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The Thirteen Attributes (Middos) of G-d 
ACTIONS EMANATING FROM THE DIVINE PROVIDENCE 

Shmos 34:6-7 HaShem, HaShem, E-l, Compassionate and Gracious, Slow to Anger, and Abundant in Kindness and 

Truth; Preserver of Kindness for thousands of generations, Forgiver of Iniquity, Willful Sin, and Error, and Who 

Cleanses... 

 

Question: “Midah” (attributes) indicates a measured amount.  How then do we understand the 13 Middos of HaShem 

where are above limits? 

Answer: HaShem the Infinite One, only connects to this world through channels.  In essence, the aspect of limitless 

needs to be placed with limits in order to be received. 

 

There exists five major opinions on the method of counting the 13 Attributes (per the table below: Rabeinu Tam; R. 

Nisim Gaon; Arizal; Sefer Chasidim; Abarbanel).   

Further, we have two major opinions on the grouping of the 13 Attributes, reflecting the source within the Creation 

of these Attributes. 

Rabbi Hai Gaon (elaborated by R’ Bachye):  

 Middos reflect the Sefiros (lights of HaShem) of Atzilus (which are united with HaShem) 

  Grouping of three higher levels (reflecting the essence prior to Atzilus which empowered Creation) and the 

10 levels of Sefiros (which effect G-dliness into the Creation). 

Pardes (elaborated by the Rebbe Reshab): 

 Grouping of first six and last six pointing to the essential middle Attribute (Emes). 

Midah means a measured amount, which indicates a concentration and focus of the Ein Sof of Mercy into a 

deliverable package.  Model provided for this concept is the connection between the human brain and hair.  Hair 

is considered to be an outcome of the brain, but removed, like the individual in this world is able to receive mercy 

from the Infinite One. 

 

Rosh HaShanah 17 states that everyone who properly understands these Thirteen Attributes and invokes them in his 

prayers meticulously will never experience that his prayers went totally unheard, that the people who invoke 

them will not return empty-handed from their prayer. The only reason that one's prayer would go unheard would 

be certain specific sins which are not subject to G-d's forgiveness.  

In our times, when we are bereft of the Kohanim (priest), the Holy Temple, the Altar and the sacrifices, all of which 

were meant to assure us of atonement for our sins, the only thing left for us with which to appeal to G-d are our 

personal prayers and the invoking of these Thirteen Attributes (nuances) of G-d's Mercy. By knowing of these 

Thirteen Attributes of Mercy our Sages were able to properly edit our prayers so that they will enjoy maximum 

effectiveness.  

 

The applicable source for saying aloud the 13 Attributes is from Berachos 32a.  The Gemara asks why the verse (in 

the saying of the 13 Attributes) begins ויחל משה (and not that Moshe prayed). The word יחל teaches that Moshe 

stood up and prayed until the point that he reached אחילו, which means the fiery essence. And when a person 

feels a burning heart one raises one’s voice and cries out.  Thus, Moshe raised his voice when he said the initial 

13 Attributes.  Thus, when we wish to call out for mercy we attempt to emulate Moshe and also say also the 13 

Attributes. (Baruch She’Amar) 

 

 

 

 

 



 

THE THIRTEEN ATTRIBUTES OF HASHEM'S MERCY (1)  

PHRASE IN  

THE PASUK 

(A)  

RABEINU TAM  

(B)  

R. NISIM GAON  

(C)  

ARIZAL  

(D)  

SEFER CHASIDIM 

(E)  

ABARBANEL 

1)  HaShem (2)  1  -  -  -  1  

2)  HaShem  2  1  -  -  2  

3)  Kel  3  2  1  -  3  

4)  Rachum  4  3  2  1  4  

5)  v'Chanun  5  4  3  2  5  

6)  Erech Apayim  6  5  4, 5  3  6  

7)  v'Rav Chesed  7  6  6  4  7  

8)  v'Emes  8  7  7  5  8  

9)  
Notzer Chesed  

la'Alafim (3)  
9  

8,  

9 (5)  

8,  

9 (5)  
6  9  

10)  Nosei Avon  10  10  10  7  

10 (6) 11)  va'Fesha  11  11  11  8  

12)  v'Chata'ah  12  12  12  9  

13)  v'Nakeh  13  13  13  10  11  

14)  Lo Yenakeh  -  -  -  -  12  

15)  Poked Avon Avos  -  -  -  -  13  

16) 
v'Salachta  

la'Avoneinu (4)  
-  -  -  11  -  

17)  ul'Chatoseinu  -  -  -  12  -  

18)  u'Nechaltanu  -  -  -  13  -  

(1) Rosh Hashanah Daf 17b: There are many opinions concerning which words in the verse refer to which Midos of 

Rachamim and exactly what those Midos are. For an in-depth discussion of the Midos, see Tomer Devorah (Rav 

Moshe Kordovero), and Sifsei Chayim (Rav Chaim Friedlander).  

(2) Shmos 34:6. 

(3) Shmos 34:7. 

(4) Shmos 34:9. 

(5) Rabeinu Nisim Gaon and the Arizal maintain that Notzer Chesed is one Midah, and la'Alafim is a separate Midah 

expressing HaShem's magnanimity in multiplying His kindness two thousand times more than His attribute of 

strict justice. 

(6) The Abarbanel counts these 3 phrases as expressing one Midah -- HaShem's forbearance of all our sins.                                          

Based on www. Dafyomi.co.il 

 



 

Basic Understanding of the 13 Attributes 
The first two attributes: The repetition of the Name of G-d signifies that G-d is merciful to one about to sin but 

not yet guilty of sinning, and to the sinner who has repented. This represents the first Divine qualities according to 

some; others said this is a reference to G-d that is the source of the actions. 

The peshat (plain meaning) of these first two attributes are the ones a king practices in his dealings with his people. 

All of these attributes are subsumed under the heading Chesed v'Emes (kindness and truth).  A king needs to employ 

these attributes when dealing with his people and his officials, i.e. not to insist on the application of absolute justice, 

but tempering justice with mercy. On the other hand, there are situations in which the king has to exert his full 

authority and employ the harshest measures of justice. This is why Shlomo said "Mercy and truth preserve the king; 

he upholds his throne by loving kindness" (Mishlei/Prov. 20:28). A judicious application of these two attributes 

ensures the stability of the king's throne. 

Another opinion is that the mention of the tetragram, i.e. YKVK (HaShem), for the first time is not an attribute but a 

reference to the very essence of HaShem. The second time this word appears it is used as an attribute, i.e. the invoking 

of the attribute of Mercy when the sinner has not previously confessed his sin and has repented it. G-d is appealed 

to as our Father, someone who naturally extends his mercy to his children; just as the father is aware of his children's 

needs, so G-d, our collective father, is aware of our needs. Such a father will not wait until his son asks for what he 

needs but will supply it even without being asked to do so. G-d therefore responds to the needs of even the wicked 

sinner as he too is one of His children. G-d employs this attribute even in His dealings with idolaters as we know 

from Sanhedrin 39 where G-d is telling the angels to suppress their songs of praise at a time when His creatures are 

drowning in the sea. He grieves over the need to exact this kind of retribution from them. In fact, G-d's Mercy extends 

even to the animals as we know from Tehillim/Ps. 36:7 "Man and beast You deliver, O HaShem." 

The third attribute is inferred from the word E-l, meaning powerful to act as His wisdom dictates. It is the attribute 

dealing with forgiveness in response to the sinner's request. This is what is meant in Tehillim 99:8 "You have been 

a forgiving G-d for them." 

The fourth attribute: The term Compassionate (Rachum) denotes that G-d acts like a father to his children, 

preventing them from falling. 

The fifth: He is Gracious (Channun) to assist those who have fallen and cannot rise. 

The attributes Rachum and Channun are two attributes applied in response to requests for forgiveness when such 

forgiveness is granted in connection with the sinner experiencing afflictions and having repented properly. We find 

that these terms always appear in connection with afflictions such as in Devarim/Deut. 4:31 "For HaShem, your G-

d is a merciful G-d He will not abandon you nor destroy you." 

The sixth: He is Slow to Anger (erech apayim), patient and hopeful that the sinner will repent. This applies to both 

the righteous as well as to the habitual sinners. Moshe said to G-d concerning the application of this attribute, "You 

have to forgive the people on account of Your having told me that this is one of Your attributes, i.e. to hold back with 

venting Your anger that even sinners qualify for the application to them of this attribute." Moreover, Moshe added, 

assuming that the people concerned have already used up this attribute, "You are also rav chesed, abundant in 

kindness, a fallback position for people who have exhausted their claim against You on the basis of Your being erech 

apayim." 

Moshe reminded G-d that as long as the Torah had not been given, during the first 26 generations of man's existence 

on earth, that He fed them due to His attribute of rav chesed. If He were to say that the very absence of the Torah 

was a factor in His applying the attribute of rav chesed, because they did not violate any of its Mitzvos 

(commandments), Moshe said that due to G-d's attribute of chesed, i.e. an attribute of underserved kindness known 

as "true kindness," He would still have to extend forgiveness to the sinners.  

  



 

The seventh: Abundant in Kindness (rav chesed), both to the righteous and the wicked. 

The eighth: Truth (Emes) and faithful to carry out his promise. 

The ninth: Preserver of Kindness for Thousands of Generations (notzer chesed la-alafim), placing the merits of the 

fathers to the credit of the children (zechus avos) - the accumulated and unexpired portion of the merits of the 

Patriarchs. In the event that G-d were to reply that even this aspect of the attribute of Mercy had already been 

exhausted by the people (compare Shabbos 55), Moshe would appeal to the nuance described here as nose avon - G-

d's attribute of being a forgiver of iniquity, a reference to sins committed knowingly. 

The tenth: Forgiver of Iniquity, (nose avon) sins committed with premeditation. 

The eleventh: Willful Sin (fesha), sins committed in a spirit of rebellion. The word fesha which follows the attribute 

of nose avon, refers to sins committed with the express intent of asserting man's independence vis-a-vis legislation 

perceived as decreed by G-d. 

The twelfth: And Error (vechata'ah) - sins committed inadvertently, unwittingly. 

The thirteenth: Who Cleanses (venakeh) those who repent. Refers to sins one did not even find out one had 

committed, sins for which one cannot ask forgiveness as they cannot be spelled out, be confessed. This is what David 

had in mind when he appealed to G-d "Cleanse me from the guilt I bear for hidden sins, sins unbeknown to me" 

(Tehillim 19:13) 

Nonetheless, if the sins of the people are too numerous and have accumulated, G-d will reverse the attributes of 

Mercy mentioned here; this is what is meant by Yeshayahu when he said, "They have forsaken HaShem, spurned 

the Holy One of Yisrael, turned their backs on Him" (Yeshayahu 1:4) G-d asks rhetorically, "I Who have been known 

as the Compassionate and Gracious G-d have now been forced to reverse My attributes and have appeared to them 

as the cruel G-d." 

These divine qualities are not an attempt to describe the essence of G-d philosophically, but rather to represent Him 

as the source and fountain of all ethical behavior - attributes by which the Creator runs His universe, and G-d's 

attributes are to become the standard of man's morality, this is defined as imitation of G-d. 

The Kabbalistic approach is that all these Thirteen Attributes derive directly from the emanation Keser, the highest 

emanation downwards. 

• The attribute HaShem, HaShem, represent the emanation Chochmah veBinah 

• The attributes E-l Rachum, represent the emanation Gedolah 

• The attributes Channun Erech Apayim, represent the emanation Gevurah 

• The attributes Rav Chesed veEmes, represent the emanation Tiferet 

• The attributes Notzer Chesed laAlafim, represent the emanation Netzach 

• The attributes Fesha veChata'ah, represent the emanation Hod 

• The attribute veNakeh, represent the emanation Yesod 

Every one of the emanations [exclusive of the emanation Malchus which has none) has been allocated two attributes 

except for the emanation Yesod which has been allocated only one attribute. The Holy Name of HaShem who passed 

in front of Moshe was the one reciting this list of attributes as they derive from the highest emanation Keser. 

(It is well known that when reading these attributes, one is to make a comma between the first and second mention 

of the tetragram. Anyone who fails to make this separation will have to account for his mistake.) 

 



Deeper Understanding of the 13 Attributes 
The beard is seen in Kabbala as the seat of mercy (rachamim). Kabbalistic works identify thirteen components of the beard 

(either tufts or parts of the face that are devoid of hair and thus outline the beard), corresponding to HaShem’s thirteen attributes 

of mercy (Exodus 34:6-7). Indeed, Arich Anpin connotes “patience” a concept closely allied to that of mercy. The thirteen 

components of the beard of Arich Anpin are called mazalos (sing. mazal), which means a “source of flow” or influence. 

The Hebrew word sa’ar is translated as "hair." The first use, in the Torah, of the Hebrew word for hair relates to Esav who was 

born hairy as the Torah relates: 

Bereshis 25:25 “And the first came out red, all over like a hairy garment; and they called his name Esav” 

The letters of the Hebrew word for "hair" (sa'ar) are the same as that for the Hebrew word for "gate" (sha'ar): (shin-ayin-reish). 

This suggests that hair acts like a gate. Just as a gate act as a connection between those inside and those outside, so too does 

hair act as a connection between two domains. 

Literally, the word 'din' means 'judgment,' but it refers to the light within creation that tends to constrict the light of HaShem 

rather than reveal it, as does the light of Chesed. Hair, for specific reasons, represents this light and therefore by cutting it, the 

light of Gevuros is being tempered somewhat and rectified. By growing his hair, the nazir is increasing his power of tzimtzum, 

that is, his power of constraint. 

 
The central physical function of the hair on the head is to protect the head from moisture. In fact, a gland is attached to the 

follicle which moisturizes the hair. Furthermore, the hair on the head serves to protect the head from the sun’s rays. 

See “Mapping the Thirteen Atrtributes of Mercy” by Rabbi Dover Pinson (www.iyyun.com)  

This article connects each of the thirteen points of the beard with one of the Attributes. 

The following was translated from Likutei Torah by Rabbi Moshe Wisnefsky: 
Kabbalists ascribed mystical power to the beard and hair. They sometimes called God `Atika Kadisha', the Holy Ancient One, 

symbolizing HaShem's most transcendent manifestation as a beard with thirteen curls, representing the attributes of divine mercy, 

Shmos 34:6-7). 

