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VANCOUVER -- At 14, she has already endured a cancer diagnosis, surgery, two rounds of chemotherapy, and a blood clot on her heart.

Now, the devout Jehovah's Witness, from Vernon, B.C., is waging a bitter court fight to refuse a court-ordered blood transfusion …

Her religion strictly forbids the procedure. Her parents, who are also Jehovah's Witnesses, are backing their ill daughter.

The girl believes that "it's God's will" that she not have a transfusion, according to court documents …


 It's not the first time the state has stepped in to try to force a young, ailing Jehovah's Witness to receive a blood transfusion.

In 2002, Alberta's Children's Services went so far as to obtain custody of 17-year-old cancer patient, Bethany Hughes, when her mother refused to allow her daughter to receive blood. Ms. Hughes eventually received the blood transfusions but died from leukemia.
There is a story regarding Rebbetzin Tzila Sorotzkin, who had to have major surgery. Before she was taken to the operating room, told the surgeon, “if you realize that you are a shaliach (agent) of G-d, I know we’ll be successful.”  She insisted on being given local anesthesia so that she could continue to talk to the surgeon in this manner throughout the surgery.

POINTS TO PONDER:

· How do you feel about doctors?

· Are the Witnesses right?

· If G-d wants someone to be healed, why doesn’t He heal the person Himself?!

· Why did Rebbetzin Sorotzkin feel the need to coach her surgeon in this way?  Couldn’t she have just let him do the job?
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Background
Living in modern society, there are many common human activities we involve ourselves in without ever questioning their moral or ethical value.  When we take a moment to explore the Torah’s viewpoint on them, we sometimes find that the Torah considers them to be very complex issues that have extensive ethical ramifications.  

For example: in general, people take it for granted that it is permitted to employ the care of medical professionals when needed.  It is a routine procedure in our society to go to the doctor when one is sick or hurt—but is it such simple matter to do so from the vantage point of the Torah?  Let us take a closer look.   

L’Chaim
The following source should be at our fingertips for any discussion of healing:

	Jerusalem Talmud, Sanhedrin Chapter 4 22a

Anyone who destroys one life is considered by Scripture to have destroyed an entire world, whereas anyone who sustains one life is considered by Scripture to have sustained an entire world.

	תלמוד ירושלמי מסכת סנהדרין פרק ד דף כב טור א /מ"ט 

לפיכך נברא אדם יחידי בעולם ללמד שכל המאבד נפש אחת מעלין עליו כאילו איבד עולם מלא וכל המקיים נפש אחת כאילו קיים עולם מלא


Who is the Healer?

With this in mind, how do you make sense of the following verses?

	ויקרא פרק יט 

 לא תעמד על דם רעך
	Leviticus 19:16

You will not stand idly by the blood of your fellow.


	Exodus 15:26
And He said, if you will listen to the voice of G-d your G d, and do that which is upright in His eyes, and give ear to His mitzvos, and guard all of His statutes, all illness with which I have afflicted Egypt, I will not afflict you, for I am G-d your healer.
	שמות פרק טו 

(כו) ויאמר אם שמוע תשמע לקול יקוק אלהיך והישר בעיניו תעשה והאזנת למצותיו ושמרת כל חקיו כל המחלה אשר שמתי במצרים לא אשים עליך כי אני יקוק רפאך: 


Do these sources fit well together or contradict each other? 
What does each mean?
 
What does the second verse indicate about the Jewish view of illness?
 
What is the philosophical tension between these ideas?

