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The Amidah Prayer Experience Companion
Explaining the Blessings of the Shemoneh Esrei

Overview

Tefillah (prayer) is one of our most powerful spiritual connectors. In The World of Prayer (p.13), Rabbi
Eliyahu Munk, citing the Zohar, explains that the Shemoneh Esrei is #/e climactic moment of
tefillah. It is during this tefillah, as we stand in silent prayer in the presence of G-d, that we reach the
highest rung on the Heavenly ladder, the M%°¥X77 021 — the world of pure spirit.

The wording of the Amidah, composed by Prophets and Sages, is far more profound than what
anyone today could compose. Each word of these berachot bears great importance, and we invest
valuable time expressing them and responding “amen” to their repetition daily. As such, this
handbook comes to offer insight into each of the nineteen berachot, helping us appreciate them and
heighten our overall prayer experience.

The Amidah Prayer Experience Companion is divided into three chapters that lead us through the
three main sections of the Shemoneh Esrei, as categorized by the Talmud and Rabbinic codifiers: (1)
the opening three blessings of praise, (2) the thirteen middle blessings of requests, and (3) the three
concluding blessings of thanks. Educators can print out the Companion in installments or in its
entirety to pace their classes and/or chavrutah study.

The Olami Morasha classes entitled “The Jewish View of Prayer,” “Overview of the Amidah I - The
Establishment, Structure, and Purpose of the Amidah,” and “Overview of the Amidah II - The Way
to Pray — In Thought and Action” are suggested prerequisites to this Companion. Rabbi Avraham
Edelstein’s comprehensive Commentary on the Weekday Siddur informs much of the material in
this Companion. To elucidate his Commentary, Rabbi Edelstein includes extensive quotations from
the Talmud, Rishonim and Acharonim in Hebrew footnotes; we have often incorporated both,
adding English translations to the Hebrew text.


http://nleresources.com/nle-morasha-syllabus/prayer
http://nleresources.com/kiruv-and-chinuch/online-books/nle-teaching-books/siddur/

Prologue
Preparing for a Conversation with G-d

I grew up in Milwaukee, which in those days was a minor-league town. But never mind, I still loved baseball. It cost a
quarter to get in to Borchert Field.

My hero was Ted Gullic, number 22. He batted cleanup and was known as “old reliable.” After the game we wonld
rush down to catch the players before they went into the ciubhouse and try to get an autograph. One time 1 actually
canght Ted Gullic and asked for his antograph. “Will you hit a home run_for me tomorrow?” I asked.

Ted looked me over, noticing my yarmulke (skulleap) and said, “You pray for me, and I'l] bit for you.”

The next day I listened to the game and waited for the announcer to say, “I'here he goes!” hatling Ted Gullic's homer,
but it didn’t happen. Ted got a double and a single that day, that’s all. In the postgame broadcast from the clubbouse,
called Tenth Inning, Ted said, ‘1 tried my hardest. I guess the kid that prayed for me didn’t pray hard enough.”

I have never forgotten Ted Gullic’s reprimand. Today 1 pray for things much more important than a home run, such as
Jor sick people to get well, and since I believe in the power of prayer, I try to pray even harder. This incident was a
defining moment in my spirituality; it tanght me that people do count on onr prayers and that it matters to pray with
all your heart for the person who needs you. (Rabbi Abraham J. Twerski, M.D., Do Unto Others, Andrews
McMeel Publishing, pp. 163-164.)

Whether our heartfelt prayers are for others or ourselves, one thing is true: It’s all about having a
conversation with G-d. And creating dialogue with G-d takes work.

1. Rabbi Reuven Leuchter, Creating Dialogue with Hashem, pg. 7 — Because of the times
we live in, we are not used to the spiritual work that proper prayer requires.

Our day and age can aptly be described as an era of unprecedented scientific and technological
advancements. While many of these advancements have benefited mankind, they have also spoiled
us somewhat by fostering an “instant everything”” mentality. We have become accustomed to getting
things instantly, from global travel and communications to microwaves and fast-food chains to
instant pain relief. Our attention span, patience and imagination have dwindled, to the point where
we mistakenly believe that the end result is infinitely more significant than the process it took to get
there.

As a result, we’ve lost the meaning of what it means to “work.” A young child growing up these days
does not know all the mechanics involved in, say, operating an elevator — he learns that by simply
pushing a button, the elevator takes him where he wants to go. This example can be taken as a
metaphor for how ignorant we are about what it means to work hard; we push buttons, and are
oblivious to the effort which should be exerted.

This is antithetical to the spiritual work ethic of Judaism. We are rewarded — and held
accountable — for the effort we exert in something, regardless of its outcome. The Mishnah (Avot
5:27) states, /fum t3a'ara agra, “the reward is given according to the effort exerted.” We are here to
work, as the verse in Iyov/Job (5:7) states, adam 'amal yulad, “man was created to toil.” The process




is just as important as — if not more than — the end result.

Part of this process is learning to expand our perspective.

2. Ibid., pg. 8 — Praying correctly demands that we look beyond ourselves and realize that we
are part of a larger picture.

...With the advent of so many innovations in telecommunications, it is very easy to send out
messages to anyone and everyone, harder still to hear — and listen to — what anyone else has to say.
There is such a cacophony of information out there that we don’t know how to receive the messages
intended for us — specifically, the messages G-d sends us through His world.

Meaningful prayer requires us to take some time out from our fast-paced lives, to rise above our
“me”-ness and to connect to a higher plane, and to recognize that our needs, and the role we play in
this world, are an integral part of a much larger picture: G-d’s Master Plan.

Once we see ourselves as part of a bigger picture, we can view prayer as a means to connect to G-d.

3. Ibid., pp. 9-12 — Effective prayer does not mean that our requests have been fulfilled,
rather that we have interacted with G-d.

When we insert money into a vending machine, we expect immediate results. If we’re disappointed
because the machine malfunctions, we file a complaint with the company and in response get a letter
of apology and a caseload of free drinks. We assume that prayer works in a similar fashion — we pray,
and get what we want; if we don’t, we conclude that our prayers didn’t work and that we must simply
pray harder...

This view is as limited as it is limiting because by maintaining that all we need to do is put our
requests before G-d, we are attributing much too much power to ourselves, not realizing that,
ultimately, the power is in G-d's hands, not ours. The goal of prayer is not merely to obtain the
fulfillment of our needs. Rather, the goal is to interact with G-d, which in turn will lead to personal
transformation...

When we pray, we enter into a zasa u matan, an exchange or discourse, with G-d. When we make our
requests, we state our needs from our perspective, and G-d listens. But we also relate to His
perspective and thereby come to see our own requests in a different light. It is no longer a selfish
expression of our personal needs, but a genuine dialogue with G-d. Imbued with the awareness that
G-d is interested in what we need and ask for, our prayers take on a new meaning and significance...

Prayer is a dynamic and transformational encounter with G-d, anchored in the expression of our
concrete, earthly needs and at the same time is extraordinarily elevating, allowing us to transcend our
limited realities and connect to the Divine Plan for the world. It is not merely about putting our wish
list before G-d, but is actually a dialogue taking place between us and G-d, a vehicle of open
communication, premised on the recognition that our well-being is a matter of mutual concern — our
concern and G-d's concern. Acknowledging this leads to personal transformation through prayer,
whereby we can now see ourselves and our needs as part of a much larger, infinitely more complex
picture of the world.




Unlike other efforts people make in order to achieve a goal, prayer has a guaranteed successful
outcome, because the goal is the connection with G-d.

4. Ibid., pp. 13 and 17 — The difference between effort and prayer.

We have many ambitions and aspirations, both in the short and long term. We exert much effort to
actualize these ambitions and aspirations and reach our goals. This often leads to a widespread error
in how we approach prayer. We tend to think of prayer as merely another type of hishtadlus, etfort,
grouping it together with all the various efforts we exert in order to achieve our life’s goals.

Imagine a businessman who undertakes numerous tasks to ensure the success of his business. He
researches market opportunities, obtains expert advice, launches a marketing campaign, hires a group
of talented professionals, and so on — all the while maintaining that his greatest effort and greatest
hope lies in praying to G-d. Prayer, he asserts, is the real reason for his success. We would be
impressed by such a person — and rightfully so — for he appears to have reached a high level of faith
and a deep understanding of the power of prayer, as evidenced by the fact that he attributes more
value to the effort invested in prayer than to any other type of business acumen.

The truth, however, is that prayer and hishtadlus, etfort, are not synonymous, and in fact are very
different in nature. Prayer is not in the realm of effort, and bears no resemblance to it. All the efforts
we exert in pursuing our aspirations and goals are shrouded in doubt. The nature of the world is such
that our efforts may or may not make a difference, they may or may not achieve the intended result.
In contrast, prayer is completely free of doubt; it is an act based on certainty...

Prayer...is nothing like effort which may or may not prove fruitful. Prayer has a guaranteed outcome
because G-d is interested in our needs, and wants to bestow His goodness upon us. It isn’t just
another address to approach in an effort to fulfill our needs. Prayer is engaging G-d in, so to speak, a
face-to-face dialogue — a personal and dynamic encounter. We present G-d with our requests from
our perspective. We discuss them with Him, we even argue with Him over them. In turn, G-d's
presence is evident in our lives, and when we feel His presence, the outcome will definitely be the
best possible bestowment of goodness upon us, because His ultimate desire is to bestow goodness
upon His creatures.

5. Ibid., pg. 25 — Prayer requires preparing for a meeting with G-d Who absolutely cares
about us.

Praying with such consciousness requires adequate preparation. Before praying, one needs to reflect
on the essence of the prayer experience, namely, that he has an appointment with the One Who
cares about his needs and unquestionably wants to provide for him. It is recommended that this
preparation be done by reflecting on oneself and one’s personal life rather than the usual
“textbook” learning of prayer, for prayer is an individual matter, based on one’s own life experience
and not a repetition of some standardized presentation of a wish list.

To further understand how to change prayer from a mere wish list to a dialogue with G-d, including
insight to G-d’s perspective, see Rabbi Reuven Leuchter, Creating Dialogue with Hashem.




Introduction
Structured Prayer or Informal Expression?

We are about to embark on an exploration of Judaism’s most seminal prayer, the Shemoneh Esrei.
This prayer takes center stage in all three weekday prayer services, Shacharit, Minchah, and Maariv.
The first question we must address before we begin this journey is why structured prayer is
necessary in the first place. Why doesn’t Judaism tell us to pray in our own words? Why should we
repeat over and over again a standardized text written thousands of years ago? Doesn’t such rigidity
stifle the free-flow expression of our thoughts to G-d?

The truth is that both praying to G-d informally and praying to G-d within the formal structure of
the Shemoneh Esrei are encouraged. (Moreover, there is plenty of room for personalized expression
within the Shemoneh Esrei itself, as we will see.) Rabbi Eliyahu Dessler explains that the essence of
a person’s inner yearnings is considered prayer.

1. Rabbi Eliyahu Dessler, Michtav M'Eliyahu, Volume III, p. 68 — Essence of the soul is
prayer; all of one’s aspirations are expressed in prayer.

What is meant by the term #zefesh? This is prayer,
as it is stated, “And I will pour out my soul
(nafshi) before G-d” (Shmuel/Samuel T 1:15).
Therefore the essence of the human soul is
prayer. And the explanation of this subject is as
follows: Every aspiration of a person is
intrinsically prayer because it is characteristic of a
person that any strong aspiration he has is
expressed within his heart and also by his lips in

prayer.
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Consequently, even when a person speaks informally to G-d, that too is an expression of prayer.
Rabbi Berkovitz suggests that depending upon the type of person, one form or the other will be
easier for a person. Nevertheless, both means should be utilized to reach out to G-d.

2. Rabbi Yitzchok Berkovitz, The Jerusalem Kollel, Class on Real Emunah, October 2013 —
Speaking informally and praying formally to G-d.

How do you connect emotionally to your Torah and mitzvos? You can’t really connect emotionally
to your Torah and mitzvos unless you first have a relationship with G-d. Meaning, when you’re

davening (praying), you feel you’re talking to Him.

There are two approaches to developing an emotional relationship with G-d, depending on what
you’re made of. The first approach is outside of the structure of the Shemoneh Esrei — have a good
(informal) schmooze with Him. Talk your heart out. In the Shemoneh Esrei it is more difficult to do
that because you didn’t write the script. Talk to Him. I’m sure you have something to cry to Him
about, maybe even something to thank Him for. In the olden days you had to hide to do this
because people thought you were crazy (seemingly talking to yourself), but today they’ll just think
you have a Bluetooth in your ear. If you do this regularly enough, it becomes clear to you that He’s
really there. And He listens. How to catch His response is another issue.




For some people, they feel awkward doing that — they need something formal, within a structure or
framework. So they should learn the parts of davening, using the venue for prayer for which it was
made. The easiest part of davening to do that is Pesukei D zimra. Sing to Him. But you have to study
it first. Ultimately, do the same with Shemoneh Esrei.

Really, a wise approach is that you can do both: you can speak to G-d informally throughout the day
and daven (pray) to Him (formally) in the Shemoneh Esrei. That is going to develop an emotional
relationship with G-d — and it really works.

When one davens the Shemoneh Esrei, following the basic format for prayer is crucial — without
this structure our minds might wander onto frivolous and trifle matters. The Shemoneh Esrei keeps
us focused on matters of eternal importance. Most importantly, they were redacted with prophetic
knowledge and Divine wisdom.

3. Rabbi Yitzchok Kirzner and Lisa Aiken, The Art of Jewish Prayer, pg. 10 — The prayers in
the Amidah are of eternal, universal relevance for the Jewish people.

When the Men of the Great Assembly redacted the prayers of the Amidah, they did so with
prophetic knowledge and Divine wisdom. This granted them the ability to see what would happen
to the Jewish people throughout history until the time when the Mashiach (Messiah) would come.
This foreknowledge allowed them to compose the prayers that Jews would need to say in all future
generations in order to maintain their vital connection with G-d, both individually and as a nation.
They were able to discern, in ways that we frequently are not, what Jews in every generation would
require in order to flourish emotionally, intellectually, materially and spiritually.

Additionally, we might struggle to formulate the precise thoughts we wish to express, whereas a
standardized text provides a springboard for our own expression. As Rambam writes, “The fixed
prayer was established to enable those who had difficulty expressing themselves, to pray with
clarity.”

Furthermore, we must not forget that the words of the Shemoneh Esrei were composed by no
ordinary people. The composers of the prayer’s text were great sages, some of them even prophets.
Focusing upon these holy words, we have the opportunity to delve into their meaning and find our
own deepest thoughts there below the surface.

4. Rabbi Chaim Volozhin, Nefesh HaChaim, pp. 327-328 (See also Ruach Chayim 1:2.) -
The wording of the Amidah, composed by Prophets and Sages, is far more profound than
what anyone today could recite.

Our Divine service today consists of prayer 0°I27M ,AMINY 72T QPR L9500 P KT 1IN
instead of sacrifices. Prayer stands at the most QIPN% 7279 72M 720 931.07W S w2 0Taw
exalted place of the universe, and each word 70 O ,2°IPT TP 2109 RY 091 ....123 Dy M
rises to an exceedingly high place... For this TOINW LI9IN DY TIP3 110 1 L. MT0 20K
important purpose, 120 elders, among them *53 995N1 TR 93, ORI WOR 931 .72 2190 957
several prophets, composed it... They put BRI iRh
particular £avanot (intentions) into the prayers

and established them in such a manner that

everything would be included in them, so that




each Jewish person may pray according to his

understanding,
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that of yesterday, and everything is dependent
on these words [which were fixed for us for
every prayer|. Therefore, prophecy was necessary
for this.

5. Rabbi Avraham Edelstein, Commentary on the Weekday Siddur, Ner Le’Elef Books, pg. 4
— Prophecy and Ruach Hakodesh (Divine Inspiration) enabled the Great Assembly to
establish the prayers.

The Nefesh HaChaim reveals to us the incredible depth of meaning contained within the prayers of
the Siddur. It is true that we have many commentaries and explanations written by the Rishonim
through to the Arizal, who revealed to us an amazing depth of the meaning of the prayers, and we
are fortunate to understand something of what they have written. But all of their explanations are
but a drop in the ocean compared to the true depth that the Men of the Great Assembly inserted
into the prayers. For there were 120 of these Sages, all of them with deep understanding and several
of them prophets. No one man could ever have achieved their wondrous and awesome achievement
to include and embed in the format of a permanent and ordetly single version of prayer all the
tikunim (spiritual impact) of all the upper and lower worlds and all the contents of the Holy Chariot
in such a way that every time one prays one causes new tikunim and effects changes in the order and
forces of the universe.

The Sages of the Great Assembly had to take into account that from the time they made these
prayers until the coming of Mashiach, no prayer would ever be repeated in exactly the same way.
Each person is different every time of the day and every day of the year. Our moods are different;
our needs and our spiritual level are different as well. Therefore, any time we wouldn’t fully capture
the potential of that moment through the prayers would be lost forever.

Knowing all of this, it was only possible for the Sages to make fixed prayers because of the high
levels of prophecy and Ruach HaKodesh which they merited to have at that time. It was literally a
case of G-d placing in their mouths the specific words of the prayers with all the tikunim embedded
within them.

Our words may be the same every time we recite the Shemoneh Esrei, but no two prayers are ever
the same. The thoughts and feelings that we allow these berachot to evoke and the meaning we
invest within them will be different every time. The goal of this handbook is to explain the structure
and meaning of the weekday Amidah, in order to help us express ourselves through the ancient and
holy words of the Shemoneh Esrei. (For more insight into why prayer became standardized with the
flexibility of personal expression and requests, see the Morasha shiurim on “The Jewish View of
Prayer,” Section IV, Part A. and “Overview of the Amidah I - The Establishment, Structure, and
Purpose of the Amidah,” Sections I and IV.)




“Shemoneh Esrei” means eighteen, in reference to the original eighteen blessings of which this
prayer is composed. Since numbers are not considered arbitrary in Judaism, it is worthwhile to
examine why the composers of this most significant prayer chose to establish eighteen blessings.
The Gemara cites three parallels: 1) In Tehillim (Psalms) 29, King David mentioned G-d’s Name
eighteen times, 2) The Shema also mentions G-d’s Name eighteen times, and 3) The spinal column
contains eighteen vertebrae. (The nineteenth blessing, which was added later in Jewish history when
many heretic factions had proliferated, will be discussed in its place.)

Getting Started: Taking Three Steps Forward:

Each time we stand up to pray the Shemoneh Esrei, we first take three steps back, beginning with
the left foot, and then three steps forward, beginning with the right foot, modeling ourselves after
Yehuda (Judah) who boldly approached Yosef (Joseph) in Egypt, in order to protect his younger
brother, Binyomin (Benjamin). The commentators explain that we are demonstrating our wish to
imitate Yehuda, who taught us that when there is an issue that needs to be taken care of, one must
step forward. Furthermore, the Rokeach explains that the steps forward relate to the Hebrew word
W, to approach, which appears three times in Tanach:

6. Ibid., pg. 116 — Taking three steps forward is based on Avraham, Yehuda and Eliyahu
HaNavi (Abraham, Judah and Elijah the Prophet).

Three times a day, at the beginning of each Shemoneh Esrei, we take Yehuda’s step as one of three,
illustrating that his step was not only towards Yosef but provides us with a permanent model of
how to approach spiritual greatness at the same time.

The Rokeach points out that the word vayigash, to approach, appears three times in Tanach. Each one
involves an appeal:

a- Avraham appeals to G-d to save the people of Sedom (Bereishit/Genesis 15:23)

b- Yehuda appeals to Yosef not to take Binyamin into captivity (Bereishit 42:18)

c- Eliyahu on Har HaCarmel: (Melachim I: Chapter 18)

Each one of these three approaches gives us another foundational principal of prayer:

a- Avraham Avinu teaches us that we have to daven even for evil people;

b- Yehuda teaches us that all Jews are responsible for one another, and that this principle must be
reflected also in our davening;

c- Eliyahu HaNavi teaches us that we have to daven for Kiddush Hashem, sanctifying the Name of
G-d, i.e. we need to realize that even Kiddush Hashem, which seems dependent on our actions,
comes from G-d. He gives us the strength and inspiration to go through with such an act to begin
with.

Each one of these three learned from the previous one and added a dimension. Fach one added an
approach:

Yehuda learned from Avraham Avinu to take responsibility for others, but he added that it is not
only the Gado/ HaDor (the leader of the generation, i.e., Avraham Avinu) who is responsible; rather,
we are all responsible for one another. (Eliyahu learned from Avraham and Yehuda but added that,
ultimately, when we take responsibility for each other, it is rooted in the responsibility we are taking
to produce Kiddush Hashem in the world.)




Chapter One

The Introductory Berachot of Praise

The nineteen blessings of the Amidah are divided into three sections: praise, requests, and thanks.
The Talmud (Berachot 34a) states that in the first three blessings we liken ourselves to a servant
praising his master (upon whom he is dependent for everything) before he dares request anything
from him (which are the middle blessings). In the last three blessings we act like a servant thanking
his master for what he has received (or with complete confidence that the master will fulfill his
requests) and then taking leave of him.

As we begin reciting the Shemoneh Esrei, we recognize that without G-d’s assistance, it is
impossible to accomplish anything in life, let alone pray to G-d.

(P21 D°27IN) 0770 TR 91 7P9A PIY I
My G-d, apen my lips so ny mouth may declare Your praise. (Tehillin/ Psalms 51:17)

Rabbi Avraham Chaim Feuer, Shemoneh Esrei (ArtScroll), pg. 40 — The key to effective
prayer.

This introductory verse is the key to effective, successtul prayer. It did not appear in the original
version of the Amidah, because in eatlier generations even simple Jews were capable of
concentrating intensely on their prayers. However, with the passage of time people paid less and less
attention to G-d throughout the workday, and so they had to struggle to focus their minds on Him
at prayer time. Therefore, the Sages of later times inserted this verse from Psalms as a special prayer
to be able to pray (Kedushas Levi, Parshas 1a’eschanan).

Berachah 1. naR (Avo?) — Forefathers
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Blessed are You, 1-rd, our G-d and G-d of our forefathers, G-d of Avrabam, G-d of Yitzchak, and G-d of Y aakov;
the Great, Mighty, and Awesome G-d, the Supreme G-d, Who bestows beneficial kindnesses and creates everything,
Who recalls the kindnesses of the Patriarchs and brings a Redeemer to their children’s children, for His Name’s sake,
with love.

O King, Helper, Savior, and Shield. Blessed are You, G-d, Shield of Avrabam.

We begin the Shemoneh Esrei by invoking the names of our forefathers, the founding fathers of the
Jewish religion: Avraham (Abraham), Yitzchak (Isaac), and Yaakov (Jacob).
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Part A. 17028 979K) 19798 — Our G-d and G-d of Our Forefathers

Why was this berachah (blessing), which focuses on the forefathers, designated to introduce the
Shemoneh Esrei?

1. Rabbi Avraham Chaim Feuer, Shemoneh Esrei (ArtScroll), pg. 53 — We must relate to G-d
in two ways, with our own intellect and through our received heritage.

Our G-d and the G-d of our forefathers. First we call Him our G-d because we are obligated to serve and
know Him to oxr tullest capacity. But there is much about His ways that we cannot understand. In
response to this lack of clarity we proclaim that He is #he G-d of our forefathers, and we have complete
faith in the tradition they have transmitted (Dover Shalom). Similarly, the Israelites sang G-d’s praise
after witnessing the wondrous splitting of the Sea of Reeds: This is my G-d and I shall praise Him, the
G-d of my father and 1 shall exalt Him (Exodus 15:2).

While it is important to relate to G-d as our own personal G-d, the focus of this introductory
blessing is clearly on the heritage of our forefathers. Why is the connection to our ancestors so
important that they need to be mentioned at the outset of the Amidah prayer?

Relating to G-d in a personal way as a descendant of our Avot has a long history. When our
ancestors sang to G-d in appreciation of the Splitting of the Sea they mentioned this connection.

2. Shemot (Exodus) 15:2 with Commentary of Rashi — The Jewish people crossing the sea
refer to G-d as the “G-d of my father.”

My strength and song is G-d, and this is my AR PTOR AMINT IR AT AYID 00 0 7 NAN Y
deliverance; This is my G-d and I will glorify fhhialamhy)
Him, the G-d of my father and I will exalt Him.

The G-d of my father: 1 am not the beginning of the | N7 NPIMA X9R ,AWITP N2MN IR RY 72K 779K
sanctity [i.e., I am not the first to recognize His DNIAR 277 Y IR TR O
sanctity|, but the sanctity has been established
and has remained with me, and His Divinity has
been upon me since the days of my forefathers.
— [from Mechilta]

3. Rabbi Zev Leff, Shemoneh Esrei, pg. 21 — We must relate to G-d in light of our Jewish
heritage.

The function of the introductory praise of G-d before commencing our supplications is to acquaint
ourselves with G-d, to be able to recognize and appreciate to Whom we are directing our prayer.
This recognition begins with our Avef and their relationship with G-d. At the Red Sea, where Bnei
Yisrael came to a profound recognition of G-d and declared, “This is my G-d, and I will glorify
Him,” they immediately continued with “the G-d of my father, and 1 will extol Him.” Rashi explains
that this implies that the recognition of this greatness did not begin with me, but rather is a tradition
that began with my forefathers. Any authentic appreciation of G-d, any genuine relationship with
Him, cannot be removed from the context of the unbroken chain of Jewish history and tradition.
Hence, Avot forms the foundation of our Amidah.

Even G-d refers to Himself as the G-d of the Avot. That is how He tells us we should refer to Him.
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4. Shemot 3:15 — G-d says He should be addressed as the G-d of the Avot.

And G-d then said to Moshe, “So shall you say
to the Children of Israel, “The L-rd G-d of your
forefathers, the G-d of Abraham, the G-d of
Isaac, and the G-d of Jacob, has sent me to you.’
This is My Name forever, and this is how I
should be mentioned in every generation.”

PIPY DRIW 212 DR MRN 71 W PR D°9R T AR
2PV 3779RY PIYY OTTOR OT2R OPR 02°N2AR 9N
297 9792 9707 AN OYY MW AT 0K v

5. Mechiltah, Parshat Bo — G-d tells Moshe that the Jewish people should address Him as

the G-d of the forefathers.

From where do we derive that we must say,
“Blessed are You, G-d, our G-d and G-d of our
fathers, G-d of Abraham, G-d of Isaac, and G-d
of Jacob”? From the following verse: G-d then
said to Moshe, “So shall you say to the Children
of Israel, “The L-rd G-d of your forefathers, the
G-d of Abraham, the G-d of Isaac, and the G-d
of Jacob, has sent me to you.” This is My Name
forever, and this is how I should be mentioned
in every generation.” (Shemot 3:15).

STTPR IMAR 7R A9 20 ANR TIN2 DMIRY I
DOTTPR TV AR WARIW 2P OnDRY PR OO 077aR
STTPR D2 MR 9K 77 ORI 212 DR WARN 70 wn R

MW T OIOR CINOW] 2PY TR PRYY TR 0NaR
(0 3 PAw) [17 772 291 AN a%yh

As we mentioned above, the first three blessings of the Amidah come to offer praise to G-d before
we express our requests of Him. But how is this berachah in which we call upon the names of the
Avot considered praising G-d? What aspect of G-d are we praising by calling Him “the G-d of our

forefathers?

6. Rabbi Yitzchak of Volozhin, Peh Kadosh — By invoking the Avot we are praising G-d for

the kindness He showed them.

Imagine a pauper who is ignorant of Torah. His
clothes are old and tattered and he also is
suffering illness. In the pauper’s hometown lives
a very wealthy and generous man, but the pauper
is afraid to approach him for help. “How can I
ask him to hire a teacher for me so that I can
learn Torah? How can I ask him to pay for a
doctor to cure my illness, and for new clothes
and my other needs? He is liable to answer that
he is not my relative, and I should first seek help
from members of my family!”” Chances for a
positive response are greater if the pauper
introduces his request by saying, “I have heard
that it is in your nature to open your hand to the
needy and generously supplied their needs. In
many ways, you helped my father and my
grandfather. I respectfully request that you
continue with such heartfelt kindness and help
me, as well, in my difficult times.”

0°1721 D1 077322 W TR 7Y TR (WD Hwn
TR VWY WOR XIY TRA 1Y DTN NYIXT 12 A070w
770 1797 TR 1TV TDW 02 MR WP PIR TN
MDY TR 2 AR PRYT Y INYIEA INIRDT? ORI
22X 1IN R CNAOWRA 12 ANK 217 007 YHR XA 0
ANR 77 .2OVAWI 19727 YT OIR WA POR D27 770 DX
TP CARD O TOM APTX MWY? IO0T T NN
TW 21 CNWR2 D"V MIMIEYY MY MW WY

72107 NIX VTAY O wYnw
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The meaning of the verse: “So shall you say to
the Children of Israel, “The L-rd G-d of your
forefathers, the G-d of Abraham...” this is My
Name forever, and this is how 1 should be
mentioned in every generation,” is that when
someone wants My Name to be mentioned in

D2°NIAR 79K PRAWS 127 RN 70 2IN07 MKW N
T MTR 79T AN DYWH W AT N AR 9N
WP AWYRYY PHY AW DPW XN QTRYD W7D
Qv TOM NPWYY QOORT CIRY AKRY 37 Nw 2197 I
MIoT 17°0P C1d% %O NAYWD MM MT 9021 NN
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connection to him, and that I should fulfill his
request, he should mention this Name in prayer,
saying that I am the G-d Who was kind to his
forefathers. In every generation people should
mention the merit of the forefathers in their
prayers to me.

Part B. The G-d of Avraham, Yitzchak, and Yaakov

The institution of structured prayer was based on two sources: 1) the establishment of the prayers by
the Avot, and 2) as a replacement for the Tamid (daily) sacrifices which ceased after the destruction
of the Second Temple. In the beginning of our discussion of Berachah 19 below, the Temple
Service, we will explain the significance of the establishment of prayer by the Avot and the
relationship between prayer and avodah (sacrifices). Here, we specifically explore how understanding
and identifying with the spiritual accomplishments of Avraham, Yitzchak, and Yaakov are key to
utilizing the Amidah to communicate one’s needs to G-d and to actualize one’s personal mission.

1. Rabbi Avraham Chaim Feuer, Shemoneh Estrei (Artscroll), pg. 51, 55 — Each of the Avot
petfected a unique path to G-d.

The mission of the Avof was to attract mankind to G-d’s service, and each Patriarch had a unique
approach. Abraham showered people with hospitality to give them a taste of G-d’s boundless
lovingkindness. Isaac trembled in incessant prayer and penitence and gave mankind a glimpse of
G-d’s awesomeness. Jacob was profoundly scrupulous in revealing G-d’s attribute of truth.

Abraham represents chesed (kindness), the desire to seek out the welfare of others. Such a person
takes G-d Himself as his role-model and, like the Creator, desires to give and share everything he
possesses. This trait is similar to erey, but there is a difference between the two terms. The merciful
person is aroused to help only after he learns of another’s suffering. The chesed-oriented person, on
the other hand, is self-motivated, constantly searching for new opportunities to benefit others. The
merciful person seeks merely to solve problems and alleviate suffering. The £ind person wants to help
every man achieve success and good fortune, even if he has not been suffering.

Isaac represents the attribute of gevurah, strength, or as it is often called, “fear” of G-d. Whereas
Abraham’s service was outwardly directed, Isaac’s mission was internal. Such a person is driven by a
fear of transgression and a powerful drive for self-perfection. Isaac constantly subjected his every
deed and desire to an exacting standard of purity and excellence.

Jacob dedicated himself to the characteristic of #uth, which seeks to combine chesed and gevurah,
kindness and strength, in the proper balance. Indulgent kindness and love can lead to undesirable

13




excess, while self-critical strength can lead to stifling despair. The man of #u#h finds the middle course
between these two extremes, creating a harmonious mixture.

What do the Avot have to do with our prayers?

2. Rabbi Noson Weisz, Prayer Works, pg. 99 — Identifying with the Avot is the first of two
pillars of prayer.

Identifying with the Patriarchs is fundamental to our relationship with G-d. It is one of the pillars
that uphold the efficacy of our prayers, for it is through the efforts of the Avot that the channels of
prayer were opened. The Talmud hints at this concept when it informs us, “The prayers were
established (#&nun) by the Patriarchs” (Berachot 26b). The rough translation of the word #knum as
“established” omits an important nuance of the Hebrew word’s meaning;

Tiknum is a verb form of the word #&un, which can mean to repair something that is broken or, as
more commonly used, it can mean rabbinic ordinances, called zakanos. The latter meaning actually
draws from the same root as the first, since rabbinic ordinances are intended to maintain the Jewish
nation in good repair. As used in the Talmudic passage, the word Ziknum refers to the first meaning,
The Avot did not issue an ordinance mandating prayer. Rather, they repaired the disrupted
connection with the Almighty through which prayer flows (interrupted by the generations after
Adam HaRishon who either defied G-d or were misguided by pursuing avodah zarabh - idol worship).

All prayer is based on relationship. Unlike Psalms, the Amidah is based on our relationship with the
Almighty as subjects of Malchus Shamayim (Kingdom of Heaven). We have crowned Him King, but
He does not relate to us solely in that role, for He is called .Avinu Malkeinn — our Father, our King,
He doesn’t just rule as a monarch, but rather, He listens to our pleas as a Father. He is a King, but a
loving King Whose power defines His relationship with us and provides the governing principle of
His Malchus. Nevertheless, we still call upon Him as our King, and in doing so, we acknowledge that
He not only has the loving desire to help us, but the limitless power to do so.

This loving relationship between G-d and the Avot preceded the establishment of Makhus Shamayim,
and is in fact the foundation upon which the Malhus was built. From what does this love spring? A
hint of its essence is revealed when G-d decides to disclose to Abraham His plans to destroy the
sinful cities of Sodom and Gomorrah:

And G-d said, ‘Shall I conceal from Abraham what 1 do, now that Abraham: is surely to become a great and mighty
nation, and all the nations of the earth shall bless themselves by him? For 1 have loved him, becanse he commands his
children and his household after him that they keep the ways of G-d, doing charity and justice in order that G-d might
then bring upon Abraham that which He had spoken of him’” (Genesis 18:17-20).

Avraham’s spiritual accomplishments created our capacity to achieve them as well.

3. Ibid., pp. 101-102 — The paradigm of Avraham enables us to influence G-d in running the
world.

G-d loves Abraham, the individual, but G-d’s reasoning for including Abraham in this momentous
decision is that “he commands his children and his household after him.” In cultivating the next
generation’s relationship with G-d, Abraham demonstrates that he considers the relationship to be
everlasting. He devotes his life to ensuring that this unique bond will endure long after Abraham, the
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mortal man, has left the world.

To establish everlasting relationships that can change the world in a permanent way, we must teach
our children to carry on the tasks that we only have time to begin during our brief life span.
Abraham’s commitment to teach his children G-d’s ways is much more than a normal parental
desire to raise fine, upright, and moral children; it is essential to the relationship he wants to
establish with G-d.

The exchange between Abraham and G-d regarding the destruction of Sodom and Gomorrah
provides a paradigm for the way our daily prayers function. The striking characteristic of this
exchange is that the omnipotent, eternal G-d consults a mere mortal — Abraham — about his
decision to destroy the cities, and more outrageous still, this mere mortal fights like a lion in
opposition to G-d’s decision:

Abraham came forward and said, “Will You then obliterate the righteous with the wicked? Perhaps
there are fifty righteous people in the midst of the city; would You then obliterate and not spare the
place for the sake of the fifty righteous people who are within it? It would be sacrilege for You to do
such a thing, to bring death upon the righteous with the wicked; so the righteous will be like the
wicked. It would be sacrilege to You! Shall the Judge of all the earth not do justicer” (Ibid, 23-25).
How could Abraham, the great believer, have called G-d’s wisdom into question? Because Abraham
was the first person since Adam to fully recognize himself as a #zelens Elokim (created in the image of
G-d), along with all that title entails, he also realized that G-d had endowed human beings with the
power to exercise a certain amount of input into Divine decisions before they are executed.

4. Ibid., pp. 102-103 — The license to exptress ourselves in the Amidah flows from our being
descendants of Avraham.

Had the Almighty made a unilateral decision to destroy Sodom, and Abraham had read about it in
the next day’s newspaper, he would have accepted the decision with perfect faith that it reflected the
ultimate wisdom. Before that point, however, man as G-d’s partner in the running of the world, has
a say. This is all the more so when G-d Himself comes to consult man regarding His decision.
Abraham was essentially saying, “Since You asked me for my opinion, I have to tell You that I am

opposed.”

The remainder of the passage is a record of a breathtaking bargaining session. In the end, the
Almighty agrees to all of Abraham’s demands and requests for mercy. He will not carry out the edict
of destruction unless all of Abraham’s conditions are fully met, for He wants Abraham to accept His
decision as perfectly just.

It is this same license to influence G-d’s running of the world that defines the purpose of the
Amidah and makes it the essential and powerful prayer that it is. Although G-d does not come to
consult us regarding His decisions, as He did Abraham, He solicits our input. This He does by
commanding us to pray. Through the specific supplications we are commanded to recite within the
context of the Amidah, we express our opinions to G-d about what this world needs in order to run.
We utilize the license G-d has granted us out of His love for Abraham. It is a license that never
expires, because Abraham’s commitment to G-d extends throughout the generations of his
descendants, whom he “commanded after him.”
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5. Ibid., pp. 104-105 — Reciting the Amidah acknowledges Divine guidance of the world and
is our input into G-d’s decision-making.

Although we do indeed ask for practical, personal benefits when we recite the Amidah, the purpose
of those petitions is to acknowledge that G-d is the sole source of everything we need, and that His
Hashgachah Pratit — Divine supervision of every facet of life — is the sole cause of everything that
happens.

We — Abraham’s children — have a job to do, which is to perform our generation’s part in perfecting
the world, and our prayers to G-d are the only way we can acquire all we need to complete the task.
We are commanded to pray as a means of guaranteeing us input into the Almighty’s decision-making
process, and thereby fulfilling our Divinely appointed role.

6. Ibid., pp. 130-132, 137 — Tefillah is the means to activate Divine Guidance, which will
provide the resources necessary to enable our personal 7ikun Olam.

The world as we now know it is called Olamz Hazeh — This Wotld. The wotld as it will be when the
Almighty’s chesed is able to pour forth upon it without limit is called Ol Haba — the World to
Come. We know that the pain and evil present in Olam Hazeh are necessary tools in G-d’s plan to
create a relationship with the #zelerz Elokim based on free choice...

Our task in life is to draw fresh Divine energy into this world by penetrating the iron curtain of
“Mother Nature” and choosing to acknowledge and call upon G-d as the Master of the Universe.
This is the work of #ikun haolam — repairing the broken world of Olam Hazeh.

Each time we ignore and reject the attraction of evil, pierce the veil of G-d’s concealment, and apply
our energies to reconnecting the physical world to its spiritual source, we accomplish this task in a
small way. Our effort brings a new supply of chesed into the universe, healing its wounds and filling
its voids. As we gradually draw the unobstructed flow of fresh chesed energy into Olam Hazeh, we
provide the remedy for the problems built into it, helping to transform it into Olam Haba...

Olam Haba is not a destination somewhere beyond. It is here, where we stand, we must build it
from the raw material of Olam Hazeh by constantly seeking to enrich and uplift our physical world
with fresh supplies of Divine chesed. The greater our effort, the greater is the flow of chesed, and
the closer the world comes to reaching complete tikun haolam...

If Olam Hazeh comprises the building materials for Olam Haba, then it is clear that the size and
quality of this eternal structure depends on the size and quality of the materials we are allotted for
the job. Tefillah is the means by which we requisition these supplies.

Tefillah activates Hashgachah Pratit, the Divine Providence with which G-d orchestrates each
individual’s life. Each person’s prayers are answered according to his individual needs for his unique

task in life. One who is using those resources to carry out his assigned tikun haolam receives from
G-d all he needs to do the job.

What is meant by the expression Eloke: Yitzohak, the G-d of Isaac? Elokei Yitzohak, the G-d of Isaac,
represents full, wholehearted dedication of oneself to fulfilling one’s purpose. This is symbolized by
the Akeidah, or the sacrifice of Isaac, when Isaac was fully aware and agreeable to the mission.
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7. Ibid., pp. 139-140 — Elokei Yitzchak enables us to plead our case before having achieved
tikun haolam.

Isaac symbolizes the idea of dedicating everything you are, totally and without reservation, to the
accomplishment of your assigned task. When Isaac was a young man of 306, with his entire life
ahead of him, his father Abraham informed him that the Almighty wanted Isaac to sacrifice his life.
Isaac not only consented to surrender his life, he consented with utter joy.

What was the source of his joy? It was so clear to Isaac that the only purpose of life in Olam Hazeh
was to accomplish his assigned tikun haolam that he delighted in the news that he had already
accomplished his task and G-d was ready to receive him into Olam Haba. In fact, he understood
that his tikun was this very episode — his demonstration of a human being’s willingness to give up
his life at the Almighty’s command.

Isaac was the perfect exemplar of this principle, for he was a person of such quality, influence, and
lineage that he might easily have felt that his death would set back, rather than advance, G-d’s goals
for the world. He had been sent into this world equipped for the exalted position of the second
Patriarch of Judaism. Nevertheless, the moment the Almighty directed him to play a different role,
he dropped his other aspirations. Only he could successfully demonstrate that the purpose of life
was not to actualize one’s ambition, no matter how lofty and seemingly virtuous, but to accomplish
one’s assigned tikun.

This gives Isaac unique moral authority to plead the case of one who has not yet achieved the tikun
haolam the Almighty expects of him. It is as if Isaac were saying to G-d, “For your sake, I was
willing to give up my expectations for my own life’s achievements, and I am only a man. Surely You,
the Almighty, can defer Your expectations of Your children’s achievements.”

Through the channel established by Isaac, we can come before G-d and offer our side of the
argument; we are trying, but we are imperfect, and our lives are beset by pain and confusion.
Through Isaac, we are able to plead that our case be considered with understanding and mercy, with
the focus on the obstacles we face rather than on the talents we were given.

The Almighty is called Elokei Yitzchak because when we interact with Him in His aspect of din
(judgment), we do it through Isaac. Isaac’s perfect manifestation of the meaning of iz opened the
channel that allows us to request our daily needs from G-d even though we rarely make perfect use
of what we are given. Once Isaac made his mark on the world, G-d no longer made unilateral
decisions regarding din. Rather, He listens to our side of the story before deciding how much chesed
we deserve to receive.

What is meant by the expression Elokei Yaakor, the G-d of Jacob?

8. Rabbi Noson Weisz, Prayer Works, pp. 146-147, 159 — Prayer demonstrates that we accept
the model of Divine Providence epitomized by Jacob.

Elokei Yaakov describes the relationship to Hashgachah Pratit that Jacob epitomizes. We must be
able to discern G-d’s hand in the events of our lives if we are to remain focused on the spiritual
realities that operate behind the scenes to create our physical reality. Through the revelation of the
Divine Presence that is designated by the name Elokei Yaakor, we avoid being sidetracked by cause-
and-effect thinking, and turn our attention instead to the issues that truly determine the outcome of
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our efforts...