Now, the light that issues from the beard, via the hairs, is called mazal, because it “flows” drop by drop. The word mazal in Hebrew 

is derived from the root nun-zayin-lamed, which means “to flow.” A mazal is a spiritual conduit of Divine life force, which flows 

from it to some other level. 

To explain: The light of the Infinite One [first] becomes manifest in the head of Arich Anpin, in which are situated the brains. When 

it then seeks to be manifest [further, down] through the throat, which is narrow, the light bursts forth [through the skin] as hair. This 

is the origin of the beard. 

The thirteen tufts of the beard of Arich Anpin are synonymous with the thirteen attributes, or aspects, of Divine mercy: Hair signifies 

a very diminished form of life force: it is constantly growing, but can be cut without causing pain. It therefore signifies the transference 

of a highly limited and diluted level of life force from the area of the body from which it issues. The beard thus signifies HaShem's 

attribute of mercy. Elsewhere, the Arizal describes the thirteen "rectifications" or "tufts" of the beard, and how each one corresponds 

to one of the thirteen attributes of mercy.  

 

 

Tomer Devorah (The Palm Tree of Deborah) by Moses Cordovero 
http://www.digital-brilliance.com/kab/deborah/deborah.htm for further elaboration 

http://www.betemunah.org/mazaroth.html
http://www.betemunah.org/letters.html
http://www.iyyun.com/
http://www.betemunah.org/mazaroth.html
http://www.digital-brilliance.com/kab/deborah/deborah.htm


 



 



  



 

 

 

The Significance of Simanim  

  On Rosh Hashana we have the unusual custom of eating certain food items and reciting short 

prayers over these foods asking for various forms of good fortune for the coming year. We dip 

an apple in honey and consume various foods whose names, through alliteration, contain a 

symbolic allusion for good fortune. What is the basis for this? How do these acts have any 

efficacy?  

  On Rosh Hashana man is judged as to the events of his life for the forthcoming year as we find 

in the Mussaf prayers ... ימב במי ידיה מי “Who will live and who will die...Who will become 

impoverished and who will be enriched...”  

  The notion that one’s livelihood and longevity are subject to change from year to year appears 

to be directly contradicted by the Talmud. The Talmud teaches that progeny, longevity, and 

livelihood are not dependent upon one’s personal merits; rather, they are predetermined at 

one’s birth by the alignment of the planets and constellations, by one’s "Mazel". Although in 

another Tractate, the Talmud states that the Jewish people are not bound by Mazel the Baalei 

HaTosfos explain this means that Jews generally are bound by Mazel, but sometimes they can 

change it. Are Jews bound by Mazel or not? If not, what is the criteria for changing one's 

Mazel?  

  The Jewish calendar is cyclical. At different times of the year, specific propensities exist which 

is reflected by events which occurred in previous times. For example, the month of Nissan, 

during which the Exodus from Egypt occurred, contains within it the proclivity for both 

spiritual and physical redemption.  

  Rosh Hashana is the day when the world first came into existence. This means that every Rosh 

Hashana the world is renewed, as is expressed by the liturgist, “Today is the birth of the world.” 

Although certain aspects of a Jew’s life are predetermined by the alignment of the 

constellations which were present at the time of his birth, on Rosh Hashana the world returns 

to its origin and a person is able to change his Mazel.  In this manner a person can remove any 

limitations that were present because of his original mazal.  

  The “simanim”, those foods that we eat for good fortune, are the means by which we express 

our desire to change our mazal. We are able to "reboot" our Mazel, so to speak, at this time of 

year when the world is going through a rebirth and new Mazel is being set. Perhaps this is why 

we read the story of Sarah giving birth to Isaac on Rosh Hashana. This is highly unusual 

because on the Yomim Tovim we always read the portion in the Torah relating to the laws and 

sacrifices pertaining to that particular day, why do we change from this practice on Rosh 

Hashana?  

  The Talmud teaches us that Sarah was born physically incapable of ever having children. On 

Rosh Hashana her Mazel changed and she became capable of bearing children. The 

remembering of Sarah encapsulates the essence of Rosh Hashana. Hashem gives us the 

opportunity to realign our mazalos, thereby broadening our potential and removing our 

limitations.   

  

From the shiurim of Harav Yochanan Zweig, Rosh HaYeshiva   

  



BNEI MARON 
In the Mishnah Rosh Hashanah, Chazal teach us: "On Rosh Hashanah, all who walk the earth pass before Him 

like bnei maron (usually translated as young sheep)."  The intent of the Mishnah is to point out that every man is 

judged individually and none can evade G-d’s judgment. 

The Gemara (18a) explains this refers to the way young sheep pass through a narrow opening in the corral to be 

counted for the purpose of being tithed. Another interpretation is like maalos bnei maron, a narrow pass on a high 

mountain which allows for only one person to go through at a time. In another interpretation, bnei maron are soldiers 

who file by individually before the king. We must endeavor to understand the distinction between these three 

interpretations. Is there really a difference how we pass before HaShem? 

Horav Shabsai Yudelewitz, z”l, compares this to three types of people and their individual perspectives on the 

judgment they are to receive on Rosh Hashanah. He cites the following mashal from Harav Chaim Soloveitchik. 

A certain merchant went to the market to purchase merchandise for resale. He took with him two million ruble, 

some of it his own, with the remainder being money from various investors. HaShem was with him, and he succeeded 

in purchasing an impressive amount of merchandise at a very reasonable price. This would incur a tremendous profit 

for him and his investors. All he had to do now was bring it home. He rented a large wagon and a driver. He was 

not, however, prepared to pay the unreasonably high tariff demanded by the customs inspectors at the border. 

Therefore, he decided to return home through a somewhat difficult and dangerous route that was seldom traveled 

and, thus, was basically free from the border patrol.  

The wagon driver that he had hired was an expert who showed no fear of the danger that might confront them. 

They left at night under the cover of darkness, in order not to arouse any attention as to their intentions. It would 

take a few days to return home. Understandably, the merchant was nervous form the moment of departure. He had 

much to lose, much more than the wagon driver. This was the scenario on the wagon: The driver was calm and 

relaxed, while the merchant was a basket case. "Why are you so nervous?" the wagon driver asked. "The earliest 

possibility of danger is not for three more days. Relax!" His words had no effect on the merchant, who was becoming 

increasingly agitated with each passing mile. Finally, as they were getting closer to the border, the wagon driver 

himself started to show signs of stress. Little beads of sweat began to appear on his forehead, and his voice became 

more sullen as they neared the moment of truth. Suddenly, the merchant asked the driver, "Why are you so nervous? 

What do you have to lose? I have everything to lose. What is your excuse?" 

"Do you think horses grow on trees?" the wagon driver replied. "If I get caught, I will lose my business. My 

horses are my only source of income." As they approached the border, all was quiet; the merchant was mumbling 

Tehillim to himself; the wagon driver was sweating profusely; this was the moment of truth. Suddenly, the horses 

begin to neigh at the top of their lungs. Of all times, now at the most critical point in the trip, they had to create a 

disturbance. They were horses, however, and they did not realize what there was to lose. 

The analogy is very apropos. There are three levels of preparation for the Day of Judgment, each dependent 

upon one's depth of understanding of the proceedings and what he might lose.  

The first group are individuals who fear HaShem, whose piety and virtue is their hallmark. They begin to fret 

from Rosh Chodesh Elul. The moment the shofar is blown, they are acutely aware of the approach of the Yom HaDin, 

Day of Judgment. They understand what is at stake and how much they have to lose, similar to the soldier who files 

before the king for inspection and approval after much preparation and training. He realizes how meticulous he must 

appear. He is sure to be well-prepared. 

Members of the next group do not manifest any anxiety until they are on the road for a while. As Rosh Hashanah 

approaches, they begin to get their act together and demonstrate some outward signs of concern. They are like the 

wagon driver who has little to lose and shows it. Only when the border comes into his immediate sight does he 

become anxious. Like those who climb up the mountain, they manifest no fear until they reach the narrow pass that 

permits only one person at a time to pass through.  

There is, however, yet a third group. This group sleeps through Elul, and makes a farce out of Rosh Hashanah; 

it is all meaningless to these individuals. They simply have no clue what is at stake. Are they different than the 

senseless horses who pick the most inopportune time to announce their arrival at the border? These people are like 

the young sheep who pass through the narrow pen. Every tenth one is marked. They have no clue why they go 

through or why they are marked. When they discover the reason, it is too late. Regrettably, there are those among us 

who act like those young sheep. 

 



 

THE THREE BOOKS 

Rosh HaShana 16b: Rabbi Cruspedai said in the name of Rabbi Yochanan, “Three books are opened on Rosh 

HaShana: one for the righteous, one for the wicked and one for those who are in between. The names of the 

perfectly righteous are written in the Book of Life. The names of the completely wicked are written in the Book 

of Death. Those who are in between are left in limbo. If they repent (by Yom Kippur) they are given life; if not, 

death. 

Why are their three books mentioned, would not two suffice? 

Rabbi Reuven Bengis (1865-1954) answers: The Gemara (Berachos 34b) states, “In the place where a Baal Teshuvah 

stands, even a perfect Tzadik can not stand.” Thus, the Baal Teshuvah who has encountered the Yetzer haRa and 

defeated it, is superior to the Tzadik who has not been tested. Therefore, the third book is for the Baalei Teshuvah 

who has repented by the end of Yom Kippur and is inscribed in this Third book of the Baalei Teshuvah (Nedivos 

Lev). 

Where is the allusion in the Torah? 

Shmos 32,32: “And if not, erase me please from Your book which You have written” 

Moshe said to HaShem when pleading for the Jewish people after the Golden Calf: 

“Erase me please” this refers to the book of the wicked. 

“from Your book” this refers to the book of the righteous. 

“which You have written” this refers to the book of those who are in between. 

What is the relationship of these verses to the concept of the Three Books? In particular HaShem is writing 

in the books, whereas the verse mentions erasing? 

Rabbi Yosef Engel (1859-1920) explains:  

The Gemara (Taanis 11a) teaches that a person should not say, “I will sin in private and who would testify against 

me?” In fact the person’s neshama would testify, since it is a living impressionable Sefer Torah.  

Each of the Mitzvos in all of its halachic details are engraved on the neshama (written into the DNA sequence?) 

when a person does a mitzvah that part of the neshama shines with enhanced holiness. On the other hand if a 

person neglects a particular mitzvah (or a particular detail) the corresponding part of the neshama becomes dull 

(as if erased). 

This is how the neshama testifies, so-to-speak. The Heavenly Court looks at the soul which reveals for all to see 

which Mitzvos shine and which Mitzvos are dull (or erased).  

Similarly, the soul is the book which is opened on Rosh haShana; the neshama is the “book” which is opened. If a 

person is a complete Tzadik, HaShem can tell from that person’s soul. That neshama will be (in the words of the 

above verse) “Your book”, the complete book of the Torah.  

Whereas the soul of the wicked reveals a “book” that is as if it was erased (per that part of the above verse). 

Finally, the soul of an “in-between” person will no longer contain an entire “shiney” Torah, but will be a mix of 

clear writing and erasures. It will only retain some of that “which You have written.” 

 

 

 

  



THE MOTHER OF SISERA AND SHOFAR 

What does the mother of Sisera have to do with our commandment to blow the Shofar on Rosh HaShana? 

The Gemara (Rosh HaShana 33b) tells us that Onkelos translates the sound of Teruah as a Yevava - "to cry" - . 

This word Yevava - "to cry" – is found in the verses in Shoftim Chapter 5 verses 28 & 29 regarding the cries of 

the mother of Sisera when she realizes that her son has died. 

28) Through her window peered Sisera's mother. She "Yevava" - wailed through the lattice "Why does 

his chariot delay? Why do the sounds of his chariot tarry?”  

29) The wisest of her ladies reply. "She too, answers herself.” 

We are told that there are 101 letters in these two verses and that is why we blow 100 sounds. We cannot blow 101 

sounds like the cries of the mother of Sisera because our sorrow of repentance cannot match the sorrow of a 

grieving mother.  

Why do these verses regarding the mother of Sisera have any meaning to us on Rosh HaShana when we stand before 

G-d and blow the Shofar? Especially since Sisera was one of the children of Israel's greatest enemies! Why 

should we remember Sisera or his mother on Rosh HaShana? 

Verse 28 says that the mother of Sisera peered through a window and she wailed through the lattice. Did the mother 

of Sisera look through a window or through a lattice when she saw the vision of her dead son? The Malbim tells 

us on this verse that the mother of Sisera used a spell (of witchcraft) to change her regular window into a window 

with wisdom, which is a lattice. It was through her newly enchanted lattice that she was able to watch from far 

away as her son Sisera died. 

Why use the mother of the wicked Sisera to move us to do repentance, wouldn't we rather use a story from a great 

Jewish female personality such as Sarah our mother? In Chapter 32 of Pirkei DiRebbi Eliezer we are told a story 

regarding when Sarah our mother died after she cried 3 sounds like the Shevarim and also after she cried 3 

additional sounds like the Teruah. 

On the Haftorah for Parshas Beshalach, Dr. Mendel Hirsch explains that it was the repentance of the children of 

Israel at the time of this battle against Sisera that made it possible for to be victorious over Sisera. It was only 

because of their repentance that G-d helped the children of Israel to defeat this enemy and make the mother of 

Sisera cry these 101 cries. When we blow 100 sounds on the Shofar on Rosh HaShana we are remembering that 

the victory over Sisera's army was only possible because of their repentance. We hope that just as the children 

of Israel did repentance at that time, and with G-d's help were able to defeat their enemy, so too on Rosh HaShana 

we come before G-d while fulfilling the commandment of Shofar asking G-d to help us too. Thus the word 

Teruah is a “Yevava” to convey the message of repentance from the cries of the mother of Sisera. 

Alternatively, Sefer HaAruch (mentioned in Tosfos) means that when Sisra's mother cried for her son, her heart-

rending cries were so deeply felt that they were able to arouse Din (strict justice) against Yisrael throughout the 

generations. This Din can only by counteracted by the 100 Shofar blasts, which arouse us to repent yearly from 

the very depths of our hearts. 

It could also be that the Aruch simply means to prove from the mother of Sisera that it is common for a person to wail 

100 times when the life of someone very dear to them is at stake. (It makes no difference whether the person 

wailing is a non-Jew or Jew.) We, too, arouse ourselves to wail 100 times for our own and our family's well-being 

so that we should pray with the utmost of concentration. 

