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CONGREGATION KNESETH ISRAEL/ THE WHITE SHUL
TAKING NOTE OF THE NUTLESS NEW YEAR                                                      R’ EYTAN FEINER

Rosh HaShana/ Aseres Yi’mei Teshuva
Echoes of the Day of Judgment strongly reverberating in our hearts and souls, we now find ourselves in the midst of a crucial time, a time that beckons us to profound introspection. In the course of the Aseres Yi’mei Teshuva, we search repeatedly for ways to repent our past mistakes and henceforth improve ourselves, currently aided by the clarifying light of G-d’s closer presence. As we prepare by turning to the Shulchan Aruch for the proper guidance, we are somewhat apprehensive, fully anticipating a lengthy list of stringent customs to be adopted during this period. Lo and behold, we are a bit surprised to see- in addition to the obvious mention of increasing our prayers and supplications (O”CH #602)- just one succinct, untitled siman (#603) containing but one simple, straightforward sentence.

Brevity at its best: “Even one who eats a gentile’s bread (pas akum) during the year, should be careful to abstain during Aseres Yi’mei Teshuva.” But is this really it? Are there not a slew of chumras out there to choose from, especially ones that might surely be more significant than staying away from the local kosher Dunkin’ Donuts for a week? Why is a brief period without a gentile’s leavened products such an important ingredient to the success of our teshuva process?

Nuts, Sins, and Gematrias

We need to return to the laws of Rosh HaShana. Towards the beginning of the halachos related to this Yom Tov, we find the following statement in the Rama’s gloss on the Shulchan Aruch (siman #583:2): 

“There are those who are meticulous not to eat egozim ([wal]nuts),
 because the gematria of ‘egoz’ equals that of ‘cheit’ (sin).
 In addition, nuts engender hawking and phlegm that could disrupt one’s davening (Maharil).”
 

The issue raised by the Maharil of one’s tefilla being affected by nut consumption is readily understood. Although, ostensibly, it should be a concern throughout the entire year, the Mateh Ephraim (583:3) notes that on Rosh HaShana a higher level of silence is required to pay even closer attention to the Shemoneh Esrei. Furthermore, he writes, the mitzvah to hear the shofar certainly mandates the most minimal noise possible. Additional reasons for staying away from eating nuts are also offered.
 In his Da’as Torah, the Maharsham cites the Sefer Chassidim (#1153) that mazikin, destructive angels, often reside on branches of nut trees, and R’ Yehuda HaChassid therefore warns against sleeping underneath such a tree.
 It follows then, that on the Day of Judgment when we are in a state of danger- a time when destructive angels run rampant- it is only sensible to refrain from the produce of such trees. But how are we to comprehend the first reason mentioned in the Rama, that of refraining on the basis of a gematria, a mere subtle remez to the idea of sin?

Particularly on our Day of Judgment, it seems, we want absolutely no connection whatsoever to sin. Yes, even the mere fact that the nut shares the numerical equivalent as sin is sufficient grounds for eliminating it from the menu.
 This is regarding at least a gematria, a concept in lashon hakodesh that indeed carries a unique significance.
 The idea of completely severing all ties to negativity is, in fact, taken by some yet further. Let us turn briefly to fish consumption and see if the tasty creatures manage to merit gracing our Rosh HaShana plates.

The Fish Debate

The Avudraham, Magen Avraham,
 Derech HaChaim, Shulchan Aruch HaRav, and Kitzur Shulchan Aruch all mention the custom of partaking of fish on Rosh HaShana to symbolize that we should merit to procreate like the multitudinous fish.
 The Chida in Birkei Yosef (597:4), however, quotes the Rashbeitz (chiddushim on Rosh Hashana 25a) who posits that we should abstain from eating fish on the Day of Judgment. The reason for his concern is because the Hebrew word for fish, “dag,” is spelled once in Tanach (Nechemia 13:16) with an “aleph” placed in between the “daled” and the “gimel,” thereby closely resembling “da’aga,” the Hebrew word for worry. And any inkling of worry, no matter how minute, warrants omission from our culinary lineup on this awesome day. 
In his Machazik Bracha (ibid.,#3), the Chida cites a Zohar that lends credence to the concern of the Rashbeitz, because the Tikkunei Zohar (#21) connects the Hebrew word “dag” with “da’aga.”
 It comes as no surprise, therefore, that we find in the Chida’s Avodas HaKodesh (Moreh B’etzbah, siman 9, #253) that he champions the opinion of the Rashbeitz to abstain from fish on Rosh HaShana.
  

Hence, once again we witness wariness on the part of certain halachik authorities to partake of any food item that relates in even the slightest fashion to negative concepts. On Rosh HaShana, we try to conjure appropriate levels of optimism regarding what lay in store for us, and concepts like sin and worry run contrary to such an outlook. Many who are concerned about nut consumption, however, still feel that the “worry” of the Rashbeitz is somewhat unfounded, because fish should be no different from other food items on Rosh HaShana whose name connotes negative implications; it all depends on the context in which the meaning is applied. As long as we direct the “worry” to our enemies, then it is no different than explaining “karti” as referring to the cutting off of our enemies, and not ourselves.
  

An Apple’s Color and Carbonated Soda

We are all familiar with the prevalent custom to eat an apple dipped in honey on Rosh HaShana.
 What many, though, are unfamiliar with, is whether or not the apple’s color makes any difference. The Machzor Vitri (siman #321, p. 362) writes that one should use specifically red apples. In the sefer Otzar Yad HaChaim (#714), however, an opinion is cited that red apples, in particular, should not be eaten on Rosh HaShana because the color red is associated with sin.
 Thus we see how far-reaching the idea of completely removing ourselves from any ties to sin could be-- even extending to the choice of color for our honey-dipped apple. And yes, even extending to carbonated soda, which, the sefer Ziv HaMinhagim (p. 156) records, the Chasam Sofer avoided on this day, for the soda’s active bubbles somewhat resemble anger flaring up.

