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In Sefer Devarim, which recounts 
the fortieth and final year of the 
Jewish people’s long journey 

through the desert, Moshe gives his 
final teachings to Bnei Yisrael. On 
the threshold of finally entering the 
Land of Israel, Moshe reviews the 
foundations of Torah. He enumerates 
many mitzvot that Bnei Yisrael had 
already learned, hoping to ensure 
this generation’s success in entering 
the land of Israel, and solidifying 
the Jews’ relationship with G-d for 
the present and the future. Among 

the mitzvot that Moshe reviews 
are those surrounding the Shalosh 
Regalim (Devarim 16). This perek 
is the third and final time that the 
Shalosh Regalim are detailed in the 
Torah; the first was in Parshat Emor 
(Vayikrah 23), the second in Parshat 
Pinchas (Bamidbar 28-29), and the 
third in Parshat Re’eh (Devarim 16). 
According to the Sifrei, the reasons for 
each reference vary. In Vayikrah, the 
purpose of mentioning the Shalosh 
Regalim is to present each yom tov 
in the order that it is observed; in 

Bamidbar it is to explain the korbanot 
that are given on each chag; and in 
Devarim, the chagim are mentioned 
“mipnei hatzibbur,” for the benefit of 
the community. Many commentaries 
attempt to explain what, exactly, the 
phrase “mipnei hatzibbur” means. The 
Malbim, for example, explains that 
this final reference was for the sake 
of the Jewish people as a whole, who 
were assembled to hear details of 
the chagim that were not previously 
mentioned. Others say perhaps the 
Sifrei is misprinted, and the correct 

ON SIMCHA AND SUKKOT: A JEWISH 
PERSPECTIVE ON THE PURSUIT OF HAPPINESS

The Lessons 
of Sukkot

Mrs. Shoshana Schechter
Director of Mechina Pathways and Assistant Professor of Bible, 

Stern College for Women

A Simchat Beit Hashoeva in Rishon Lezion, 1979. 
Credit: Government Press Office. Photo by Moshe Milner.



5
Rabbi Isaac Elchanan Theological Seminary • The Benjamin and Rose Berger CJF Torah To-Go Series • Sukkot 5779

text is not because of the “tzibbur,” but 
really because of the “ibbur,” the leap 
year. 

The emphasis in Parshat Re’eh’s 
reference to the regalim is on their 
agricultural cycle, and the time of year 
they must occur.1 Pesach begins the 
agricultural cycle with the planting 
of the crops, followed by Shavuot, 
which celebrates the first of the crops 
to grow (the bikkurim) — me’hachel 
chermesh bakamah — from the time 
the sickle is first put to the standing 
corn — and completing the cycle with 
Sukkot, Chag Haasif, the gathering of 
the harvest — b’ospecha migornecha 
umiyikvecha — the gathering in of the 
threshing floor and the winepress. 
Each chag, therefore, must take place 
in the correct time of year seasonally. 
However, because the Jewish lunar 
calendar is shorter than the solar 
calendar, the timing of the chagim 
would fall out seasonally differently 
each year. Adding an extra month 
to the Jewish calendar periodically 
will solve the timing problem and 
will ensure that each chag occurs in 
the appropriate time of year. Rashi 
seems to follow this approach in his 
first comment in Parshat Re’eh on the 
words “shamor et chodesh ha’aviv” — 
observe the month of aviv — where 
he explains that to ensure that Pesach 
falls out in the spring, at the beginning 
of the harvest period, there are times 
that a leap year must be established 
(Rashi on Devarim 16:1). The extra 
month of Adar periodically will ensure 
that Pesach always falls out in the 
spring, thus setting off the agricultural 
cycle of the year. 

Sukkot is further explained in the 
Devarim reference to the Shalosh 
Regalim as a time that we are 
recognizing G-d’s role in sustaining 
us and demonstrating gratitude for 

our harvest, ki yevarechecha Hashem 
Elokecha b’chol tevuat’cha — for the 
Lord your God will bless all your 
crops (Devarim 16:15). Additionally, 
we are exhorted to be happy during 
these chagim, with simcha mentioned 
once in the context of Shavuot and 
twice in the context of Sukkot, 
v’samachta b’chagecha — you shall 
be joyous on your holiday (Devarim 
16:14), and then v’hayita ach sameach 
— you shall have nothing but joy 
(Devarim 16:15). This requirement 
to rejoice during these chagim is 
perplexing, however, since rejoicing 
at harvest time would seem to be the 
natural human reaction. Yet the Torah 
usually does not command us to 
follow our natural instincts, but rather 
to control our natural instincts in 
order to elevate us in holiness. So why 
command us in this instance to simply 
follow our natural inclination?

To answer this question, we must 
understand the meaning behind the 
word “simcha” — happiness — and 
what G-d means when He tells us to 
be happy. The American dream of life, 
liberty and the pursuit of happiness 
is most often translated in hedonistic 
terms, with “happiness” being defined 
as materialistic success. A student of 
mine who converted to Judaism as a 
young adult was inspired to convert 
because, as she explains, she saw her 
parents working hard to make money 
in order to buy a house, a car and go 
on vacations, and she felt strongly 
that there must be more meaning to 
life — that happiness must stem from 
something deeper than just material 
success. We as Jews are encouraged to 
pursue happiness, but that happiness 
is qualitatively different from the 
general American definition. 

Real long-term happiness comes 
from a deep sense of fulfillment and 

meaning. In this day and age, parents 
will do anything to make their kids 
happy, and yet often they do things 
that will make them temporarily 
happy but thwart their long-term 
happiness. As a teacher, I often get 
requests from parents to switch 
their child out of a difficult class 
so they can be in a less challenging 
class with their friends. While that 
move may make them momentarily, 
superficially happy, perhaps real 
happiness would come from the child 
staying in the class, working hard and 
feeling a deep sense of fulfillment 
from succeeding in that environment. 
Similarly, parents are often hesitant 
to discipline children or uphold rules 
because punishing or restricting 
them will make them unhappy. Yet 
by disciplining children, parents are 
enabling their children to experience 
the long-term happiness that comes 
from the fulfillment of living life 
according to their values.

Commenting on the phrase v’ahavta 
et Hashem Elokecha — you should 
love Hashem your G-d — in the first 
pasuk of Shma, Seforno explains the 
word “v’ahavta” not as a command to 
love G-d but as a promise that we will 
experience happiness from fulfilling 
G-d’s will by understanding that there 
is no greater purpose than this:

תשמח לעשות דבר שייטב בעיניו כאשר תבין 
שאין תכלית נכבד כזה.

You shall be happy to do that which is 
good in His eyes when you understand 
that there is the most honorable purpose.
Seforno on Devarim 6:5

The happiness that we as Jews are 
encouraged to pursue is a feeling of 
contentment that comes from the 
realization that doing G-d’s will (i.e. 
following Torah and mitzvot) is the 
only path to living a meaningful life 
and fulfill our purpose.
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The Malbim in Sefer Hacarmel defines 
the word “simcha” as consistently 
content, as opposed to gila, which is 
a sudden happiness that is fleeting. 
Often the gila that we feel following 
a single, exciting event is followed by 
simcha, which is a more consistent 
happiness, a simchat olam, or 
eternal happiness that comes from 
an appreciation of G-d and the 
recognition that following G-d’s will 
is our recipe for a meaningful and 
fulfilling life.

The Oxford English Dictionary 
defines the word “happy” as “feeling 
or showing contentment, having a 
sense of trust and confidence in (a 
person, arrangement or situation).”

Interestingly, the first time the verb 
“sameach” appears in the Torah is 
in Parshat Shemot, when Moshe is 
chosen by G-d to be the leader of 
the Jewish people, with the initial 
mission of bringing the Jews out of 
Egyptian bondage. The Torah tells 
us the reaction to this appointment 
by Moshe’s older brother, Aharon: 
v’ra’acha v’samach b’libo — when he 
sees you he will rejoice in his heart 
(Shemot 4:14). Aharon is praised 
for this emotional reaction, because 
in place of the instinct of jealousy at 
his younger brother’s appointment, 
he showed contentment and 
confidence in G-d’s choice. The Torah 
encourages happiness that stems 
from the contentment that comes 
from trust and confidence in G-d, not 
just in ourselves. In Megillat Esther 
(5:9), Haman leaves Esther’s first 
party sameach v’tov lev — joyful and 
exuberant — with his simcha defined 

as personal feelings of contentment 
due to confidence in himself. And that 
simcha, of course, was fleeting and 
ended badly for him.

The simcha that we are commanded 
to feel on Shavuot and doubly on 
Sukkot is the Jewish definition of 
happiness, which stems from having 
a sense of trust and confidence in 
G-d and finding meaning in that 
relationship.2 Perhaps for that reason, 
the element of simcha is highlighted 
more in reference to the agricultural 
component of the Shalosh Regalim. 
As we gather the first of our crops 
and harvest them at the end of the 
agricultural cycle, we are happy 
because we trust that G-d is sustaining 
us. Commentaries question the 
wording of the second command 
to be happy on Sukkot, v’hayita ach 
sameach — asking why the word ach 
is used and what exactly it means. 
The Ibn Ezra defines ach as “only,” 
explaining this phrase as meaning we 
should do nothing else but rejoice. 
Rashi explains that this phrase is 
not a command but a statement, a 
promise from G-d that we will only 
be happy because He is taking care of 
us (Devarim 16:15). Both Rashi’s and 
the Ibn Ezra’s approach strengthen 
the entire thematic approach to 
Sukkot. If, in fact, on Sukkot we are 
celebrating our trust in G-d and His 
sustaining us, then it makes sense 
that we are commanded to be only 
happy. Human nature would allow 
us to be happy only if the harvest 
gathered is a strong and plentiful 
one. Our happiness would naturally 
be dependent on the success of the 
harvest in each particular year, and in 

a year with a less plentiful gathering, 
our happiness would be tempered or 
nonexistent. The Torah is telling us 
v’hayita ach sameach — be only happy, 
regardless of the outcome of that 
particular harvest because of our trust 
and confidence in G-d. The Malbim, 
after defining simcha, differentiates 
between sameach b’, sameach l’ and 
sameach al. Sameach b’ is to be happy 
in the thing itself, as is used in the 
phrase v’samachta b’chagecha — be 
happy in the chag itself, because of the 
holiday, not because of the harvest. 
It is ultimately that relationship with 
G-d that we are celebrating on Sukkot 
as we go out in our temporary huts, 
which demonstrate our trust in G-d 
and our confidence that He takes care 
of us and is the source of all our needs. 
That recognition leads to a feeling of 
contentment, which should enable us 
to feel nothing but simcha on Sukkot. 