Or the Aruch means that Sisra's mother wailed only *99* times. Had she wailed 100 times, perhaps her prayers 

would have been answered and Sisera would not have been killed. This would be more consistent with the other 

Medrash about the mother who gives birth. (The Medrash there says that only upon the birthing mother's 100th 

cry is she saved and granted life.) We want to blow 100 blasts in order to correspond to the 100th, life-redeeming 

wail, that Sisra's mother *could* have wailed but did not. The verse says that Sisra's mother wailed as she peered 

"Be'ad ha'Chalon." The Gematria of the word "ha'Chalon" is exactly 99.  

  



Who Really Blew 100 Sounds on the Shofar on Rosh HaShanah? 

by Marvin Stiefel 

If you ask any fourth-grade Yeshivah student, “How many sounds must we blow on the Shofar on Rosh 

HaShanah?” he will respond, “100 sounds.” If you ask any well-educated college-age Yeshivah student, “Why do 

we blow 100 sounds on the Shofar on Rosh HaShanah?”, he will answer that we are told about blowing 100 sounds 

by Tosafot (Rosh HaShanah 33b s.v. Shiur), quoting the Sefer HaAruch, who mentions this Halachah under the word 

Areiv. The Mishnah Berurah (592:4), citing the Shelah, also explains that we blow 100 sounds on the Shofar on 

Rosh HaShanah. 

The Sefer HaAruch (s.v. Areiv) states, “From here we learn that [we blow] 30 during the Amidah (standing 

Shofar sounds during the Shmoneh Esreih of Musaf) and 30 during the sitting Shofar sounds; there are those that are 

strict and blow 30 sounds during the sitting time (right before we put away the Sifrei Torah at the end of Shacharit), 

30 sounds during the quiet Shemoneh Esreih of Musaf, and 30 sounds during the repetition of the Shemoneh Esreih 

of Musaf, corresponding to the Kolot which the mother of Sisera cried. Another 10 are blown as we complete the 

prayers. It is simple for one to blow these 10 as Tashrat (Tekiah, Shevarim, Teruah, Tekiah), Tashat (Tekiah, 

Shevarim, Tekiah), and Tarat (Tekiah, Teruah, Tekiah). Three times each set (90 Kolot, plus the last ten) add up to 

the 100 [Kolot].” 

The Shelah writes, “With regard to the matter of the order of the sounds of the Shofar during the order of the 

blessings, there is a disagreement among the authorities as cited in the Tur and in the Beit Yosef (Orach Chayim 

592). Praiseworthy are those holy congregations that flee to the chosen path to blow Tashrat, Tashat, and Tarat for 

the section of Malchuyot; Tashrat, Tashat, and Tarat for the section of Zichronot; and Tashrat, Tashat, and Tarat for 

the section of Shofarot, as is our custom in the land of Israel. The Beit Yosef (Orach Chayim 592) writes, ‘When the 

person leading the prayers repeats the prayer (Shemoneh Esreih), we blow according to the order of the blessings: 

in the section of Malchuyot, we blow Tashrat one time; in Zichronot, Tashat; and in Shofarot, Tarat. Nowadays, we 

have the custom to blow, in the section of Malchuyot, Tashrat three times; in the section of Zichronot, Tashat three 

times; and in the section of Shofarot, Tarat three times.’ However, there is no taste or smell to this (it makes no sense 

to follow this custom) because by doing this, one has not pushed away all the doubts. Already, the custom has spread 

here in the land of Israel to blow Tashrat, Tashat, and Tarat for the section of Malchuyot, again for the section of 

Zichronot, and a third time for the section of Shofarot. The more-adherent blow 100 Kolot. So we, the holy 

congregation in the holy city of Jerusalem, are also accustomed to blow 30 Kolot during the sitting (at the end of 

Shacharit before we put the Sifrei Torah away), 30 Kolot during the blessings (in the Shmoneh Esreih of Mussaf), 

as we said above, and 30 Kolot after [the prayer of] Aleinu LeShabei’ach; after that, we recite Anim Zemirot and we 

blow Tashrat, Tashat, and Tarat. This is a nice and beautiful custom.” 

I recently encountered an old set of Rodelheim Machzorim from 1832. I was shocked to see that a total of only 

40 sounds are mentioned. I then began to look at other Ashkenazic Rosh HaShanah Prayer Books. They included 

Machzor Vitri, printed some time before 1095/4855, which mentions 40 sounds; Abudraham, printed in 1350, which 

calls for 40 sounds; a Rosh HaShanah Machzor printed in Homburg, Germany, in 1737, which mentions 42 sounds; 

my parents’ and grandparents’ Rodelheim Rosh HaShanah Machzorim from 1953 and 1915, which call for 40 

sounds; Kol Bo Machzor, printed in 1914/5674, which mentions 42 sounds; and Adler Rosh HaShanah Machzor, 

published by the Hebrew Publishing Company, NY, and printed in 1959, which calls for 42 sounds. 

Chayai Adam (the author lived from 1748-1821) records that the custom was to blow 40 sounds, but he blew 42. 

He adds that some people had the custom to blow another thirty sounds after the prayers, and some of those people 

had the custom to add another 30 sounds to total 100 sounds. Shulchan Aruch (1488-1575) notes (Orach Chaim 

592:1) that the custom was to blow 40 sounds, but during his lifetime, the practice changed, and people began 

blowing a total of 60 sounds. Rama (1530-1573) records (ad. loc.) that the custom was to blow 42 sounds. The 

number 42 follows the opinion of Rabbeinu Tam (Sefer HaYashar Cheilek HaTeshuvot 68), who asserts that we 

should blow only three times Tashrat during Musaf (to give a total of 42 sounds) because Tashrat includes the other 

sounds of Tashat and Tarat. 

I did not find any classic Rosh HaShanah Machzorim that mention 100 sounds. If both the Sefer HaAruch, written 

between 1035-1106 / 4866-4794, and the Shelah, written between 1560-1630 / 5320-5390, tell us that people were 

blowing 100 sounds, why did the Rosh HaShanah Machzorim and books of Halachah since that time tell us to blow 

40, 42 or 60 sounds, but not 100? 



Permit me to pose one other question: Rama (O.C. 596:1) rules that once we have completed blowing the required 

number of sounds of the Shofar on Rosh HaShanah, we should not blow any additional Shofar sounds. Accordingly, 

how could people have the custom to blow any additional sounds after the prayers? This question also arises 

according to the Sefer Chayai Adam, which states, “After we complete the prayers we have the custom to blow an 

additional 30 sounds. And there are those that have the custom to blow again an additional 30 sounds, so that there 

should be a total of 100 sounds. And when they would complete the blowing, there are those that say that it is 

prohibited to blow more sounds for no reason.…” 

It is amazing that both the Aruch and the Shelah use words such as " those that are strict” and “the more adherent of 

the most adherent” to tell us that only those select people blew a total of 100 Sounds. If Halachah prohibits blowing 

any additional Sounds on the Shofar after fulfilling the commandment of blowing the Shofar on the day of Rosh 

HaShanah, what is “strict” or ”more adherent” about blowing more than the minimum number of sounds that have 

already fulfilled our Torah and Rabbinic commandment of blowing the Shofar on Rosh HaShanah? 

The answer must be that both at the time of the Aruch and at the time of the Shelah, there were select people 

blowing different kinds of additional sounds to include as many of the opinions/customs to allow them to fulfill the 

Torah commandment of blowing the Shofar on Rosh HaShanah. To achieve this, they had to blow as many as 100 

sounds. As the Shelah says regarding the custom of blowing a total of only 60 sounds, “There is no taste or smell to 

this custom because by doing this (blowing a total of 60 sounds), one has not pushed away all the doubts 

(opinions/customs).” 

Based upon this complete reading of the Shelah and the Aruch, it is my opinion that anyone who blows all 100 

sounds using the same exact sounds over and over again is not accomplishing the true purpose of blowing these 

additional 70 sounds. According to the decree of Rebbi Avahu, we have already accomplished our commandment 

from the Torah to blow the Shofar after the first set of 30 sounds that are blown at the end of the Shacharit service. 

Therefore, all the additional 70 sounds that are blown after the original 30 sounds should be utilized for the reason 

of the Aruch and the Shelah, which is to include as many of the opinions/customs as is mathematically possible. 

Henry Feuerstein (Shofar-blower for the last 15 years of Rav Yosef Dov Soloveitchik's life (1978-1993) in 

Brookline, Massachusetts) told me that he blew all his Shevarim like “Reb Chaim's Shevarim.” He blew short (Rashi-

style) Shevarim, each with a hook. He blew 90 sounds (30 before Musaf at the end of Shacharit, 30 during the silent 

Shemoneh Esreih of Musaf and 30 during the repetition of the Shemonah Esreih of Musaf), blowing each Tashrat 

set either with a breath between the Shevarim and the Teruah or without a breath. Then Rav Soloveitchik instructed 

him blow 12 more sounds (Tashrat three times, following Rabbeinu Tam) at the end of Musaf, when Ashkenazim 

usually blow 40 sounds, either with a breath or without a breath between the Shevarim and the Teruah (the opposite 

of the method used for the Tashrat sets within the first 90 sounds). This brought his total number of Shofar sounds 

to 102. This would appear to be a prime example that Rav Soloveitchik also understood that we blow extra sounds 

to fulfill as many of the possible opinions/customs as possible. 

Two of the Shofar-blowers from Elizabeth, NJ, Shlomo Wohlgemuth and Naphtali Goldstein, explained to me 

that there is a unique custom in Elizabeth that Rav Pinchas Teitz (1908-1995) started. Rav Teitz requested to blow 

the Shofar in Elizabeth this way: 30 sounds at the end of Shacharit before we put the Sifrei Torah away, then 20 

sounds during Malchuyot in the repetition of Shemoneh Esreih of Musaf – 10 without a breath in the Tashrat set and 

10 with a breath – then 20 sounds during Zichronot in the repetition of the Shemoneh Esreih of Musaf – 10 without 

a breath and 10 with a breath – then 20 sounds during Shofarot in the repetition of the Shemoneh Esreih of Musaf – 

10 without a breath and 10 with a breath – then 10 sounds at Titkabeil during the Kaddish at the end of Musaf, for a 

total of 100 sounds. According to his son and successor, Rav Elazar Meyer Teitz, this unique version of the 100 

sounds was conceived many years ago by his father, since during his father’s time, many of the congregants did not 

stay until the end of the davening. Therefore, Rav Pinchas Teitz forwarded into the repetition of Musaf as many of 

the 100 sounds as possible. 

It would appear that Rav Pinchas Teitz understood that with each set of 10 sounds consisting of Tashrat, Tashat 

and Tarat, he was fulfilling the minimum amount of sounds required by the Torah, including the decree of Rebbi 

Avahu (since the Torah command is for us to only blow 3 times Tarat). With each set of 20 sounds, these Shofar-

blowers in Elizabeth, NJ, are able to fulfill a full set of Torah sounds according to each particular opinion (with and 

without a breath in the Tashrat set) in each of the sections of Malchuyot, Zichronot and Shofarot. 



Shlomo Wohlgemuth and Naphtali Goldstein report that when the congregants permit them, they blow different 

kinds of Shevarim in each set of 20 sounds. For example, the first set of 20 sounds will contain straight Shevarim, 

the second set of 20 sounds will contain “Ta’oo Ta’oo” Shevarim, and the third set of 20 sounds will contain a 

different kind of Shevarim (some years they will blow, if the congregants allow them, the “unusual-sounding” 5 

Shevarim of Rav Chaim Soloveitchik). The last set of 10 sounds may contain “Yekke” Shevarim 

(“Breuer's”/Frankfurt am Mein custom of Shevarim). After this last set of 10 sounds, they will not talk, since after 

the davening ends, they will continue blowing the Shofar for women or men who had not yet heard the Shofar. They 

will now blow another set of 10 sounds with the same kind of Shevarim they had just blown in the previous set of 

10 sounds, but this time either with or without a breath in the Tashrat set, following the opposite of the opinion they 

had followed during the previous 10 sounds. If they continue blowing the Shofar, they will usually use another kind 

of Shevarim for their next set of 20 sounds. Thus, Rav Teitz and these very talented Elizabeth, NJ, Shofar-blowers 

also understand that we blow more than 30 sounds for the sole reason of fulfilling as many of the different 

opinions/customs as possible. 

The Otzar (Collections of) HaGe’onim (Ge’onim lived 589-1038 / 4349-4798) records that the Ge’onim blew 

only 40 sounds: “In the response of the Great Ga’on Rav Moshe, it is written that thirty Tekiot are blown when 

“seated” (before the Shemoneh Esreih of Musaf) and ten [are blown] when “standing” (during the Shemoneh Esreih 

of Musaf). Tashrat, Tashat, and Tarat are each blown once [in the Shemoneh Esreih of Musaf.] These 40 sounds 

correspond to the 40 days that Moshe stood on Har Sinai from Rosh Chodesh Elul until the day of Yom Kippur 

(which is 40 days later), when he received the last [set] of Luchot...” 

We may understand that the explanation of the Great Ga’on Rav Moshe is only a Remez (hint) and not the 

Halachic reason to blow 40 sounds. Just like Hashem forgave Bnei Yisrael when He allowed Moshe to stand on Har 

Sinai for 40 days to receive the second set of the Ten Commandments, we should blow 40 sounds on Rosh HaShanah 

so that Hashem will forgive us too. 

For many years, most Ashkenazic Jews blew only 40 (or 42) sounds on Rosh HaShanah. Only at some later date, 

perhaps even as late as the early 1900’s (or even as late as after World War II) did all Ashkenazic Synagogues begin 

to blow a total of 100 sounds on Rosh HaShanah. Editor’s note: Yemenite Jews to this day blow only forty sounds. 

As the Sefer HaAruch mentioned above, these 100 sounds correspond to the cries of the mother of Sisera. What 

does the mother of Sisera have to do with the sounds of the Shofar on Rosh HaShanah? The Gemara (Rosh HaShanah 

33b) tells us that Onkelos translates the sound of Teru’ah as a Yevava (cry). A form of this word Yevava is found in 

the Pasuk in Sefer Shofetim (5:28) regarding the cries of the mother of Sisera after she realizes that her son has died. 