“Egoz” = “Cheit” = “Tov”

Now back to our “nutless” New Year. On the heels of what we have just observed, refraining from eating nuts on Rosh HaShana certainly comes as no surprise. What should startle the avid gematria fan, however, is that the very same word, “egoz,” also happens to equal “tov,” the Hebrew word meaning good.
 If the word for nut also equals the word for good, then should that not be sufficient cause for allowing our savory nuts to return to the table? Granted, the same word equals the word for sin. But it also equals the one for good, even equaling it exactly, as opposed to sin which was- albeit an allowable- one off in number.

The answer, of course, based on the aforementioned, is that we simply want no inkling of a sin association whatsoever. “Egoz” might very well be equivalent to “good,” but as long as the same word equals and thus conveys the notion of sin, then off the New Year table it goes. There might indeed be what to gain from the nut’s relationship to favorable concepts, but if an echo of negativity resonates ever so slightly, then it must be placed aside on our Day of Judgment.

All now appears fine and well with regard to the nut issue. Or so it seems…

A small problem yet remains. The sefer Ta’amei HaMinhagim (Inyanei Ishus, p. 402, #940) writes that the reason for the custom of throwing nuts at a groom at his “aufruf” (usually the Shabbos before his wedding),
 is based on the gematria of “egoz” equaling both “tov” and “cheit.” We thus bombard the chosson specifically with egozim, nuts, to hint that a groom at wedding time is forgiven for all of his sins.
 The good component of the nut overpowers its sin aspect, thus highlighting the idea that the groom’s transgressions will all be forgiven and he is henceforth starting anew.
            

Wait just a second-- have we missed something here? Is this not exactly what we are trying to accomplish on Rosh HaShana and throughout the Ten Days of Repentance? If we throw nuts at the groom to symbolize the good outweighing the bad, the “tov” of “egoz” overpowering the opposing “cheit,” then let us garner all those jettisoned nuts and bring them right back to the table! This is the time of all times to highlight that we yearn to have our positives outshine the negatives, our good deeds blot out the transgressions. Where are those nuts??

The Lasting Stain of Forbidden Food

We are clearly observing a distinction at play, one being drawn between the mere throwing of nuts and their actual consumption. Perhaps the resolution to our quandary lies in an idea articulated by the Ba’alei HaTosfos, with our newly discovered distinction serving, in turn, to support their theorem. In Gittin (7a) and Chullin (5b), Tosfos quote Rabbeinu Tam and the Ri respectively,
 who comment on the gemara’s assertion that G-d does not cause the animals of the righteous to stumble and, a fortiori, the righteous themselves. There are, however, a few cases scattered throughout Shas in which we find certain tzaddikim having faltered or erred in halachik matters. Addressing the obvious difficulty, the Ba’alei HaTosfos claim that the gemara’s statement only holds true in instances of eating forbidden food items because it is especially degrading for the righteous to consume such foods.
 Why should the gemara’s declaration be limited to the intake of prohibited foods- is it really so severely degrading to the tzaddik?

The Einei Shmuel (quoting his Rebbe) and other Acharonim,
 explain the Tosfos to mean that forbidden food is different because it is “mi’tamteim ha’leiv,” it obstructs and defiles the heart, like poison ravaging the body.
 G-d ensures that the true tzaddik will never stumble by partaking of that which is prohibited, lest his previously unsullied soul become tarnished. Hence, the category of eating stands alone because of the severe and lasting ramifications that result even from an inadvertent act. The heart is nevertheless defiled when the body consumes that which is forbidden.
    
Equipped with a better understanding of the unique consequences of foreign achilos, we can now readily differentiate between the mere throwing of nuts at the groom and their actual consumption. Sure it makes sense to throw the nuts to symbolize the good overpowering the bad: we thereby demonstrate that the groom is forgiven for all his sins. But to actually eat the egoz? To eat an item that, albeit with the wonderful aspect of tov, still contains a pernicious element of cheit- that we just cannot risk on our Day of Judgment. With all the favorable aspects that might enter our bodies, the simultaneous negative ones will also penetrate, ultimately leaving us with a small degree of timtum ha’leiv. 

On Rosh HaShana, therefore, the day we stand trial and do our utmost to stay away from the slightest trace of sin, we keep our distance from egozim- but only with regard to their consumption. Simply to have them around the table would obviously pose no problems.
 If no one is watching, you might even want to start throwing them…To eat them, however, means consuming a lasting impression of their “cheit” aspect as well, and that is something we wish to stay away from when being judged. 

Back to the “Chumra” of Pas Akum

And now we can return to our opening question. We wondered why, out of so many possible extra demands Aseres Yi’mei Teshuva could have warranted, refraining from pas akum, a gentile’s leavened products, was the only one to make its way into the Shulchan Aruch. We have hitherto observed the care and discerning required in funneling only the right foods into our bodies. We must exercise continuous caution in preventing the dangerous and debilitating timtum ha’leiv. Even a miniscule reminder to negative concepts mandates that the item, at certain times, be discarded. In addition, in his Takanas HaShavim (p. 26), R’ Yaakov Hillel quotes the Arizal that destructive and prosecuting angels can only attach themselves to the food that we eat.
 That explains why, he continues, we are far less susceptible to sin on fast days.
 Yet another reminder of how careful we must be with the food we allow to enter our system. 

