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t was the emotional low of Moses' life. After the

drama at Sinai, the revelation, the golden calf, the

forgiveness, the building of the Tabernacle and the
book-length codes of purity and holiness, all the people
can think about is food. "If only we had meat to eat! We
remember the fish we ate in Egypt at no cost-also the
cucumbers, melons, leeks, onions and garlic. But now
we have lost our appetite; we never see anything but
this manna!" (Num. 11:5-6). It was enough to make
anyone despair, even a Moses.

But the words he speaks are shattering. He
says to God: "Why have you brought this trouble on
Your servant? What have | done to displease You that
You put the burden of all these people on me? Did |
conceive all these people? Did | give them birth? Why
do You tell me to carry them in my arms, as a nurse
carries an infant, to the land You promised on oath to
their ancestors? Where can | get meat for all these
people? They keep wailing to me, 'Give us meat to eat!'
| cannot carry all these people by myself; the burden is
too heavy for me. If this is how You are going to treat
me, please go ahead and kill me-if | have found favor in
Your eyes-and do not let me face my own ruin." (Num.
11:11-15)

These words deserve the closest attention.
Inevitably our attention focuses on the last remark,
Moses' wish to die. But actually this is not the most
interesting part of his speech. Moses was not the only
Jewish leader to pray to die. So did Elijah. So did
Jeremiah. So did Jonah. Leadership is difficult;
leadership of the Jewish people almost impossible.
That is an old story and not an uplifting one.

The real interest lies elsewhere, when Moses
says: "Why do you tell me to carry them in my arms, as
a nurse carries an infant?" But God never used those
words. He never remotely implied such a thing. God
asked Moses to lead but He did not tell him how to
lead. He told Moses what to do, but He did not discuss
his leadership style.

The man who gave Moses his first tutorial in
leadership was his father-in-law Jethro, who warned
him of the risk of the very burn-out he is now
experiencing. "What you are doing is not good. You and
these people who come to you will only wear
yourselves out. The work is too heavy for you; you

cannot handle it alone" (Ex. 18:17-18). He then told him
to delegate and share his burden with a team of
leaders, much as God is about to do in our parsha.

Interestingly, Moses' burn-out occurs
immediately after we read, at the end of the previous
chapter, of Jethro's departure. Something very similar
happens later in parshat Chukkat (Num. 20). First we
read of the death of Miriam. Then immediately there
follows the scene at Merivah when the people ask for
water and Moses loses his temper and strikes the rock,
the act that costs him the chance to lead the people
across the Jordan into the promised land. It seems that
in their different ways, Jethro and Miriam were essential
emotional supports for Moses. When they were there,
he coped. When they were not, he lost his poise.
Leaders need soul-mates, people who lift their spirits
and give them the strength to carry on. No one can lead
alone.

But to return to Moses' speech to God, the
Torah may be hinting here that the way Moses
conceived the role of leader was itself part of the
problem. "Did | conceive all these people? Did | give
them birth? Why do You tell me to carry them in my
arms, as a nurse carries an infant?" This is the
language of the leader-as-parent, the "great man"
theory of leadership.

Building on, and going beyond, the theories of
Gustave le Bon and the "group mind," Sigmund Freud
argued that crowds become dangerous when a certain
kind of leader comes to power.

(See Sigmund Freud, Totem and Taboo, and
Moses and Monotheism, part Ill. See also Mark
Edmundson, The Death of Sigmund Freud: the legacy
of his last days (2007) who argues that this is why
Freud spent the last year of his life writing the third part
of Moses and Monotheism, as a warning of the danger
of the craving for strong leadership.)

Such a leader, often highly charismatic,
resolves the tensions within the group by seeming to
promise solutions to all their problems. He is strong. He
is persuasive. He is clear. He offers a simple analysis
of why the people are suffering. He identifies enemies,
focuses energies, and makes the people feel whole,
complete, part of something great. "Leave it to me," he
seems to say. "All you have to do is follow and obey."

Moses never was that kind of leader. He said of
himself, "I am not a man of words." He was not
particularly close to the people. Aaron was. Perhaps
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Miriam was also. Caleb had the power to calm the
people, at least temporarily. Moses had neither the gift
nor the desire to sway crowds, resolve complexity,
attract a mass following or win popularity. That was not
the kind of leader the Israelites needed, which is why
God chose Moses, not a man seeking power but one
with a burning sense of justice and a passion for liberty.

Moses, though, seems to have felt that the
leader must do it all: he must be the people's father,
mother and nurse-maid. He must be the doer, the
problem-solver, omniscient and omnicompetent. If
something needs to be done it is for the leader-turning
to God and asking for His help-to do it.