To help us to successfully engage with hashgachah, the Almighty gave us two spiritual tools. These
are emunah — belief in G-d — and bitachon, the willingness to entrust one’s life to His hands. The
greater one’s emunah and bitachon, the more clearly one sees G-d’s hand operating behind the
scenes. Hashgachah is visible to the person who believes in it, for the Almighty has no need to hide
from someone who already lives with an awareness of His presence. To the person who lacks
emunah and bitachon, however, hashgachah is nearly invisible.

Nevertheless, every member of the Jewish people comes into the world with the seed of emunah
already implanted within him. We are fully formed in the Almighty’s image (#zelerz Elokinz) and
therefore, the knowledge of His existence is an integral part of our self-awareness. We need not
create our emunah from scratch; we must merely labor to nurture it and bring it to full bloom...
When we pray, we display our acceptance that the principle of hashgachah determines every aspect
of our lives. While one may not have arrived at the spiritual level to perceive hashgachah in every
instance, our tefillah proves that we accept that this is the way the world operates. By reaching out to
G-d to request what we need, we prove that we know He is the source of it all. Our prayers travel
along the other side of the two-way bridge built by Jacob (symbolized by the ladder in
Bereishit/Genesis 28:12). G-d’s message comes to us in hashgachah, and our opinion of what we
need to respond to His hashgachah goes back to Him through tefillah. Without the attributes of
Elokei Yaakov, the act of prayer would be a futile exercise.

Now that we have seen the importance of tapping into the spiritual accomplishments of the
forefathers, which helps us focus on communicating our needs to G-d via the Amidah, we can ask a
further question: Why does the Amidah repeat the phrase “G-d of” for each of the Avot rather than
simply stating, “the G-d of Avraham, Yitzchak, and Yaakov?”

If the purpose of these words was to communicate that each one of these three generations of Avot
faithfully served G-d, then indeed it would have been enough to write: “the G-d of Avraham,
Yitzchak, and Yaakov.” But the full expression as we have it comes to teach us that each one of the
Avot approached G-d from a different angle. Each one had a relationship with G-d which started
from his own unique personality and character — and yet each, despite his different starting point,
achieved a holistic perspective of G-d.

9. Rabbi Meir Eisenstadt, Panim Meirot 1:39 (Translation by Yissachar Dov Rubin, Talelei
Orot Prayer Anthology, Volume II, pg. 629) — Each of the Avot found his own way to G-d.

Why is the word “G-d” repeated? Why not say it | X 2p¥> *77K1 PriX® 2R O772K 778 70K 1K 722
just once — “G-d of Avraham, Yitzchak and DN 79K 12 TR QYD *30 T TR YD
Yaakov?” Uerish's
The answer lies in the instructions that Dovid XN RAT 931 7Y 72T HW 1AvD 17 W0 SNInR
HaMelech (King David) gave to his son, Shlomo TNRY 0 210D 17770 750 07 07272 1120 7T KT
(Solomon). We read (Divrei HaYamim/ VWD WD 17T TR IR DR YT 12 Andw
Chronicles 1:28:9), “And you, Shlomo, my son, 3737 1T 93 PMAR AN TR PRI PRRTY IR TRW
know the G-d of your father, and serve Him RITW TWITRA NN DY TPAT T8 ROR MG
Wholeheartedly, with a soul full of desire.” AJCW 1P’7x NX Y7 99K 73’71 N VNN 7720 X2 5X
is not to believe in G-d simply because his father TP 7Y TR
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did. That is the way of the gentiles. Rather, every
Jew is obligated to use his intellect to seek out
G-d according to the wisdom and guidelines of
the Torah. So said Dovid to his son, “Know the
G-d of your father,” and thereby “serve Him” as
is fitting.

Avraham is known as the first to use his intellect
to reach recognition of the One G-d. Everyone
around him worshipped idols, but he exposed
the false deities and taught humanity the true
belief about Creation and reality.

If the Amidah were to identify the Holy One as
“G-d of Avraham, Yitzchak and Yaakov,” it
would leave room for a mistaken impression —
that Avraham succeeded in coming to know G-d
through his intellect, but Yitzchak and Yaakov
did nothing more than mimic him. They
contented themselves in following in his ways,
trusting that he was right. To belie this notion,
our Sages instituted that we say in the blessing
about the Avof, “G-d of Avraham, G-d of
Yitzchak, and G-d of Yaakov” — to emphasize
that each of the Patriarchs, through his own
efforts, achieved clear recognition of the Holy
One. Each one pondered, reasoned and
investigated, using his own mental faculties, and
served the Holy One accordingly.

RIT IR NWRY PN T RITW 2TN2R2 10X
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We should reflect upon the fact that each of the Avot served the One G-d out of clear knowledge of
Him, having investigated the matter thoroughly using his own talents and faculties, and not as a

matter of dogma and mimicry (Talelei Orot).

Part C. XM 99257 91757 877 — The Great, Mighty, and Awesome G-d

1. Devarim (Deuteronomy) 10:17 — Moshe used these three terms to describe G-d.

G-d your L-rd is the ultimate Supreme Being and
the highest possible Authority. He is the greaz,
mighty and awesome G-d. ..

ORI DUITRT CITRY QIR TR RIT 2DOOR PP 0D
. .RIT 237 27

These three terms refer to three of G-d’s traits that we are praising at this point.

2. Recanati, Commentary to Devarim 10:17 — Three attributes of G-d.

“The great” refers to the attribute of kindness,
“the mighty” refers to the attribute of strength,
and “the awesome” refers to the attribute of
mercy.

XM ,7N2XT NTAY M2AT L, TONT NIRRT D17
RalalrmhBakial
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Moshe had used these terms to praise G-d, but later in history the last two — mighty and awesome —
were omitted by the prophets. In light of the tragedies of Jewish history, the destruction of the
Temple and the dispersal of the Jewish people to foreign lands, it became difficult to see G-d’s
might and awesomeness. In composing the Amidah, the Men of the Great Assembly reestablished
the use of these praises of G-d by viewing these aspects of G-d in a new light.

3. Talmud Bavli, Yoma 69b — The Men of the Great Assembly earned their title by finding
new meanings to the ancient terms Moshe used to praise G-d.

Rabbi Yehoshua ben Levi said, “Why were they
called the Men of the Great Assembly? Because
they restored the crown of G-d’s glory to its
original luster. Originally, Moshe had said, ‘the
great, powerful, and awesome G-d” (Devarim
10:17), but then Jeremiah came along and said,
‘Behold, strangers are croaking in His sanctuary
(a reference to Nebuchadnezzar entering the
Temple — Rashi). Where then are the displays of
His awesomeness?’ (and hence in Jeremiah 32:18
he leaves out the word awesome — Rashi); then
Daniel came along and said, ‘Behold, strangers
are enslaving His children, the Jewish people, so
where then is His power?” He therefore did not
say ‘powerful” when he prayed.

“But then the Men of the Great Assembly came
along and said, “To the contrary! This is the
magnificent display of His strength, for He
restrains Himself in that He shows forbearance
to the wicked (all the years that His people are
subjugated and despite all the oppressive decrees
issued against them, and does not punish them —
Rashi); and these are indeed the great displays of
His awesomeness, for were it not for His
awesomeness how could one nation sutvive
amongst all the other nations of the world?!’ The
Men of the Great Assembly, therefore, reinstated
mention of these attributes in their prayer.”
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4. Based on Audio Class by Rabbi Yochanan Zweig, Pirkei Avot (Ethics of the Fathers) 1:1 —
The Men of the Great Assembly saw G-d’s greatness “behind the scenes” of history.

Yirmiyahu and Daniel stopped praising G-d for being mighty and awesome because in their
circumstances they could not perceive these aspects of G-d. They had lived during a period of
prophecy, open miracles, and a more direct relationship with G-d. When G-d went into hiding, as it
were, after the destruction of the Holy Temple and the dispersal of the Jewish people into exile,
G-d’s might and awesomeness were no longer apparent to them.
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Nevertheless, the Men of the Great Assembly were able to reinstate these praises by reinterpreting
how they applied to this new reality. Although they could no longer perceive open revelations of
G-d, they were able to see G-d’s hand in Jewish history, restraining Himself from punishing the
wicked and protecting the Jewish people in exile.

Part D. 277512 512% DRIA X327 NIaR 37017 99M —Remembering the Kindness of the Forefathers
and Bringing a Redeemer to their Children’s Children.

Why do we ask that G-d recall the chesed of the forefathers?
1. Rabbi Avraham Edelstein, Commentary on the Weekday Siddur, Ner Le’Elef Books, pp.

125-6 — The chesed of the Avot stands in our merit and serves as an impetus to emulate
them.

G-d remembers the chesed which our Avot did, and this stands as a merit for us —i.e. gechut Avot.
The trouble with this is that, on the surface, Shmuel in the Gemara in Shabbat says that zechut Avot
no longer helps us in this way. However, Tosafot say that Shmuel’s limitation applies only to evil
people — they can no longer draw on zechut Avot to protect them — but other people can. (In
addition, Rabbeinu Tam says that the covenant of the Avot is still with us.) Therefore, we invoke
G-d’s memory of the chesed of the Avot in our merit. This is partly so that G-d’s investment in the
Avot will not go to waste, so to speak; their descendants inherit the berachah earned by their
spiritual investment.

Meshech Chochma has a different approach to this issue. According to him, when we invoke the
chesed of the Avot it is to remind ourselves, not as an appeal to G-d, that it is this power of spiritual
chesed which was what made the Avot into what they became to begin with. We draw on this zechut
whenever we express our passion for Torah and mitzvot or succeed in transmitting a love of Torah
and mitzvot to the next generation. But zechut Avot is no longer so powerful that it can act as our
guarantor for ourselves and our children. Whenever we see a weakening we should understand that
zechut Avot is no longer working for us and it is now up to us to become Avot anew, i.e. to imitate
what the Avot did by becoming spiritual and material givers ourselves. This will reactivate the zechut
of chesed which the forefathers initiated. Now if the mekatreg (Prosecutor) will want to claim that
we are merely drawing on our natural genetic endowment of chesed from the Avot and deserve no
reward for this, G-d will respond by remembering the original chesed of the Avot.

What does it mean that G-d “remembers” the kindness of the forefathers? And what is their
connection to our redeemer, the Mashiach?

2. Rabbi Avigdor Nebenzahl, Thoughts for Rosh HaShanah, pp. 204-5 — In calling upon G-d
to remember certain events, we are asking Him to activate the merit of those events in His
dealings with us.

When referring to “remembrance” as applied to G-d, we must realize that we are merely borrowing a
term from our own experience to aid our understanding. Thus, when we mention reminding G-d of
the covenant that He made with our forefathers, we realize that He always “remembers” it. Instead,
we are referring to G-d’s presently activating this idea that is in His constant memory and putting it
into action by applying the efforts of our ancestors’ meritorious acts in today’s world...
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While G-d perpetually remembers everything, nevertheless He chooses to act on the basis of specific
memories that will then influence the way He will run the world. Hence, we invoke the memory of the
Avot as a prayer that G-d should bring the Mashiach in light of their good deeds.

3. Rabbi Zev Leff, Shemoneh Esrei, pp. 40-41 — G-d considers the acts of our forefathers
worthy enough to justify treating us kindly and ultimately sending us the Mashiach.

The act of remembering, when referring to G-d, does not just imply that He exercises His power to
recollect, but rather it connotes that which G-d considers substantial and worthy of existing and
enduring. This is evident from the angels’ response to G-d’s inquiry of whether man should be
created: “Mab enosh ki tizkerenn — What is man that You should remember him?” (Tehillim 8:5).
Obviously, “remember” here does not mean to recollect, since man had not been created yet, but
rather, “What is man that You should even consider him?”

We are made aware of G-d’s presence by observing G-d’s reward in this world for the kindnesses of
our forefathers. This reward is manifested by the miraculous Divine Providence that has
accompanied the Jewish people throughout history. The ultimate manifestation of that reward for
the kindnesses of our forefathers will be realized when, as the next phrase in the berachah relates,
G-d will “bring a redeemer to their children’s children.”

In part, it is the remembrance of our forefathers’ deeds and kindnesses that forms the zechut Avot,
the merit that we enjoy until today. As Chazal comment, “If our forefathers had used up all the
reward coming to them, what would have been left to sustain us?” (Talmud Yerushalmi, Sanhedrin
10: 1). The good that one does in his lifetime creates a spiritual entity that continues to exist even
after one’s death. That spiritual reality affects one’s descendants and leaves its mark on the world.

The qualitative and quantitative dimensions of our forefathers” merit are so intense that they will last
until the final redemption and help ensure that the redemption will ultimately happen.

Why do we mention only the kindness of the Avot and not their other qualities of strength and
truth?

4. Rabbi Avraham Chaim Feuer, Shemoneh Esrei (Artscroll), pg. 61 — The kindness of the
forefathers was their concern for what G-d wants.

Abraham excelled in kindness, Isaac in fear, and Jacob in truth, yet here we mention #he lovingkindness
of [all] the Patriarchs, because this trait is the root of all Divine service.

The most accurate definition of chesed is “selflessness” - to live for others, to live for a cause outside
and greater than oneself. An egocentric person always serves himself, even when he appears to serve
others. The Avot taught the world how to breach the constraints of selfishness. Because the Avot
were selfless in their service of G-d, they earned the title “chassid,” selfless one. Mesillat Yesharim
(chapter 18) describes this level: Unlike the servant who fulfills his obligation by rote, the chassid has
a vibrant love for G-d, like that of a son for his beloved father. The chassid studies the ways of G-d
constantly in order to discover new opportunities to please his Creator.

We devote much effort to please important people. We strive in myriad ways to ingratiate ourselves
to our clients, customers, congregants, patients, employers, and teachers. But no one is more
important to our success than G-d. How much time do we spend trying to please Him?

22




First and foremost the Avot were “G-d-pleasers.” They shared good fortune with others because
they knew it pleased G-d. Therefore, G-d never forgot them and graciously remembers us, their
descendants, to this very day.

Note that the blessing does not state that G-d wi// bring a redeemer, i.e. the Mashiach, but rather that
He brings the redeemer, in the present tense. Why?

The reason this phrase is written in the present tense is to emphasize that redemption is not an
event that will occur abruptly in the future; rather, it is a steady, ongoing process that is happening
right now, for G-d is constantly protecting us from our enemies by virtue of His relationship with
our forefathers.

5. Rabbi Yitzchak Maltzan, Siddur HaGra: Siach Yitzchak — G-d’s remembering the Avot
keeps the Jewish people going throughout the generations.

The notion that G-d remembers the kindness of 2INOW 1133, AN NY 932 R MIAR V701 N7 P
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moment in time, as it is written (in the Haggadah D72 1199%1 772pm 7191 N7 NT 902w RO

of Pesach), “this (covenant with G-d) has
preserved our ancestors and us, for not only one
nation has risen against us (to destroy us); rather,
in every generation (they rise against us to
destroy us), yet G-d saves us from their hand.”
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Rabbi Zev Leff sees a contradiction in the words of this berachah: Will G-d bring the redeemer
Lma’an Shemo, for His own sake, or b'ahava, out of love? The first implies that G-d will act in a certain
way without regard to His relationship with us while the other implies that He will act precisely
because of it?

Rabbi Leff’s answer is based upon the following idea:

6. Yeshayahu (Isaiah) 60:22 and Talmud Bavli, Sanhedrin 98a — Mashiach will come at the
appointed time, but if we are worthy he may come sooner.

The smallest shall become a thousand and the TNV PP OIR DIXY Y VYR A9KR7 797 U
least a mighty nation; I am the L-rd, in its time I ST
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Rabbi Alexandri said: Rabbi Yehoshua ben Levi 2505 ,°17 %17 12 YW 227 7TI0957K 227 IR
contrasted [the words in the verse]. It is written IR - 107 IMIONR 2009 ,Anva [2"0:0 1Y)
[Yeshayahu 60:22], “In its time,” and it is ANYA - 19T KD

written, “I will hasten it”! If they are worthy,
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then “I will hasten it”; if they are not worthy, it
will come “in its time.”

The Redemption can come either 4 7tah, in its pre-designated time, at the final deadline, or achishenah,
hastened before that time if we so merit it. Hence, the Redemption will come “/7wa’an Sheno.”
Whether we merit it or not, it will come for the sake of G-d’s Name because the world must reach
its culmination. Or it may come “b’abavah,” with love, and it will be brought sooner in response to
our metit.

Part E. 3321 o2 91w 792 — G-d Helps, Saves, and Protects
What is the difference between each of these accolades of G-d: Helper, Savior, Protector?

1. Rabbi Yitzchak Maltzan, Siddur HaGra: Siach Yitzchak — G-d helps us with what we try
to do but acts on His own to save and protect us.

A helperis conjoined with the effort of the one X722 K17 Y00, VI MONNWT 911%2 R MY
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anyone else; a shield serves to protect even before
the misfortune starts.

2. Rabbi Zev Leff, Shemoneh Esrei, pp. 47-48 — G-d is involved in our lives on many levels.

Ogzer, “helper,” applies to those areas where man initiates an effort toward a goal, and it serves as the
prerequisite for G-d’s Divine assistance - such as the Divine aid one receives in earning a living,
finding a mate, or conquering one’s evil inclination. All begin with man’s hishtad/us, his own initial
effort that opens the way for G-d’s assistance, in fulfillment of “G-d will bless you in all that you will
do” (Devarim 15:18).

The second designation, oshia, “saves,” refers to those situations where man is helpless to even
initiate an effort. Circumstances prevent him from being able to act in any significant manner to
resolve his problem or achieve his goal. Here G-d takes an active part, saving and delivering the one
who remains a passive recipient of that salvation and deliverance.

Finally, the third designation, 7agen: G-d protects and shields one in a situation where one actively
functions in a manner detrimental to his well-being, counterproductive to achieving his goal. An
example of this is someone forced to put himself under threat of being killed for Kiddush Hashem
(lit. to sanctify G-d’s Name, i.e. simply for being a Jew). G-d will then function as a shield that
protects him from his own potentially physically harmful actions.

An illustration of this concept is seen in the story of Avraham. G-d was the “Magen Avrabam,” the
Shield of Avraham, when Avraham permitted himself to be thrown by Nimrod into the fiery furnace
rather than renounce his belief in G-d. We learn that when G-d shielded Avraham from death, the
angels resounded with this berachah: “Blessed are You, G-d, the Shield of Avraham.”

Part F. 271M2K 3% — The Shield of Avraham

Our first encounter with Avraham is when G-d appears to him and tells him 7% 72, “go for yourself”
to the land that I will show you, and there shall you be blessed. Our Sages understood these words
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to mean that the end of the first blessing of Shemoneh Esrei should end only with his name and not
those of Yitzchak and Yaakov as well. Avraham’s spirituality was so encompassing that it reflected
the spiritual reality of the whole nation. When we say “Magen Avraham” we therefore mean the
whole Jewish nation.

1. Rabbi Avraham Chaim Feuer, Shemoneh Estrei, pg. 65 — G-d protects the core of the
Jewish soul.

One of the primary teachings of the Chassidic masters is that although evil influences may corrupt a
Jew and alienate him from his roots, a Jew is never completely lost. In the deepest recesses of the
soul there survives a tiny spark of Jewishness, pure and untainted. From such a spark a brilliant
flame of faith can be rekindled. This indestructible pznteleh Yid [lit. tiny dot of the Jew] was implanted
into the genetic design of our people by Abraham, and G-d promised to protect and preserve it
forever when He assured Abraham: “T aw your shield.”

Key Themes of M2 — Forefathers.

e We begin the Shemoneh Esrei with a prayer recalling our forefathers. The fact that
this berachabh is the first to be recited highlights the central role of tradition in the act
of prayer. We do not stand alone but on the shoulders of those who came before us.

e Recognizing that G-d is the G-d of our ancestors also helps us relate to Him more
personally.

e Invoking the Avot is a way of praising G-d because we are focusing on the kindness
G-d showed them by revealing to them the path of truth.

e We mention that G-d is the G-d individually of each of the Avot because each of
them forged a new path towards G-d. Avraham’s path was that of kindness,
Yitzchak’s that of inner strength or restraint, and Yaakov’s that of truth — combining
chesed and gevurah, kindness and strength, in the proper balance.

¢ Understanding and identifying with the spiritual accomplishments of Avraham,
Yitzchak, and Yaakov are essential in order to utilize the Amidah to communicate
one’s needs to G-d and to actualize one’s personal mission.

e Although in earlier times of our history, G-d’s strength and awesomeness were
obvious, these days we have to look for these qualities “behind the scenes.” We seek
out the instances throughout history when G-d withholds punishing sinners and
keeps the Jewish people alive in exile.

e In this berachah we call upon G-d to activate His memory of the Avot in order to
advance the world toward the ultimate redemption in the times of Mashiach.

e We praise G-d for helping us and for protecting us, both physically and spiritually.
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Berachah 2. mM23 (Gevurof) — G-d’s Might
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You are eternally mighty, my L-rd, You are the One Who resurrects the deady abundantly able to save.
[In the winter say:] He makes the wind blow and He makes the rain descend.
[In the summer say:] He makes the dew descend.
He sustains the living with kindness. He resurrects the dead with abundant mercy, supports the fallen, heals the sick,
releases the confined, and maintains His faith to those asleep in the dust. Who is like You, O Master of mighty deeds,
and who is comparable to Y ou, O King Who causes death and restores life and makes salvation sprout!

And Yon are faithful to resurrect the dead. Blessed are You, G-d, Who resurrects the dead.

We continue our praise of G-d in the second berachah of Shemoneh Esrei. Here we focus not on
G-d’s relationship with our ancestors or the Jewish people, but on His power over nature and the
good that He does for us with that power. In this second berachah, we affirm that our connection to
G-d transcends our finite physical life in Olamz Hazeh (This World), and is eternal through Olan Haba
(The World to Come).

Part A. Resurrection of the Dead

Although many people are familiar with Resurrection of the Dead from other religions, it may be
surprising to discover that this concept is central to Jewish thought. But Techiyar Hameitim (the
Resurrection of the Dead) in the future World to Come is indeed one of the most fundamental
principles of Judaism.

The Wotld to Come is the time and place in which we will experience closeness to G-d
commensurate with the actions and choices we made during our lifetime. The first stage of this
reward is in the entirely spiritual World of the Souls. But that is not the highest level of existence.
Ultimately, the body will be resurrected, and the soul will be reunited with the body to experience a
new dimension of reality and attachment to G-d.

1. Ramchal (Rabbi Moshe Chaim Luzzatto), Derech Hashem (The Way of G-d) 1:3:9,
translated by Rabbi Aryeh Kaplan, Feldheim Publishers, pp. 51-53 — Since Adam’s
transgression, man is in a non-perfect state. To re-attain the perfection for which man was
destined, his body and soul each undergo a purification process.
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arrive at perfection.

Man must therefore die, and everything else that
was corrupted with him also must perish. The
soul cannot purify the body until the body dies
and deteriorates and a new structure is
composed, that the soul can enter and purify...It
was therefore decreed that man should die and
then be brought back to life. This is the concept
known as the Resurrection of the Dead...

The true time and place of reward will therefore
be after the Resurrection in this renewed world.
Man will then enjoy his reward with both body
and soul. The body will be purified by the soul,
and will therefore also be in a proper state to
enjoy that good.

A7 RENW MR ROR ,IAT JI12 79w 9910 XN

W 17712 7320 T IRY L7097 1A MY ,a9nN
NVW QTR DY 7T I0 O¥Y LLOT99TM AWIT 12 01oM
LLDONRT DPOAN TRV R LY

21200 7T WUAT NPARA DINAT 1T AT W 057 TIm
,WTNTW DY TONNT MR KT WP L0

70 HY 91T 1913 MR, INAWIAN 19132 12 A3 ATRM
RV 2102 7373 DYAY 770 9V 191 ,nnws

Death is the process by which the soul and body are temporarily separated and returned to their
sources. The soul returns to the World of the Souls and the body returns to the ground. This is so
that a new, purified structure can be built at the time of the Resurrection, when the soul will
reinhabit the body, free from the deficiencies caused by Adam’s transgression.

The Resurrection of the Dead is also the time when everything in existence reaches its #kun
(perfected state), fulfilling its ultimate purpose in G-d’s plan. At this time, the whole physical
creation will join the spiritual world in a new unity.

2. Rabbi Ehud Rakovski, Da’at Tefillah: Kedushah — The entire world will be renewed along

with man in the service of G-d.

The Resurrection of the Dead will not be for
man alone, but rather for every force in the
entire universe that came into actualization at
any time since Creation — they will all be
renewed and perfected at the time of the
Resurrection of the Dead. The whole idea of
man being resurrected is that he is a microcosm,
but the whole world will likewise experience the
same thing. This is what Rabbi Shlomo Elyashiv
wrote in HaDe’ah (Vol. 11, Ch. 2), “The central
principle of the Resurrection of the Dead, as it
has been revealed to us by the Arizal, is
continuously taking place even in this world as
we find more and more of the physical world
being harnessed for the good of man. It is all to
be used in the service of man...and when he
uses the world in the service of G-d...both he
and it rise up higher and higher, each and every
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| force according to its intrinsic nature...” |

What is the actual connection between Gevurah (G-d’s strength) and Techiyat Hameitim?

3. Rabbi Noson Weisz, Prayer Works, pp. 237-238 — How we achieve Olam Haba through
Gevurah (G-d’s power).

What is the actual connection between Gevurah (G-d’s strength) and Techiyat Hameitim?
Specifically, why is G-d’s power, rather than any of His other attributes, the means by which we
achieve eternal life? First, we must define what we mean by being alive. In Olam Hazeh, a living
person, metaphorically speaking, exists on life-support. Human beings cannot remain alive unless
the Almighty keeps them connected to the life-sustaining physical universe, and even in this state,
our life expectancy is severely limited. We begin the countdown to death as soon as we are born.
When the Almighty “pulls the plug” and disconnects an individual from the physical world, the
person dies. We have no independent power to remain alive.

For Techiyat Hameitim to occur, however, we must acquire the power to exist without the help of
Olam Hazeh, for although Olam Haba will have a physical component, the vast life-support system
— the entire natural world and food chain — will not be required to sustain it.

Nevertheless, that is the world in which we are destined to spend eternity. The very purpose of our
free will is to earn the right to live eternally without having to do so as dependents. Thus Olam Haba
is not some G-d-given life-support system that is more efficient than the one G-d provided for us in
Olam Hazeh. Rather, it is a place suited to those who have developed their own power to live
eternally by means of the activities they engaged in during their relatively brief earthly sojourn.
Obviously, such power must come from the Source of all power — the Almighty. He must transfer to
us the power of independent existence during the free will stage of our life spans in Olam Hazeh,
just as parents raise and educate their children to live independently from their birth family as adults.
Because the transfer of power — gevurah — is an essential component of Techiyat Hameitim, the
second berachah of the Amidah must call upon G-d’s Gevurah. Because the power we require must
be sufficient to maintain us in a state of eternal life, we require an infusion of G-d’s eternal power.
Hence “Atah gibbor l'olam.”

Why is death necessary to gain entry to Olam Haba? To answer this question, we need to first
understand the consequence of transgression and its impact on the boundary between the physical
and spiritual worlds.

4. Rabbi Noson Weisz, Prayer Works, pp. 244-245 — Man’s behavior and the interface
between the physical and spiritual worlds.

Before Adam committed the first sin, the physical and spiritual worlds were separated by a porous,
open border. Adam’s sin, however, closed the border, and man thereafter could cross from this
world into the next only by passing through death. On the day Adam sinned, G-d told him that he
would be condemned to die.

Through Adam’s sin, the wide-open passage between the spiritual and physical worlds, which existed
ever so briefly, was shut tight. When physicality could elevate itself to spirituality and spirituality
could descend into the physical domain, there was no need to die. Sin closed the gate. Indeed,
closing the gate between the physical and the spiritual is the definition of sin:
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“It is not the hand of Hashem that is too limited to help you. 1t is not His hearing that is impaired. Rather it is your
sins that erected the barrier between you and your G-d, it is your iniquities that hide His face from you, so that it
appears that He cannot hear you” (Isaiah, 59:1-2).

This is the nature of all sin, whether it involves harming another human being or violating a law of
the Torah which seems to have no earthly impact. With our eyes trained to see only the physical, we
are unable to perceive the spiritual repercussions of violating Torah prohibitions. An emotionally
healthy person can see how affronts against others harm both the perpetrator and the victim in
terms of their physical and emotional well-being, yet the impact of such acts in the invisible realms
of the spiritual are either brushed aside or believed to be non-existent by all but the most G-d
fearing individuals.

More elusive yet is our grasp of the impact of transgressions of the more ritualistic commandments
that are strictly a matter between man and G-d. Modern, secular minds cannot perceive that eating
shellfish would have any consequences beyond a full stomach; a Shabbos afternoon drive to the mall
would seem to cost nothing more than the gas and expenditures for shopping. If that were the case,
however, the Torah would not prohibit these acts. Anything G-d prohibits is by definition harmful
to one’s soul. We go through life much like the smokers in the days before the harm of smoking was
known. We destroy our spiritual health, but because we do not feel the impact right away, we do not
connect the cause with the result.

The harm created by sin comes in the form of an impenetrable barrier it erects between the physical
and spiritual worlds. Nothing physical can get through to the spiritual realm, and therefore, the body
must be shed through death.

How can we open the barrier to Olam Haba?

5. Rabbi Noson Weisz, Prayer Works, pg. 246 — Opening the barrier to Olam Haba.

If man is to ultimately enjoy an existence that is a perfect synthesis of soul and highly refined
physicality in Olam Haba, the junction must be reopened. This means that man’s physical
component must be repaired and rebuilt into a structure pure enough to harmonize perfectly with
the soul. This purification is the work achieved through death. While our neshamot are dwelling
temporarily in Gan Eden, our bodies return to the dust from which they were fashioned and from
which a purified version of them will be rebuilt in preparation for Techiyat Hameitim (Nefesh
Hachaim, 1). That is the only way we can engage in life in Olam Haba. All of this — the process of
death and Techiyat Hameitim — takes place at the junction of heaven and earth.

If the Resurrection will occur in the future, why is the berachah of Techiyat Hameitim expressed in
the present tense?

6. Rabbi Noson Weisz, Prayer Works, pp. 247-248 — Preparing now for Techiyat Hameitim
through challenges.

Rabbi Yitzchok Hutner asks a question that brings the concepts discussed above into sharp relief.
He notes that the second berachah is in the present tense: We are stating that the Almighty brings us
back to life, not that He will do so. If we understand that Techiyat Hameitim does not take place in
our world, but rather, opens the era of Olam Haba, then why do we describe the Almighty as the
Mechayei Meitim [the One Who resurrects the dead] in the present tense? Why is the second
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berachah in the Amidah at all, when the Amidah is supposed to relate to fulfilling our present needs?

Rabbi Hutner explains that, whereas Techiyat Hameitim is a power rather than a state, the power
must be acquired now, while we are still alive. That is achieved by developing the soul’s strength to
overcome the tribulations that G-d’s Hashgacha Pratit sends our way.

The Talmud (Rosh Hashanah 16b) states that on Rosh Hashanah, the Book of Life and the Book of
Death are open before the Almighty, and He decides into which book He will inscribe our names.
The early Talmudic commentators explain that the Book of Death referred to here, does not
necessarily mean actual death; every tribulation we face in this world is included in this definition of
death (Rashba et al, Rosh Hashanah 16b). G-d places these mini-deaths in our lives with a precise
calculation of exactly how much challenge our souls require in order to develop the ability to
overcome sorrow and trouble. By acquiring the power to overcome the mini-deaths we encounter in
our lifetimes, we acquire the skill and the power to overcome the trauma of death itself.

Because the Almighty enables us to develop this ability now, in the physical world, He is described in
the present tense as the Mechayei Meitim. The actual Resurrection may take place far in the future,
but that is only a change in our state of being. The power to overcome death must be acquired in
the here and now. The difficulties we are sent by Hashgacha Pratit are the teachers we require to
train us to overcome out deaths, and live forever.

(See this idea further below in Part E below.)

What do the words “maintain His faith” come to teach us about Techiyat Hameitim?

7. Rabbi Avraham Chaim Feuer, Shemoneh Esrei (Artscroll), pg. 76 — G-d keeps track of
every molecule.

Rabbi Avigdor Miller observes that G-d will waintain His faith to resurrect even those whose graves
are lost and whose bodies have disintegrated. Some bodies have drowned in the ocean, etc.
Nevertheless, G-d is faithful; He keeps account of every molecule of dust and ashes, and will collect
them all, despite the passage of thousands of years.

For more on the Resurrection of the Dead see the Morasha Class entitled “World to Come, Part
I11.”

Part B. y>wi7% 29 — Abundantly Able to Save

G-d can do whatever He wants, so of course He is “7av lehoshiya — abundantly able to save”! What do
these words come to illustrate?

In this context the word 7av is difficult to translate. According to the Yalkut Katan, it should be

taken literally to mean “many,” for the Amidah is drawing a contrast between the extent of G-d’s
salvations and those of flesh of blood; G-d’s involvement in our lives is plentiful.
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1. Talelei Orot citing Yalkut Katan, Prayer Anthology, Vol. II, pp. 626-7 — G-d has many

ways to help us.

If someone wants to save his fellow from
danger, his possibilities are limited, but the Holy
One is “many” to save. A human rescuer can
find only one or two means to accomplish his
goal, but the options open to the Holy One are
unlimited.

Another nuance involves persistence. If a human
rescuer succeeds in saving someone once, what
happens if the one he saved gets into the same
predicament again? The one who saved him the
first time is often unwilling to help him again
and again, but the Holy One is “many” to save.
He rescues us repeatedly, persistently, no matter
how many times we are endangered. Whether it
is physical or spiritual danger, the Holy One is
always there to save us no matter how many
times we fall.

Also, if many people are in danger, a human
rescuer is able to come to the aid of only one or
two of them at a time, either because that is all
he has the power to do or because he does not
want to spread himself so thin. And even if he
does try to help many, his effort to help one will
come at the expense of helping another. He will
not be able to help everyone as much as
necessary. By contrast, the Holy One is “many to
save,” without any limitation He sustains the
whole world at all times and satisfies everyone’s
needs with precise providence, with each part of
His help performed to perfection.
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Part C. 2"»wa n1M1ax — The Powers of Rain

At this point in the tefillah, during the winter months of the year, we mention G-d’s power to bring
rain. We may well wonder why; what does rain have to do with the Resurrection of the Dead, the

main theme of this blessing?

The Sages tell us that rain is as great an act of providence as Resurrection of the Dead, and therefore

it is mentioned in this blessing.

1. Talmud Bavli, Berachot 33a — Rain is akin to resurrection.

The powers of rain are mentioned in the blessing
of Resurrection — for what reason? Rabbi Yosef
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said, “Since [rain] is equivalent to the .0°Nna NN mvap
Resurrection of the Dead they set it in the
blessing of Resurrection.”

How is rain related to resurrecting the dead? What do the two have in common?

2. Rabbi Menachem Meiri, Commentary to Berachot 33a — The rain “resurrects” the seeds
in the ground.

Mentioning [rain| in the blessing of Resurrection 7123 70K 277 001N N1NN D272 1T P
was instituted, because the rains revive the seeds Q20w DINHXT DRI DV DR D0 DAwAaY 2190
and plants which have “died” and dried out, for N TINPN WP RIPI W WA NN
something dried out is called “dead” in the

language of the Talmud.

3. Rabbi Noson Weisz, Prayer Works, pp. 250-251 — Without rain, there would be no life.

In a seemingly improbable change of topic, the Amidah inserts into the blessing of Techiyat
Hameitim a phrase referring to the Almighty’s control of rainfall. We recite this insertion starting on
the last day of Succot and ending on the first day of Pesach. This encompasses the entire rainy
season in the Land of Israel.

The reason this phrase is inserted at this point in the Awidab is set forth in the Talmud (Taanit 7a).
Rabbi Avahu said: “A day on which it rains is greater than the day on which the dead will return to
life. Techiyat Hameitim is only for the righteous, whereas the rain is for the wicked as well as the
righteous.” This interpretation is in dispute with the interpretation of Rabbi Yosef, who said: “They
inserted ‘mashiv haruach’ into the blessing about Techiyat Hameitim because providing rain and
reviving the dead have equal weight.”

The Talmud goes further in its assessment of the value of G-d’s gift of rain, comparing it to the
giving of the Torah on Mount Sinai, and even with the act of Creation. Why does this natural
phenomenon stir such awe among the Talmud’s Sages? How could the power to send rain to the
earth be compared with the power to revive the dead?

Without rain there can be no life; nothing can grow without water. It is such a key ingredient of
creation that the word meaning rain in Hebrew — gesherz — shares its root with the word that
describes all physicality — gashmiyut.

4. Ibid., pp. 251-252 — The key to survival is reaching out to G-d in prayer.

Rain releases the life energy hidden in the earth. As vital as rain is to survival, however, the Almighty
did not implant any natural mechanism in creation by which we can access rain in a totally
predictable way. All man’s acquired agricultural knowledge and effort, therefore, cannot guarantee
the successful production of life-sustaining food. His most basic need is dependent on one strategy
alone: prayet.

The Torah (Genesis 2:5) teaches that this was G-d’s plan from the beginning of time: “Now all the
trees of the field were not yet on the earth and all the herbs of the field had not yet sprouted, for
Hashem had not yet sent rain upon the earth and there was no man to work the soil.” Rashi explains
that G-d had not sent rain because there was no man to work the soil; there was no one to pray for
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it. It was only when Adam arrived on the scene, recognized the need for rain, and prayed for it, that
the trees and vegetation began to spring forth.

In His design of creation, the Almighty linked the power of life to rain, and rain to prayer. In doing
so, He informed us that the power of life — even physical life — is not in our hands. Our most basic
key to survival is something we must acquire from the Almighty through prayer. We must pray in
order to have the power to live. Thus, rainfall is the animation of that which has no innate life force.
As rain infuses a seemingly dead world with life force, it becomes an everyday, this-world mirror of
Techiyat Hameitim, just as the sages of the Talmud declare.

Part D. 7on3 2911 %2951 — G-d Provides Sustenance with Kindness
How do we see G-d’s kindness in the way that He provides sustenance?

G-d not only made a world that provides food for its inhabitants, He even made the food in a way
that is enjoyable for us. While He could have made everything that is nutritious taste like dirt or tree
bark, in His kindness He sustains us with delicious food. Let’s take oranges, for example:

Food is something that we need to maintain our energy levels and health. If it’s only function were nutrition
and nothing more, then all the foods that we eat should taste like soggy cardboard. Yet they don’t. There are
50 many different tipes of foods, each with a unigue flavor, texture, and aroma. Why create them that way?
Why not make it all taste like oatmeal? Again, for one reason: so that man should enjoy. So that eating,
which we have to do, shouldn’t be a chore, but a pleasure. Taste is something that G-d added solely for our
benefit - for our delight.

I once heard R’ Avigdor Miller describe an orange. When you peel an orange, there are wedges inside. If you
look closely, each one of these wedges is surrounded by a thin membrane. When you pull back the membrane
and look inside, you will see many tiny sacs. Inside each of those sacs is the juice of the orange.

Why did G-d create an orange in that manner, with thousands of little sacs? The reason is simple: to further
enhance onr enjoyment. Did you ever see one of those children’s candies with a liquid center? They’re
adypertised with the slogan, “Bite in for a burst of flavor.” When you bite into an orange, you also get a burst
of flavor. The juice of the orange is contained within those many small sacs, so when you bite into it, there is a
release of juice in the form of a burst, and that adds to the enjoyment of eating the orange. G-d created those
sacs so that there would be another dimension of enjoyment. The sensation of eating an orange wonld be
different without them. Oranges wonld still taste delicions, but this is an additional aspect that G-d wanted
us to benefit from, so He designed an orange in this way, (Rabbi Ben Tzion Shafier, The Jewish World of
Wonders, May 2011, pg. 16)

G-d does not just sustain the world; He does so with kindness.

Part E. Resurrection-like Occurrences — G-d Supports the Fallen, Heals the Sick, and
Releases the Confined

What is the connection between the other things mentioned in this blessing — such as healing and
releasing the bound — and the central theme of Resurrection?
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Although Resurrection of the Dead is a concept we have never experienced, we do come across
resurrection-like events in our daily lives. One example we already mentioned is that of seeds
growing in the ground. The blessing of Gevurot goes on to praise G-d for other such resurrection-
like occurrences: supporting the fallen, healing the sick, and releasing the confined.

1. Rabbi Shimon Schwab, On Prayer, pg. 428 — G-d gives us a taste of the World to Come
when He lets us experience resurrection-like occurrences in our lives.

He supports the falling. There are people who experience a constant series of “falling down” in their
lives. They have one failure or disappointment after another. They see the bottom falling out from
under them. And then, suddenly, G-d lifts them up, and they experience a turnaround in their lives.
This is an example of a “resurrection-like” event.

He heals the sick. Consider the case of someone who falls seriously ill, with the doctors abandoning
all hope for his recovery, and he, himself, believing he will never get well. But then, he experiences a
sudden, inexplicable recovery, and lives for many years. This is an example of an event of
resurrection in this wotld, as a result of the chesed of G-d.

He releases the confined. If one is in prison — or in a concentration camp — without hope of release,
and he suddenly receives a pardon, or the American army captures the concentration camp and frees
all the prisoners, he has experienced a resurrection-like event.

In our daily cycle of sleeping and awakening we experience something of the miracle of Techiyat
Hameitim. While we are asleep, our consciousness leaves us and, upon our awakening, it returns. In
fact, Chazal call sleep “one sixtieth of death” (see Berachot 57b). If sleep is one sixtieth of death,
then awakening is one sixtieth of resurrection. The very fact that we awaken in the morning is an act
of resurrection.

These are examples of “Resurrection of the Dead” in which G-d metes out His acts of kindness in
this world which, while they are not limitless, are nevertheless a taste of the World to Come.

2. Rabbi Noson Weisz, Prayer Works, pp. 256-257 — Praising G-d for empowering us to
overcome obstacles to earn Olam Haba.

In this phrase, we are praising G-d for helping us in our times of need. Paradoxically, our prayers
declare that everything that happens in our lives — including failure, sickness, and poverty — occur
because of G-d’s Hashgachah Pratit. Thus, this phrase seems to offer strange praise; we are lauding
the very One Who imposed the difficulties on us for saving us from the troubles He imposed. It
would seem far more praiseworthy for G-d to simply refrain from creating the need for this rescue.
In this paradox lies the crux of the blessing of Gevurot. The three misfortunes mentioned here
encapsulate the three categories of all human suffering — failure, disease, and the limitations imposed
by life’s circumstances. One who could overcome these three obstacles would have overcome all
human limitations; he would also be able to overcome death.

In short, this phrase informs us that our troubles are designed to teach us how to overcome death
and to acquire the power and determination to implement what we have learned. If we are to live
forever, we cannot simply float downstream on the chesed energy of Olam Hazeh. We must develop
some inner power. We must build the gevurah within ourselves that is needed to channel the chesed
and propel us across the death barrier into Techiyat Hameitim and Olam Haba.
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Resurrection is one of the three “keys” that G-d Himself holds on to and is responsible for their

use.

3. Talmud Bavli, Taanit 2a-b — G-d holds the keys to the things which mankind will never

control.

