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Section I: To Everything There Is a Season 
 
Many communities have the custom of reading the Book of Kohelet (Ecclesiastes) 
on Succot.  The book is an autobiography of Kohelet ben David, the King of 
Yerushalayim, commonly known as Shlomo HaMelech (see Kohelet 1:1, and Baba 
Batra 15a).  In the book, Kohelet provides his perspectives on the meaning of life.  
One of the more memorable sections is the one that deals with the twenty-eight 
"seasons."  It states: 
 

1. 
1 To every thing there is a season, and a time 
to every purpose under the heaven:  
2 A time to be born, and a time to die;  
 a time to plant, and a time to pluck up that 
which is planted;  
3 A time to kill, and a time to heal;  
 a time to break down, and a time to build up;  
4 A time to weep, and a time to laugh;  
 a time to mourn, and a time to dance;  
5   time to cast away stones, and a time to 
gather stones together;  
 a time to embrace, and a time to refrain from 
embracing;  
6 A time to seek, and a time to lose;  
 a time to keep, and a time to cast away;  
7 A time to rend, and a time to sew;  
 a time to keep silence, and a time to speak;  
8 A time to love, and a time to hate;  
 a time for war, and a time for peace. 

Kohelet 3:1-8 

, ֵחֶפץ- ְוֵעת ְלָכל; ְזָמן,  ַלּכֹלא
}פ { .ַּתַחת ַהָּׁשָמִים

  ;ְוֵעת ָלמּות  , ֶדת ֵעת ָלֶל ב
  . ְוֵעת ַלֲעקֹור ָנטּוַע  , ֵעת ָלַטַעת   
  ,ְוֵעת ִלְרּפֹוא    ֵעת ַלֲהרֹוג  ג
  .ְוֵעת ִלְבנֹות     ֵעת ִלְפרֹוץ   
  ,  ְוֵעת ִלְׂשחֹוק ֵעת ִלְבּכֹות  ד
  . ְוֵעת ְרקֹוד    ֵעת ְספֹוד    
 ְוֵעת  ,ֵעת ְלַהְׁשִליְך ֲאָבִנים ה

  ;יםְּכנֹוס ֲאָבִנ
ְוֵעת ִלְרחֹק ,  ֵעת ַלֲחבֹוק   

  .ֵמַחֵּבק
  , ְוֵעת ְלַאֵּבד    ֵעת ְלַבֵּקׁש  ו
  .ְֵעת ְלַהְׁשִליְך    ֵעת ִלְׁשמֹור   
  ,ְוֵעת ִלְתּפֹור     ֵעת ִלְקרֹוַע ז
  .ְוֵעת ְלַדֵּבר      ֵעת ַלֲחׁשֹות 
  ,ְוֵעת ִלְׂשנֹא    ֵעת ֶלֱאהֹב  ח
  .ָׁשלֹום ְוֵעת     ֵעת ִמְלָחָמה   

ח-א:קהלת ג
 
This edition of "Succot-To-Go" will focus on this section of Kohelet.  First, we will 
present various approaches by the commentators to these twenty-eight seasons.  
Second, we will focus on "   ”.a time to love, and a time to hate“ – " לשנאתעת לאהב וע
Is there really a time when one is supposed to hate others?  Third, we will focus on 
 a time for war, and a time for peace.”  When is it“ – "עת מלחמה ועת שלום"
appropriate to wage war? 
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The Twenty-Eight Seasons 
 
 There are two main questions addressed by the commentaries regarding 
these twenty-eight seasons.  First, who is subject to these seasons? Is this referring 
to seasons of human activity, or does this refer to the Almighty’s management of 
the world?  Second, do these seasons represent actual periods of time, or should 
"eit" be translated as ‘situation’ rather than ’season’? 
 
The commentators present three distinct approaches to these questions: 
 

Rashbam’s Approach 
 

2. 
For everything there is a season: every event 
has its time and every matter under heaven 
has its appointed time – evil times and good 
times – to pay people their reward according 
to their deeds: payment of evil and payment 
for good. 
 

Rashbam on Kohelet 3:1 

 המעשים יש להם ללכל זמן לכ
זמן ולכל חפץ אשר תחת השמים 

 רעה ועתי טובה יש לו עת עתי
לשלם לבריות משכורתם כפי 

תשלום רע ותשלום טוב , פעלם
.עתים של רעה ועתים של טובה

 
  א:ם לקהלת ג"הרשב' פי

 
 
Rashbam clearly indicates that these twenty-eight seasons refer to the Almighty’s 
methods of directing and ordering the world.  These seasons exist so that the 
Almighty can reward those who deserve reward and punish those who deserve 
punishment. Rashbam's comments are most likely motivated by a verse that 
appears later in the chapter: 
 

3.  
I said in my heart: 'The righteous and the 
wicked God will judge; for there is a time 
there for every purpose and for every work.' 
 

Kohelet 3:17 
 

ַהַּצִּדיק -ֶאת-- ְּבִלִּבי, ָאַמְרִּתי ֲאִני
  :ִיְׁשּפֹט ָהֱאלִֹקים, ָהָרָׁשע- ְוֶאת
ַהַּמֲעֶׂשה -ְוַעל ָּכל, ֵחֶפץ-ֵעת ְלָכל-ִּכי
  .ָׁשם

 
  יז:קהלת ג
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 a time to every purpose under the heaven” manifests“ – "עת לכל חפץ תחת השמים"
itself in the judgment of the righteous and the evil. 
 
R. Moshe Alshich presents a variation on this approach: 
 

4.  
Behold in the chapter about the zodiac we 
studied and analyzed whether all is dependent 
upon the zodiac or upon the will of humans. 
And there we cited the words of Rambam, z”l, 
in his Eight Chapters, who related foolishness 
and naiveté to the idea that it is greater to 
believe that the zodiac is what elevates and 
lowers [a person], because if this was true, then 
Heaven forbid, the whole Torah and reward 
and punishment would collapse... For since 
Hashem created the heavens… and it was 
revealed before Him all that a man would do, 
good and evil and all the good it would be 
appropriate for that person to experience, He 
stood, and measured, and established the 
heavens in a manner that such that the zodiac 
would not rule over him, for if it were not so, 
the free will of man would be void, as would 
all the reproofs and warning in the Torah 
regarding what will happen in this world to 
those who leave it, for if they are determined 
by the zodiac, what can it do to the evil man? 
And it was regarding this that Solomon was 
saying in his wisdom when he said that there is 
a time for everything, and a season. The time is 
the influence of the zodiac, but the season is 
the desire of man beneath the heavens, and the 
time was established previously, based upon 
the desire expressed by the man. 
 