License to heal
	Exodus 21:18-19

And if people fight, and one man strikes his fellow with a stone or fist, and he does not die but is confined to bed…[the assailant] will pay him his loss of wages and cause [the victim] to be completely healed
. 
	שמות פרק כא 

(יח) וכי יריבן אנשים והכה איש את רעהו באבן או באגרף ולא ימות ונפל למשכב:

(יט) אם יקום והתהלך בחוץ על משענתו ונקה המכה רק שבתו יתן ורפא ירפא: ס

	Rashi, ibid.
i.e. he will pay the doctor’s wages
.
	רש"י שמות פרק כא 

ורפא ירפא - כתרגומו, ישלם שכר הרופא:

	Babylonian Talmud, Bava Kama 85a
Why does the verse mention healing?  To answer this, we need the teaching of the academy of Rabbi Yishmael:  
The academy of Rabbi Yishmael taught, “and cause [the victim] to be completely healed]”—from here we know that doctors have been given permission to heal
.
	תלמוד בבלי מסכת בבא קמא דף פה עמוד א 

ריפוי דתנא ביה קרא למה לי מיבעי ליה לכדתנא דבי ר' ישמעאל דתניא דבי ר' ישמעאל אומר ורפא ירפא מכאן שניתן רשות לרופא לרפאות


Does this answer our questions from above? How?
 

What if the injury is not man-made, but G-d made? (ie a lightning strike) 
	Tosafos, commentary on Babv Kama 85a
One might argue that this verse only tells us that healing is permitted only in that type of case.  The presumption in this argument is that one is only allowed to heal an injury caused by man, but if one intervenes in the case of an illness caused by Heaven, it appears as if one is contradicting the decree of the King.  Therefore the verse teaches us that healing in such a case is also permitted.
	תוספות מסכת בבא קמא דף פה עמוד א 

שניתנה רשות לרופא לרפאות - וא"ת והא מרפא לחודיה שמעינן ליה וי"ל דה"א ה"מ מכה בידי אדם אבל חולי הבא בידי שמים כשמרפא נראה כסותר גזירת המלך קמ"ל דשרי.


How do you understand Tosafos’s point?

Consider again the source from Exodus chapter 15:26 above. 

If illness results from failure to keep the Torah and mitzvos, aren’t we avoiding the real issue by going to the doctor?  Why don’t we just recommit to fulfilling the precepts of the Torah instead?

Returning lost property 
	Deuteronomy 22:2
And you shall return it to him.
	דברים פרק כב 

(ב) ואם לא קרוב אחיך אליך ולא ידעתו ואספתו אל תוך ביתך והיה עמך עד דרש אחיך אתו והשבתו לו:

	Babylonian Talmud, Sanhedrin 73a
From where do we learn that one is obligated to rescue his fellow in a case of bodily harm?  The verse states, “and you shall return it to him”
. 
	תלמוד בבלי מסכת סנהדרין דף עג עמוד א 

אבדת גופו מניין תלמוד לומר והשבתו לו 


Who is the “owner” and what is the “property”?  Are these terms meant in the conventional sense?

How does this compare to the previous explanations of the obligation to save life?

	Maimonides, Commentary on the Mishna, Nedarim 4:4
A doctor is obligated by law to heal the sick amongst Israel, and this is alluded to in the verse, “and you shall return it to him.”  This includes his body, such that if he sees his fellow’s physical well-being deteriorating and he can save him, he his required to do so at the expense of his own body, assets, and knowledge
.  
	רמב"ם על משנה מסכת נדרים פרק ד משנה ד 

שחייב הרופא מן הדין לרפאות חולי ישראל והרי הוא בכלל אמרם בפירוש הכתוב והשבתו לו לרבות את גופו שאם ראהו אובד ויכול להצילו הרי זה מצילו בגופו או בממונו או בידיעתו.


Which source did Maimonides use – returning lost property or not standing by our fellow’s blood?
What does this tell you about Maimonides’ view of health?


 Which view does Jewish Law
 favor? 
	Code of Jewish Law, Yoreh Deah 336:1
The Torah has given doctors permission to heal.  This precept is in the category of saving life, and if a doctor refrains from healing another, this is akin to murder.
	שולחן ערוך יורה דעה סימן שלו סעיף א 

א נתנה התורה רשות לרופא לרפאות. ומצוה היא. ובכלל פיקוח נפש הוא. ואם מונע עצמו, הרי זה שופך דמים


Can you identify the factors he includes?