The verb “sameach” is mentioned ten 
times in the Torah, once in Shemot 
(as cited earlier), once in Vayikra 
(23:40) and the rest in Devarim. 
Aside from the Shemot reference 
and v’hayita ach sameach on Sukkot, 
every other reference to “sameach” is 
about being happy in the context of 
our family: v’samachta atah uveitecha 
— you and your household shall 
be happy (Devarim14:26); being 
happy before G-d — v’samachta 
lifnei Hashem Elokecha — you shall 
be happy before the Lord your G-d 
(Vayikra 23:40, Devarim 12;18, 16;11, 
27;7); and being happy in all the good 
that we have from G-d — v’samachta 
b’chol hatov — you shall be happy 
for all of the good (Devarim 26:11) 
as well as usmachtem b’chol mishlach 

Find more shiurim and articles from Mrs. Shoshana Schechter at  
https://www.yutorah.org/Mrs-Shoshana-Schechter
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yedchem — you shall be happy for all 
that [Hashem] bestowed upon you 
(12:7). The simcha we feel from an 
appreciation of our family and our 
good fortune is most often followed 
by the command to take care of others 
less fortunate than us. In Devarim 
12:18, when we are commanded to be 
happy, it states:

ִכי ִאם ִלְפֵני ה' ֱאֹלֶקיָך ֹתאְכֶלּנּו ַבָמקֹום ֲאֶשר 
ִיְבַחר ה' ֱאֹלֶקיָך בֹו ַאָתה ּוִבְנָך ּוִבֶתָך ְוַעְבְדָך 

ַוֲאָמֶתָך ְוַהֵלִוי ֲאֶשר ִבְשָעֶריָך ְוָשַמְחָת ִלְפֵני ה' 
ֱאֹלֶקיָך ְבֹכל ִמְשַלח ָיֶדָך.

These you must consume before the Lord 
your God in the place that the Lord 
your God will choose — you and your 
sons and your daughters, your male and 
female slaves, and the Levite in your 
settlements — happy before the Lord 
your God in all your undertakings.
It is not just you, but your son, 
your daughter, your slave, your 
maidservant, and the Levi who is 
in your cities. The “v’samachta” is 
followed by a warning lest you forsake 
the Levi all the days on your land. 
(12:19) Similarly in Devarim 14:26-
27, v’samachta atah uveitecha — you 
and your household shall be happy, is 
followed by:

ְוַהֵלִוי ֲאֶשר ִבְשָעֶריָך לֹא ַתַעְזֶבּנּו ִכי ֵאין לֹו ֵחֶלק 
ְוַנֲחָלה ִעָמְך.

But do not neglect the Levite in your 
community, for he has no inheritance 
portion as you have.

In Devarim 16:11, the pasuk in which 
we are commanded to be happy on 
Shavuot, Moshe tells us:

ְוָשַמְחָת ִלְפֵני ה' ֱאֹלֶקיָך ַאָתה ּוִבְנָך ּוִבֶתָך ְוַעְבְדָך 
ַוֲאָמֶתָך ְוַהֵלִוי ֲאֶשר ִבְשָעֶריָך ְוַהֵגר ְוַהָיתֹום 

ְוָהַאְלָמָנה ֲאֶשר ְבִקְרֶבָך ַבָמקֹום ֲאֶשר ִיְבַחר ה' 
ֱאֹלֶקיָך ְלַשֵכן ְשמֹו ָשם.

You shall rejoice before the Lord your 
God with your son and daughter, your 
male and female slave, the Levite in 
your communities, and the stranger, the 
fatherless, and the widow in your midst, 
at the place where the Lord your God 
will choose to establish His name.

Rashi comments:

לוי גר יתום ואלמנה. ַאְרָבָעה ֶשִלי ְכֶנֶגד 
ַאְרָבָעה ֶשְלָך – בנך ובתך ועבדך ואמתך, ִאם 

ַאָתה ְמַשֵמַח ֶאת ֶשִלי ֲאִני ְמַשֵמַח ֶאת ֶשְלָך:
The Levite, the stranger, the fatherless 
and the widow — these four are Mine, 
corresponding to four that are yours, 
your son, your daughter, your slave and 
your maidservant; if you gladden Mine, I 
will gladden yours.

We see an obvious correlation 
between our happiness that we 
experience as a result of Hashem’s 
caring for us, and our caring for 

other people. Like Aharon who 
was happy not for himself but for 
Moshe’s honor, our simcha during 
the chagim is not just about our own 
satisfaction, but how it translates 
into helping others. The practical 
application of G-d providing for us is 
that we must provide for others. The 
Rambam in Hilchot Yom Tov explains 
that the key component of simchat 
yom tov is sharing with others. Those 
who enjoy their food on Yom Tov 
without sharing it with others do 
not experience simchat yom tov, only 
simchat kreiso — happiness of the 
belly (Hilchot Yom Tov 6:18).

The simcha that we experience on 
Sukkot should inspire us to translate 
that simcha into helping others 
experience that same simcha, which 
comes from knowing we are being 
taken care of. As Rashi says so 
beautifully on the words “asiti k’chol 
asher tzivitani” — I’ve done as you 
commanded me: “samachti vsimachti 
vo” — I was happy and I caused 
others to be happy (Devarim 26:14). 
Ultimately, that is our goal in general 
and on Sukkot specifically. May we 
enjoy both personal and communal 
simcha during Sukkot and beyond, 
and help spread that simcha to those 
less fortunate.

The simcha that we experience on  
Sukkot should inspire us to help  

others experience that same simcha.
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Rema (Shulchan Aruch O.C. 
667:1) records a minhag to 
recite a special prayer upon 

exiting the sukka for the last time on 
the final day of yom tov. The tefillah 
dates back to the Rishonim (Darkei 
Moshe, O.C. 666:1), and is printed in 
most machzorim. There are several 
variations of the prayer, but the theme 
is generally consistent:

יהי רצון מלפניך ה' אלוקינו ואלוקי אבותינו, 
כשם שקימתי וישבתי בסוכה זו, כן אזכה 
לשנה הבאה לישב בסוכת עורו של לויתן.

May it be Your will, Hashem our G-d 
and the G-d of our fathers: just as I 
fulfilled the mitzva and sat in this sukka, 
so may I merit next year to sit in the 
sukka of Leviatan’s skin.

Prior to this tefilla, many have the 
custom to sit for a while in the sukka, 
and some have something to eat and 
drink. Some attribute these practices 
as demonstrations of our love of the 
mitzva. By taking advantage of “one 
more chance” to sit in the sukka, we 
show our excitement for the mitzva to 
return, and our disappointment over 
its departure. Some sources even cite a 
minhag to kiss the sukka as one exits.1 
This explanation parallels the practice 
of the Vilna Gaon to eat an additional 
meal on the final day of Pesach, in 
order to have one final opportunity to 
eat matza at the close of the holiday 
(Ma’aseh Rav, 185).2

However, upon examination of the 

Rishonim, we receive a different 
impression. Kol Bo (Hilchot Sukka, 
siman 71) writes that Maharam 
M’Rutenberg, before he left the sukka, 
would be “notel reshut mimenah” — 
suggesting that he would bid farewell 
by requesting permission, as it were, 
to exit. According to this description, 
the custom does not appear to be 
rooted in chibuv mitzva — love 
of the mitzva. Indeed, Maharam 
followed this practice only upon 
the actual conclusion of Shmini 
Atzeret when the mitzva was no 
longer extant. As such, it seems that 
there is some additional purpose in 
actively delineating the conclusion 
of the mitzva. Generally, when the 
timeframe to fulfill a mitzva lapses, we 

SAYING GOODBYE TO THE SUKKA?

The Lessons 
of Sukkot

Rabbi Etan Schnall
Maggid Shiur, Stone Beit Midrash Program,

Yeshiva University
Director of Programming,

Undergraduate Torah Studies, RIETS
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do not make a point of highlighting 
the occasion. On the contrary, when 
one mitzva is complete, halacha 
normally urges us to focus on the 
next opportunity at hand (see Mishna 
Berura O.C. 155:1).  

However, Rema’s statement regarding 
the prayer upon leaving the sukka 
does not discriminate. It appears that 
we mark our exit from the sukka even 
if it takes place before the conclusion 
of the holiday.3 This would lead us to 
the conclusion that it is the end of the 
mitzva fulfillment that we recognize, 
and not necessarily the yom tov’s 
conclusion. Why is this necessary, 
specifically in the context of the 
mitzva of sukka?