The Pesukim state, “Through her window peered Sisera's mother. She wailed (“VaTeyabeiv”) through the lattice, 

‘Why does his chariot delay? Why do the sounds of his chariot tarry?’ The wisest of her ladies answers her, and she, 

too, answers herself.” 

Sefer Toda'ah tells us that there are 101 Hebrew letters in these two verses. These 101 letters correspond to the 

101 cries of the mother of Sisera, and that is why we blow 100 sounds. We cannot blow 101 sounds to correspond 

exactly to the cries of the mother of Sisera because our sorrow of repentance cannot match the sorrow of a grieving 

mother. Editor’s note: Sephardic Jews blow 101 sounds. 

We can understand that the connection to the mother of Sisera is also just a Remez, similar to the Great Ga’on 

Rav Moshe’s Remez regarding the 40 sounds. Just as general Barak and all of Bnei Yisrael did Teshuvah 

(repentance), which allowed them to defeat and kill Sisera, which caused Sisera's mother to cry, Hashem should 

forgive us on Rosh HaShanah as we begin our path to complete our Teshuvah during these Aseret Yemei Teshuvah. 

Editor’s note: The idea of utilizing the additional sounds to accommodate a variety of opinions is supported by the ruling of the Shulchan Aruch (O.C. 

590:4; followed by Sephardic Jews) to blow Shevarim-Teruah in one breath during the first thirty Kolot and in two breaths during the standing Tekiot. 



 
10 reasons for the mitzvah of blowing the shofar, based on Rav Saadiah Gaon 

1. Rosh Hashanah is the day that commemorates the creation of the world and it is described as the 
"coronation" of Hashem (G-d). As it is customary to sound a trumpet at a king's coronation so we 
blow the shofer on Rosh Hashanah. By blowing the shofar we recognize the "purpose" of the 
creation.  

2. The shofar blast marks the beginning of a period of amnesty which is known as The Ten Days of 
Repentance. Repentance is based on the fact that since humanity has been given free-will, and our 
actions are not pre-determined, we must take responsibility for our actions. The ability to repent 
teaches us that our future is not bound by our past and that by changing our behaviour we have the 
ability to change our past.  

3. When the Jews accepted the Torah at Mount Sinai, the sound of the shofar is described as 
"continuously increased and was very great" (Shmos 19:19). The shofar serves to remind us of the 
revelation at Mt. Sinai and therefore to renew our commitment to Hashem and to accept that Torah 
morality is absolute and G-d given - not relative, nor does it depend on human understanding.  

4. The prophets called out to the Jewish People and aroused them to improve their ways. The shofar 
reminds us of the admonitions of the prophets and their calls to repentance. We should be aware of 
the fact that Hashem communicated with us, via the prophets, and displayed through them His desire 
to perfect us and not to punish us.  

5. The shofar reminds us to pray for the rebuilding of the Temple where trumpets and shofars were 
sounded. Just as Hashem manifests His presence in the world in specific places like the Temple in 
Jerusalem. He also manifests His presence at special times, such as the Ten Days of Repentance.  

6. The ram's horn reminds us of the Binding of Isaac when Abraham demonstrated his absolute faith in 
Hashem by being prepared to sacrifice his son. Hashem demonstrated His absolute love for Abraham 
by having him sacrifice a ram in his place.  

7. The sound of the shofar is supposed to inspire fear in the hearts of those who hear it. It allows one 
to dwell upon fear of punishment, to progress from there to fear of doing evil and then to fear of G-d. 
Finally, one arrives at the feeling of awe of G-d.  

8. The shofar reminds us of the day of judgment in the future. And inspires us to pray for the perfection 
of world, all of mankind and the Messianic era.  

9. The sound inspires us to yearn for the ingathering of the Exiles that will be heralded by the sound of 
a shofar. There will be absolute unity amongst the Jewish People and our connection to Land of 
Israel will again be absolute.  

10. The shofar recalls the resurrection of the dead which will be accompanied by the sound of a shofar. 
As G-d is the source of all life and the creator of all existence so He has complete control over death. 

 

 

 



The Teruah of the King is with Him 

ַיֲעֹקב-לֹא לֹא, ִהִביט ָאֶון בְּ ָרֵאל-וְּ ִישְּ ּוְתרּוַעת , יו ִעּמֹוָק ֱאֹל 'ה;ָרָאה ָעָמל בְּ
 ֶמֶלְך ּבֹו

“He perceived no iniquity in Jacob, and saw no perversity in Yisrael; HaShem his G-d is with him 

The Teruah of the King is with him” (BeMidbar 23,21) 

What is meant by the phrase ּוְתרּוַעת ֶמֶלְך ּבֹו 

 

Rashi: Teruah is from the word רעות (friendship); The friendship of the King (HaShem) is with the Jews. 

Sforno: Trumpet blast of the King; when the Jews were to travel, they sound the תרועה (trumpet sound signal) as an 

expression of joy and rejoicing in their G-d, for the sanctuary travels with them. 

Rabbenu Bachye: the word “Terous” indicates “power” 

Rabbi Shimshon Hirsch: Pay homage to the King. 

Divrei Chaim: HaShem does not look at the exterior of a person. Instead He looks inside the person’s heart, which 

even after sinning desperately wants to be connected to Him. HaShem sees that the sinner now truly regrets the 

sin and is broken because of it (the broken sound of the Teruah). 

Rabbenu Yoel: This verse refers to the Teruos of Rosh haShana. 

Rabbenu Meuchas: The Jews accept upon themselves the yoke of Malchus Shamayim and were joyous in from of 

HaShem. Thus, תרועה is derived from הריעו as found in Tehillim 98,6, “with trumpets and sound of shofar call 

out before the King, HaShem.” 

Rebbenu Avigidor: This refers to the Ingathering of the Exiles in the time of Moshiach. 

Ach Pri Tevuah: (Tehillim 89,16) “Praised is the nation who knows the cry of the Shofar.” Praised are the Jews that 

know how to appease their Creator with the Teruah. HaShem raised a mountain over the heads of the Jews and 

told them if they do not accept the Torah they will be buried there, and the Jews accepted the Torah. The 

Gemara (Avodah Zarah 3a) relates that in the future the nations of the world complained that they were not 

given such an opportunity to accept the Torah. So HaShem gave them the easy mitzvah of Sukkah. He then 

made it hot in their Sukkah and they were in discomfort and left the Sukkah, kicking the Sukkah on the way 

out. However, the Jews upon receiving pains while doing Mitzvos would accept it. The Jews know how respond 

with Teruah, in the face of troubles they respond with Teshuvah for their sins. The Jews always remain 

connected to HaShem by the power of Teruah. 

Targum Yonasan ben Uziel: “The words of their G-d offer assistance and with the cries of Melech Moshiach among 

them.” The cries are the sound of the Shofar when Melech Moshiach arrives (see Rosh haShana for the 

discussion whether the sound of Teruah reflects sobbing or moaning). 

Beer Moshe: The Jews understand the secret of knowing the Teruah. The purpose of the sound of the Teruah is to 

break the power of Din (strictness) and allow the power of Rachamim (mercy) to reign. Bilaam intended to 

curse the Jews with the word כלם (destroy) which represents arrogance (Din). The letters of the word were 

rearranged to מלך (King) of Teruah, the concept of humility (Mercy).  



 

Kedushas Levi: The explanation of this is as follows: “He perceived no iniquity in Jacob, and saw no perversity in 

Yisrael...” When the sins of Yisrael appear Above, Heaven forbid, HaShem, May He be Blessed, does not look at 

them, because he has no desire at all that the sins of 

Yisrael appear before Him. “HaShem his G-d is with 

him” meaning that on the contrary, when the merits 

of Yisrael appear before Him, He attaches Himself 

to them; that is the meaning of “HaShem his G-d is 

with him,” that immediately He attaches Himself to 

Yisrael and to their merits. “U’Seruas Melech Bo – 

The Teruah of the King is with him” - meaning that 

the sound that accompanies the people of Yisrael in 

the presence of HaShem is a broken sound, broken 

into two parts; not to pay any attention to the sins, 

but to become attached to the merits of Yisrael. 

Because the connotation of the word Teruah is of being broken, as in (Yeshayahu 24:19), “The earth is utterly broken 

down, the earth crumbles away...” (Compare the Tikkunei Zohar, Tikkunim 18, 28b), the explanation of which is 

that it is separated and broken into two parts; the sins, which are completely set aside, and the merits of Yisrael, 

which are embraced. This is the meaning of “The Teruah of the King is with him,” in the manner of a fractured 

sound does the Holy One, Blessed is He, deal with Yisrael, to gaze at their merits and to ignore their sins. 

And I will explain to you the subject of the combination of the Tekiah-Teruah-Tekiah. (The combination of sounds 

that are blown on the Shofar on Rosh HaShanah.) The connotation of the Tekiah is attachment. For the letters that 

make up the word Tekiah are made up of “Taka Kah”, HaShem, as 

it were, pitched his tent, in the Camp of Yisrael. The first Tekiah 

corresponds to the time that the Holy Temple was in existence, when 

HaShem, May He be Blessed, was permanently attached to Yisrael, 

for the (twice-daily) Tamid sacrifices atoned continuously for 

Yisrael (Zohar HaKadosh, Part 1, 259a). And the sound of the 

Teruah corresponds to the period of the exile, when the Jewish 

people were mixed together with the nations of the world. Then the 

sound of the Teruah was heard, when HaShem, May He be Blessed, 

so to speak fractured reality, not to look at the sins committed in the 

exile, but to gaze at the merits. And after that another Tekiah will be 

heard, corresponding to the rebuilding of the Holy Temple in the 

future, that will occur soon and in our days, amen, when He will remove the spirit of uncleanness from the world 

(Zechariah 13:2), and He will not have to fracture reality not to gaze at our sins, for there will no longer be any sins 

at all; only the Tekiah of the attachment of HaShem, May He be Blessed, and the people of Yisrael. 

 

The Ohev Yisrael: It is known in many Chassidic sources that Rabbi Elimelech of Lizhensk (1717-1787) was able 

to remove the “birthpains” of the period directly prior to the arrival of Moshiach. “HaShem is with us” He is with us 

and protects the Jews throughout history. Nevertheless Chaza”l foresaw the terrible pains that awaited the generation 

prior to Moshiach. “The Teruos of the King is with it” that Rabbi Elimelech was able to “break” (the word Teruah 

can mean break as found in Tehillim 2) all the strictness and Din and pain that could have happened just prior to 

Moshiach’s arrival. 
  

 
This posuk means that when the sins of Yisrael appear before 
Him, G-d forbid, He looks away, as it were. But when their 
merits appear before Him, He embraces them. This truth is 
part of the secret of the shofar, in the following sense: We 
recite the scriptural expression, “U’Seruas Melech Bo — The 
Teruah of the king is with him” – meaning that the sound that 
accompanies the children of HaShem in the presence of 
HaShem is a broken sound – split into two parts; the sins 
should be thrown away, but the merits should be embraced. 

 

The word Tekiah corresponds to attachment, as in 
Taka Kah, meaning that HaShem pitches his tent in 
the camp of israel. The first Tekiah corresponds to 
the time when the Holy Temple was in existence 
and the connection between HaShem and His 
people was evident. The Teruah corresponds to the 
time of exile, a time of fractured reality when our 
sins were suppressed and our merits embraced. 
And the final Tekiah corresponds to the time of our 
salvation, when we will once again have a Holy 
Temple. 



When All Means All 

ֲהלּו ַעל  ג,במדבר טז קָּ ה ְוַעל-ַויִּ ם ַרבַויֹאְמרּו , ַאֲהֹרן-ֹמשֶׁ ם-ֲאֵלהֶׁ כֶׁ ל--לָּ י כָּ ים-כִּ ם ְקֹדשִּ ה כֻּלָּ ֵעדָּ  הָּ
“Because all the congregation in its entirety is holy.” Why did the verse say “all” twice? 

Three Places the word כל “all” is doubled 

I. The words of the Ta"z in hilchos Rosh Hashanah (O.C. 582, note 3) are well known.  

 אלוקינו ואלוקי אבותינו מלוך על כל העולם כולו בכבודך

He posits that we say "M'loch al KOL ho'olom KULO," (in the Amidah) and there is no 

redundancy. Had we only said this phrase without the added KULO we might understand that 

we pray that Hashem reign upon the majority of the world, as KOL literally meaning ALL can 

be used for the majority only as well, by virtue of the dictum "rubo ch'kulo," - a majority is 

like all. By adding the word KULO it is undisputedly literally ALL. 

II. Bemidbar 16,3 Korach states, ים י ָכל-ָהֵעָדה כָֻּלם ְקֹדשִּ  כִּ

Had Korach only said "ki kol ho'eidoh k'doshim," and left out the word KULO, then we might 

understand this to mean the MAJORITY. Adding KULO teaches us that he meant absolutely 

everyone is holy. 

III. Tanya first perek 

 ך צדיק אתה היה בעיניך כרשעאומרים ל כל העולם כולותהי צדיק ואל תהי רשע, ואפילו 

“Be righteous and be not wicked; and even if the whole world judging you by your actions tells 

you that you are righteous, regard yourself as wicked.” 

Here too the emphasis is that not just the majority but even if everyone tells you that you are 

righteous, nevertheless you must regard yourself as if you are wicked. 
 

Commentators: (comment on one aspect but can apply to all three) 

Shem Shmuel states that when all the Jews crown HaShem as the King through the various methods on Rosh 

HaShana, then the Jews can be victorious in the Judgement. 

The Ariz”l states that if all year the Jews should say prior to prayer “I now accept upon myself the positive 

commandment of ‘Love your fellow Jew like yourself’” (as mentioned by the Magen Avrohom, the Shulchan 

Aruch ha Rav, Rabbi Shlomo Zalman Auerbach and others) then for sure it is proper to include all Jews within 

your prayers to make one group with the beginning of the New Year. 

Eitz Yosef adds that we not only include all Jews, we also include the entire world and all its inhabitants.  We are 

crowning HaShem as master of “all” without exception. 

Chizkuni seems to be offering a different interpretation. He says that Korach only referred to the firstborn. The reason 

he said that they were holy is that the Torah itself says that the firstborn are holy, "Ka'desh li kol b'chor" (Shmos 

13:2). Possibly this is in consonance with the above. Although limited to the firstborn only, but he meant 

absolutely EVERY firstborn. 