A King’s Prayer
Consider the following account from the Book of Kings:

	Melachim II:20:1

In those days, Chizkyahu fell deathly ill, and Yeshayahu ben Amotz the prophet came and said to him: thus said G-d, arrange the affairs of your house, because you are dying and will not live.  
And he turned his face to the wall and prayed to G-d saying, please G-d, please remember how I walked before You in truth and with a complete heart, and did that which is good in your eyes.  And Chizkiyahu wept intensely.
	מלכים ב פרק כ 
א) בַּיָּמִים הָהֵם חָלָה חִזְקִיָּהוּ לָמוּת וַיָּבֹא אֵלָיו יְשַׁעְיָהוּ בֶן אָמוֹץ הַנָּבִיא וַיֹּאמֶר אֵלָיו כֹּה אָמַר יְקֹוָק צַו לְבֵיתֶךָ כִּי מֵת אַתָּה וְלֹא תִחְיֶה:
(ב) וַיַּסֵּב אֶת פָּנָיו אֶל הַקִּיר וַיִּתְפַּלֵּל אֶל יְקֹוָק לֵאמֹר:
(ג) אָנָּה יְקֹוָק זְכָר נָא אֵת אֲשֶׁר הִתְהַלַּכְתִּי לְפָנֶיךָ בֶּאֱמֶת וּבְלֵבָב שָׁלֵם וְהַטּוֹב בְּעֵינֶיךָ עָשִׂיתִי וַיֵּבְךְּ חִזְקִיָּהוּ בְּכִי גָדוֹל: ס



Were his prayers effective? 
Is it possible to change G-d’s decree?

	Brachos 10a

Why does the verse say “you are dying and will not live”?  
“You are dying”—in this world, “and will not live”—in the next world.  
[Chizkiyahu] said to him [Yeshayahu]: what is this for?  Yeshayahu said, because you have not fulfilled the mitzvah of being fruitful and multiplying.  
Chizkiyahu said, it is because I saw in a prophecy that I would have unworthy descendants.  
Yeshayahu said, why are you assuming G d’s role?  Why have you sought to do what you want?  What rests well in the eyes of G d—do!  
Chizkiyahu said, now bring me your daughter [give me her hand in marriage]; perhaps I may cause merit for myself and have worthy descendants.  
Yeshayahu said, the decree has already been decreed against you.  
Chizkiyahu said, Ben Amotz, quit prophesying and leave! Thus have I received from the house of my father’s father: even if the sword is resting on a person’s neck, they should not withhold from begging for mercy.     
	תלמוד בבלי מסכת ברכות דף י עמוד א 
מאי כי מת אתה ולא תחיה –
 מת אתה - בעולם הזה, ולא תחיה - לעולם הבא.
 אמר ליה: מאי כולי האי?
 אמר ליה: משום דלא עסקת בפריה ורביה. אמר ליה:
 משום דחזאי לי ברוח הקדש דנפקי מינאי בנין דלא מעלו.
 אמר ליה: בהדי כבשי דרחמנא למה לך? מאי דמפקדת איבעי לך למעבד, ומה דניחא קמיה קודשא בריך הוא - לעביד. אמר ליה:
 השתא הב לי ברתך, אפשר דגרמא זכותא דידי ודידך ונפקי מנאי בנין דמעלו.
 אמר ליה: כבר נגזרה עליך גזירה. 
אמר ליה: בן אמוץ, כלה נבואתך וצא! כך מקובלני מבית אבי אבא - אפילו חרב חדה מונחת על צוארו של אדם אל ימנע עצמו מן הרחמים 



The Book of Remedies
	Mishna Pesachim 4:9

King Chizkiyahu innovated six things, three of which were approved and three of which were not approved… he hid the Book of Remedies, and the Sages approved of this…
	משנה מסכת פסחים פרק ד משנה ט 
[י] ששה דברים עשה חזקיה המלך על שלשה הודו לו ועל שלשה לא הודו לו … גנז ספר רפואות והודו לו 



Considering all the sources we’ve seen, how could King Chizkiyahu
 prevent fellow Jews from using a book of remedies? And how could the Sages approve of this drastic decision?
	Barternura, Commentary on the Mishna, ibid.