The Mishna (Sukka 48a) discusses 
one who lives in Eretz Yisroel, for 
whom Hoshana Rabba is the final day 
of the mitzva of sukka, prior to Shmini 
Atzeret. In the final hours of Hoshana 
Rabba, one brings all his implements 
from the sukka back inside his home 
in honor of and in preparation for the 
upcoming yom tov. However, should 
he lack room in his home, he may 
decide to continue using the sukka on 
Shmini Atzeret as well. 

Normally, this would appear as a 
violation of the prohibition of bal 
tosif — adding to a Torah law — for 
he is dwelling in the sukka for eight 
days, rather than the prescribed seven. 
To permit this, he must partially 
dismantle and disqualify a section 
of his sukka. This is to demonstrate 
that he does not plan to use the sukka 
on Shmini Atzeret for any mitzva 
purpose, but as an alternative to eating 
at home where space does not permit.4   

This is the interpretation offered by 
Rashi and most commentaries on the 
Mishna.

The Rambam, however, seems to 
have a different understanding of 
this process. Rav Chaim Soloveitchik 
noted that in the Rambam’s 
codification of this sugya (Hilchot 
Sukka, Chapter 6), there is no 
mention of the individual lacking a 
place to eat. Rather, the Rambam’s 
formulation indicates that the person 
needs to continue storing utensils and 
other objects in the sukka. Indeed, 
the simple reading of the Gemara 
that comments on the Mishna 
seems to create that impression. 
What emerges is that according to 
the Rambam, we must dismantle 
and disqualify the sukka even if 
we do not plan on actually using it 
(i.e., to eat or sleep). Clearly, this 
requirement does not pertain to bal 
tosif as the other Rishonim explained. 
Instead, the halacha requires us to 
actively demarcate the conclusion 
of the mitzva of sukka for a reason 
independent of bal tosif, because 
we will not do anything on Shmini 
Atzeret that even resembles fulfillment 
of the mitzva. Moreover, the Rambam 
indicates that if a person does have 
room in his home, he should bring his 
items in from the sukka at the end of 
Hoshana Rabba. The reason for this, 
the Rambam says, is to demonstrate 
that the mitzva of sukka is over, and 
not, as Rashi says, to honor and 
prepare for Shmini Atzeret.

Rav Chaim explains that this active 
statement of withdrawal from the 
sukka is, according to the Rambam, 

the appropriate way to signify the 
conclusion of Sukkot. It establishes 
the fact that use of the sukka until this 
point was purely for the fulfillment 
of Hashem’s will, and not merely 
because we enjoy eating outdoors, 
or the like. For as soon as we are no 
longer required to do so, we are quick 
to show that it was the mitzva that 
brought us outside in the first place, 
and that obligation no longer persists.5 

Rav Chaim further suggests that this 
sugya underpins what is found in Sefer 
Ma’aseh Rav (185).6 The Vilna Gaon 
was accustomed to making Havdala 
after Pesach over beer, so he could eat 
chametz at the earliest opportunity. 
Likewise, he would eat newly deemed 
yoshon grain as soon as possible. The 
Gaon wanted to demonstrate that he 
abstained from chametz and chodosh 
only because it was the will of Hashem 
and resumed consumption when the 
halacha no longer restricted them. 
Our sugya in Sukka dictates adopting 
a parallel attitude, according to the 
Rambam’s interpretation.

Perhaps the minhag of reciting the 
tefilla and “excusing ourselves” before 
leaving the sukka is a reflection of 
the approaches offered by Rashi 
and the Rambam. Most people will 
not lack space and will not need to 
dismantle or disqualify their sukka. 
Should they subsequently eat in the 
sukka on Shmini Atzeret voluntarily, 
the prayer’s active statement that the 
mitzva is complete will clarify that 
there are no intentions to extend 
the mitzva for an additional day (bal 
tosif). Furthermore, a statement 
pronouncing that heretofore our 

Find more shiurim and articles from Rabbi Etan Schnall at  
https://www.yutorah.org/Rabbi-Etan-Schnall
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presence in the sukka fulfilled 
Hashem’s mitzva reinforces the fact 
that previous use of the sukka was 
primarily mitzva-motivated. This is 
in line with the Vilna Gaon’s use of 
beer for Havdala after Pesach and Rav 
Chaim’s interpretation of the Rambam 
in Hilchot Sukka. 

Another statement of the Gemara 
on the same daf may shed further 
light on this practice. Chazal tell us 
that Shmini Azteret is distinct from 
Sukkot in six aspects, summarized 
by the acronym, פז”ר קש”ב. Chazal 
explain that “ר” stands for “regel 
b’fnei atzmo,” it is a holiday in its own 
right. Rashi explains this in regard to 
sukka, for there is no mitzva to eat 
in the sukka after the seventh day. 
Aruch La’Ner and others note that 
Rashi could have stated the same for 
lulav or the water libations, which 
are both only operative on Sukkot as 
well. Moreover, it seems superfluous 
to establish Shmini Atzeret as a 
“separate” holiday in this light, because 
we would not sit in the sukka even if 
the eighth day was a weekday, because 
the mitzva is over at that point. It has 
nothing to do with the independence 
of Shmini Atzeret, but with the 
conclusion of Sukkot.

Rav Zevin (Moadim B’Halacha, pg. 
151) cites a fascinating interpretation 
of Targum Yonatan ben Uziel. The 
Torah commands, “Bayom hashemini 
atzeret tihiyeh lachem” — The eighth 
day shall be atzeret for you (Bamidbar 
29:35). The Targum explains, “On 
the eighth day, you shall have a festive 
gathering as you move from your 
sukka to your home.” Apparently, 
the transition from Sukkot to Shmini 
Atzeret is a very deliberate passage 
from outside the home to inside the 
home; it is not merely that the time 
for the mitzva of sukka has lapsed. 

Accordingly, Rashi’s mention of sukka 
is very specific.

Rav Tzvi Pesach Frank (Mikraei 
Kodesh, Sukkot 138) offers further 
insight into this connection, based 
on the teachings of the Vilna Gaon 
(Yahel Ohr, Yitro). Chazal tell us that 
Sukkot is unique in that it serves 
to encompass all of humanity. For 
example, we offer korbanot that 
correspond to the nations of the 
world. However, when Sukkot has 
passed and Shmini Atzeret has arrived, 
Hashem’s focus is trained entirely on 
the Jewish people and His unique 
relationship with them (Sukka 55b). 
We symbolize this shift even today, 
without korbanot. The sukka, placed 
outside the home and within reach 
of the rest of the world, physically 
positions us within the broader 
world. In the Beit HaMikdash there 
was also an area where people of all 
nations could enter, known as the 
“Chayl.” However, only Jews were 
permitted in the interior of the Bayit. 
Shmini Atzeret is a celebration of 
the privacy that we enjoy “inside the 
Bayit,” where the unique intimacy 
of our relationship with Hashem is 
expressed. Therefore, its character as 
“regel b’fnei atzmo” is defined by the 
fact that we no longer sit in the sukka, 
in more “public” territory, and we 
move “inside,” as we did when in the 
Beit HaMikdash. 

Indeed, this transition is the 
culmination of a progression that 
starts on Rosh Hashana. The 
judgment of the Yomim Noraim is 
not limited to the Jewish people, but 
addresses kol ba’ei olam, all creatures 
(Rosh Hashana 16a). Following 
Hoshana Rabba, when the judgment 
for the new year is truly complete, 
Shmini Atzeret reminds us that we 
must never forget the chosen status 

that sets us apart and provides us with 
Hashem’s special love and protection: 
truly a cause for celebration (see 
Yalkut Shimoni, Pinchas, 782). 

The Vilna Gaon, in his commentary 
on Shir Hashirim (1:4), explains 
that the first four pesukim of the 
Megilla parallel the four regalim — 
Pesach, Shavuot, Sukkot and Shmini 
Atzeret — which in turn correspond 
to four major events in our history. 
Sukkot represents the building of the 
Mishkan, our spiritual center while 
wandering in the open wilderness, and 

Tefillah Insight: Tefillat 
Geshem

In the prayer for rain recited on 
Shemini Atzeret, we recite a piyut 
where each stanza discusses a 
specific leader and how their 
actions merit the blessing of 
rain. In the stanza about Moshe 
Rabbeinu, there is one line that 
seems out of place:

על הסלע הך ויצאו מים.
He hit the rock and water came out.

Why are we mentioning the 
episode of Moshe Rabbeinu 
hitting the rock as a merit to 
receive the blessing of rain? 
Wasn’t hitting the rock the sin that 
prevented Moshe Rabbeinu from 
entering the Land of Israel? R. 
Avraham Mordechai Alter (Imrei 
Emet, cited in Likutei Yehuda to 
Parashat Chukat), notes that our 
rabbis (Yoma 86b) teach us that 
if one repents out of love of God, 
his sins turn into merits. We can 
assume that Moshe Rabbeinu 
repented out of love and therefore, 
we can even mention this episode 
as a merit for the blessing of rain.

Torah To Go Editors
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Shmini Atzeret corresponds to our 
entering Eretz Yisrael, the land of our 
own. Along these lines, we have yet 
another facet of transition from the 
public arena to an area of privacy with 
Hashem in the transition from Sukkot 
to Shmini Atzeret.7 Perhaps this is 
another reason we mark the exit from 
the sukka so clearly, because it opens 
the door to a whole new dimension in 
our service of Hashem.