Devarim Tovim on Kohelet 3:1 

 
הנה בשער המזלות חקרנו 
ודרשנו אם הכל תלוי במזל 
או בהשגחה לפי מעשה בני 
האדם ושם הזכרנו דברי 

ל בשמנה פרקיו "ם ז"הרמב
שייחס על סכלות ופתיות 
גדול המאמין כי המזל מעלה 
ומוריד שאם כן חלילה תפול 

   …התורה כלה ושכר ועונש
אך הוא מאז ברא אלקים 
את השמים וכסיליהם והיה 

י לפניו יתברך כל אשר גלו
, יעשה האדם מטוב ועד רע

וכל אשר יהיה ראוי להביא 
עליו טובה עמד וימודד 
ותיקן שמים באופן לא 
ישפטו מזלו הראוי לו שאם 
לא כן בטלה בחירת האדם 
וכל תוכחות מוסר התורה על 
, עוזביה מרעות העולם הזה

שאם הם לפי המזל מה יתן 
וזה יאמר פה .  לו רשעו
כמתו באומרו לכל שלמה בח

זמן ועת שהוא המזל ואותו 
העת הוא לכל חפץ ובחירת 
האדם תחת השמים כי עת 
המזל והחפץ אחד הוא כי 
העת נתקנה לפי חפץ 

  .המדובר
 
  א:דברים טובים קהלת ג

 
 
 



To Everything There Is a Season 
 

 

 Shavuot-To-Go 5766 / 2006 4 
 www.yutorah.org  

 

According to R. Alshich the twenty-eight seasons are twenty-eight forms of 
judgment from the Almighty.  However, there is a human initiative in this process, 
for each of these seasons is brought about by a person's actions. 
 
This approach leads to the conclusion that "eit" is best translated as ‘season’, not 
‘situation’.  The actions of a person, a community, or the entire world bring about 
various seasons of judgment. 
 

Metzudat David’s Approach 
 

5.  
And a time for every desire – for all the things 
that a man desires there is a time. For not at 
all times will he desire on thing – one time he 
will want one thing, and another time the 
opposite, as is illustrated in the verses that 
follow. 
 

Metzudat David on Kohelet 3:1 

 לכל הדברים -ועת לכל חפץ
שהאדם חפץ בו גם לזה יש עת  
כי לא בכל עת יחפוץ בדבר אחד 
כי פעם יחפוץ בדבר מה ופעם 
בחילופו וכאשר יפרש במקראות 

  .יושלאחר
 
  א:מצודות דוד קהלת ג

 
 
Metzudat David suggests that the twenty-eight seasons refer to a person’s various 
desires.  A person may desire one thing during a given period of time and then the 
exact opposite during a different period of time.  Accordingly, "eit" is not 
translated as ‘season’, but rather as ‘situation’. 
 
Interestingly, Metzudat David, who places a stress on desires, comments on the 
verse "eit le'ehov v'eit lisnoh" that there are times when one desires a specific item 
and other times when one despises that item: 
 

6.  
To love – some thing. To hate – that very 
same thing. 

 
Metzudat David on Kohelet 3:1 

 

 -לשנוא.   דבר מהדברים-לאהוב
.הדבר הזה בעצמו

 
  ח:מצודות דוד קהלת ג
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R. Sa’adiah Gaon’s Approach 

 

7.  
For everything there is a time. Humans should 
engage in the world with justness and 
unimpeachable character, and should not get 
caught up in only one thing, but rather, should 
labor for a period of time to earn a living, and 
another period for reading, and doing 
mitzvoth, going to a circumcision, visiting the 
sick, burying the dead, comforting mourners, 
going to a wedding, and going to pray. He 
should divide his time, one part for his labor, 
one part for the labor of Heaven, and one part 
for study, and this it was said “for everything 
there is a time.” 

לכל זמן יש לבני אדם להתעסק 
בעולם הזה ביושר ובתמים ואל 
יעמוד בדבר אחד אלא יעשה 
מלאכה שיתפרנס בה שעה 
אחת ושעה אחרת בקריאה 
ויעשה מצות ילך לברכת מילה 
וביקור חולים וקיבור מתים 
וניחום אבלים וברכת חתנים 
ילך לתפלה פעם במלאכתו 
ופעם במלאכת שמים ופעם 

נאמר לכל לבית המדרש ולכך 
  .זמן

 
R. Sa’adiah Gaon’s Commentary on Kohelet 3:1 

 
סעדיה גאון לקהלת ' פירוש ר

א:ג

 
 
R. Sa'adiah Gaon is of the opinion that the twenty-eight seasons relate to mankind 
and that "eit" is translated as ‘situation’.  The goal of this section of Kohelet is to 
stress the importance of balance.  Every person has numerous responsibilities 
throughout his day and throughout his life and he can't choose one and ignore the 
others.  Sometimes these responsibilities are diametrically opposed to one and 
another.  A person may be called on to dance at a wedding immediately after 
delivering a eulogy at a funeral.  This is exactly what is meant by "eit s'fod v'eit 
r'kod," - there is a time to eulogize and a time to dance. 
 

The Transition from Yom Kippur to Succot 
 

The theme presented by R. Sa'adiah Gaon is relevant to understanding the 
transition from Yom Kippur to Succot.  One of the themes of Yom Kippur is total 
spirituality.  The physical world is negated.  It is a day of self-affliction, a day 
when we compare ourselves to the heavenly angels who have no physical 
existence. 
 
However, this is not the ideal way of life in Judaism.  The Gemara provides the 
following explanation as to why a nazir brings a sin offering (a nazir is one who 
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takes a vow to refrain from drinking wine and from coming into contact with the 
dead): 
 

8.  
R. Eleazar ha-Kappar Berabbi, as it was taught: 
And he shall make atonement for him, for that he 
sinned against a soul. Against which 'soul' then has 
he sinned? But it is because he afflicted himself 
through abstention from wine. Now, does not this 
afford an argument from the minor to the major? If 
one, who afflicted himself only in respect of wine, 
is called a sinner: how much more so one who 
ascetically refrains from everything. 

 
Tractate Nedarim 10a 

אלעזר הקפר ברבי ' ר
אומר וכפר עליו מאשר 
חטא על הנפש וכי באיזו 
נפש חטא זה אלא שציער 
עצמו מן היין והלא דברים 

ו ומה זה שלא ציער "ק
עצמו אלא מן היין נקרא 
חוטא המצער עצמו מכל 

.דבר על אחת כמה וכמה
 
  .נדרים י

 
The lesson to be learned from the nazir is clear.  Judaism is not a religion of self-
affliction and it is not a religion that shuns the physical.  Rather, Judaism demands 
that one take the physical and elevate it into the spiritual domain. 
 