Extreme vigilance is mandated with regard to our food intake, especially during a time period dedicated towards shielding ourselves from the prosecuting angels. We need the potency of an unadulterated heart in order to attach ourselves to G-d at a time when He is oh so close, all the while keeping those prosecuting angels at bay. Such a momentous time requires that we take additional steps above and beyond our regular cautionary measures in the culinary arena. To disallow all products involving the hand of a gentile is not really feasible. But at least bread and its by-products, the primary staples in our diets, should carry an extra demand ensuring that only a Jew’s leaven enters our bodies during this period. The hand of a gentile should not play a role in affecting, ever so slightly, the spiritual quality of the bread eaten at this crucial junction. Even the smallest infraction of timtum ha’leiv must be avoided at all costs.      

Furthermore, R’ Yitzchak Isaac Chaver (Siach Yitzchak), writes that the nature of our food fluctuates in accordance with the nature of our spiritual state. Just as Adam HaRishon sinned and the ground was subsequently cursed, when we transgress our food is likewise adversely affected. If we manage to purify ourselves to the highest of levels, then our food will contain no pesoles, no impurities whatsoever, and there won’t be any need for excretion of waste. When the generation of the desert merited the heavenly manna, they were at a level that enabled them to savor the food of G-d’s angels, food that was so pure it was fully absorbed in the body with no need for any waste removal. 

Tapping into the Ten Days of Repentance to purge our souls of all iniquity and impurity, we wish to highlight our growth by displaying our sensitivity to the foods we consume. The more meticulous we are with what enters our mouth, the more we thus demonstrate that we view ourselves on a loftier spiritual plane that necessitates only partaking of a more refined type of food. Let us also never forget that it was specifically the sin of a wrongful act of eating that reduced Adam HaRishon from an angel-like status to that of mortal flesh and blood. Particularly beginning with Rosh HaShana, the day of “Hayom haras olam,” we are required to fix Adam’s error and return ourselves to that angelic state-- something that need be achieved specifically via the medium of selectivity in our food intake…     
A Bit More on the Choice of Gentile Bread

On the heels of refraining from pas akum, we are almost ready to approach a Yom Kippur. But why specifically abstention from gentile-made bread products, we must wonder— even if this crucial time demands extra vigilance regarding the foods we consume, why the focus on bread? It is, of course, a staple of life- as we discussed above- but there are myriad kashrus-related concerns with regard to so many other foods. And why, again, the particular attention on that which is produced by gentiles?

Perhaps the answer awaits us in a fascinating dialogue appearing in Brachos (20b). The gemara relates that the heavenly angels questioned HaKB”H’s showing of favor to the Jewish People (when carrying out judgment), while He Himself seems to forbid it- as recorded explicitly in the Torah. HaKB”H responds that they are deserving of such favoritism because the Torah only demanded of them to recite birkas ha’mazon upon satisfaction- “vi’achal’ta vi’savata u’vei’rachta”- yet they go beyond the call of duty and say the blessings even upon eating a mere ki’zayis or ki’beitzah. 

How interesting indeed. Other areas, ostensibly, could have been selected to highlight the Jewish people’s desire to act lif’nim mi’shuras ha’din, ultimately making them worthy of Hashem’s reciprocation in a similar vein. And yet, the lone example cited is their custom when it comes specifically to sitting down to eat bread-- a clear sign from none other than G-d Himself of the importance that He attaches to the manner in which we approach the bread that we eat. 

If we are searching, therefore, during this crucial period for something that will arouse HaKB”H’s hanhaga of judging us lif’nim mi’shuras ha’din, then the first place to look is that very area in which He has already provided us with the ticket to get there: how meticulous we are when it comes specifically to eating bread. In the wake of the Day of Judgment while the final verdict still hangs in the balance, what better chumra to adopt than yet another act of lif’nim mi’shuras ha’din relating to bread. This time around, we’ll pick abstention from bread of a gentile, perhaps because the gemara explained that the area of bread, in particular, served as the source for why Hashem favors us above all the gentile nations of the world. Let’s demonstrate outright why we want to be viewed differently from the gentile nations around us, as we sever our ties- at least for this short time period- to their bread products…                                  

Manna and the Pre-Yom Kippur Feast

As Yom Kippur nears, we have focused on refraining in matters of food, attempting to raise ourselves to an angelic state of holiness that demands heightened sensitivity in such an area. On Yom Kippur itself, the main objective and focus of the day, writes the Maharal (Drasha L’Shabbos Shuva), is to rid oneself of all physicality and become like an actual angel. We abstain from all food and drink on a fast day more stringent than any other, assuming by day’s end a quasi-angelic state. 

But the angels do in fact “eat”- they partake of the heavenly manna (Yuma 75b)! This is the point at which Erev Yom Kippur enters our discussion.

R’ Gedalyah Schorr (Ohr Gedalyahu, Yom Kippur, p. 20) quotes R’ Tzaddok HaKohen who avers that the eating we do on Erev Yom Kippur- if done, of course, with the purest of intentions- is in the same class as the actual partaking of the manna.
 The food we eat on this special day is considered as the very same “food” that the celestial court partakes of, albeit in its physical form. Through our holy act of eating on the day preceding the Day of Atonement, we indeed could raise the spiritual level of all our eating throughout the past year.
 But how could we possibly be prepared for a day like this, a day in which we “eat” manna, a day intended to elevate the eating of the entire year? There is only one answer: It must come on the heels of a week dedicated towards focusing on the significance of the nature of the foods that enter our bodies-- and acting with more vigilance than ever before…

Then, and only then, have we tapped into the intrinsic holiness of a heart and soul that must forever remain unsullied. We are then prepared to close the Aseres Yi’mei Teshuva with a culminating day in which we demonstrate that, in our utopian state of angel-like existence, indeed no food at all is necessary.
       