Finally, there is one more transition 
that inheres in these associations. 
The Vilna Gaon observed that there 
are two mitzvot in the Torah that 
encompass the entire body: sukka 
and yishuv Eretz Yisrael.8 Moreover, 
in both instances, even mundane 
actions of basic living are elevated to 
mitzva status (Sukka 28b). Taking the 
Gaon’s explanation of Shir HaShirim 
further, Sukkot transitions to Shmini 
Atzeret, and sukka takes us from our 
temporary dwelling in the wilderness 
(Vayikra 23:43) to our ideal residence 
in Eretz Yisrael. With this common 
thread, the transition takes the 
elevated status of mundane actions, 
“out of the Sukka” into every day life.  

With this in mind, we may suggest one 
more reason that we so purposefully 
demonstrate the occasion of leaving 
the sukka. In truth, there is one more 
mitzva that encompasses our entire 
body and all of our activities: b’chol 

derachecha da’eihu, You shall know 
Hashem in all your ways (Mishlei 
3:6). While it is not found in the 
Chumash, Chazal tell us that it is 
the mitzva that the entire corpus of 
Torah depends upon (Brachos 63a). 
It is the requirement to direct and 
focus the purpose, benefit and utility 
of all our physical activities and 
engagements toward the service of 
Hashem. By doing so, we are indeed in 
constant service of Hashem (Hilchot 
De’ot, Chapter 3). Moreover, b’chol 
derachecha da’eihu will necessarily 
engender and reinforce the centrality 
of Torah and mitzvot in our lives, 
directing our decisions and attitudes 
to align with the will of Hashem. 
Inasmuch as sukka is a paradigm 
where every action carries this 
elevated status, we are called upon to 
mark its conclusion so that we may 
exit the sukka and enter the rest of 
our lives with a renewed sense of the 
priority dictated by b’chol derachecha 
da’eihu.9

Endnotes

1. See Nitei Gavriel (Sukkot, pg. 419).

2. See Orchot Rabeinu (2:222).

3. See Hilchot Chag B’Chag, Shmini Atzeret 
(1:14). 

4. If one lives Chutz L’Aretz and the 
requirement to eat in a sukka extends to 

Shmini Atzeret, a similar procedure applies 
prior to the onset of Simchat Torah (see 
Shulchan Aruch O.C. 666).

5. See Shut Tshuvot V’Hanhagot (2:304) and 
Kovetz M’Shulchan Melachim (5:75).

6. See also Tosefet Ma’aseh Rav (181).

7. Eretz Yisrael is the land where Hashem 
is most intimately involved (Devarim 
11:12). See Shir Hashirim 1:4, משכני אחריך 
 .נרוצה הביאני המלך חדריו נגילה ונשמחה בך וגו'
According to the Vilna Gaon’s association 
of this pasuk to Shmini Atzeret, the 
aforementioned Yalkut Shimoni’s description 
of Jews praising Hashem on this holiday is 
exceedingly appropriate: וכיון ששמעו ישראל כך 
 התחילו מקלסין להקב"ה ואומרים זה היום עשה ה'
 נגילה ונשמחה בו.

8. The Gaon provided a hint to this similarity, 
based on the pasuk in Tehillim (76:3): ויהי 
 ,See Kol HaTor (1:7 .בשלם סוכו ומעונתו בציון
2:42) and Doresh L’Tzion (pp. 38, 217).

9. Sifsei Chaim, Midot and Avodat Hashem 
(1:498).
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Today’s paper chains, tinsel and 
laminated pictures are heirs 
to a millennia-old tradition 

of decorating our succot — but in 
earlier times, the decorations were 
often edible. The Talmud1 mentions 
nuts, peaches, pomegranates, bunches 
of grapes, wreaths of grain, and flasks 
of wine, oil and flour. Interestingly, 
this delicious décor was off-limits; 
during the seven days of Succot, we 
may not use succah decorations for 
any purpose other than decoration. As 
recorded in the Shulchan Aruch:2

אוכלים ומשקים שתולין בסוכה כדי לנאותה, 
אסור להסתפק מהם כל שמנה, אפילו נפלו.

One may not make use of food and 
beverages which have been hung in the 
succah for decoration, even should they 
fall.

This is part of the law of muktzeh 
machmat mitzvah, which prohibits 
personal benefit from items 
designated for fulfilling a mitzvah, 
so long as they are eligible for this 
mitzvah.3 However, the application of 
muktzeh machmat mitzvah to succah 
decorations is perplexing; in what way 
are succah decorations “designated 
for mitzvah use”? Decorations are 
our spontaneous additions; we are 
not obligated to decorate the succah, 
and the succah is kosher without any 
decorations at all!4 

Answering this question might 
shed light on more than the laws of 
succah decorations; this application 
of muktzeh machmat mitzvah to 
decorations highlights the benefits of 
our mitzvot, as well as the value of our 
personalizations of those mitzvot.

Degrading a mitzvah

The prohibition against co-opting 
mitzvah paraphernalia for other ends 
has multiple roots; one of them is the 
concept of bizui mitzvah: degrading 
the mitzvah for which the object 
is dedicated. As explained in the 
Talmud:5

אמר רב יהודה אמר רב אסי אסור להרצות 
מעות כנגד נר חנוכה. כי אמריתה קמיה 
דשמואל אמר לי: וכי נר קדושה יש בה?

מתקיף לה רב יוסף: וכי דם קדושה יש בו? 
דתניא, "'ושפך' 'וכסה' - במה ששפך יכסה, 

שלא יכסנו ברגל, שלא יהו מצות בזויות עליו," 
הכא נמי שלא יהו מצות בזויות עליו.

בעו מיניה מרבי יהושע בן לוי: מהו להסתפק 
מנויי סוכה כל שבעה? אמר להו: הרי אמרו 

אסור להרצות מעות כנגד נר חנוכה. 
Rav Yehudah cited Rav Asi: One may 
not count coins by the chanukiah. When 

OF PAPER BIRDS AND BOTTLES OF WINE
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I said this before Shemuel, he replied, “Is 
a lamp holy?”

Rav Yosef challenged: But is blood 
holy? For we have learned [regarding 
the mitzvah of covering blood after 
shechitah], “[The Torah states] ‘He shall 
pour’ ‘And he shall cover’ — that which 
he uses for pouring, he shall use for 
covering. He shall not cover it with his 
foot, so that mitzvot will not be degraded 
for him.” With the chanukiah, too, the 
point is that mitzvot not be degraded for 
him [even if the object is not holy].

They asked Rabbi Yehoshua ben Levi: 
May one make use of succah decorations 
at any point in the seven days [of the 
holiday]? He replied: Have they not 
said that one may not count coins by the 
chanukiah?

We see here that succah decorations, 
like the chanukiah and the mitzvah of 
covering blood after shechitah, must 
be treated with respect. Therefore, we 
may not use them for our personal 
benefit.

Rabbi Yehuda Froman6 notes two 
different ways to understand this 
concern for degrading mitzvot. In one 
approach, items that are dedicated for 
mitzvot receive quasi-sacred status. 
Mitzvah activities are inherently 
holy, and that holiness attaches to 
the entities we use when fulfilling 
mitzvot.7 In a second approach, 
though, the issue is the attitude of 
the person who performs the mitzvah. 
We are concerned less with violating 
the mitzvah item, and more with 
detracting from our own respect for 
mitzvot.

Rambam adopts the second view, 
writing regarding the method of 
covering blood after shechitah:

וכשמכסה לא יכסה ברגלו אלא בידו או 
בסכין או בכלי כדי שלא ינהוג בו מנהג בזיון 
ויהיו מצות בזויות עליו, שאין הכבוד לעצמן 

של מצות אלא למי שצוה בהן ברוך הוא 
והצילנו מלמשש בחשך וערך אותנו נר ליישר 

המעקשים ואור להורות נתיבות היושר, וכן 
הוא אומר נר לרגלי דבריך ואור לנתיבתי.

And when he covers it, he should not 
cover it with his foot, but with his hand, 
or a knife or utensil, lest he treat it in a 
degrading way, and mitzvot would then 
be degraded for him. The honour is not 
for the mitzvot themselves, but for the 
blessed One who commanded them, and 
who saved us from feeling our way in the 
dark, and who arranged a lamp for us, 
to straighten the crooked, and light to 
show the paths of righteousness. And so it 
says, “Your words are a lamp for my feet, 
and light for my paths.”8

Per Rambam, we treat mitzvah items 
with respect in order to protect our 
respectful attitude toward G-d and 
toward the lessons of G-d’s mitzvot. 
Along similar lines, Rabbi Avraham 
Yitzchak Kook wrote regarding the 
prohibition against degrading mitzvot, 
“One must recognize that the mitzvot 
of G-d are wondrous strategies, from 
the wonders of the Perfect Intellect, to 
make a person eternally successful.”9 
Therefore, we dare not treat these 
mitzvot in degrading ways, lest we fail 
to learn their lessons.

Decorations: The Power of 
Personalization

Within the vision of Rambam and 
Rabbi Kook, the rule of muktzeh 
machmat mitzvah ensures that we 
will respect our mitzvot, and we 
will be open to learning “paths of 
righteousness” from them. Applying 
this protection to our succah 
decorations adds a dimension, 
demonstrating the need to respect 
not only our formal mitzvot, but also 
the spontaneous customizations 
we add to them. We must treat these 
customizations with respect, in order 
to reap their religious benefits.