The trouble is that if the leader is a parent, then
the followers remain children. They are totally
dependent on him. They do not develop skills of their
own. They do not acquire a sense of responsibility or
the self-confidence that comes from exercising it. So
when Moses is not there-he has been up the mountain
for a long time and we do not know what has happened
to him- the people panic and make a golden calf. Which
is why God tells Moses to gather a team of seventy
leaders to share the burden with him. Don't even try to
do it all yourself.

The "great man" theory of leadership haunts
Jewish history like a recurring nightmare. In the days of
Samuel the people believe all their problems will be
solved if they appoint a king "like all the other nations."
In vain, Samuel warns them that this will only make
their problems worse. Saul looks the part, handsome,
upright, "a head taller than anyone else" (1 Sam. 9), but
he lacks strength of character. David commits adultery.
Solomon, blessed with wisdom, is seduced by his wives
into folly. The kingdom splits. Only a few subsequent
kings are equal to the moral and spiritual challenge of
combining faith in God with a politics of realism and
civic virtue.

During the Second Temple period, the success
of the Maccabees was dramatic but short-lived. The
Hasmonean kings themselves became Hellenised. The
office of High Priest became politicised. No one could
contain the growing rifts within the nation. Having
defeated the Greeks, the nation fell to the Romans.
Sixty years later Rabbi Akiva identified Bar Kochba as
another "great man" in the mould of Judah the
Maccabee, and the result was the worst tragedy in
Jewish history until the Holocaust.

Judaism is about diffused responsibility, making
each individual count, building cohesive teams on the
basis of a shared vision, educating people to their full
potential, and valuing honest argument and the dignity
of dissent. That is the kind of culture the rabbis
inculcated during the centuries of dispersion. It is how
the pioneers built the land and state of Israel in modern
times. It is the vision Moses articulated in the last
month of his life in the book of Devarim.

This calls for leaders who inspire others with

their  vision, delegating, empowering, guiding,
encouraging and making space. That is what God was
hinting to Moses when he told him to take seventy
elders and let them stand with him in the tent of
meeting, and "l will come down and speak with you
there, and | will take some of the spirit that is on you
and put it on them" (Num. 11:16-17). God was telling
Moses that great leaders do not create followers; they
create leaders. They share their inspiration. They give
of their spirit to others. They do not see the people they
lead as children who need a father-mother-nursemaid,
but as adults who need to be educated to take
individual and collective responsibility for their own
future.

People become what their leader gives them
the space to become. When that space is large, they
grow into greatness. Covenant and Conversation is kindly
sponsored by the Schimmel Family in loving memory of Harry
(Chaim) Schimmel zt’l © 2025 The Rabbi Sacks Legacy Trust
rabbisacks.org
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Shabbat Shalom

44 Make yourself two silver trumpets. Make them

out of beaten metal. They shall be used by

you to assemble the community and for
causing the camps to break camp for their journeys.”
(Numbers 10:2) Although the beginning of the book of
Genesis records that Yuval was the inventor of the lyre
and the pipe, when it comes to the performance of the
commandments in the Torah, the only instruments
which play any role are the shofar (ram’s horn) and the
Chatzotzrot (silver trumpets). So, in a sense (at least
from the Torah’s point of view), it is these latter two
which are uniquely Jewish instruments, each with their
specific, symbolic significance; the lyre and pipe are
part of the heritage of humanity at large.

The shofar, as we know from Parashat Emor in
Leviticus, is virtually synonymous with Rosh HaShana,
resonating the creation of the world and intoning our
dream of ultimate perfection of the world in the Kingship
of God. The shofar next appears in Behar, the portion
right after Emor, where we are commanded to sanctify
the fiftieth year as a jubilee. With the completion of the
forty-nine-year period of seven sabbatical cycles, the
shofar proclaims the freedom of all slaves, and the
return of the original owners to their ancestral homes
and lands — the redemption of the land. And it was the
shofar that was heard emanating from Mount Sinai
during the divine revelation of the Torah (Exodus
19:19). Hence the shofar symbolizes creation,
revelation, and redemption, the perfection of the world
and humanity through the Torah’s commandments.

Indeed, the very word itself, shofar, literally
means beauty — the majesty expressed in the horn that
crowns the ram’s regal bearing, the beauty of the ram.
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Perhaps it's no coincidence that one of the two Jewish
midwives who defied Pharaoh’s edict to kill all male
Jews at birth — in effect the first redeemers of the
Jewish people — was named Shifra, from the same root
as shofar. It is no surprise, then, that the instrument
marking such important occasions as the giving of the
Torah, the Kingship of God on the birthday of the
creation of the world, as well as the redemption of the
Land of Israel, are all served by an instrument whose
essence is majestic beauty.