� See Piskei Teshuvos (Rabinowitz) who cites various customs. Some actually abstain from nuts until Hoshana Rabba or the close of Simchas Torah, while others only refrain on Rosh HaShana itself. In his Darkei Moshe, the Rama cites the Kol Bo (siman 64 (vol. 4, p. 153, in R’ Dovid Avraham’s edition, and see footnote #387) who notes that the Maharam would not even abstain on Rosh HaShana itself (and see Zichron Avraham, siman #583, regarding R’ Nosson Adler), but most authorities concur that the general custom is to refrain from nut consumption at least on Rosh HaShana. See also Haga’os Chasam Sofer on 583:2; Minhagei Chasam Sofer, tosefes to chapter 7 (#3- and see footnote 3); Ki’tzei HaMateh on the Mateh Ephraim, 583:19; and R’ A. Y. Glick’s Shu”t Yad Yitzchak (vol. 2, #287). In addition, see Hilchos Chag B’Chag (Karp), 6:14; Mo’adai Kodesh (Adler), 9:3; and Nit’ei Gavriel (Zinner), 28:14, that all reference several relevant responsa. See also R’ Lewy’s Minhag Yisroel Torah (siman #583- vol. 3, p. 88), and R’ Oberlander’s Minhag Avoseinu Bi’yadeinu on the Moadim (vol. 1, chapter 2), that expound on the issue. The Shu”t Be’er Moshe (vol. 3, #97) rules that there is no problem if the nuts are finely ground and therefore not easily recognizable except for their taste. There are those, however, who abstain even in such an instance.  





� In truth, “egoz” equals 17 while “cheit” equals 18. However, in the introduction to his Leket Yosher, the disciple of the Terumas HaDeshen quotes his Rebbe who notes that a difference of one in gematria is irrelevant and cites a proof from Gittin 88a. Another proof cited is based on the Ba’al HaTurim’s comment on Vayechi, 48:5— and see also the Rosh, the Da’as Zikeinim, and the Rokeach (ibid.), and see the Sefer Gematrios Li’R’ Yehuda HaChassid, vol. 1, #222 (p. 233). (See also the Smag, la’vin, #138.) See Medrash Talpiot, end of anaph “gematrios”. See also the Chida’s Divash Li’fe (ma’areches “gimmel,” #14) quoting the Arizal and the Rama MiPhano, and the Chida’s Mikor Chesed on the Sefer Chassidim, #389. See also B’nei Yissaschar, ma’amarei chodshei Kisleiv/Teives (ma’amar 2, #2), and ma’amarei chodesh Sivan (ma’amar 2, #13). In addition, see the Steipler Gaon’s introduction to his section on “gematrias” printed at the back of his Birchas Peretz, quoting the Shibulei HaLeket (siman #212) and the Rosh on Pesachim (last perek, siman 40- although the Rosh is not discussing specifically gematrias- see also HeMe’or HaGadol (Gra), parshas Vayigash, 46:27)), as well as the Leket Yosher. See also R’ Yitzchak Isaac Chaver’s Pischei Shearim, p. 252, and see Degel Machaneh Ephraim, parshas Chukas, 21:27. (In addition, see R’ Yaakov Emden’s Lechem Shamayim on Pirkei Avos, 3:23.) For a clear understanding of how “im ha’kollel” works, see R’ Shimshon Pincus’s Shabbos Malkisa, section 1, chapter 3, pp. 23-24.      





Some editions of the Rama even have the word “cheit” appearing without the final “aleph.” On that note, see the Ba’al HaTurim’s comment on parshas Vayechi, 49:1, and see the Gra’s insight appearing in Kol Eliyahu, likutim on Sanhedrin, #235. (See, however, Peninim MiShulchan HaGra, p. 410, for R’ Eliach’s enlightening comment regarding the Gra’s insight. See also Chaim shel Torah, Beraishis, p. 52.) See also B’nei Yissaschar, ma’amarei chodshei Tamuz/Av (ma’amar 1, #2). Others point out that since the final “aleph” is silent, it need not be counted. In his likutim on parshas Devarim, the Degel Machaneh Ephraim quotes the Ba’al Shem Tov who explains the silent “aleph” as hinting to the fact that one who performs a cheit has indeed forgotten HaKB”H, referred to often as the “Alupho shel Olam,” the “Aleph” (chief, master) of the world (see Medrash O’siyos d’R’ Akiva: “Aleph-- zeh HaKB”H”). (The letter aleph, as well, is composed of two yuden and a vav- equaling 26 in gematria, the same as that of Sheim Havaya. See also the B’nei Yissaschar’s Regel Yishara, ma’areches aleph, #246-247.) See also Ba’al Shem Tov al HaTorah, parshas Ki Seitzei, p. 221, citing the Degel Machaneh Ephraim’s remarks on parshiyos Emor and Eikev. In addition, see Shu”t His’orirus Teshuva, end of vol. 3 (chiddushim on the Shulchan Aruch). One can perhaps also resolve the dropping of the “aleph” based on the comments of the Ben Yehoyada to Sotah 5a. I subsequently saw that Minhagei Yisroel (Sperber, Mossad HaRav Kook, vol. 4, p. 49) cites a Prof. Friedman and presents a plausible understanding based on the word’s spelling in ancient manuscripts.    





� See the wording of the Levush and the Yosef Ometz (#977) who highlight the hawking/phlegm disruption as the primary reason. 