Rabbi Yochanan said: G-d holds three keys that
He does not give agency over to anyone else.
These are the key to rain, the key to life
(childbirth), and the key to Resurrection of the
Dead...In the West (Israel), they said: also the
key to livelihood, as the verse states, “You open
Your hand (and satisfy the desire of every living
thing)” (Tehillim 145:16). And why didn’t Rabbi
Yochanan count it? He would explain to you
that livelihood was already included in rain.
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In this berachah we mention rain, resurrection, and livelihood, but what happened to the gift of life,
i.e. childbirth? Why is there no mention of this “key” in the blessing of Gevurot?

4. Rabbi Yehoshua ben Alexander HaCohen Falk, Perishah, Commentary to Tur, Orach
Chaim 114 — Childbirth is included in “releases the bound.”

Even though the text of the blessing does not
mention childbirth, there are those who say that
it was intended in the words “releases the
bound” which is like childbirth in that the baby
and the mother were “bound.” It is for this
reason that in the blessing said at a Brit Milah we
say “Thank G-d for He is good” for it is taught
(Talmud Bavli, Berachot 54b) that there are four
situations for which a person is obligated to
thank G-d, one of them being upon getting
released from jail. Since the mother and child are
in a situation similar to someone released from
the bonds of jail, this verse was instituted to be
said at a brit.
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Parenthetically, another resurrection-like occurrence, not mentioned in this berachah is meeting up

with a long-lost friend.

5. Shulchan Aruch 225:1 — We bless G-d for resurrection when we meet up with a long-lost

friend.

Someone who sees a friend after an interval of
more than thirty days says the blessing of
Shebecheyanu |praising G-d for allowing him to
reach that moment]. After an interval of more
than twelve months, he blesses “He Who
Resurrects the dead,” but that is only for a very
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‘ close friend who he is happy to see. ‘

Part F. mommy nonan ton — A King that Causes Death and Makes Life
Isn’t this phrase the wrong way around? G-d first makes life and only then does He cause death!

The answer is that what we call life — this life — is not all there is. G-d causes death, but only so that
He may again give life — eternal life.

1. Pirkei Avot 4:22 — Everyone will die, but will be resurrected.
[ The born will die, and the dead will live. | DA 2R M onn |

At the time of Resurrection, human dignity will be preserved.

2. Rabbi Avraham Chaim Feuer, Shemoneh Esrei (Artscroll), pg. 74 — What will people wear
upon resurrection?

The Talmud (Sanhedrin 90b) relates that Queen Cleopatra said to Rabbi Meir, “I fully believe that
the dead are destined to be resurrected, but I would like to know if they will emerge from the earth
naked or clothed?”” Rabbi Meir replied, “The dead will arise fully clad and this can be logically
proved by observing nature. A naked kernel of wheat is planted in the ground, yet it emerges fully
clothed as a stalk of wheat, covered with husks and wrappings. Certainly man who is clothed in
shrouds at his burial will emerge from the earth covered with garments.” This is G-d’s mercy to the
dead. He preserves their dignity, and they return to life properly attired (Etz Yosef).

Key Themes of nyM2a3 — G-d’s Might.

e Resurrection of the Dead is a fundamental of Jewish belief. Judaism maintains that
the soul is cleansed after death and will in the future reinhabit the body in a
perfected state. This process is part and parcel of the ultimate tikun olam, perfection
of the world.

¢ We mention the power of rain in this berachah, because it is similar to resurrection in
that it breeds life.

¢ We also mention other resurrection-like acts of kindness such as supporting the
fallen, healing the sick, and releasing the confined.

e In this berachah we praise G-d’s powers of providence. Specifically, we mention
those powers not controlled by mankind, namely rain, livelihood, and resurrection. A
fourth power, that of giving life, is also alluded to in the berachah.

e G-d causes death, but only so that He may grant life once again — but at that time, it
will be in the perfected resurrected state.
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Berachah 3. awn nentp(Kedushat HaShem) — Holiness of G-d’s Name
1120 P9I 03 922 DOWITRY WiTR Tavh WiTR nAR
WITRT ORI AR 702

You are holy and Y our Name is holy, and holy ones praise Y ou every day, forever.
Blessed are You, 1.-rd, the Holy G-d.

Our task in this world is to be holy and thereby sanctify G-d. That we say this blessing after the
blessing of Gevurot, which deals with Resurrection of the Dead, is significant. With these words, we
are saying that even in this world we strive to imitate that time when everybody will naturally
sanctify G-d and His Name.

Part A. Holiness
What does it mean for us to be holy and how do we make ourselves that way?

1. Rabbi Moshe Chaim Luzzatto, Mesilat Yesharim, Ch. 26 — Holiness means clinging to G-
d.

Holiness is defined as the state in which a person
clings so closely to G-d that in any deed he
might perform he does not depart or move from
the Blessed One, to the point that the physical
objects he uses become elevated because of his
having used them, rather than him falling from
his lofty spiritual state because of having
occupied himself with them. This, however, only
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holds true if his mind and intelligence cling so
closely to the greatness, majesty and holiness of
the Blessed One that it is as if he is united with
the celestial angels while yet in this world.

2. Rabbi Shimon Schwab, On Prayer, pg. 433 — Controlling our physical desires is a way to
be holy.

The Torah tells us, “You shall be holy” (Vayikra/Leviticus 19:2). The reason given by the Torah is,
“because I, the L-rd your G-d, am holy” (ibid.). The difficulty here is obvious. It is analogous to a
demand by a king that “You shall be a king because I am a king;” or by a philosopher that, “You
shall be a philosopher because I am one.” How can G-d ask us to be holy because He is holy? We
are human beings; G-d created us with an evil inclination and placed us in a material world with all
its attractions and enticements. But G-d is telling us here “Be holy,” which means separate
yourselves from your animal urges, “because I am holy,” I have placed within you a spark of My
own holiness, the image of G-d which is the ability of the human being to overpower and separate
himself from his evil inclination.

Just as G-d is Kadosh, above and not bound by His nature, He has imbued the human being with a
similar power of Kedushah, that of being able to transcend his own urges and inclinations, and
separate himself from them...
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And we thank G-d for giving us this ability of transcending our animal urges, and thereby assuming
an aspect of Kedushah, by saying, “Blessed are You, G-d, the holy G-d.”

3. Rabbi Yissachar Frand, Parshat Kedoshim 5765, from www.torah.org — Being holy does
not mean being a monk.

Rabbi Moshe Sofer points out that one might draw the erroneous conclusion that the only way to
achieve sanctity is to lock oneself on the top of a mountain in a monastery. One could think that we
should ideally have nothing to do with people; we should not get married and have nothing to do
with the opposite gender at all. The Torah therefore makes clear that the “holiness” of a monk is
not desirable. This section was specifically delivered in public [to the entire nation]. Everyone was
present - the men, the women, and the children.

One must be a Kadosh [a holy person], but one must be a Kadosh in the context of the congregation
and the community. One must get married and one must raise children. One must play with his kids
and spend time with his family and be a part of the community. The Torah wants the holiness of
complete human beings.

The Kotzker Rebbe used to stress “MEN of holiness you shall be to Me” [Shemot 22:30]. “G-d is
not looking for more angels.” The Torah was not given to angels [Berachot 25b]. It was given to
human beings who have wants and desires and are social animals. In that context we are
commanded to develop holiness.

Therefore, specifically Kedoshim Tibeyn, of all mitzvot, was relayed in a mass public gathering to
emphasize that despite our obligation to achieve holiness through a certain degree of abstinence it
must be in the context of the community, together with one’s wife, one’s children, and one’s
neighbors.

4. Rabbi Zev Leff, Shemoneh Esrei, pp. 69-70 — Holiness means being in the world but not
of the world.

Kadosh means “separate and removed.” Hence, one who is holy is removed and separated from the
unnecessary indulgences of the physical materialistic world. At the same time, kadosh means
“designated.” He designates all physical and materialistic occupations totally for the service of G-d.

My teacher, Rabbi Mordechai Gifter, points out that we are exhorted to be kedoshim, holy ones, just
as G-d is holy. G-d is indivisibly involved in every aspect of the physical world — for nothing could
exist without a connection to Him — yet He is totally removed from it in the sense that the physical
world cannot affect Him. So, too, real holiness means directing and utilizing the physical world,
while at the same time being separate and aloof and thus unaffected and impervious to being drawn
down to materialism.

At the time of reciting Kedushah we should tap into our desire to cling to G-d and overcome the
limitations of our physical nature.
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Part B. G-d’s Name

What does it mean that we will sanctify G-d’s Name? Why do we talk about His Name rather than
about G-d Himself?

1. Rabbi Shimon Schwab, On Prayer, pg. 432 — G-d’s “Name” represents the attributes of
Himself that He reveals to us.

While we have no conception of G-d, nevertheless, He has revealed to us His “Names,” His
attributes, that aspect of His Being that He wishes us to know. Rabbi Samson R. Hirsch explains
that the word shez, or name, is related to sham, meaning “there.” In the realm of the mind, by
naming and defining something, one puts it in its “proper place.” When G-d said [in the Ten
Commandments], “I am the L-rd, your G-d,” He meant: Regarding Me, you know only that I am
your G-d, and what I have revealed to you about Me. Regarding the essence of My Being, the human
mind can have no conception, I am without a beginning and without an end. However, what you
can know about Me are My “Names,” that which I revealed to you through the Torah.

This is what is meant by “the entire Torah consists of the Names of G-d” (see Zohar HaKadosh
3:13b and Ramban, Introduction to Bereishit). Every letter, every word in the Torah is another shez,
another revelation of G-d.

These are the things that He wants us to know about Him. Therefore, in the blessing upon the
Torah, we say: May we be knowledgeable of Your Name. The teachings of the Torah are Your
“Names.” G-d has revealed to us, through the Torah and the Prophets, what His will in the world is,
and we pray that we be given the proper understanding of what that will is.

Part C. 2°un7p — The Holy Ones
Who are the “holy ones” that praise G-d every day and forever?

One opinion is that it refers to the angels. Another is that it refers to the souls of those righteous
people who have passed away and after their death are called “kedoshim,” holy ones.

1. Talmud Bavli, Chulin 7b — The righteous are even greater in death than in life.

Rabbi Chama bar Chanina said: The righteous 9N TN QOPYTX 0°717A (RI°IT N2 R 7T IR
are even greater in their death than during their Jonan
lifetime.

In what way are the righteous better dead than alive?

As long as a person is alive, the evil inclination can always seduce even a Tzadik to sin. The
righteous are greater in their death than in their lives, for only then will they definitely remain
righteous forever.

2. Rabbeinu Bachaye, Commentary to Devarim 34:5 — The souls of the righteous are
guaranteed to praise G-d forever.

“And Moshe, the servant of G-d, died there.” ... W 7Y 72V RIPIR? - °7 72 AW ow nnn
Moshe was not called G-d’s setvant until he Q127 NP NN 277X 299173 171K oM
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died...It is stated explicitly that the righteous are
even greater in their death than during their
lifetime. Similarly, people aren’t called kadosh
until they die. This is what the verse means when
it states, “For the holy ones who are in the
earth,” (Tehillim 16) which our Sages explained
to be a reference to the forefathers (Menachot
53a). Similarly, the Midrash states that G-d does
not call anyone holy until after they are buried in
the ground. The reason for all this is that the evil
inclination vexes a person during his lifetime in
this world, and G-d cannot trust [that the person
will not change| until he actually dies. Even the
forefathers were not called holy until they died.

From here we understand the wording in our
prayers, “and holy ones praise You every day,
forever.” It is the soul of the righteous person

that does the praising, as the verse states, “every
soul shall praise G-d” (Tehillim 150:6).
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Part D. 7w7? — Kedushah

During the chazan’s (cantor’s) repetition of the Shemoneh Esrei in the morning and afternoon, we
recite Kedushah, verses describing and praising G-d’s holiness. Through this recitation we sanctify

G-d.

1. Vayikra 22:32 — It is a mitzvah to sanctify the Name of G-d.

Do not desecrate My holy Name. I must be
sanctified among the Israelites. I am G-d [and] I
am making you holy.

SIX DRIW 212 TIN2 CNWTPIY WIR QW DX 19770 RN
QoW PP

How do we fulfill this mitzvah? Well, one way is simply by reciting Kedushah:

2. Mishnah Berurah 125:4 — Reciting Kedushah is a fulfillment of the mitzvah to sanctify G-

d’s Name.

A person must fervently have intent during
Kedushah to sanctify the Name of G-d. In doing
so G-d will make holiness rest upon him from
Above. One should also have intent to fulfill the
verse, “I must be sanctified among the
Israelites.” The Arizal was very particular about
doing this.

ma121 ’N° oW DR WIPD AWITRA N1 1100 TN
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3. Rabbi Zev Leff, Shemoneh Esrei, pg. 74 — Reciting Kedushah propetly requires adequate
preparation.

The weekday Kedushah begins with “nekadeish” or “nakdishach,” — let us sanctify — a call to prepare.
This signifies the fact that Kedushah needs preparation and requires one to focus his attention on
this sanctification. Since Kedushah, holiness, means to designate and separate, one must properly
prepare and designate his intentions before saying Kedushah. Furthermore, without the proper
preparation and designation, Kedushah is impossible. Making something holy refers to the proper
usage of all mundane things in subjugation to G-d. If one does not plan and prepare to
systematically control all of his functions, he will inevitably not be able to successfully control his
actions with purely holy intentions.

Part E. 7972 ...un7p— Holy, Holy, Holy... Blessed is the Glory of G-d from His Place

There are various forms of Kedushah recited during different prayer services, such as the weekday
Amidah, Shabbat morning and Mussaf Amidahs, and the Yom Tov Mussaf Amidah. While we have
these various forms, nevertheless two verses are common to them all:

7132 YINT 92 NOp DiNY Py WiTp UTR U7
0P Py 7129 7172

Holby, holy, holy is the 1-rd of Hosts; the whole earth is full of His glory.
Blessed is the glory of the 1-rd from His place.
The first verse of the Kedushah is from the prophecy of Yeshayahu (Isaiah):

1. Yeshayahu (Isaiah) 6:1-3 — The prophet has a vision of the angels praising G-d.

In the year of the death of King Uzziah, I saw 07 RO DY 2w’ “17R DX ARINY VTV TR0 Mn nIwa
the L-rd sitting on a high and exalted throne, and 12 Hynn 0¥7AY 0°07W 92700 IR 2°RYA P RYN
His lower extremity filled the Temple. Seraphim D°NW2Y 1°19 1702° 2°NWA TARY 0510 WW 0°51d Ww
stood above for Him, six wings, six wings to TR MR T OR AT RO A9 20wl 190 10D
each one; with two he would cover his face, and 17I30 PRI 95 ROM NINIY PP VIR WD

with two he would cover his feet, and with two
he would fly. And each one called to the other
and said, “Holy, holy, holy is the L-rd of

Hosts; the whole earth is full of His glory.”

2. Rabbi Yehuda Halevi, Kuzari 4:3 — “Holy” is repeated to emphasize that G-d’s holiness is
beyond that of anything else.

“Holy” expresses the notion that G-d is high 77 777 12 MRNWH 0N WIR1 RIAY 1D W17
above any attribute of created beings, although YNW 10 9V .7712V7 7T X7 072 RO ORY,DOR120
many of these are applied to Him R QYL ,NP93N PR TV WP WITP WP 1YY
metaphorically. For this reason Isaiah heard an R QYT NIRMILA TAIRK TRWNWH 2NN IR
endless: “Holy, holy, holy,” which meant that LRWIY 07 RDI DY IMIX 7R 19 731 ,07°1°2 17120 o

G-d is too high, too exalted, too holy, and too
pure for any impurity of the people in whose
midst His glory dwells to touch Him. For the
same reason Isaiah saw G-d “sitting on a high
and exalted throne.”
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3. Rabbi Meir Leibush (Malbim), Commentary to Yeshayahu 6:3 — G-d is holy in three
distinct dimensions: spiritual, physical, and temporal.

Holy, Holy, Holy: According to the most basic 09 791 IV RITIMWIWD 97 . WITP WITP WITP
understanding, this means that G-d is the King 90 5V WITP RITW Onn N WP awn 97,0000
of kings. That is, He is holier than any holy WYTR 977 LLANWITRD WITR PRY 97,0 TRn
being, meaning there is no holiness like His. He NI T 97w PR WITR LA 0 9721w 2wl
is (a) holy in heaven, for He is free of any form, TV I TRVIW KOOV RIYR W
(b) holy in this world, for He is free of any

substance, (c) and holy forever and ever, for He

is free of any non-existence.

The second verse, common to every form of Kedushah, is from Yechezkel (Ezekiel):

4. Yechezkel 3:12 — The prophet hears the praises of the angels.

And a wind lifted me up, and I heard behind me | P> 7122 7172 2173 WY 21 MR YRWRY M OIRWM
the sound of a great uproar: “Blessed is the glory Rla)Iplalal
of the L-rd from His place.”

5. Rabbi Avraham Edelstein, Commentary on the Weekday Siddur, Ner Le’Elef Books, pg.
123 — How can G-d’s glory be “everywhere” yet have a specific “place”?

There is a contradiction here. We say that His glory is everywhere. But then we go onto say that the
glory of G-d is blessed from His (or its) place, so apparently G-d’s glory has a particular place.

The answer to this is as follows: Our understanding of G-d’s relationship to the world is limited by
our human perception.

6. Rabbi Aryeh Kaplan, Handbook of Jewish Thought, Vol. I, pp. 15-16 — G-d both fills the
world and is beyond it.

Our understanding of G-d’s relationship to the world is twofold, namely, that He is both immanent
and transcendental. Thus, He both fills and encompasses all creation. This duality, however, is only
due to our imperfect understanding of G-d, since He Himself is the most absolute Unity.

This twofold concept is expressed in the song of the angels. They sing, “Holy, holy, holy is G-d of
Hosts, the whole world is filled with His glory” (Isaiah 6:3). This indicates that G-d is immanent,
filling all creation. However, they also sing, “Blessed is G-d’s Glory from His place” (Ezekiel 3:12).
Here they are speaking of G-d in His transcendental sense, where even the highest angels cannot
comprehend His “place.”

7. Rabbi Chaim Volozhiner, Nefesh HaChaim 3:4 [with commentary of Rabbi Reuven
Leuchter, Meshivat Nafesh] — From G-d’s perspective there is nothing but Him in all of
existence, but from our perspective the world exists independently, and G-d is beyond this
world.

It says in many places in the Zohar that G-d N2 M0 PR T NIRW T2 NP 711202 NI D
“fills all worlds” and “surrounds all worlds.” 1TXNAW 17 PAbY 93 22101 1YY D3 KR X1
This means that from G-d’s perspective, He fills W m127R] PPy 95 RoHNT NN RIP1 A
all worlds. [The meaning of “fills” here is not the RITW PIAT DR TAWIT N7 PV TR RO ROAN
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same as how the soul “fills” the body because 25 DR TIM X200 772P0 0 0937 DW InennIn Mn
G-d both fills and occupies all of existence at NIANY M7 NP T NAR N2 7210 NIRENDT
once to such an extent that from His perspective [PRR AR MY
the world does not even exist].

Yet from our Torah-oriented vantage point, we | 1113737 IV AWITRI 77N 110X WK 9D 117XN)

see G-d as surrounding all worlds. The meaning MW 7720 RIPI WIN2 1INAYT 7531 NNXAY 7IN2
of the concept of “G-d filling all worlds” is X7 P9y 93 K9 NPRAY THSY 95 2310 NIPAA2
concealed from us. [That iS, as far as we pCI‘CCiVC NAWwsa 35’7 1731’73] 178 927 N0 2°TOKR 10
it, the world does actually exist, while G-d is 2V Fn R¥NI N1 RIT TR NINOLA KT O
above and beyond all of existence.] @919 9w 99°
The truth is that from G-d’s perspective, even X72W AR AV O3 77207 178w NART ORT 03 IV
after creating the world, He fills all the worlds MIRPIE 59 KOMA KIT 11812 NS UM
and all existence; literally, “There is nothing else LIWD NITARY M3 WA B9 NPT MR
beside Him” (Devarim 4:35). We express this W9 PN M W WARD VTN Y PR
thought before our Shacharit (morning) prayer: XOW 7Y X1 ANRS 79507 DT A0 97T I
“It was You before the world was created; it is AR 19 7317 P09 KI2IWH X TR D9 K2

You since the world was created.” This means
that even after the worlds were created, G-d is
eternal and unchanging, unaffected by time or
place. He is the same now as before Creation
when all was filled by His Infinite Oneness,
filling also the space where the worlds are now.

77 95 QY 7120 W MR MNPV IR 120
XX DWW K2 D19WI O MIWTANM MW W PR
Q7?2 DY DA R RIT LIWOT IMTAR NIAXYD NN
..RIT 712 M0 PR NVAXY RPN 937 7N R0

8. Rabbi Zev Leff, Shemoneh Esrei, pp. 76-77 — While G-d is everywhere, He wants us to
relate to Him in human terms.

G-d’s glory fills the entire universe, as the Zohar remarks, “There is no place that is empty of G-d.”
This idea implies that G-d gives everything the power to exist and therefore His will fills all of
existence. Yet immediately we say, “Baruch kevod Hashen: minkomo — May G-d’s glory be blessed from
His place,” which seems to relegate G-d’s presence to a specific place.

This seeming contradiction is elucidated by the Shiurei Daat, which says that these two perceptions
are “ratzab vashoy” - they run consecutively back and forth in one’s mind. On the one hand, we must
realize that in the ultimate truth G-d is the only true existence, and that He fills all of time and space
and nothing beyond His existence really exists. Yet we cannot function with this conception because
it leaves no place for us in our world. In fact, the Michtav MeEliyahu relates that if one were to
contemplate this absolute truth in the most intense manner and come to a perfect realization of its
implications, his soul would automatically bond with G-d and he would cease to exist in this
temporal world.

Developing this idea further, Nefesh HaChaim explains that although from G-d’s perspective His
existence pervades all of creation, we cannot function with that perception. Such an idea could lead
us to relate to all physical things as manifestations of the Divine, and thus prevent us from
differentiating between pure material things that enhance holiness, and filthy, disgusting material
things that suppress holiness. We must therefore acknowledge that from G-d’s perspective He is
absent from nowhere. At the same time, He wants us to function as if we feel and experience His
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presence in specific places. This accounts for the many sayings attributed to Chazal relating G-d’s
presence to the Beit HaMikdash [Temple], the Beit Midrash [study hall], and the Beit Knesset
[synagogue]. This all comes from our ability to relate to G-d’s holiness and to be sensitive to it in
places conducive to that sanctity.

There are actually three times we say Kedushah in Shacharit. Why?

9. Rabbi Avraham Edelstein, Commentary on the Weekday Siddur, Ner Le’Elef Books, pp.
131-132 — The three Kedushas during the morning prayers.

There are three Kedushas during the morning davening. The first is in Birkat Yotzer Or, the first of
the blessings before Shema, and is said by the malachin (angels). The second is the Kedushah of the
Shemoneh Esrei, and the third is what is known as Kedushah DeSidra, said in Uva Letziyon after the
communal repetition of the Shemoneh Esrei. (Maharal counts three but includes the Kedushah of
Musaf and excludes Kedushah DeSidra.) On Shabbos and Yom Tov, we add the Kedushah of Mussaf.
Each has its own purpose, as we will explain, and therefore the language is different for each.
However, there are two lines common to all the Kedushas — Holy, Holy, Holy... and Blessed is the
glory of the L-rd from His place.

The first Kedushah relates what the angels say. This blessing in general comes to show our
recognition of G-d’s presence in all parts of the creation. We might err in thinking that although
G-d provides general Providence over the world there are forces of nature that, once created by
G-d, have independent roles. Therefore, we point out that all of these are but messengers, merely
enacting G-d’s will. They, in turn, accept G-d’s Kingship as much as we do, and are but tools for
reflecting His harmony in the universe. They “grant permission to one another to sanctify the One
Who formed them, with tranquility, with clear articulation, and with sweetness,” declaring, as man
does: Holy, Holy, Holy is the G-d of legions; His glory fills the whole world, etc.

In the second Kedushah, we model the angels with our own Kedushah. “Israel possesses no
Kedushah of her own as distinguished from the Kedushah of the angels” [Rabbi Munk]. We model
our own aspirations of Kedushah on the angels and therefore repeat their Kedushah. Not only in
our words, but also in our body movements we try to imitate the angels. We stand with our feet
together, rising on the tips of our feet as though striving to unite the lower host of G-d with the
Upper Host, to break the bonds of earthly restraint — like the angels — with winged alacrity.
However, since our declaration of Kedushah is freely chosen, it is ultimately higher than that of the
angels and is therefore said at a more holy part of the davening, in the Shemoneh Esrei.

But then we move on: After facing G-d directly in the Shemoneh Esrei, we must now prepare
ourselves to bring all that holiness into the wotld through the Kedushah DeSidra. In Kedushah DeSidra
we refer to the type of holiness which G-d only produces for the sake of the Jewish people. It is this
Kedushah which gets brought into the world, man’s unique ability to put Kedushah into the material
world and elevate it, something the angels cannot do. We say this Kedushah in Aramaic so that the
angels will not understand and be jealous of us.

The three Kedushas reflect the three times the prophet Yeshayahu said the word Kadosh. In the
Kedushah DeSidra, Targum Yonatan is cited saying that G-d is three times Kadosh — down here on
earth, up in the Heavens, and for eternity over time. In addition, in each Kedushah we also say the
word Kadosh three times, lifting our heels each time to show that our attachment to G-d’s holiness
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‘ leads to our separating a little from the material world and soaring upwards.

Key Themes of w1 n27P — Sanctity of G-d’s Name.

e Holiness means clinging to G-d in thought and deed. We become holy through using
this world as a means to relate to G-d. That effort demands that we use our spiritual
faculties to subdue our basic animalistic nature. We can do that because G-d has
placed a spark of the Divine in each of us.

e We talk about sanctifying “G-d’s Name” because we can only know about G-d what
He chooses to reveal to us by the way in which He runs the world. His essence,
however, is unknowable to us.

e The “holy ones” that praise G-d are the angels and the souls of the righteous in
Heaven.

e Reciting Kedushah is a fulfillment of the mitzvah to sanctify the Name of G-d; this
itself requires proper preparation on our part.

e The verses of Kedushah express the Jewish concept of G-d as being both immanent
— what the world is made up of — and transcendent — above and beyond what we
petceive in the world. The true essence of G-d’s holiness is beyond our
comprehension, yet G-d still wants us to be able to relate to Him through our own
terms of understanding.
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Chapter Two
The Middle Berachot of Request

Introduction to the Middle Berachot:

The blessings that make up the Shemoneh Esrei cover every type of prayer and respond to every human need.
I once asked a class of students who did not pray regularly in the traditional manner if they were ever moved
to utter a quiet prayer, a hope, a wish in the privacy of their hearts, and if so, to volunteer to tell the class
what it was. After a little thought and some initial embarrassment, they began to raise their hands one by
one. Everyone bad, at one time or another, uttered some prayer, some wish. The content of the personal
prayers varied from student to student — some were intensely personal, others reflected more general hopes
dealing with the world at large. We then fit each personal prayer into a broader category and discovered that
they all fell within the framework of one of the blessings of the Shemoneh Esrei. (Hayim Donin, To Pray as

a Jew, pg. 73)

The middle blessings, in which we lay out our requests before G-d, were written in a way that allows
for personal expression within a structure. In a broad sense, these blessings are divided between

prayers for personal and communal needs.

1. Avudraham, Shemoneh Esrei — The middle berachot (blessings) form a pattern of two
pairs of six plus an all-encompassing concluding berachah.

It has been written that the thirteen middle
berachot form a pattern of two pairs of six, with
the thirteenth, Shome’a tefillah, being an all-
encompassing conclusion. The first six deal with
personal matters...and the six personal needs are
followed by communal needs... After that
comes Shome’a tefillah, that all the prayers should
be accepted by G-d.

YW 7210 YW 07 NPYEAR M572 3™ 9D T 2N
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2. Based on Avudraham

Personal:

1) Intellect and Insight
2) Repentance
3) Forgiveness
4) Redemption
5) Health and Healing
6) Prosperity
13) Acceptance of Prayer

Communal:

7) Ingathering of Exiles

8) Restoration of Justice

9) Against Heretics and Traitors
10) The Righteous

11) Rebuilding Jerusalem

12) David's Dynasty

The distinction between personal and communal needs can also be subdivided between spiritual and

physical needs as follows:
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3. Based on Elie Munk, The World of Prayer, Vol. I, pg. 172 — Division of spiritual and

physical needs.

Personal:
Spiritual needs:

Physical needs:
the Jews from Exile

Communal:

Spiritual needs:
the Faithful

Physical Needs:

Knowledge, Repentance, Forgiveness

End to Strife, Healing, Rain (livelihood) and Gathering

Restoration of Judges, Destruction of Heresy, Reward for

Jerusalem, Mashiach (Messiah), Acceptance of Prayers

We find that even though these thirteen blessings are requests, they still each end with a berachah
praising G-d. Sefat Emet says that this structure is unique because ordinarily a request would not
end in a berachah. However, the roads and gates of Heaven that facilitate these requests for
forgiveness, healing, feshuvah (repentance), livelihood, etc. are opened anew by G-d every day. We
make the berachah in recognition of this fact — Blessed be You, O G-d, Who opens the door every
day to insight, teshuvah, etc. Our blessing G-d in this way serves to access these berachot.

4. Rabbi Yehuda Aryeh Leib Alter, Sefat Emet, Parshat Vayeishev (5643/1883) — Because
G-d continually renews the possibilities for attaining what we request in the Shemoneh
Esrei, we thank Him after each request that we make.

All of these things that we pray for are unique in
that each day G-d renews the avenues toward
attaining them. These are not trivial matters that
we request but rather the very foundations of the
world. Each day G-d reopens these avenues and
gates: the gate of forgiveness, of healing, of
repentance, of livelihood, etc. And that is why a
berachah is placed at the end of each request, for
it it were merely a request, why should there be a
berachah? Rather, we must have faith that every
day G-d gives these blessings to the world and
that the Jewish people (through our prayers)
have the power to awaken the means of their
attainment.
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One should add his own personal prayer into the Shemoneh Esrei as it pertains to the particular

blessing being recited.

5. Talmud Bavli, Avodah Zarah 8a — Each prayer can be personalized by mentioning one’s

own needs.

Said Rav Yehuda the son of Shmuel bar Shilat in
the name of Rav: Even though it was said that

,277 7PWA NP 72 DRINY 277 7772 777 20 NR
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one should pray for his private needs only at - 11372177572 92 1Y 179721 71972 92 102 M1 K2
Shome’a Tefillah, nevertheless, if he is disposed Ralalhs
to supplement any of the berachot [with
personal supplications] relevant to the subject of
each particular berachah, he may do so.

See further Shulchan Aruch, Orach Chaim 119 for the detailed application of this idea.
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Berachah 4. 712 (Binah) — Insight

YT NN YT AA8 T2 .220T) 713 AYT FAND 7 712 WRNY T2 .0YT DIN? 1 P8

You graciously endow man (adam) with wisdom, and teach insight to a frail mortal (enosh). Endow us graciously
Sfrom Yourself with wisdom, insight, and discernment. Blessed are You, G-d, gracious Giver of wisdon.

The first thing we ask for is wisdom. Here we will explore what exactly we are asking for, why we
ask it from G-d, and why it is the first request posed in the Shemoneh Esrei.

Part A. The First Request

The first of our requests is for insight and understanding so that we will understand right from
wrong and make the correct decisions in our lives. Unlike the format of all the other requests in this
section of the Shemoneh Esrei, this one begins with praise of G-d for bestowing understanding

upon us.

1. Siddur Otzar HaTefillot, Iyun Tefillah — The first request segues from the opening praises

by starting with a statement of praise.

Because the theme of the first three berachot of
Shemoneh Esrei is praise, [the Sages| began the
second section of Shemoneh Esrei with words
of praise in order to create a smooth transition
from the theme of praise to the theme of
requests (Maharashal).
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Why is this blessing the first of our requests of G-d? Why is insight and understanding so important

to us?

2. Rabbi Avraham Edelstein, Ner Le'Elef Booklet, Insights into the Weekday Siddur, pg.
137 — Wisdom is the essential attribute guiding mankind.

Wisdom is so important that it was fixed as the first of the requests, ahead of good health, wealth or
long life. Wisdom is the main thing which ensures the overall spiritual, emotional and physical health

and balance of a person.

3. Shulchan Aruch 115:1 — Intellect distinguishes us from the animals and is a prerequisite

for all the prayers that are to follow.

The blessing of Atah chonen was placed first
amongst the requests because mankind’s
superiority over the animals is his insight and
intellect; without intellect, prayer is meaningless.

WaR ,POWM 713927 K27 7427 1) QIRT IMNY 2101
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4. Talmud Bavli, Nedarim 41a — Without wisdom we have nothing.

Abaye said: We have it as tradition that no one is
poor save he who lacks wisdom. In the West
(Israel) there is a proverb: He who has this, has
everything; he who lacks this, what has he? One
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who has acquired this, what does he lack? One
who has not acquired this, what does he possess?

5. Pirkei Avot (Ethics of the Fathers) 2:5 — Without wisdom or knowledge it is impossible to
live a fully moral and righteous life.

A boor cannot be sin-fearing; an ignoramus .01 PIRT Y R2Y RO KT 2 PR
cannot be pious...

Wisdom is the blessing that keeps on giving. When we have wisdom, we will also know what to pray
for, and so many other blessings will come in its wake. Similarly, we find that when G-d offered
King Shlomo (Solomon) to be granted any request, he asked for wisdom (see II Divrei HaYamim/II
Chronicles 1:7-12)

Part B. 3197 7R — G-d Gives Wisdom
Implicit in the wording of this blessing is that intelligence is not a given at birth but rather is a G-d-
given gift that He has the power to either withhold or to bestow upon us. No one knew this better

than the wisest man who ever lived, King Shlomo, author of the Book of Mishlei (Proverbs):

1. Mishlei 2:6 — G-d grants intelligence.

For the L-rd gives wisdom; from His mouth 27120 DYT 9N N1 N0 PP 0D
[come] knowledge and discernment.

2. Talmud Bavli, Niddah 70b — Prayer can help us become wise when study alone fails to
produce results.

[The citizens of Alexandria asked Rabbi 71 [RI1IT 12 YWIT 027 DR ROITI0NIR TWIR 1IRY)
Yehoshua ben Chananya:] “What must a man do VYN ,72W°A 7277 12 MR 20010 DIR WY
that he may become wise?”” He replied: “Let him JROR 10772 22997 K21 19 WY 71277 K L0032
engage more in study and less in business.” They ,22 PID YHWwn) MRIY W IRINTY MR DN WP
said, “Did not many do so, and it was of no avail 2N NYT YoM I I PP 03 (1

to them?” — Rather, “Let them pray for mercy
from the Source of wisdom, for it is said, ‘For
the L-rd gives wisdom; from His mouth [come]
knowledge and discernment’ ”’
(Mishlei/Proverbs 2:6).

G-d not only gives us intelligence — He does so for free. The berachah alludes to this fact in its
choice of words for “give”: chonen.

3. Rabbi Shimon Schwab, On Prayer, pg. 440 — G-d gives intelligence for free.

The word chonen comes from chen, which means a spiritual endowment. It is related to the word
chinam, as in matnat chinam, a free gift. G-d gives knowledge to people even if they do not deserve it.
A human being — as wicked as he may be — is, nevertheless, given intelligence by G-d.

50




Part C. Howm 7192 w7 — Wisdom, Insight, and Discernment

What do these terms mean? What is the difference between each type of intelligence? Also, what is
the difference between adam and enosh, that one should be granted wisdom and the other insight?

The commentaries offer many explanations of all these terms. Though they sometimes appear to
conflict with one another, they do essentially agree upon the basic idea behind this blessing. Here is
one explanation of the terms for wisdom and insight:

1. Shemot (Exodus) 31:1-3 with Commentary of Rashi — Definitions of Wisdom, Insight, and
Discernment.

G-d spoke to Moses, saying, “I have selected
Betzalel son of Uri son of Chut, of the tribe of
Judah, by name. I have filled him with a Divine

12 DRH¥I QWA SRR AR NRD W DR P 12T
MM DR M INR RONRY TN UR7 N 2R
S1ORDM 9021 DY) AN

spirit, with wisdom, insight and discernment, and
with [the talent for] all types of craftsmanship.”

T DONRN YW QTRY 72 - 002
With wisdom: [i.e.,] what a person hears from
others and learns. TaRW 0°127 TINM ;1291 127 AR - NN
With insight: With his intellect he understands

other things based on what he learned. WIPH M - NYTN

With discernment: Divine inspiration.

2. Rabbi Avraham Edelstein, Ner Le'Elef Booklet, Insights into the Weekday Siddur, pg.
137 — The interrelationship of Chochma, Binah and Daat.

These three [terms — Chochma, Binah, and Daat —| although each separate, build on each other.
They represent three levels of wisdom.

Chochma represents abstract intellectual understanding.

Binah is the emotional integration of the wisdom, where a person feels comfortable with that
knowledge, can relate to it personally and therefore also understand where it is and where it is not
relevant to his/her life.

Daat is the translation of that wisdom into action. It represents a complete unity between the
person and the knowledge; a total connection with that knowledge, and it is no longer just relevant
information which one applies. It is now the person — he/she is totally united with that knowledge
(Rashi, Shemot 31:3).

According to this explanation, the berachah is arranged in descending order: first asking for the
more ethereal daat and then the more mundane binah. Hence some commentaries say that adam
(man), for whom we ask for daat, is a higher level than the more lowly enosh (mortal), for whom we
plead for binah.
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3. Rabbi Chaim Joseph David Azulai (Chida), Machzik Berachah — Adam is loftier than

Enosh.

In the berachah of” we must try to understand
the use of different words seemingly for the
same things: /teach, man/mortal,
wisdom/insight, for it should have just said,
“wisdom and insight” or “You teach insight.”

Perhaps the term adam is an honorable epithet
for man, and daat means Divine inspiration, as
Rashi explained in regard to Bezalel. Enosh,
mortal, is a more mundane title. So this is why it
says, “You graciously endow” Divine inspiration
as a gift to the higher-level person, adam,
“endow” being in the present tense. And He
teaches insight to enosh, the lower-level person, in
order that he should understand something.

,1°277 % 91 NYT O7RY 10 A0KR 70022
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However, we also find the exact opposite explanation in other commentaries, such as the following:

4. Rabbi Yosef Albo, Sefer Halkarim I:16 — The requests for intelligence flow in ascending

order of complexity.

Basic intelligence is called ordinary daat. The
berachah says, “You bestow intelligence (daat)
upon man” because this level of intelligence is
equal among all people without any prior
learning, simply by virtue of G-d’s grace. Then
the berachah states, “and teaches insight to the
enosh (mortal),” referring to the ideas that emerge
from the initial information. This is called binabh,
insight. This is dependent upon study and relates
to the enosh for not everyone uses insight. That is
why the berachah concludes with “gracious
Giver of daat,” for it is the most general act of
kindness done for the entire species rather than a
select few. But the berachah also calls for more
than daat and binah; it also calls for haskel, which
refers to spiritual matters, as the verse says,
“Understand and know Me”
(Yirmiyahu/Jeremiah 9:23).
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Other versions of this blessing use the terms chochmab, binab, v'daat. These terms and the order in
which they appear in the berachah express the same basic idea as above.
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5. Rabbi Zev Leff, Shemoneh Esrei, pg. 85 — An explanation of chochmah, binah, v’daat
(wisdom, insight, and understanding).

We ask that G-d grant us “deah, binah v’haskel.”” Here we find various words connoting wisdom. In
the Ashkenaz text we find the words daat, binah, and haskel, in the Sefard text it is chochmab, binah, and
daat.

There are many interpretations as to the specific meaning of each of these terms. Some say that
chochmah, when used in relation to binah and daat, connotes the process of integrating factual data and
analyzing that data in order to arrive at the truth while eliminating that which is erroneous and false.
It is the first step to acquiring wisdom.

Binah (insight) derives from the word boneh, to build, and connotes building onto that database by
inference, deduction, and induction, being sensitive to the implications of the data and deriving the
proper conclusions.

In this context, daat is the final stage of taking the knowledge and its implications and putting them
into a practical framework, applying them to real situations and living by them.

Key Themes of ;11°3 — Insight.

e The prayer for wisdom heads the section of requests, because without insight, prayer
is meaningless; we need to understand what is good for us and for the world before
we can begin to pray for it. Furthermore, it is wisdom and understanding that ensure
our overall physical and spiritual well-being.

e Intelligence is not a given but rather a gift that G-d can bestow or withhold at will.
Hence, it is appropriate to pray to G-d for it.

¢ When we ask for wisdom, knowledge, and understanding, we are really asking for
information, the ability to understand that information, and the capability of
applying that understanding to better our lives.
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Berachah 5. 12wn (Teshuvah) — Repentance

AXINT VT AN 02 .07 AW AN NPT F0TIAY? 2300 13797) 70707 02N NYT
Wy imklis/ek

Return us, our Father, to Your Torah, and bring us near, our King, to Your service, and influence us to return in

perfect repentance before You. Blessed are You, G-d, Who desires repentance.

Once we have insight, our first task is to use it to turn inward and analyze our relationship with G-d
and with the other people in our lives.

1. Rabbi Asher Meir, Meaning in Mitzvot — Self-awareness and moral understanding are the
prerequisites to real teshuvah.

The fifth berachah requesting repentance (teshuvah) follows the fourth, a prayer for understanding
(bina) because we learn from the words of our prophets that understanding precedes repentance.
This emphasizes the fact that ideal repentance is not merely an emotion, a subjective feeling of being
born again. On the contrary: the basis for repentance is that a reasoned recognition is required of
how one strayed and why the way of the Torah is proper.

Rav Saadiah Gaon taught bis disciples to examine their ways every day even if they felt certain they had not
sinned. Rav Saadiah himself had adopted this practice after an enlightening experience. Once, Rav Saadiah
lodged with an innkeeper who was unaware of bis illustrions guest's true identity. He put the Rav in a simple
room and served him as he would any guest. When word circulated that the leader of the generation was
passing through town, all the townsfolk flocked to the inn to glimpse Rav Saadiah. The innkeeper suddenly
realized the greatness of his guest and approached the Rav, with tears streaming down his cheeks.

"Rebbi, please forgive me!" "Forgive you? What have you done wrong? You treated me very well," he replied.
"Rabbi, I didn't know who you were! Believe me, had 1 know that the great Rav Saadiah Gaon was staying
under my roof, 1 wonld have treated you like royalty!"

Hearing these sincere words, Rav Saadiah bimself burst into tears. "From your words," he explained, "'l now
understand the extent of our obligation towards our King, G-d. Previoushy, I felt I was serving G-d well, but
now I realige that I am lacking. Just as your service to me changes as you perceive my identity more clearly, so
too should be my service of G-d. With each passing day, I discover new levels of G-d's kindness towards me. I
realize that whatever respect and service I offered G-d yesterday was woefully insufficient, for had 1 known
then what 1 know now abont G-d, I wonld have served Him with even greater devotion and intensity. Life is
indeed a constant cycle of rediscovery in which a person sheds the relative ignorance of the past. (From Rabbi
Awrohom Chaim Feuner, Shemoneh Esres, pp. 109-109)

Part A. What is Teshuvah?
The theme of teshuvah is that of relationships. The relationship between G-d and Israel is compared to
the relationship between husband and wife (see Shir HaShirim/Song of Songs 1:1, with Rashi). Having

strayed afar, teshuvah is the means by which we can draw close once again — close to G-d, and close to
our inner selves.
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But before we can understand what teshuvah is, we need to understand the Jewish conception of
sin.