But what about the chatzotzra, the silver
trumpet? Its name connotes the very antithesis of
beauty: tz-a-r means pain, narrow straits, the same root
from which we derive Mitzrayim (Egypt), the land which
caused pain and oppression to the Jews. In fact, the
Torah alludes to this idea when it uses the words hatzar
hatzorer, “the adversary who oppresses you” (Numbers
10:9) in the next to last verse in the segment dealing
with these “silver trumpets.”

The tenth chapter of Numbers in Behaalotcha
opens with God commanding Moses to make two silver
trumpets, chatzotzrot, and then, for ten verses, the
Torah gives us the various occasions and requirements
for the sounding of these “silver trumpets,” when the
Israelites set out on their wanderings and when they
had to assemble for war.

At this point, the chatzotzrot are very much in
line with their name, expressing pain and angst,
wanderings and war.

But is it all pain and angst? The same biblical
section of silver trumpets also commands us to use this
instrument to herald the festivals and new months,
genuine occasions for joy. “And in the day of your
gladness, and in your appointed seasons, and in your
new moons, you shall blow with the trumpets over your
burnt offerings” (Numbers 10:10). Undoubtedly, even
within a world of suffering, there are moments of victory
and happiness. Moreover, we must also remember that
our festivals and new months also reflect angst as well
as exaltation, fear as well as freedom.

After all, on Pesach we recall the matza, which
is “bread of affliction,” the food we ate as slaves in
Egypt, as well as the “bread of faith” we took with us to
the desert. And the Sukka recalls our wandering in an
alien, dry desert as well as divine rays of protective
splendor; similarly Rosh Chodesh reminds us that the
essence of the moon lies both in its waxing as well as
its waning nature, which expresses incompletion and
imperfection at the same time that it holds out hope for
ultimate wholeness and redemption. Might not the real
lesson of the chatzotzra be that it is in the challenge of
the angst and the pain, in our ability to overcome the
limitations and rise above the evils of servitude and
exile, that the highest joys of human accomplishment
and success are found?

And indeed, it is important to note that the
Torah, in the chatzotzrot segment, categorizes two
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kinds of occasions, and two kinds of sounds. One is
perhaps the expected terua sound, a broken sigh-sob
(ra’'o’a, broken): “And when you go to war in your land
against the adversary that oppresses you, then you
shall sound an alarm [terua] with the trumpets.” Terua
is also sounded when the Jewish people must break
camp, embarking on a long journey, wandering from
place to place, the forty years in the desert being a
prophetic foretaste of the thousands of years of exile
and wandering the Jews would have to endure.

But in addition to the terua sound, the Torah
also commands the chatzotzrot to blow a tekiya, a
straight, exultant, expansive sound, demonstrating that
even within this world of imperfection, and perhaps
emanating from our empowerment to rise above and
overcome that pain and suffering, the very chatzotzra
can be employed to express a tekiya sound of joy and
well-being, of eventual perfection and redemption. The
dual nature of the festivals, the very dual nature of life
in the world wherein the sweet may emerge from the
bitter, the honey a by-product of the bee’s sting, is
expressed by the two interconnected sounds of the
chatzotzra, the terua and tekiya which emanate from
the silver trumpet: witness Naomi Shemer's song,
“Concerning the honey and the sting, concerning the
bitter and the sweet, concerning all these things, please
guard them for me, my good God.” Both are necessary,
the bitter as well as the sweet, for the true challenge in
this world is to turn the matza of slavery into the matza
of freedom, to make sweet lemonade out of bitter
lemons.

With this understanding, let us revisit the Rosh
HaShana shofar. The Bible calls the first day of the
New Year “the day of the terua sound shall it be unto
you” (Numbers 21:1), the day of the staccato, broken
sound. Why a broken terua emanating from the
beautiful majestic shofar, and on the day of our
celebration of the creation of the world, no less?! The
answer ought to be indubitably, if not painfully, clear.
God created an imperfect, incomplete world — with evil
as well as good, with chaos as well as order, with
darkness as well as light (Isaiah 45:7). Our task is to
complete it, to perfect and repair it, to mend it and
make it whole. We must turn a broken terua into an
exultant tekiya! © 2025 Ohr Torah Institutions & Rabbi S.
Riskin
RABBI JONATHAN GEWIRTZ

Migdal Ohr

(4 4 hen war comes to your land... you shall
Wblow trumpets and be remembered before
Hashem, your G-d, and saved you're your

enemies.” (Bamidbar 5:2) Hashem commanded Moshe
to fashion silver trumpets which would be used for
numerous reasons. They would summon groups of
people, and initiate the breaking of camp and beginning
of traveling. They would also be sounded on festivals
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as an accompaniment to the offerings. We know that in
modern times trumpets add pomp and circumstance to
royal gatherings, and it seems it was similar then.