Medrash haNifla that indicates that when Dovid haMelech saw this verse in Parshas Korach, he took his harp and 

uttered what became the 30th chapter of Tehillim: 

“A psalm; a song of dedication of the House, of David. I will exalt You, O Lord, for You have raised me 

up, and You have not allowed my enemies to rejoice over me.” 

Dovid’s intention was that he recognized that all the Jews were holy and would follow the decrees of Chaza”l.  

He had feared that only most would follow the decree to give their wives a Get prior to going out to war, but 

not all.  Perhaps Uri had been in a minority that did not give a Get and Dovid had committed a great sin with 

Batsheva.  However, now he understood that all were holy that went out to war and all following the decree 

to give a Get and Dovid had not committed such a large sin. 



 

MUSSAF ROSH HASHANA 

The Mishnah Rosh HaShana (perek 4, Mishnah 5, daf 32a) provides a detailed description of the Mussaf prayers of 

Rosh HaShana.  The Mishnah does not provide a description of the other formats of the Amidah.   

The following factors appear to make the Mussaf a unique prayer: 

1.  The standard formula is for 18 (or 19) blessings in the three daily Amida prayers.  The standard for all other 

days (Rosh Chodesh, Shabbos, Yom Tov) is seven.  The Mussaf of Rosh HaShana has nine blessings. Yet 

the Mussaf Amidah for Rosh HaShana is the longest. 

2.  The role that verses perform in the three middle prayers is also unique. There are at least thirty complete 

verses in Mussaf Rosh HaShana.  How many in the standard daily Amidah of 18 (19) blessings? None. 

3.  The silent individual prayer and the public repetition of the Mussaf prayers are interrupted by a non-verbal 

act of prayer, i.e. the blowing of the shofar. On no other occasion does a non-verbal act occur during an 

Amidah prayer. 

4.  We combine two blessings into one, the fourth blessing of the Mussaf: one regarding the holiness of the day 

and another for the blessing of kingship. The standard rule is that we do not combine blessings. 

5.  The extreme lengthening and the change in the conclusion of the third blessing is also unique. 

 

I. Unique Structure of Blessings 

Standard Structures of the Amidah prayer 

Standard  
Weekday 

18 (19) blessings 

Shabbos, Yom Tov, 

Rosh Chodesh 

7 blessings 

Rosh Hashana Mussaf 

9 blessings 

1st Three  Shevach (Praise): 

Avos, Gevuros, Kedusha 
Standard three Standard three 

Standard with change 

in length and ending of 

the third blessing 

Middle Blessings 
12 (13) blessings of 

request 

One blessing about the 

kedusha of the day 

Three blessings: 

Kingship, 

Remembrances, Shofros 

Final Three Hodaah 

(Thanks): 

Avodah, Hodaah, Shalom 

Standard three Standard three Standard three 

 

The Gemara (Rosh Hashana 32) derives the unique concept of the three middle blessings for Mussaf Rosh HaShana 

from a verse: 

 )ויקרא כג, כד( שבתון זכרון תרועה מקרא קדש

  שבתון זכרון תרועה מקרא קדש

 קדשתו בעשיית מלאכה
 שאמר פסוקי זכרונות שאמר פסוקי שופרות

 לר' אליעזר שאמר קדושת היום

 לר' עקיבא קדשתו בעשיית מלאכה שאמר קדושת היום

 

We combine the blessings on this Mussaf not once but twice in order to fulfill both opinions. 

The third blessing combines the blessing of the Malchyous with the holiness of the His Name. The blessing is 

changed to HaMelech, adding the paragraph ובכן, plus the paragraph ותמלך. 

The fourth blessing combines the holiness of the day with the blessing of Malchyous;  

• The Tur (as elaborated by Rabbi Shimshon Rafael Hirsch) draws a parallel between the concepts of 

the three blessings of Malchuyos, Zichoranos and Shofros to the three “U’Vachein” stanzas that are 

inserted in the third blessing of the Mussaf Amidah: 

“Say before Me on Rosh Hashanah; Malchuyos, Zichronos and Shofaros:  

Malchuyos – so that you should make Me King over you.  

Zichronos – so that the memory of you should come before Me for good,  

And with what?  With Shofar” (Rosh Hashannah 16a). 



II. Structure of the middle 3 blessings: Malchyous, Zichronos, and Shofaros 

Malchyous, Zichronos, and Shofaros are each a collection of 10 verses selected from Tanach. The order is which 

we recite these verses is 3 verses from the Torah, 3 verses from the Kesuvim, 3 verses from the Neviim, and 

one additional verse from the Torah. 

Some of the reasons provided why we recite 10 pesukim (verses): 

 The 10 Utterances from HaShem at Creation 

 The 10 Words from HaShem at Har Sinai 

 The 10 praises of Dovid haMelech in the last chapter of Tehillim (which includes the praise of Him with 

the blowing of the Shofar) 

The theme of the 10 verses of Malchyous is the acceptance of HaShem as our King. The verses from Tanach 

are about the kingship of HaShem with the concluding verse Shema Yisrael. 

The theme of the 10 verses of Zichronos is that HaShem has total recall of all of our actions since the beginning 

of time. He reviews everyone’s deeds, good and bad, and passes verdict on this Day of Judgment. There is 

nothing that HaShem can not remember.  

The theme of the 10 verses of Shofaros is the special connection between the Jewish people and HaShem.  

▪ In the selections of the 10 verses, we recite the verses from Kesuvim prior to the verses from Neviim. 

Some say we honor Dovid haMelech since most of the verses from Tehillim chronologically preceded the 

verses from most of the Kesuvim. 

Despite the fact that we do not include complete verses from Tanach in our daily silent Amidah, complete verses 

do play an integral part in many basic prayers such as Kedusha, i.e., Hallel, Bircas HaCohanim, additions for 

fast days, etc. Thus, the recitation of over 30 complete verses in the middle blessings are applied to be an 

early method of prayer. 

Rav Soloveitchik remarks that verses (pesukim) have always played an integral part in Jewish prayer, because 

it is an integration of Tefillah and Limud Torah as we strive for closeness to HaShem.  

III. Blowing of the Shofar during the Amidah of Mussaf 

There are those that have the custom of blowing the Shofar during the quiet (personal) Amidah that everyone 

says for themselves (Sephardic and Chassidic) at the end of each of the middle three blessings. After 

completing any of the three middle blessings one should wait for the blowing of the Shofar before 

proceeding to the next blessing. If one hears the Shofar before completing the blessing one should be careful 

to stop and listen and resume at the same place one left off after the Shofar blowing. 

The amount of Shofar-blows that need to be sounded during the Amidah is a matter of dispute amongst the 

Geonim and the Rishonim, and the custom today varies from community to community. 

After the quiet (personal) Amidah is recited by the individuals of the congregation, the Chazzan begins the 

Chazoras HaShatz repeating the same basic Amidah that was just said quietly with some additions.  The 

Shofar is again blown according to all at the end of each of the middle three blessings. 

On no other occasion during the year is either the personal or communal 

Amidah interrupted with a non-verbal act of prayer. Apparently from the 

Mishnah the main blasts of the Shofar as a request for leniency are linked 

to the three middle blessings celebrating the reign of HaShem over the 

world with His perfect memory. The other blasts of the Shofar were 

evidently added later (to confuse the Satan?) are called “seated Tekious.” 

These Tekious are sounded prior to Mussaf to fulfill the obligation to all 

those present. After the fulfillment of the Mitzvah, the main blasts during 

Mussaf could be divided in three groups of ten sounds to be connected to each blessing.  

IV. The Third Blessing – lengthening; Fourth blessing -combining 

The changing of the “position” of HaShem to the throne of Judgment )מלך( is reflected in the third prayer (1st 

Avos –historical; 2nd Gevurah – nature; 3rd Holiness – separation). This third prayer is lengthened to include 

references to HaShem now serving as King of the Creations.  Thus, the prayer is changed to reflect the 

changed theme of the prayer. In the fourth blessing the theme of Kingship was added to the existing standard 

fourth prayer of a holiday, adding Kingship as an adjective describing HaShem. 

 



The subject of this exposition is the first piyut recited in the Mussaf repetition of Rosh Hashanah, which so 

elaborately depicts the motifs manifested by the bracha of zichronos: 

Based on Maamar from Rabbi Joseph Soloveitchik Elul 1971 (full English translation available at: 

http://www.noraosharav.com/uploads/4/7/5/4/4754545/volume_15_yomimnoraim.pdf - pages 49-63) 

ל יֹום.  (1) ט ַהיֹום. ְבחֹון ַמֲעֵשה כָּ פֶׁ ֶֽׁ ז ְלשֶׁ ַפד ֵמאָּ  אֻּ
ְדיֹום (2) ינָּם בֹו ְלַפֵלס ְלפִּ יֹום. דִּ ים ְפֵני אָּ יַשת ְיקּומִּ  .גִּ
ר.  (3) ה ֹחק ְולֹא נָּצָּ ּוָּ ר. ְוצֻּ ם בֹו נֹוצָּ דָּ אשֹון אָּ רִּ  הָּ
נְ  (4) ט ְוַלדֹורֹות הֻּ ְשפָּ קֹו ַלמִּ ר. ֲחקָּ יב ַבצָּ ְרחִּ יץ ְכהִּ רזֶׁה ֵמלִּ   .צָּ
ים.  (5) ים. יְֻּלדּו בֹו ֵמרֹאש צּורִּ עֹות ְוצּורִּ יַעת חֹוֵצב ְגבָּ  טִּ
ים (6) ק ַלֲעצּורִּ דֶׁ ֶֽׁ ים. ְלַלֵמד בֹו צֶׁ ה ַהיֹוְצרִּ מָּ ים ֵהֶֽׁ עִּ  .ְכיֹוְשֵבי ְנטָּ

(1) On this day G-d dons his judicial robes in preparation for trial. He examines the deeds of each day 

of the year. 

(2) All creatures approach You with dread. You weigh their actions and redeem them. 

(3) Man was created on Rosh Hashanah.  He also sinned on Rosh Hashanah. 

(4) G-d, acting in man's defense, widened the narrow path (and granted asylum to Adam). G-d 

ordained that day as an eternal day of judgement. 

(5) The one who shaped the hills and rocks implanted a small sapling so that the ancient rocks could be 

fashioned. 

(6) The creators are equal to those who live among the planted trees and vindicate those who are 

trapped. 

 

Man is judged היום, on Rosh Hashanah, because he frivolously wasted כל הים the other days of the year. 

The first verse of the piyut states: 

ל יֹום.  ט ַהיֹום. ְבחֹון ַמֲעֵשה כָּ פֶׁ ֶֽׁ ז ְלשֶׁ ַפד ֵמאָּ  אֻּ
On this day G-d dons his judicial robes in preparation for trial. He examines the deeds of each day of the 

year. 

The piyut anticipates that man will attempt to suppress all thoughts of the yam hadin since nothing is more 

frightening than a trial of one's actions. People will, therefore, attempt to reassure themselves that the yam hadin 

will be deferred. The paytan, therefore, admonishes humanity: "G-d is already dressed in His judicial robes. 

He is ready to start the trial. Judgment is imminent and unavoidable." 

 every day, contained in the second phrase. It ,כל היום  today, contained in  the first  phrase,  is  contrasted  with היום

criticizes man for not realizing that any day, could have become today, the singular day, the life altering day and/or 

the designated day.  

Thus, verse one denotes that G-d judges man היום, on this special day, accounting for all of man's trivial and routine 

deeds on כל היום (i.e. each day). Man refused to recognize that each day could have been converted into something 

significant, the first day of a long life devoted to Torah and mitzvos.  He dismissed any need to return to G-d or to 

make each day important.  Man could have saved himself by treating כל היום as היום. It is man's trivializing of 

every day, or כל יום, the mortality of  יוםכל , the wasteful repetitiveness of כל יום, which is the source of fright on 

 .on the day that he must account for his wastefulness ,היום

 

 

 

 

http://www.noraosharav.com/uploads/4/7/5/4/4754545/volume_15_yomimnoraim.pdf


The bracha of zichronos contains the message that G-d accepts certain forms of ransom 

The second verse of the piyut states: 

ְדיֹום ינָּם בֹו ְלַפֵלס ְלפִּ יֹום. דִּ ים ְפֵני אָּ יַשת ְיקּומִּ  .גִּ
All creatures approach You with dread. You weigh their actions and redeem them. 

The terms איום and פדיום are apparently contradictory. איום has the connotation of being fearsome, awesome, 

dreadful; it refers to G-d. On Rosh Hashanah man realizes that he will be convicted and therefore is fearful of 

G-d. 

G-d's verdict would appear to be clear and irreversible; man cannot be acquitted. Thus, איום expresses man's 

complete confession of unmitigated guilt, with no hope of pardon. 

However, Yahadus never concludes with איום, despair and resignation.  Yahadus promotes hope.   Accordingly, the 

verse concludes 

G-d will weigh their actions and redeem them. 

The word פדיום is synonymous with the word פדיום, a ransom.  

One experiences dread and horror, because one has no hope of being ransomed and pardoned. Conversely, one 

who anticipates redemption does not experience dread.   This duality characte1izes the central motif of 

zichronos. After being convicted, דנים בו דפלס פדיום, man is suddenly ransomed and redeemed.   G-d accepts ransom 

from man. 

Apparently, G-d does accept certain form of ransom even while rejecting other forms of ransom. Rosh Hashanah 

thus emerges as a day of ransom. At the last minute, man desperately offers a ransom and substitution, and G-

d in His infinite grace accepts the ransom and pardons man. 

Why? What prompts G-d to accept certain types of ransom? 

The Akeidah episode portrays the mechanics of this redemption 

The resolution to this enigma is contained in the story of Akeidas Yitzchak. Since it serves as the prototype of 

acceptable ransom, Avraham offered the ram instead of Yitzchak, the Akeidah is central to the kedushas hayom of 

Rosh Hashanah.  

The analogy is clear.  G-d lays claim to all of man's assets.  Man's talents, loved ones and riches all belong to G-d. 

G-d can take away whatever and whenever He chooses. G-d's claim is total and absolute. G-d could have demanded 

Yitzchak's physical destruction. G-d, however, accepted Yitzchak's metaphysical loss in substitntion. That type of 

ransom is acceptable to G-d.  