� In addition to the forthcoming approach, perhaps we could suggest another possible- somewhat incidental- reason. The sefer Shemiras HaGuf Vi’haNefesh (vol. 1, p. 42) cites the Kaf HaChaim (24:43) who quotes the Korban Mincha who says that egozim are kashe li’shichicha, conducive to forgetting [one’s learning], and should therefore not be eaten regularly. In yet another work, Nefesh Chaim (ma’areches ha’aleph, #19), R’ Chaim Falaji references a medrash (Yalkut Shimoni (on Shir HaShirim), #992) which states that the “officer” of forgetfulness rests on one who eats egozim, and R’ Falaji then adds his own gematria remez for some corroboration. (Note that this is all absent in R’ Chaim Kaniyevsky’s kuntrus Sefer Zikaron (printed in his Siach HaSadeh), section 2, regarding all the items listed in Chazal as being kashe li’shichicha.) R’ Dovid Cohen (Birchas Ya’aveitz, vol. 2, pp. 23-24 (see also vol. 1, p. 17)) suggests that Rosh HaShana is referred to as “Yom HaZikaron” because on this day we return to the creation of the world and are like Adam HaRishon before the first sin. At that time, there was no death in the world, which also meant there was no entropy whatsoever and thus, likewise, no forgetting anything. A day reminiscent of no forgetfulness is therefore accordingly labeled as the “Yom HaZikaron,” the day of remembering. If so, then it is only sensible- specifically on the Yom HaZikaron- to abstain particularly from egozim, the food item mentioned in the medrash as causing the “officer” of forgetfulness to rest upon oneself. (The emphasis of the “sar shel shichicha” would thus explain why egozim were singled out from among the other foods that are also conducive to forgetting.) I subsequently came across the journal, Kol HaTorah (vol. 53, p. 297), which cites the Yalkut HaGirshuni on OC”H (#583) who notes the same idea just presented here. 





See also the reason given by the Chasam Sofer in his commentary on OC”H, #583:2, and see Drashos Chasam Sofer, vol. 2, p. 346. For two additional reasons to explain the nut abstention, see R’ Yonasan Steif’s Shu”t Mahari Steif, siman 35 (#7). See also the Ki’tzei HaMateh commentary on the Mateh Ephraim (583:20), quoting a remez from the sefer Shemiras HaNefesh. Lastly, see Minhagei Yisroel (Sperber, Mossad HaRav Kook, vol. 4, p. 48- end of footnote 18) whose conjecture also relates back to the sin of Adam HaRishon. (R’ Sperber cites additional references on the topic in Minhagei Yisroel, vol. 8, p. 269.)           





� R’ Reuven Margoliyos, writing in his Mikor Chesed insights on the Sefer Chasiddim, bolsters the author’s assertion with similar indications from the Zohar. See also the Chavas Yair’s Mikor Chaim (Kitzur Halachos, siman #583). The Maharsham (ibid.) also suggests another reason- an allegorical one- based on a medrash in Shir HaShirim Rabba.  





� What I found a bit puzzling, however, is why I failed to locate anywhere a custom forbidding any consumption of a gi’di, a kid (goat), and its by-products. After all, note that the gematria of “gi’di” (gimmel/daled/yud) is the same as that of “egoz,” both totaling 17, and thus likewise connected to the notion of “cheit.” I did, however, find that the Ben Ish Chai (parshas Nitzavim) does make mention of refraining from eating the head of an eiz, a [female] goat, but for a completely unrelated reason. The eiz, he writes, hints to a “dina kashya,” a difficult (harsh) judgment, and should therefore not be eaten on this day.       





� See, for example, Tikkunei Zohar, tikkun 26; Pirkei Avos, 3:18. (See also the sefer, Sha’ar HaTalmud, p. 79, footnote #15.) 





� The Magen Avraham (597:1- see also Bach, ibid.), however, also cites a Maharshal who received a tradition not to partake of fish on Rosh HaShana in order to curb his craving for tasty food and remember the Day of Judgment. This custom, though, while brought as an opinion in the Mateh Ephraim (583:3), is not mentioned at all in the Mishna Brura. Regarding this opinion (and for a clarification of the Magen Avraham’s position), see the comments of the Levushei Sered and the Pri Megadim on the Magen Avraham (beg. of #583), and see the Maharshal’s Yam Shel Shlomo on Gittin (chapter 4, #51). In addition, see the Shu”t Adnei Paz, O”CH #583 (cited in Nit’ei Gavriel), and see also Si’dei Chemed, ma’areches Rosh HaShana, siman 2 (#3).      





� Especially when Rosh HaShana falls out on Shabbos (Ki’tzei HaMateh on the Mateh Ephraim (583:16); Yalkut Yosef: Kitzur Shulchan Aruch). See, however, the Pri Megadim’s comments on Magen Avraham in Hilchos Shabbos (#242:1), and R’ Greubart’s Shu”t Chavalim Bani’imim (vol. 2, #8) regarding the requirement to have specifically fish as a fulfillment of oneg Shabbos. 





� See R’ Chaim Falaji’s Yismach Chaim (ma’areches “daled,” #16) that also cites the Tikkunei Zohar but has a very interesting change in girsa. In his Chibur HaTeshuva (ma’amar 2, chapter 9- A. Sofer edition, p. 431), the Meiri also works with this connection of dag to da’aga.    





� In the Kuntrus Acharon to his Machazik Beracha, the Chida cites the Shu”t Beis Yehuda (vol. 1, section of minhagim) who mentions the custom of several families in his city to refrain from eating fish on Rosh HaShana. The reason, the author continues, is because fish foster feelings of simcha, an emotion inappropriate (according to some authorities) on this somber day. The Chida argues, however, that the real basis for fish abstention is the reason of the Rashbeitz. (See also footnote 7, and see Kaf HaChaim, 583:9.) See also the Ki’tzei HaMateh commentary on the Mateh Ephraim.