However, this posuk seems somewhat
different. It says that when we are in danger, we are to
blow these trumpets so we are remembered by
Hashem and He will save us. Does Hashem need
horns to awaken Him or to jog His memory? Certainly
not. What, then, is the message of these trumpets?

The Ibn Ezra says that because you have done
what Hashem told you to do, i.e. create these trumpets,
you will be remembered well for having heeded His
command. Additionally, the wailing sound of the
trumpet would arouse the people to cry out to Hashem.
Those two will stand in our merit and enable our
salvation.

The Bechor Shor disagrees on what is
remembered. He follows the order of the verses and
the next one after this speaks of blowing on festivals
accompanying korbanos. Therefore, the merit recalled
is that of the sacrifices we offer to Hashem. According
to him, it is still possible that we also need to call out to
Hashem, despite having a merit.

We'd like to suggest that the main criterion for
being saved is crying out to Hashem, and appealing to
His mercy. That may very well be part of the original
mitzva, so we have a reminder where our salvation
comes from.

Here, though, we have merits. Either the merit
of listening to Hashem and making the trumpets, or the
merits of bringing sacrifices and doing Hashem’s will in
that fashion. Despite this, we are to appeal to Hashem
to save us not because we deserve it, but because He
is merciful and kind.

The wailing sound of the trumpet, the Teruah,
is broken. It serves to remind us that none of us are
consistently good and unwavering in our service of
Hashem. We have our ups and downs and our
moments of challenge. This reminds us to pray to
Hashem to save us because He is merciful, and
because of this, we are answered and saved.

One of the strongest tools in our arsenal
against our enemies is the knowledge that we are
powerless to protect ourselves, be it from enemies, or
from the Yetzer Hara. Instead, we turn to Hashem with
the recognition that we are helpless, and Hashem steps
in as our Protector and rescues us from harm.

As the King made his rounds through the
prison, he spent a few moments listening to the stories
of his prisoners. “I am innocent,” explained one. “It was
a man who looked like me who stole, it was a mistaken
identity.”

“My neighbor framed me,” said another. “He
wished to steal my property so he lied to the magistrate
about me.” A third called out, “It was not my fault! | was
orphaned at a young age and had to take to a life of
crime. | am a victim of circumstance.”
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Only one man remained silent, and it struck the
King. “What is your story?” he asked the solemn man.
“Sire,” he replied “I am guilty as charged and am ready
to serve my time.”

“Release him!” said the ruler, “he obviously has
no business in here with all these innocent men.”
© 2025 Rabbi J. Gewirtz & Migdal Ohr

RABBI BEREL WEIN
Wein Online

he troubles, disappointments and disasters that

visit the Jewish people on their trek through the

Sinai desert begin in this week’s parsha. Moshe
announces that “we are traveling now to our ultimate
destination — the Land of Israel.”

But deep down in their hearts the people are
not really that anxious to go there. They have in their
minds and hearts two options, either to remain in the
desert and live a life of supernatural miracles and there
become the dor deah — the generation of exclusive
intellect and Torah knowledge, or to return somehow to
Egypt with all that that radical move would entail,
physically and spiritually.

The Torah will soon detail for us that neither of
these two options are satisfactory either. They will
complain about the manna that falls from heaven daily
and the seeming lack of variety in their meals. They
don’t like the water supply, which is never guaranteed
to them. They remember the good food that they
supposedly had in Egypt, but according to Midrash,
only a small minority actually wishes to return to Egypt
on a permanent basis. They will press forward with
Moshe to reach the promised Land of Israel, but they
will do so reluctantly and halfheartedly.

This will lead inexorably to further rebellion,
tragedy and the death of an entire generation —
notwithstanding its being a dor deah — in the desert of
Sinai. This makes this week’s parsha a sad and
depressing one, for we already know the end of the
story. We can already see that this generation has
doomed itself to desolation and destruction.

Coming to the Land of Israel and its Jewish
state, whether as a tourist and most certainly when
someone immigrates, requires commitment and
enthusiasm. There are many who came to Israel over
the past one hundred years by default, but the country
has truly been served and built by those who came with
a sense of mission, purpose, happiness and
expectation.

Moshe’s clarion call, “that we are traveling to
the place” of our destiny, echoes throughout the Jewish
ages. Not all such calls are heard and even fewer are
followed. Nevertheless, the call has resonated within
the Jewish people throughout its history. It is that call
that appears in today’s parsha and again it is that call
that Moshe proclaimed millennia ago that was and is
the guiding motive for the existence of the State of
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Israel today.