 

The concluding phrase of verse two is: 

G-d will weigh their actions and redeem them. 

Man can pay ransom and avoid the full sentence. The typical ransom is similar to the Akeidah which took place in 

the metaphysical sense, with Yitzchak's having survived physically. Thus, Rosh Hashanah emerges not just as the 

day in which man's complete and unmitigated guilt is determined, but also as the day on which man's attendant 

ransom is accepted in lieu of a full sentence. 

The sound of the shofar, of the ram's horn, is reminiscent of that original ram which was offered instead of 

Yitzchak. It symbolizes that, though guilty, man may avoid his fate by paying a ransom. The piyut continues, 

therefore, to describe the mechanics of this ransom. 

  



Though created by G-d, נוצר, Adam did not comply with G-d's instructions, לא נוצר, 

The third verse of the piyut, therefore, continues: 

ר.  ה ֹחק ְולֹא נָּצָּ ּוָּ ר. ְוצֻּ ם בֹו נֹוצָּ דָּ אשֹון אָּ רִּ  הָּ
Man was created on Rosh Hashanah. He also sinned on Rosh Hashanah. 

 

Adam was told not to eat from the עץ הדעת, and he promptly violated that injunction. 

The ultimate achievement for a Jew is not merely complying with G-d's laws, but cleaving to G-d, communing with 

G-d, serving as a prism through which G-d's glory is reflected.  Man must become an abode for the shechina, its 

ultimate resting spot. In essence, man is charged with becoming G-d's friend and companion. Man's task is to develop 

a close relationship with G-d. 

As a נוצר, a being created by G-d, man is expected to abide by the will of his Creator. Nonetheless, this creation 

is לו נוצר; Adam failed to comply with his Creator's instructions.  

On Rosh Hashanah, man commemorates the initial companionship between G-d and man, man's subsequent 

attempts to usurp and replace G-d, and the resulting alienation of man from G-d. We commemorate man's 

emergence as the צלם אלקים as well as his expulsion from the divine presence. Adam was found guilty on that 

first Rosh Hashanah. G-d could justifiably have punished Adam for trying to usurp G-d's role. Nonetheless, G-

d, the intercessor and defender of all mankind, even of vain man who attempts to defy G-d and who alienates 

himself from G-d, intervened and spared Adam. 

 

The first Rosh Hashanah set a precedent for each subsequent Rosh Hashanah 

 

In the fourth verse of the piyut, the Paytan describes the reason that G-d deferred Adam's punishment on that 

fateful Rosh Hashanah. 

ר ְנצָּ ט ְוַלדֹורֹות הֻּ ְשפָּ קֹו ַלמִּ ר. ֲחקָּ יב ַבצָּ ְרחִּ יץ ְכהִּ   .זֶׁה ֵמלִּ
G-d, acting in man 's defense, widened the narrow path (and granted asylum to Adam).  G-d ordained that day 

as the day of judgment. 

The phrase G-d widened the narrow path (and granted asylum to Adam), refers to the Midrash 17 which 

explains why Adam did not die after violating the injunction, 

You shall die on the day that you eat such fruit. (Bereshis 2,17) 

The Miidrash answers that ביום refers to a day in the life of G-d, (i.e. one thousand years
 
as opposed to a day in 

the life of man – Tehilim 90,4). Similarly, the phrase, G-d widened the narrow path, in effect means that G-d 

extended the short day, which would have otherwise dictated that Adam die on that very day, into a day in G-

d's terms. 

Modern man similarly lacks the recognition of the sin. There can be no reconciliation initiated by G-d, 

without a prior reconciliation initiated by man. How then can modem man hope to be pardoned on Rosh 

Hashanah? Who redeems the unworthy? 

The Paytan answers זה מליץ. G-d suddenly switches roles -  from judge to advocate. Chazal note the 

contradiction between the passuk
 
which states, G-d sits on His throne (Yeshiyahu 6,1), and the passuk which 

states, G-d stands (Amos 9,1). They answer that initially G-d sits as a judge, but when He realizes that man 

is guilty, G-d immediately switches roles; he rises and serves as man's advocate. 

  



The day on which man was created, the day on which he sinned, was judged and found guilty, the day on which he 

was then ransomed and pardoned, that day is set for Judgement. That first day established a precedent for all 

subsequent generations. The entire series of events from guilt to ransom is replayed every Rosh Hashanah. Each 

Rosh Hashanah replays that sequence of the events: companionship, alienation, judgment and ransom. 

The question remains, how does evil man pay the ransom? What are the mechanics of the ransom?  

The bracha of zichronos portrays G-d's multi-dimensional omniscience 

The answers to those questions are contained in the fifth verse of the piyut: 

ים.  ים. יְֻּלדּו בֹו ֵמרֹאש צּורִּ עֹות ְוצּורִּ יַעת חֹוֵצב ְגבָּ  טִּ

The one who shaped the hills and rocks planted a small sampling so that the ancient rocks could be fashioned 

The bracha of zichronos depicts a comprehensive view of creation from G-d's omniscient perspective. The bracha 

portrays three different facets of this omniscience. The first message of the bracha of zichronos is that when G-d 

views His creatures, He sees, not only those that currently exist, but also those that existed in the most distant past, 

at the twilight of creation, as well as those that have not yet come into existence. Unlike man, G-d's existence is 

infinite. G-d does not share man's division of time into three dimensions, since G-d views everything through the 

gaze of eternity. To G-d, all three dimensions merge into one awareness. G-d sees the past and future as occurring 

in the present. 

The bracha of zichronos depicts this tension.  It relates: 

G-d remembers all creations. 

As far as G-d is concerned, there is no difference between potentiality and actuality. Whatever has potential, is actual 

and real. This is the first message of zichronos. 

G-d judges man based upon remote principles of causality 

The second message of the bracha of zichronos is that G-d's judgment extends to the furthest reaches of causality. 

When man is judged on Rosh Hashanah, he appears before the Almighty, not as a lonely isolated being, but as part 

of a great cosmic drama. His deeds are examined and scrutinized, not just in relation to himself, but in light of past 

events which impacted upon him and upon the formation of his character and abilities. Man's actions are affected by 

his genetic code and by an endless chain of causality. 

G-d judges man based upon his impact on the future 

The third message of zichronos is that G-d judges the individual with respect to the future as well. The 

individual is placed within the frame of reference of events to occur in unspecified times in the future. The 

impact which this individual may have on future occurrences and persons is carefully scrutinized. G-d 

determines what, if anything, this individual will contribute to future generations. What future 

accomplishments can this individual be currently credited with? An individual may live in one generation, exert 

no influence on society and fail to accomplish anything during his lifetime. Nonetheless, he may have a 

profound impact upon future generations.  

In conclusion, a person is judged, not just by his deeds within the present dimension of time, but also by the 

deeds of both his forefathers as well as his unborn descendants. G-d takes into consideration the conditions and 

circumstances of the past which had their impact upon him. He also weighs man's present culpability vis-a-vis 

the future, weighing what impact that individual may have on future millennia. The individual is judged as the 

link between those who existed in the past and are no more, and those who do not yet exist. G-d judges both in 

retrospection and anticipation.  

  



 

 

Retrospection and anticipation are the primary themes of zichronos. G-d judges individuals based, not only upon 

their own conduct, but on the future conduct of their descendants. That would be unthinkable in human courts.  

The immediate past, such as the defendant's home environment m1d poverty, are mitigating factors used in 

modern courts. But the distant past - and certainly the future - is never taken into consideration. No one but G-d 

is omniscient. Only G-d can judge with retrospection and anticipation. 

We need only revisit the Akeidah to understand how, in an instant, the same ram which was trapped by its 

horns, can be saved. This is the role of teshuva. One can never predict man's actions. Even though one is so 

completely intoxicated and addicted to sin that he can no longer return to G-d, nonetheless, the unrealized 

nobility and incorruptible good that resides in the recesses of everyone's personality is transmitted to future 

generations.  On Yom Kippur man is charged with regaining his stature and altering his character. Rosh Hashanah, 

however, is directed at the man who is not powerful or courageous enough to change his life.   

G-d accepts as ransom the potential which lies in each individual 

Even as one gains insight into G-d's benevolence, the question remains, what ransom will G-d accept from us? 

What was the ransom offered by Adam, who did not even acknowledge his sin? Adam's ransom consisted of 

his great potential. Adam's great potential was not realized immediately. Adam's immediate descendants were 

not at all remarkable. Adam's great potential was realized only 20 generations later with the birth of Avraham. 

But on that first Rosh Hashanah, on that initial day of judgment, on that very first Friday, Adam was credited 

with Avraham. Though not prepared to sacrifice anything himself, Adam was credited with Avraham's 

readiness to offer Yitzchak as a sacrifice 20 generations later. G-d spared Adam because of an anonymous 

descendant 20 generations later, could arise only if Adam would not be condemned to immediate death. 

This is fully expressed in the sixth verse of the piyut: 

ים ה ַהיֹוְצרִּ מָּ ים ֵהֶֽׁ עִּ ים. ְכיֹוְשֵבי ְנטָּ ק ַלֲעצּורִּ דֶׁ ֶֽׁ  .ְלַלֵמד בֹו צֶׁ
The creators are equal to those who lived among the planted trees and vindicate those who are trapped 

Our ancestors are treated as though they lived at the time when the world was shaped. The verse further implies that 

the Avos are regarded as partners with G-cl in shaping and creating the world. This concept of “not created” was 

devised in order to vindicate and justify those who are trapped and cannot pay the ransom 

The fifth and sixth verses should therefore be understood as follows: The One who shaped the rocks and hills 

implanted a potential in nature (i.e. man), with the result that the Patriarchs were deemed to have been born at 

the time of creation. They are regarded as having fashioned the world together with G-d. This concept is 

necessary to ensure that somebody will be able to ransom the sinner. 

Adam was ransomed since G-d judged him, not as an individual, but as the father of humanity. Thousands of years 

later, his descendant Avraham justified the pardon awarded to Adam. Thus, the drama of the Akeidah is deemed to 

have occurred on the day of creation. 

Modern man is vindicated solely by reference to both the past and future 

Adam had no past. Only the future could ransom him. On the other hand, modern man is ransomed by reference to 

both the past and the future. The message of zichronos is “You should remember the Akeidah of Yitzchak”.  We are 

too small to pay the ransom.  We are not ready to participate in the awesome drama of the Akeidah. But Avraham 

already paid the ransom for us. G-d judges us, not only as individuals, but as descendants of Avraham. On the other 

hand, we have the faith and trust that the future will also justify our existence. There is a great potential in each of 

us which will be ultimately realized by our descendants.   The potential which G-d implants in every being will, 

in the future, be translated into deeds. The future, thus, validates our continued existence. 

 

  



 

Sleeping on Rosh HaShana 

Many poskim say (based on a Yerushalmi) that one should not sleep on Rosh Hashanah by day because doing so 

may make one’s mazel weak. [1] The common expression “One who sleeps on Rosh Hashanah will have a 

sleepy year” has no source in halacha. Some do say that a person who sleeps on Rosh Hashanah by day will not 

then have the defense attorney at his side. [2] Additionally, when one sleeps his neshama is by HaShem, and on 

the Day of Judgment it is not good for one to have his neshama upstairs by HaShem. [3] Some poskim suggest 

that one should be careful not eat too much food so he will not get too tired and fall asleep. [4] While it is 

certainly commendable to arise early on the Day of Judgment (and engage in Torah study or Tehillim), the 

practice of being careful to arise specifically by sunrise may not be consistent with the thrust of the Yerushalmi’s 

advice.   

However, the Arizal is quoted as not having been concerned with this matter and he did sleep on Rosh Hashanah, as 

God’s mercy has by then been aroused. [5] The Ari’s objection to morning sleep was because that is the time of 

Din. Others cite the custom of the Maharm from Rothenberg to sleep by day. 

Many poskim say that after chatzos one can be lenient and go to sleep. [6] Others say that the second day of Rosh 

Hashanah is more lenient than the first. [7] Certainly it is better for one to go to sleep than to sit around talking 

and not learning. [8] Horav Shlomo Zalman Aurbach zt”l [9] says one who feels a need to go to sleep in order 

to daven better is permitted to sleep. 

There is no established minhag to remain awake all night on Rosh Hashanah; the Yerushalmi’s words refer to 

sleeping on Rosh Hashanah only during the day. 

Although sleeping on Shabbos is an enjoyment, some say if Rosh Hashanah falls out on Shabbos one still should not 

sleep.[10] Some poskim feel that one who wishes to avoid sleeping on Rosh Hashanah by day should get up by 

alos hashachar.[11] However, the custom is not in accordance with this opinion.[12] According to all poskim, 

if one sits on a chair and dozes off, it is not considered sleeping on Rosh Hashanah.[13] One may sleep at night 

on Rosh Hashanah since the whole concept is not to sleep by day.[14] 

Bottom line is that every moment of Rosh Hashanah is precious, so you want to use them all to the fullest. Spend 

any extra time in prayer—especially reciting psalms. This time is so special that we even try to minimize our 

sleep and avoid frivolous talk and activity. 

 
[1] Refer to Rambam Hilchos Teshuva 3:4, Yosef Ometz 976:page 216, Matei Moshe 5:281, Bach 597, Darchei Moshe 583:2, Rama 583:2, Elya Rabbah 

5, Machtzis Ha’shekel 6, Gr’a 14, Shulchan Aruch Harav 8, Moed Lechul Chai 12:31, Matei Ephraim 598:1, Kitzur Shulchan Aruch 129:20, Mishnah 

Berurah 583:9, Aruch Ha’shulchan 597:2, Shemiras Haguf V’hanefesh 138:1:footnote 1, see Minhag Avoseinu B’yudeinu 1:pages 67-68 who brings 

poskim who mention that this Yerushalmi is not in any of the prints we have today. 

[2] Minhag Avoseinu B’yudeinu 1: pages 69-70, see Noheg Katzon Yosef Rosh Hashanah 16: page 270. 

[3] Minhag Avoseinu B’yudeinu 1: page 71: footnote 25. Some say all year round we are not careful and we sleep during the day. However, one day a year 

we should be careful that day is on Rosh Hashanah. (Minhag Avoseinu B’yudeinu 1: page 71). 

[4] Seder Hayom seder Rosh Hashanah page 47 (old). 