1. Rabbi Shimon Apisdorf, Rosh HaShanah Yom Kippur Survival Kit, Leviathan Press, p.102 —
Dealing with mistakes.

One of the most common words in your prayer book is “sin.” It’s not a very pleasant sounding word.
Certainly no one wants to look at himself or herself as a sinner. In Hebrew, the generic term for sin is
chet. This term literally means “to make a mistake.” Sins, no thanks. But mistakes — sure — we all make
mistakes.

How do we correct the mistakes of our past and avoid repeating them in the future? If we can
understand this, then we possess the key to unlocking an enormous reservoir of latent potential for
greatness that would otherwise lie dormant.

This is teshuvah. The common translation of teshuvah is “repentance.” Again, a rather foreign
sounding idea. The proper translation of the word teshuvah is “to return.” Teshuvah is an animated
technique for locating the rationalizations that lie at the root of our mistakes: recognizing them, dealing
with them, and eliminating them.

This world is a place full of obstacles and stumbling blocks. Indeed, we stumble and fall, succumbing to
at least some of the pitfalls that cross our path. As the Talmud teaches, there is no human being who
never sins (Sanhedrin 46b, based on Kohelet/Ecclesiastes 7). G-d knows that our journey in this world
is precarious and has therefore given us a great gift: the gift of teshuvah, the power to return.

2. Rabbi Chaim Friedlander, Siftei Chaim — Mo’adim, Vol. I, pp. 249-250 — Transgression
creates barriers between ourselves and G-d, and sullies our soul; teshuvah removes those
barriers and impurities.

When a person transgresses, he sullies his soul. DX W ARNIO ,INAWI DR X7 XDV ROIT QTR IWRD
This impurity cuts him off and separates him from RV PN 2OR7P DRV W b:)'l ,'l-m ialrlrtal
G-d. As long as the impurity 18 present,. he is . 07 970 RUAT farkisial ! "N rho" nwpa N"wnn
distanced from G-d. The request “forgive us” [in ANTT RN DR

the daily Shemoneh Esrei] is essentially a request
to remove the barrier [between ourselves and

G-d...
A .1 OR N IR NAPR AR TINNY T8 9D
.. R1T ROTAW 21737 TIOKRT .71 P10 KUAT NRT
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Every mitzvah brings a person closer to G-d [the
root of the word mitzvah shares the same root as
the word #zevat, a pair of pliers, a device for
bonding two entities]. In contrast, every
transgression distances a person from G-d. The
worst part of transgression is...mainly that it
causes him to be distant from G-d. Thetefore, the
ultimate aim of teshuvah is to return and regain
our original closeness to G-d.

Jewish sources spell out four distinct steps in the process of doing teshuvah.
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3. Rambam (Maimonides), Hilchot Teshuvah (Laws of Repentance), 2:2, 9 — The components
of teshuvah: regret, cessation, confession, resolution, and if necessary, asking forgiveness from
others.

How does one do teshuvah? T2WNT RO M
e The transgressor stops doing the N2WNINMA 10N RV RITT ATVW R e
transgression and removes it from his
thoughts. ..
e He resolves that he will not do it again in TIVMWY ROW 127203 e
the future...
e He regrets [what he did] in the past... "YW Yy amn i e
e He verbally expresses his wrongdoings to 1R MY 2191 PROWA MTINAR TR e
G-d and makes a verbal resolution for 253
the future.
Regarding wrongdoings against one’s fellow 7Y 0217 PN KR L7707 QTR PAw MYy
man...one is not forgiven until he reimburses IR Y 20 R 70 170200 10w
whatever he owes and attains the other person’s
forgiveness.

Part B. Asking for Repentance
Since all the steps of repentance are up to us, not G-d, how can we ask Him to make us do teshuvah?

The answer is that we initiate the teshuvah process, and we ask G-d to help us complete the task. We
need only make the first step, and the rest of the course will be met with Divine assistance.

1. Talmud Bavli, Yoma 38b — If we want to grow spiritually, then G-d will help us.

One who comes to purify himself is assisted by MR PY™oN - 9TY X2
Heaven.

2. Rabbi Aryeh Kaplan, Handbook of Jewish Thought, Vol. II, 15:59 — Initiate the first move
to return to G-d, and He will return to you.

Even if one has lived a completely unG-dly life, he should not give up hope and feel that it is
impossible for him to change his way of life [Ramban/Nachmanides on Devarim/Deuteronomy
30:11]. Our Sages teach us that, “All beginnings are difficult” [Rashi on Shemot/Exodus 19:5]. G-d
thus gives a person every opportunity, and once he makes the initial effort to do teshuvah, he is
given Divine help [Shabbat 104a]. G-d told His prophet, “Return to Me, and I will return to you”
[Malachi 3:7]. Our Sages teach us that G-d says, “Make an opening for Me like the eye of a needle,
and I will open wide for you the gates of heaven” [Shir HaShirim/Song of Songs Rabbah 5:3].
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Part C. 7nn% 192K 1129257 — Back to Torah

Why do we ask to be brought back to Torah? What if we were never there — connected to Torah —in
the first place?

The answer is that at one point or another we all were.

1. Talmud Bavli, Niddah 30b — A fetus is taught the entire Torah in utero.

Rabbi Simlai delivered the following discourse: TTA2MY LR YN T TN AN ORIAW 020 WAT
What is a fetus like when it is in the womb of its X2 - QW7 PIRD RV I ...3290 71707 92 IR
mother?... it is taught all the Torah from 1210 7N 92 I72WnY L0 DY 1700) RN

beginning to end... As soon as it sees the light, an
angel approaches, slaps it on its mouth and causes
it to forget all the Torah completely.

2. Rabbi Avrohom Chaim Feuer, Shemoneh Esrei, pg. 111 — Without Torah, a Jew is estranged
from himself.

The plea, Bring us back, reminds us that Torah study is never a new experience for any Jew. It is
always a return to his roots, a repetition of an earlier encounter, for the Talmud (Niddah 30b)
relates, an angel teaches each Jew the entire Torah while still an embryo in his mother's womb. This
means that Torah is imprinted on our chromosomes and implanted in our genes, literally interwoven
into the fabric of our being. Just before birth, the angel strikes the babe on the mouth, causing the
Torah to disappear from his lips and recede into his sub-conscious. A Jew spends his lifetime
studying the Torah texts in order to extract the Torah treasures buried within him. He can never
really know himself until he knows the Torah. Without Torah, the Jew is estranged from himself,
stumbling from one identity crisis to another, vainly sifting through alien cultures in order to
discover his life's meaning. For this reason, we cry out, Bring us back ... to Your Torah — imbue us with
that homing instinct which brings the dove back to its nest and the Jew back to the core of his
being.

Part D. m2wna 72y97— G-d Desires Repentance

At the conclusion of this berachah, we praise G-d for desiring teshuvah. But why does G-d want
teshuvah? Wouldn’t it be better if none of us ever sinned in the first place?

Judaism teaches that our G-d is a loving G-d. Though He gives us many laws and we do make
mistakes, nevertheless He does not desire to punish us but rather that we do teshuvah.

1. Yechezkel (Ezekiel) 33:11 — G-d does not wish to punish the sinner.

Say to them: As 1 live, says the L-rd G-d, I do YW N2 POAN OX PP ITR OX1 "IN N O79K K
not wish for the death of the wicked, but for the 02°2777 121 121 73211 12770 YW WA OX 7D
wicked to repent of his ways so that he may live. 2RI NP2 1MAN T Y

Repent, repent of your evil ways, for why should
you die, O House of Israell

57




On closer examination, though, we see that the wording of our blessing is not just that G-d prefers
teshuvah, He actually desires it. Indeed, we find that teshuvah is woven into the fabric of creation.
But again, wouldn’t it be better if no one ever sinned in the first place?

2. Talmud Bavli, Pesachim 54a — Teshuvah was created before the world.

Seven things were created before the world. 770 37 1981 2T R12IW 27 IRN21 00127 vaw
They are: the Torah, teshuvah... .. 72Wm

The fact that teshuvah was created before the world itself, implies that a person can do teshuvah even
without having sinned. The world was created “at a distance” from G-d, and repentance draws it close.
Repentance, in this sense, defines the most fundamental desire of G-d for the world. Fittingly, it is the
only request of the Shemoneh Esrei prayer that is described as G-d’s desire.

But what does it mean that G-d desires teshuvah?

The Chassidic master, Rabbi Mendele of Rimanov, was once walking with his disciples when they
encountered a weeping child. “We are playing hide-and-seek,” the child cried. “T have hidden myself, but no
one is trying to find me.” Rabbi Mendele turned to his followers. “Now,” he said, “can you not appreciate the
distress of G-d, Who has concealed Himself in the universe, and commissioned man to search for and find
Him? How painful it must be to G-d that people go their own ways and do not search for Him!” (From
Rabbi Avrobom Chaim Fener, Shemoneh Esrei, pg. 114)

G-d desires teshuvah because the whole point of His creation is for us to freely choose to look for
Him. But creation is not simply a childish game of cosmic hide-and-seek. The process of searching
for G-d is part and parcel of our own spiritual development. (See further Rav Yitzchak Hutner,
Pachad Yitzchak, Igros UMichtavim, Siman 9, p. 13.)

3. Rabbi Yitzchak Berkovits, Jerusalem Kollel — Teshuvah is the process of advancing
toward self-perfection.

Teshuvah in its global sense doesn’t mean rebounding from something bad. Teshuvah means coming
closer to G-d. Itis a process of personal growth towards perfection. When G-d created us, He gave us
the ability for growth and to reach perfection, as well as specific times that are propitious for
accomplishing that.

In his legal compendium, the Mishnah Torah, Rambam puts the ideas of free will, reward and
punishment, even perfecting our character all into his Chapter of Hilchot Teshuvah, the Laws of
Repentance. Character traits are things we are born with, but we understand that we need to grow. The
Rambam calls that teshuvah. The growth process is called teshuvah.

We may look at teshuvah as some kind of post-hoc fix. We may mistakenly think that ideally there
should be no need for it. What can you do? If you make mistakes, you have to do teshuvah. But that is
not the understanding expressed in the Shemoneh Esrei.

“Blessed are You, our G-d, Who desires teshuvah.” G-d constantly desires our teshuvah. He wants
us to strive towards perfection and build a close relationship with Him!
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4. Based on Rabbi Zelig Pliskin, Gateway to Happiness, pg. 378 (and Rabbi Reuven
Leuchter) — Improvement toward perfection happens in small steps.

When working on improving ourselves, it is easy to become discouraged because we do not see
sufficient progress. Keep trying and do not give up. Every small amount of improvement is a
success (Rabbi Reuven Dessler; T’nuat HaMussar, Vol.V, pg. 174).

Learn to appreciate even the minutest improvement. If you become angry one time less than before
or with less intensity, that itself is improvement. If you speak a little more kindly to others, that is
improvement. If your prayers are ever so slightly improved, that is improvement. The more pleasure
you feel with each drop of improvement, the more likely you will keep trying to improve.

(Nor should you become discouraged by failure, for every time you fail, you will have learned
something about yourself that can help you grow in the future.)

Key Themes of 727wn — Repentance.

e Teshuvah means developing our relationship with G-d, others, and ourselves. Sins
are mistakes, while teshuvah is the process of recognizing those mistakes and fixing
the damage they caused to these relationships.

e The basic formula for teshuvah is to stop transgressing now, resolve not to repeat the
behavior in the future, regret what you did in the past while confessing all this to
G-d. Sins toward other people require a fifth component — one must ask forgiveness
(mechilah) and if necessary reimburse the offended individual.

e Itis up to us to start the process of teshuvah. In this berachah we ask G-d to help us
complete it.

e We ask to be returned to the Torah because the Torah is at the spiritual center of
every Jewish soul.

e At the conclusion of this berachah, we praise G-d for desiring teshuvah, because that
means He wants us to draw close to Him by perfecting ourselves.

See also the two Morasha shiurim on teshuvah.
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Berachah 6. 1m°99(Selichah) — Forgiveness

727957 130 AT AN 2 T8 7210) Din 0Dy 02 2200 17 S0y INDT 09 AN 12 790
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Forgive us, our Father, for we have erred; pardon us, onr King, for we have willfully sinned; for Y ou pardon and
forgive. Blessed are You, G-d, the gracious One Who forgives abundantly.

Once we have turned to make an effort to improve ourselves (in the previous berachah), we realize
the extent of our past failures. Such awareness prompts us to then ask for forgiveness.

1. Rabbi Avrohom Chaim Feuer, Shemoneh Esrei, pg. 117 — The request for forgiveness is
predicated upon having first done teshuvah.

This plea for forgiveness follows our request for repentance. First, we repent, abandon our past sins,
and commit ourselves to improvement; only then can we sincerely ask G-d to forgive and eradicate
our misdeeds. One who asks for pardon before he stops sinning is described as one who immerses himself
in purifying waters while grasping an impure creature in bis hand (Taanit 16a). His immersion serves no
purpose, because he continues to contaminate himself. So, too, one cannot expect forgiveness for
sins that he continues to commit ot to harbort.

Part A. Avinu Malkeinu

This blessing and the previous one are the only blessings that refer to G-d as “Avinu Malkeinu,” our
Father and King, a refrain known to many from the popular High Holidays tune. What is the
significance of this phrase and why is it only used in the blessings of teshuvah and forgiveness?

The originator of the Avinu Malkeinu prayer was Rabbi Akiva, as is told in the following Talmudic
story:

1. Talmud Bavli, Ta’anit 25b — Rabbi Akiva was the first to use the formulation of “Avinu
Malkeinu” as a prayer to G-d.

It is related that Rabbi Eliezer once [during a drought| stepped down before the Ark [in synagogue]
and recited the twenty-four blessings for fast days, but his prayer was not answered. Rabbi Akiva
stepped down after him and exclaimed: “Our Father, our King, we have no King but You; our
Father, our King, for Your sake, have mercy upon us,” and rain fell.

Why do we relate to G-d as both a father and a king in the blessings of teshuvah and forgiveness?
The reason can be derived from the following insight relating to the Avinu Malkeinu prayer recited
during the Ten Days of Teshuvah.

2. Rabbi Abraham J. Twerski, MD, Growing Each Day, 3 Tishrei on Aish.com — We want
G-d to forgive us in mercy as a father would a child; at the same time, though, we need to
treat G-d with the respect worthy of a king.

As children of G-d, we have the right to plead for mercy, just as we would expect a human father to
be kind and compassionate with his errant child. Actions that might elicit stern judgment from
strangers do not provoke a similar reaction from one’s own father. In praying for Divine forgiveness
for our misdeeds, we are therefore not asking for the extraordinary, but simply for the natural
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response of a father toward a child. Even if our actions deserve rebuke, we ask that the discipline

should be tempered by paternal compassion.

But if we ask to be treated as children, we must relate to G-d the way the Torah expects a child to
relate to a parent, with respect and reverence. We cannot expect a parent-child relationship to be

one-directional.

The Talmud speaks harshly of someone who profanes that which is sacred, going so far as to deny
him a share in the eternal world, even though he may have performed many mitzvot (Ethics of the
Fathers 3:15). This is because although no one is perfect, and while sins can be forgiven, if one is
irreverent toward holiness and lacks the respect for G-d that should characterize a child-parent
relationship, then such a person may forfeit forgiveness. For example, halachic authorities sharply
criticize one who converses during the prayer services. While this is not a Biblical transgression, it

indicates disrespect for the Divine Presence.

During these days of penitence, as we recite the prayer of Avinu Malkeinu (our Father, our King),
we should give thought to the concept of reverence for our Father and try to behave in a manner

that befits a child of G-d.

Part B. Forgiveness and Pardon

What is the difference between the “forgiveness” that we ask of G-d as our Father and the “pardon”

that we ask of Him as our King?

1. Rabbi Yonatan Eibeschitz, Ya’arot Devash, Vol. I, pg. 8b — When we repeatedly
transgress, we deepen the rebellion against G-d and thereby perceive Him in the more
distant role, as a king, rather than the more intimate role, as a father.

When a person sins once or twice, he is still in
the category of a son. But when a person repeats
his sin often, granted he may still be considered a
son, but only a wayward and rebellious one. For
it is known that when a person repeats a sin two
or three times, he is considered a wanton sinnet.
This is what it means when we say “forgive us,
our Father, for we have erred,” since at that
point we are still considered as a child to his
father. [Then we say,] “Pardon us, our King, for
we have willfully sinned,” for at this stage we
have descended [in our repeated defiance]| from
the status of children to that of servants, G-d
being more like our king and master rather than
our father.
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Similarly, the expressions of forgive and pardon are matched up with Father and King respectively.
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2. Avudraham, Shemoneh Esrei — We ask for pardon when we offend and forgiveness when
we wish to wipe the slate clean.

Selichah (forgiveness) and che (sin) are juxtaposed 23w *191 Ton% YWY 79NN ARD XM 7770 10
to Father, while wechilah (pardon) and pesha 177 Q9P NIAAWD AR 2197 MAYT 120 IwWw MINTT
(willful sin) are juxtaposed to King,” because a M7 T2 1971 .Ywon 1 RVMW 13 anvo? 11Ya
son’s willful transgressions are seen by his father 99 YWD 3 17 M5 WY 1991 MINTID Qv NI
as mistakes and are readily forgiven, just as chet 99PN QIR 21 WpaR W ANMY RO 2173 Ywaw
is less severe than pesha. But a king will regard 12 9070 2 TR 9aR 29 12 Nt PR
even the errors of his people as willful sins, and 79 93 PTPTY TOPR PRW ARY WD W 197 Y
that is why we say “pashanu (willfully sinned),” RN KD DUV TTORT ARG 1M1 119 190

for pesha is more severe than chet. In the same
vein, “mechilah” is something we request if we
have offended someone who is particular and
exacting; however it is not appropriate to ask
him for “selichah” for an offense (as if it was
accidental). However, to a father who is less
exacting it is appropriate to ask for “selichah,”
meaning that no trace of ill will should remain.

Mechilah implies that we cannot deny we have done wrong, just that we want to get off the hook for
it. Selichah implies that the transgression can be ignored as if nothing ever happened.

For those who daven (pray) nusach Ashkenaz (the prayer format of Jews of European, non-Chassidic
descent), why is the order of pardon (729) and forgiveness (?171) switched when repeated later in the
same blessing? (For those who daven nusach Sefard [Chassidic format], the words are not reversed —

only pardon is mentioned again — and this is therefore not a question).

3. Rabbi Zev Leff, Shemoneh Esrei, pg. 122 — There are three reasons for reversing the order
of pardon and forgiveness.

[This means that] even though we have sinned, still You pardon and forgive consistently.

The order of the terms selichah and mechilah is reversed from the order of these terms in the
beginning of the berachah, for several reasons:

1. G-d will first pardon the rebellious acts and render them unintentional, and then forgive all the
unintentional sins and nullify them completely.

2. The beginning of the berachah was a prayer, so we began with the more lenient sin and proceeded
to the more severe sin. This part of the berachah is a praise of G-d. Therefore, we praise His
pardoning of our severe sins first, since this is a greater feat, and then mention the lesser sins.

3. In the beginning we said that perhaps we have sinned unintentionally and even possibly
rebelliously. If so, we continue, pardon the rebellions first, because those are the most damaging.
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Key Themes of 71m°0 — Forgiveness.
e Once we have done teshuvah, we can then approach G-d for forgiveness.

e This berachah for forgiveness and the previous one for teshuvah refer to G-d as our
Father and our King. The reason is that when it comes to teshuvah and forgiveness,
we rely on G-d’s mercy, as a child would rely on his father’s mercy. At the same time,
we recognize that we must show the proper reverence for our Father in Heaven and
respect Him as the King.

e We ask for forgiveness from G-d as a Father, referring to a minor level of
transgression for which we hope to clean the slate. Pardon we ask of G-d as our King
in recognition of our undeniably greater transgressions.

e The order of forgiveness and pardon is switched in the conclusion of the berachah.
This switch might be because first we request these things and then we praise G-d
for being the One Who does them. Pardoning severe transgressions is a greater feat
than forgiving minor ones.
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Berachah 7. 7983 (Geulah) — Redemption
SN SN 7T RN 302 0N 2T ONT 0D 00 W05 70 O8N 27 7207 082 AN

Behold our affliction, take up onr grievance, and Redeen us speedily for Your Name’s sake, for You are a Powerful
Redeemer. Blessed are You, G-d, Redeemer of Israel.

This next berachah is for salvation, not for the ultimate national salvation of the Messianic era but
rather for personal salvation from day-to-day troubles. Such trials and tribulations come in many
forms, and we need G-d’s help to stand up to them. Having asked for forgiveness and release from
spiritual impediments, we now turn to G-d and ask Him to liberate us from the emotional pain and
mental anguish our problems impose upon us.

This berachah is paraphrased from the following verse in Psalms:

1. Tehillim (Psalms) 119:153-54 — The source in Tehillim for the blessing of redemption.

See my affliction and release me, for I have not | 19831 327 77227 >NAOW RY NN D *180M 1Y IR
forgotten Your Torah. Fight my cause and 21T ININRY
redeem me; for Your word sustains me.

Part A. Redemption from Personal Suffering

1. Rashi, Commentary to Talmud Bavli, Megillah 17b — This berachah is about personal
redemption.

The redemption (in this berachah) is not the T PR ROR LR MIPAT 2RI IRD 72IND K
(national) redemption from exile but rather that .70 DY MIRAT MRS
we be redeemed from troubles that constantly
come upon us.

We pray to G-d to take away our suffering, but isn’t there a reason that people suffer? Aren’t there
also good things that come from it?

As we will see below, Judaism recognizes what can be gained from life’s difficulties. Yet, we pray not
to have to suffer — how can we resolve this seeming contradiction?

To understand this paradox, let us consider some positive aspects of suffering. Firstly, suffering can
be a catalyst for personal change.

2. Talmud Bavli, Berachot 5a — Suffering motivates one to introspect.

Rava, and some say Rav Chisda, stated: If a PO 2R AXIN DX (XTOM 27 RNNPKI X237 K
person sees that circumstances of suffering have | qwsm" (n:3 72°R) MR ,1PWYNRI WOWD® - POV PRI
befallen him, he should examine his deeds, as it STV T2WD PR 10077

is stated, “Let us search our ways and introspect
and come close to G-d” (Eichah/Lamentations
3:40).

Suffering can also purify our souls and be a source of reward in the Next World.
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3. Ramchal (Rabbi Moshe Chaim Luzzatto), Derech Hashem (The Way of G-d) 2:2:5 —
Suffering sensitizes and purifies.

Good deeds incorporate an intrinsic quality of | MR ¥ WD 1D1A2 ,07RI 07 DA°XYA D2V DWINT
petfection and excellence into man’s body and | 12 2m°¥¥yn 2°¥77 DWYRT 7D ,T0VAY NINOW
soul. Evil deeds, on the other hand, incorporate | 7 03 PTPTA MMYWA 25M ,NN0M MY NMIREA
in him a quality of insensitivity and deficiency, all .. DWYNI onw
precisely congruent with the deeds...

The Highest Mercy therefore decreed that some
sort of purification exist. This is the general | ,10°7 995 XIMY 717X 17 RXDW 119V 707 1)
category of suffering. G-d gave suffering the | m7°5v77 D7RT IMIRA "0 ONPXD2 MW 712N DWW

power to dispel the insensitivity in man, allowing JIRTT AT 2D 1917 ) T IRYDY LRI
him to become pure and clear.

Even though we can appreciate suffering as atonement and as a catalyst for introspection and
growth, we are not gluttons for punishment; we still ask G-d to take away the suffering.

4. Talmud Bavli, Berachot 5b — Some of our greatest sages would have preferred not to
suffer.

Rabbi Chiya b. Abba fell ill, and Rabbi Yochanan 5D MR LM 027 70230 DY ,wHN RaR 02 X111

went in to visit him. He said to him: Are your 327 ....770W R?Y 37 KD 1100 MR 2700 hY 120an
sufferings welcome to you? He replied: Neither T°9¥ P20AM 0 MR LRI 020 D DY L,whn e
they nor their reward...Rabbi Yochanan once J0W KDY I RD 00 MR 2P0

fell ill, and Rabbi Chanina went in to visit him.
He said to him: Are your sufferings welcome to
you? He replied: Neither they nor their reward.

5. Rabbi Avrohom Chaim Feuer, Shemoneh Esrei, pg. 122 — We ask G-d to ease the burdens
that are too much for us to bear.

This blessing is a fervent plea for personal triumph over adversity; a petition to be released from the
incessant perils and problems of everyday existence. We do not ask for a life without challenges and
struggles, for such a life would lack meaning; rather we ask for relief in the areas of suffering and
stress with which we feel we cannot cope. Some people feel trapped in a difficult marriage, others
are shackled to an unsatisfying job. Some are crushed by financial burdens, others face deep trouble
with the law. Everyone is under some sort of pressure. We turn to G-d and cty for help. "Forsake
me not. Only You can soothe the pain. If You are with me, I am not alone; I will survive."

Part B. We Do Not Understand the Reasons for Suffering
Although we can appreciate the benefits of suffering and the need for it in the big picture, the
seeming randomness and lack of justice in the world is beyond our comprehension. Nevertheless,

we must have faith that everything G-d does is for the best.

1. Pirkei Avot (Ethics of the Fathers) 4:14 — We cannot grasp Divine justice.

Rav Yanai taught: We cannot understand the KD AR DYWIT MPWA X2 1772 PR DI R
peace of the wicked or the suffering of the DR8N
righteous.
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2. Rabbeinu Yonah, ibid. — We know, but do not understand.

We know that in truth there is an explanation for
the matter but are not capable of
comprehending it.

we

TRWN IR PRI N7 TIWY WOW NARD PYTY NIRY
DR YT

Faith means trusting that G-d is just, even though we perceive injustice in the world.

3. Rambam, Mishnah Berachot 9:5 — G-d’s ways are beyond us.

The fundamental principle is that G-d rewards
the righteous and punishes the evil; everything is
just. However, we are incapable of
comprehending G-d’s system of justice, since we
cannot understand the “mind” of G-d. The
Torah teaches us that we are not capable of
comprehending G-d’s Wisdom or the justice of
His judgments in all that He does. This idea is
stated in the verse, “Just as the heavens are
higher than the earth, so too are G-d’s ways
beyond your ways and G-d’s thoughts beyond
your thoughts” (Yeshayahu/Isaiah 55:9).
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4. Rabbi Yitzchok Kirzner, Making Sense of Suffering, ArtScroll, pp. 5, 7 — Trust extends

beyond intellectual endeavor.

G-d in His essence is unknowable, but that does not mean He does not exist. The totality of His
ways is unfathomable, but that does not mean He has no ways. Intellectual endeavor remains
crucial, but it must be coupled with another element: trust. Trust is what we are left with when we
have gone as far as we can towards intellectual understanding and have still not obtained satisfactory
answers. Trust is the certainty that there is sense to G-d’s ways even when we are denied access to

those ways. ..

G-d could have created us with the intellectual capacity to understand every mitzvah (including the
chukim [Torah laws beyond human comprehension]). Or He could have limited the Torah to only
those mitzvot that we are capable of comprehending (eyduyot and mishpatin). But He did neither.
Rather, He gave us the c¢hukim to introduce the element of trust into our relationship with Him. We
do not understand them. We observe them because we trust Him.

For more on the meaning of suffering, see the Morasha Class entitled, ““Towards Understanding

Suffering & Adversity.”
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Key Themes of 777183 — Redemption.

e The redemption referred to in this berachah is that of personal redemption from pain
and suffering.

e There are benefits to suffering, such as the introspection it prompts and the
purification it affords the soul. Nevertheless we still ask G-d to help us out of
suffering because we are human after all.

e We do not ask for an easy life or a life without challenges. But we want those
challenges to be productive rather than debilitating.

e Even when we can sense no rhyme or reason to our suffering, we must still have faith
that everything that G-d does is for the best. Faith means trusting in G-d’s inherent
goodness even when we personally cannot perceive it.
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Berachah 8. X2 (Refuah) — Healing

T20 ON 0D 101 520 ApPW NIDY T0VT) . AN NNYIN 09 AYYAN YT 8D TYT ANDY
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Heal ns G-d — then we will be healed; Save us — then we will be saved, for You are our praise. Bring complete
recovery for all our ailments, for Y ou are G-d, King, the faithful and compassionate Healer. Blessed are Y ou, G-d,
Who heals the sick of His people Israel.

Once we have prayed for relief from external burdens and anguish, we then ask G-d to grant us
physical well-being.

Why do we pray to be healed? Shouldn’t we just go to a doctor for that? Is prayer in lieu of seeking
treatment? Or conversely, does going to a doctor demonstrate that we don’t really believe G-d can
heal us?

In order to appreciate what it means that we pray for healing, we will explore the Jewish view of the
roles of doctors and prayer in the healing process.

Part A. The Role of Doctors

The Torah tells us that when one person injures another, the assailant must pay his victim’s medical
expenses. The Sages derive from this law that it must, therefore, be permissible to go to a doctor for
treatment.

1. Shemot 21:19; Talmud, Bava Kamma 85a — The Torah, in requiring a damager to pay
medical bills, implies that doctors have permission to heal.

“He shall cause him to be thoroughly healed” XDIN? MW 1021w XM - (™ ,R"I MNw) K57 XD
(Shemot 21:19) — from here we learn that the MIRD
Torah has given doctors the license to heal.

What is so novel about being allowed to go to a doctor? Shouldn’t such “permission” be obvious?
Not exactly. One might think that since we believe in an all-powerful G-d Who is in control of
everything, perhaps we should not interfere with His plan when someone gets hurt or falls sick. The
verse comes to teach us that seeking treatment does not interfere with G-d’s plan.

2. Ibid., Commentary of Rashi — Healing does not interfere with G-d’s plan.

We do not fault the doctor by claiming he had S0P ITRY PTIR RIAMT AR R
no right to interfere with G-d’s plan that the
person get hurt.

We find two seemingly contradictory views of the role of doctors in the writings of Ramban and
Rambam (both of whom, incidentally, were practicing doctors).
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3. Ramban, Commentary to Vayikra (Leviticus) 26:11 — Ideally, people should seek prophets

rather than doctors.

When Bnei Yisrael are at peace [with G-d], their
lives will not proceed according to the laws of
nature at all, whether in regard to their bodies or
their land, whether to the individual or to the
nation as a whole. Rather, G-d will bless their
bread and their water and will remove all illness
from them such that they will not need doctors
or medicine. Thus it is written (Shemot 15:26),
“I am G-d Who heals you.”

That is in fact what the righteous did during the
times of prophecy — if they transgressed and fell
ill, they sought out the prophets and not the
doctors. One who consults prophets does not
consult doctors, for how can there be room for
doctors in G-d's House when He has promised
(Shemot 23:25) to bless your bread and water
and remove illness from amongst you!
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But people do seem to get sick from natural causes, and medicine does seem to help. Surely not all
sickness and healing are mediated by transgression and repentance. Ramban admits as such but says
that the reason nature runs its course with us is that we give in to it.

4. Ibid. — The only reason we need medicine is because we have chosen to live according to
the dictates of the natural world rather than seeing our relationship with G-d as the source

of our well-being.

This is what the Talmudic dictum means when it
says that “people by rights should not seek
treatment, nevertheless such is their custom”
(Berachot 60a). If people did not seek treatment,
then they would only get sick due to sin and
would be healed by the will of G-d. However,
since they do in fact seek treatment, G-d lets
them be governed by the forces of nature. This
is what it means that “permission was granted
for the healer to heal.” It does not say that the
sick person was granted permission to seek
treatment. Rather, if he goes to a doctor because
such is his inclination since he is not part of the
community of G-d Whose portion is life, the
doctor need not refrain from healing him...But
G-d’s will is that people not have anything to do
with doctors.
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Rambam seems to take a different approach to Ramban. His words come in his commentary to the

following Mishnah:

5. Mishnah, Pesachim 4:9 — King Chizkiyahu (Hezekiah) hid the Book of Remedies.

King Chizkiyahu did six things, three of which
were approved and three of which were not...
He hid the Book of Remedies and it was
approved.

2112177 AWOW DY 7900 ORI WY 20027 nww
A2 37371 NIRIDT 90 TN .00 17T R Awhw

6. Rambam, Commentary to Mishnah, Pesachim 4:9 — Taking medicine is no different than
eating food: neither demonstrates a lack of faith. Rather, in both cases we thank G-d for

providing what we need.

It was explained to me that King Shlomo wrote
this book, and when a person was sick, he would
follow the instructions in this book and be
cured. When Chizkiyahu saw that when people

fell ill, they no longer relied on G-d, he hid this
book away.

Now, aside from this being a nonsensical
explanation, it also attributes to Chizkiyahu and
his ilk such foolishness the likes of which are
only attributable to the lowest rungs of the
masses. Following their silly and confused logic,
if a person is hungry and he eats bread, is that a
failure to rely on G-d? Fools! Just as I
acknowledge and thank G-d when He gives me
food to assuage my hunger and strengthen me to
live and carry on, so too I thank Him when He
provides me with medicine that heals me when I
take it.
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As tor why Chizkiyahu hid the Book of Remedies, Rambam explains that people began misusing its

formulas to kill rather than heal.

Part B. A Divine Partnership

Rabbi Eliyahu E. Dessler explains that Ramban and Rambam are not really arguing with each other.
Both would agree that there is an ideal way of life, and there is an actual way that people live.
Ramban describes the ideal, Rambam the actual. Both would agree that people today need to seek
medical treatment, but at the same time they must turn to G-d in prayer.

1. Rabbi Eliyahu E. Dessler, Michtav Me’Eliyahu, Vol. III, pp. 172 — Rambam and Ramban

speak about different spiritual planes.

The opinions of Rambam and Ramban are not
contradictory; rather, each one speaks about a
different spiritual level.
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The highest level is when a person perceives that
everything that happens to him is directly from
G-d and not a result of any other cause. Such a
person turns to G-d for all his needs for He is
the source of everything.

On such a level, a person who gets sick would go
to a prophet to discern the spiritual root of his
sickness and to ask what G-d expects of him in
order to correct his vice. If such a person were
to go to a doctor for medicinal healing — that
would be considered turning away from G-d, for
his actions would be seen as an attempt to
bypass G-d’s will and be healed without
correcting the root cause of his illness, i.e. that
he was lax or had perverted his service to G-d.
To do that would certainly be a sin.

Rambam would agree with all this. The proof is
that even in regards to eating, which Rambam
himself equated with healing and used to prove
his point, we find spiritual levels that do not
require food. An example would be Moshe when
he went up Mount Sinai to receive the Torah, as
it says, “neither did I eat bread nor drink water.”
... Thus, there is a spiritual level in which a
person need not partake of the natural means of
survival.

On the lower spiritual level, a person perceives
natural causes and therefore even G-d hides His
ways from him and guides him in accordance
with these natural forces, as Ramban says, “G-d
lets them be governed by the forces of nature.”
Even though it is still incumbent upon such a
person to pray to G-d for recovery, he must seek
medical treatment and then thank G-d when it
works. Through this process he will come to
recognize the ways of G-d and His kindness to
him, and he will learn to better his ways. Ramban
agrees with this...
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Rabbi Dessler goes on to say that a person must be honest with himself and recognize the true level
of his own spiritual sensitivity. There is no use simply acting as if one is as holy as Moshe —
expecting his physical body to be sustained by spirituality — when in fact that is not how he really




lives his life. Therefore, someone who refuses medical treatment and relies solely on G-d is most
likely being irresponsible and negligent according to both Rambam and Ramban.

Even though we are not on the spiritual level described by Ramban where we could rely directly on
G-d for our healing, nevertheless we must not lose sight of G-d’s role in the healing process. We go
to doctors, to be sure, but we must put our faith in G-d. Therefore, our prayers for healing must

accompany our appointments with the doctor.

2. Rabbi Shlomo ben Aderet, Teshuvot HaRashba 1:413 — Trust in G-d that He will send

healing through the doctor.

Someone who gets sick should not rely on a
miracle to get better rather than asking a doctor
or seeking whatever kind of treatment may help,
whether natural or mystical. That is what it
means when it says “he shall heal,” that
permission has been granted to doctors to heal,
meaning that such is not inconsistent with the
concept of Divine Providence...

It is permissible to put one’s faith in another
person (such as a doctor) as long as one does not
remove G-d from his heart...But to trust in G-d
that He will send salvation through such and
such a person is permissible and is a mitzvah.
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3. Rabbi Yisroel Meir Kagan, Mishnah Berurah, Orach Chaim 230:6 — Trust that G-d will

make the medicine work.

In all forms of treatment, one should not
consider that any particular treatment will heal
him but rather that G-d will. Therefore, by way
of prayer one puts his trust in G-d and requests
that the treatment heal him.
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The proper path for people today is to seek treatment, but not to rely on it alone. We must pray that

the treatment work and thank G-d when it does.

Part C. Even the Healthy

In this blessing we pray for G-d to heal the sick. If we ourselves are healthy, we can offer this prayer
on behalf of someone we know who needs a speedy recovery. However, our Sages teach us that we
should not take our own health for granted. The healthy also need to pray to G-d that He maintain

their health for them.

1. Talmud Bavli, Shabbat 32a — The healthy should pray for health.

Rabbi Yitzchak bar Rav Yehuda said: Let one
always pray for mercy not to fall sick; for he who
falls sick is told, “Show your merits [why you
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deserve to be healed] and be acquitted” [i.e. it is
easier to pray for continued good health than to
ask to be healed, which requires special merit].

Part D. 778 1205570 %5 — For You are Out Praise
What does praising G-d have to do with asking Him for health?

1. Rabbi Zev Leff, Shemoneh Esrei, pg. 157 — Getting sick helps us appreciate G-d.

In addition to being a supplication, this phrase can also be understood as a statement: G-d, I
recognize that unless You heal me, I cannot be healed; unless You save me, I cannot be saved. This
intention connects to the next phrase, “K #ebillateinn Attah - For You are our praise.” One purpose
of illness is to give an incentive to recognize G-d’s presence and seek Him out, and thus to intensify
our awareness of His greatness and be more capable to praise Him properly. Thus, my recognition
that You alone, G-d, can heal and save achieves the purpose of Your being my object of praise and
hence my deserving of being healed.

Part E. G-d’s Power to Heal

1. Rabbi Yitzchak Maltzin, Siach Yitzchak — G-d lacks none of the resources needed to heal
us.

G-d, King, the faithful and compassionate Healer — The
lack of a natural cure could be for any of the
following reasons: The wound could be fatal
since there is no natural cure or the only cure is
expensive medicine from a far-off land, or the
doctor might not be expert enough, or he could
be so cruel as to not want to treat the patient.

None of these reasons apply to G-d, for You are
G-d, and You do not lack the power to heal any
illness in the wotld; and You are King, and do
not lack the power to get any expensive
treatment from any part of the world; and You
are a reliable Healer, the true expert; and You
are compassionate, to be gentle, sympathetic,
and benevolent.
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2. Rabbi Avraham Edelstein, Ner Le'Elef Booklet, Insights into the Weekday Siddur, pg. 139
— Include your sick together with the whole nation.

The Gemara relates that when one davens for another Jew's well-being, he should include them

amongst the other ill people in the Jewish nation, for, as a result, this person will be included in the
merits of the broader nation. This will increase his friend's chance of receiving a refuah (recovery). In
addition, the Jewish people is all one body, and therefore, if anyone is sick (even someone who is a
stranger to us), we should all feel a certain lack of wholeness.
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Many siddurim include an insertion for praying for specific individuals who need a refuah among

everyone else requiring a complete healing in the Jewish nation.

Key Themes of X7 — Healing.

¢ On the one hand, belief in an all-powerful G-d implies that we should not go to
doctors but should rely entirely on our prayers for healing. If we are sick then G-d
wants us that way; if He wanted us better, He would heal us Himself. However, the
Torah allows us to seek medical treatment and does not view such treatment as
contrary to G-d’s plan.

e One reason for the necessity of doctors, says Ramban, is that we do not live in an
ideal world where everyone trusts in G-d wholeheartedly enough to rely solely upon
Him for healing. Since we have chosen to live according to the dictates of nature,
G-d lets nature run its course with us as well.

e Rambam, however, sees no contradiction between faith and healing. Taking
medicine for recovery is no different than eating food to survive. In either case we
put in the effort and trust in G-d for the desired result.

e These two great Sages do not disagree with each other. Both would admit that
ideally we should trust entirely in G-d but that practically most people do not
function on that exalted spiritual level.

e Therefore, we go to doctors, but we must not rely on them completely. Every visit to
the doctor should be accompanied by a prayer to G-d for the success of the
prescribed treatment.

e The prayer for health is not only appropriate to say for a sick person; the healthy
should say it as well in order not to take their own good health for granted.

e Getting sick and experiencing recovery helps us appreciate G-d and that is why we
tell G-d in this berachah that He is “our praise.” As the All-powerful G-d and King of
the universe, His ability to heal knows no bounds. As a compassionate and reliable
healer, He heals us gently with the greatest expertise imaginable.

e Many siddurim include an insertion to pray for specific individuals who need a
refuah among everyone else requiring a complete healing in the Jewish nation.
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Berachah 9. 271277 n>92 — Year of Prosperity
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Bless on onr bebalf — O L-rd, our G-d — this year and all its kinds of crops for the best, and give (in the summer: a
blessing) (in the winter: dew and rain for a blessing) on the face of the earth, and satisfy us from Y our bounty, and
bless our years like the best years. Blessed are You, G-d, Who blesses the years.

While in the second berachah of the Shemoneh Esrei we praised G-d for sending the life-giving
force of rain, here we actually petition G-d to send it to us at the right time. We find divergent
customs between the I.and of Israel and outside the land as to when to start making this request.

Part A. The Key to Livelihood

As we mentioned in our commentary on the second berachah, Gevurot, livelihood is one the things

to which only G-d holds the key.

1. Talmud Bavli, Taanit 2a-b — G-d holds the keys to livelihood.

Rabbi Yochanan said: G-d holds three keys that
He does not give agency to anyone else. These
are the key to rain, the key to life, and the key to
Resurrection of the Dead... In the West (Israel),
they said: also the key to livelihood, as the verse
states, “You open Your hand (and satisfy the
desire of every living thing)” [Tehillim/Psalms
145:16]. And why didn’t Rabbi Yochanan count
livelihood as the fourth key? He would say to
you that livelihood was already included in rain.
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We tend to think that our career choices and the effort we put into our work will determine the
standard of our livelihood. Judaism teaches that such is not the case. We only succeed where G-d

wants us to.

2. Talmud Bavli, Kiddushin 82a with Commentary of Tosafot — Profession is no guarantee

of wealth.

One should always try to teach his child a clean
and easy profession and pray to the One to
whom all wealth and possessions belong, for
there is no profession that does not have in it
those who are poor and those who are rich.
Poverty does not come from the profession, and
neither does wealth. Rather everything depends
upon one’s spiritual merits [meaning his wazal/ —
fate, for “length of life, number of children, and
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the extent of one’s sustenance do not depend on
one’s merit, but on one’s mazal” (Moed Katan
28a)].