Just as then in the desert, there are options for
Jews today present in our world. The many “Egypts” of
the world beckon with their seeming allure but also with
great underlying faults and dangers. And there are
those who wish to continue to live in a desert that

demands nothing from them and contemplate
themselves somehow as being a dor deah. History has
always arisen and smitten these options from the
Jewish future. The long trek begun by Moshe and
Israel in this week’s parsha continues. We hope that we
are witnessing, at last, its final successful conclusion.
© 2025 Rabbi Berel Wein - Jewish historian, author and
international lecturer offers a complete selection of CDs,
audio tapes, video tapes, DVDs, and books on Jewish history
at www.rabbiwein.com. For more information on these and
other products visit www.rabbiwein.com

ENCYCLOPEDIA TALMUDIT
Sounding the Trumpets

Translated by Rabbi Mordechai Weiss
amidbar 10:9 presents the mitzva of sounding
trumpets during wartime (“When you are at war in
your land”), and during a time of trouble (“against
an enemy who oppresses you”). Some require that both
these conditions be present for the mitzva to be in
effect. This leads the Avnei Nezer to ask whether we
should blow the trumpets only for a voluntary war, or
also for a milchemet mitzva (obligatory war). After all,
since G-d has guaranteed us a successful outcome,
one might posit that it is not considered a time of
trouble. During the war against Jericho (which was a
milchemet mitzva), they blew the shofar and not the
trumpets (Yehoshua 6:2). This would seem to prove
that blowing the trumpets is limited to a voluntary war.
While some Iimit the trumpet-blowing to a
voluntary war, others offer a different limitation. The Pri
Megadim points out that the verse uses the word “be-
artzechem” (“in your Land”). He explains that this is the
reason that in his time (18" century) the trumpet was
not blown for trouble, as this was limited to trouble in
the Land of Israel (or, by extension, trouble for the
majority of the world’s Jews).
With this background, we can understand why
Rav Shraga Feivel Frank (HaMa’ayan, 1970) exhorted
people to blow trumpets near the Kotel in contemporary
times of trouble. He argued that this would fulfill the
mitzva.
In wartime, the trumpets are sounded as part of
a special prayer service designed for this purpose. This
prayer service is similar to that of Mussaf on Rosh
Hashanah, with verses of Malchuyot (G-d’s kingship),
Zichronot (asking G-d to remember), and Shofarot
(about times when a shofar was sounded). Some
maintain that the trumpets are blown in the battlefield
itself, as we see from historical descriptions of the wars
of the Maccabees.

Similarly, when our soldiers return from war or
when they celebrate victory, they should celebrate and
sound the trumpet. This is what King Yehoshaphat did
when he returned victorious from the wars against
Ammon and Moab. As it states, “For G-d had given
them cause for rejoicing over their enemies. They came
to Jerusalem to the house of G-d, to the
accompaniment of harps, lyres, and trumpets” (// Divrei
HaYamim 20:27-28). As a result, “The terror of G-d
seized all kingdoms of the land when they heard that
G-d had fought the enemies of Israel. The kingdom of
Yehoshaphat was untroubled, and his G-d granted him
respite on all sides” (ibid. 29-30). © 2017 Rabbi M. Weiss
and Encyclopedia Talmudit

RABBI DAVID LEVIN
Moshe’s Complaint

he B’nei Yisrael were a difficult people to lead,

especially in the early months and years from the

time that they left Egypt. Moshe appeared to be
constantly handling one complaint after another until,
finally, the dam broke, and he was overwhelmed.
Moshe spoke to Hashem, “Why have You done evil to
Your servant? Why have | not found favor in Your
eyes, that You place the burden of this entire people
upon me? Did | conceive of this entire people, or did |
give birth to it, that You say to me, ‘Carry them in your
bosom, as a nurse carries a suckling, to the land that
You swore to its forefathers? Where shall | get meat to
give to this entire people when they weep to me saying,
‘Give us meat that we may eat?’ | alone cannot carry
this entire nation, for it is too heavy for me! And if this
is how You deal with me, then kill me now, if | have
found favor in Your eyes, and let me not see my evil!
Hashem said to Moshe, “Gather for Me seventy men
from the elders of Israel, whom you know to be the
elders of the people and its officers; take them to the
Tent of Meeting and have them with you. And | will
descend, and | will speak with you there, and | will
increase some of the spirit that is upon you, and | will
place [it] upon them, and they shall bear the burden of
the people with you, and you shall not bear alone.”

In this passage, Moshe demonstrated his
frustrations with the people and with Hashem.
Abarbanel explains that Moshe had two complaints.
Firstly, all the burden of the people was on him alone.
This meant that each time that the people brought their
complaints to him, he would feel obligated to relieve
them of their problem. Secondly, Moshe felt that he did
not have the ability to supply the people with their
requests, for if he had the ability to answer their
requests, there would have been no need for him to
complain to Hashem. The Torah used two terms of
frustration: (1) “Why have You done evil to Your
servant?” and (2) “Why have | not found favor in Your
eyes.” The first quote was prompted by Moshe’s first
expression of frustration, that the entire burden of the
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people was on him alone. The second quote was
prompted by Moshe’s complaint that he was incapable
of providing solutions for the people’s requests.