[5] Magen Avraham 6, Pri Chadash 583:2, Aruch Ha’shulchan 597:2, Shearim Metzuyanim B’halacha (kuntres achron) 129:20, see Levush 583 who does 

not mention this inyun at all of not sleeping on Rosh Hashanah. (Refer to Elya Rabbah 5). Some say the Arizal was makpid but after chatzos he was 

lenient (Minhga Avvoseinu B’udeinu 1: page 74: foontoe 41, see Elef Hamatei 598:1). 

 [6] Magen Avraham 6, Be’er Heitiv 7, Mekor Chaim 583, Shulchan Aruch Harav 8, Mishnah Berurah 583:9, Aruch Ha’shulchan 4, Kaf Ha’chaim 35, 

Orchos Rabbeinu 2 page 190:36-37. refer to Moreh B’etzbah 9:263 who is stringent. 

[7] Orchos Chaim (Spinka) 583, Aruch Ha’shulchan ibid, see Moed Lechul Chai 12:31, Kaf Ha’chaim 36, Mekadesh Yisroel 114 who are stringent. 

[8] Magen Avraham 6, Be’er Heitiv 7, Eishel Avraham Butchatch 6, Shulchan Aruch Harav 8, Lekutei Maharich 3: page 639 (new), Mishnah Berurah ibid, 

Aruch Ha’shulchan 4, Kaf Ha’chaim 36. 

[9] Ve’alu Lo Ubol pages 209-210:349-350, Halichos Shlomo Moadim 1:24, see Ben Ish Chai Netzavim 1:11, Kitzur Shulchan Aruch 129:20, Mishnah 

Berurah quoting a Chai Adom, Shar Ha’tzyion 10. 

[10] Teharas Ha’shulchan 583:2. 

[11] Ben Ish Chai Netzavim 1:11, Matei Ephraim 584:1, Kaf Ha’chaim 39, Teshuvos V’hanhugos 1:339. 

[12] Minhag Ysiroel Torah 583:7, Halichos Shlomo Moadim 1:23: footnote 36, see Halichos Shlomo Tefilla 17: footnote 33, Mikadesh Yisroel 115, 

Shemiras Haguf V’hanefesh 138: footnote 1. 

[13] Opinion of Horav Chaim Kanievesky Shlita quoted in Toras Hamodaim page 9. 

[14] Refer to Avodas Yisroel Rosh Hashanah page 60, see Katzei Hamatei 598:2, Lekutei Maharich 3: page 639 (new), Minhag Avoseinu B’yudeinu 1: 

pages 81-82. 

  



 

A Jewish Pope? 

There are a number of legends about a Jewish pope. One is connected with a poem incorporated in many Machzorim 

into the morning prayers (in the first section preceding Krias Shema) on the second day of Rosh HaShanah: Melech 

Amon Ma’amar’cha. 

The author, Shimon ben Yitzchak ben Abun, lived in Mayence on the Rhine in the early 11th century and is known 

as a scholar, poet and man of wealth. He was Rashi’s uncle (Rashi’s mother was his sister). 

Legend has it that one afternoon his youngest son, Elchanan, was kidnapped by a servant and taken to a seminary 

where he trained for the Church. Eventually, after a brilliant career, he was chosen to be the pope. Aware of his 

origins and wishing to see his father again, he commanded the Bishop of Mayence to order the Jews of the city to 

cease their observances. He knew that such a decree would send his father to him at the head of a deputation of 

protest. 

Rabbi Shimon duly came to Rome and was received by the pope. After some conversation, the pope and the rabbi 

began a game of chess. R' Shimon recognized his son when the latter defeated R' Shimon at chess using the precise 

moves that he himself had perfected and taught his children. Escaping from Rome, Elchanan lived again as a Jew in 

his father’s house. 

Rabbi Shimon, in gratitude, composed his poem which became part of the Machzor which includes an acrostic, 

Elchanan b’ni – "Elchanan my son”. 

The Jewish pope Elchanan may be a myth although the father is a well-known figure in Jewish literary history. At 

least one pope is known to have been of Jewish ancestry. Anacletus II was elected in 1130 and while this may have 

given rise to the legend of Elchanan; his story is not important in itself. 

 

   .is based on familiar ideas of the Musaf service and consists of seven sections מלך אמון מאמרך

One acrostic from the closing of each stanza reads: 

 שמעון בר יצחק אלחנו בני יחי לארך ימים לחיי עולם יכתב אמן סלה

A second acrostic formed at the beginning of the second verse of each section reads: 

 שמעון ברבי יצחק אלחנן בני

 

All the stanzas end with quotations from Tanach. 

Selections from the beginning of the poem 

Our requests are addressed to you our 

King that is forever faithful. 

King Your promise 

stands fast 
לך אמון מאמרךמ  

Your promise to the first man (Adam) 

that this is a day of judgment in 

which Adam bore the appearance of 

being meritorious so it will be for his 

children on this day of judgment. 

from long ago they 

have stood 
 מרחוק מצב

You do not come to the judgment 

except with Your attribute of mercy 

(from the name HaShem) 

Your name will be 

glorified with Your 

people enduring 

forever; Your word 

stands firm forever 

שמך יתפאר בעדתך יתיצב 

דברך נצב' לעולם ה  

 

  



One Plus One Equals One  

 
I. Introduction- The second day of Rosh HaShanah is different than the standard Yom Tov Sheni Shel 

Galuyos.  It is observed throughout the world including Israel and it is treated differently than the other 
Yom Tov Sheni holidays.   

II. The Source for the Second Day of Rosh HaShanah 
a. When the months were established based on witnesses, the witnesses could either come on the 

thirtieth day of the previous month or on the thirty-first.  If they came on the thirtieth, that day was 
Rosh Chodesh. If they didn't come on the thirtieth, the next day is automatically Rosh Chodesh. 

b. There was an incident where the witnesses came on the thirtieth of Elul late in the day and it created 
a problem with the shiras haLevi'im. Therefore, the rabbis instituted that if the witnesses come after 
zman hamincha, that day and the next day will be considered Rosh HaShanah.  

c. After the destruction of the Beis HaMikdash, R. Yochanan ben Zakai instituted that the witnesses 
can come the entire day.  

d. Rava notes that R. Yochanan ben Zakai's institution did not undermine the idea that one can have 
two days of Rosh HaShanah.  Rather, he allows the witnesses to come the entire day and whether 
they come in the morning or the afternoon, that day and the next day are considered Rosh 
HaShanah.  

i. This is why the two days of Rosh HaShanah are the first and second day of Tishrei and not 
the thirtieth of Elul and the first of Tishrei. 

ii. This is also why two days are observed in Eretz Yisrael.  It has nothing to do with how long 
it takes to announce the new month.  Rather, it is an institution to keep two days universally. 

III. How Does The Second Day of Rosh HaShanah Affect the Judgment of the Year? 
a. Rosh HaShanah is the day of judgment, where people are written into the book of life or the 

book of death.  If so, what happens on the 2nd day of Rosh HaShanah? 
b. This question is exacerbated by a comment of R. Mordechai Yoffe (Levush, c.1530-1612) who 

notes that one should not greet someone by saying "L'Shanah Tova Tikasev" after the third 
hour of the day of Rosh HaShanah because the books are written by the end of the third hour.  
If the judgment is complete on the morning of the first day, how do we emphasize second day 
also as the day of judgment? 

c. There are a number of approaches to understand the second day:  
i. Rav Eliyahu Dessler (1892-1953) suggests that the second day of Rosh HaShanah always 

had significance and when the rabbis instituted a second day of Rosh HaShanah, it was 
based on the fact that the day after Rosh HaShanah has inherent significance:  

1. He quotes the Zohar that the first day of Rosh HaShanah is the day of tough judgment 
(dina kashya) and the second day is a day of light judgment (dina rafya). 

2. R. Dessler explains that people are subject to Hashgacha pratis for their own actions 
and hashgacha klalis for their actions as relating to the klal. 

3. The first day of Rosh HaShanah is tough judgment because a person is judged based 
on his own actions.  The second day of Rosh HaShanah is a light judgment because a 
person can receive merits for playing a supporting role in other people's good deeds.  

ii. R. Avigdor Nebenzahl (b. 1935) - The second day of Rosh HaShanah is rabbinic in nature 
and as such, it is possible that the second day of Rosh HaShanah is a judgment for our 
observance of rabbinic laws.  

iii. {R. Pinchas Menachem Alter (P'nei Menachem 1926-1996)- When Chazal instituted the 
second day of Rosh HaShanah, they instituted it as a yoma arichta.  The second day is 
not its own day, but rather an extension of the first day.  Therefore, it is appropriate to 
say that this is the first day of creation of the world and even to refer to the day as the 
first of the month.  
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IV. The Concept of Yoma Arichta 
a. The Gemara concludes that if an egg is laid on the first day of Rosh HaShanah, it is prohibited 

on the second day of Rosh HaShanah.  This is in contrast to Yom Tov Sheni Shel Galuyos where 
each day is treated as its own kedusha and therefore an egg laid on the first day is permitted on 
the second day.  

b. There is a dispute among the Rishonim regarding the beracha of shehechiyanu: 
i. Rashi (1040-1105) is of the opinion that one recites a shehechiyanu on the second night of 

Rosh HaShanah.  His rationale is that even according to the rabbinic institution, the main day 
is the second day because the first day was instituted so that the witnesses wouldn't be 
deterred from coming.  Therefore, no matter what perspective one takes towards the two days, 
a shehechiyanu is required.  If you treat it as a real sfeika d'yoma, one recites shehechiyanu 
similar to what is performed on a regular Yom Tov.  If you treat it as a minhag to follow what 
used to be done, they certainly recited shehechiyanu on the second day because that was the 
main day.  

ii. Rabbeinu Asher (c. 1250-1327) writes that the Geonim disagree and rule that one should not 
recite a shehechiyanu on the second day. 

iii. Rabbeinu Asher quotes from Maharam MiRutenberg that one can avoid this question by 
placing a new fruit on the table during Kiddush and reciting shehechiyanu with intent that it also 
covers the new fruit.  

iv. Shulchan Aruch rules that one should place a new fruit on the table, but if there is no new fruit 
available, one may recite a shehechiyanu. 

v. R. Shlomo Zalman Auerbach (1910-1995) questions the practice of placing a new fruit on the 
table:   

1. According to Rashi, the new fruit is not necessary.  The only purpose is to satisfy the 
opinion of the Geonim.  Yet, according to the Geonim, there is no obligation to recite 
shehechiaynu.  Suppose someone wanted to recite a shehechiyanu on Friday night at 
Kiddush.  He would not be able to recite shehechiyanu on a new fruit in the middle of 
Kiddush because it's a hefsek.  How then can one recite shehechiyanu in the middle of 
Kiddush on Rosh HaShanah and claim that if there is no obligation to recite shehechiyanu, 
it covers the new fruit?  Isn't that a hefsek? 

2. R. Shlomo Zalman answers that one must conclude that the basis for the new fruit is that 
in reality, one can recite shehechiyanu because we follow the opinion of Rashi.  The 
concept of hefsek doesn't apply because something is not considered a hefsek if one is 
doing something that he thinks he is supposed to do, even if it turns out that he is wrong.  
For example, if someone asks someone to pass the salt and it turns out that the salt is 
already in front of him, it is not considered a hefsek.  Therefore, one can recite a 
shehechiyanu at Kiddush in order to follow Rashi's opinion and it is not considered a 
hefsek.  The new fruit only serves to avoid the problem of beracha l'vatalah. 

V. The Significance of Yoma Arichta in Jewish Thought 
a. There is a Midrash that states that when Adam HaRishon was created, there was light shining 

for thirty-six hours. R. Yonasan Eibeschitz (1690-1764) notes that this is the explanation of 
yoma arichta.  Rosh HaShanah corresponds to the day of the birth of Adam and the same way 
he had one elongated day, we observe one as well.  

b. R. Eibeschitz notes that each day of the Aseres Yemei Teshuva corresponds to the Aseres 
HaDibros.  The first two dibros were said b'dibbur echad.  This is what allows the first two days 
of Rosh HaShanah to become a yoma arichta. 

c. R. Moshe Sofer (1762-1839) comments on the verse "אורך ימים אשביעהו ואראהו בישועתי" and 

suggests that "orech yamim" refers to Rosh HaShanah that G-d allows us to extend Rosh 
HaShanah an additional day and it is considered a chesed that can affect the whole year.   
Through the chesed of the additional day, we are able to see a greater salvation.  

d. R. Yisrael M'Tchortokhov (1854-1934) - In kabbalistic literature the daytime is a time for chesed 
and nighttime is a time for gevurah.  When the Jewish people perform teshuva, it is a time for 
chesed and it is considered daytime, even at night.  This is the idea behind yoma arichta.  
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Because this is a time that the Jewish people are engrossed in teshuva, it can be considered 
one long day. 

i. R. Avraham Mordechai Alter (Imrei Emes 1866-1948) also develops the idea that it is a 
chesed that G-d provides us that we have an extended day to perform teshuva.  
 
 

THE "KILKUL" WHICH OCCURRED WHEN THE WITNESSES CAME LATE 

QUESTION: The Mishnah relates that on one occasion witnesses did not arrive to testify about the new 

moon until after the time of Minchah on Rosh Hashanah. As a result, the Leviyim did not recite the correct 

Shir when the afternoon Korban Tamid was offered. Because of that "Kilkul" the Rabanan instituted that 

Beis Din may never accept witnesses who come to testify about the new moon after the time of Minchah. 

Why does the Mishnah say that the "Kilkul" was that the Leviyim recited the wrong Shir? Since the 

witnesses did not come until after the afternoon Korban Tamid was offered, there was a much more serious 

"Kilkul": the Korban Musaf of Rosh Hashanah could not be offered. The afternoon Korban Tamid must be 

the last Korban of the day (Pesachim 58b), and since they already brought the Korban Tamid they could 

not bring the Korban Musaf. Consequently, not only did the late arrival of the witnesses result in the wrong 

Shir being recited, but it resulted in the inability to offer the entire Musaf offering of Rosh Hashanah. Why 

does the Mishnah not mention this "Kilkul"? (TOSFOS DH Niskalkelu) 

ANSWERS: 

(a) TOSFOS answers that according to the opinion in the Gemara which maintains that the "Kilkul" was 

that the Leviyim did not recite any Shir at all (and not that they recited the wrong Shir), it is possible that 

what actually happened was that the witnesses did not come at all, not that they came late. The failure to 

offer the Korban Musaf was not a "Kilkul" because the day was not established as Rosh Chodesh. However, 

the Leviyim did not recite the day's Shir out of doubt whether the witnesses would arrive. Hence, the only 

"Kilkul" was that they did not recite the Shir. 