Wealth affects different people in different ways, and therefore cannot be granted on the basis of
merit alone. For this reason, the key to wealth remains in G-d's hand alone, and even the righteous
have no promise of livelihood.

3. Talmud Bavli, Niddah 16b — A person’s economic fortunes are largely determined from
the time of conception.

Rav Chanina bar Pappa taught: The angel Y IR RN IR XDD 12 R M w7
appointed over pregnancy...takes the drop T2 WNTRI 3107 ATTRYMT 90 B0 L. 1A
(of sperm) and brings it before G-d and 7N 72 17 7700 0 HW 11127 1197 IR R
says: “Master of the World, what will DI PYY LY
become of this drop? Will he be...rich or

poor?”

Divine Providence determines each person’s economic fortune and how it will fit it into G-d’s
overall plan. The degree of providence required to set each individual in his economic station is as
great as that required to produce a miracle.

4. Talmud Bavli, Pesachim 118a with commentary of Rashbam — Livelihood requires a
miracle.

A person’s livelihood is as difficult (for G-d) M0 O NYIPI DIR DW PN WP
as the splitting the Sea.

As the splitting of the Sea — That is, the WITPR T AW 2173 D1 M9 110 0 NYUpPD
incredible miracle that G-d does for people PRI WY WRD M N2 MY N7 X7 N2
by providing their livelihood is comparable 0 2° O YW
to when He split the Sea before the Jewish

people.

The chain of events governing a person's economic fortunes is largely determined from the time of
his conception. That is the meaning of mazal, the specific constellation of circumstances a person
will face in life. Besides this, however, each person is constantly judged, and his financial fortunes
are determined, over periods of time. To this end, G-d calculates on Rosh HaShanah what a
person’s livelihood will be for the upcoming year.

5. Talmud Bavli, Beitzah 16a — One’s livelihood is determined by the judgment of Rosh
HaShanah.

The entire sustenance of man [for the yeat] is O T 7AW WRIN 2 DO2RP QTR SW PN 9
fixed for him between Rosh HaShanah and Yom Rakahbhi
Kippur.

At the beginning of each year, G-d determines a person’s livelihood for the year. This is part of what
it means that Rosh HaShanah and Yom Kippur are days of judgment, for it is at this time that G-d

76




decides how to allocate funds for the upcoming year. If that’s the case, why do we pray every day for
sustenance? If it has already been determined, why pray for it?

The answer is that even though the amount we earn cannot change, whether our income will be a
blessing for us or not still depends on how we act throughout the year.

6. Talmud Bavli, Rosh HaShanah 17b — G-d will match the outcome of our judgment on
Rosh HaShanah to our conduct during the course of the year.

“The eyes of the L-rd, Your G-d are upon [the
Land of Israel] (from the beginning of the year
until the end)” (Devarim 11:12). Sometimes for
the better, and sometimes for the worse.

What is an example of this for the better? If the
Jewish people were completely wicked on Rosh
HaShanah and were dectreed to have a small
amount of rain, but in the end changed their
ways — to give them more rain would be
impossible as it had already been decreed.
Rather, G-d makes that rain fall in the proper
time in the places that need it, according to each
place’s particular need.

What is an example of this for the worse? If the
Jewish people were completely righteous on
Rosh HaShanah and were decreed to have
abundant rain, but in the end changed their ways
— to give them less would be impossible for it
had already been decreed. Rather, G-d makes
that rain fall unseasonably and in places that do
not need it.
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G-d makes only a basic calculation on Rosh HaShanah as to what a person’s livelihood will be for
the coming year. However, this can be altered based on actual daily performance and our prayers,

particularly this berachah of the Shemoneh Esrei.

Since G-d runs the world, what difference does it make if we pray? It seems strange to ask G-d for
things that He already knows we want. Furthermore, if He hasn’t given us what we want yet, He
must have a good reason; can prayer really change G-d’s mind?

While we cannot change G-d with our prayer, we can change ourselves. This is one way in which

prayer can change our lives.

77




7. Rabbi Yosef Albo, Sefer Ikarim (translated by Isaac Husik), from Rabbi J. David Bleich,
Ed., With Perfect Faith, pp. 267-269 — If G-d has already decreed that one will receive a
certain benefit, why should he pray? Alternatively, if G-d has not decreed that this should

happen, can prayer change His plan?

Either G-d has ordered that a person shall
receive a certain benefit or He has not. If He
has, there is no need for prayer; and if He has
not, how can prayer change G-d’s will so that He
will decide to benefit the person when He had
not wanted to originally? For G-d does not
change from a state of willing to a state of not
willing, or vice versa. For this reason, they say
that the worthiness of an action does not help a
person receive any benefit from G-d. And
similarly, they say that prayer does not help one
to receive a benefit or to be saved from
something bad which has been decreed against
him.

But this approach is not true, for the influences
from above come down upon the recipient when
he is on a certain spiritual level and state of
preparation to receive them. And if a person
does not prepare himself, he withholds this good
from himself. By way of allegory, if it has been
determined from on High that a person’s crops
shall prosper in a given year, and he neglects to
plow or sow his land that year, then G-d may
bring the most abundant rain upon the land but
his crops will not prosper, seeing that he has not
plowed or sowed. He withheld the good from
himself because he did not prepare himself to
receive it... Likewise, when a certain evil is
ordered upon someone, it was ordered when he
was on a certain level of wickedness, or he had a
particular quality [that did not allow him to
receive a particular form of goodness|.

As for the objection that the Divine Will cannot
be changed by prayer, the answer is that it is the
Divine Will in the first place that the decree
should be realized if the person in question
continues in the same state, and that the decree
should be changed if the person’s state changes.
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Changing ourselves changes the world. When we prepare ourselves for G-d’s blessing, we will

receive the goodness He wishes upon us.




Part B. Kosher Money

We are not just asking to have what we need. We want it to be from “G-d’s bounty.” Part of what
this means is that we want to have what we need in a kosher way as opposed to ill-gotten gain.

1. Rabbi Yonatan Eibeschitz, Ya’arot Devash, Vol. I, pg. 10 — Sustenance acquired in a

kosher way nourishes the soul.

It is fitting that at least during the morning
prayers a person should wish that G-d provide
his daily sustenance in a permissible rather than
forbidden manner, for if there is the slightest
trace of the forbidden in his food it will sully his
whole body and not provide sustenance for the
soul. But if the food is [acquired] completely in a
permissible way, then it does provide sustenance
to the soul for it raises all the sparks of holiness
in the food, as it is written, “it is not by bread
alone that man lives, but by all that issues from
G-d’s mouth.” Therefore, a person should pray
with the utmost intention that his food be from
a clean and pure source and not, G-d forbid,
from an unclean one.
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Kosher in this regard is not just about the ingredients; our food must be acquired with money that
we procure in ways that conform to the Torah’s laws, i.e. “all that issues from G-d’s mouth.”
Included in this prayer is not only our personal means of acquisition but also that of the world. We
want G-d to bless everyone with real wealth, not fake and fleeting prosperity.

2. Rabbi Avrohom Chaim Feuer, Shemoneh Esrei, pg. 142 — We ask that G-d save us from

unscrupulous market manipulators.

We request that G-d grant us true prosperity, not false prosperity. Sharp upturns in the business
cycle may inflate property values, launch corporate takeovers, and cause stock prices to skyrocket.
Unscrupulous speculators may take advantage of this situation to drive up optimism to unrealistic
levels. Suddenly, everyone is investing in stocks, junk bonds, and real estate, and it seems as if instant
wealth is within anyone's reach. Then the bubble bursts and countless investors and innocent
bystanders are the victims of yet another recession. To help prevent this scenario, we beseech G-d
to protect us from the false prosperity created by selfish manipulators. We desire lasting prosperity

which can only come as a gift from G-d.
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Part C. Avoiding the Pitfalls of Prosperity

Aside from avoiding non-kosher sources of money, we also need to recognize the pitfalls of
prosperity itself, such as arrogance, worry, and greed.

e Arrogance

1. Devarim 8:11-17 — The Torah warns us not to let our prosperity go to our heads.

Be careful that you not forget G-d your L-rd, not
keeping His commandments, decrees and laws,
which I am prescribing to you today. You may
then eat and be satisfied, building fine houses
and living in them. Your herds and flocks may
increase, and you may amass much silver and
gold — everything you own may increase. But
your heart may then grow haughty, and you may
forget G-d your L-rd, the One Who brought you
out of the slave house that was Egypt... [When
you later have prosperity, be careful that you
not| say to yourself, “It was my own strength
and personal power that brought me all this

prosperity.”
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Worry

2. Pirkei Avot 2:7 — Increasing our possessions can increase our anxiety.

One who increases possessions, increases worfy.
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3. Kohelet (Ecclesiastes) 5:11 — Riches bring their own worries.

The sleep of the laborer is sweet, whether he eats
little or much, but the satiety of the rich does not
allow him to sleep.
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Greed

4. Ibid., 5:9 — The pursuit of money is insatiable.

Whoever loves money will not be sated with
money...
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5. Kohelet Rabbah 1:13 — If we desire money too much, then we will never be satisfied.

Rabbi Yudan said in the name of Rabbi Aibu:
Nobody departs from the world with half his
desire gratified. If one has a hundred he wants to
turn them into two hundred, and if he has two
hundred he wants to turn them into four

hundred.
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Part D. Getting Satisfaction

As we saw above, sustenance coming specifically from G-d’s bounty nourishes the soul. Hence we
are not necessarily praying for a lot of sustenance, for abundance is not the be all and end all; we are
also praying to be satisfied by what G-d sends us. In fact, having very little is not a problem in and
of itself. If the little we have satisfies us, then that too is a blessing. In fact, G-d’s blessing of
sustenance is viewed in Jewish sources as less a blessing for abundance than a supplication for
satisfaction.

1. Vayikra 26:5 with Commentary of Rashi (Citing Torat Kohanim 26:6) — G-d’s blessing is
not in the abundance but in the satisfaction it provides.

...you will eat your food to satiety... ,Y2W5 03nn? anooR
One will eat only a little [food], but it will J°YNA 7720 RIT RYAR DN
become blessed in his innards.

2. Rabbi Avrohom Chaim Feuer, Shemoneh Esrei, pg. 143 — Pray for satisfaction every day.

The Baal Shem Tov teaches that every day G-d decides how much pleasure and satisfaction each
person will derive from the possessions that he already has, and so we must constantly pray for daily
satisfaction.

3. Rabbi Shimon Schwab, On Prayer, pg. 446 — Being satisfied helps to cure human greed.

Our Sages tell us (see Sanhedrin 97a and Sotah 49b) that before the coming of Mashiach (Messiah)
there will be such greed that despite the fact that the grape crop will be abundant, the wine
producers will demand high prices for it; they would rather waste it than sell it cheaply. People will
have huge appetites for riches which can never be satiated.

Despite the fact that the world overproduces food, millions of people are still starving. If it would
not be for greed, all the food in the world would be properly distributed among the population, and
everybody would have enough to eat. However, since the “goodness of G-d” is missing, people are
never satisfied; they can never get enough. And therefore we ask Hashem Satiate us with Your goodness.
Give us enough food and money and possessions for our needs, and give us that feeling of being
satisfied, which will obviate our greed and lust for more and more — a desire that can never be
satisfied.

Key Themes of 271271 n292 — Year of Prosperity.

e We like to think that our salaries are for the most part our own doing. We decide
what job to take and what to do with our money, but profession is no guarantee for
wealth.

e The chain of events determining our livelihood starts as early as the time of
conception. Annual income is also predetermined based on the judgment of Rosh
HaShanah at the beginning of each year.

e Although our livelihood is largely out of our hands, we can affect it through personal
growth and prayer.
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Part of this prayer is asking that everything we earn should be with blessing from “G-
d’s bounty.” We ask to avoid the dangerous pitfalls that prosperity itself can bring:
unscrupulous behavior sometimes involved in money-making, the arrogance bred by
success, the worry that comes with acquisition, greed fed by having more and more
of what we want.

What we really want, what we pray for, is nothing external to ourselves but rather the
internal satisfaction with everything that G-d has graciously granted us.
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Berachah 10. Y93 Y1250 (Kibbutz Galuyot) — Ingathering of the Exiles
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Sound the great shofar for our freedom, raise the banner to gather our exiles and gather us together from the four
corners of the earth. Blessed are you, G-d, Who gathers in the dispersed of His people Israel.

We already prayed for redemption in the seventh berachah, so why are we talking about it again
now? The answer is that there are significant differences between what we prayed for then and what
we ask for now.

1. Rabbi Nosson Sherman, The Siddur, pg. 62 — The differences between this berachah and
the earlier one of Redeemer of Israel.

This prayer for freedom and redemption is unlike the earlier one Redeemer of Israel in three ways. (1)
The eatlier blessing refers to G-d's daily help in all sorts of crises and suffering; this one refers to the
future redemption from exile; (2) the eatlier blessing refers only to physical salvation, while this one is
a plea for spiritual deliverance; (3) this one specifies not only freedom from oppression, but the
ingathering of all exiles to Ererg Yisrael.

Part A. The Ingathering of the Exiles

The Torah predicts that the Jewish people will be sent into exile as a consequence of not living up to
our covenant with G-d. But it also promises that eventually we will be brought back to our land.
This “ingathering of the exiles” and this return to the land is seen as part of the process of national
redemption that will usher in the Messianic era.

The first reference to the ingathering of exiles is mentioned in the Torah itself. Later in Jewish
history, when exile became not just a prophecy but a reality, the ingathering became a major theme
of the prophets, in particular Yirmiyahu (Jeremiah), Yeshayahu (Isaiah), and Yechezkel (Ezekiel).
Many of these prophecies refer to the ultimate redemption of the Jewish people in the time of the
Mashiach. Although in recent times we see many Jews moving to the Land of Israel after the
Holocaust and the founding of the State of Israel, #/s prayer refers to the final return of all the
Jewish people to the Land of Israel that will accompany the Messianic era.

1. Devarim 30:3-5 — G-d promises to return the exiled Jews to their land.

G-d will then bring back your remnants and 97 T¥APY AW AN MW DR AR P10 2w
have mercy on you. G-d your L-rd will once AT T OR W AR PIPY X0 WK DAY
again gather you from among all the nations SR QWM TARR PIRY 2P QWn DONWT aXpa
where He scattered you. Even if you are TNWAN TNAR W WK PIRT OR AR PP IR
dispersed to the ends of the heavens, G-d your :TPNARN T2 TN

L-rd will gather you up from there and He will
take you back. G-d your L-rd will then bring you
to the land that your ancestors occupied, and
you too will occupy it. G-d will be good to you
and make you flourish even more than your
ancestors.
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2. Yechezkel 37:21 — The prophet speaks of Israel’s return to the Land.

And say to them, “So says the L-rd G-d: Behold
I will take the Children of Israel from among the
nations where they have gone, and I will gather
them from every side, and I will bring them to
their land.”
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3. Yirmiyahu 23:7-8 — Another prophecy of return.

Therefore, behold days are coming, says the
L-td, when they shall no longer say, "As lives the
L-rd, Who brought up the Children of Israel
from the land of Egypt," But rather, "As lives
the L-rd, Who brought up and Who brought the
seed of the House of Israel from the northern
land and from all the lands where I have driven
them, and they shall dwell in their land."
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4. Rambam, Hilchot Melachim (The Laws of Kings) 11:1,4 — Gathering the dispersed Jews is

one of the functions of the Mashiach.

In the future, the Messianic king will arise and
renew the Davidic dynasty, restoring it to its
initial sovereignty. He will build the Temple and
gather the dispersed of Israel...

If a king will arise from the House of David
who, like David, his ancestor, diligently studies
the Torah and observes its mitzvot as prescribed
by the Written Law and the Oral Law, and [this
king] will compel all of Israel to walk in (the way
of the Torah) and rectify the breaches in its
observance, and fight the wars of G-d, we may,
with assurance, consider him Mashiach.

If he succeeds in the above, builds the Temple in
its place, and gathers the dispersed of Israel, he is
definitely the Mashiach.
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Part B. Beacon of Freedom

1. Yeshayahu 27:13 — The final Redemption will be initiated with a great shofar blast.

And it shall come to pass on that day that a great
shofar shall be sounded, and those lost in the land
of Assyria and those exiled in the land of
Mitzrayim shall come and they shall prostrate
themselves before the L-rd on the holy mount in
Jerusalem.
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Jalplzalnil

84




The Midrash understands the words of Yeshayahu literally, that the coming of the Mashiach will be
heralded by the blast of an actual shofar, just as other events in Jewish history were accompanied by
the sound of this instrument.

2. Tanna d’Bei Eliyahu Zuta 22:8 — A shofar will herald the coming of the Mashiach and the
ingathering of the exiles.

Rabbi Yehoshua ben Korcha says, “The shofar
was only created for the benefit of the Jewish
people, for [with the blowing of] the shofar, the
Torah was given to them... and through [the
blowing of] the shofar, the walls of Jericho
collapsed... and in the future, the Holy One,
Blessed be He, will sound the shofar at the time
when the Son of David, our righteous one, will be
revealed... and in the future, the Holy One,
Blessed be He, will sound the shofar at the time
of the ingathering of the exiles...”

7207 ROKR DWW X121 XY MR 3772 12 YW 020
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The Biblical commentator Rabbi David Kimchi (Radak) understands the sound of the shofar in a
metaphorical sense. People will gather together as 7/ they had all been called by a shofar.

3. Commentary of Radak to Yeshayahu 27:13 — Everyone will hear the news of the redemption.

People with gather together as if there had been a
great shofar sounded throughout the world, as it
is also said, “The L-td, G-d, will blow a shofat” —
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they will come from every corner (of the world)
as if they were called by a shofar.

This berachah speaks about freedom because freedom is an obvious precondition to the ingathering of
the exiles. This fact is easily recognizable in terms of political freedom, as the twentieth century taught
us with the immigration restrictions of the British Mandate and the emigration constraints of the
Soviet Union. However, freedom is to be understood in a spiritual sense as well: We need the personal
integrity and freedom of thought to follow a path to truth.

4. Rabbi Samson Raphael Hirsch, The Jewish Year, pp. 76-77 — Freedom from confinement
is only a neutral state. But to allow one’s Divine Image to shine forth and to take the next
step, one has to acknowledge G-d as the source of that freedom.

Freedom, by which we mean deliverance from burdens and the breaking of chains, is only a negative
good. This freedom is merely a state in which the impediment standing in the way of fulfillment of
the human vocation has been removed. It is merely a state in which room has been made for the
Divine likeness to shine forth in man.

If this vocation is to be fulfilled, if this likeness is to be realized, then the person who has become
liberated and has been freed from his burdens must acknowledge Him to Whom he owed this
liberation from his burdens and this freedom. The freed, unburdened person must accept his
freedom from burdens and his liberty as a gift from G-d. He must recognize in G-d the source of his
freedom, and must feel himself eternally bound to G-d and in service to Him precisely because of his
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| freedom.

A fundamental concept in Judaism is that a person’s freedom is determined solely by one’s ability to
make free-willed moral choices. Judaism understands that a person is composed of a yerzer hatov,
which is the inclination to act positively, productively, and build oneself as a refined human being,
and a yerzer hara, which is the inclination to act negatively and unproductively. The goal of life is to
choose to act in accordance with one’s yetzer hatov, and minimize the control of the yetzer hara

over one’s actions.

5. Talmud Bavli, Berachot 17a — There are two spiritual impediments to following G-d.

When R. Alexandri concluded his prayer, he used
to add the following: Master of the Universe, it is
known full well to You that our will is to perform
Your will, and what prevents us? The yeast in the
dough (a euphemism for the evil inclination in
our hearts — Rashi) and the subjection to the
foreign powers. May it be Your will to deliver us
from their hand, so that we may return to
perform the statutes of Your will with a perfect
heart!
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Our own evil inclinations as well as our subjugation to the dominant cultures of the lands in which we
have lived keep us from fulfilling G-d’s will. The personal strength needed to achieve freedom from
these spiritual impediments will be facilitated by the Mashiach as he leads the Jewish people in the
observance of the Torah, as Rambam stated above.

Part C. The Sound of Perfection

The shofar is used as a symbol of freedom. It also the symbol of #kun olam, the ultimate rectification
of the world by the triumph of good over evil. That is why the Torah was given with the sound of
the shofar and the Mashiach (Messiah) will be heralded by its sound.

1. Shemot 19:16, 19 — The Revelation at Mount Sinai was accompanied by the sound of the

shofar.

The third day arrived. There was thunder and
lightning in the morning, with a heavy cloud on
the mountain, and an extremely loud blast of a
shofar. The people in the camp trembled.

There was the sound of a shofar, increasing in
volume to a great degree. Moshe (Moses) spoke,
and G-d replied with a Voice.
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2. Ramchal, Ma’amar HaChochmah (An Essay on Wisdom) — The shofar initiated the
process of perfecting the world when the Torah was given; it will again be present when that

process comes to its completion.

The first major step toward the perfection of the
world was accompanied by a shofar blowing,
when the Torah was given at Mount Sinali, as it
says, “The sound of the shofar was increasing in
volume.”

[And it will accompany] the final completion of
the world in the future, when good will
completely triumph over evil, as it is written [in
the prophecy describing the coming of
Mashiach], “He will blow a great shofar blast...”

We are commanded to blow the shofar on Rosh
HaShanah to reinforce the perfection that began
at the giving of the Torah, and to prepare for
what will be done in the future.
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Part D. Raise the Banner

Why does the berachah talk of two different symbols of freedom: one, the sound of the shofar and

the other, the raising of a banner?

One answer to this question is that there are two different ways of relating to the ingathering of the
exiles. When the time comes, some Jews will go to Israel right away, while others will need more
convincing to give up their comfortable footing in lands outside Israel.

1. Rabbi Meir Simcha of Dvinsk (Daugavpils), Meshech Chochmah to Devarim 30:3 — Some
Jews will strive to return while others will be comfortable in exile.

G-d will then bring back your remmnants and have mercy
on you. G-d your L-rd will once again gather you from
among all the nations where He scattered you.

Those captive Jews who pine for the Land of
Israel and want to escape from other lands as if
from prison, they will return first. [And when it
says,] “...and have mercy on you and once again
gather you from among all the nations, etc.” —
this refers to the Jews that found it pleasant in
the foreign lands and have lost the desire to
return to the Land. They too will be gathered
and returned after (the first wave of return).
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Based on this source, Rabbi Avrohom Chaim Feuer suggests that there are two types of people
being referred to in this berachah: those that respond to the sound of the shofar and those that need
something more, a sign that it is time to return to the Land.

The word for banner here is 7es, which in Hebrew also means “miracle.” It may be that this word is
used in this berachah in order to imply that the ingathering of exiles will be accompanied by
miracles.

2. Rabbi Chaim Elazar Shapiro, Divrei Chaim V’Shalom, pg. 63 — The final ingathering of
the exiles will be miraculous.

We pray “Raise the nes to gather in our exiles” 7PN NMYA PI2CPW IN10A YaRY D1 RWY 2299501 1K
[asking] that the ingathering of the exiles only T 9221 595 ¥aui 7172 K9 00w 1A 01 7172 P
happen in a miraculous way, not by any natural SIOHW ORI MR MY

way at all. This is the correct way to have faith in
the final redemption.

Key Themes of M7 7127 — Ingathering of the Exiles.

¢ In this berachah we pray for the national spiritual salvation of the Jewish people to
take place in the future with the coming of the Mashiach.

e The Torah predicts both the exile and the return of the Jewish people to their land.
Gathering the Jews back to Israel will be one of the functions of the Mashiach.

e The final redemption will be heralded by the sound of a shofar, the symbol of
freedom. We will need not only political freedom to return to the Land, but the
spiritual freedom to follow the dictates of the yetzer tov, the good inclination.

e The shofar is also a symbol of tikun olam, rectification of the world. The process of
that rectification started with the sounding of the shofar at Mount Sinai when the
Torah was given and will end with the shofar of the Mashiach.
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Berachah 11. 7 (Din) — Restoration of Justice
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Restore our judges as in earliest times and onr counselors as in the beginning; remove from us sorrow and groaning; and
reign over us — Y ou, G-d, alone — with kindness and compassion, and justify us through judgment. Blessed are Y ou,
G-d, the King Who loves righteousness and judgment.

Returning to the Land is not enough on its own; we also pray that the state established on that land
be a just one, where the integrity and values of the Torah will reign with righteousness and justice.

1. Rabbi Chaim HaLevy Donin, To Pray as a Jew, pg. 91 — After praying for the return of the
Jews, we pray for the return of Jewish law.

The return to the Land of Israel is to be followed by the realization of yet another Biblical prophecy:
“I will restore your judges as at first” (Isaiah 1:20). The eleventh blessing, paraphrasing this verse, is
a prayer for still another step toward full redemption.

Throughout most of history, Jews had little faith in the “justice” that was dispensed by courts in the
lands where they lived. The restoration of their own courts with judges who would follow the
teachings inherent in G-d's law makes possible the implementation of what had previously been only
theoretical Hebrew civil and criminal law. This blessing means that not only the people, but also
Torah law zs being returned from its exile.

Part A. Paving the Way for Mashiach

The restoration of justice according to Torah law is one of the key elements of the Messianic era.
Indeed, justice can help to hasten the redemption.

1. Yeshayahu 1:26-27 — The Messianic era will be defined by a return to justice.

And I will restore your judges as at first and your | X7 19 IR 727N2D YY" AWK TLOW FWN)
counselors as in the beginning; and afterwards 7AW 775N VOWNA X STINRD TP PIET VY 10
you shall be called City of Righteousness, PT¥2
Faithful City. Zion shall be redeemed through

justice and her penitents through righteousness.

2. Rambam, Commentary on Mishnah, Sanhedrin 1:3 — Our righteousness will pave the way
for Mashiach.

I hold that the Sanhedrin (Jewish Supreme AT W M2ANT °197 WD PPITII0NY 7120 NN
Court) will return before the Mashiach is TXYPY ANWRIID PUDW 72OWRI MR 1IN 7O
revealed, and this will be one of the signs of his POD 22 77 AN, PIRT Y T R 12 990K 719102
coming, as it says, “And I will restore your 5TaN NV;T YA 1277 QTR 12 N1AY T WD WRD
judges as at first and your counselors as in the TWnI R12 2197 2w 727071 107N 10 anpwn
beginning; and afferwards you shall be called City RIPM 71092 RN M
of Righteousness.” This most certainly will take

place after G-d has prepared the hearts of man
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and they have increased their good deeds and
developed their desire for G-d and His Torah.
Their righteousness will increase before the
coming of the Mashiach as is clear from the
verses of Scripture.

The ultimate level of righteousness will be ushered in by the Mashiach himself.

3. Rambam, Hilchot Melachim 11:1 — The Mashiach will restore justice.

In the future, the Messianic king will arise and
renew the Davidic dynasty, restoring it to its
original sovereignty. He will build the Temple
and gather the dispersed of Israel. Then, in his
days, the observance of all the statutes will return
to their previous state...
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4. Rabbi Avraham Edelstein, Ner Le'Elef Booklet, Insights into the Weekday Siddur, pg. 143
— The Sanhedrin will create peace in the world ushering in Mashiach.

By saying wpwm) P78 3R 792 (the King Who loves righteousness and judgment) we express our
faith in reward and punishment. We now pray for the return of the Sanhedrin, for through them the
honor of G-d is reflected, His Shechinah (Presence) is brought into the world and all disputes are
resolved. Hence Mashiach will only return after Eliyahu HaNavi restores the Sanhedrin, thereby

creating peace in the world.

Part B. The Judges of Old

To be a member of the Sanhedrin one had to have a constellation of sterling qualities such as

wisdom, integrity, and refined character.

1. Rambam, Hilchot Sanhedrin 2:7 — Torah scholars who served on the Sanhedrin (Supreme
Court) were held to the highest moral standards.

Each [judge] had to possess these seven traits:
wisdom, humility, fear of Heaven, contempt for
money, a love of truth, love for all people and a
good reputation.
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Note: “Contempt for money” as used here means that the judges had contempt for any influence of
money in rendering their decisions, such as bribery or favoring the rich and powerful.

2. Sefer Chassidim — Judges had to be Torah scholars par excellence.

A Torah scholar who cannot answer questions
on any Torah subject that he might be asked is
not fit to serve on the Sanhedrin.
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3. Yoma 72b — A Torah scholar must possess

enuinely exemplary character traits.

Any Torah scholar whose inner character does
not match his external behavior is not a genuine
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| Torah scholar.

Part C. Tzedek and Tzedakah

In this berachah we ask G-d to WOWN NPT, justify us through judgment, and we call G-d 7IpT% MR Ton
VoW, the King Who loves righteousness and judgment. To what do these terms refer? Many of us are
familiar with the term 7p7X as charity, but that does not seem to be appropriate here. We’re not
asking G-d for charity. So what are we asking for?

Rambam in Moreh Nevuchin (cited below) explains that the root of the word tzedakah is #zedek which
means justice, or righteous conduct. Tzedek connotes doing what ought to be done. We tend to
think of tzedakah as charity, something nice and good that goes beyond the letter of the law. In
reality, when a poor person needs help, it is an absolute obligation incumbent upon every Jew.
Tzedakah is not just a “nice thing” to do; it’s the “right thing” to do.

1. Yaakov ben Asher, Tur, Yoreh Deah 247 — It is G-d’s will that we distribute His money to
the poor.
Never allow your mind to entertain the 11N°% 21N 0AR TR WD XY 1272 798 OX)

perverse thought, “I can't afford to give NTPD ROX W 1ni PRY NYT? 12 w° 3 079
charity to others, for it will diminish what I 0I5 PO MED AN TRONA PEN 12 MUY

have for myselfl”” Because one must never
. T2 250272 110 19 TIW 207 PRI 1T
forget that his money does not belong to

him in the first place — it all belongs to G-d, TPTE TI97
Who has temporarily deposited His money
with you to handle it according to His
wishes. And it is G-d’s will that you
distribute of it to the poor. Indeed, the most
precious part of your wealth is what you give
to the poor, as it says (Isaiah 58:8): “And
your charity shall go before you [to your
eternal reward].”

2. Rabbi Mordechai Becher, Gateway to Judaism, p. 357 — Tzedakah is rooted in the concept
of tzedek — justice and righteousness.

The Hebrew word tzedakah is usually translated as charity, but there is a crucial difference
between the two concepts. When we understand the word tzedakah, we learn a profound
lesson about the Jewish attitude toward giving. The root of the word tzedakah is #zedek,
which means justice or righteousness. The word charity, however, carries intimations of
benevolence. When we give tzedakah we do not believe that we have gone above and
beyond the call of duty; rather, we have simply fulfilled the demands of justice; we’ve done
the right thing. This belief is based on the concept that everything we possess is a gift from
G-d, and He has specified that we should share it with others. Surely, if we share this gift we
cannot claim to be doing anything extraordinary, merely that which is morally correct.

The concept of tzedakah is drawn from tzedek, but the two remain distinct terms and separate
concepts. The basic difference between the two is that tzedek is systemic, addressing the core issue
of social justice on a societal level. Tzedakah, on the other hand, is individual, consisting of local acts
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that help the beneficiary in an immediate way, and simultaneously improve the character of the
giver. Acts of tzedakah by community members contribute to the overall rule of tzedek in that
society.

Whereas tzedakah entails the positive, proactive fulfillment of an obligation to be virtuous, tzedek is
an absolute obligation which members of a society are compelled to pursue. Lack of tzedek means
injustice, which is morally wrong.

3. Rambam, Moreh Nevuchim (Guide of the Perplexed), Part III, Ch. 53 — Tzedakah is an
act of justice to our own soul, fulfilling its need for character refinement.

The term tzedakah is derived from tzedek, AW ,IWT R LPTEA NI RO LRI 1M
righteousness. It denotes the act of giving 1M RXN1 299 N9 1pn pr Hva Do wATR R
everyone his due, of showing kindness to K2 TR I 99271 ,12 MIRIT 29D NIRYAIN
every being as is appropriate. In Scripture, Qn2 20 INRY QORI R1AT 07902 WRIP°

however, the expression tzedakah is not used | 193w 2°2w% yA5NWws *3 ,APTE ,anWNWD TN
in the first sense, and does not apply to the ORI Q°PINT DR ,APTE KO KD 20 Y9N W
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an act of tzedakah. But we do perform an act
of tzedakah when we fulfill our duties
towards our fellow men; these duties develop
within us a virtuous character: e.g., when we
heal the wound of the sufferer. Thus,
Scripture says, in reference to the returning
of the pledge [to the poor debtor]: “And it
shall be considered as tzedakah for you”
(Devarim 24:11).

Hence, tzedek refers to the fulfillment of the basic demands of justice upon which society functions:
equality before the law, sanctity of private property, provision of food and shelter for the needy, fair
wages for work, etc. These are the kind of services usually provided by communal organizations or
government agencies (in democratic societies). Hence, this berachah is a plea that G-d restore justice
through the rule of Torah law by the morally scrupulous judges and leaders of the Jewish people.

It is important to note that Judaism maintains that true social justice can only be achieved by
implementing Divine law. People have come up with many notions, created different forms of
government, and advanced various economic systems in an attempt to promote social and economic
justice. Judaism has its own vision of the just society and that vision relies on the wisdom of the
Torah given to us by G-d.

4. Rabbi Elie Munk, The World of Prayer, Vol. 1, pg. 140 — Only with G-d’s help can we
create a perfectly just society.

Many thousands of years of the history of law have proven to us only too clearly that a truly just
social order will hardly ever be achieved by human effort alone. Scholars and philosophers have
been laboring incessantly to create a system of legislation which would guarantee a just and equitable
balance between the conflicting claims of all members of society, and thus would achieve peace and
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security on earth. Their failure reveals the human insufficiency in the face of this problem. It can be
solved only by Divine act, and within a social system founded by Him. In this berachah we pray for
the establishment of such an ideal system of justice. The abolition of injustice and oppression of
tyranny and intolerance, will achieve, as an immediate result, the abolition of sorrow and sighing.
Only within such a society living in serenity and peace will G-d reign in sovereign supremacy.

See further the Olami Morasha Class entitled, “The Power of Tzedakah.”

Part D. Sorrow and Groaning

People have many different kinds of problems, and we pray that G-d take these problems away.
Each one of the thirteen middle berachot addresses a basic human need. Yet only in this berachah
do we ask G-d to remove the “sorrow and groaning” associated with the problem at hand. Why?

1. Talmud Bavli, Shabbat 33a — Lack of justice is the source of many social ills.

As a punishment for delay of judgment,
perversion of judgment, spoiling of judgment,
and neglect of Torah, sword and spoil increase,
pestilence and famine come, people eat and are
not satisfied, and eat their bread in rations.
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2. Talmud Bavli, Shabbat 139a — G-d’s presence will not be with us until corrupt judges are

removed.

It was taught: Rabbi Yosi ben Elisha said: If you
see a generation overwhelmed by many troubles,
go forth and examine the judges of Israel, for all
retribution that comes to the world comes only
on account of the Judges of Israel... And the
Holy One, blessed be He, will not cause His
Divine Presence to rest upon the Jews until the
wicked judges and officers are eradicated from
among them!
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3. Mishnah, Sotah 48a — Without justice there is little to sing about.

When the Sanhedrin ceased [to function], song
ceased from the places of feasting; as it is said,
“they shall not drink wine with a song etc.”
(Yeshaya/Isaiah 24:9).
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Key Themes of 137 — Restoration of Justice.

After praying for the Jews to return to their Land, we then pray for the Torah to

return to its rightful place: at the center of a just society.

society.

The righteousness we pursue will pave the way for the Mashiach to establish this just
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e We pray that our judges be honorable people like those of ancient Israel, great
scholars and people of the highest moral caliber.

e This berachah is a plea for G-d to help us fulfill the basic demands of justice that
helps society function, such as equality before the law and the sanctity of private
property — moral and legal principles founded on Torah law.

¢ In the meantime, we lack a petfectly just society. As such, we suffer a host of
personal and social ills that stem from this lack of justice.
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Berachah 12. 2127 n>92 (Birkat HaMinim) — Against Heretics
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And for the slanderers let there be no hope; and may all wickedness perish in an instant; and may all Y our enemies be
cut down speedily. May You speedily uproot, smash, cast down, and humble wanton sinners — speedily in our days.
Blessed are You, G-d, Who breaks enemies and humbles wanton sinners.

The blessing against heretics was not part of the original eighteen berachot of the Shemoneh Esrei
composed by the Men of the Great Assembly; it was added later out of historical necessity.
Nevertheless it is placed here because the primary purpose of a judicial system is to eradicate evil
from the world. Hence, after praying for the restoration of justice, we ask G-d to rid the world of
evil.

Part A. The Origin of Birkat HaMinim

The turmoil at the end of the Second Temple (and its subsequent destruction) was accompanied by
the rise of a number of heretical movements among the Jewish People. Sensing the threat that these
groups posed to the survival of traditional Judaism, an additional blessing was incorporated into the
Amidah with the goal of preventing their intermingling within Jewish society. Birkat HaMinim, the
blessing against heretics, served to make those groups no longer feel comfortable praying in
synagogues where the new blessing to the Amidah was added. This addition was also instituted
under the auspices of the leader Rabban Gamliel in Yavneh.

1. Meir Holder, History of the Jewish People: From Yavneh to Pumbedisa, pg. 26 — The rise
of various heretical groups geared at undermining Jewish tradition led to the need for a
public berachah to denounce them.

During the final period of the Second Temple the Jewish people was split into various groups. While
most of the people followed the Perushim (Pharisees), there were many sizable heretic factions,
including the Tzedukim (Sadducees), Beitusim (Boethusians), Hellenists, Essenes, Judeo-Christians,
etc. — all claiming to be Jews while flagrantly denying the authority of the Oral Law and fighting and
denouncing each other. In fact, even during the rebellion against Rome (66-70 CE /3826-3830),
when unity was essential to success, these various groups spent more time and energy battling each
other than fighting the Romans.

The Sages, with Rabban Gamliel at their head, now decided that this fragmentation was an
intolerable state of affairs. The members of these dissenting sects associated freely with their fellow
Jews and were almost indistinguishable from them. At the same time, however, they were dedicated
to the destruction of the Jewish religion and its institutions, and many of the sect members felt
personal hatred toward loyal Jews. Because they knew what their fellow Jews were doing and
thinking, the members of these sects were dangerous traitors who often gave damaging information
to the Romans. This was doubly dangerous in the unsettled times which followed the Destruction,
when the Romans punished any suspicious act with bloody and ruthless reprisals. Also there was the
serious danger that the growth of these heretical sects would cause more and more people to falsify
the teachings of Judaism.
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In order to purify the nation of all these dangerous heretical groups, the Sages gave Shmuel
HaKatan the task of composing one additional blessing to be added to the Shemoneh Esrei, the
"Eighteen Blessings" that had been formulated many centuries before by the Men of the Great
Assembly. Shmuel HaKatan undertook the task. The powerful composition which resulted is known
as the Birkat HaMinim, the "blessing against the heretics." It became the twelfth benediction of the
Shemoneh Esrei.

The Birkat HaMinim, like the rest of the Shemoneh Esrei, was recited in public three times a day.
Everyone knew perfectly well against whom this benediction was directed. The slanderers and
sectarians, who did not wholeheartedly identify with the Jewish people and its traditions, could not
easily bring themselves to utter this prayer. Thus it made them much easier to identify and exclude.
This may well have had the effect of diminishing the numbers of people who called themselves
Jews, but the resulting unity added immeasurably to Israel's strength.

As mentioned above, Shmuel HaKatan (Samuel the Small) was appointed to author this 19"
blessing. The Talmud (Sanhedrin 11a) relates that he was called “the Small” not because of his
physical stature but rather in comparison to the prophet with the same name: Shmuel HaNavi. While
the term implies that he was the lesser of two great men, the comparison itself is a tribute to his
greatness, perhaps a tribute to his great humility.

Below we shall explore the significance of his authorship.
2. Talmud Bavli, Berachot 28b — Shmuel HaKatan was selected to compose a new blessing,

known as the blessing against the heretics, to be added to the eighteen blessings of the
Amidah.

TPN2 YTPW QTR W1 0190 002 HRO9NA 120 0n R
IPM 10R YRIDY TAY 20°P1787 NoM2

Rabban Gamliel said to the sages, “Is there no
one who knows how to establish a prayer against
the heretics?” Shmuel HaKatan stood up and
established it.

Who was Shmuel HaKatan? Pirkei Avot, which records the main teachings of many Jewish leaders
from Moshe Rabeinu through the time of the Mishnah, states that Shmuel HaKatan was known for
repeating a particular verse from Mishlei (Proverbs). Considering his authorship of the blessing
against heretics, his personal motto is surprising.

3. Pirkei Avot 4:19 — Shmuel HaKatan did not believe in rejoicing over the downfall of one’s
enemy.

Shmuel HaKatan would say: "When your enemy
falls, do not rejoice; when he stumbles, let your
heart not be gladdened. Perhaps G-d will see,
and it will be displeasing in His eyes, and He will
turn His anger from him [to you]" (Proverbs
24:17-18).
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The truth is that Shmuel HaKatan was not chosen to compose the blessing against heretics despite

his attitude toward enemies, but because of it.




4. Rabbi Irving M. Bunim, Ethics from Sinai, Vol. II, pg. 615 — Only Shmuel HaKatan could
have authored the blessing against heretics.

[T]he Sages found it vitally necessary to add this paragraph. The infidel heretics had simply become
too much. But only a man who bore no trace of personal animosity in his heart could set forth the
words. In a prayer before the portals of Heaven, seeking Divine protection for the people of Israel
in its historic destiny, that its life and faith might be safe, there was no room for personal
vindictiveness or malicious hatred. Only Shmuel the “Little One,” humble and unassuming, formed
it — the man who could not rejoice if a personal enemy fell. His words of prayer could flow from a
pure love for his people, a yearning for their safety, and a desire to see their living Judaism guarded
against inner destruction.

Part B. Praying for Repentance
Judaism maintains that it is always preferable for sinners to repent than be destroyed. That is always
plan A. Praying for their destruction is only appropriate under dire circumstances which we will

discuss below. Our primary hope is that wickedness itself should “perish from the earth.”

1. Talmud Bavli, Berachot 10a — Pray first that the sinners repent.

There were once some thieves in the N RN 2277 7°N122W2 AT (D°X°79) P12 3717

neighborhood of Rabbi Meir, and they caused
him a great deal of trouble. Rabbi Meir
accordingly prayed that they should die. His wife
Beruria said to him: How do you maintain [that
such a prayer should be permitted]? Because it is
written “Let sins cease”? Does it says “sinners”?
No, it only says “sins”’! Furthermore, look at the
end of the verse: “and let the wicked men be no
more.” Since the sins will cease, there will be no
more wicked men! Rather, pray for them to
repent, and there will be no more wickedness.
He did pray for them, and they repented.
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But how can we pray for people to repent, when they have their own free will? Are we asking G-d to

take it away?

2. Rabbi Shmuel Eidels (Maharsha), Chiddushei Agadot to Berachot 10a — How can prayer

affect what is seemingly out of G-d’s hands?