Moshe uses an unusual term which
emphasizes this problem of feeling incapable of
providing solutions for the people’s complaints. The
Torah states, “Did | conceive of this entire people, or
did | give birth to it, that You say to me, ‘Carry them in
your bosom, as a nurse carries a suckling.” The term
that Moshe uses for a nurse is “ha’omein,” which is in
the masculine form. HaRav Zalman Sorotzkin points
out that Moshe should have used the term “omenet,”
which is feminine. By using the masculine form, Moshe
emphasizes his inability to suckle an infant as he has
no milk to offer. Moshe’s complaint, then is to Hashem,
Who gave him the responsibility as an omenet, but
without the means to satisfy that responsibility as an
omein. It should be noted that Moshe’s complaint to
Hashem is not because he was given a difficult task,
but because he was given the task with no means of
fulfilling it. Moshe understood that he was chosen to
lead the people out of Egypt and into the Promised
Land. What Moshe did not factor in to this task was
dealing with the complaints of the people by himself.

HaRav Shamshon Raphael Hirsch explains that
Moshe knew that the people were asking for something
that they really did not need. “Having the completely
sufficing and satisfying food in the manna, what they
are asking fore is something dispensable and
superfluous. Their demand is nothing but plaguing
tormenting of the man in whom they see the leader of
their fate. And had he been the right man, he would
long ago have won their love and respect, which would
never have allowed such vexatious desires to arise.”
Moshe also questioned whether the people should
have expected “that Hashem would grant it in some
miraculous manner,” so the burden would fall on Moshe
to produce meat for the people, an impossible task.

Moshe pleads with Hashem, “And if this is how
You deal with me, then kill me now, if | have found
favor in Your eyes, and let me not see my evill” The
Ohr HaChaim explains that Moshe was afraid that
Hashem would require that he alone should lead the
people even against his will, “as it is the fate of a
servant of Hashem that he continue to serve his
Hashem until he dies.” Moshe understood that he
could not provide meat for all the people as per their
request. He also understood that his inability to supply
the people with the meat that they requested would be
seen as a failure of leadership on his part. Moshe
asked to die so that he would not be a witness to his
own failure of leadership.

Hashem’s solution for Moshe’s plea was that
He would count seventy men who would assist Moshe
with the task of leadership. Hashem chose these men
because they would not only be leaders but would
receive prophecy from Hashem. HaAmek Davar
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explains that these men were not only worthy of
Hashem'’s praise, but they were also seen as respected
elders by the people. Thus, they had approval above
from Heaven and approval below on earth. The
Ramban explains that these seventy men would be the
basis for the Sanhedrin, the highest Court in the Land.
Just as Moshe had authority over these seventy judges,
and the seventy nations of the world also had the
Jewish nation above them, so the Court of Seventy, the
Sanhedrin, would have a leader chosen above them,
making the Court seventy-one. Hashem also “sat” in
the Court, making it a Court of seventy-two,
corresponding to the number of letters in the “Great,
Ineffable, Divine Name” of Hashem.

The Ramban explains that the seventy elders
did not prophesize in the same way that Moshe did.
They did not hear Hashem directly but only through
Hashem’s discourse with Moshe. They only
prophesized this one time because they were not
chosen only as prophets but primarily as judges. The
Ramban states that only Eldad and Meidad continued
to prophesize, but the other seventy elders continued to
know what Hashem communicated to Moshe without
hearing about the conversation from Moshe.

We do not qualify as elders of Israel, yet we
can also know what Hashem spoke to Moshe through
our study of the Torah. We are privy to the source only
because it is in the past. May we learn to utilize this
source, our Torah, to understand what Hashem desires
from us. © 2025 Rabbi D. Levin

RABBI AVI SHAFRAN
Cross-Currents

ashi, quoting the Gemara, understands the
Rnation's "weeping about its family" (Bamidbar

11:10) as referring to 'matters of family' -- to the
fact that relatives who were once permitted to be joined
in marriage were now, post-Sinai, forbidden to marry.

Rav Yonason Eybeschutz has an alternate, and
very pith, take on the phrase.

He asserts that wealthy people don't wear
expensive clothes and eat expensive meals primarily
because of the enjoyment they may provide but, rather,
because of the status they convey. (Think of
Lamborghinis that need repairs more often than
Hondas, or Rolexes that keep time no better than
drugstore watches.) Put most bluntly, members of the
upper class want to show that they are different
(implying, presumably, better) than the hoi polloi.
"That," writes Rav Eybeschutz, in his sefer Ahavas
Yonasan, "is the nature of man."