Regarding the issue of simcha on Rosh HaShana in general, see OC”H, 597:1, the Bi’ur HaGra (ibid.), Likutei HaGra MiVilna on the Moadim (vol. 1, pp. 121-122; see also R’ Yosef Zundel MiSalant: Toldos U’kesavim, p. 133 (#25), and p. 139), and see Pachad Yitzchak, Rosh HaShana, ma’amar 7 (#s 3, 10). Take note of the Chida’s constant mention of ‘bechiya’ in his Avodas HaKodesh: Moreh B’etzbah, siman 9 (#s 250, 259, 261, 267), and see Shu”t Yichaveh Da’as, vol. 2, #69; Sha’agas Aryeh (#s 101, 102) and Ohr Samei’ach (Hilchos Yom Tov, 6:17); and see Si’dei Chemed, ma’areches Rosh HaShana, siman 2 (#3), and R’ B. Zolty’s Mishnas Ya’aveitz, OC”H, #50. See also the footnote on the Eleph HaMagen’s insights in the Mateh Ephraim HaShalem (#583:1, 7) where a vast number of diverse sources are provided. See also Kaf HaChaim (#597:1), R’ Tzvi Pesach Frank’s Mikra’ei Kodesh (siman 8), and the sefer Toras HaSimcha on the moadim (chapter 6). See also Drashos Chasam Sofer (vol. 2, p. 367- “Chedvas”). In addition, see R’ Shlomo Wahrman’s Oros Yi’mei HaRachamim (siman 8); R’ Yitzchak Sorotzkin’s Gevuras Yitzchak on the Moadim: Yamim Noraim (siman 1, 2, 5); R’ A. Nebenzhal’s Yerushalayim B’Moade’ha: Bein HaMetzarim, pp. 149-150; and R’ Leib Mintzburg’s essay in Yeshurun (Torah journal), vol. 6, pp. 558-574. See also Seder Lel Rosh HaShana Hamevu’ar, siman 7. See also the understanding of the Sfas Emes who writes that the simcha on Rosh HaShana is like that of any other moed, but it lies dormant within the neshama with no recital of Hallel to bring the feelings out into the open. “Ba’keseh li’yom chageinu,” he writes (quoting Tehillim, 81:4), even the simcha at this time is “ba’keseh,” covered over. (Sfas Emes, 5635, 5636, 5647; see also his opening remarks in 5664.) See also the understanding of the Sheim MiShmuel (Rosh HaShana, 5671- p. 10). Lastly, see Darchei Chaim Vi’shalom (Munkatch), #731, and see R’ Yitzchak from Amshinov’s Imrei Kodesh (p. 83), who writes of the custom to drink vodka on Rosh HaShana- even though we ordinarily abstain from all sour/acidic items on this day)- precisely because it induces feelings of simcha.        





� See Eleph HaMagen’s commentary on Mateh Ephraim (583:3), and see R’ Eisenbach’s Yalkut HaMinhagim Vi’haTiamim (printed at the back of some editions of the Mateh Ephraim), footnote #70. The Eleph HaMagen also offers a remez why fish, in particular, should be consumed. (See also my piece on Shemini Atzeres/Simchas Torah/Beraishis, “Aquatic Perfection.”) Let us also add that it is recorded that the Steipler Gaon (see Orchos Rabbeinu, vol. 2, p. 174, #8) and R’ Shlomo Zalman Auerbach (see Vi’aleihu Lo Yibol, p. 209, #348) both ate fish on Rosh HaShana. See also Minhag Yisroel Torah, vol. 3, pp. 85-86.     





� Based on the Maharil and Tur quoting a “minhag Ashkenaz.” The Rama, who mentions the custom in his gloss on the Shulchan Aruch, quotes the Maharil in his Darkei Moshe who presents a [kabbalistic] reason why specifically an apple became the customary item to be dipped in the sweet honey. See the Rokeach (end of siman 201), and see also the Bi’ur HaGra on Shulchan Aruch, the Kaf HaChaim, and the customs of the Arugos HaBosem cited in Otzar HaTefillos, vol. 2, p. 1048. See also the Kuntrus Acharon on the sefer Ta’amei HaMinhagim (Rosh HaShana, #706 (19)), quoting from Imrei Noam. For additional reasons, see R’ Dovid Cohen’s Birchas Ya’aveitz on the festivals (vol. 2, pp. 22-23), in which he quotes the Imrei Shamai and provides his own explanation for the choice of specifically an apple.     





� Numerous works mention that the color red conjures up sinful images. See especially Drashos Chasam Sofer, vol. 2, p. 244 (and the Rabbeinu Bechaye on Toldos (25:30) he quotes), and Drushim ViAggados Chasam Sofer (mik’sav yad), parshas Bo, p. 61. See also Rabbeinu Bechaye on Tetzaveh, 28:15, and see the Shach’s comments on Y”D, 178:3 (quoting the Maharik). See also R’ Y. D. Epstein’s Mitzvos HaBayis, vol. 1, p. 97. (In addition, see Douglas B. Smith’s Ever Wonder Why?, pp. 20, 52, 114—but see also Barrett and Mingo’s Random Kinds of Factness, p. 58, and Wendell Jamieson’s Father Knows Less, p. 74.)





� This custom, though, is not mentioned at all in either of the two editions of Minhagei Chasam Sofer that I consulted. It is also interesting to note that, although “it is believed that the first carbonated soft drink was made in Philadelphia in 1807,” carbonated beverages only really “became popular in 1832 after John Mathews invented an apparatus for charging water with carbon dioxide gas” (Isaac Asimov’s Book Of Facts, p. 91). Born in 1763, the Chasam Sofer was already sixty-nine by that time, and passed away a few years later in 1840. The likelihood of this elderly tzaddik’s interaction with carbonated drinks is certainly questionable in light of  Asimov’s remarks… Then again, leaving Asimov aside, we turn to Tom Standage’s bestseller, A History of the World in 6 Glasses, p. 225, and must now reconsider: “The direct ancestor of Coca-Cola and all other artificially carbonated soft drinks was produced, oddly enough, in a brewery in Leeds around 1767 by Joseph Priestly, an English clergyman and scientist…[he] presented his findings to the Royal Society in London in 1772 and published a book, titled Impregnating Water with Fixed Air, the same year.” (See the progression of events delineated on pp. 227-230. Mathews was seemingly by far not the first…) Parenthetically, see also Divrei Yechezkel (halichos vi’halachos, p. 327- “kavanas ha’achila”) for the interesting reason why the Shinaver Rebbe abstained from imbibing any carbonated soda.            