It is difficult to understand how praying for
someone else to repent is supposed to work
when (as is stated below, Berachot 33),
“Everything is in the hands of Heaven [except
for the fear of Heaven itself]”?
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Through Hashgachah Pratit, Divine Providence, G-d gives each of us unique attributes and life
circumstances within which to exercise our free will. Whether or not we choose to listen to the word




of G-d is the one thing that that He leaves entirely up to us. So what good is it to pray to G-d to
make somzeone else listen to Him?

While G-d generally chooses not to make people repent, He can nevertheless bep people to repent
without infringing upon their free will.

3. Rabbi Moshe Feinstein, Igrot Moshe, O.C. Vol. IV, 40:13 — We can pray that G-d help the
transgressors find their way to repentance.

It must be that [Rabbi Meir’s] prayer was that K2°M1) MI101 077 RT° ROW 707 792900w 92 7Y
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they sinned was because of a lack of livelihood
and the like. It is also feasible to pray that G-d
arrange for them to hear words of moral
instruction from righteous people and thus come
to repent.

In respect to our free will, G-d will not “force” someone to repent. However, He certainly can
“arrange” the circumstances that make repentance more amenable to people. The right word spoken
by the right person at the right time can have a powerful effect. So, we can always pray that the
wicked be afforded the chance to see things differently. The actual choice whether to heed that
message or not is still up to the autonomous individual.

Part C. Praying for Evildoers to be Uprooted

Sometimes praying for repentance is not enough. Sometimes we simply have to pray that the
evildoers themselves disappear. There are several scenarios in which such a prayer might be
appropriate.

One example is the category of those who purposely lead others to sin with no remorse. For such

people, G-d is not likely to arrange the circumstances for them to be able to correct the damage they
have done.

1. Talmud Bavli, Yoma 87a — Making others transgress cuts a person off from repentance.

And whosoever causes the community to sin, he | MWwyY? 1792 PP°00R PR LYNAD - 0°277 DR ROV 9O
will have almost no opportunity to repent. 12WN

2. Rambam, Hilchot Teshuvah (Laws of Repentance) 4:1 — Some sins are so grave that even
G-d will not facilitate the repentance of those who commit them.

There are 24 deeds which hold back Teshuvah: 71 AYAIR ,72WNT DX 120V 00727 2wV V2R
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repent because of the gravity of his
transgressions. They are:
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a) One who causes the masses to sin; included in | 2277 PR 20977 7T NY 99221 2°277 DR RovNAT (R)
this category is one who prevents the public ,TIXR MIYYon
from performing a positive command;

b) One who leads his colleague astray from the | .71 n°on 1130 7¥% 7210 7772 17°20 DX oM ()
path of good to that of bad; for example, one
who proselytizes or serves as a missionary.

¢) One who sees his son becoming associated 772 3man 1KY YT M2INY XY 02 R0 ()
with evil influences and refrains from rebuking KX WD 73°7 92 7700 199K N2 1127 X
him. Since his son is under his authority, were he RRgloisfale)

to rebuke him, he would have separated himself
[from these influences]. Hence, [by refraining
from admonishing him, it is considered] as if he
caused him to sin.

Included in this sin are also all those who have T P2 20NRA NIAY 17°2 IWORY DO T ny 55973
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individual or a group, and refrain from doing so,
leaving them [to perpetuate] their mistakes.

d) One who says: "I will sin and then, repent.” | gy xoAR IR 77 7921 2RI ROAX VR (7)
Included in this category is one who says: "I will 597 31997

sin and Yom Kippur will atone [for me]."

3. Rabbi Avrohom Chaim Feuer, The Shemoneh Esrei pg. 181 — We pray that G-d neutralize
enemies and wanton transgressors.

The enemies are the heretics who abandoned Judaism and make every effort to lead others astray...
The wanton sinners, however, are not enemies of the faith, but rather captives of their Evil Inclination
(Yetzer Hara) that incites them to rebel against the Torah and G-d's will. We pray that they be
humbled and their evil impulse subdued, so that they will repent from their sinful ways.

These were the types of wickedness prevalent around the time this berachah was composed.
Unfortunately, Jewish history has seen many forms of wickedness directed at undermining our faith
and traditions.

4. Rabbi Shimon Schwab, On Prayer, pg. 479 — Christianity and Communism, each in their
time, threatened the stability and survival of Judaism.

May you uproot, break, cut up, and humble the evildoers quickly, in our time. Before explaining the
meaning of these various words — which all have the general meaning of "elimination" — it is
important that we know that 0717, meaning criminals, or purposeful evildoers, as used here, refers to
another kind of enemy. It relates to those who attempt to influence Jews away from our emunah, and
convert these Jews to their religion.

One of the tenets of Fundamentalist Christianity is that as long as there are "nonbelievers" who have
not converted to their religion, the "second coming" of their "messiah" will not take place.
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Consequently, proselytizing was widely practiced in the Middle Ages by the Church, often by means
of forced conversions. Sometimes, Jews were forced to sit in their shu/s and listen to hours of
preaching about the Christian religion. Many of the preachers who delivered these "sermons" were
converted Jews themselves. And even today, there are missionaries of various types, especially the
group called "Jews for J-s," who, unfortunately, are very successful at their evil craft.

Another form of purposeful evil was Communism. Under its rule, Jews were not permitted to study
Torah or practice their religion. People who were caught teaching students under the age of 18 were
either sentenced to death or to exile in Siberia, which was sometimes even worse.

5. Ibid. — We pray that those who design evil against us will be disbanded and neutralized.

The terms uproot, smash, cast down, and humble were chosen very carefully:

o To uproot means to prevent any future growth. It is our prayer that any movement that
attempts with evil intent to take Jews away from Judaism - either by force or by persuasion -
shall be uprooted, and grow no further;

o  To smash means here that they may break into various factions, each with differing
approaches to converting Jews, thus rendering them ineffective in their evil objective;

o [Cast down, alternatively] cut them up into small pieces. We ask that these factions be divided into
individuals who, while not as effective as a group, are nevertheless still dangerous on their
own;

o And humble them. We ask that these remaining individual evildoers be humbled and rendered
harmless.

Key Themes of 2°1°»77 n292 — Against Heretics.

e The berachah of 217277 n>92 was added to the original Shemoneh Esrei soon after the
destruction of the Second Temple. At that time the Land of Israel was rife with
heretical splinter groups that sought to undermine traditional Judaism and to incite
the Romans against those who adhered to it. This berachah was a plea to G-d to save
us from their hands. It also served a practical function — to distinguish between the
heretics and the true believers.

¢ We do not generally rejoice at our enemies’ downfall, nor pray for them to be killed.
Our foremost hope is that they repent of their own accord so that wickedness will
vanish automatically. We even pray that G-d help our enemies to realize the error of
their ways.

e Nevertheless, certain transgressions are so dangerous and pernicious that we cannot
wait for their perpetrators to repent, nor does G-d even help such people to do so. In
such a case we have to pray that the wicked people themselves meet their demise as
soon as possible.
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Berachah 13. 27X (7Zzadikim) — The Righteous
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On the righteous, on the devout, on the elders of Y our people the Family of Israel, on the remnant of their scholars, on
the righteous converts and on ourselves — may Y our compassion be aroused, G-d our L-rd, and give goodly reward to
all who sincerely believe in Y our Name. Put our lot with them forever, and we will not be ashamed, for we trust in
You. Blessed are Yon, G-d, Mainstay and Assurance of the righteous.

Once we have prayed for the destruction of wickedness and all the pain it causes, we now turn to
pray for the righteous, for they are the source of blessing in this world.

Part A. 257973 — A Source of Blessing

On the righteous, on the devont — tzaddik (righteous) and chassid (devout) refer to spiritual levels of serving
G-d and displaying ethical conduct of the highest order.

1. Mishlei (Proverbs) 10:25 and Talmud Bavli, Yoma 38b — The world carries on in the merit
of the righteous.

When the storm passes, the wicked man is no 07 707 POTXY VWA PRI 1910 712D
more, but the tzaddik is the foundation of the

world.

Rabbi Chiya bar Abba said in the name of Rabbi PYTX 972w 19O 1AM 227 AR RAX T2 K7 020
Yochanan: The world endutres on account of TI0° P2T7XY (719, 2OWn) WARIY 02PNk 0N TN
even one righteous individual, as it says, “the Raldlif
tzaddik is the foundation of the world” (Mishlei

10:25).

2. Rabbi Yehonatan Eibschitz, Ya’arot Devash, Vol. 1, pg. 21 — The righteous are a source of
blessing for us all.

In the blessing concerning the righteous, a N2 595N 127 9K oW O°PATXN Y 15722
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their goodness. As long as there are righteous
people in the world, there is blessing and
goodness and life in the world.

Part B. 9% %17 — Elders and Leaders

“Elders” in this context do not necessarily mean old people. A zwkein refers to a wise person,
particularly one who is a leader of the people.

101




1. Talmud Bavli, Kiddushin 32b — Elder refers to wisdom rather than age.

Rabbi Yossi HaGalili said: The only “elder” is
the person who has acquired wisdom.
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2. Rabbi Yehuda ben Yakar, Peirush HaTefillot ve’HaBerachot, pg. 50 — Elders refers to

communal leaders.

Also, “and upon the elders of Your people
Israel...” — these are the people who are
appointed over the community whether to pray,
ot judge, or organize. That is why we need to
pray for them, for they take responsibility for the
community.
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Part C. 25797910 nuv»p — Rabbis and Teachers

Sofrim is a general reference to scholars. In a sense these are the same people, i.e. the judges, who we
prayed would return to us with the re-establishment of the Jewish court system and the adjudication
of Torah law (See Berachah 11). Additionally, this phrase includes all those who teach the Torah to

others, particularly the school teachers.

1. Eitz Yosef, Siddur Otzar HaTefillot, pg. 169 — We pray for the Jewish school teachers.

On the remnant of their scholars — these are the
scholars and teachers of Jewish children about
whom it is said, “those who bring the multitudes
to righteousness like the stars forever and ever”
(Daniel 12:3).
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Part D. P7277 313 — Righteous Converts

Once someone converts to Judaism, he is a full-fledged Jew, so why do we single out converts to
pray specifically for them? One reason may simply be that even after conversion, life is not all that
easy for converts. However, their inclusion in this blessing and in the list of the righteous stems
from something more — an appreciation of their inner greatness.

1. Rabbi Yehonatan Eibschitz, Ya’arot Devash, Vol. 1, pg. 21 — Appreciation of converts

issues from a love of G-d.

We particularly pray for the welfare of righteous
converts and pay close attention to love them as
ourselves and to fulfill the mitzvah that “you
shall love the convert.” All the more so these
days when we are so lowly and have such little
spirit left in us, while the wicked have the
uppermost hand. And despite all this, the
convert recognizes the truth! This is no less a
feat than that of our forefather Abraham who
recognized G-d amidst a world of darkness and
“illuminated the east with righteousness.” The
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convert is just like him. It is our duty to love him
and to kiss the dust of his feet. The person who
loves a convert demonstrates his love of G-d
and His Torah, for the love of a convert
emanates from a love of G-d and the Torah.

Part E. 270 702 1M — Give Goodly Reward

How can we ask G-d to reward us for believing and trusting in Him? Doesn’t that make our

religious life selfish and superficial?

The answer is that while we must believe in reward (and punishment), at the same time we may not
let it be the motivation for doing what it intrinsically right.

1. Rabbi Yechiel Michel Stern, Siddur Iyun Tefillah, pg. 467 — Only those who serve G-d

sincerely can actually ask for their due reward.

In his book “Lechem Shamayim” on Pirkei
Avot,” Rabbi Yaakov Emden (the Yavetz)
explains that even though it states in Pirkei Avot,
“Do not be like servants who serve for the sake
of receiving reward,” that is only if the reward is
a proviso for the service, like a servant who does
not work when he is not paid. However, if one
serves G-d without this proviso, that is to serve
G-d whether or not there is reward for such
service, then it is permissible to ask for the
reward. On the contrary, one of the pillars of our
faith is to believe in reward and punishment.
This is just as King David said, “Guard my soul
for I am devout”(Tehillim 86:2), which our Sages
interpret to mean that David was saying to G-d,
“G-d, I know that there is a generous reward
awaiting the righteous in the World to Come,
but I do not know if I have a portion with them.
That is why I am asking for reward.” And
because the one who serves G-d “sincerely,”
although he might not be rewarded, can certainly
ask for it, therefore we say here, “and give
goodly reward to all who sincerely believe in
Your Name,” and are not acting only to receive
the reward.
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Key Themes of 2%?°78 — The Righteous.

e We pray for the righteous because they are a source of blessing in this world. In fact,
it is in their merit that the world continues to exist.

e In this prayer we pray for the benefit of many types of righteous individuals,
including communal leaders, school teachers, and converts.

e Converts deserve to be counted among the righteous in recognition of their amazing
feat of recognizing the truth amidst a world of falsehood.

e We ask to be rewarded for our faith along with all these righteous people, because we
know they serve G-d whole-heartedly, not merely to receive that reward.
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Berachah 14. 2°%wn9° 1912 (Binyan Yerushalayim) — Rebuilding Jerusalem
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And to Jerusalem, Y onr city, may You return in compassion, and may Y ou rest within it, as Y ou have spoken. May

You rebuild it soon in our days as an eternal structure, and may Yon speedily establish the throne of David within it.
Blessed are You, G-d, the Builder of Jerusalen.

Having prayed for the welfare of the righteous, we now turn our attention to the place where they
will ultimately dwell in the Messianic era: Jerusalem.

Part A. Rebuild Again?

Modern Jerusalem is a thriving metropolis with hundreds of thousands of people. It has a modern
infrastructure and all the amenities of contemporary culture. Why then do we still pray for it to be
rebuilt? It already is!

1. Rabbi Avrohom Chaim Feuer, Shemoneh Esrei, pp. 208-209 — Only Jerusalem’s spiritual
structure gives it permanence.

Visiting the modern city of Jerusalem, one beholds a beautiful urban complex replete with every type
of structure and institution necessary for quality living. The rebuilt Jerusalem of our times serves all
the physical and spiritual needs of her citizens. So the obvious question arises: Why do we continue
to plead for the rebuilding of Jerusalem?

This question can be answered with an analogy to the patient whose heart is diseased and who
receives an artificial heart. The patient is up and around and appears to be healthy, but inside he is
filled with anxiety lest the artificial device be rejected or malfunction. The transplant patient is
extremely vulnerable to infection, and distressingly susceptible to unexpected, lethal side effects. As
advanced as technology may be, artificial is not the real thing.

Similarly, the heart of mankind in general and the Jews in particular is the Beit HaMikdash, the Holy
Temple. In that location Adam, the father of mankind, was created and there G-d breathed life into
his nostrils. G-d continued to pump vitality into mankind through the Temple until it was destroyed.
Now, we are maintained artificially, but it is not the same! We are weak and fragile, susceptible to
spiritual and moral contamination and disease. We are easily worn out. The whole system can
collapse at any time.

All the yeshivas, schools, shuls and other holy places we see today in Jerusalem are wonderful, but
they are not the Temple. They [no less than the modern State of Israel itself — ed.] are weak and
fragile and can easily fall. There is no guarantee of their permanence. Therefore, we fervently pray
for the rebuilding of Jerusalem with the Temple at its center — for that alone will be an eternal
structure.
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2. Rabbi Chaim Friedlander, Siftei Chaim (Rinat Chaim), pg. 185 — If we understood what
Jerusalem once was, then we would know why we pray for it to be rebuilt.

Only when we know and understand what the NPRWAT - TMPTA AN 7R 0210201 DY TWRD
greatness of Jerusalem in its built state used to be 2077 DWW L1122 D9V PW - NI R Y
— both physically and more importantly T2WN M .01 71272 72X WA ¥ 770 ATRA
spiritually — can we appreciate how terrible and TP 20 VAT M2 WOR TR, D007 19RD
bitter its state of ruin is today. And this will form 0°1°122 XYM 229w IWRD L(7an1” N20N) ")
the response to all those who question the DR PR IR T2 WOAIAY M U .PAWIN 127 ,00K]
pertinence of calling Jerusalem “the desolate and AR9M TNIW 17122 NN 2R YW amn
ruined City” (from the Nacheim prayer for Tisha ,D’bWﬁ’ 00T N YTPW % IR LAWITRPAY NPam2
B’AV), when today it is filled with beautiful TP AT L,RNPAY R°22 YTV IR 21OW 2000 WOAN
buildings and many inhabitants. Whoever feels Rie)7ieRallalsmmi il ’n"swl-m D’bﬁl laklalgm! -17“7]7

this way does not understand the true essence of
Jerusalem when it was full of spirituality and
holiness. But the one who knows what Jerusalem
once was, feels all too well that today we are
indeed in a deep pit and that for this we need to
awaken great mercy from G-d — and this is what
we mean by “return in mercy.”

Part B. Jerusalem of Old

What did the Jerusalem of old have that we lack in modern-day Jerusalem? How was it different, and
how would we like it to be once again?

Jerusalem of old was a city of great physical beauty.

1. Talmud Bavli, Kiddushin 49b — Jerusalem is the site of the greatest beauty in the world.

Ten measures of beauty came into the world; ,Q°9W 17701 Ywn ,aWR 17 09 20ap AwY
Jerusalem took nine of them and the rest went to 915 9w 9o TR
the whole world.

2. Talmud Bavli, Sukkah 51b — Jerusalem’s beauty was par excellence.

Someone who never saw Jerusalem in her TAMI 712 AR KD TNIRDN2 DOV AR ROW N
splendor never saw a delightful city in his life. 02N

Despite its physical beauty, the main virtues of Jerusalem were spiritual in nature. It was a city of
awe-inspiring spirituality and wisdom of the Divine.

3. Talmud Bavli, Pesachim 8b — G-d did not bless Jerusalem with the virtue of every physical
amenity so as not to distract its visitors from the main attraction in the city — its spirituality.

Rabbi Avin son of Rabbi Adda said in Rabbi TR 7 7197 PAXY 727 AR XX 27 72 PR 227 IR
Yitzchak’s name: “Why are there no fruits of 0937 "W N KDWY 27D - 279w 0 MO
Ginossar in Jerusalem? So that the Festival q0I1A NITD PIORY ROK DY KD RONOK (00N
pilgrims should not say, ‘Had we merely 12 RXPD AW ROW 7799 DRYMI 0T - 291NN
ascended in order to eat the fruits of Ginossat in X720 " PR 177 2197 K1’ °272 SRNOIT 727 NN
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Jerusalem it would have sufficed us,” with the
result that the pilgrimage would not be for its
own sake.” Similarly Rabbi Dosetai son of Rabbi
Yannai said: “Why are the hot springs of
Tiberias not [found] in Jerusalem? So that the
Festival pilgrims should not say: ‘Had we merely
ascended in order to bathe in the hot springs, it
would have sufficed us,” with the result that the
pilgrimage would not be for its own sake.”
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Jerusalem was the spiritual heart of the Land, pumping knowledge of G-d and the Torah throughout

the Jewish world.

4. Talmud Bavli, Bava Batra 21a with Commentary of Tosafot — Jerusalem inspired the

teaching of Torah.

[At one point in Jewish history] it was decreed
that school teachers should settle in Jerusalem.
What was the scriptural support for such a
decreer “For from Zion shall go forth Torah”
(Yeshayahu 2:3).

Tosafot: For from Zion shall go forth Torah
— For when the teachers would see the great
holiness and the Kohanim (Priests) performing
their Divine service, they would direct their
hearts more intensely toward the fear of G-d and
Torah study. This notion is supported by the
Midrashic explanation (Sifri) of the verse
[regarding the second tithe which must be
consumed in Jerusalem], “so you will learn to
remain in awe [of G-d your L-rd for all time]”
(Devarim 14:23): Great is the second tithe for it
encourages study, for when the person who
brings it stays in Jerusalem until he has
consumed it and sees all the people there
engaged in holy matters and the Divine service,
he too directs his heart to fear of Heaven and
engages in learning Torah.
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Tosafot mentions the “second tithe,” a tithe on produce that had to be eaten in Jerusalem (or
redeemed for money that had to be used to purchase food to be eaten there). This is just one of the
mitzvot that tie the Jewish people to Jerusalem. The second tithe, first fruits, first-born cattle,
fourth-year produce — all these mitzvot involved either bringing food offerings and animal sacrifices
to Jerusalem or spending their equivalent monetary value in the city. In addition to the three yearly
pilgrimage festivals when Jews would visit Jerusalem, these mitzvot helped to spread the spiritual

influence of Jerusalem to Jews everywhere.
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5. Rabbi Aharon of Barcelona, Sefer HaChinuch, Mitzvah 360 — Jerusalem was the

headquarters for learning Torah.

Either the owner of the produce/money (to be
consumed/spent in Jerusalem) would go himself
and learn Torah there or he would send one of
his children to learn there and live off of that
produce. As such, every household in the Land
of Israel had a wise family member who knew
the Torah, and he would teach the rest of the
family — and thus the whole land was full of the
knowledge of G-d.
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Part C. 79°%» — G-d’s City

Why do we refer to Jerusalem as G-d’s city? Why not the City of the Jews or the City of Peace, etc.?

As we noted above, the central virtue of Jerusalem is its spirituality. The presence of G-d in the city,
particularly at the site of the Beit HaMikdash, the Holy Temple, is the essence of Jerusalem’s

uniqueness.

1. Bereishit Rabbah 59:5 — While Jerusalem is the spiritual source for the world, G-d is the

spiritual Source of Jerusalem.

Jerusalem is the light of the world, as it is says,
“Nations shall go by your light” (Yeshayahu
00:3). And who was the light of Jerusalem? G-d,
as it is written, “for the L-rd shall be to you as an
everlasting light” (Ibid. 60:19).
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The Jerusalem that we refer to in this berachah is not only the physical site of Jerusalem; we also
mean the spiritual entity that is Jerusalem. That is why we call it G-d’s city.

2. Talmud Bavli, Taanit 5a with Commentary of Maharsha — Jerusalem on earth is paralleled
by a Jerusalem in Heaven; G-d does not enter one until He enters the other.

Further, Rabbi Nachman said to Rabbi Yitzchak:
What is the meaning of the scriptural verse, ‘In
your midst is the Holy One, and I (G-d) will not
enter a city’ (Hoshea 11:9)? [Surely, it cannot be
that] because the Holy One is in your midst that
He shall not come into the city!] He replied:
Thus said Rabbi Yochanan: The Holy One,
blessed be He, said, ‘I will not enter the
Heavenly Jerusalem until I enter the earthly
Jerusalem.” Is there then a Heavenly Jerusalem? —
Yes; for it is written, ““The built-up Jerusalem is
like a city that was joined together with itself”
(Tehillim 122:3).
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This means to say that the rebuilt Jerusalem aipd7aTn Kin v\ afy ol iy i im y e ipd 74 Tn Rin Tk )
below resembles the Jerusalem that is “joined DRI T 2 WA FRYRD RO RT N0 77 7anw
together with itself,” meaning that in Heaven DOAWN W TAID NINDA ROTW T0nhw
above it is facing the Jerusalem below which
itself is aligned with the “gate of Heaven.”

Part D. 1927 "wR> — As You Have Spoken
Where did G-d talk about returning to Jerusalem? To which prophecy does this statement refer?

The rebuilding of Jerusalem, like the ingathering of exiles, is another one of the prophecies related to
the coming of the Mashiach.

1. Talmud Bavli, Berachot 49a — The rebuilding of Jerusalem is connected to the ingathering
of the exiles.

“The Builder of Jerusalem, G-d, will gather in ,[2:7"ap 0°97n] 03120 DR nTa ' oW a2
the outcasts of Israel” (Tehillim 147:2), as if to L0127 DRI MY 1412 - 7 2O 12 R
say: When does G-d build Jerusalem? — When
He will gather the dispersed of Israel.

More generally, the rebuilding of Jerusalem is seen as a sign of redemption for the Jewish people.

2. Yeshayahu (Isaiah) 52:9 — G-d will rebuild the ruins of Jerusalem when He redeems the
Jewish people.

Burst out in song, sing together, O ruins of IR MY PP M3 2§71 1T 1137 D
Jerusalem, for the L-rd has consoled His people; Halivaink
He has redeemed Jerusalem.

3. Zechariah 8:3, 8, 22-23 — The rebuilding of Jerusalem will usher in a renewal of the Jewish
people’s relationship with G-d. Jerusalem will be the world’s center of spirituality, and the
Jews will be teachers and priests to all humanity.

So said the L-rd of Legions: I have returned to DoWIT° TIN2 PNIDWI 11X DR SNAW PP AR 110
Zion, and I have made My dwelling in Jerusalem; | ...w7p77 27 NMIRAX PIP° 971 DART Y Q2017 RPN
Jerusalem will be called, "The City of Truth' and
the mountain of G-d, L-td of Legions, "The Holy
Mountain.'

And I will bring them, and they shall dwell in the | 778 21X QY7 % 1971 222177 7102 110V QDX NR2AM

midst of Jerusalem; and they shall be My people, ..TIPTY2Y AR 2IPRD o
and I shall be their G-d, in truth and in

righteousness. ..

And many peoples and powerful nations shall MIRAZ PP IR W22 272XV 273 0927 DAY IR
come to entreat the L-rd of Legions in MIRAX PP MR 79 27 10 IR MY 25Ua
Jerusalem, and to pray before the L-rd. So said 017 MIYH D DI TIWY PO WK T 22
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hold of the garment of a Jewish man, saying,
“Let us go with you, for we have heard that G-d
1s with you.”

Part E. 7nR 17121 — And Rebuild It

What does it mean that we ask G-d to rebuild Jerusalem? Do we expect G-d to actually build the
city, or are we asking for permission to build it ourselves?

In the berachah of the Ingathering of the Exiles we saw that Rambam lists the rebuilding of the Beit
HaMikdash as one of the tasks of the Mashiach. A source for Rambam’s stance can be found in the

Midrash.

1. Vayikra Rabbah, Parshat Tzav 9:6 — The Mashiach will build the Beit HaMikdash.

And I will unbridle and entice you and lead you
up from the utmost parts of the north (and bring
you upon the mountains of Israel) [Yechezkel
39:2]. The King Mashiach whose place is in the
north will come and build the Beit HaMikdash
whose place is in the south.
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The Mashiach will not do it alone; the entire Jewish people will also contribute to the financing and

construction of the Beit HaMikdash.

2. Rambam, Hilchot Beit HaBechira 1:1,11-12 — It is a mitzvah for everyone to contribute to

the building of the Beit HaMikdash.

It is a positive commandment to construct a
House for G-d...

The most preferable way to fulfill the mitzvah is
by strengthening the building and glorifying it [to
the utmost degree] within the means of the
community, as [implied by Ezra 9:9]: “to exalt
the House of our L-rd.” They must make it
beautiful and attractive according to their
capabilities. If possible, it is a mitzvah to plate it
with gold and to aggrandize it in any respect.

Everyone is obligated to build and to assist both
personally and financially; [both] men and
women, as [they did in the construction of the]
Sanctuary in the desert.
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Thus, according to Rambam, we ask G-d to rebuild Jerusalem with the Temple therein much in the
same way we ask for health or livelihood: We request that G-d bless our endeavors so we may

succeed in accomplishing these goals.
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However, there is a prominent opinion countering that of Rambam. This view says that the third
and final Beit HaMikdash will literally be built by G-d Himself.

3. Rashi, Commentary to Sukkah 41a — The third Beit HaMikdash shall fall into place from

Heaven.

The Beit HaMikdash for which we yearn is
already built and finished. It will be revealed and
it will come from Heaven, as the verse says, “the
Sanctuary, O L-rd, [which] Your hands founded”
(Shemot 15:17).
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Rashi’s opinion also seems to be supported by a Midrash that states that the Beit HaMikdash will be

built by G-d.

4. Midrash Tanchumah (Warsaw), Parshat Pekudei 11 — King David implied that the Beit

HaMikdash will be built by G-d.

King David said, “For You have made me happy
O L-td, with Your wotk; with the wotk of Your
hands I shall exult” (Tehillim 92:5). “For You
have made me happy O L-rd, with Your work”
refers to the Tabernacle; “with the work of Your
hands I shall exult” refers to the building of the
Beit HaMikdash, may it be built speedily in our
days.
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This building will be a @21 1°13, an eternal and indestructible building, precisely because it will be G-

d Who has built it.

5. Midrash Tanchumah (Buber), Parshat Noach 11 — The Jerusalem that G-d will build will

be eternal.

The Jewish people said to G-d, “Have we not
already built Jerusalem and it was destroyed?” G-
d said back to them, “Because of transgression it
was destroyed and you were driven away from
her, but now I will build her and I will never
destroy her,” as the verse says, “For the L-rd has
built up Zion; He has appeared in His glory”
(Tehillim 102:17).
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How are we to resolve this dispute between Rambam and Rashi as to whether the Jewish people,
with the help of Mashiach, will build the Beit HaMikdash, or whether it will descend from Heaven

already built?

Here we will present two approaches:
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6. Rabbi Yaakov Ettlinger, Aruch LaNer to Sukkah 41a — The soul of the Beit HaMikdash
will descend into the body of the physical Beit HaMikdash that we will build.

According to Rashi it should say “speedily will
the Beit HaMikdash be revealed” (rather than be
built)...And what we pray in our prayers, “May it
be Your will that the Beit HaMikdash be built
speedily in our days” seems to be a prayer in vain
because it is already built. We should rather pray
that it should be speedily revealed.

Rather, it seems to me obvious that the Beit
HaMikdash will literally be built in the future by
human hands. When it says, “the Sanctuary, O
L-rd, [which]| Your hands founded,” which the
Midrash takes to mean that it will fall from
Heaven, it refers to the spiritual Beit HaMikdash
that will descend upon the physically built Beit
HaMikdash, like the soul into a body.
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According to this approach, Rambam speaks from the physical, this-worldly perspective while Rashi
speaks from the spiritual, Heavenly perspective — but both are true.

Yet, there is another way of interpreting this dispute. This interpretation shows that both sides
present a truthful perspective. It is based on the idea that there are two possible time frames for the
coming of Mashiach, and therefore also two possible manners in which the Beit HaMikdash might
be built. The Talmud derives this idea from Yeshayahu’s prophecy about the Messianic era.

7. Yeshayahu 60:22 and Talmud Bavli, Sanhedrin 98a — Mashiach will come at the
predetermined time, but if we are worthy he may come sooner.

The smallest shall become a thousand and the
least a mighty nation; I am the L-rd, in its time 1
will hasten it.

Rabbi Alexandri said: Rabbi Yehoshua ben Levi
contrasted [the words in the verse]. It is written
“in its time,” and it is written, “I will hasten it”!
If they are worthy, then “I will hasten it”; if they
are not worthy, it will come “in its time.”
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8. Rabbi Moshe Schik, Teshuvot Maharam Schik — Rashi and Rambam describe two
different potential ways that the future may unfold.

It seems most logical that this [dispute between
Rambam and Rashi] depends on the two time
frames mentioned above. If the Messianic era
will come “in its time,” it will all happen
according to the natural order, as Rambam
writes in the Laws of Kings mentioned above.
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But if the Messianic era will come at a hastened
time [i.e. earlier than the predestined time], then
it will all happen quickly, the Beit HaMikdash
will be built speedily by Heaven and then our
righteous Mashiach will come.

According to this way of looking at things, we can all have a personal part in the building of the Beit
HaMikdash and in hastening its arrival. The Chassidic masters have taught us that our mitzvot
contribute to the building, which will one day fall from Heaven in completed form.

Once upon a time, the Sanger Raw, the Divrei Chaim, told his Chassidim that the Beit HaMikdash was
sitting in Heaven already completed; all it needed was the parochet, the dividing curtain, and it conld be
revealed. One of the Chassidim could not contain himself and shouted out his question, “If so, Rebbe, why
don’t you complete it so that we can have the Beit HaMikdash?” The Divrei Chaim responded vebemently,
“We have made the parochet again and again! — but each time we do, it is torn to shreds by someone’s
transgression!” (Based on Rabbi Asher Zelig Weiss, Minchat Asher, 10l. 2 [Shemot], pg. 534.)

Key Themes of 252177 1712 — Rebuilding Jerusalem.

e In this berachah we pray for the rebuilding of Jerusalem, a strange request
considering that modern Jerusalem is a thriving metropolis. But looks can be
deceiving — Jerusalem still lacks its true spiritual splendor.

¢ In ancient times Jerusalem was indeed a physically spectacular city, but its beauty
was not its main attraction. Jerusalem was the world headquarters for wisdom and
inspired all who visited it to want to learn.

e The physical Jerusalem is paralleled by a spiritual Jerusalem in Heaven. This idea
teaches us that G-d is the source of Jerusalem’s uniqueness.

e Many prophecies relate to the rebuilding of Jerusalem and the re-establishment of its
spiritual stature as a highlight of the Messianic era. According to Rambam, the
Mashiach will initiate the rebuilding of Jerusalem with the Temple as its centerpiece,
while the Jewish people on the whole will contribute to the effort.

e Rashi, however, maintains that the third Beit HaMikdash is ready and waiting to fall
into place from Heaven.

e Rambam and Rashi may be speaking from different perspectives, Rambam
describing the physical process of rebuilding while Rashi refers to its spiritual
existence. Alternatively, Rambam describes events as they will happen if history is
left to run its course until G-d sends the Mashiach at some predetermined time in the
future. Rashi, though, describes a situation in which, because of our mitzvot, the
Mashiach will come and the Beit HaMikdash will be built sooner than planned.
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Berachah 15. 717 n°2 no%» (Malchut Beit David) — Davidic Reign
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May you speedily canse the offspring of Y our servant David to sprout, and enbance his pride through Y our salvation,
Jfor we hope for Your salvation all day long. Blessed are You, G-d, Who canses the pride of salvation to sprout.

Part A. The Centrality of Belief in Mashiach

The belief in the coming of Mashiach is one of the cornerstones of Judaism because it expresses

faith that G-d has a plan for world history.

1. Rambam, Thirteen Principles of Faith, Principle 12 — Belief in the coming of the
Mashiach is one of the Thirteen Principles of Faith.

The Twelfth Principle is the time of

the Mashiach (literally, the anointed). This means
to believe and be certain that he will come, and
not to think that he is late in coming, "if he
tarries, wait for him; [because he will surely
come, he will not come late]" (Chabakuk 2:3).
You should not set a time for him, and you
should not make calculations in Scripture to
determine the time of his coming. The Sages
say, "Let despair come upon those who calculate
deadlines." [This foundation further includes] to
believe in him (Mashiach), to magnify his
greatness, to love him, and to pray that he will
come, as was prophesied by all the prophets,
from Moshe, peace be upon him, until Malachi,
peace be upon him. One who doubts this or
who minimizes his greatness denies the Torah
that testifies explicitly to [the coming of
Mashiach] in the account of Bilaam (Bamidbar
[Numbers] 24) and in the portion

of Nitzavim (Devarim [Deuteronomy] 30:3-5).
Included in this principle is that the Jewish
people will only have a king from the House of
David and the offspring of Solomon. Anyone
who disagrees with [the status of] this family
denies G-d and His prophets.
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2. Rambam, Hilchot Melachim 11:1 — So central is Judaism’s belief in the coming of the
Mashiach that one who denies it, or does not await his arrival is considered to have denied

the entire Torah.

Anyone who does not believe in the Mashiach, or
anyone who does not wait for his arrival is not
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only denying the validity of the Prophets Rhing)
(Nevi’im), but of the Torah [itself] and Moshe
Rabeinu.

Why should someone who rejects the concept of Mashiach be viewed as denying the validity of
Judaism?

3. Rabbi Yisroel Miller, What’s Wrong with Being Happy? Mesorah Publications, pp. 72-74
— Mashiach is the culmination of G-d’s careful orchestration and supervision of each detail
of world history. Not believing in Mashiach undermines the basic foundation of Divine
Providence, and hence Judaism itself.

The general principle is that all of us live life on two different levels. We are tested each day to see if
we choose to do what is right, and we each pass or fail the tests to a greater or lesser extent. And
each day, regardless of what we do, G-d takes what we have created, and what we’ve done and what
we are, and He finds a way to use it all to further His plan of goodness for the world. We don’t
know all the details. But we do know that no human life is totally wasted, no suffering is
meaningless, and everything that happens is somehow fitted into G-d’s plan...

Even if you recognize that you are here on earth to perform mitzvot and pass tests, if you
mistakenly believe that life in itself has no ultimate purpose, that it’s only a game and there is no
other reason for suffering and death, no plan or purpose in all that occurs, then you may be
performing mitzvot, but what you are doing is not Judaism.

Consider the enormity of the Holocaust, followed by the emergence of the State of Israel.
Contemplate the resurgence of anti-Semitism even in countries without Jews, like Poland and Japan.
Follow the amazing career of Yasser Arafat, who came to power and lost power a half a dozen
times, each time miraculously making a comeback. Look at all the ups and downs of the past
generation, like Vietnam, Watergate, Iran, Soviet collapse, intifada, hippies, race riots, energy crisis,
and a million other changes. Do you believe a// that has no purpose, that G-d just lets it happen
without any reason? If so, Rambam tells us, you missed the boat. “I beieve — I know — it is all part of
the plan; and though I know not the details, and it has taken longer than I anticipated, I know it is
all but a series of steps leading to the coming of Mashiach.”

Part B. Davidic Dynasty

Why is our prayer for the coming of the Mashiach expressed as a longing for the re-establishment of
the Davidic Dynasty? Why does the Mashiach have to be a descendant of King David and of what
significance is his ancestry?

1. Bereishit (Genesis) 49:10, with Targum Yonatan — The Mashiach will be descended from
the tribe of Yehuda (Judah), since all future Jewish kings will be born from descendants of
this tribe.

The sceptre shall not depart from Yehuda, or the N22-09 7Y ,1°937 Pan pRpnnd ,a7Imn 0 MI0-K°
rulet’s staff from between his feet, until the 0y nap? 19,1
arrival of Shiloh [Mashiach]; and the nations
shall submit to him.
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Targum Yonatan

There will never cease to be kings and rulers
from the House of Yehuda, and teachers of
Torah to thousands of his children until the
King Mashiach comes [who will also be one of
his descendants].
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2. Abarbanel, Commentary on Yechezkel 34:24 — The Mashiach will be a descendant of King

David or a reincarnation of him.

“My servant David” — The Mashiach will be a
descendant of David... However, the Kabbalists,
who regard reincarnation as a fundamental
principle of Judaism, say that the Mashiach will
be a reincarnation of King David himself.
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There are numerous Jewish families today that can trace their ancestry back to King David. For
example, the Maharal of Prague (1512-1609) was able to trace his lineage to Rav Hai Gaon (939-
1038), who in turn was known to descend from King David. And there are numerous families that
still trace their lineage to the Maharal (Rabbi Aryeh Kaplan, Handbook of Jewish Thought, Vol. 1I,

25:3).

In the next source, we reflect on the deeper meaning of the Mashiach being a reincarnation of King

David.

3. Rabbi Reuven Leuchter, Meshivat Nefesh on Nefesh HaChaim 1:20 (Gloss) — Mashiach
will embody the ideal creation of man, and will therefore be a “reincarnation” of King

David’s unique soul.

What is being explained here is that Mashiach is
the embodiment of the ideal creation of man.
This is not something that can be said about just
any individual. Even though all people are
created in line with the original ideal,
nevertheless that ideal is not actualized in them.
As such, there is no one who so greatly
resembles the ideal creation of man that one
would be able to recognize it by studying him.
But King David perfected and sanctified himself
in actual practice to such an extent that one
could look at him and understand G-d’s purpose
in the creation of man. As such, one could say
that he brought to the fore the ideal of “Adam.”
And our righteous Mashiach will actualize the
root of this soul to the fullest extent...
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Part C. The Sprouting of Salvation

Why does this prayer use the term “sprouting” in regard to salvation? Since we are essentially asking
G-d to make it happen, why such a strange expression that seems to imply that it will happen by
itself?

1. Midrash Shocher Tov, Tehillim 18 — The redemption will come bit by bit.

Rabbi Yudan said: The redemption of the Jews NIR N33 782 7 79I 2w 72IRAT PRY 97 171 R
will not happen all at once but rather little by NI N2TANN ROAW 773 W RYAP RYNP ROR
little. What does it mean that G-d grows ORY NPT NI PO PWOY 1AW 9D PRIW 199
[salvation]? It grows slowly before the Jews who 77173 VW 21207 199127 19K NNX N22 79187 XA
are presently steeped in great troubles. Were the | xynop Xynop k2 X7 799 112173 NNX 700 X2 RO
redemption to come all at once they would not RasyaliBabxptalal
be able to handle such a powerful salvation

amidst these great troubles. Therefore, it comes

bit by bit, growing gradually.

While many of the features of pre-Messianic era seem to be coming to fruition in our time — such as
the ingathering of exiles and a renaissance in Torah learning — nevertheless the actual redemption
process will only truly be initiated by the Mashiach himself.

2. Rabbi Zev Leff, Shemoneh Esrei, pg. 335 — Redemption does not begin to sprout until the
coming of the Mashiach.

The period of Mashiach can occur as a slow process that will start with his being assumed Mashiach,
continue with his building the Beis HaMikdash and gathering in the exiles, and finally perfecting the
wortld. This is the concept of Chazal that the redemption will come slowly as the dawn (Yerushalmi,
Berachot 1: 1). Just as the dawn comes in gradually, so too does the redemption.

There are some who interpret this statement as implying that the redemption happens gradually and
culminates with Mashiach. They refer to various events as being the beginning of gex/ah
(redemption), that it is the "rezshit tzemichat geulateinu’ - the beginning of the sprouting of our
redemption. I heard personally from Rav Moshe Feinstein that this entire concept is erroneous.
Redemption does not come gradually and culminate with Mashiach. Redemption does not begin
until Mashiach proclaims himself. Until that point Exile is in force, even if Jews have reclaimed the
Land of Israel and settled it. It is only after someone claims to be Mashiach that the redemption will
then come gradually as the dawn, until Mashiach finally gathers in the exiles, builds the Mikdash,
fights the necessary wars, and finally influences and corrects the entire world to serve Hashem with
one clear voice.

Part D. Waiting for Mashiach

A major facet of Mashiach is the idea that we not only believe he will come eventually, but rather
that we consciously anticipate his arrival. Why is it so important to always be waiting for Mashiach?
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1. Rambam, Thirteen Principles of Faith, Principle 12 [expressed as a personal creed] —
Belief in the coming of the Mashiach means that one awaits his imminent arrival.

I believe with complete faith in the coming of
the Mashiach, and even though he may delay,

nonetheless I anticipate every day that he will

come.
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2. Talmud Bavli, Shabbat 31a — In the next world we will be asked whether or not we longed

for the salvation Mashiach will bring.

Rava said: At the time a person is brought in for
judgment [in the next world], he is asked... did
you hope for salvation?

nUOX .17 IR P2 OIR POMIDAY VWA (X2 R
L

Interestingly, the Talmud seems to imply just the opposite, that Mashiach will only come once we

have given up on him ever arriving!