AND HID THE BOOK OF REMEDIES:  Since peoples’ hearts were not humbled by their illnesses—because they could become healed immediately.  

Maimonidies explains that the Book of Remedies was a book that contained information about constellations and talismans, e.g. that a particular constellation at a particular time heals a particular illness.  This was liable to cause people to seek after idol worship and therefore he hid the book.  
	פרשנים למשנה מסכת פסחים פרק ד משנה ט 
וגנז ספר רפואות - לפי שלא היה לבם נכנע על חליים אלא מתרפאים מיד. והרמב"ם פירש, ספר רפואות, ספר מודיע מעניני צורות הכוכבים והטלסמאות, שצורה פלונית העשויה בזמן ועת ידוע מרפאת מחולי פלוני, וזה היה קרוב להטעות הבריות אחר עבודת כוכבים ולכך גנזו:


	Rashi, Pesachim 56a

AND HID THE BOOK OF REMEDIES:  As is written, “and [I] did that which is good in your eyes” (Melachim II:20:1), and it is mentioned in Tractate Brachos that [the “good”] was that he hid the Book of Remedies, since peoples’ hearts were not humbled because of their illnesses, but were rather immediately healed. 
	רש"י מסכת פסחים דף נו עמוד א 
וגנז ספר רפואות - כדכתיב והטוב (והישר) בעיניך עשיתי ואמרינן בברכות שגנז ספר רפואות, לפי שלא היה לבם נכנע על חולים אלא מתרפאין מיד.



Do these commentaries answer our question? 
How could the King hide the book of remedies?

Prayer Today
	Igros Moshe Orach Chayim 2:25

King Chizkiyahu hid the Book of Remedies as is brought in Brachos 10a, and Rashi explains there that he did so to insure that people would pray for mercy. 
Unless was an obligation to pray for mercy, would there be any other reason why he hid the book?  What difference would that have made if there was no obligation?  
Thus, it is clear that all agree that one is biblically obligated to pray during a time of suffering—even according to those who argue that prayer is only a rabbinic obligation.
	שו"ת אגרות משה חלק או"ח ב סימן כה 
וגם הא חזקיהו המלך גנז ספר רפואות כדאיתא בברכות דף י' ופרש"י שם כדי שיבקשו רחמים,
 ואם לא היה חיוב לבקש רחמים לא היה זה טעם שיגנוז דמה לו אם לא יבקשו רחמים כיון שאין לזה חיוב,
 לכן ברור שלכו"ע מחוייבין להתפלל בעת צרה מדאורייתא אף להסוברין תפלה דרבנן. 



Conclusion

What is the Torah view on healing? What factors need to be weighed? What are the risks and obligations?
 
� 	This precept takes precedence over almost all other values in Judaism, and this is true not only in an abstract sense, but even in an applied legal sense.  For example, even though it is normally forbidden to eat non-kosher food, if one actually faces death by starvation, and the only available food is non-kosher, he is obligated to eat the non-kosher food. 


The idea that saving a life is akin to saving an entire world takes on sharp meaning when you consider the enormous number of Jews who were savagely murdered in the Holocaust, as well as the small number of Jews who were protected by their Gentile neighbors.


� The first is the source of the obligation to save or more precisely, not to refrain from saving, one’s fellow in life-threatening situations, How far does this obligation go? Does this commandment apply equally in the case of a situation that is not life-threatening, such as: A chronic medical problem? A non-fatal illness? A disease that is only potentially fatal?


� Is G d’s role as healer only contingent upon our observance of the Torah and mitzvos, or is it an unconditional, independent fact?


If G d is the Healer, do we have the right to go to the doctor, and does a doctor have the right to administer medical treatment?


� Before we get to the specific references in the Torah and Talmud, it is worthwhile to better understand the issue. There is, seemingly, some tension between G-d being the Healer and decreeing whatever He decrees, and humans helping each other.