� See also R’ Chaim Falaji’s Yismach Chaim, ma’areches “aleph,” #16, and see the remarks of the Ben Yehoyada on Gittin 67a and on Niddah 31a.   





� Subsequently, I found the Maharsham cite the same question and answer in his Da’as Torah, quoting a footnote to Rashi on Sefer Yeshaya (11:1) that substantiates the identical answer with a passage from the Zohar. See also Minhag Avoseinu Bi’yadeinu (Oberlander), pp. 21-22 (with footnote 18), and see Minhagei Yisroel (Sperber), vol. 8, p. 312. See also the sefer, Tiferes Banim on the Kitzur Shulchan Aruch, 129:6, pp. 398-399. I then found that Nit’ei Gavriel references Shu”t Siach Yitzchak (#275) which also answers along the same lines. See also Seder Lel Rosh HaShana HaMevu’ar, siman 13, p. 91.       


  


� See Brachos 50b, and the accompanying commentaries of Rashi and the Rashba, and see also the Rokeach (#352, 353). In addition, see Minhag Yisroel Torah, vol. 4 (Nissuin), p. 106. See also R’ Natah Freund’s Chayei Olam Natah, p. 249, quoting the Chiddushei HaRim.    





� See also R’ G. Zinner’s Nit’ei Gavriel, Hilchos Nissuin, vol. 1, p. 46 (footnote #4). Regarding the issue of mechilas a’vonos, the chosson is listed in Yerushalmi Bikkurim (3:3) as one of three individuals who are forgiven for all their transgressions. See also Medrash Shmuel (beginning of chapter 17) and Rashi on Vayishlach (36:3). In addition, see R’ Chaim Falaji’s Chaim Tovim commentary on Medrash Shmuel (ibid.), and see Pardeis Yosef on Vayishlach (ibid.). (R’ Chaim Brim explained that this sin-free status of the chosson applies all throughout sheva brachos. See the journal Mivakshei Torah, Elul 5762, (krach shishi, #31), pp. 295-296.) The sefer Piskei Teshuva (footnote to #194) quotes the Degel Machaneh Ephraim who posits that all those who join in the feast are forgiven as well. (The author mentions that the Sfas Emes references a Tosfos in Pesachim (114a) as the source for such a statement.) With this in mind, coupled with the Ta’amei HaMinhagim, one could perhaps suggest that everyone planning on attending the wedding should partake in throwing the nuts… Regarding the sins of the bride, see EVE”H, #61:1 (Rama, Beis Shmuel). See also the introduction (Kuntrus Kevod Melachim) to R’ Yitzchak Sternhill’s Shu”t Kochvei Yitzchak (vol. 3, p. 22), and see Shu”t Yabia Omer (vol. 3, EVE”H, siman 9 (#2)), R’ Y. C. Sofer’s Zechus Yitzchak (siman 59), and Minhagei Yisroel (Sperber), vol. 8, p. 47, for a multitude of sources and detailed discussion on the issue. In addition, see Rashi: Peirushei HaTorah (Mossad HaRav Kook), p. 130, note #190. See also R’ Wilhelm’s Sheha’simcha Bimi’ono, p. 121. R’ Sternhill also raises the issue of whether or not the chosson must actively repent, or if the wedding day itself- together with the yoke of marriage- suffices to procure atonement. (See also R’ A. T. Neiman’s Edrei Tzohn, parshas Toldos.) See also R’ Chaim Kaniyevsky’s remarks in Derech Sicha, parshas Shoftim, p. 579. 





� For other interesting reasons for this curious custom, see Sheim MiShmuel, beginning of parshas Ki Seitzei (p. 134), and Avnei Zikaron: Raza DiShidducha (p. 159), quoting Meir Ei’nei Chachamim. See also Sheha’simcha Bimi’ono, pp. 126-127.    





� See also Tosfos in Shabbos (12b) quoting Rabbeinu Tam, and see Tosfos in Pesachim (106b), Chagiga (16b), and Yevamos (99b). (See also R’ Yosef Engel’s Beis HaOtzar, klal 24.)  





� Not all Rishonim concur with their differentiation between transgressing in matters of eating and all other cases. The Ritva in Makkos (5b) explains that case in a different light, as does the Ran in Chullin (7a). (See also Chasam Sofer on Chullin (ibid.).) The Tashbeitz (vol. 2, #72) clearly does not espouse the opinion of Tosfos, choosing to learn instead that the gemara’s statement indeed refers to never stumbling in any arena. See also R’ Eysan Yadi’s Imros Tehoros), p. 148, where the author notes that Nedarim 10a seems to indicate that it is indeed a blanket statement, covering even areas outside that of just food. Regarding the opinion of Tosfos and whether all types of forbidden achilos are included, see Koveitz Shiurim on Pesachim (#112), and Derech Sicha, parshas Chayei Sarah, p. 106. Lastly, see the incredible story with the Beis HaLevi (and the Maharil Diskin) appearing in R’ Asher Bergman’s Orchos Chasidecha, pp. 187-189 (and a related story about the Chafeitz Chaim in R’ Natah Freund’s Chayei Olam Natah, p. 236); the fascinating stories about the Chazon Ish recorded in the Artscroll biography by R’ Shimon Finkelman, p. 18 and p. 172—and see, as well, the kuntrus Minchas Todah (relative of R’ Chaim Kaniyevsky), p. 86; yet another fascinating one about R’ Elyah Lopian in the Artscroll biography by R’ David J. Schlossberg, pp. 237-238; and see R’ Dovid Kaplan’s Major Impact!, pp. 151-152.           





