means calculations

which serve no purpose.

The question Y1 M 7y, for what did
he run? is a reminder that the runnings
of Olam Hazeh are pursuits of 717 nn,
needless and devoid of purpose. On
Shabbos, in particular, a Yid can gain this
understanding, and begin to run for the

right reasons: in the pursuit of kedushah.

There is another version to the

Gemara’s text: 17n ¢ nmawn -
calculations ofa king. The Aruch' explains
this means it is permissible to compute
the needs of a king and his military, since
the person who is doing it has no need for

these figures.

We may suggest a different approach.
It is permissible to calculate on Shabbos
cheshbonos of the King of kings, assessing
one’s pursuits and directing them toward
kedushah. There is no better time for this
than Shabbos.

(A MmNn "W 777 =2"own nw "n)
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I give the money for the field; accept it from

me. (Bereishis 23:13)

The Gemara (Kiddushin 2a) derives from
this pasuk that kiddushin can be performed
with money. The Rishonim wonder: since
the transaction in our pasuk took place
with actual money, why is shaveh kesef
(objects worth money) acceptable for kiddushin?
Tosafos answers that this is learned from the
halachos of damages and avadim (servants),
where the acceptability of shaveh kesef is

derived from a pasuk.

Avnei Nezer” and Divrei Yechezkel®™
deliberate a chakirah: following Tosafos’s
approach, is the allowance of shaveh kesef
because ‘money’ is defined as something
containing value, so shaveh kesefis no worse
than actual money; or perhaps ‘money’ is
defined as actual currency, but since shaveh
kesef can be sold and exchanged for money, it

is given the status of money.

The second option seems difficult to
understand. If the Torah defines ‘money’ as
coinage, then clearly, it has some quality
that ‘objects worth money’ don’t share. If
so, what difference does it make that these
objects can be sold for money? That doesn’t
turn them into money, just as an orange that

can be bartered for an apple isn’t an apple.

Avnei Nezer, however, seeks to prove this
approach - that shaveh kesef is acceptable
only because it can be sold for money -
from a ruling of the Rambam. The Rambam
writes™thatif a person is mekadesh a woman
with a date in a place where it is not worth
a perutah, she is considered married out of
doubt - since perhaps in a different locale,
this date is worth a perutah. The Rambam

clarifies that this applies only where the

17 E.H. 386

18 38

19 Hilchos Ishus 4:19
20 Hilchos Ishus 5:24

Understanding Value

woman is able to get to the other location,
and the date wouldn't spoil before it got
there. Clearly, concludes Avnei Nezer, the
acceptability of a date for kiddushin is only
because of the possibility of selling it for a
perutah in the other location. This seems to
be the understanding of Ohr Same’ach,? as

well.

It would seem, however, that we may
refute this proof. Granted, a date must be
able to be exchanged for a perutah to be valid
for kiddushin. But that isn’'t because it isn’t
considered money of its own accord. In fact,
it is considered money on its own - but only
because it contains value. And if it couldn’t
be exchanged for money, it wouldn't have
any value. In other words, its ability to be
sold doesn’t allow it work like money, but

rather makes it considered actual money.

Divrei Yechezkel brings a different proof
that shaveh kesef works only because it can
be sold for money. The Rosh?' writes that
although generally, objects worth money
are acceptable as money, when one steals
an object, he must replace it with a similar
object, and not with something else worth
that value. The Rosh adds that nonetheless,
the thief may pay actual money instead of
replacing the object, because, N 10 7 NN
1NMT 17 - what difference is there between it
or its [value in] money?” The Rosh explains
that this is so since the person can easily buy
a replacement object with the money. But a
different article, which would take effort
to sell and then buy a replacement object,

cannot be used by the thief as compensation.

The Rosh is clear that the concept of 7 Nn
1NMT7NN|nis applicable because the money
can buy a replacement object. Elsewhere,?
the Rosh implies that this concept holds true
because of the principle that shaveh kesef

21 BavaKamal:11
22 She’elos u'Teshuvos HaRosh, 6:19
23  See Avnei Miluim, 27:4

is like money. If so - combining these two
statements of the Rosh - it is clear that the
reason shaveh kesef is like money is because

it can be replaced with money.?

We may counter, however, that when
the Rosh invokes 10T 7 N 10 "7 N in
connection with returning a theft, he does
not mean that the money is considered as
the object’s replacement, but rather that it
is an acceptable substitute. A thief can pay
back money since it will be easy enough for
the person to buy the true replacement. If so,
this statement of the Rosh has no bearing on

the discussion of shaveh kesef.

We may offer proof of our own to the
contrary — that shaveh kesef is considered
actual money. The Gemara (Kiddushin 63a)
says that a man can perform kiddushin with
a service — advocating for the woman before
the government, dancing before her, etc.
Obviously, the woman cannot take these
services and barter them for money. Clearly
then, it is the shaveh kesef of the hana’ah
(benefit) itself, valued at a perutah, that
effectuates the kiddushin.

One might respond that perhaps the
kiddushin is not performed with the value
of the service, but rather with the money
the woman saved by not having to pay for
it - and indeed, shaveh kesef is only effective
because it can be traded for money. But
consider where a man performs a service
for a penniless woman as kiddushin. He
didn’t save her any money, since in any case,
she had no money to pay for the service.
Nonetheless, the kiddushin is valid. It is
clear, then, that the kiddushin is performed
with the shaveh kesef of the hana’ah itself -
and that shaveh kesef is indeed considered

money all its own.

(x"DwnN MW "N - NUTNINID)
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