� The Torah commands an assailant to ensure his victim’s healing.


� Rashi explains that the assailant is liable to pay for the victim’s medical expenses.


� The Talmud reasons that, since the Torah requires a person to facilitate his victim’s healing in the case of a non-fatal injury, it can be deduced that medical intervention in such a case is permitted.





� The Torah has given direct permission for human healing. What about G-d being healer? In truth G-d is the Healer, and only if He decrees it will any medicine work.


� Tosafos clearly indicates that in all cases of illness or injury it is permitted to intervene with medical treatment through human agency, even though it appears to obscure the real truth—that all healing comes from G d.


� Perhaps an answer might be that spiritual healing and physical healing are not contradictions, but rather are parallel tracks rooted in the same problem.  Since there is a basic connection between physical health and spiritual health, illness can and should be utilized for self-examination and recommitting oneself.  However, one must be alive and conscious in order to do ethical introspection - body and soul must co-exist in this world. 





� Here there is a concept that when one saves another’s life, he is fulfilling the precept to return lost property to its owner.  Cases that are mentioned in the above-quoted section of Talmud include witnessing someone who is drowning in a river, being dragged by a wild animal, or being attacked by bandits.





The actual reading of the quoted verse would be, “and you shall return him to him.”


� The terms are not taken in the conventional sense. Note that all we have established is that there is an obligation to provide medical intervention in life-threatening situations.  What about a sore throat, vitamin deficiency, a sprained ankle, or other condition requiring not emergency, but therapeutic medical care? Does the Torah view concepts of “life” and “health” as zero-sum items, so that a person is either 100% or 0% healthy—so that a doctor is only allowed  to intervene when the patient is 0% healthy?  Or can a doctor intervene when the patient’s health has been compromised to a smaller degree?





�Perhaps the difference in the two sources could indicate the following: Does the Torah allow anything beyond emergency medical care? if you only had al taamod al dam reacha, perhaps not; the reference to lost property enables us to say that even when a person's health is not fatally compromised, they can be treated with therapeutic medical care.


� Maimonides, who was a physician himself, extends the Talmud’s view of the obligation to save life, viewing this obligation as a more malleable concept that has universal application along the entire spectrum of health and wellness.


� Rabbi Yosef Karo organized Jewish law into a codified work known as the Shulchan Aruch, which remains the authoritative reference for Jewish law until today.  The section quoted here reflects the conclusive Jewish legal stance towards doctors and medicine.





� Note that in the Shulchan Aruch, the models of life-saving and restoration of property, (as well as Maimonides’ application) are combined into a unified law concerning doctors.





� Keep in mind that he was a very knowledgeable and pious King who lived many hundreds of years after the Torah was given: he certainly would not have knowingly gone against the Torah’s wishes! So how can we understand his decision?


�  Perhaps we can say that it was not a normal medical book like we have today! It included mystical healing and other remedies that were so powerful and immediate that people forgot completely about G-d. 





A more general approach is that even though the Torah allows us (or demands of us!) to seek medical help, the basic tenet that G d is actually our healer remains true.  Therefore, it is important to strike a balance between getting help through human agency and praying to G-d, giving charity, doing good deeds, etc.  The latter reflects the true reality of the universe.  That's why the Sages were happy that Chizkiyahu HaMelekh put the Sefer Refuos away; the Sefer Refuos contained absolutely every true remedy and cure for everything and anything (that's the main reason why it's different from our medications today) - Who would bother to pray if they had that?  And everyone would miss the opportunity to grow closer to G-d in this way.


� In conclusion, we have seen that the Torah places supreme value on human life, and requires us to save it—especially those of us who are practitioners of medicine.  This is true in both life-threatening and non-fatal circumstances.  The ethical dilemma arises when one contrasts this to G d’s role as the Sole Healer and the essential relationship between health and fulfillment of the Torah.  We have suggested that perhaps spiritual and physical health is not contradictory but complimentary, and therefore one can take steps to protect one’s health medically without compromising the truth that all healing comes from G d.  
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