The mon, though, served as a great equalizer,
allowing the poorest person to taste whatever delicacy
he imagined as he consumed it.

Taking the word for "the nation" as referring to
the upper class of the midbar-society; and "family" to
mean social stratum, he sees the complaint of the
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wealthy as being about the erasure of the possibility to
adopt status symbols. The removal of that option
deeply pains those accustomed to believe their worth
can be telegraphed by what they wear or eat (or drive).
© 2025 Rabbi A. Shafran and torah.org
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ast week Science Advances, a well-respected

science journal, published a paper on a new class

of powerful cosmic explosions called Extreme
Nuclear Transients (ENTs), which are considered the
most spectacular and energetic explosions ever
observed in the universe.

These events which are exceedingly rare, are
characterized by their extreme brightness, which can
be nearly 10 times greater than typical tidal disruption
events, where black holes rip apart stars. Unlike tidal
disruption events that last for hours, ENTs remain
luminous for years and surpass the energy output of
even the brightest known supernovae.

ENTs are significantly more energetic than
typical supernovae, radiating the energy of 100 Suns
compared to a supernova's one Sun lifetime equivalent.
They are so Iluminous that they can temporarily
outshine all stars and supernovae in their host galaxy.

| thought of this article as the world watched the
spectacular explosions resulting from the absolute
shredding of the Donald Trump-Elon Musk alliance. To
be sure, given their similarly self-centered, self-
promoting, and megalomaniacal personalities it could
not have ended any other way; it was just a matter of
time. This relationship going nuclear has been a sight
to behold.

| am reminded of the joke about the two
patients in a psychiatric ward. The nurse walks into
their room and turns to one and asks, "How are you
doing today?" The patient replies with a huff, "That's no
way to address me!" "What do you mean?" asks the
nurse. "You should address someone of my stature
with respect and humility!" said the patient indignantly.

"Oh, | should? And why is that?" asks the nurse
with a smile. "Because | am the king!" the patient
exclaims. "Really now? And who told you that?" the
nurse asked skeptically. "God did!" replied the patient.
Suddenly the patient from the other bed sits up and
shouts, "I did not!"

Perhaps what this world needs, more than
anything, are leaders with a healthy sense of humility.
C.S. Lewis famously said, "Humility is not thinking less
of yourself; it is thinking of yourself less."

In this week's Torah portion the Torah makes
an extraordinary statement about Moses: "Moses was
exceedingly humble, more so than any man on earth"
(Numbers 12:3).

Even though being ranked #1 in humility seems
to contain some element of cognitive dissonance, the
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Torah states outright that Moses was the most modest
person alive (although one can only imagine what his
reaction must have been when the Almighty asked him
to write those words into the Torah).

Some time ago, | saw a list of proper
approaches to practicing humility. | have made some
changes to the list, and | encourage you to adapt these
six habits (and add to them) as you see fit. Then adopt
as many as you can into your daily life.

1. Speak as little as possible about yourself 2.
Avoid being overly curious about the lives of others and
never gossip 3. Except irritations with good humor 4.
Do not dwell on the faults of others 5. Accept censures
even if you feel they are unmerited 6. Be courteous and
kind, even when provoked

The statement quoted above about the humility
of Moses is found at the end of this week's Torah
reading. There we find the remarkable incident of
Moses' sister Miriam sinning by speaking loshon hora
("gossip") about Moses.

The Almighty appears and angrily defends
Moses by explaining that Moses was different from all
other prophets in that other prophets needed to fall into
a prophetic trance to receive prophecy while Moses
received prophecy as casually as a man talking to his
friend. God describes Moses, "He is a trusted servant,
he exists in the entirety of my house. With him | speak
face to face without allegory. He sees a true picture of
God" (Numbers 12:7-8).

The Torah refers to him as an "eved ne'eman --
a trusted servant." The word ne'eman is a derivative of
the word emunah, which is usually translated as faith --
here it would seem to mean "faithful servant." What
does this really mean and how is it relevant to how he
received prophecy?

Maimonides (1138-1204) aka Rambam, the
great Jewish philosopher and codifier of Jewish Law
authored a work known as a Sefer Hamitzvot -- a
complete listing of the 613 commandments found in the
Torah and a brief description of each.

This compilation begins, "The first mitzvah is
that we are commanded in belief -- emunas -- of God.
That is; He is the origin and cause of all that exists, and
He is the power behind all of existence. The source of
this mitzvah is found in (the first sentence of the Ten
Commandments); 'l am the Lord your God™ (Exodus
20:2).

Nachmanides (1190-1270) aka Ramban, was
another famous medieval Rabbinic scholar and
philosopher who is widely regarded as the greatest of
his generation. He wrote a commentary on Maimonides'
Sefer Hamitzvot. Nachmanides commented on the
points in the work with which he disagreed.