The same respect for personalization 
is seen in the Torah’s enforcement of 
personal vows. While several passages 
from Tanach10 inveigh against taking 
such vows, halachah still honours and 
enforces these verbal commitments. 
Indeed, Rabbi Moshe Sofer used 
the language of vows when he 
emphasized the importance of taking 
on additional, extra-halachic, personal 
practices:

כי כל האמור להלכה בש"ע היא תורה נתונה 
לכל ישראל בשוה ואין בודד במועדיו, אכן מי 
שאין לו אלא תורה אפילו תורה אין לו כי זה 

נעשה מצות אנשים מלומדה ואב לבנים יודיע, 
ע"כ כל המתחסד עם קונו ניכר במעלליו מה 

שלבו בודה לשם ה' להזיר נזיר מכל מה אשר 
ידבנו לבו ובזה אין סגנון א' עולה לשנים כי 

אין לב ב' בני אדם שוה באהבת ה’
All of the halachah contained in the 
Shulchan Aruch is that which was 
given equally to all Israel, with no one 
excluded. Yet he who possesses only 
Torah does not really even possess 
Torah, for then his performance becomes 
merely habit and custom passed on from 
generation to generation. He who would 
achieve piety before his Creator will 
be recognized by his deeds — by those 
practices that he originates for the sake 
of heaven — to become a nazir from 

Customizations are 
vital elements of our 

religious growth, 
ensuring that we see 

our own personalities 
manifest in the Torah 

we practice, and in our 
relationship with G-d.
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whatever his heart chooses. In this no 
two individuals are alike, because no two 
people love G-d alike.
Chatam Sofer 1:197

Of course, personalization is not 
limited to creative restrictions; we may 
also customize the way in which we 
fulfill Divine commands. For example, 
the Talmud records the ways in which 
various sages prepared in advance 
for Shabbat: “Rav Safra singed the 
head of the animal. Rava salted the 
fish. Rav Huna lit the candles. Rav 
Pappa braided the wicks. Rav Chisda 
chopped the beets. Rabbah and Rav 
Yosef chopped wood.” Closer to our 
own era, Rabbi Naftali Tzvi Yehudah 
Berlin wrote:

כל גן יש בו מין אחד שהוא העיקר, אלא 
שסביביו נזרע עוד הרבה מינים מעט מעט, 
כך כל איש ישראל מלא מצות ה', אבל כל 
אחד יש לו מצוה א' ביחוד להיות נזהר בה 

ביותר כדאיתא במכילתא פרשת בשלח רנ"א 
כל העושה מצוה אחת באמנה זוכה כו', 

ובירושלמי קידושין סוף פרק א' על המשנה 
כל העושה מצוה אחת מטיבין לו כו' ומפרש 

בירושלמי שעושה מצוה אחת בזהירות יתירה.
Each garden has one central variety, 
and small quantities of other varieties 
are planted around it. So, too, each Jew 
is filled with the mitzvot of G-d, but 
each has one special mitzvah in which 
he is extra careful, as is seen in Mechilta 
[Beshalach 251], ‘One who performs a 
single mitzvah, faithfully, is worthy of 
Divine inspiration.’ And in the Jerusalem 
Talmud [Kiddushin 1:9], regarding 
the statement, ‘One who performs a 
single mitzvah is given good things,’ they 
explain that this refers to a person who 
designates a single mitzvah for himself, 

and never violates it.
Haamek Davar to Bamidbar 24:6

These customizations are vital 
elements of our religious growth, 
ensuring that we see our own 
personalities manifest in the Torah 
we practice, and in our relationship 
with G-d. Jews whose Shabbat table 
or succah reflects their own tastes 
may feel a greater attachment to the 
mitzvah, and may be more open to 
learning its lessons.

The halachic protection of succah 
decorations under muktzeh machmat 
mitzvah demonstrates the realization 
that these personalizations aid our 
religious growth. If we were free 
to designate a decoration for our 
succah, and then to use the decoration 
instead as a snack, we could lose 
respect for the decoration, the succah 
it adorns, and the lessons of that 
succah. Therefore, halachah steps in to 
safeguard our customization, much as 
it safeguards our vows and minhagim.

One lesson of muktzeh machmat 
mitzvah is to recognize that all of our 
personalizations matter insofar as 
they are significant to us, regardless of 
how major or minor; a child’s paper 
bird is as protected as an expensive 
ornament. Another lesson is to 
recognize the impact of our personal 
attitude; even if a decoration were to 
fall and I did not plan re-attach it, I 
would not be allowed to deconsecrate 
it by using it for myself. And in a third 
lesson, we see here that decorating 
the succah should not be the exclusive 
province of our young children and 

grandchildren. Adults, too, need to see 
themselves reflected in the succah — 
and our children and grandchildren 
will benefit from that as well.

May we find ways to personalize our 
observance of mitzvot, and may we 
respect those customizations, and 
so may we merit the light which 
illuminates for us the paths of 
righteousness.
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Sukkot is a time when we leave 
the protection of our homes 
and move into a sukkah. We live 

in an abode where only the schach 
separates us from the sky above. For 
some, however, building a sukkah 
directly under the sky comes with 
complications. Obstructions such 
as trees, overhead balconies, roof 
eaves, or patio screening can prevent 
the sukkah from providing exclusive 
protection from the elements. In 
this article, we will deal with some 
of the common questions relating 
to these obstructions. Under what 
circumstances can we construct a valid 
sukkah under an obstruction? How 

does the obstruction affect the seating 
configuration within the sukkah?

A Sukkah Under a Tree

The Mishna compares a sukkah under 
a tree to an indoor sukkah:

העושה סוכתו תחת האילן כאילו עשאה בתוך 
הבית.

One who builds a sukkah under a tree is 
as if it was built inside of a house.
Mishna, Sukkah 9b

An indoor sukkah is clearly invalid, 
and its invalidity is not based on a 
single technicality. The house is a 
permanent structure that prevents the 

schach from providing shade. More 
fundamentally, R. Yehuda Aryeh Leib 
Alter, Sefat Emet, Sukkah 9b, notes 
that the mitzvah of sukkah requires 
us to leave our home (or at least 
the roof over our head), and simply 
putting up a sukkah indoors would 
not accomplish that. Why then does 
the Mishna compare a sukkah under a 
tree to an indoor sukkah? The Gemara 
provides the following answer:

אמר רבא לא שנו אלא באילן שצלתו מרובה 
מחמתו אבל חמתו מרובה מצלתו כשרה 

ממאי מדקתני כאילו עשאה בתוך הבית למה 
לי למיתני כאילו עשאה בתוך הבית ליתני 
פסולה אלא הא קמ"ל דאילן דומיא דבית 

מה בית צלתו מרובה מחמתו אף אילן צלתו 

OVERHANGS AND OBSTRUCTIONS: SHADY 
PROBLEMS REQUIRE CREATIVE SOLUTIONS

The Laws 
of Sukkot

Rabbi Joshua Flug 
Director of Torah Research, Yeshiva University’s Center for the Jewish Future
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מרובה מחמתו וכי חמתו מרובה מצלתו מאי 
הוי הא קא מצטרף סכך פסול בהדי סכך כשר 

אמר רב פפא בשחבטן.
Rava said: this rule only applies to a tree 
that provides more shade than sunlight. 
However, if its sunlight is greater, it is 
valid. How do we know this? From the 
fact that the Mishna states that it is as if 
it was built inside a house. Why does it 
say it is as if it was built inside a house? 
Why not just say that it is invalid? 
Rather, this comes to teach us that we 
are dealing with a tree that is similar 
to a house. Just like a house provides 
more shade than sunlight, so too, the tree 
[discussed in our Mishna] is one that 
provides more shade than sunlight. And 
if it provides more sunlight than shade, 
why does that help? Isn’t one going to 
have to combine invalid schach (i.e. the 
tree) with valid schach? R. Papa answers 
that this can be solved if one lowers the 
branches [onto the schach].
Suppose there is an area where we 
plan to build a sukkah, but one of the 
corners has a few branches hanging 
over the area. Can a valid sukkah be 
built in that area, or is it necessary to 
cut those branches? [Lowering the 
branches onto the schach is usually 
not a practical option.] Tosafot, ad 
loc, s.v. Ha, deduce from the Gemara 
that a tree only poses a problem if its 
shade is necessary for the total shade 
in the sukkah to exceed its sunlight. 
However, if the sukkah has enough 
valid schach without the tree and 
the tree only covers a minority of the 
sukkah, the sukkah is valid.

R. Eliezer ben Yoel HaLevi (Ra’aviah 
no. 613) takes a different approach. 
He notes that if part of the schach is 
under a tree, that part of the schach is, 
practically, not providing any shade. 
Therefore, the schach that is under 
the tree cannot be counted toward the 
requirement for the sukkah to have 
more shade than sunlight. Rabbeinu 
Nissim, Sukkah 5a, s.v. V’Nimtza, 

follows Ra’aviah’s approach and takes 
the idea one step further by declaring 
the area under the tree as invalid. 
Practically, what this means is that 
one would not fulfill the mitzvah by 
sitting in the part of the sukkah under 
the tree. Furthermore, if the tree 
covers the entire length or width of 
the sukkah for a span of four tefachim 
(approximately 14 inches),1 it could 
potentially invalidate the sukkah.2  

As a matter of halacha, Shulchan 
Aruch 626:1 writes that there are 
those (yesh omrim) that validate a 
sukkah where the tree only covers a 
minority portion and there is enough 
schach without the tree to provide 
majority shade (Tosafot), and there 
are those who invalidate such a sukkah 
(Ra’aviah). Mishna Berurah, Bei’ur 
Halacha ad loc., notes that whenever 
Shulchan Aruch quotes two opinions 
as “yesh omrim,” the halacha follows 
the second opinion, in this case, the 
Ra’aviah. However, in a pressing 
situation, where we have no way to 
fulfill the mitzvah, and the branches 
cannot be cut, we may rely on the 
opinion of Tosafot.