There is, however, one day where the dominant theme is self-affliction: Yom 
Kippur.  On Yom Kippur, where the goal is to atone for one's transgressions, self-
affliction is necessary.  Nevertheless, one should not walk out of Yom Kippur with 
the notion that self-affliction is the ideal method for achieving spirituality.  The 
holiday of Succot serves to dispel that notion.  Immediately after Yom Kippur, we 
begin preparations for Succot. We build a succah; acquire a lulav and etrog; and 
prepare meals for the holiday. Furthermore, there is a theme that pervades the 
holiday of Succot: Simcha (happiness).  As Rambam states: 
 

9.  
Although a commandment prescribes 
rejoicing on all festivals, there was a day of 
special rejoicing in the Temple during the 
festival of Tabernacles. 

אף על פי שכל המועדות מצוה 
לשמוח בהן בחג הסוכות היתה 

.שמחה יתירהשם במקדש 

 
Rambam Laws of Lulav 8:12 

 
 

יב:לולב ח' ם הל"רמב
 



To Everything There Is a Season 
 

 

 Shavuot-To-Go 5766 / 2006 7 
 www.yutorah.org  

 

On Succot, we use physical objects to perform the mitzvot of the day.  We use 
those objects as conduits of simcha.  The simcha on Succot counterbalances the 
theme of self-affliction on Yom Kippur. 
 
Using this idea, we can now resolve two contradictory rulings of Rama.   In his 
very last comment in Hilchot Yom Kippur Rama states: 
 

10.  
The scrupulous begin constructing the succah 
immediately at [the exit of] Yom Kippur, in 
order to go from one mitzvah to another 
mitzvah. 

והמדקדקים מתחילים מיד 
כ בעשיית הסוכה כדי "במוצאי י

.לצאת ממצוה אל מצוה

 
Rama, Orach Chaim 624:5 

 
 

ה:ח תרכד"א או"רמ
 
Rama repeats this ruling in the very first section of Hilchot Succah, but with a 
different reason: 
 

11.  
And it is a commandment to establish the 
succah immediately after Yom Kippur, 
because a mitzvah which comes before your 
should not be allowed to spoil. 

ומצוה  לתקן הסוכה מיד לאחר 
דמצוה הבאה לידו אל , יום כפור
.יחמיצנה

 
Rama, Orach Chaim 625:1 

 
 

א:ח תרכה"א או"רמ
 
 
In Hilchot Yom Kippur, Rama's reason for building the succah immediately after 
Yom Kippur is that after completing one mitzvah one should immediately start 
performing a new mitzvah, and thus be constantly engaged in mitzvot.  In Hilchot 
Succah the reason provided is that one should not let the opportunity to perform a 
mitzvah go by, and spoil, so to speak.  Rather, one should act with alacrity in 
performing mitzvot.  Why does Rama provide two different reasons for this 
ruling? 
 
Based on the previously developed idea, it's possible to suggest that Rama's 
comment in Hilchot Yom Kippur is written from a Yom Kippur perspective and his 
comment in Hilchot Succah is written from a Succot perspective.  On Yom Kippur, 
the theme of the day is total spirituality and the impetus to build one's succah 
immediately after Yom Kippur is to find another mitzvah to do.  However, on 
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Succot, the theme of the holiday is simcha.  Therefore, the reason to build one's 
succah immediately is to infuse the succah with the simcha and excitement of the 
holiday. 
 
The Jewish calendar contains many themes throughout the year.  These themes are 
all varied and provide us with the opportunity to worship the Almighty in a 
variety of experiences.  This, according to R. Sa'adiah Gaon is the message of 
Kohelet. 
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Section II: A Time to Love, A Time to Hate 
 
According to many people, the opposite of love is not hate, but apathy. To some, 
what is worse than being actively hated is simply being ignored. While there is 
some truth to this idea, few of us would consider ignoring a person to be a 
violation of a Torah prohibition, but most of us conceive that hatred of another is 
not permitted.  From an early age we are taught about the sin of sinat chinam, 
baseless hatred, and its role in the destruction of the second Beit Hamikdash.  And 
yet, when we reach the third chapter of Kohelet, we learn that there is a time 
when hatred is not only a permitted response, but an appropriate one! In this 
section we will explore the contours and boundaries of hatred as mediated by 
Chazal. 
 

The Prohibition against Hating another Person 
Perhaps the most striking aspect about the verse "there is a time to hate" is that 
there is a verse in the Torah that specifically prohibits hatred: 
 
 

1. 
Thou shalt not hate thy brother in thy heart; 
thou shalt surely rebuke thy neighbor, and 
not bear sin because of him. 

 
Vayikra 19:17 

 

לא תשנא את אחיך בלבבך 
הוכח תוכיח את עמיתך ולא 
.תשא עליו חטא

 
  יז:ויקרא יט

 
 
What, then, is Kohelet referring to in stating that there is a time to hate? 
 
One can ask a similar question regarding a number of verses in the Torah: 
 

2. 
Thou shalt not hate thy brother in thy heart; 
thou shalt surely rebuke thy neighbor, and 
not bear sin because of him. 

 
Shmot 23:5 

 

 רבץ תחת שנאךכי תראה חמור 
משאו וחדלת מעזב לו עזב 

.תעזב עמו
 

 

  ה:שמות כג
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3.  
If a man have two wives, the one beloved, 
and the other hated, and they have borne 
him children, both the beloved and the 
hated; and if the first-born son be hers that 
was hated; 

Devarim 21:15 

כי תהיין לאיש שתי נשים האחת 
 וילדו לו שנואהאהובה והאחת 

יה בנים האהובה והשנואה וה
.שניאההבן הבכור ל

 
טו:דברים כא

 
 
 
 

4.  
When a man taketh a wife, and marrieth her, 
then it cometh to pass, if she find no favor in 
his eyes, because he hath found some 
unseemly thing in her, that he writeth her a 
bill of divorcement, and giveth it in her hand, 
and sendeth her out of his house, and she 
departeth out of his house, and goeth and 
becometh another man's wife, and the latter 
husband hateth her… 

Devarim 24:1-3 

 
כי יקח איש אשה ובעלה והיה 
אם לא תמצא חן בעיניו כי 
מצא בה ערות דבר וכתב לה 

תת ונתן בידה ושלחה ספר כרי
ויצאה מביתו והלכה .  מביתו

 ושנאה.  והיתה לאיש אחר
'האיש האחרון וגו

 
ג-א:דברים כד

 
 
 
 
All three verses refer to cases where one person hates another.  How is it possible 
that the Torah would refer to hatred when there is a prohibition against hating 
someone else? 
 
 
 
The Gemara, Pesachim 113b, addresses this question: 
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5.  
If thou see the ass of thine enemy lying under its 
burden. Now which enemy [is meant]: Shall we 
say, a Gentile enemy, - but it was taught: The 
enemy of whom they spoke is an Israelite enemy, 
not a Gentile enemy? Hence it obviously means 
an Israelite enemy. But is it permitted to hate 
him? Surely it is written, Though shalt not hate thy 
brother in thy heart? Again if there are witnesses 
that he had committed wrong, then all indeed 
hate him! Why particularly this person? Hence it 
must surely apply to such a case where he had 
seen something indecent in him [of a sexual 
nature]. 
 