3. Talmud Bavli, Sanhedrin 97a — Mashiach only comes to those who don’t wait.

The Son of David [i.e. Mashiach] will not come
until... people have despaired of redemption, for
it is written, “there is nothing left to keep or
abandon” (Devarim 32:30), as if to say Israel will
have neither supporter nor helper. This view
concurs with that of Rabbi Zeira, who, whenever
he chanced upon scholars engaged in calculating
the time of Mashiach’s coming, would say to
them: I beg of you, do not postpone it, for it has
been taught: Three things only come when the
mind is diverted from them: Mashiach, a lost
object and a scorpion.
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4. Rabbi Yaakov Kamenetzky, Emet L’Yaakov, Parshat Ha’azinu 32:36 — Salvation will only
come when the Jews have given up their hope for a socio-political redemption.

In the Talmud (Sanhedrin 97a) we learn that the
redeemer shall not come to the Jewish people
until they have lost all hope, as if there were no
support or help for the Jews. This statement
needs clarification, for how could we presume
that we are supposed to forget about one of
Rambam’s thirteen fundamentals of faith —
hoping for salvation?

The meaning behind this statement is that as
long as the Jews hope for salvation by natural
means — that is, that the nations of the world will
have mercy upon us and let us build a nation-
state, or the like — then the redemption will
surely not come. For the [feigned] kindness of
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the nations is sinful, since they hate us more than J2M ,DPNAR T2IRA 1I9RT TIT 12 X120 IR DONwaw
any other people on earth. Only when we give
up such illusions and understand that the only
one we have to rely on is our Father in Heaven,
then the Mashiach will come and truly redeem
us.

5. Rabbi Yaakov Weinberg, Fundamentals and Faith, pg. 116 — Without Mashiach, life is not
complete.

In his Commentary to the Mishnah, the Rambam says, "Whoever doubts or minimizes his [the
Mashiach's| importance denies the Torah that attests to it." Instead of the need to await his coming,
which the Rambam discussed in Mishneh Torah, here he warns against minimizing the Mashiach's
importance. It would seem, then, that "awaiting him" should be understood as attributing to him so
much importance that one is aware of missing something, of lacking something every moment of
one's life. It is not enough to know and believe in his coming; one must also feel and understand
what it means not to have him in our world.

A world without the Mashiach is a world of exile, where Jews find themselves dispersed amongst
many nations. It is a world where even in the Land of Israel, Jews are subjected to the whims and
values of other nations. It is a world in which terrible barriers created by spiritual apathy deter man
from coming close to the Almighty, and where the opportunities to approach Him and to
experience His presence in His Temple are gone. Once one appreciates that the meaning of life is
determined by how close one comes to the Creator, the loss of His presence becomes an acute,
intolerable pain, a cancer, which eats away at man's spiritual core, which can only be anesthetized by
distracting ourselves through all kinds of self-delusionary pleasures. In doing so, mankind has
become callous and his senses have become dull to the ultimate pleasure this relationship would
offer.

6. Rambam, Introduction to Perek Chelek (Talmud Bavli, Sanhedrin, Chapter 10) — We look
forward to a time when all the impediments to closeness to G-d will be removed.

We do not long and hope for the days of MIRIANT 2172 MWwWnT MRH 2MPRY DMIRNN 1R PRI
Mashiach because of an increase of productivity 112 1 MNWY K21 ,0°010 HY 2071w KDY, WV
and wealth which may occur then, or that we NRNT 22X NPT 0929120 DOAWHRY WD Nt
may ride on horses and drink wine to the 07°9% DNPWN 1027 ,7PWHT MR D T0NT ORI
accompaniment of song, as some confused 7207 NATIT L, DOP0TRT PIPR 12 W 07 —
people think. The prophets and the pious ones iN1277 W00 NAROIY LW 21 TR PN L3090
looked forward to the days of the Mashiach and LDTORT 9K

yearned for them because then the righteous will
be gathered together in fellowship, and because
goodness and wisdom will prevail. They desired
it also because of the righteousness and the
abundant justice of the Messianic king, because
of the salutary influence of his unprecedented
wisdom, and because of his nearness to G-d...
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Key Themes of 717 n°2 n15%» — Davidic Reign.

¢ Belief in the coming of the Mashiach is one of the fundamentals of Judaism because
it affirms the basic belief that G-d is driving the world toward a perfected state.

e Mashiach will be a direct descendant of King David. He will also embody the unique
virtues of King David’s lofty soul.

e We speak of the redemption “sprouting,” because it is not something that will
happen all of a sudden. And even though it seems that features of it are already
coming into place, in reality only Mashiach himself can initiate the process of true
redemption.

e We don’t just believe that Mashiach will eventually come; we are supposed to
consciously anticipate his imminent arrival. This anticipation stems from the
awareness that life is not complete as long as we lack the kind of relationship with
G-d that we will have once Mashiach comes.
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Berachah 16. 19%p y»w2 — Acceptance of Prayer
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Hear onr voice, L-rd our G-d, pity and be compassionate on us, and accept — with compassion and favor — our prayer,
Sor You are G-d Who hears prayers and supplications. From before Y ourself, our King, turn us not away empty-
handed. For You hear the prayer of Y our people Israel with compassion. Blessed are You, G-d, Who hears prayers.

With this prayer we conclude the thirteen middle berachot. We have asked for many things, for
ourselves, for others, and for the Jewish people. We now ask G-d to heed these prayers and grant us

any other requests we wish to make at this point.

Part A. The Catchall Prayer

In this prayer we ask that all our prayers be answered. It is here that we can insert any of the
personal things we feel were not covered by any of the previous berachot.

1. Tur, Orach Chaim 119:1 (based on Talmud Bavli, Avodah Zarah 7b) — Shema Koleinu is

the catchall berachah.

A person may ask for anything he needs in the
berachah of 'Hear our Voice', because it
encapsulates all requests.

53 09910 X 7950 YNNI 107X QTR IR
.Mwpan

2. Rabbi Yehonatan Eibeschutz, Ya’arot Devash, pg. 11

Shema Koleinu, etc. In this prayer you should
put everything before G-d to pray to Him for all
needs, great or small — do not refrain from
praying to G-d for anything, be it a soul-mate for
yourself or one of your children; pray to G-d for
good merchandise; pray to G-d that He grant
you success and lead you upon the path of
honesty. The general rule is that there is nothing
in daily life for which one cannot pray to G-d
and ask for success or advancement... For
anything that you want to pray, do so in your
own language, even if you will stammer or not
speak in proper Hebrew — it is as precious to
G-d as if you prayed expressively, clearly and
articulately... By virtue of this prayer, G-d will
hear our voices and our prayer will be effective,
because this prayer will certainly be sincere and
not just lip service where the mouth speaks while
the heart is elsewhere.
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Part B. The Logic of Prayer

Judaism maintains that G-d is omniscient and omnipotent: He knows everything and can do
anything. So it stands to reason that He knows what we want and could have given it to us already.
Why then do we petition G-d for our needs? Do we expect to change His mind?

The answer is that expressing our needs to G-d is a valuable means of developing a personal
relationship with Him. Even if we cannot change Him, perhaps through the act of prayer we change
ourselves!

1. Rabbi Shimshon Pincus, Siddur Hatefillah, p. 344 — Beseeching G-d helps us to connect
to Him in a personal way.

The goal of prayer is not the requests [that we 71277 K2R LYYW MWPAT AR 72007 N°9oN
ask from G-d] themselves but rather the MM Q2T MWPATW ROR .7"2p0 oy MO»wm
connection to and relationship with G-d. -1"2apPn QY WPNa? N2 PINT OYEART O QTR oW
However, man's requests, needs and wants are D770 2°92pn DOWPAN 1R
the strongest means [for us] to connect with

G-d: we ask, receive, and give thanks.

Yet the question remains: If He hasn’t given us what we want yet, He has a good reason. Who are
we to try to change His mind?

2. Rabbi Abraham Twerski, Twerski on Prayer — Prayer is supposed to change us, not G-d.

One of the problems that many theologians have grappled with is: “Why and how does prayer
work?” If a sick person prays for recovery, he is assuming that G-d has allowed him to become sick.
Is he to believe that his prayer can make G-d change His mind?

One of the answers given is that there is a constant outpouring of Divine benevolence to the world.
Just as the sun radiates light, yet there are areas of darkness in enclosures where the sunlight does
not reach, so does the Divine benevolence not reach where there are barriers that obstruct it. These
barriers are a person’s actions that are contrary to the will of G-d.

Genuine, sincere prayer brings a person into a closer relationship with G-d. The barriers to the
Divine benevolence are thereby removed or circumvented, and the person can then receive this
benevolence. The blessing and improvement in the person’s health is not the result of a change in
G-d’s will, but of a change in the status of the recipient.

Genuine prayer brings about a transformation in a person. The newly emerging person can be
receptive of the Divine benevolence to which the former person was impervious.

It always behooves us to ask G-d for our needs even while knowing that He has withheld them until
now. Prayer is intrinsically an act of recognizing G-d in our lives, and when we do that we open the
gates of blessing;
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3. Rabbi Reuven Leuchter, Prayer: Creating Dialogue with Hashem, pg. 17, footnote 3 — It is
G-d’s will that goodness be generated through prayer.

Although G-d wants our good, He decreed for a reason known only to Him that this good would
only emerge as a result of our requesting it, of our praying with the full recognition that He wants
to bestow good on us in every possible respect. This is made clear in the Torah’s account of
Creation: “Now any tree of the field was not yet on the earth and any herb of the field had not yet
sprouted... and there was no man to work the soil” (Bereishit/Genesis 2:4-5). Rashi expounds on
this verse that there was no one to recognize the goodness of rain. When Adam came and
recognized that rain is necessary for the world, he prayed for rain. Rain came down, and then the
trees and vegetation sprouted. Certainly, G-d does not want a barren world; rather it is His will that
goodness be generated specifically through prayer.

Part C. Hear our Voice

1. Rabbi Avrohom Chaim Feuer, Shemoneh Esrei, pg. 228 — We’re asking G-d to hear the
sound of our voice, not just the words.

Iyun Tefillah explains that the term 12, our voice, does not refer to the sounds of prayer, because
Shemoneh Esrei should be whispered so quietly that it is inaudible even to the person standing at the
supplicant’s side. As we read: "Now Chana prayed in her heart, only her lips moved, but her voice
was not heard" (I Samuel 1:13). Rather, we refer here to the inner voice of the soul, which says, "I
am distressed and confused. My thoughts are in disarray. More important than the words of my
prayer — because I can't express myself adequately — hear the anguish and suffering in my voice.
Hear the sincerity with which I pour out my heart to You, for only You, O G-d, are my salvation!"

2. Rabbi Shimon Schwab, On Prayer, pg. 500 — The way a prayer is said conveys the
message more than the words.

Hear our voice, L-rd, our G-d. We do not say, “Hear our tefillah.” Rather, we ask G-d to hear our
voice. And “voice” could not mean the sound of our tefillah, because the Shemoneh Esrei is said
quietly. Rather, the voice of our tefillah refers to the intent and thought that we put into our tefillah.
We ask G-d to listen not merely to the words we say but to our intent while we say them. It is the
“voice,” the thought and emphasis, which one puts into the words of tefillah that give them their
true meaning.

An analogy for this would be a son who sends a terse telegram to his father: “Father, send me
money.” Upon receipt of this seemingly audacious note, the father becomes very upset and goes to
his Rabbi to complain about this inconsiderate and brash son, and asks him for guidance in dealing
with him. Whereupon the Rabbi asks to see the telegram. Upon reading it, he tells the father, “You
did not read this properly. Here is what it says.” And in a trembling and pleading voice, the Rabbi
imitates the tone of the words of the young son to his father: “Father ... send me money!” Upon
hearing the Rabbi’s rendition of his son's tearful and pleading request for money, the father says, “I
cannot refuse such a heartrending appeal from my son to help him with some money.”

Similatly, we ask G-d to hear the tone and meaning that we have placed into the words of our
tefillah. The words “Hear our voice, L-rd our G-d, pity and be compassionate on us” take on a
completely different meaning if they are said pleadingly and with supplication rather than if they are
merely “rattled off” as if one were reading a newspaper.
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Key Themes of 11971p ¥»w — Acceptance of Prayer.

e This berachah is an opportunity to petition G-d in our own language for anything we
feel that we need. Such prayer is particularly beloved by G-d, because it issues from
the depths of our hearts.

e We petition our needs before G-d even though we know that He knows what we
want, because the act of prayer itself draws us closer to Him. Perhaps the
strengthened relationship with G-d will help us become worthy of what we seek.

e In this berachah we focus on the tone of the prayer more closely than the words
while we ask G-d to hear the emotion in our voices.
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Chapter Three
The Concluding Berachot of Thankfulness

The final three berachot of the Amidah are called by the Rambam “Hoda’ah,” the section of thanks.
This classification is based on the Talmudic directive that after petitioning G-d with our requests we
then take leave by expressing our gratitude. Interestingly, only the middle of these three berachot
focuses exclusively on thanking G-d. The first berachah asks G-d to restore the Temple service and
the last berachah asks G-d for a host of blessings, most notably: peace. In this section, we begin by
explaining how these three berachot form a unit of thanks to G-d, and then we will focus on each of

the berachot individually.

Introduction to the Concluding Berachot

In the last three berachot we are to be like a servant taking leave of his master.

1. Talmud Bavli, Berachot 34a — The Amidah is arranged like a servant addressing his

mastet.

Rabbi Yehuda said: A man should never petition
for his needs in either the first three blessings or
in the last three, but rather in the middle ones.
For Rabbi Chanina said: In the first blessings he
resembles a servant who is offering tribute to his
master; in the middle ones he resembles a
servant who is requesting a present from his
master; in the last ones he resembles a servant
who has received a gift from his master and
takes his leave.
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2. Rambam (Maimonides), Hilchot Tefillah (The Laws of Prayer) 1:4 — The last three

berachot are categorized as “thanks.”

The first three [blessings] are praises of G-d and
the last three are thanksgiving. The intermediate
[blessings] contain requests for all general
categories of wishes of each and every person
and the needs of the whole community.
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As we noted above, only the middle one of these last three berachot is specifically about thanks,
while the other two actually do petition requests from G-d. Why then are they grouped as “thanks”
by Rambam and considered as “taking leave” by the Talmud?

3. Rabbeinu Asher (Rosh), Berachot 5:21 — Requests for communal needs is a form of praise.

Rabbi Yehuda said: A man should never petition
for his needs in either the first three blessings or
in the last three. Rabbeinu Tam and Rabbeinu
Chananel explain that this limitation refers
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specifically to requests for the needs of the A2 127X 7297w 277 KT 71291 AWT M1AK 2N
individual; however, it is still permissible to
petition for the needs of the community, as we
see that the last three berachot are filled with
requests for communal needs. When the servant
is offering praises to his master he can make
requests for communal needs, because it is praise
and honor to the master [to recognize that| the
masses need him.

4. Rabbi Avrohom Chaim Feuer, Shemoneh Esrei, pg. 238 — Asking G-d for communal
needs is indeed praising Him, because it expresses our total dependency upon Him.

In a deeper sense this teaches us that there is a fundamental difference between thanks offered to
man and thanks expressed to G-d. After receiving assistance from his fellow man, the best thanks
the recipient can offer is to say: “Thank you! You have been so helpful and generous that I no
longer need your help.” With G-d, the opposite is true. The more one receives from G-d, the more
one recognizes how utterly dependent he is on G-d, not just for the special needs he requested but
even for the simplest needs that he always took for granted. In this sense, the sincerest form of
gratitude and praise to G-d is to immediately request more of Him.

Therefore, only the middle blessing of this section solely expresses thanksgiving: We gratefully thank
You. It is sandwiched by requests for G-d’s help, demonstrating that our deepest gratitude is that we
can always depend upon Him.
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Berachah 17. n72Y (Avodah) — Temple Service
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Be favorable, 1.-rd our G-d, toward Y our people Israel and their prayer, and restore the service to the Holy of Holies

of Your Temple. Accept with love and favor the fire-offerings of Israel and their prayer, and may the service of Y onr

people Israel always be favorable to Y ou. May our eyes behold Y our return to Zion in compassion. Blessed are Yon,
G-d, Who restores His Presence to Zion.

This berachah is a prayer for the restoration of the Temple service in the Beit HaMikdash. It makes
reference to sacrifices, prayer, and the dwelling of the Divine Presence. Having asked G-d in the
previous berachah to hear our prayers, we now go a step further and request to be able to serve G-d
in the most desirable manner possible. Our hope is that by doing so, we will be worthy of the open
revelation of spirituality and connection to G-d.

We explained above in Chapter One (The Introductory Berachot of Praise), Berachah 1 — (The
Avot), Part B, that the institution of structured prayer was based on two sources: 1) the
establishment of the prayers by the Avot, and 2) replacing the Tamid (continual, daily) sacrifices with
prayer after the destruction of the Second Temple. We will now explain how the latter is central to
prayet.

Part A. Drawing Closer to G-d through Sacrifices

There is no way around it. This berachah asks for the restoration of animal sacrifices in the Temple.
There is perhaps no area of the Torah that so challenges our “modern sensibilities” as that of
sacrifices. Centuries ago the Kuzari stated that had the Torah not legislated such a thing, we never
would have imagined that slaughtering and offering an animal would bring us closer to G-d. But
closeness is what it is all about.

1. Rabbi Noson Weisz, Prayer Works, pg. 109 — The Tamid sacrifices are the second pillar of
structured prayer.

The Amidah, says the Talmud, was “established as a replacement of the Tamid sacrifices.” This is
the second pillar upon which the institution of prayer stands. Tamid, which means “constant,”
describes a sacrifice that began at Mount Sinai and continued twice daily — except during the 70
years of Babylonian exile — until the destruction of the Second Temple. It was the first sacrifice
brought each morning and the last one brought in the evening. Thus, in its name and in its
execution, the Tamid sacrifice represents the constancy of our connection to G-d. Tradition teaches
that it is responsible for maintaining the constancy of Creation.

What, then, maintained Creation before the Tamid was instituted? The Talmud (Pesachim 118a)
explains that there were 26 generations between Adam and Moses, during which time G-d
supported and fed the world out of pure benevolence. Because He had not yet given the Torah,
people had no means by which to earn this benevolence. Rav Yitzchak Hutner, zt”], explains that
they were like the poor man who has no skills or ability to earn a living. He must be given
everything.
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However, once G-d gave the Jewish people the Torah, a new dynamic was established. Then they
were like a poor man to whom one gives a business loan which allows him to start a business and
become self-supporting. Even though he will have to pay the money back and work for his income,
this method is far superior to the first, for the man will not be forced to beg for a hand-out each
day.

In the same manner, as soon as the Jewish people developed the spiritual skills to enter into G-d’s
“family business,” we were able to earn our own way in the world by exerting our own effort. The
groundwork laid by the Patriarchs gave our nation the spiritual “skill” to receive the Torah, which
became our mission and our life’s work.

2. Ibid. — A sacrifice brought us closer to G-d by increasing our recognition of His
sustenance of the world.

The word for service in Hebrew is avodah, but in the parlance of Jewish spirituality, this word is
reserved exclusively for Divine service. That is because Divine service is the “ultimate” work, for it
maintains the world. Bringing sacrifices — is considered an avodah par excellence.

Maintaining the world is a ceaseless endeavor, which was accomplished in the Temple times through
the Tamid. When the Temple was destroyed, the Tamid sacrifice had to be replaced, for G-d was
not prepared to revert to supporting the world out of pure benevolence. The Jewish people still
required an avodah of some kind in order to merit the maintenance of the world. To fill the void left
in the absence of the Tamid, the Sages commanded the Jewish people to recite the Amidah. The
service of the Altar was replaced by service of the heart.

How can the spoken words of a prayer replace the sacrifice of an animal? The answer lies in
understanding the function the sacrifice fulfilled. In Hebrew, a sacrifice is called a &orban, from the
root word karov, near. A korban brings us nearer to G-d by causing us to recognize that G-d gives us
the world anew each day.

3. Rabbi Samson Raphael Hirsch, Vayikra (Leviticus) 1:2 — G-d’s closeness, achieved by the
sacrifices, is the ultimate good.

The purpose of every sacrifice is closeness to G-d: “They will seck the closeness of G-d”
(Yeshaya/Isaiah 58:2)... For closeness to G-d is the only yardstick by which to measure the truth of
one’s worldview and one’s well-being. There, in the holy chambers of the Temple, it becomes clear
that one’s spiritual and physical well-being will only develop out of closeness to G-d under the
auspices of His law — and that this is the destiny of one’s purpose... There, the only good is found

in closeness to G-d. Furthermore, only closeness to G-d is truly good for man: “G-d’s nearness is
my good” (Tehillim/Psalms 73:28).

4. Rabbi Baruch Leff, Forever His Students, p. 90 — Sacrifice is the ultimate expression of
closeness with G-d.

Sacrifices are an outgrowth of a tremendous drive to serve and relate to a higher power. A man who
really loves his wife cannot simply tell her that he loves her. He feels compelled to buy her flowers
or chocolates to express his love and to give something of himself to her. So it is with relating to
G-d. Because we are physical beings, we are driven to show our love and passion for G-d in some
physical form. And this giving of oneself to G-d must be in an ultimate sense. I want to give my
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entire existence, my whole life to G-d. I express this with the offering of my animal’s life. This is
why the word for sacrifice in Hebrew is “Korban,” meaning closeness.

5. Rabbi Avraham Edelstein, Commentary on Sefer Vayikra, Ner Le'Elef, pp. 10-12 —
Sacrifices made a huge impact on the individuals who brought them.

When someone brought a korban (sacrifice), he would do so from the best of his possessions — an
expensive domestic animal like a prize bull or sheep. By showing that the best of what he has really
belongs to G-d, the person was educating himself that he has to serve Him with all that he has. He
would be showing his recognition that everything ultimately connects back to G-d...

This dedication of his physical possessions served as a springboard to his dedication of all of his
faculties, character traits, creativity and uniqueness to increasing spirituality, to revealing the
Oneness of G-d in the world. That blood on the altar — that ought to be my blood, my very life on
that altar. But G-d commands that I serve Him with my life, not with my death. Since the time of
the binding of Isaac, I am commanded to bring a korban in place of myself, and to learn from that
the dedication of self that is required. The arm of that animal, that really should be my arm, and I
hereby dedicate my arm to serving only G-d. The heart, the legs, the body — all call upon my body
parts to be that daily offering in my work, my family life, my joys and sorrows...

As far as this explanation goes, the Kuzari warns us that intellectual reasoning alone will never give
us the full picture of the closeness to G-d which the korbanot (or, for that matter, many other
mitzvot) gave. The korbanot are G-d's will — and doing His will connects us with elements of
spirituality which our human intellects can never anticipate. Do and you will see. There were giants
of the spirit (from the first man through to the prophets at the time of the Temple) who testified to
the deep spiritual value of the offerings — a testimony arising out of their actual sacrificing rather
than any theoretical discussion or ideas.

6. Rabbi Noson Weisz, Prayer Works, pg. 110 — By offering a sacrifice, we acknowledge that
our life is a gift from G-d.

A korban, like all the offerings required in the Torah, forces us to engage our hearts, minds, and
limbs in the essential lesson that everything belongs to G-d. When, for instance, a farmer must give
his tithes, donating the first ten percent of his harvest to the Kohen, the Levite, and the poor, he
teaches his own hand to let go of the fruits of his labors. He demonstrates to himself that even
though he tilled the fields, planted the seeds, tended the crops, and harvested them, he would have
nothing for his work had G-d not made his crops grow. It is all G-d’s, and the sacrifice shows this
by giving the first, thrilling fruits of one’s labor to those whom G-d has chosen to receive them. In
doing so, we implicitly declare that even the part we keep comes to us from G-d’s table.

The same principle applies to life in general. Life is a gift from the Almighty that we receive anew
each day. When the Temple stood, we were able to powerfully express our gratitude for this gift and
vividly sense it as a direct endowment from G-d. We reached this lofty state of spiritual awareness
through the same means as we described above — by giving a certain portion of the gift back to G-d,
thereby acknowledging that it is His in its entirety.

How could we give G-d back any portion of our life force without sacrificing our own lives? We did
it by using a living, breathing, fiercely alive proxy — a domesticated animal. In truth, the pulsating life
force that energizes us is not much different from that which animates domesticated animals. In

Hebrew, they are both called the zefesh. Rife with overpowering urges, drives, ambitions, and desires,
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this life force sometimes causes us to forget that we are G-d’s creatures, sent into G-d’s world to
accomplish the tasks He has set before us. The gift of life then loses its connection to the Giver.

Since we could not solve this problem by putting our own life force on the altar, we did the next-
best thing. We invested our energy in work, through which we acquired wealth, from which we
contributed the mwachatzit hashekel (half shekel) offering each year to the Temple. This money, in turn,
paid for the twice-daily Tamid sacrifice.

Part B. The Divine Presence

During the third day of the Six Day War in 1967, Israeli soldiers finally burst through into the Old City of
Jerusalem and were able to fight their way to the area of the Western Wall. As soldiers both old and young fell upon
the Wall, they wept with emotion, all the while kissing and caressing with awe the last remaining segment of the
Temple. This, in large part, was what they had been fighting for, this holy place to which Jews had not been allowed to
come for close to two decades. Now they, at the high cost of many soldiers killed and wounded, had captured it from the
enemy’s hands. The picture of those anxcious weeping soldiers at the Western Wall is etched forever in the minds of
those who saw it first-hand.

Standing back from those huddled close to the Wall, were two soldiers who came from a non-observant kibbutz. They
had no religions background whatsoever, and thus the holiness and significance of the place was lost on them. They
looked around, overwhelmed by emptiness, and then suddenly one of them began to cry uncontrollably.

The second soldier, surprised by this sudden ontburst, turned to the first and said, 71213 708 79% — Why are you
crying?”

The first soldier looked up as tears rolled down his cheeks and replied sadly, “ 77212 X% INQ 772 5V 7902 2N — [ ery

becanse I don’t know what there s to cry about.”
(From Rabbi Paysach Krohn, Around the Maggid's Table, ArtScroll Publications, p. 105)

In the conclusion of this berachah we ask for the restoration of the Divine Presence to the Temple.
Having never experienced such a Presence, the concept of missing it is hard to relate to. What does
it mean to us that we lack such a Presence these days?

1. Yalkut Shimoni, Eichah (Lamentations) 996 — The destruction of the Temple means that
there is no longer a dwelling place for the palpable Presence of G-d (Shechinah).

When they burned [the Temple], the Holy One, 92 7RI 2WIA 9 PR W 7730 K 1MW 119D
Blessed Be He, said, “I no longer have a resting J73A7 SNOW PROR KPR K17 V9w R 7ONT
place in the land. It is no longer mine. Rather, I
will remove my Presence from it.”

2. Rabbi Shlomo Wolbe, Alei Shur, Vol. II, p. 407 — The withdrawal of the Divine Presence
leaves the world and its inhabitants bereft of the Presence of their Creator.

The destruction of the Temple constitutes the X177 271 22 29w 1270 KT WIPHI N2 1270
destruction of the world, in the respect that there NRWT? DWTIPMY TN AR 7D AR 12 PRY
is not even one pure and holy corner for G-d’s oWn
Presence to rest in.
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3. Rabbi Shraga Simmons, Eye of Jerusalem, from www.aish.com — Without the Temple we
lose the awareness that G-d is interested in this world.

The Temple was where every Jew, no matter what his situation, could meet G-d. G-d did not want
to be far away, He wanted to be next to His people and He wanted them to partake of His
goodness.

Rabbi Avigdor Miller explains that the Temple was not merely a place of prayer and service, but was
actually the dwelling place of G-d. “It was a stunning declaration of the principle that G-d’s interest
is not in the vast distances of space and in the millions of star-worlds, but in man alone.”

This idea is alluded to in the following verse: “They shall make for Me a sanctuary and I will dwell
among them” (Shemot/Exodus 25:8). The commentaries point out that the verse does not say, “I
will dwell inside it,” but rather “among them.” What is the meaning of this unusual phrasing? The
Temple was such a powerful reality that it inspired the Almighty’s Presence to dwell within each and
every Jew.

4. Rabbi Avtohom Chaim Feuer, Shemoneh Esrei, pg. 242 — The Temple was a place of
intimate connection and communication with G-d.

The inner sanctum of the Tabernacle and the Temple, the Holy of Holies, is also called the Duir (see
I Kings 6:20, 8:6,8 et al). Iyun Tefillah explains that the root of Dviris Dibur, speech; i.e., the Holy of
Holies is the private chamber, the conference room where G-d talks intimately to the representatives
of the Jewish people, as it says: "And I will meet with you there [in the Holy of Holies] and I will
speak with you...of all matters which I will command you to tell the Children of Israel" (Exodus
25:22). We plead with G-d to restore His original love for Israel so that we may enjoy the most
intimate relationship with Him. We ask G-d to communicate with us directly and guide every aspect
of our lives.

Part C. The Cosmic Significance of Sacrifices

In this first of the three concluding berachot we ask for the restoration of two things: sacrifices and
G-d’s Presence in this world. What is the connection between the two? Let us explore further the
idea that sacrifices bring more spirituality into the world.

1. Mishnah, Pirkei Avot (Ethics of the Fathers) 1:2 — The sacrificial service is one of the
three things upon which the world subsists.

The wortld subsists upon three things: On the TR O 3NA Y LT 29w 0027 Awhw oY
Torah, on avodah (service of G-d through .0°70m M3 53N
sacrifices), and on deeds of kindness.

Sacrifices are the force that maintains the existence of the world, drawing the “soul” of the world
into its physical “body.” Sacrifices nourish the heaven-earth connection because they draw us close
to G-d. This is the very essence of a korban, which, as stated above, means “drawing close.”

2. Rabbi Yehoshua Pfeffer, Beneath the Surface, Vayikra — Sacrifices are the inner
nourishment of the world.

The Shechinah entered the Mishkan (Tabernacle), and later the Mikdash, like a soul enters the body.
Of this combination we mention in the weekly blessings of Haftorah, “Have compassion upon
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Zion, for it is the house of our lives.” Zion, the Temple where the Shechinah resides, is the house of
our lives.

Yet, as the laws of the natural world dictate, the body-soul connection that defines life requires
constant input. Without food, without obtaining the required nutrition by the act of eating, the
connection weakens, and is finally severed. The same is true of the sacrificial order of the Mikdash.
The Shechinah's presence depended on the input of our own setvice. The words of the Torah
express this idea in the clearest possible terms: the Tamid (constant) offerings are described as “My
sacrifice, My bread” (Numbers 28:2).

In the book of Exodus, which describes the redemption from Egypt and the final construction of
the Mishkan, we were born our national birth, and the elevated life of the Mishkan was imbued
within us. In the book of Vayikra, which follows immediately, we are taught how to live — most
principally, the service of the Mishkan and the Mikdash that is required to maintain our inner life.

The idea that our sacrifices help to strengthen G-d’s connection to the world means that the
physical world, instead of being a barrier to the spiritual, can in fact become a vehicle for spirituality.
That is why the sacrificial services performed in the Mishkan and Temple involved every part of the
physical world.

3. Rabbi Chaim of Volozhin, Ruach Chaim, Ch. 3 (s.v. shnayim) — All the elements of the
world are included in the sacrificial service.

The realms of the mineral, vegetable, animal and R)77— 1197 .1207P2 ,72711 °1 ,ImIE L, amITa 92 1102
speaking [human] are all connected in the 10— [129P] 1%y R, A0 — 09001 AN ,anTa
sacrifice. The salt [of the sacrifice| represents the L2790 RN — 2000 10
mineral, the meal offering and the [wine]
libations represent the vegetable, the sacrifice
itself is the animal, and the officiating Kohen is
the speaking.

Part D. Prayer as Service

This berachah makes mention not only of sacrifices, but also prayer: Be favorable, I-rd our G-d, toward
Your people Israel and their prayet, and restore the service to the Holy of Holies of Your Temple. What is the
connection between the two?

Without the Holy Temple in Jerusalem, we no longer have the opportunity to bring sacrifices to G-d
ot to perform the sacrificial rituals outlined in the Torah. But in lieu of sacrifices we have our prayer

services.

1. Hosea 14:3 — Words replace the animals of sacrifice.

Take with you words, and turn to the L-rd. Say 7V RWN 92 179X 19K 719X 12 03127 20V IR
to Him, forgive all iniquity and receive us AINOW 00 NN 20 7R
graciously, so we will offer the words of our lips
instead of bulls.
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2. Talmud Bavli, Taanit 2a — Prayer is a form of Temple service that can be done without
sacrifices.

“And you shall love the I-td, your G-d, and 952172591 029K 17 DR 720KR5 (3R 00127)
serve Him with all your heart” 717907 IR 17 - 272 ROOW 772V RO 1R ,00225
(Devarim/Deuteronomy 11:13). What is the
service of the heart? This is prayer.

How did prayer come to replace sacrifices? What do prayer and sacrifices have to do with each
other?

3. Rabbi Jonathan Sacks, Koren Siddur, Introduction — Prayer did not come to replace
sacrifice offerings after the destruction of the Temple; rather, it is the internal dimension of
that very same sacrificial experience.

The transition from sacrifice to prayer was not a sudden development. A thousand years eatlier, in
his speech at the dedication of the Temple, King Solomon had emphasized prayer rather than
sacrifice (I Kings 8:12-53). Through Isaiah, G-d had said, “My House shall be called a house of prayer
for all peoples” (Is. 56:7). The prophet Hosea had said: “Take words with you and return to the
L-rd... Instead of bulls we will pay [the offering of] our lips” (Hos. 14:3). Sacrifice was the external
accompaniment of an inner act of heart and mind: thanksgiving, atonement, and so on. Therefore,
though the outer act was no longer possible, the inner act remained. That is how sacrifice turned
into prayer.

4. Rabbi Noson Weisz, Prayer Works, pg. 111 — Like the sacrifices, our prayers express that
everything in the world comes from, and is guided by, G-d.

By placing the Tamid sacrifice on G-d’s Altar, we were able to reattach the life force within us to its
Source. This act radically altered our spiritual awareness, enabling us to live a life of full faith in the
love and guidance of the Almighty. By placing an animal on the Altar, we were able to symbolically
place the world — our lives and all that our life force could create — on the Almighty’s table. Like the
farmer with his maaser (tithes), we declared through our act that not only was the offering G-d’s, but
that which remained with us was His as well. Thus, through the Tamid we sanctified, renewed and
restored everything in the world.

The same function is fulfilled by the Amidah. Our prayers, like the sacrifices, state that everything in
the world comes to us straight from G-d. By standing before Him in prayer, we are receiving directly
from Him the new world He offers us each day. We are playing our part in a world of Hashgachah
Pratit (Divine guidance), where everything we receive or experience is tailored to foster our personal
spiritual growth and draw us into a closer connection to G-d.

5. Rabbi Chaim HaLevy Donin, To Pray as a Jew, pg. 98 — This berachah is a petition to G-
d to favorably receive our prayer service.

The blessing of Reszes (Temple Service) specifically embodies the idea that prayer is now the
sacrificial offering, the korban that we bring to G-d in lieu of the animal sacrifice. It is through
prayer that we are now drawn closer to Him, and that was, after all, the main purpose of the
korbanot. In former days, the Kohanim asked G-d to favorably receive the sacrifice. And so today,
we ask that G-d favorably receive our service of prayer as our offering to Him (Talmud Yerushalmi,
Berachot 4: 4). Although the first few words of Retzei seem to repeat what was already said in the
preceding blessing of Shema Koleinu, the difference in language between them is very significant.
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Words like rerzez and /leratzon are nearly always used in association with the way G-d is asked to
respond to what we bring to Him, not to what we ask of Him. And so in Retzei, which relates to our
“prayer offerings,” we ask G-d to “receive with love.” In Shema Koleinu, which relates to our
petitions, we ask G-d to “hear with mercy.”

See further the Morasha Class, Close Encounters of the Transcendent Kind: The Temple and the
Sacrifices.

Key Themes of 7712Y — Temple Service.

e This prayer asks for the restitution of the sacrificial service in the Temple. The
Hebrew word for sacrifice is korban, which means “that which brings us close (to
G-d).” Bringing sacrifices is a physical manifestation of our love for and devotion to
G-d. The dedication of an animal setved as a springboard for the dedication of the
person who brought it as a sacrifice.

e While we pray in this berachah for a return of the Divine Presence, it is difficult to
relate to what that means, since we personally never experienced it. We just know
that without the Temple and G-d’s Presence there, we lack an intimate connection
with G-d.

e Sacrifices serve to bring G-d’s Presence into this world. As such, they are likened to
the spiritual food sustaining our physical world.

e Without the Temple, our prayers take on the role that sacrifices used to hold. This is
not a poetic leap. Sacrifice was always just the external accompaniment of an inner
act of heart and mind, such as thanksgiving or atonement. Though the outer act is
no longer possible, the inner act still is.
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Berachah 18. nR7W7 (Hoda’ah) — Thanksgiving

NUT AN YU 20 0T VX DPY LTV D27 DTN TN TN T NT AN 77 WIN 0070

L T2 NITPDT NINY 9¥) 722 D0N0NT %0 O JN9IA 990 72 771 217 270
122 N2 - 2007 .03I) 73] 2 NV 223Y TRI2I0) TPINPDI ) 15V 07 223% 791 W)
TP DPIYD °3 700 %0 N °2 - D) TR
7YY D71 TR 2270 TPY @) 2PN 72200 293 W)
JT20 NNV NNVILS 08T 210 02 D91V NpN3 PITAT JRW DN 137201 1907 790 T 0077 99)
DITVTS I 990 g% 237 2920 AN 7992 2007 ONiT

We gratefully thank You, for it is You Who are G-d, our G-d and the G-d of our forefathers for all eternity; You are
the Rock of our lives, Shield of our salvation from generation to generation.

We shall thank Yon and relate Y our praise for our lives, which are given into Y our hand and for our souls that are
entrusted to Y ou; Y our miracles that are with us every day; and for Y our wonders and favors in every season —
evening, morning, and afternoon. T'he Beneficent One, for Y our compassions have never ceased, and the Compassionate
One, for Your kindnesses have never ended — always have we put our hope in Y on.

For all these, may Your Name be blessed and exalted, our King, continually forever and ever.

Al living beings will gratefully acknowledge Y ou, Selah! And praise Y our Name sincerely, O G-d of onr salvation
and help, Selah! Blessed are You, G-d, Your Name is “The Beneficent One,” and to Yon it is fitting to give thanks.

Of the three concluding berachot of the Shemoneh Esrei, it is in this berachah of Hoda’ah that we
have the opportunity to truly express our gratitude to G-d and to thank Him for everything that He
gives us. Our discussion here will focus on what it really means to say “thank you” to G-d.

Part A. The Real Meaning of Thanks

The first place in the Torah that we find thanks being given to G-d is when Leah gives birth to her
fourth son, Yehuda. From this account, along with what our Sages glean from it, we can learn the
true nature of thanks.

1. Bereishit (Genesis) 29:35 — Leah thanked G-d when she gave birth to her fourth son,
Yehuda.

She became pregnant again and had a son. She 19 %Y PIP° DR TR QYOI RN 12 72M T
said, “This time I will thank (sdeh) G-d,” and she DTN TAYM AT MW IRIP
named the child Yehuda. She then stopped

having children.

2. Talmud Bavli, Berachot 7b — Leah was the first to truly thank G-d.

Rabbi Yochanan further said in the name of R72W 217 11 12 NPAY 27 DIWA 1307 020 AR
Rabbi Shimon bar Yochai: From the day that the | w17pa% 377w Q7R 777 8D MW DR R4 N2 U170
Holy One, blessed be He, created His world NPWRII] MR INTIM ARD IR TV RIT IN2
there was no one that thanked the Holy One, /7 DR AR QYaT 07D

blessed be He, until Leah came and thanked
Him. For it is said: This time will I thank G-d.
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What does it mean that Leah was the first to thank G-d? How could it be that all the great people
who preceded her had failed in this simple act of common decency? How could she have been the

first to do this?

Of course, others had thanked G-d. But no one truly expressed their appreciation and understanding
of their debt of gratitude to G-d until Leah gave birth to Yehuda.

Rashi tells why this occasion inspired Leah to thank G-d.

3. Rashi, Commentary to Berachot 7b — Leah thanked G-d for giving her more than her due.

This time I will thank G-d — because she saw
prophetically that Yaakov was to establish twelve
tribes (through twelve sons) and he had four
wives (hence three sons to each wife). When she
bore her fourth son, she thanked G-d for her
portion that was more than her fair share.

2PYW WIPT M2 AR °9Y - 71 DR 7R 2y
12 770 103,001 Y2IXR 1) 2203w WY DO TRYn
J12 YO NAWAT 72 N ARV R0 oY 1T 0Yian

4. Rabbi Yitzchak Hutner, Pachad Yitzchak, Chanukah 2:2 (translated and adapted by
Rabbi Pinchas Stolper, Chanukah in a New Light, pp.28-29) — Every thanksgiving is

essentially an admittance of indebtedness.

The Hebrew language often uses one word to
express two different concepts. The word hoda'ah
is used to thank someone. It is also used to
acknowledge that someone else is right. This
linguistic partnership is rooted in the fact that
hidden in every person's psyche is a yearning for
independence, for not being dependent or reliant
on someone else. When a person thanks a friend
for a favor, inherent in these thanks is an
acknowledgement that he wasn't able to solve or
satisfy his need by himself. Every thank you is in
its depth an acknowledgement of a need for the
generosity of someone else. This pertains in far
greater measure when we think of the
appreciation and acknowledgement an individual
owes his Creator.

“Like a wild ass is man born”(Iyov/Job 11:12).
Every person would prefer to be able to say, “It
is my strength and my talent that accomplished
all of this” (Devarim 8:17). When a person
brings a thanks-offering to G-d it is an
acknowledgement that without G-d he would be
nothing and he would have nothing.

The above introduces a unique dualism in the
concept of hoda’ah (thanks, appreciation,
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acknowledgement) which is found in the text of
the blessing of thanks in the Shemoneh Esrei.
The blessing opens with the words “Modin:
anachnu Lach,” “we gratefully thank You that...,”
and then in the very next sentence we say,
“Nodeb Lechah,” “we thank You...,” repeating
the idea of hoda’ah. Modim and nodeh are the
same verb. [If we are using both to mean we
“thank,” then why repeat this verb? We can now
solve this mysterious formulation by positing
that “Modim” is not saying “Let us thank You,”
but rather “Let us acknowledge You.” Then
“Nodeh Lechah adds “Let us thank You.”]

Even though our acknowledging the viewpoint
of someone else and our expression of thanks
share the same verb, when we see the
preposition that follows the verb we are able to
identify which verb is intended. If your intention
is to give thanks, the next word is for, meaning
that I am grateful for your having done such and
such for me. The word for stands in the place of
the Hebrew 4/ If your intention is to
acknowledge that you agree with someone else,
the word that follows is #bat, as when one person
acknowledges that the other is correct. Since the
opening of the Modim prayer in the Shemoneh
Esrei is “Modim #hat You are [our G-d],” we
understand it as an acknowledgement [of G-d].
Afterward, we say “Nodeh... for our lives which
are within Your power,” meaning that we are
expressing thanks for them.
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This dual nature of hoda’ah sheds light on the statement of our Sages that Leah was the first to truly
thank G-d. Others may have appreciated what G-d gave them but Leah was the first to admit it was

morte than she deserved.