Coverings that Don’t Provide 
Shade

The Mishna, Sukkah 10a, states that 
if we place a sheet under the schach 
to prevent leaves from falling, the 
sukkah is invalid. The Gemara infers 
from the Mishna that the issue with 
the sheet is that our intent is to 
prevent leaves from falling, but if 
the sheet is for decorative purposes, 
it is permissible. Rashi, ad loc., s.v. 
HaNesher, writes that the sheet that 
the Mishna invalidates is meant to 
catch leaves that fall on the table. 
However, Tosafot, ad loc., s.v. Pires, 
quote Rabbeinu Tam who disagrees. 
If the purpose is to protect the person 
sitting in the sukkah from leaves or 

from the sun, why is that any different 
from a sheet for decorative purposes? 
Shouldn’t both be permissible? 
Rabbeinu Tam’s opinion is similar 
to the opinion of Tosafot regarding 
an overhanging tree. If the schach 
provides enough shade on its own, a 
covering is less problematic. Rather, 
the Mishna is talking about a sheet 
that is intended to preserve the actual 
schach from drying out and becoming 
invalid. Since the sheet contributes, 
albeit indirectly, to ensuring that there 
is shade in the sukkah, that type of 
sheet cannot be used. 

Shulchan Aruch, Orach Chaim 629:19, 
codifies Rashi’s opinion as the primary 
opinion and then mentions Rabbeinu 
Tam’s opinion that we may place a 
sheet to protect ourselves from falling 
leaves or from the sun. Mishna Berurah 
629:58 rules that we should only rely 
on Rabbeinu Tam’s opinion if the 
situation is so pressing that placing 
the sheet is the only way we can sit in 
the sukkah. Furthermore, if we do so, 
we should not recite a beracha upon 
sitting in such a sukkah.

Glass Covers

In the last two centuries, a number of 
acharonim have raised the following 
question: Is it permissible to place a 
sheet of glass or translucent plastic 
on top of the sukkah (either under or 
over the schach) in order to prevent 
rain from coming in? The argument to 
permit a glass covering is that the glass 
does not provide shade. The problem 
with a tree or other overhang is that 
they contribute to the shade of the 
sukkah or they inhibit the ability of 
the schach to provide shade. As such, 
glass would not pose a problem.

The glass cover option was rejected 
by poskim for a number of reasons. 
First, R. Tzvi Pesach Frank, Har Tzvi, 
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Sukkah 9b, notes that if the glass 
prevents all rain from coming in, 
then it is similar to building a sukkah 
indoors. One of the problems with an 
indoor sukkah is that it is permanent, 
and a key indicator of permanence is 
its ability to be rainproof. R. Frank 
adds that even if we did not use a glass 
sheet, but rather glass strips, such that 
some rain would still come in, there 
would still be an issue. This is because 
the term “shade” may not necessarily 
be limited to blocking sunlight, but 
to providing protection from the 
elements. Glass, which doesn’t block 
sunlight but protects from rain, 
may be no different than a tree. R. 
Yeshaya Shechter, Moadim L’Yisrael 
pg. 26, quotes from R. Yitzchak Zev 
Soloveitchik that the requirement for 
the schach to provide the majority of 
the shade is a quantitative issue. The 
schach must provide shade for the 
majority of the area of the sukkah. 
Glass may let most sunlight through, 
but it does provide a slight amount 
of shade, and those who walk under 
a glass ceiling from an outdoor area 
will notice that there is less sunlight. 
Since the glass covers the entire area 
and provides a small amount of shade 
over a majority of the area, it is no 
different than other covers (see Yalkut 
Yosef, Sukkah pg. 148). R. Shmuel 
HaLevi Wosner, Shevet HaLevi 4:57, 
thinks that it is obvious that a plastic 
translucent cover is problematic. 
However, he notes that according to 
Rabbeinu Tam, a sheet that protects 
from the rain is valid, and therefore, 
if one wants to place a cover on the 
sukkah and sit there while it is raining, 
one may do so as long as long as a 
beracha is not recited.

Patio Screening

In 17th-century Egypt, many homes 
had no windows, and in order to 
provide light for the house, a skylight 
was constructed. The skylight was 
big enough to construct a sukkah 
underneath (for our purposes, we 
will assume that either there was no 
glass covering or it was removable), 
but there was a problem: in order to 
prevent bugs from coming in, there 
was netting placed at the top of the 
skylight. R. Avraham ben Mordechai 
HaLevi, the chief rabbi of Cairo at 
the time, addresses the validity of 
a sukkah built under netting in his 
Ginat Veradim, Orach Chaim 4:8. 
He notes that while netting would 
be considered satum — completely 
closed — in other areas of halacha, 
regarding sukkah, the netting should 
be treated the same as an overhanging 
tree. As such, according to Tosafot, 
if there is enough schach to provide 
majority shade without the netting, 
the sukkah is valid. According to 
Ra’aviah, if there is enough schach 
such that if we could remove all of 
the schach directly under each strand 
of netting and still have majority 
shade, the sukkah is valid. From a 
practical perspective, if we are using 
insect screening with 67% openness, 
we would have to provide 50% more 
schach than if there were no screen.3

R. Yaakov Etlinger, Bikkurei Yaakov 
626:8, seems to disagree. R. Etlinger 
is discussing a sukkah built in an area 
that has a removable roof. While the 
roof is removable, the support beams 
for the roof are not. The schach is 
well below the level of the beams and 
the shade provided by the beams is 
minimal, but R. Etlinger notes that 
if the beams, which are not valid for 
schach, are within three tefachim 
(approximately 10.5 inches) of one 

another there is a different problem 
— lavud. Lavud means that if there is 
a gap of less than three tefachim, we 
view that gap as if it were filled. This 
concept is employed as a leniency in 
many sukkot. While most rishonim 
assume that lavud is only employed as 
a leniency, Rashba, Eruvin 16b, s.v. Ee 
Muki, writes that lavud is also applied 
as a stringency. As such, we should 
view the entire array of support beams 
that are within three tefachim of each 
other as one fully enclosed unit. 
Mishna Berurah, 626:17, in discussing 
this case, writes that in order to 
fulfill all opinions, we should remove 
enough beams so that there is a gap 
of more than three tefachim between 
them. He also provides a solution: if 
the schach is resting on the same level 
as the beams such that the schach fills 
in the gaps, one would certainly not 
apply lavud to the beams.

If we accept R. Etlinger’s reasoning, 
netting or screening (at least when 
schach does not fill in the holes) 
would also be problematic, since 
we would view the entire net as if it 
were enclosed. R. Shlomo Zalman 
Auerbach, Minchat Shlomo 1:91 
(19), discusses a case where there are 
multiple clothes lines hanging above 
a sukkah within three tefachim of 
each other. The clothes lines provide 
minimal shade, but if we assume lavud, 
they would invalidate the sukkah. R. 
Auerbach notes that even those who 
would apply lavud as a stringency may 
not do so when the whole purpose of 
the gaps is to provide space between 
each row. Being that R. Etlinger’s 
comments are not the letter of the 
law but an added stringency, we 
may be lenient when the gaps were 
intentionally placed to create space. R. 
Auerbach’s comments should apply to 
netting as well. This is the conclusion 
of R. Shammai Gross, Shevet HaKehati 



18
Rabbi Isaac Elchanan Theological Seminary • The Benjamin and Rose Berger CJF Torah To-Go Series • Sukkot 5779

5:106, who permits placing netting 
over the schach to prevent bugs from 
coming in. R. Ovadia Yosef4 ruled 
that if one needs to use a screen, it 
is preferable to set it up in such a 
way that the schach fills in the gaps 
between the holes. However, if that is 
not possible, one may use the screen 
and recite a beracha upon sitting in 
such a sukkah.

Balconies, Overhangs and 
Eaves

A sukkah only requires three walls. As 
such, if the sukkah would have three 
walls remaining were we to remove 
the wall under an overhang, the 
sukkah remains valid. What if there 
is an overhang over multiple walls or 
there is no fourth wall and there is 
an overhang over the third wall? The 
Mishna, Sukkah 17a, states that if a 
house has a hole in the middle of the 
roof and schach is placed on the roof, 
if (three of) the walls are within four 
amot (approximately 85 inches) of the 
schach, the sukkah is valid (figure 1).

The Gemara, Sukkah 4a, refers to 
this concept as dofen akumah, a bent 
wall. Rabbeinu Nissim, Sukkah 2a, 
s.v. Banah, explains that we view the 
ceiling of the house as part of the wall, 
and it is as if the wall itself is curved. 
He notes two implications of this 
explanation. First, we do not fulfill the 
mitzvah by sitting under the ceiling. 

Second, if the wall does not extend all 
the way up to the level of the schach 
(Figure 2), dofen akumah cannot be 
applied.

R. Yaakov ben Asher, Tur, Orach 
Chaim no. 632, agrees with Rabbeinu 
Nissim’s first application that we do 
not fulfill the mitzvah sitting under 
the overhang. However, he disagrees 
with Ran’s second application. He 
writes that dofen akumah applies:

אפילו אין הדופן אלא י' טפחים והגג גבוה 
ממנו הרבה שאנו רואין הדופן כאילו עולה עד 

למעלה.
…even if the wall is only ten tefachim 
high (approximately 35.5 inches) and 
the roof is much higher, because we view 
the wall as if it rises to the top.
Magen Avraham 632:1 codifies the 
opinion of Rabbeinu Nissim that dofen 
akumah is not effective unless the 
walls reach the schach. R. Akiva Eger, 
in his responsa (Pesakim UKetavim 
no. 12), disagrees. He contends that 
Rabbeinu Nissim is consistent with 
his own opinion, Sukkah 9a, that we 
cannot combine two leniencies to 
complete the structure of the sukkah. 
In this case, we would require gud 
asik to project the walls to the top 
of the sukkah, combined with dofen 
akumah to convert the ceiling into 
a wall that bends toward the valid 
schach. However, R. Eger notes 
that Shulchan Aruch, Orach Chaim 
630:9, permits a sukkah with a wall 
that does not extend to the level of 

the schach and where the schach is 
not directly over the wall, but within 
three tefachim. In this case, gud asik is 
required to project the walls vertically 
and lavud is required to project the 
schach horizontally, and we do allow 
combining both of these leniencies. 
We see that as a matter of halacha, 
we permit combining two leniencies. 
Despite R. Eger’s assertion, Mishna 
Berurah, Beiur Halacha 632:1, rules 
that one should show deference to the 
opinion of Rabbeinu Nissim.