Tractate Pesachim 113b 

כי תראה חמור שנאך רבץ 
תחת משאו מאי שונא 
אילימא שונא נכרי והא 

 שאמרו שונא תניא שונא
ישראל ולא שונא נכרי אלא 
פשיטא שונא ישראל 
ומישריא למסניה והכתיב 
לא תשנא את אחיך בלבבך 
אלא דאיכא סהדי דעביד 
איסורא כולי עלמא נמי 
מיסני סני ליה מאי שנא 
האי אלא לאו כי האי גוונא 
.דחזיא ביה איהו דבר ערוה
 
:פסחים קיג

 
 
 
According to the Gemara, it permissible to hate your friend if you witness your 
friend involved in an adulterous or incestuous activity.  Although the Gemara 
only addresses one of the three aforementioned verses, the Gemara's answer can 
be applied to the other two verses as well. 
 
Rambam extends the application of the Gemara: 
 

6.  
The enemy mentioned in the Law does not 
mean a foreign enemy but an Israelite one. 
How can an Israelite have an Israelite enemy 
when Scripture says, Thou shalt not hate they 
brother in thy heart? The Sages decreed that if 
one all alone sees another committing a crime 
and warns him against it and he does not 
desist, one is obligated to hate him until he 
repents and leaves his evil ways. 

השונא שנאמר בתורה הוא 
, לםלא מאומות העו, מישראל

והיאך יהיה לישראל שונא

 
Rambam Laws of Murder 13:14 

 

 
מישראל והכתוב אומר לא 

אמרו , תשנא את אחיך בלבבך
חכמים כגון שראהו לבדו שעבר 

והתרה בו ולא חזר הרי  עבירה
זה מצוה לשנאו עד שיעשה 

מרשעו . תשובה ויחזור

 
יד:יג  רוצח' ם הל"רמב
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According to Rambam the prohibition against hating your friend does not apply 
if you witness your friend violating any commandment. This is a much broader 
exception to the prohibition of hatred than the one we learned in the Gemara.  
According to the Gemara, in order to be allowed to hate someone, you must 
witness that person involved specifically in sexual immorality. Why then does 
Rambam extend the boundaries of permitted hatred so far, and allow hatred of 
another Jew for violating any commandment? 
 
We can further question Rambam's opinion on this matter. Rambam codifies this 
statement in Hilchot Rotzei'ach, where he discusses the halachot surrounding the 
responsibility to unburden an overloaded pack animal even if that animal does 
not belong to you. At first glance, this is a strange place to discuss the law against 
hating another Jew.  The more logical place to deal with this issue would be in 
Hilchot Dei'ot where the Rambam discusses the prohibition of hating one's friend: 
 

7.  
Anyone who secretly hates another Jew [in his 
heart] is transgressing a negative commandment, 
for it is written, "You shall not hate your brother 
secretly [in your heart]". Transgressing this 
commandment does not make one liable to 
flogging, because no physical action is involved. 
The Torah warned only against hating secretly [in 
your heart], but one who aggravates his fellow 
and strikes him (even though this is not 
permitted) has not transgressed this 
commandment. 

 
Rambam Laws of Mental States 6:5 

כל השונא אחד מישראל 
בלבו עובר בלא תעשה 
שנאמר לא תשנא את אחיך 

לוקין על לאו  ואין, בלבבך
ולא , זה לפי שאין בו מעשה

הזהירה תורה אלא על 
אבל המכה , שנאה שבלב

פ "חבירו והמחרפו אע את
שאינו רשאי אינו עובר 

 .משום לא תשנא
 

 
ה:ום הלכות דעות"רמב 

 
 
 
 
Whether one follows the ruling of the Gemara that only permits hatred of a Jew 
who was witnessed engaging in acts of sexual immorality, or whether one 
follows the Rambam’s broader permission to hate a Jew who was witnessed 
engaging in any sin, Minchat Chinuch notes that one must ask a fundamental 
question: 
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8.  
According to all opinions more study is 
required – from where does the Talmud learn 
that if he saw [his friend] committing a sin it 
would be permissible to hate [his friend] in his 
heart. Perhaps it is specifically permitted only 
to inform [his friend] that he hates [his friend]? 

ס גופיה מנלן "ע על הש"מ צ"מ
דאם ראהו

 
Minchat Chinuch Siman 238 

עובר עבירה יהיה  
אפשר , מותר לשנאותו בלב

 דוקא דיודיע לו שהוא שונא
.אותו

 
 

רלח' מנחת חינוך ס
 
 
 

R. Yitzchak of Kurbil’s Approach 
 
To answer this question, R. Yitzchak of Kurbil, Sefer Mitzvot Katan, suggests that 
the hatred one may have towards those who violate transgressions is not in 
direct conflict to the prohibition to hate others: 
 

9.  
To not hate his friend as it is written “though shalt 
not hate thy brother in thy heart”. And it is not 
counted in the commandment of “thou shalt love 
[your fellow Jew]” And this warns us about he 
whom it is permitted to hate, for example, a person 
who has sinned. But [one should not] hate in his 
heart but show a nice face to the one he hates, 
rather, he should show his hatred on his face. 

 
Sefer Mitzvot Katan Siman 17 

שלא לשנוא את חבירו 
דכתיב לא תשנא את 
אחיך בלבבך ואינו בכלל 

אותנו על  ואהבת שמזהיר
אותו שמותר לשנאותו 
ה "כגון אם עבר עבירה אפ

 בלבו להראות לו לשנאותו
יפות אלא יראה לו  פנים

 .שנאתו
'  יזק ס"סמ

 
 
 
The prohibition to hate another individual only applies to bona-fide hatred.  
According to R. Yitzchak, the hatred towards transgressors that is sanctioned by 
the Gemara is not bona-fide hatred rooted in the heart, but rather only an 
external display of a hatred which is not rooted in the heart.  R. Eliezer of Metz, 
writing in his book Sefer Yerei'im, also seems to be of the this opinion.  His 
comments further clarify R. Yitzchak of Kurbil’s ruling: 
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10.  
And this is the literal understanding of the verse. 
Don’t hate – you are not permitted to hate your 
brother in your heart, that you will say in your 
heart “this is what so-and-so did that was not 
correct”, rather, you should certainly reprove him 
and say “I heard about so-and-so.” If he responds 
that those who informed you were lying, then your 
suspicion of him was not in vain. If you do not 
know that he is lying, you are not permitted to hate 
him. And if he understands, reprove him [by 
informing him] that he has sinned against Heaven 
or against you in manner worthy of being hated 
for. And then you are permitted to hate him, and it 
is not a hatred of the heart, but rather a hatred that 
is seen with the eyes. 