On this very first commandment Nachmanides
asked an absolutely devastating question: How is it
possible to have a commandment requiring a person to
believe in God? A commandment, by definition, implies
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a "commander" -- so if you have a commandment then
you already believe in God who issued the command. If
you do not believe in a "commander" then you cannot
have a commandment. It is circular logic.

For this reason, Nachmanides disagreed and
said that belief in the Almighty is a requirement and
prerequisite to all the commandments, and it is
therefore not to counted as a separate mitzvah.

| believe that Maimonides has a fundamentally
different understanding of what emunah means and it is
not belief or faith.

It is important to understand that Judaism is not
a religion of "belief"; it is a religion that requires a
knowledge of God. In fact, this is exactly what
Maimonides wrote in his magnum opus on Jewish Law
known as Yad Hachazaka, "The foundation of all
foundations and pillar of all wisdom is to know that
there is a first being who brought everything into
existence" (Mada 1:1).

Maimonides clearly states that we are
commanded to "know" that there is a God and not to
merely "believe" in a God. Knowledge is a much higher
level of certainty, and that is the very foundation of
Judaism. Given that we are commanded to "know" that
there is a God, Maimonides could not possibly be of the
opinion that the first mitzvah is to merely "believe" in
God.

Every translation is an interpretation. For this
reason, it is particularly important to always look at the
origin of words and their usage in their original context.
A full accounting of the sources for the word emunah in
the Torah is beyond the scope of this article, but it
seems to be rooted in the concept of being ever-
present (see Exodus 17:12).

The word for this in English is immanence --
from the Latin immanere -- and a very obvious cognate
of the Hebrew word emunah. | believe that Maimonides
is teaching us that the first commandment is to affirm
the immanence of the Almighty. In other words, we
must constantly be aware and act as if we are always in
the presence of the Almighty. This means that every
time we are confronted with a moral challenge we must
affirm that we exist in the presence of the Almighty by
making the proper choice.

This is why, according to Maimonides, it is the
very first mitzvah -- it is the fundamental tenet of living
in a theocentric universe. We are obligated to
continually affirm the ever-presence of the Almighty in
our lives. Everything we do either confirms or denies
this reality. This is also why the word amen (also clearly
related to the word emunah) means, "l affirm."

Man was created with a desire for self-
fulfillment and self-achievement. This is all too often
manifested in the negative trait of self-indulgence.
Simply put, we want to do what we want to do and not
be restrained in any way. At the most basic level,
whenever we sin we are saying to God, "You're not the

boss of me! | can do whatever | want." When we sin we
are actively ignoring the ever-presence of the Almighty
in our lives, and it is a failure of this first mizvah -- the
responsibility of affirming His immanence in our lives.

Similarly, every time we do something that we
know is wrong or particularly bad for our health
(smoking, overeating, etc.) it involves some version of "l
know this is wrong, but | want to do what | want to do."
This is, of course, the challenge of being human and
learning how to properly exercise our freewill is a
lifelong challenge.

The only human to ever overcome this and
achieve living in the ever presence of the Almighty is
Moses -- that is what the Torah is referring to when it
characterizes Moses as an eved ne'eman -- he was
always in the presence of the Almighty. That is why his
prophecy was different from all the other prophets who
first had to fall into a trance. They, like all humans,
flickered in and out of the Almighty's presence. Moses
remained firmly rooted in the presence of the Almighty -
- always. © 2025 Rabbi Y. Zweig and shabbatshalom.org
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arshat Beha'alotcha's initial instructions involve

the placing and lighting of the Menorah

(candelabra), with its 7 candles. After describing
exactly where Aron placed the Menorah, the following
verse (8:4) exclaims that the intricacies of the Menorah
was done precisely as G-d commanded Moshe, and
exactly as He intended it, and "so did he make the
Menorah". Who made the Menorah? The way the
Passuk is phrased leaves doubt as to the subject of its
statement. Was it G-d or Moshe?

Rashi reports that Moshe was unable to
duplicate G-d's intricate instructions on his own, and
ultimately threw the gold into the fire, and the Menorah
emerged miraculously. It could be that the reason why
the Torah was vague was to teach us the importance of
effort. The Ramban explains that Moshe was credited
with making the Menorah because he went through the
painstaking efforts of trying to make it. Although he
couldn't finish it, it was the effort that counted, and he
was given the credit for
creating the Menorah.
We are taught that we
should always try our
hardest, and the Torah
is sending us an
encouraging message
that effort is in fact an
achievement on its own.
The Torah is telling us
that as long as we're
trying, we've already
succeeded! © 2008 Rabbi
S. Ressler & LeLamed, Inc.