5. Ibid. — Leah both thanked and acknowledged G-d.

Examine the comment of Rashi to the statement
of Leah when she gave birth to Yehuda. She
said, “Hapa'am odeh et Hashem,” which we
generally translate as, “Now, I will thank G-d.”
Rashi adds that these thanks are in appreciation
of the fact that “I received more children than
had been allotted to me” (Rashi, Bereishit 32:27).
The appreciation of Leah for the fact that she
gave birth to Yehuda also indicates an
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acknowledgement similar to that of a party to a
dispute, that under a system of equity she was
not entitled to this child.

Rabbi Shlomo Wolbe (Alei Shur, Vol. II, pp. 280-281) writes that there are two flaws that keep
people from being grateful. One is the natural human tendency toward myopia. We think that we
deserve everything in the world, that there is nothing that others could give us that we don’t already
believe should be ours anyway. The second is the feeling of owing someone for what they have done
for you. This feeling creates, ever so subtly, an uncomfortable sense of subjugation to that other
person.

In this light we can appreciate that Leah overcame both obstacles: She recognized her child as a gift
from G-d that she did not deserve and admitted her indebtedness on that account.

Part B. Thanks as a Foundation of Faith

Appreciating what G-d gives us and recognizing Him as the source of blessing in our lives is not just
a nice thing to do. In Judaism, this recognition forms the backbone of any truly religious existence.

1. Rabbi Zev Leff, Shemoneh Esrei, pg. 432-3 — We only recognize G-d through the good He
does for us.

The purpose of creation is G-d's will to bestow the absolute good, to shower that good eternally on
a creation that could receive that good (see Mesilat Yesharim, Ch. 1, and Derech Hashem, Ch. 2).
G-d therefore created souls which are a creation as close to Him as could be, capable of receiving
G-d’s splendor by cleaving to Him eternally. This is what we call “Olam Haba,” when the souls of
the righteous eternally bask in the splendor of G-d's presence; this is the ultimate pleasure and the
ultimate good.

However, in order for this pleasure to be completely appreciated, G-d deemed that it had to be
carned. Therefore He created a physical world in which He put the souls within physical bodies. He
gave them the opportunity to utilize the physical world to recognize G-d and to act in a G-dly
manner so that the souls could become more and more G-d-like and therefore create a relationship
with the Creator when it would eventually leave the body and the physical world.

Hence, our purpose in this world is to find G-d and G-dliness within a materialistic and physical
wortld. In order to recognize and find G-d Who is the ultimate good, one must recognize His
goodness.

Therefore one must be aware of the multitude of kindnesses that G-d constantly showers on the
world. Since G-d is invisible and His essence beyond our comprehension, it is only by recognizing
the good that emanates from Him that we can recognize Him.

Hence, hakarat hator means first and foremost recognizing good — not necessarily being grateful, but
merely recognizing that good exists. .. Consequently, the root of all sins is the failure to recognize
what is really good, the substitution of bad for good, and the choice to do bad over good.
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2. Rabbeinu Bachya ibn Pakuda, Chovot HaLevavot (Duties of the Heart) 3:6 — The good
that G-d does for us obligates us to serve Him in return.

People become more obligated in their service
(to G-d) in relation to the bounty — general and
particular — bestowed upon them.
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Rabbeinu Bachya follows this statement by spelling out various levels of indebtedness to G-d,
starting with the general requirements of mankind to observe the Seven Noachide Commandments
because G-d created us, followed by the responsibility of Jews to keep mitzvot due to our special
relationship with G-d, and finally the individual’s obligation to show appreciation for the unique

gifts G-d has granted him or her.

3. Rabbi Yitzchak Maltzan, Siach Yitzchak (Siddur HaGra), pg. 139 — We must thank G-d as

human beings, Jews, and individuals.

“For our lives that are placed in Your hands...
and for Your wonders at every moment.” Rabbi
Yitzchak Blazar explained this berachah in light
of the words of the book Chovot Halevavot,
that gratitude and service to G-d can be divided
into a few categories. The first is the goodness
that G-d grants to humanity insofar as He
created them, gave them life, and is good to
them, and thus they are beholden to serve G-d in
a general way. The second category relates to
the good that G-d does for a particular nation,
such as the way in which He was good to the
Jewish people in taking them out of Egypt, etc.
This gratitude demands a higher level of
commitment to serving G-d than the first. The
third category is the unique good that G-d
bestows to each individual, and for each of these
favors, a person would feel more obligated to
make a further commitment to serving G-d.

Based on this classification, we can understand
this berachah (of Thanksgiving). First we say
“for our lives placed in Your hand” which
includes all living beings. Then we say “for the
miracles that are with us each day.” This refers
to the Jewish nation of which the verse states,
“Were it not that G-d is with us... they would
swallow us alive” (Tehillim 124:1-3), which is
why we say “with #s.” Only then do we mention
“for Your wonders and favors in every season,”
that is, what G-d does for each individual.
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4. Rabbi Avraham Edelstein, Commentary on the Siddur, Ner Le'Elef, pg. 154 — Thanking
G-d for restoring our souls.

D717 is the blessing of IR, in which we thank G-d for all the good He does for us. Each day
miraculous events happen, events that we often don't know about or even realize their true extent.
D717 is the time to express our gratitude to G-d for returning our souls to us each morning. The
Gemara likens the returning of our souls to collateral given for a debt one owes: if a person does
not pay his debt, the owner keeps the collateral. G-d, Who “owns” our souls and all else, overlooks
all we owe Him and returns our souls, our “collateral,” each day, even though we have not settled
our debts with Him. This thought should cause us to praise and thank G-d.

Part C. Bowing during Hoda’ah

We bow both at the beginning and at the end of this berachah. What is the significance of bowing,
and why do we specifically bow here, during Thanksgiving?

Before we explore the significance of bowing, let us ask a more fundamental question: Why do we
not bow during the entire recitation of the Shemoneh Esrei (as some other religions do during their
prayer services)? In fact, the Shemoneh Esrei is also known as the Awidah, the standing prayer! Why

do we stand upright throughout and only bow at key features in the service?

The precedent for standing during prayer goes all the way back to the first Jew and the very

beginnings of Jewish prayer.

1. Talmud Bavli, Berachot 26b — The Patriarchs introduced three prayers.

Rabbi Yossi bar Rabbi Chaninah said: The
prayers were instituted by the forefathers ...
Avraham (Abraham) established the morning
prayer, as it is stated... “And Avraham went in
the morning to the place where he had stood
(ammad) [before] G-d” (Bereishit/Genesis 19:20).
“Amidal” is a term specifically used for prayer,

as it says, “And Pinchas stood (vayaamod) and
prayed” (Tehillim 106:30).
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2. Maharal, Derech Chaim, Commentary to Pirkei Avot 3:18 (translated and adapted by
Rabbi Tuvia Basser, Maharal of Prague: Pirkei Avot, pg. 184) — Mankind’s upright stature is

a facet of being created in the image of G-d.

Scripture says: “And G-d created mankind in His
own image; in the image of G-d He created him;
male and female He created them.” This passage
does not mean that G-d has an image or
appearance, for He certainly does not. Rather, it
refers to the fact that a physical image can
represent the nature of something abstract. For
example, a person could design a symbol,
expressing that G-d is supreme King and none is
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above Him, by drawing an upright figure. That
symbol, although expressed in a physical
medium, would not have to imply that He has a
form. Similarly, mankind's upright stature
symbolizes that G-d is King, without implying
that He has a form. Other living creatures are
bent over, symbolizing their submission to a
higher being; namely, mankind. Since G-d has no
one over Him, the upright form that was given
to mankind is fittingly described as an image of

G-d.
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Praying upright expresses the Divine aspect of our humanity. However, when it comes to thanking
G-d, we need to show submission. That is why bowing is so crucial during this berachah.

3. Talmud Bavli, Bava Kamma 16a — The Talmud warns against failing to bow during

Modim.

The spine of a person turns into a snake seven
years after burial, but that only happens to
someone who fails to bow during Modim.
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4. Rabbi Avraham Chaim Shor, Torat Chaim, Bava Kamma 16a — One who denies G-d’s
goodness subscribes to the attitude of the primeval snake.

One who maintains an upright posture and does
not bow while stating his gratitude is essentially
denying any gratitude. We see this in Scriptures
(Bamidbar/ Numbers 16:27) concerning Datan
and Aviram, who denied the authenticity of the
Torah; they are depicted as standing upright.
Similarly, the Midrash depicts the primeval
serpent as approaching Chava (Eve) in an
upright posture, since he denied G-d. In fact,
this is why the serpent's punishment was “on
your belly shall you crawl” (Bereishit 3:14). As
Rashi teaches us, it had legs which were
removed. We can suggest that this is why if
someone fails to bow down during Modim,
indicating a lack of gratitude to G-d, his spine
turns into a serpent; he is espousing the
philosophy of the primeval serpent from which
all heresy and foreign ideas follow.
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5. Rabbi Shimon Schwab, On Prayer, pg. 521 — The snake was cursed with losing the ability
to recognize G-d as the source of blessing in his life.

It is common knowledge that every piece of Aggadata has a profound meaning, but it is not always
simple to decipher its true explanation. In this case, it is possible that our Sages intended to convey
the idea that if one does not show his gratitude to G-d and bow at Modim, he is acting in a way

141




similar to the primordial snake, the serpent in the Garden of Eden, whose ingratitude caused it to be
downgraded from a highly intelligent animal to a lowly snake which, like other animals, does not
have the capacity to show its gratitude to the Source of its existence.

The primordial snake referred to in the Torah, in connection with the sin of Adam and Chavah, was
by no means identical with the snakes with which we are familiar. This was the one creature that was
given the highest intelligence of all the animals, including the power of speech, “Now the serpent
was cunning beyond any beast of the field” (Bereishit 3:1). However, this creature, in an act of
profound ingratitude, utilized its great intelligence against its Creator.

In meting out its punishment, G-d decreed, among other things, “You shall eat dust as long as you
live” (ibid. 3:14). And our Sages tell us (Talmud Bavli, Yoma 75a) that because of this, whatever the
snake eats — even the greatest delicacy — tastes like dust, as it says, “A snake's food will be dust”
(Yeshayahu 65:25). But, the Sages add, this curse of the snake also makes it possible for it to find
food wherever it may be, because dust is available everywhere.

We may therefore conclude that this constant availability of its food is a part of the curse and
downgrading of the primordial snake. It was reduced from a highly intelligent animal — which
recognized G-d, and could appreciate that He provides it with its food — to that of a common snake,
which does not possess this ability. Because of its ingratitude, it was condemned forever to a life of
unawareness and ingratitude similar to other animals. It lost the ability to recognize G-d as the
Source of its sustenance, and therefore to have the opportunity to be grateful to Him for it.

One of mankind’s greatest blessings is that we are able to recognize the Divine Providence of G-d in
our daily existence and express our gratitude to Him for it.

Rabbi Zev Leff illustrates the curse of the serpent with the following story:

A young man was once brought to me despondent and depressed, literally on the verge of suicide. When 1
asked him what so depressed him, be told me, “NMy parents have been divorced for a few years, and I've been
living with my father. Recently, he met a woman he wanted to marry. She didn't like having me around the
house, so my father called me in one day and pulled out a set of keys from bis pocket. He told me the keys
belonged to a fully furnished apartment he had purchased for me. He pulled another set of keys from his other
pocket and informed me that these were to a new sports car that e had bought for me. Finally, my father
gave me a credit card on his account for food, clothing, and incidental expenses. He then shook my hand and
wished me well. He made it clear that onr lives were to go separate ways and that I shouldn't bother to visit
or call him, just give him and bis wife their space to enjoy themselves.”

Some would say this sounds like a teenager's dream: your own apartment, a car, and unlimited credit.
However, every time this young man entered that apartment or drove that car or used the credit card, it
reminded him that no one loved him or wanted him. What could be more depressing?

In a similar vein, the serpent was given a plentiful food supply, but at the expense of a relationship with G-d.

1t was as if G-d said, “1 don't want to have anything to do with you. Here is your food; leave me alone and
I'l] leave you alone” (Rabbi Zev Leff, Shemoneh Esrei, pp. 437-8).
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Part D. Thanking G-d for the Everyday Miracles

The ability to thank G-d is rooted in an awareness of His involvement in our everyday lives, a
concept known as Hashgachah Pratit or Individual Divine Providence.

1. Ramban (Nachmanides), Commentary to Shemot (Exodus) 13:16 — The belief in Divine
supervision of the world is expressed in terms of Divine response to human deeds.

From knowing the revealed miracles, a person
becomes aware of the hidden miracles — this
belief is the basis for the entire Torah. A man
has no share in the Torah, unless he believes that
all matters and all events, whether on a
communal level ot an individual level, are
miracles, and not due to “nature” or “the way of
the world.” Rather, if a person performs the
mitzvot, his reward will bring him success, and if
he transgresses, he incurs punishment, all by
decree from Above.
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2. Rabbi Yehuda Aryeh Leib Alter, Sfat Emet, Parshat Behar 5637 — Nature and miracle are

one and the same.

Miracles and nature are one and the same. In
truth, the biggest miracle is nature itself for it is
the greatest of all wonders for us to
contemplate... Those generations that witnessed
miracles had faith affixed to them, and for them
miracle and nature were the same.
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The Talmud illustrates this principle with the following story:

3. Talmud Bavli, Taanit 25a — The lesson derived by lighting Shabbat candles with vinegar.

One late Friday afternoon, just after the sun had
set and the Sabbath had begun, Rebbi Chanina
ben Dosa saw his daughter appearing sad and he
asked her, “Why do you look downcast?”” She
responded, “I mistakenly used vinegar to light
the Shabbat candles instead of oil [and was
worttied that the candles would soon burn out].”
He said to her, “Why should that concern you?
He Who decreed that oil will light, will also say
that vinegar should light!”

We learned that in fact the candle remained lit
the entire Shabbat, and the flame was used to
light a Havdallah candle after the Sabbath (see
Rashi).
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Just as it was miraculous that the vinegar served as fuel for that particular Shabbat, it is likewise
miraculous that oil which “normally” burns, is also a miracle. Consequently, whether we are aware of
it or not, there is no end to the things we can be thankful to G-d for, as the following story teaches
us:
Rabbi Yisrael Salanter once left his family and disciples in Eastern Enrope to go to Paris (for a debate).
One day he entered an elegant restaurant to meet with some of the many Jews who frequented the
establishment. Ray Yisrael was seated at his table and ordered a glass of water. When he was ready to leave,
the waiter presented him with a bill for the astronomic sum of forty francs. “Why do you charge so nuch for a
glass of water?” asked Rav Yisrael. The waiter replied, “Monsieur, you must realize that you are not merely
paying for a simple glass of water. You are paying for the surroundings, the ambience. Y ou are paying for the
gorgeous furniture, tableware, carpeting and chandeliers, not to mention the view!”

The answer struck a chord in Rav Yisrael’s heart. Fle hastened back to his lodgings and wrote a letter to bis
disciples: “For a long time I have been puzziled by the fact that we recite a very lofty and all-inclusive blessing
Jfor a plain glass of water, saying, “Blessed are You, G-d our 1-rd, King of the universe, through Whose word
everything came to be.” But from the words of a gentile waiter in Paris I learned that we are not merely
thanking G-d for the glass of water; we are expressing our appreciation for the magnificent surroundings in
which G-d serves the water to us. We are thanking G-d for the fresh air we breathe as we drink that water,
and for the sun which gives us light, and for the tree which shades us. In short, whenever we thank G-d for
one thing, we should use it as an opportunity to thank G-d for everything” (Rabbi Avrohom Chaim Fener,
Shemoneh Esrei, pg. 257).

Key Themes of 18717 — Thanksgiving.

e Our Sages tell us that the matriarch Leah was the first to truly thank G-d. That is
because she not only recognized that she was given something — her fourth son —
that she did not deserve, but also admitted her indebtedness to G-d for it.

e Appreciating what G-d has given us forms the bedrock of our relationship with Him.
As a result of our gratitude toward Him, we feel an obligation to fulfill His mitzvot.

e While standing during prayer is an expression of our exalted human quality of
resembling the Divine, we show our submissiveness to G-d through the act of
bowing, lowering ourselves from that upright posture.

e Gratitude to G-d grows out of an awareness of His involvement in the world and in
our lives. G-d’s miracles disguised as nature surround us each day.
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Berachah 19. 299w (Shalom) — Peace
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Establish peace, goodness, blessing, graciousness, kindness, and compassion upon us and upon all of Y our people
Israel. Bless us, our Father, all of us as one, with the light of Y our countenance, for with the light of Y our countenance
You gave us, L-rd our G-d, the Torah of life and a love of kindness, righteousness, blessing, compassion, life, and
peace. And may it be good in Your eyes to bless Your people Israel, in every season and in every hour with Your peace.
Blessed are You, G-d, Who blesses His people Israel with peace.

Part A. The Meta-Blessing
The blessing of Shalom (peace) is the quintessential berachah in Judaism. It is how we greet each
other, how we take leave of each other, and how we bless each other. What is so special about peace

that it holds such a prominent place in our lexicon?

1. Midrash Bamidbar Rabbah 21:1 — In Judaism, peace is the universal blessing.
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is also offered, and in the evening likewise the
greeting is Shalom. The reading of the passage
“Hear, O Israel” (the Shema) concludes with the
words, “He spreads the tabernacle of peace over
His people.” The Shemoneh Esrei concludes
with peace. The priestly benediction concludes
with peace...

When we ask for peace we are not just making one last request. Having asked for so much already
we now ask G-d for something to help us receive the blessings we asked for. That “something” is
peace.

2. Mishnah, Uktzin 3:12 —Peace is the vessel for holding blessing.

Rabbi Shimon bar Chalafta said: the Holy One, 92 772 WITPI R¥A K7 XNDDIT 2 VAW 527 AR
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blessing for Israel than peace, as it is written: DWW MY DR T2 T Y

“The L-rd will give strength unto His people; the
L-rd will bless His people with peace” (Tehillim
29:11).
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3. Sifra, Parshat Bechukotai 1:1 — Without peace what good is prosperity?

“And you shall eat your bread to satiation”
(Vayikra 26:5)... You may think to yourselves,
“Look, we have food, we have drink, but if there
isn’t peace, there isn’t anything [so what good is
it?]” Therefore G-d also promised, “I shall
establish peace in the Land” (Ibid. 26:6). This
teaches us that peace is more valuable than
anything elsel
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4. Rabbi Chaim Friedlander, Siftei Chaim: Rinat Chaim, pg. 285 — Without peace the other

berachot we ask for are worthless.

Our Sages say that “the Holy One, blessed be
He, found no vessel better to contain blessing
for Israel than peace.” Hence, peace is not just
another berachah but rather a vessel for holding
other berachot. Were a person to have a vessel
full of holes, he would not be able to contain
anything in it because everything would just fall
through the holes and get lost. So too all the
berachot of the Shemoneh Esrei and Birkat
Kohanim only endure if a person has the
“vessel” of peace within which to contain them.
Without peace — but rather with jealousy, hatred,
rivalry, and quarrelling — it would be impossible
for either an individual or a community to enjoy
any of the berachot. They would be completely
worthless.
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Part B. Wholeness and Harmony

Shalom, the Hebrew word for Peace, comes from the word shleimut, which means completeness or
wholeness. Its opposite is wachloket, dispute, which comes from the word chelek, a fragment of

something.

The natural world is a constant struggle between competing forces. Socially, too, the natural state of
mankind is that of strife. This world is a world of disparate identities where truth and the
commitment to it are not great enough to overcome the unique perspectives and inclinations
different people bring to a situation. Unless they make an effort, people naturally move away from

each other rather than draw closer together.

Were it not for G-d Himself, the world — be it the natural world or the social wotld of human

interrelations — would lack any semblance of unity.
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1. Rabbi Meir Leibush (Malbim), Commentary to Bamidbar 25:12 — G-d makes a covenant
of peace which unifies the fragmented pieces of reality that comprise our world.

G-d made a pact of peace with reality as a whole,
for the entire cosmos is made up of opposing
forces and these forces also drive people apart.
Only the Presence of G-d, Who is the soul of
the world that keeps it alive and enduring, binds
all the disparate forces that exist in the world and
makes peace between them.
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Shalom, peace, is created by shleimut, completeness, when every unique individual element fulfills its

part in completing the whole.

2. Rabbi Chaim Friedlander, Siftei Chaim: Rinat Chaim, pg. 286 — Completeness comes

from each part fulfilling its unique role.

Certainly, when there is quarrelling and fighting
amongst Jews, it is not a state of peace. But
shalom has another meaning. Shalom comes from
shleimut, completeness. ..

Shalom does not just mean the lack of fighting.
Rather, it comes when each individual recognizes
and understands his own purpose and fulfills it
and is pleased with it. Then, automatically there
will not be any jealousy, hatred, or rivalry since
each one is doing his part. It becomes clear to
every person that his own completeness and that
of the community depends upon each individual
doing his part since that is how the totality is
built. Such is the way that G-d built the Jewish
people, out of Kohanim, Levites, Israelites, men
and women — each type has its own unique task
to accomplish. Only when each individual entity
tulfills its role can the totality come to
completion.
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Part C. Inner Peace

Peace is not just a concept that applies to the world at large; it also applies to each individual within

himself.

According to the Kabbalists, each human is a “small wotld” (Olam HaKatan), a microcosm of the
“large wotld” (Olam HaGadol). Each human has to struggle to maintain an integrated
wholesomeness, making peace and unity (N°7%1 017%) between his multi-faceted self — his physical,
emotional, intellectual and spiritual aspects, all of his qualities, talents and character traits, and all of
his hang-ups and idiosyncrasies. So too, we have to struggle to put the world at large together into

one picture.
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1. Rabbi Meir Leibush (Malbim), Commentary to Bamidbar 25:12 — Making inner peace is
our way to resemble G-d in His peacemaking capacity.

When all the forces within a person in his “small
world” are subjugated to his G-dly soul then he
resembles G-d Who creates peace in the world at
large.
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2. Vilna Gaon, Even Shleima, pg. 1 — Peace is the vessel for character refinement.

[Mordechai of the Purim story] “spoke peace to
all his people.” Speaking peace refers to good
character traits... because good character traits
are the most important thing. This idea was
expressed in the work Sha’arei Kedushah (Gates
of Sanctity, Rabbi Chaim Vital), where it states
that good character was not written as a
commandment in the Torah because they are in
a nutshell what the entire Torah is all about. For
instance, the Sages state that “anyone who gets
angty, it is as if he has worshipped idolatry” and
“anyone who speaks Lashon Hara
(gossip/slander) has denied the existence of
G-d,” and so too all such similar statements.
Peace, however, is the all-encompassing trait of
good character and is the external expression of
inner refinement. This is what it means when it
says that “the Holy One, blessed be He, found
no vessel better to contain blessing for Israel
than peace.” A vessel must be able to contain
something else. G-d found that only peace could
contain blessing, for it is the expression of all
character refinement, which is itself the basic
idea behind the mitzvot.
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3. Rabbi Chaim Friedlander, Siftei Chaim: Rinat Chaim, pg. 286 — Inner wholeness means
employing each personality trait at the appropriate time and in the appropriate measure.

The completeness of a person comes about
when each aspect of his personality functions in
the correct time and place. Every person is built
of a variety of traits that contradict each other,
for example: stinginess and generosity,
compassion and cruelty, seriousness and
cheerfulness. Wholeness means using each in the
appropriate measure: being kind to those who
deserve our kindness, being harsh or ignoring
those that don’t deserve our mercy, and so on
with each trait. Someone who employs each trait
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in its proper proportion is a complete person
and personifies the trait of “shalom.”

Inner peace functions to facilitate external, or social, peace.

4. Rabbi Zelig Pliskin, Harmony with Others, pg. 19 — The blessing of peace is that of inner
and inter-personal harmony.

The Hebrew word for peace is “shalom.” And this is the way that we greet people. We greet people
with “shalom,” when we encounter them. And we bless people with “shalom,” when we say
goodbye. And the traditional greeting when seeing someone for the first time or when seeing
someone you haven't seen in a long time is, “Shalom Aleichem,” which means “peace unto you.”

The word shalom means both peace and harmony. And it is the same word as shaleinz, which means
wholeness. When there is an atmosphere of harmony, we feel whole and complete. And when a
person feels whole, he is more likely to be at peace with himself and with others.

We bless people with peace. They should have inner peace and peace with others. When you have
harmony, you function at your best. When two people work in harmony, they bring out the best in
each other. And when there is harmony in an organization or a community, everyone brings out the
best in each other. And we are all very different at our best than we are at our worst.

Part D. 7117 11915 — Peace between Jews

On the literal level of course we wish for a peaceful existence without the need for war. But even on
this literal level, the peace we ask for here is not just the cessation of war with our enemies. Peace
between Jews is at least as important to our people as peace with our enemies.

1. Ramban, Commentary to Vayikra 26:6 — G-d’s blessing of “peace in the Land” refers to
peace between fellow Jews.

I will grant peace in the land — that there will be | WX ¥n70 K21 02°1°2 217w 7°7°W - IR 217w NN
peace amongst you, and one brother shall not Rirh el
tight another.

2. Rabbi Yehonatan Eibeschitz, Yaarot Devash, pg. 12 — During this berachah we should
pray for the unity of the Jewish people.

One should pray for peace because there is no XOR 171372 P1in 90 PR 2 w9y 99enan v
vessel for holding blessing other than peace. It is ORI YW N3 MITAR RIT TA0IT 027 RI7 90 219w
a special thing as it is the complete unity of the nPYoMn 1O ROW HHon° 09w Y 97500 WK
Jewish people. When one prays for peace, he PP 093 00 <A AR ARIP T K9 R
should have in mind to pray that there should be TIRI 2N TI0°7 N°9ON2 ORI 2YTINR 2O1aR
no disputes amongst Jews, no jealousy, hatred or NAIRI 2*PY IO DR W1 PR 93 10 MY
fighting but rather that everyone should be 1IN 59 B9 RIW TN Ty

beloved, embraced, and unified to the greatest
degree of love, brotherhood, and friendship
possible. All Jews should be as one soul. One
should intend to fulfill the mitzvah to “love your
neighbor as yourself” which is the great principle
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| of the Torah.

Part E. The Torah of Peace

In this berachah we mention that “with the light of Your countenance You gave us, L.-rd our G-d,
the Torah of life.” Peace is central to the Torah’s message and the kind of life it envisages.

1. Mishlei (Proverbs) 3:17 — The way of the Torah is peaceful.

Its ways are ways of pleasantness and all its paths
are peace.

09w 7°N2°N01 91 avi 0977 O0T

Since peace is so basic to the Torah’s approach to life, the Torah itself could only be given to the

Jewish people while we were in a state of unity.

2. Rashi, Commentary to Shemot 19:2 — The Torah was received by the Jewish people when

they were in a state of unity with one another.

They had departed from Rephidim and had
arrived in the Sinai Desert, camping in the
wilderness. Israel camped opposite the
mountain.

Israel camped — [Using a singular verb, indicating
they were| as one person with one heart.
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3. Midrash Tanchuma Yashan, Yitro 9 — We can receive the Torah (whose ways are peaceful

and pleasant) if we can embody the quality of

c€ace.

“It’s [the Torah’s] ways are ways of
pleasantness.” G-d wanted to give the Torah to
the Jews as soon as they left Egypt. But they
were arguing with each other and continually
saying, “Let us appoint a new leader and return
to Egypt”... When they came to Rephidim they
were all equal and became united... G-d said,
“The entire Torah is peace. To whom should I
give it? To a nation that loves peace.” This is the
meaning of the end of the verse, “And all its
paths are peace.”
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4. Rabbi Chaim Shmulevitz, Sichot Mussar, pg. 152 (based on the Ohr HaChaim) — Part of
preparing oneself to receive the Torah is creating unity by doing acts of kindness for others.

The third component of preparation for Shavuot
is “The Jewish people encamped there opposite
the mountain.” This represents the unification of
individuals with a sincere, full heart...This is
why the Torah writes, “vayichan Yisrael” (Israel
camped) in the singular to demonstrate that the
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Jewish nation was now unified like one person
[with one heart] and as such they deserved to
receive the Torah.

For each person assisted his neighbor in finding 22 17 AT ,17°20% 20 03P NIdAA POY TR 93 °D
a good encampment and in providing for his 7707 N22P% ONIdA AN RO L9072 0102 opoy
physical needs. This was the third aspect of their
preparation for receiving the Torah.

Key Themes of 2w — Shalom.

e DPeace is not just a berachah,; it is the vessel for holding all the other berachot we have
requested in the Shemoneh Esrei.

e Real peace is not just the cessation of hostilities or lack of dispute. That kind of
peace is only a byproduct of a deeper completeness that comes about by each
individual knowing and fulfilling his or her unique role.

e Peace is not only external, found in nature or society. It can also be achieved
internally by employing one’s own personality traits in the proper proportion, each
trait in the right time and place.

e Peace amongst Jews is at least as important as peace between us and our enemies.

e DPeace is also the very essence of the Torah and its vision for a world of wholeness.
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Chapter Four

Closing Prayers and Personal Requests
(Elokai Netzor) ¥7% 51705 1131 S9N
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May the expressions of my mouth and the thoughts of my heart find favor before Yon,
G-d, my Rock and my Redeemer.
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My G-d, gnard my tongue from evil and my lips from speaking deceitfully. To those who curse me, let me soul be silent;
and let my soul be like dust to everyone. Open my heart to Your Torah, then my soul will pursue Y onr
commandments. As for all those who design evil against me, speedily nullify their counsel and disrupt their design. Act
Jfor Your Name's sake; act for Your right hand's sake; act for Your sanctity's sake; act for Your Torah's sake. That
Your beloved ones may be given rest; let Y our right hand save, and respond to me. May the excpressions of my mouth
and the thoughts of my heart find favor before You, G-d my Rock and mry Redeemer. He Who makes peace in His
heights, may He make peace upon us, and upon all Israel. Now respond: Amen.
May it be Your will, L-rd onr G-d and the G-d of onr forefathers, that the Holy Temple be rebuilt, speedily in our
days. Grant us our share in Your Torah, and may we serve You there with reverence, as in days of old and former
years. Then the offering of Judah and Jerusalem will be pleasing to G-d, as in days of old and in former years.

The Talmud (Berachot 16b-17a) lists eleven sages each of whom composed a personal supplication
for the end of the Amidah. Of these eleven, the prayer of Mar b’rei d'Ravina — 987 %798 — has been
universally adopted as the one to be recited after the Shemoneh Esrei. At first glance, it may not be
clear why Mar brei d'Ravina's words were preferred over the others, but a careful reading of the
Talmudic text offers a clue.

In reference to each of the other sages, the Talmud says that his supplication was “after his prayer”
implying that their prayers were separate from the just-concluded Amidah. In describing that of Mar
brei d'Ravina, however, the Talmud says, “while he was finishing his prayers,” which implies that his
supplication was a continuation of the preceding verse, “May the words of my mouth find favor.”
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His prayer was thus an extension of the Shemoneh Esrei as he pleaded for purity of speech (Rabbi

Avrohom Chaim Feuer, Shemoneh Esrei, pg. 277).

Part A. Personal Requests in the Shemoneh Esrei

The Introduction to this Amidah Companion mentioned that there is plenty of room for
unstructured, personal expression within the Shemoneh Esrei itself. The Gemara (Avodah Zarah 7b)
teaches that one should ask G-d for one’s needs in the berachah of Shema Koleinu. The Gemara
continues and adds that although this is true, if one wants to add a relevant request at the end of
each berachah he may do so. Then the Gemara quotes another statement that although one should
ask for one’s needs in Shema Koleinu, if he has a family member who is ill, he should pray for him
in birchat Refa'einu. If he needs to earn a livelihood, he should ask for it in Bareich Aleinu. The
Gemara finishes with a statement that after Shemoneh Esrei (i.e., after the main berachot, but before
concluding with Yzheyu /'ratzon imrei fi after Elokai Netzor) one may add whatever he wants, even as
much as the entire liturgy of Yom Kippur (Rabbi Dovid Lewin, Kollel Ahavas Yehonoson, Parshat

Toldot, 2012).

1. Rabbi Chaim Friedlander, Siftei Chaim: Rinat Chaim, pg. 306 — Adding personal requests

during the Shemoneh Esrei.

After the completion of the blessings of the
Shemoneh Esrei that the Great Assembly
established (Talmud, Berachot 33a), the
Amoraim added more requests (Ibid 16b - 17a),
and we recite the prayer written by Mar, the son
of Ravina. Until we recite for the second time,
“May the expressions of my mouth... ”all the
requests are connected to the Shemoneh Esrei.
For it is codified in the Shulchan Aruch (Aruch
Chayim 119:1): If someone wants to add
something related to any of the middle berachot,
he may do so. How? If someone is ill, one prays
for him in the blessing of ‘Refaeinu - Heal us’...
In the blessing of ‘He Who hears prayer,” one
can ask for any need, for this blessing includes all
of one's requests. However, the Shulchan Aruch
continues (Ibid 119:2): One should not be
lengthy in expressing one's personal needs.
Nevertheless, at the end of the Shemoneh Esrei
... one may make requests whether on behalf of
oneself or others, whether for his personal needs
or communal needs (Ibid 119:1). As it is written
in the Talmud (Avodah Zorah 8a): One may
even recite the prayers of Yom Kippur after the
Shemoneh Esrei. Therefore, we add the request
of “My G-d, guard my tongue...”
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The Tzlach explains why expressing personal prayers is especially appropriate at the conclusion of
the Amidah.

2. Rabbi Avrohom Chaim Feuer, Shemoneh Estrei, pg. 272 — By the end of the Shemoneh
Esrei, a person is most capable of expressing personal requests.

Prayer is an experience that leaves a strong impact on the soul. When one recites the Amidah
properly, with intense feeling and devotion, he concludes this intimate encounter in a spirit of
ecstasy that elevates his soul. Before the Men of the Great Assembly composed the uniform text of
the Amidah, prayer was a spontaneous, personal outpouring of the heart. Even after they introduced
a standard prayer text, their purpose was not to stifle spontaneity but to inspire it. Every blessing of
the Amidah ignites a spark in the soul, and when all the blessings are completed, the soul is aflame
with passionate love for G-d. The tongue has been freed; the heart has been opened — now is the
time for the soul to overflow with personal petitions and praises (Tzlach, Berachot 16b).

Below are general guidelines on expressing personal prayers during the Amidah in general, during
the berachah of Shema Koleinu, and at the end of Elokai Netzor.

3. Rabbi Binyamin Forst, Halacha Hotline of the Five Towns and Far Rockaway, Making
Personal Requests during the Weekday Shemoneh Esrei — Personal requests during the
Amidah.

e Inserting personal requests in Shemoneh Esrei can enhance one’s davening immensely.

e One may make requests in a language other than Hebrew, if necessary.

e Personal requests should not be made in the first three or last three berachot of Shemoneh
Esrei.

¢ One may make requests in the middle berachot of Shemoneh Esrei as long as they relate to
the topic of the berachah, and the need is current.

4. Ibid. — Personal requests in Shema Koleinu.

Since the berachah of Shema Koleinu is very general in nature, one may insert therein any type of
request — for current or future needs (Mishnah Berurah 119:1), personal or public (Shulchan Aruch
Orach Chaim 119:1). One generally inserts the request before the words “&7 Attah shomei’a tefillat...”
Although one may insert any request in this berachah, inserting numerous lengthy requests might
cause one to be unable to respond properly to Kedushah or Kaddish. Accordingly, it is better to
insert only short requests in this berachah and to say longer requests at the end of Elokai Netzor, as
will be explained below (Chayei Adam 24:19.; M.B. 122:8). This concern is relevant primarily for one
who is davening with a minyan, one who is davening at home (as many women do) may take more
time making personal requests in the berachah of Shema Koleinu, as missing Kaddish and

Kedushah is not a concern. Still, lengthy requests should rather be recited at the end of Elokai
Netzor (see S.A. O.C. 119:2).

5. Ibid. — Making personal requests at the end of Elokai Netzor.

In many siddurim, the pasuk (verse) of Yiheyu I'ratzon. .. is printed immediately before the paragraph
of Elokai Netzor. It is proper for one to recite this pasuk at that point, since after reciting it, one is
allowed to say many of the responses in Kaddish and Kedushah even before saying Elokai Netzor

(S.A. 122:2; M.B. 122:7).

As mentioned above, it is important that one not miss responding to Kaddish and Kedushah as a
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result of one’s personal tefillot. Therefore, the poskiz (Halachic authorities) advise that rather than
saying the bulk of one’s personal requests in the middle of Shemoneh Esrei, one should recite them
at the end of Elokai Netzor. (Generally, one inserts the request immediately before the second pasuk
of Yiheyu I'ratzon — May the expressions of my mouth and the thoughts of my heart find favor before
You, G-d my Rock and my Redeemer.) By inserting the requests in Elokai Netzor, one is able to say
many of the responses in Kaddish and Kedushah, should the opportunity arise (M.B. 122:8); see
note. If there is no concern of missing out on responding to Kaddish and Kedushah, a few short
requests may indeed be inserted in the middle berachot of Shemoneh Estrei.

Note: One may (and should) take one’s time to recite the Shemoneh Esrei, even if doing so will
cause one to be unable to respond to Kaddish and Kedushah. There is no need to recite the
Shemoneh Esrei quickly in order to be able to respond to Kaddish and Kedushah.

Part B. Stepping Back and Looking Forward to a Rebuilt Jerusalem

1. Rabbi Avrohom Chaim Feuer, Shemoneh Esrei, pg. 281 — Taking three steps backward.

[After completing one’s personal requests and saying the verse “Yzheyu ['ratzon imrei fi...” for the
second time] the supplicant bows like a servant taking leave from his master (Orach Chaim 123:1
Mishnah Berurah) and, while bowing, takes three steps backward. Various reasons are given for
these three steps.

- When one prays before G-d, the place where he stands becomes holy and the Shechinah (Divine
Presence) rests over it. Upon concluding his prayer, he steps out of this holy area (Shibbolei
Halekket).

- The daily payer is like a sacrificial offering. When the priests left the altar they had to step across
three rows of stones to reach the ramp back to the courtyard (Rav Hai Gaon).

- The Sages teach that Nebuchadnezzar once took three steps in honor of G-d (see Maharsha,
Sanhedrin 96a), and was rewarded by victory in his attempt to destroy the Temple. In response, we
too take three steps to pay honor to G-d’s Presence (Mishnah Berurah 123:2).

After having gone three steps backward, the supplicant bows to his left, saying, 112 012w 7wy,
He Who makes peace in His heights; bows to his right, saying, 11°29 212w 7wy &7, may He make
peace upon us; then bows straight ahead and finishes with 7% 177281 P8w° 93 93, and upon all
Israel; and now respond Amen. We first bow to the left because, with G-d before us, our left is His
right, and the right side is always honored first (Bais Yosef 123).

Rabbi Munk comments that the bow to G-d’s right (our left) symbolizes G-d’s spirit of mercy,
represented by the angel Michael who stands at the right of G-d’s throne. The bow to G-d’s left (our
right) symbolizes G-d’s spirit of exact justice, represented by the angel Gabriel, who stands to the
left of the throne. Finally we bow forward, to G-d Himself, acknowledging that ultimately He
resolves all conflicts and unifies all forces in the universe.

May it be Your will, L-rd our G-d and the G-d of our forefathers, that the Holy Temple be rebuilt, speedily in our
days. Grant us our share in Y our Tora...

Why are the concluding words of the Shemoneh Esrei a prayer for rebuilding the Temple and
granting us a portion in Torah study?
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2. Ibid., pg. 283-4 — The connection between the Temple and the Torah.

Rabbi Moshe Isserles (Rama) writes in his gloss to Orach Chaim (123:1): Today our prayers are a
substitute for the sacrificial offerings in the Holy Temple. Therefore, at the very end of the Amidah
we make one final plea to G-d to rebuild the Temple, so we may actually serve Him with real
offerings and not merely verbal substitutes.

Vilna Gaon (commentary to Shir HaShirim 6:4) explains that we juxtapose our request for the
reconstruction of the Temple with a request for our share in Torah, because as long as the Temple is
in ruins and the Jews are exiled the quality and quantity of our Torah studies is drastically
diminished... With the Temple restored, we will once again be able to study Torah to the highest
degree.

Finally, we conclude the Shemoneh Esrei mentioning that sacrifices will be restored with the Temple
Service to concretize in us MNP NN PRW — that there is no reality in the world other than G-d.

3. Maharal, Gevurot Hashem, Ch. 69 — Sacrifices demonstrate that there is nothing besides
G-d.

The entire matter of sacrifices is to M "N QWi 23 MR X1 N12PR IV 9O
demonstrate that G—d, may He be blessed, is Qnw M MR D ... N5 0OXRY DIV

One in the world, and there is no power N3 DRI 2OV MR DY MY
besides Him... For sacrifices demonstrate His
19K 2w Do ,09RY 222w YN NN

unity, in that compared to His greatness all ' '

things are considered nothing, and are annulled I AMRPW N "7 °T0MN N R¥MI 12T PRY
before Him, and everything comes back to NPT NIRRN PRY
Him, for there is nothing that is not from His
kindness... This is [what is referred to as] His
completeness, that there is no existence
besides His.

Key Themes of 7121 5298— Closing Prayers and Personal Requests.

e The prayer of Mar b’rei d'Ravina has been universally adopted as the one to be
recited after the Shemoneh Esrei which pleads for purity of speech.

e There is plenty of room for unstructured, personal expression within the Shemoneh
Esrei itself. One may make requests in the middle berachot of Shemoneh Esrei as
long as they relate to the topic of the berachah, and the need is current. At the end of
the Shemoneh Esrei, one may make requests on behalf of oneself or others, whether
for personal needs or communal needs.

e One may (and should) take one’s time to recite the Shemoneh Esrei. There is no
need to recite the Shemoneh Esrei quickly in order to be able to respond to Kaddish
and Kedushah.
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Conclusion
We Count Big-Time in G-d’s Master Plan

Rabbi Reuven Leuchter, Creating Dialogue with Hashem, pg. 100 — Each Shemoneh Estrei
should strengthen the realization that G-d is interested in each of us and our vital role in the
world.

Prayer is a mitzvah which accompanies us throughout life’ stages. As a person evolves over time,
maturing from self-centered adolescence to caring about the world around him, and on to
adulthood and the wisdom of old age —so do one} prayers evolve and mature, in accordance
with one} situation in life. Thus we find that the greatest leaders throughout the generations spent
their whole lives enhancing their prayer, because every stage in life affords new insight into our
ongoing dialogue with G-d, and a fresh perspective on His interest in us at all times.

This is also why, throughout the generations, those who prayed with devout consciousness did so
neither by rote nor by following a prescribed text of how one should pray At times they prayed
quickly; at other times slowly; at times from a siddur and at times simply by closing their eyes. Prayer
is termed chayey sha'ah, something transient — transient notin the sense of being short-lived, butin the
sense of constantly changing and progressing. The goal is to be moved such that each time we pray it
is a unique experience, unlike any other prayer.

My intention in these essays [and ours in this Companion — Ed.] was to enable people to develop a
more mature perspective in their approach to tefillah, which in turn will enable them to see more
and more how G-d is genuinely interested in us and wants to bestow goodness upon us. Ultimately; I
hope people will emerge from prayer seeing that our lives are significant and play an integral role in
G-d’s Master Plan. For there is no greater joy than knowing that G-d is interested in us, and that we
play an indispensable role in His plan for the world.
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