וזה הוא פשוטו של 
לא תשנא אינך . מקרא

רשאי לשנוא את אחיך 
בלבבך שתאמר בלבבך כך 
עשה פלוני שלא כהוגן 

] לו[אלא הוכיח תוכיח 
ותאמר כך שמעתי אם 
אמר שקר אמרו לא 

אם אינך . חשדתו בחנם
יודע ששקר אומר אינך 
רשאי לשנאותו ואם מבין 
תוכיחנו שחטא לשמים או 
נגדך בדבר שהוא ראוי 

השנא רשאי את לשנאתו ל
אז ואינה שנאת לב אלא 

.שנאה הנראית לעינים
 

Sefer Yeraim Siman 195 
 

קצה' ספר יראים ס
 
 
R. Eliezer of Metz understands the prohibition on hatred, and the permissibility 
of hating a transgressor as based in the verse's juxtaposition of the prohibition 
with the commandment to rebuke one's friend.  The only type of hatred that is 
prohibited is bona-fide hatred rooted in the heart.  Hatred that is for the purpose 
of rebuking another individual for his wrongdoings, in an effort to inspire him or 
her do teshuvah is permissible.  This is not bona-fide hatred, but rather a display 
of hatred for the purpose of steering the transgressor towards righteousness.  
Accordingly, one may display hatred towards another individual who 
transgresses violations, even if those violations are not adultery or incest. 
 
Is this approach compatible with Rambam's opinion? 
 
One the one hand, it appears that this approach could fit in with Rambam’s 
position, since it provides an explanation for Rambam’s codifying that hatred of 
another is permissible if that person has transgressed any commandment. On the 
other hand, it is actually quite difficult to assume that this approach follows the 
opinion of Rambam for the following reason.  R. Eliezer of Metz’s approach 
indicates that the display of hatred is solely for the purpose of rebuke.  However, 
Rambam rules that one may only hate a transgressor after he is rebuked and is 
not willing to accept the rebuke!  If, in fact, the purpose of display of hatred is for 
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rebuke, it should be prohibited to display hate towards someone who is not 
willing to accept rebuke – entirely the opposite of Rambam’s ruling! 
 
Nevertheless, one can explain that Rambam fundamentally follows this 
approach, but with a variation.  Perhaps Rambam is of the opinion that the initial 
interaction with a transgressor should not include a display of hatred.  If the 
transgressor is not willing to accept rebuke, as a last resort, one may then display 
hatred for the purpose of returning the individual to the path of the righteous.  
On this point, Rambam states: 
 

11.  
Upon seeing someone else committing a sin or 
following a way which is not good, it is a 
commandment to return him to doing good and 
to make it known to him that he is sinning 
against himself, for it is written, "You shall 
definitely rebuke your fellow". When rebuking 
someone, whether in matters between him and 
others or between him and God, one should do 
so in private, speak to him in repose and soft 
tones, and make sure that he understands that 
one is speaking to him for his own good, and 
[thereby] to bring him to life in the World To 
Come. If one's words are accepted then it is 
good, but if not then one should rebuke him a 
second and third time [or as many times as 
necessary]. Similarly, one is obligated to rebuke 
a sinner until he hits one and tells one that he 
isn't listening. Anyone who has the opportunity 
to protest but doesn't is transgressing these sins, 
for he could have protested against them. 

 
 

Rambam Laws of Mental States 6:7 

הרואה חבירו שחטא או 
שהלך בדרך לא טובה מצוה 
להחזירו למוטב ולהודיעו 
שהוא חוטא על עצמו 
במעשיו הרעים שנאמר הוכח 

המוכיח , תוכיח את עמיתך
את חבירו בין בדברים שבינו 

בין בדברים שבינו , לבינו
צריך להוכיחו , לבין המקום

וידבר לו , בינו לבין עצמו
בנחת ובלשון רכה ויודיעו 
שאינו אומר לו אלא לטובתו 

, באלהביאו לחיי העולם ה
אם קיבל ממנו מוטב ואם 
לאו יוכיחנו פעם שניה 

וכן תמיד חייב , ושלישית
אדם להוכיחו עד שיכהו 
, החוטא ויאמר לו איני שומע

וכל שאפשר בידו למחות 
ואינו מוחה הוא נתפש בעון 
אלו כיון שאפשר לו למחות 

.בהם
 

ז:דעות ו' ם הל"רמב

 
 
It is clear from Rambam's ruling that one must not display hatred in the process 
of rebuke.  One must rebuke "בנחת ובלשון רכה" - “in repose and soft tones.”  Only 
after the transgressor states explicitly that he is not interested in accepting rebuke 
may one then display hatred towards the individual. 
 



A Time to Love, A Time to Hate 
 

 

 Succot-To-Go 5767 / 2006 16 
 www.yutorah.org  

 

According to this approach, when the Gemara says that hatred of a person who 
was witnessed engaging in adultery and incest is permissible, it does not mean 
that a person who engaged in some other transgressions may not be hated.  
Rather, these are just two examples of possible transgressions, but a person could 
be hated for any other transgression as well. 
 
We can now understand why Rambam does not mention that it is permissible to 
hate a transgressor in the context of the prohibition of hating another individual.  
The situations where the exceptions apply are so limited that the only reason 
why the Gemara and Rambam mention it is because the verse mentions a "שונא."  
Although this term needs to be addressed and there are halachic implications 
based on the Torah's use of this term, the discussion of the use of this term is 
primarily reserved for the discussion of removing a load from this individual's 
pack animal.  This is why Rambam codifies this discussion in the chapter that 
deals with removing the load from an overburdened pack animal. 
 
According to this approach, the eit lisno, the time to hate, has limited practical 
application.  The eit lisnoh only applies in a situation where there is an individual 
who refuses to accept rebuke.  Even after the refuses to accept rebuke, the hatred 
that is sanctioned is only an outward display of hatred and not a bona-fide 
hatred of the heart.1

 
 
Does the Eit Le'ehov Also Have Limited Application? 
 
 
If we assume that the eit lisno has limited application, ostensibly, the eit le'ehov, 
the time to love, also has limited application.  However, this cannot be true for 
there is a verse (Vayikra 19:18) that states "ve'ahavata l'rei'acha kamocha," "love 
your neighbor as yourself."  If so, how can the eit le'ehov be limited to rare 
situations? 
 
Perhaps the answer is based on an idea developed by R. Yosef D. Soloveitchik, 
"Kibud U'mora," in D. Shatz and J. Wolowelsky (eds.) Family Redeemed: Essays on 
Family Relationships  (New York, 2000):143-157.  R. Soloveitchik notes that there 
are three levels of ve'ahavata l'rei'acha kamochah. 
 