What if the walls extend up to the 
level of the schach, but the overhang 
is higher up (Figure 3)? Is schach 
required underneath the overhang 
or can we assume that since the area 
underneath the overhang is covered, 
no schach is necessary? This scenario 
is far more common nowadays than 
the scenario discussed by Rabbeinu 
Nissim, and could occur if we are 
using schach mats that are simply not 
long enough to reach the wall, or if our 
sukkah frame doesn’t extend under 
the overhang.

From a halachic perspective, the issue 
is as follows: Dofen Akumah converts a 
ceiling into a wall. It does not convert 
air space into a wall. In order to 
employ dofen akumah in this situation, 
we first have to lower the overhang to 
the level of the schach, based on the 
halachic principle of chavot rami — 
the principle that allows the lowering 
of a ceiling. Can chavot rami be 
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combined with dofen akumah?

R. Chaim Chizkiyahu Medini, S’dei 
Chemed, Ma’arechet Sukkah 2:16, 
quotes from R. David Falkun’s P’nei 
David that there can be a potential 
problem if the overhang is above 
the level of the schach. If we look 
at the P’nei David in the original 
(Hilchot Sukkah 4:20), an expanded 
explanation appears. P’nei David 
suggests that according to Rabbeinu 
Nissim, this situation is certainly 
problematic. However, even according 
to Tur this is problematic because Tur 
only permits a wall of ten tefachim 
to be projected up to the level of 
the schach. In that case, the wall 
is a halachically valid wall and it is 
natural to extend the wall in the same 
direction. However, in this case, 
the roof and the schach are on two 
different levels and there is no natural 
connection between the roof and the 
schach. R. Avraham David Wahrman 
of Buchatch, Eshel Avraham 632:1, 
writes that we can employ chavot 
rami together with dofen akumah, 
and therefore, this does not pose a 
problem.

Piskei Teshuvot, 623:4 (note 23), 
suggests a simple solution for those 
who want to follow Sdei Chemed. 
We can create an additional “ceiling” 
on the same level as the schach, by 
covering the airspace that is under 
the overhang. This “ceiling” doesn’t 
have to be made of kosher schach 
and can be made of any material. If 
we do so, then the wall “bends” at the 
height level of the schach and the only 

leniency necessary is dofen akumah.

Concluding Thought

A rabbi adept in the laws of sukkah 
should be able to provide a solution in 
many cases involving overhangs and 
coverings. These solutions will often 
be based on the fact that a sukkah only 
requires three walls and that the third 
wall does not have to be complete. 
R. Avraham Mordechai Alter, Imrei 
Emet Sukkos 5676 (second night), 
notes that the shape of the minimal 
sukkah is the letter 5.ה He references 
the Gemara, Menachot 29b, that the 
letter ה has an opening at the bottom 
to represent the fact that everyone 
has an option to leave the ways of 
the Torah, but it also has a door on 
the left side so that those who want 
to repent can return. The message he 
provides is that we spend the High 
Holidays season knocking on the door 
of teshuva waiting to be let in, and it is 
on Sukkot that we enter through the 
door. May we all merit experiencing a 
Sukkot that builds off of our spiritual 
gains of the High Holidays, and opens 
the door for further growth.

Endnotes

1. For the purpose of simplicity, this article 
will follow the measurements of R. Moshe 
Feinstein, Igrot Moshe, Orach Chaim 1:136, 
that an amah is 21.25 inches. As such, a 
tefach is 3.54 inches. Additionally, we will 
be rounding the numbers to the nearest half 
inch. It should be noted that there are two 
other prevalent opinions regarding these 
measurements — R. Avraham Yeshaya 

Karelitz, Chazon Ish, Orach Chaim no. 39, who 
is of the opinion that the tefach is 3.8 inches 
and R. Avraham Chaim Na’eh, Shiurei Torah, 
who is of the opinion that the tefach is 3.14 
inches. 

2. If there are four tefachim of invalid schach 
along the entire length or width of the sukkah, 
the sukkah is bisected, and if there are only 
three walls, the sukkah is invalid. If we treat 
the area under the tree as invalid schach, the 
tree has the potential to invalidate the sukkah. 

3. If the schach covers 51% of the area of the 
sukkah and a screen is placed on top that is 
2/3 open and 1/3 closed, only 34% of the 
schach can be counted. We must really have 
greater than 75% coverage without the netting 
such that reducing the effective halachic 
coverage by 1/3 will keep the calculation 
above 50%. Screens have varied “openness 
ratings.” Those meant to prevent bugs and not 
provide shade are approximately 60% open. 

4. Oral ruling communicated to his grandson, 
R. Yaakov Sasson and relayed in an email to R. 
David Shabtai on the 13th of Tishrei 5770.

5. R. Chaim Yosef David Azulai (cited in Bnei 
Yissachar, Tishrei 10:12) notes that the three 
letters of the word sukkah (סכה) have the 
shape of the three types of valid sukkot. The ס 
is a four walled sukkah. The כ is a three walled 
sukkah. The ה is a sukkah with two walls and 
an incomplete third wall.  

Find more shiurim and articles from Rabbi Joshua Flug at  
https://www.yutorah.org/Rabbi-Josh-Flug
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We are accustomed to 
fulfilling the mitzvah of 
netilat lulav, of taking 

the lulav, together with the etrog, 
hadassim and aravot (the “four 
species”), throughout the seven days 
of Sukkot, except for Shabbat.

However, it is important to remember 
that in the days of the Beit Hamikdash 
(Holy Temple), the mitzvah of taking 
and shaking the lulav for seven days 
was only in the Mikdash itself, while 
in other locations the mitzvah was 
only for one day. This distinction is 
recorded in the Mishna (Sukkah 41a), 
which states:

בראשונה היה לולב ניטל במקדש שבעה 
ובמדינה יום אחד.

Originally, the lulav was taken in the 
Mikdash for one day, and in the rest of 
the country [medina] for one day. 
Rashi (s.v. B’mikdash, B’medinah) 
indicates that the word Mikdash is 
a reference to the Beit Hamikdash 
alone and does not include Jerusalem, 
which was treated as part of the 
medina. By contrast, the Rambam in 
his Commentary to the Mishna writes 
that the word “medina” does not 
include Jerusalem, thus indicating that 
Jerusalem is treated the same as the 
Beit Hamikdash. This is not, however, 

perfectly clear, because the Rambam 
in the Mishneh Torah (Hilchot Lulav, 
7:13), when codifying the law of the 
Mishna, does not explicitly define 
Mikdash as including Jerusalem.  

This distinction between the Mikdash 
and other locations is derived from 
the verse in the Torah (Vayikra 23:40) 
that states:

 ולקחתם לכם ביום הראשון פרי עץ הדר 
כפות תמרים וענף עץ עבות וערבי נחל 
ושמחתם לפני ה’ אלקיכם שבעת ימים.

And you shall take for yourselves on 
the first day the fruit of the tree hadar 
[beautiful] branches of palm trees, and 
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the boughs of thick leaved trees, and 
willows of the brook; and you shall 
rejoice before the Lord your God seven 
days.
Translation courtesy of the Koren 
Tenakh 

The Gemora (Sukkah 43a) derives 
that the first part of the verse, referring 
to mitzvah of taking the four species 
bayom harishon — “on the first day,” 
is applicable to all locations (gevulin), 
while the latter part of the verse, 
which extends the mitzvah to seven 
days, is only applicable lifnei Hashem 
Elokeichem — for those “rejoicing 
before the Lord,” namely in the 
vicinity of the Beit Hamikdash.

In fact, while the Beit Hamikdash was 
still standing, it appears that there 
was not even a rabbinic requirement 
to take the four species outside of 
the vicinity of the Beit Hamikdash 
following the first day of Sukkot. 
Furthermore, on the first day of 
Sukkot there was no restriction against 
taking the lulav and other species on 
Shabbat itself, although precautions 
were taken to ensure that individuals 
not carry the lulav and other species in 
the public thoroughfare in violation of 
the prohibition against carrying items 
in the public domain on Shabbat (see 
Mishnayot Sukkah, 41b and 42b). On 
the other days of Sukkot, when the 
four species were only taken in the 
Mikdash, the mitzvah was suspended 
by the rabbis on Shabbat based on 
the concern that a person might 
mistakenly carry his lulav in a public 
thoroughfare to learn from an expert 
how to make the correct blessing 
or how to shake the lulav properly 
(Sukkah 42b).

It was only after the destruction of 
the second Beit Hamikdash that 
R. Yochanan ben Zakai enacted a 
rabbinic ordinance (Sukkah 41a, 

ibid) that, in commemoration of 
the Beit Hamikdash, the lulav (and 
other species) should be taken in all 
locations for the full seven days of 
the Sukkot holiday. This ordinance 
applied even though the mitzvah, 
according to the Torah, outside of 
the Mikdash is only for one day. 
Furthermore, it was decreed (Sukkah 
44a) that the four species should 
never be taken on Shabbat even on 
the first day of Sukkot, since the Jews 
in the Diaspora, who would not know 
when the sanctification of the new 
moon had taken place in Israel, could 
not be sure that the first day was really 
Sukkot.