� See the Netziv’s Meromei Sadeh and see Shu”t Chasan Sofer (#5). In addition, for somewhat of a different approach, see the Maharikash referenced by R’ Akiva Eiger in his Gilyon HaShas to Gittin (7a). See also the Chida’s Pesach Einayim on Chullin (5b), and the Ben Avraham commentary on Avos d’R’ Nosson, end of chapter 8.   





� See Rabbeinu Bechaye on parshas Mishpatim, 23:19. See especially Mesillas Yesharim, chapter 11. In this regard, see also R’ Asher Bergman’s Shimush Chachamim, p. 290. In addition, see the Peleh Yo’eitz, “achila u’shesiya.” The Shach (Y”D, 81:26) writes that, although strict halacha doesn’t require a father to stop his young son from eating an issur D’Rabbanan, the father should still take away the forbidden food because it’s “mi’tamteim ha’leiv.” See also the Meshech Chochma on parshas Va’eschanan, 6:11 (and see there Ha’emek Davar and Torah Temimah). See also R’ Natah Freund’s Chayei Olam Natah, p. 159, quoting the Chasam Sofer. In addition, see the terminology of R’ Tzvi Hersh from Nadvorna in his Alfa Beisa, end of os aleph (“achila”) and beg. of os beis (“bracha”). (See also the B’nei Yissaschar’s Maggid Ta’aluma on Brachos 32a, quoting R’ M. M. from Rimonov.)      





� See the Ramban, parshas Mishpatim, 22:30. See R’ Tzaddok HaKohen’s Kuntrus Eis HaOchel (printed at the back of Pri Tzaddik on Sefer Beraishis), where he discusses numerous points concerning the caution we must exercise regarding the intake of food. See also his Pri Tzaddik, parshas Vayechi, #3 (p. 219). See also R’ Yosef Prager’s Pesach HaSha’ar, his work penned to highlight the importance of abstaining from forbidden foods.  





� See, in fact, the custom (of the ba’al Mishnas Chassidim)- based on Shabbos 115a- cited in Shu”t Ginzei Yosef (Schwartz), #102 (p. 234).  





� See also the related remarks of the Gra cited in R’ Eliach’s HaGaon, vol. 1, p. 254.





� The Zohar (vol. 3, 191b) writes that the purpose of Birkas HaMazon is to dislodge those klipos that stick to the soul when eating-- see Reb Mendel and his Wisdom, p. 247.  


� Upon reaching a lofty madreiga, all the food one eats throughout the entire year is comparable to the eating of actual karbanos from the altar—see Peninim MiShulchan Gavoah, Vayikra 3:11 (and HaGaon, vol. 1, p. 110). The eating of the manna, though, because of its spiritual properties, brought with it uniquely miraculous results—see especially the B’nei Yissaschar’s Igra D’Kallah on parshas Beshalach, 16:15.  


   


� Regarding the unique status of the mitzvah to eat on erev Yom Kippur, see also the ideas presented by Rabbeinu Yonah in his Sha’arei Teshuva, sha’ar 4 (#s 8-10), and see R’ Yisroel Issar’s Menucha U’Kedusha, sha’ar he’tefilla (section 1, siman 5). 


 


� Resembling the angels on Yom Kippur, we merit “eating” in the same fashion that they do: we partake of the manna in its pure spiritual state, without the need for it to take any physical form. In the words of R’ Gedalyah Schorr (ibid., p. 21), we “eat” from the “ziv haShechina,” the splendor of G-d’s Divine Presence. Regarding the   manna in general, see the elaboration of the Ramban on Beshalach, 16:6. The Maharal refers to it as: “inyan Eloki, vi’lo haya enoshi klal” (Gur Aryeh, Eikev, 8:4); “lo haya tiv’i” (Tiferes Yisroel, chapter 18—and see also Derech Chaim on Avos, 5:6). The Meshech Chochma (Beha’aloscha, 11:4) labels it, “mazon ruchni kim’at bilti mamash”. (See also the Maharsha’s Chiddushei Aggados on Chagiga 12b (“she’chakim”).) The next question then is, was a bracha recited on eating such ‘spiritual’ food? While the Sefer Chassidim (#1640) writes that the dor ha’midbar recited, “ha’nosein lechem min ha’shamayim,” and the Rama MiPhano (quoted in B’nei Yissaschar, ma’amarei haShabbasos, ma’amar 3, #3) mentions that “ha’motzi lechem min ha’shamayim” will be said upon the manna eaten during the future se’udas livyasan, there are opinions that no bracha at all was said upon such heavenly food—see the comments of the B’nei Yissaschar (ibid.), the sources referenced in footnote #1 there, and an array of opinions cited by R’ Ovadia Yosef in his Shu”t Yichaveh Da’as, vol. 6, #12, footnote running from pp. 74-76.





 See also Rabbeinu Bechaye’s introduction to parshas Vayakhel describing Moshe’s angelic level reached while atop Har Sinai and the “food” (the Torah) that he sustained himself on for forty days. With his explanation, we can perhaps better understand the kabbalistic opinion (Zohar, parshas Emor, 95a) brought by the Magen Avraham (OC”H, 444:2, quoting the Shlah), that allows one to fulfill the requirement of the third meal on Shabbos with learning Torah. Moshe was indeed still in need of food (see, however, the Shinaver Rebbe’s Divrei Yechezkel, Vayeira, p. 13), but the sweet Torah itself filled that need. See also the terminology of the Chofeitz Chaim in his Shemiras HaLashon, vol. 1, Chasimas HaSefer, chapter 2. Regarding this opinion of the Zohar, see especially Shu”t Rav Poalim, Y”D, vol. 1, #55, but see also Mateh Ephraim, #597:4 (and the accompanying Eleph L’Mateh, #2), and see the Kaf HaChaim, 444:18.   