                                                 
1 It should be noted that there are other approaches to these questions.  See R. Efraim Ardit, 
Mateh Efraim, Hilchot Dei'ot 6:5 and R. Yerucham Fishel Perlow's Commentary to Sefer HaMitzvot 
LaRasag, Aseh no. 19. 
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The first level of ve'ahavata l'rei'acha kamocha is mentioned by Hillel as " זו היא כל
 :"התורה כולה
 
 

12.  
On another occasion it happened that a certain 
heathen came before Shammai and said to him, 
'Make me a proselyte, on condition that you 
teach me the whole Torah while I stand on one 
foot.' Thereupon he repulsed him with the 
builder's cubit which was in his hand.  When he 
went before Hillel, he said to him, 'What is 
hateful to you, do not to your neighbor: that is 
the whole Torah, while the rest is the 
commentary thereof; go and learn it.' 

 
 

Tractate Sabbath 31a 

 אחד שבא שוב מעשה בנכרי
לפני שמאי אמר לו גיירני על 
מנת שתלמדני כל התורה 
כולה כשאני עומד על רגל 
אחת דחפו באמת הבנין 
שבידו בא לפני הלל גייריה 
אמר לו דעלך סני לחברך לא 
תעביד זו היא כל התורה 
כולה ואידך פירושה הוא זיל 

.גמור
 
 
.שבת לא

 
 
 
 
The first level of ve'ahavata l'rei'acha kamocha is to avoid doing unto others that 
which a person does not want done unto himself.  This is the most basic level of 
ve'ahavata l'rei'acha kamocha.  There is no demand to actively display any love for 
a fellow individual - one need only be concerned that he does not commit any 
offenses against a fellow individual.  
 
 
The second level of ve'ahavata l'rei'acha kamocha is mentioned by Rambam: 
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13.  
The following positive commands were ordained 
by the Rabbis: visiting the sick; confronting the 
mourners; joining a funeral procession; dowering a 
bride; escorting departing guests; performing for 
the dead the last tender offices; acting as 
pallbearers; going before the bier; making 
lamentation (for the dead); digging a grave and 
burying the body; causing the bride and the 
bridegroom to rejoice; providing them with all 
their needs (for the wedding). These constitute 
deeds of loving kindness performed in person and 
for which no fixed measure is prescribed. Although 
all these commands are only on rabbinical 
authority, they are implied in the precept: And thou 
shalt love thy neighbor as thyself, that is: what you 
would have others do unto you, do unto him who 
is your brother in the Law and in the performance 
of the commandments. 

מצות עשה של דבריהם 
ולנחם , לבקר חולים

, ולהוציא המת, אבלים
וללוות , ולהכניס הכלה

ולהתעסק בכל , האורחים
לשאת על , צרכי הקבורה

ולילך לפניו , הכתף
, ולספוד ולחפור ולקבור
, וכן לשמח הכלה והחתן
, ולסעדם בכל צרכיהם

ואלו הן גמילות חסדים 
, שבגופו שאין להם שיעור

ת אלו פ שכל מצו"אע
מדבריהם הרי הן בכלל 

כל , ואהבת לרעך כמוך
הדברים שאתה רוצה 
, שיעשו אותם לך אחרים

עשה אתה אותן לאחיך 
.בתורה ובמצות

 
Rambam Laws of Mourning 14:1 

 
א:אבל יד' ם הל"רמב

 
 
The second level of ve'ahavata l'rei'acha kamocha focuses on an active display of 
love for a fellow individual.  One should do for others what one would want 
others to do for him if their situations were reversed. The third level of ve'ahavata 
l'rei'acha kamocha is the subject of a dispute between Ben Petura and Rabbi Akiva: 
 

14.  
If two are traveling on a journey [far from 
civilization], and one has a pitcher of water, if 
both drink, they will [both] die, but if one only 
drinks, he can reach civilization, — The Son of 
Patura taught: It is better that both should drink 
and die, rather than that one should behold his 
companion's death. Until R. Akiba came and 
taught: 'that thy brother may live with thee:' thy 
life takes precedence over his life. 

שנים שהיו מהלכין בדרך 
וביד אחד מהן קיתון של 
מים אם שותין שניהם 
מתים ואם שותה אחד מהן 

ן פטורא מגיע לישוב דרש ב
מוטב שישתו שניהם וימותו 
ואל יראה אחד מהם 
במיתתו של חבירו עד שבא 
רבי עקיבא ולימד וחי אחיך 
עמך חייך קודמים לחיי 

.חבירך
.בבא מציעא סב

 
Tractate Baba Mezi’a 62a 
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The third level of ve'ahavata l'rei'acha kamocha is where one forgoes one's own 
needs in order to love others.  Rabbi Akiva is of the opinion that although one 
should do for others what one would want others to do for him if he were in the 
same situation, if one must choose between himself and another, his own 
wellbeing takes precedence.  By contrast, Ben Petura is of the opinion that one's 
own wellbeing never takes precedence over that of a fellow individual, even in 
life threatening situations (See Sifri, Behar, Parsha no.5). 
 
 
R. Soloveitchik notes that although Rabbi Akiva's opinion is the normative 
opinion, and there is no obligation to forgo one's own needs in order to aid or 
serve someone else, there are situations where one is obligated to do so.  R. 
Soloveitchik suggests that the mitzvah of kibbud av va'em, honoring one's parents, 
is one such example. 
 
 
Based on R. Soloveitchik's idea, it is possible that the eit le'ehov does not refer to 
the situations where the mitzvah of ve'ahavata l'rei'acha kamocha ordinarily 
applies.  It refers to those situations where the third level of ve'ahavata l'rei'acha 
kamocha is employed and one must forgo one's own needs to service others. 
 
 

Succot: A Time to Accept Others 
 
 
Bona-fide hatred of another individual is not warranted, even if that individual 
does not observe Torah and mitzvot. Succot in particular is a time when Jews 
from all over would be Oleh Regel and decorate the hills of Yerushalayim with 
succot, and celebrate the holiday together with great rejoicing. 
 
 
Today, Jews also gather, both in Israel and in Chutz La’Aretz, to celebrate and 
pray that Hashem will spread a succah of shalom on all Jews. It is therefore an 
auspicious time to reach out and embrace every last member of the Jewish 
community and bind all Jews together. This message is reflected by the Midrash 
regarding the four species that we take for the holiday of Succot: 
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15.  
The fruit of the beautiful tree – this is Israel. 
Just as an etrog has both flavor and aroma, so 
too Israel has people who have both 
knowledge of Torah and good deeds. Date 
palms are Israel – just as this date has flavor 
but no aroma, so too Israel has people who 
have Torah knowledge, but no good deeds. 
The branch of a myrtle tree [hadassim] is also 
Israel - just as a myrtle branch has an aroma 
but has no flavor, so too Israel has people who 
do good deeds but have no Torah knowledge. 
And river willows [aravot] are also Israel – just 
as a river willow has neither flavor nor aroma, 
so too Israel has people that have no Torah 
knowledge and do no good deeds. So what 
does The Holy One Blessed Be He do to them? 
To destroy them is impossible. Rather, says 
The Holy One Blessed Be He, let them be tied 
up into one bundle and atone one for the other, 
and if you did so, then at that same moment I 
am elevated. 