It follows that nowadays, the Torah 
requirement of taking the lulav 
is only on the first day of Sukkot, 
whereas the requirement on all 
the other days of Sukkot is only 
rabbinic in nature. This has several 
ramifications. For example, there 
is a general rule that in doubtful 
situations (safek), we should be 
stringent regarding Torah laws, but 
lenient regarding rabbinic laws. Thus, 
in situations where there is a doubt 
whether any of the individual species 
is kosher for purposes of the mitzvah, 
there is more room for leniency after 
the first day of Sukkot (Pri Megadim, 
Mishbetzot Zahav, 649:10).

Second, there is a difference between 
the types of blemishes that would 
disqualify the four species on the 
first day of Sukkot as opposed to the 
remainder of the days of Sukkot. For 
example, the Gemora derives (see 
Rashi, Sukkah 36b s.v. U’mashninan) 
from the words ulekachtem lachem — 
that there is a requirement for lekicha 
tamah — that the species be whole 
and not deficient (choser). However, 
this defect for a lulav or etrog is only 
applicable on the first day. Thus, if 

an etrog or lulav would have a crack 
(nisdak), or if an etrog would be 
missing its stem (natal uktzo), they 
would be invalid only on the first day 
but kosher on the other days. So too 
the requirement that the four species 
be owned by the one fulfilling the 
mitzvah and not be borrowed (shaul) 
from somebody else, which is derived 
from the word lachem — meaning 
that “you” shall take (Sukkah 41b) 
— is only applicable on the first day 
of Sukkot, but not on the subsequent 
days (see Sefer Arba’at Minim 
Hashalem, page 96).

If there is a defect relating to “hadar” 
— to the “beauty” of the four species 
— such as if the etrog would have 
a blister or black discoloration on 
its upper portion, there is a dispute 
among authorities as to whether this 
would be a disqualification only on 
the first day or even on subsequent 
days. The Mechaber appears to be 
lenient about this issue, while the 
Rema is stringent (Orach Chaim 
649:5), so that in practice Ashkenazim 
are strict about this issue. 

However, when there are multiple 
mitigating considerations, such as 
with respect to an etrog that has lost 
its pitum, where according to some 
opinions the defect is based on choser, 
that would be acceptable after the 
first day.  Even according to the other 
opinions that the defect is based on 
hadar, there are opinions (as indicated 
above) who hold that a lack of hadar is 
also acceptable after the first day, and 
that there is more room for leniency. 
In practice, such an etrog could be 
used for the mitzvah on the remaining 
days of Sukkot without a blessing, or 
even with a blessing, if there is a third 
ground for leniency, such as a case 
where the pitum is hanging by a thread 
(see Piskei Teshuvot, ch. 648, n. 18), or 
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was only partially cut off (Sefer Arba’at 
Minim Hashalem, page 72, n. 62). 

There are similar considerations for 
leniency after the first day regarding 
a lulav in which the middle leaf has 
been split (nechleka hatiyomet), 
since according to some opinions 
the problem is lekicha tamah (lack of 
wholeness), which is kosher after the 
first day. Even according to the other 
opinions, that the problem is one of 
lack of hadar, perhaps the halacha is 
like the Mechaber who holds that this 
type of defect is acceptable after the 
first day (see Nitei Gavriel, Hilchot 
Arba’at Minim, chapter 39, note 17).

According to Tosafot (Sukkah 29b, 
s.v. “Be’inan), the Torah itself does 
not distinguish between the first day 
and subsequent days with respect 
to any disqualifying features of the 
four species. Rather, the distinction 
between the first day and subsequent 
days is based on a rabbinic decision 
to invalidate only severe defects, 
including defects of hadar (consistent 
with the ruling of the Rema), for all 
seven days. Therefore, in the Beit 
Hamikdash, where the taking of 
the four species is always a Torah 
requirement, all the disqualifications 
of the four species would be applicable 
for the entirety of the Sukkot holiday.

Other authorities, namely the Ritva 
and the Ramban (see Chidushei 
HaRitva, Sukkah 29b), rule that the 
disqualification of using a borrowed 
set of four species is only applicable 
on the first day, even in the Mikdash. 
However, this is a unique exception 
that applies to this disqualification 
alone because it is not a chomer 
b’gufan shel arba’at minin — it is not 
a defect intrinsic to the four species 
themselves.

Another possible distinction between 
the first day and subsequent days is 
with respect to the intention of the 
one performing the mitzvah. Thus, 
Rav Shlomo Zalman Auerbach rules 
(Halichot Shlomo, Sukkot 11:25) 
that when performing the mitzvah of 
the four species after the first day, we 
should specifically have the intention 
of doing the mitzvah zecher lamikdash 
— in commemoration of the Beit 
Hamikdash.

What about the second day of Sukkot 
in the Diaspora, which is generally 
observed as if it were the first day 
of Sukkot? The Rambam (Hilchot 
Lulav, 8:9) rules that the leniencies 
with respect to the four species of the 
subsequent days of Sukkot would be 
applicable nowadays on the second 
day of Sukkot outside of Israel, even 

though it is observed as a full-fledged 
replication of the first day. The Kesef 
Mishneh (ad locum) explains that 
since nowadays we are beki’in bekevia 
d’yarcha — we are knowledgeable 
about the exact times for the 
beginning of each month — there is 
no need to apply the stringencies of 
the first day of Sukkot to the second 
day outside of Israel as well.

However, the Rosh (Sukkah, 3:3) 
contends that just as the second day 
of Sukkot outside of Israel is treated 
as the first day in terms of being a 
yom tov, it is appropriate to observe 
the stringencies of the first day with 
respect to the four species as well. 

In practice, we adopt a compromise, 
whereby we rule that if any of the four 
species possess disqualifying features 
that would be acceptable on the 
other days, it may be used (if no more 
perfect specimen is readily available) 
on the second day in the Diaspora for 
fulfillment of the mitzvah, but without 
the recitation of a blessing (Shulchan 
Aruch 649:5, Mishneh Berurah s”k 50).

A final question is whether the seven-
day Torah obligation in the Beit 
Hamikdash is applicable nowadays in 
Jerusalem. As previously noted, the 
Rambam indicates in his Commentary 
to the Mishnah (Sukkah, chapter 3) 
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that Jerusalem has the same status 
of the Beit Hamikdash in terms of 
requiring the taking of the four species 
for the entirety of the Sukkot holiday. 

Based on this comment on the 
Rambam, Rabbi Yaakov Ettlinger 
(Bikurei Yaakov, siman 658:1) 
opined that someone in the Old City 
of Jerusalem can fulfill the Torah 
obligation of taking the four species 
for the full seven days of Sukkot (other 
than Shabbos due to the rabbinic 
decree). Furthermore, he held that 
within the Old City of Jerusalem, all 
the disqualifications applicable to 
the four species on the first day of 
Sukkot would pertain to the entirety 
of the Sukkot holiday, including 
not using “borrowed” four species, 
in accordance with the opinion of 
Tosafot. We would similarly have to 
be stringent in Jerusalem regarding 
any “doubtful” disqualifications of the 
four species for the entire duration of 
Sukkot.

Accordingly, there are those who 
travel to the Old City of Jerusalem 
after the first day of Sukkot to 
satisfy a potential fulfillment of the 
Torah obligation of the four species 
throughout the holiday. However, Rav 
Tzvi Pesach Frank (Sukkot 2:13) notes 
that it is not clear that someone who 
began the day outside of Jerusalem 
can become subject to the Torah 
obligation by arriving in Jerusalem in 
the middle of the day. Therefore, he 
recommends that someone who wants 
to observe this stringency should try 
to be in the Old City by the crack of 
dawn.

Even though it appears that most 
authorities reject the opinion of 
Rabbi Ettlinger (see, e.g., Orot Chag 
HaSukkot, chapter 42, noting the 
discrepancy in the Rambam’s own 
formulation in the Mishneh Torah), 
his novel insight represents, on 

some level, an ideal fulfillment of 
the enactment of R. Yochanan ben 
Zakai. After all, the Gemora (Sukkah 
41a) records that the purpose of his 
enactment was to motivate us to 
yearn for the rebuilding of the Beit 
Hamikdash (Tziyon hi doresh ein lah, 
michlal d’baya derisha —she is Zion 
and nobody seeks her — implying 
that she needs to be sought out). 

Included in this aspiration would 
seem to be the desire to fulfill the 
mitzvah in its original fashion.  

By contemplating the possibility of 
fulfilling the mitzvah of lulav after 
the first day of Sukkot in the manner 
that the mitzvah was fulfilled in the 
Beit Hamikdash, and by appreciating 
how fortunate we are today to be able 
to perform the mitzvah in Jerusalem 
altogether, we stir up our yearnings 
for redemption. May the day come 
soon when we will return to Zion 
and rejoice in the fulfillment of the 
mitzvah of the four species according 
to the Torah for seven days in the 
eternal Beit Hamikdash of the future.
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By contemplating the 
possibility of fulfilling 

the mitzvah of lulav after 
the first day of Sukkot 
in the manner that the 
mitzvah was fulfilled 

in the Beit Hamikdash, 
and by appreciating 

how fortunate we are 
today to be able to 

perform the mitzvah in 
Jerusalem altogether, 

we stir up our yearnings 
for redemption. 