(b) TOSFOS suggests that the opinion in the Gemara which maintains that the Leviyim recited the wrong 

Shir for the Korban Tamid (and which maintains that witnesses did arrive to testify about the new moon) 

must maintain that the Korban Musaf may be offered after the Korban Tamid. Although no other Korban 

may be offered after the Tamid, a Korban Tzibur (such as the Korban Musaf) is different; the Mitzvas Aseh 

of the Tzibur overrides the Mitzvas Aseh of Hashlamah (the requirement that the Korban Tamid be the last 

Korban of the day). 

(c) The RAMBAM (Hilchos Kidush ha'Chodesh 3:5) explains that the "Kilkul" indeed was that they did 

not offer the Korban Musaf. He makes no mention of the Shir. 

How does the Rambam understand the Mishnah which clearly states that the Leviyim were 

"Niskalkelu b'Shir"? Moreover, how does he explain the Gemara which discusses at length the "Kilkul" of 

the Shir? (See LECHEM MISHNEH and other commentaries on the Rambam.) 

Perhaps the Rambam understands that the Mishnah means that not only did the Kohanim err by not offering 

the appropriate Korbanos, but even the Leviyim erred by not reciting the proper Shir. The Mishnah is 

teaching the extent of the "Kilkul" -- that it affected even the Leviyim. (M. KORNFELD) 

  

http://en.wikipedia.org/wiki/Avraham_Mordechai_Alter


Halachic Units of Time 

The Four Postponements of the Jewish New Year 
The four postponements of the New Year 

The first day of Tishri, which is Rosh Hashana or the New Year (literally, "Head of the Year"), should be on 

the day on which the molad occurs (described below). However, more often than not the first day of Tishri is 

postponed by one or two days, following four rules known as the dechiyos (singular dechiyah). 

Rule 1 

If Rosh Hashana would fall on a Sunday, Wednesday or Friday, then it is postponed to the next day. If it has 

already been postponed to Sunday, Wednesday or Friday by Rule 2, it is then postponed for a total two days. 

Rosh Hashanah could only fall on Monday, Tuesday, Thursday or Shabbos: if it falls on Sunday, Hoshana Rabbah 

(21st of Tishrei) falls on Shabbos; if Rosh Hashanah falls on Wednesday, Yom Kippur falls on Friday; and if Rosh 

Hashanah falls on Friday, then Yom Kippur falls on Sunday. This would mean that when Rosh Hashanah in the 

coming year would naturally fall on Sunday, Wednesday or Friday, an extra day is added to the calendar to make 

sure that Rosh Hashanah falls on Monday, Thursday or Shabbos instead. This calendar concept of guaranteeing that 

Rosh Hashanah not fall on Sunday, Wednesday or Friday is called לא אד"ו ראש, “lo adu rosh” meaning that the 

beginning of the year, Rosh Hashanah, does not fall on א, the first day of the week, Sunday; ד, Wednesday; or ו 

Friday. (It is predominantly for this reason that there was a need to have Cheshvan and Kislev sometimes 29 days 

and sometimes 30, in order to make the exact length of the years flexible.) 

 

Yom Rishon Yom Sheni Yom Shelishei Yom Revei Yom Chamishi Yom Shishi Shabbos 
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Rule 2 

If the time of the molad (see below “What is a Molad”) is after noon (mid-day), Rosh Hashana is postponed 

to the next day.  

If these were the only postponement rules, it would be possible for an ordinary year to have 356 days or a 

leap year to have 382 days. To avoid this, there are two further rules. 

Rule 3 

If the calculated day of the New Moon is Tuesday, the calculated time is at least 9 hours 204 chalakim, and 

the year will be ordinary (containing 12 months), the New Year is postponed; it cannot be on Wednesday by Rule 2 

so it is moved to Thursday. 

Molad Tishri of the following year will fall on Saturday at or after 18th hour (noon), so by rules 1 and 2 the 

next Rosh Hashana would be postponed to Monday. Without this rule, the second year would then have 356 days. 

This rule ensures that it has only 354 days. 

A year postponed by this rule always becomes year-type 4, and the previous year becomes year-type 7 or 12, 

depending on whether it is an ordinary or a leap (13 months) year. (see “The Four Gates” below for the year-types) 

Rule 4 

If the calculated day of the New Moon is Monday, the calculated time is at least 3 hours 589 chalakim, and 

the year will be the year after a leap year, the New Year is postponed to Tuesday. 

Molad Tishri of the previous leap year fell on or after Tuesday at 18th hour (noon), so by rules 1 and 2 the 

previous Rosh Hashana was postponed to Thursday. Without this rule, that year would then have had only 382 days. 

This rule ensures that it has 383 days. 

A year postponed by this rule always becomes year-type 3, and the previous year becomes year-type 11. 

Once the date of Rosh Hashana for that year and the following year have been calculated, we know how 

many days there need to be in that year. If there should be 354 or 384, the year is regular, so as noted above, so 

Cheshvan has 29 days and Kislev has 30. If there should be 355 or 385, Cheshvan has an extra day, and if there 

should be 353 or 383, Kislev loses a day. 

 

How frequently is Rosh Hashana postponed? 

Molad of Tishrei falls on: Rosh HaShana postponed 

Sunday, Wednesday or Friday Always postponed; average of 3 out of 7 or 43% 

Monday, Tuesday, Thursday, Shabbos Only if Molad in last quarter of the day; about 14% 

Rule #2 after noon on Shabbos, Tuesday, 

Thursday 

postponed two days; about 11% 

Rule #3 only affects ordinary years (12 of 19) postponed about 3.31% of years 

Rule #4 only affects ordinary years that follow 

a leap year 

0.54% of years.  

(The last such year was 5766 and the next is 6013.) 

 

Thus, in total 61.0% of Rosh HaShanas are postponed 

Leap years are postponed less often than ordinary years, since rules 3 and 4 do not apply to a leap year. Thus 

they are only postponed 57.1% of the time. Years immediately following leap years, where all rules apply, 

are postponed 63.8% of the time; other years, where rule 4 does not apply, are postponed 62.4% of the time. 



What is the molad? 

The Jewish calendar is lunar-based, with each month representing one lunar cycle -- the time it takes for the 

moon to complete one orbit around the earth. 

The molad is the time of the moon's "birth." There is a point in the moon's orbit in which it is positioned 

directly between the earth and the sun, making it invisible to anyone standing on earth's surface. The molad occurs 

when the moon has moved far enough from this position that a thin crescent of its illuminated surface becomes 

visible, marking the start of a new Jewish month. 

The time it takes for the moon to complete one orbit around the earth -- as calculated by sages and confirmed 

by astronomical observation -- is 29 days, 12 hours and 793 chalakim (there are 1,080 chalakim or "parts" in an hour; 

hence a chelek is 3.33... seconds). This represents the average time from molad to molad. The actual moment at 

which the moon becomes visible will vary slightly from the average molad, depending on the relative positions of 

the earth, moon and sun to each other at any given month, where on earth the observer is standing, the length of 

twilight at given seasons of the year, and other astronomical variables. 

For this reason the Jewish calendar is “tweaked” so that Rosh Chodesh -- the first of the month -- is as close 

as possible to the time in which the moon would actually be seen in Yerushalayim if we were still relying on actual 

observation of the moon to establish the start of a new month (as was done until the 5th century C.E.). Also, because 

a month has to be made up of whole days, the Jewish month alternates between 29 and 30 days. This is why Rosh 

Chodesh will often occur a day or more after the average molad. 

 

The "Four Gates" 

Saadia Gaon (10th century CE) refers to the "Arbaah Shaarim" ("Four gates") as an ancient rule for regulating 

the calendar. It can be expressed as a table that shows, for each of four possible categories of years in the 19-year 

cycle: 

• Leap years       (3, 6, 8, 11, 14, 17, 19 in a cycle - seven in 19 years) 

• Years preceding but not following a leap year  (2, 5, 10, 13, 16 in a cycle – 5 in 19 years) 

• Years between two leap years    (7, 18 in a cycle – twice in 19 years) 

• Years following but not preceding a leap year  (1, 4, 9, 12, 15 in a cycle – 5 in 19 years) 

The range of Molads corresponds with each possible year-type. The rule is equivalent to the four dechiyyos. 

 

According to the calendar's calculation, there are specific days which will never fall out for a given Yom Tov: 
 

Rosh haShana Sunday, Wednesday and Friday 

Yom Kippur Sunday, Tuesday and Friday 

Hoshana Rabbah Tuesday, Thursday and Shabbos 

Chanukah 

Tuesday (Incidentally, this is the reason for the custom 

to distribute “Chanuka Gelt” on the 5th day of 

Chanuka, since it can never fall out on a Shabbos) 

Taanis Esther Sunday, Tuesday and Friday 

Purim Monday, Wednesday and Shabbos 

Pesach Monday, Wednesday and Friday 

Shavuos Tuesday, Thursday and Shabbos. 

Shiva Asar beTamuz Monday, Wednesday and Friday 

Tisha B’Av Monday, Wednesday and Friday 

 

  



 

 

 

 

 

 

 
   

 חלק הוראה ענין
The main part of the Blowing of the Shofar is 

the cry itself from the Jewish people 

The blessing for the Shofar is that the sound of 

the Shofar as heard by HaShem in mercy; 

and surely He will not let it be a blessing in 

vain 

The essential core of the forty-eight hours is:  

a point below - a Jew’s submission to G-d;  

and a point above - the Almighty submits, as 

it were, to the Jewish people’s request for 

blessings in spiritual and material terms 

 ב

The head possesses the following three qualities:  

▪ superior to and removed from all other bodily parts;  

▪ contains and encompasses the life force that animates the rest of the body;  

▪ constantly monitors and directs all other parts of the living organism 

These three qualities are also found within Rosh Hashanah, the "head of the year" (& Shofar):  

▪ the coronation of HaShem which is superior to the spiritual service of the rest of the 

year, a level of service that achieves total unification with G-d Himself  

▪ the service of Teshuvah is connected to the other mitzvos, while retaining its 

superiority to them and encompassing them all 

▪ the good resolutions and the mitzvah of Shofar affects the performance of mitzvos 

throughout thee entire year  

 ד

Rosh Hashanah is a day in which the entire 

creation is renewed; blowing of the Shofar is 

the essence of the day; G-d’s desire to dwell 

in this world reflected in the shofar 

When the first day falls on Shabbos, man’s 

avodah (blowing shofar) is only on the 

second day 

G-d’s desire – beyond reason 

In this world – our actions effect the entire 

creation 

Even though job is done (by G-d on the first 

day when on Shabbos), still need our 

actions (2nd day) 

 יד

Adam haRishon created on Erev Shabbos, 

Rosh HaShana (also the birthday of every 

Jew);  

In the current calendar system, only the 2nd day 

of Rosh HaShana can occur on Erev Shabbos 

2nd day (and onwards) should prepare for 

Chag haSukkos that it should be a Simchah 

Gedolah by making sure everyone has their 

yom tov needs 

איט  

Coronate the King                             Day of Judgment 
כי חק לישראל                                                שתמליכוני עליכם    

מלך על כל הארץ                משפט לאלקי יעקב                                 

  Bitul to Kingship                                         Needs of a person 

Above seem to be two differing approaches 

But Chana’s tefilah of pouring out her soul, shows how one can combine both: 

One approaches from true bitul realizes G-d’s desire is this world and thus, can ask 

for one’s personal needs to have the tools to make this world a home for G-d 

ביט  

  

 בס"ד

ABSTRACT לקוטי שיחות 
- לקו"ש השבועימתוכן הענינים  -  

לע"נ ר' אפרים ב"ר אברהם ע"ה האפמאן נשמת אפרים  

▪ Resource to encourage the study of the Rebbe’s sichos ▪ 



 To Confuse the Satan    לערבב השטן

Many customs done to confuse Satan; how is it possible 

that an angel would not know (everyone has access to 

a calendar)? 

1) Makes it appear that the judgment already happened 

and Jews were victorious and no need for Satan to 

prosecute  

2) By being broken-hearted from not doing these 

customs leads to increased desire and love of Torah & 

Mitzvos, where that causes Satan to not prosecute 

Minhag is Torah; keeping customs leads 

to joy and vitality in fulfilling Mitzvos כד 

A blessing (מלשון בריכה) indicates drawing down a matter that already exists in its spiritual source thus, 

primarily in speech that reveals what is hidden in thought 

Prayer (יהי רצון) indicates a new matter, not previously available, primarily through the heart; (as derived 

from the prayer of Chana); the goal of Rosh HaShana is to also effect a new Ratzon  

 כט

 סיום מס' ראש השנה

Purpose of the verses of מלכיות זכרונות שופרות (different opinions); these verses are connected with the 

analogies from the Baal Shem Tov and Rabbi Levi Yitzchok of Berditchev about Shofar 
 לד

In the siddur of the Alter Rebbe (made for the ordinary 

person to daven with all the proper intentions), only 

once in the beginning of the day, does one say “L’shem 

Yichud”, which affects the rest of the day 

So does the proper preparation mentioned in the siddur 

before blowing Shofar, the beginning of year, since 

Shofar is a general concept of Kabbalos Ol that affects 

the entire year 

Not only does one have to take on 

resolutions regarding specific Mitzvos; 

but one needs to prepare before the Shofar 

to accept Kabbalos Ol for the entire year 

 לט

 

ACTIONS TO CONFUSE SATAN )חלק כד( 
1 Not mention Rosh Chodesh in Rosh HaShana prayers 

2 Do not bless the new month on Shabbos before Rosh HaShana 

3 Do not blow the shofar on erev Rosh HaShana 

4 Do not begin Parshas Bereshis on Rosh HaShana 

5 Two sets of shofar blowing on Rosh HaShana 

6 Blow shofar each day of Elul 

(7) Confused with Great Shofar blasts of Moshiach (note 23) 

 
 

 

 

 

 

 

 

 

 כיום אחד ארוך

Two days of Rosh HaShana are like one long day 

    First day   – inner level פנימיות     

 Second day – outer level חיצוניות 
 