 
Vayikra Rabba 30:12 

פרי עץ הדר אלו ישראל מה 
אתרוג זה יש בו טעם ויש בו 
ריח כך ישראל יש בהם בני 
אדם שיש בהם תורה ויש בהם 
מעשים טובים כפות תמרים 
אלו ישראל מה התמרה הזו 
יש בו טעם ואין בו ריח כך הם 
ישראל יש בהם שיש בהם 
תורה ואין בהם מעשים טובים 
וענף עץ עבות אלו ישראל מה 

ריח ואין בו טעם הדס יש בו 
כך ישראל יש בהם שיש בהם 
מעשים טובים ואין בהם תורה 

 אלו ישראל מה וערבי נחל
ערבה זו אין בה טעם ואין בה 
ריח כך הם ישראל יש בהם בני 
אדם שאין בהם לא תורה ולא 

ה "מעשים טובים ומה הקב
עושה להם לאבדן אי אפשר 

ה יוקשרו "אלא אמר הקב
רין כולם אגודה אחת והן מכפ

אלו על אלו ואם עשיתם כך 
.אותה שעה אני מתעלה

 
ויקרא רבה פרשה ל
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Section III: A Time of War, A Time for Peace 
 
War is certainly one of the hot-button issues of our times.  Kohelet teaches that 
there is a time for war, but when is that time?  What conditions must be met in 
order to wage war?  Is war appropriate to preempt an attack from the enemy?  
Are all forms of war legitimate, so long as they are practiced in self-defense? 
 
In order to answer these questions, we must discuss the two types of war in 
halacha: milchemet mitzvah and milchemet reshut.  A milchemet mitzvah is an 
obligatory war, in which the leader of government of Eretz Yisrael has an 
obligation to wage war.  A milchemet reshut is a war that is optional in the sense 
that the leader has no obligation or duty to wage war, but he nevertheless 
chooses to do so. 
 
There is a fundamental difference between milchemet mitzvah and milchemet reshut 
regarding the authority required to declare war.  As Rambam states: 
 

1. 
For a war waged for a religious cause, the king 
need not obtain the sanction of the court. He 
may at any time go forth of his own accord and 
compel the people to go with him. But in the 
case of an optional war, he may not lead forth 
the people save by a decision of the court of 
seventy-one. 

 
Rambam Laws of Kings 5:2 

מלחמת מצוה אינו צריך 
אלא ,  דיןליטול בה רשות בית

וכופה , יוצא מעצמו בכל עת
אבל מלחמת , העם לצאת

הרשות אינו מוציא העם בה 
אלא על פי בית דין של שבעים 

 .ואחד
 

  ב:ם הלכות מלכים ה"רמב

 
 
 
A king may declare war for a milchemet mitzvah unilaterally.  However, in order 
for the king to declare war for a milchemet reshut, he must receive permission 
from the Sanhedrin (the Supreme Court). 
 
Now that we established that a leader may not wage a milchemet reshut without 
permission from the Sanhedrin, we can also conclude that lacking a Sanhedrin, as 
we do today, the only halachically justifiable war is a milchemet mitzvah. 
 
One must then define what constitutes a milchemet mitzvah and what constitutes a 
milchemet reshut.  The Gemara addresses this issue in a comment on a dispute 
between Rabanan and R. Yehuda regarding this matter: 
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2.  
Raba said: The wars waged by Joshua to conquer 
[Canaan] were obligatory in the opinion of all; the 
wars waged by the House of David for territorial 
expansion were voluntary in the opinion of all; 
where they differ is with regard to [wars] against 
[gentile aggressors] so that these should not march 
against them. One calls them commanded and the 
other voluntary. 

Tractate Sotah 44b 

אמר רבא מלחמות יהושע 
לכבש דברי הכל חובה 
מלחמות בית דוד לרווחה 
דברי הכל רשות כי פליגי 
למעוטי עובדי כוכבים 
דלא ליתי עלייהו מר קרי 
 .לה מצוה ומר קרי רשות

 
 :סוטה מד

 
According to the Gemara, the dispute between Rabanan (the rabbis) and R. 
Yehuda is regarding a war that is fought in order to weaken non-Jewish 
aggressors and thus pre-empt them from attacking.  Rabanan maintain that this 
is considered a milchemet reshut and R. Yehuda maintains that this is a milchemet 
mitzvah. 
 
However, the statement  excluding [wars]“ - " כוכבים דלא ליתי עלייהולמעוטי עובדי" 
against [gentile aggressors] so that these should not march against them” is 
somewhat vague.  Does it refer to a war that is fought against a nation that 
currently poses no threat but may pose a threat at a later point in time, or does it 
refer to a war that is fought against a nation that is actively planning to launch an 
attack? In order to resolve this question we must explore the opinion of Rambam.  
Rambam states: 
 

3.  
The primary war which the king wages is a war 
for a religious cause. Which may be 
denominated a war for a religious cause? It 
includes the war against the seven nations, that 
against Amalek, and a war to deliver Israel from 
the enemy attacking him. Thereafter, he may 
engage in an optional war, that is, a war against 
neighboring nations to extend the borders of 
Israel and to enhance his greatness and prestige. 

 
Rambam Laws of Kings 5:1 

אין המלך נלחם תחלה אלא 
מלחמת מצוה ואי זו היא 
מלחמת מצוה זו מלחמת 
שבעה עממים ומלחמת 
עמלק ועזרת ישראל מיד צר 

עליהם ואחר כך נלחם שבא 
במלחמת הרשות והיא 
המלחמה שנלחם עם שאר 
העמים כדי להרחיב גבול 
ישראל ולהרבות בגדולתו 

 .ושמעו
 א:מלכים ה' ם הל"רמב

 
 



A Time of War, A Time for Peace 
 

 

 Succot-To-Go 5767 / 2006 23 
 www.yutorah.org  

 

 
Rambam does not directly discuss the scenario of waging war to weaken a non-
Jewish aggressor.  He does, however, mention that waging war to save the 
Jewish people from an enemy that has attacked them is considered milchemet 
mitzvah. 
 
Lechem Mishneh, ad loc., addresses this issue and suggests that the scenario of 
waging war to weaken a non-Jewish aggressor is included in  בגדולתולהרבות ” 

 The reason that the king wants to increase his power and reputation is so  ."ושמעו
that the bordering nations will fear him and refrain from attacking his kingdom.  
This type of war is a milchemet reshut.   
 
Apparently, Lechem Mishneh understands that the Gemara's scenario of waging 
war to weaken a non-Jewish aggressor is not referring to waging war against a 
nation threatening to attack first.  Rather, it is the type of war that a nation might 
undertake in order to instill fear into the other nations and dispel any thoughts 
the other nations might have of attacking.  Ostensibly, waging a war to prevent 
an impending attack would be categorized as a milchemet mitzvah as it is 
considered "עזרת ישראל מיד צר" – “a war to deliver Israel from the enemy.” 
 
Chazon Ish, Orach Chaim 114:2, suggests that Rambam may be of the exact 
opposite opinion.  He notes the terminology Rambam uses in describing " עזרת

 – "שבא עליהם" a war to deliver Israel from the enemy” as“ – "ישראל מיד צר
“attacking him.” This implies that a war of self-defense is only considered a 
milchemet mitzvah if the aggressor has already attacked.  A war that is waged to 
prevent an impending attack is considered a milchemet reshut.  However, Chazon 
Ish notes that this inference is not compelling and that it is difficult to understand 
why Rambam omitted a scenario that is discussed explicitly by the Gemara. 
  
Chazon Ish also suggests (based on the comments of Rambam in his Commentary 
to the Mishna) that the scenario of waging war to weaken a non-Jewish aggressor 
may refer to a situation where the aggressor is not interested in attacking the 
nation as a whole, but rather individuals of that nation.  If the king decides to 
attack the aggressor, it is considered a milchemet reshut. 
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The Rules of War for the Nations of the World 

 
The entire previous discussion of milchemet mitzvah and milchemet reshut 
addresses the laws regarding the Land of Israel and its leadership.  Do these two 
categories of war apply to other nations of the world? 
 
R. Moshe Sofer, Teshuvot Chatam Sofer, Yoreh De'ah no. 19, notes that the nations 
of the world are not permitted to wage war for the purpose of conquest.  R. 
Naftali Z. Y. Berlin, Ha'Amek Davar, Bereishit 9:5, implies that the nations of the 
world are permitted to wage wars of conquest. 
 
If R. Berlin is correct, there is no room for any halachic discussion regarding the 
propriety of any war between two nations of the world.  There are certainly 
moral issues that must be raised, but they do not include whether a non-Jewish 
nation is permitted to wage war.  However, according to R. Sofer, one must still 
analyze what situations, if any constitute situations where it is permissible for 
one of the nations of the world to wage war. 
 
R. Hershel Schachter, B'Ikvei HaTzon, 32:4, suggests that whatever would be 
considered a milchemet mitzvah for the Jewish People would be permissible for 
the nations of the world.  Therefore, the equivalent of "עזרת ישראל מיד צר" is a 
situation where it is appropriate to wage war.  One would then apply the 
previous discussion about neighboring aggressors to all nations of the world. 
  

Military and Civilian Casualties 
 

Many Acharonim (see Minchat Chinuch no. 425 and Ha'Amek Davar, op. cit.) note 
that any decision to wage war assumes that there are going to be both military 
and civilian casualties.  R. Berlin cites the comment of the Gemara: 
 
 

4.  
Samuel said: A government which kills one out 
of six [of the population of the world] is not 
punished. 

 
Tractate Shevuot 35b 

אמר שמואל מלכותא 
דקטלא חד משיתא בעלמא 

 .לא מיענשא
 
 :שבועות לה

 



A Time of War, A Time for Peace 
 

 

 Succot-To-Go 5767 / 2006 25 
 www.yutorah.org  

 

 
R. Berlin explains: 
 

5.  
In a time of battle and a time to hate, that is 
the time to kill, and there no punishment for 
this whatsoever because that is how the world 
was founded. 

 
He’emek Davar Bereishit 9:5 

 
בשעת מלחמה ועת לשנוא אז 

ז כלל כי "עת להרוג ואין עונש ע
 .כך נוסד העולם

 
 ה:העמק דבר בראשית ט

 
 

 
Applying this Discussion to Current Events 

 
In recent times, the world has seen a number of wars and military conflicts take 
place in which the political debates about whether and how to wage war are 
informed by the concepts we have discussed above.  As a practical exercise, how 
would you categorize the following conflicts, drawn from current events? 
 

1) The Israeli-Lebanese conflict 
2) The war in Iraq 
3) The decision on whether to preemptively attack Iran or North Korea 
4) The war on terror (Does Halacha even recognize this concept?) 

 
As you consider these questions remember that one question that was not 
discussed is that of whether the modern Israeli government has the halachic 
status of "king."  This issue was debated by R. Hershel Schachter and R. 
Avrohom Gurewitz in Vols. 16 and 17 of The Journal of Halacha and Contemporary 
Society.  
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Conclusion 

 
Every evening we recite "ופרוש עלינו סכת שלומך," spread over us the "succah" of 
peace.  What is the connection between a succah and peace?  R. Avraham I. Kook 
explains: 
 

6.  
Spread upon us Your succah of peace."  
A variety of special laws are applied to 
validate the succah even when 
substantial portions of its walls are 
missing.  Such laws include "two 
properly built walls and the third but a 
handsbreath,"  "dofen akumah," and 
others.   
 
The same is true of peace, the Rav once 
said.  Peace is so precious and vital that 
even if it cannot be fully attained, every 
effort to attain even partial peace among 
people and communities is worthwhile.  
 
 "Great is peace".  We pray for peace, 
even if it exists only as the succah does, 
rendered fit only by special laws which 
serve to distinguish it. 

 
Mo’adei HaReiyah 

                                                             
                                                             
                                                             

 מצינו –" שלומךסוכת ופרוש עלינו " 
 שנשנו בה הלכות מיוחדות בסוכה

לא רק כשאיננה , שהן מכשירות אותה
אלא גם כשחסרים בה , בשלמותה

) מחיצות(שתיים  "–חלקים גדולים 
דופן ", "כהלכתן ושלישית אפילו טפח

גוד , לבוד, "עקומה עד ארבע אמות
 .'אחית וכו

השלום , השלום מידת –והוא הדין 
שגם , וכל כך חיוני, הוא כל כך יקר

ראוי , א ניתן להשיגו בשלימותואם ל
, להשתדל להשיגו גם בצורה חלקית

ובלבד שיהיה , גם בצורה מקוטעת
ובין יחיד ,  בין איש לרעהושלום

  .'לצבור וכו

ואנו מבקשים , "גדול השלום"
 גם אם יהיה השלוםומתפללים על 
שרק ההלכות , סוכהרק בבחינת 

 .המיוחדות מכשירות אותה
 

 ה"מועדי הראי
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