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בס״ד

There are two important, although ostensibly contradictory, 
factors involved in writing halachot for a birkon.

On the one hand, succinctness is paramount. When 
a person encounters a halachic problem during Birkat 
HaMazon, he needs immediate information about how 
to proceed. 

On the other hand, knowledge of the sources of the 
various halachot in the Gemara and Rishonim, as well as the 
considerations culminating in halachic rulings, is extremely 
important. This knowledge is the only way to properly 
grasp a particular halacha, and may be instrumental in 
preventing an incorrect ruling that might result from the 
ambiguity of a summary. 

I have decided to combine these two approaches in the 
halachot included in this bencher. In recognition of the 
aforementioned importance of brevity, after each heading 
I briefly summarize the practical aspects of the relevant 
halacha. Following this brief summary, I also discuss the 
Talmudic source and analysis of the Rishonim and the 
rulings of the Poskim, along with further clarifications 
and information.

Throughout the pages of Birkat HaMazon, the reader is 
referred to halachic issues that may arise while reciting 

Introduction
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the given beracha. A complete list of these halachic issues 
can be found in the table of contents.

I have added a preface to each of the Shabbat Zemirot, 
in which I highlight the main ideas. I also discuss the 
acrostics found in the Zemer. (My sources include: 
Siddur Ya’avetz; Siddur Ishei Yisrael; Mateh Yehuda; Seder 
Avodat Yisrael; Amudei HaShamayim; Siddur HaMeforash, 
Netiv Bina, HaSiddur B’Hishtalsheluto, and Zemirot Shel 
Shabbat – Ben Menachem). I have also added some halachic 
commentary and riddles of varying degrees of difficulty. 
The answers appear at the end of the birkon. I hope these 
add both to the comprehension and to the enjoyment 
of the Zemirot.

Halachot are presented for both Ashkenazic and 
Sephardic custom, and a note appears when the custom 
differs.

I thank my friend Dr. Avi Shmidman, lecturer on 
medieval poetry at Bar Ilan University, who reviewed 
many of my comments to the Zemirot and added 
important points.

I would also like to thank Rabbi Shlomo Levi shlit”a, 
Rosh Kollel at Yeshivat Har Etzion, for reviewing this 
work. I pray that these words of halacha are la’amitah 
shel Torah, a true and accurate representation of Torah.

				  
		  Y.Z. Rimon



Birkat
HaMazon
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 Birkat HaMazon –

 Blessing After the Meal

(Nusach Ashkenazi)

On Shabbat and Yom Tov:

יר  הַמַּעֲלוֹת בְּשׁוּב יְהֹוָה אֶת שִׁיבַת צִיּוֹן הָיִינוּ כְּחֹלְמִים: שִׁ

אָז יִמָּלֵא שְׂחוֹק פִּינוּ וּלְשׁוֹנֵנוּ רִנָּה, אָז יֹאמְרוּ בַגּוֹיִם, 

הִגְדִּיל יְהֹוָה לַעֲשׂוֹת עִם אֵלֶּה: הִגְדִּיל יְהֹוָה לַעֲשׂוֹת עִמָּנוּ, הָיִינוּ 

שְׂמֵחִים: שׁוּבָה יְהֹוָה אֶת שְׁבִיתֵנוּ, כַּאֲפִיקִים בַּנֶּגֶב: הַזֹּרְעִים בְּדִמְעָה 

בְרִנָּה  יָבֹא  הַזָּרַע, בֹּא  נֹשֵׂא מֶשֶׁךְ  וּבָכֹה,  יֵלֵךְ  יִקְצֹרוּ: הָלוֹךְ  בְּרִנָּה 

נֹשֵׂא אֲלֻמֹּתָיו:

- Nusach Ashkenazi -

Mayim Acharonim – Washing before Birkat HaMazon	 p. 21
Covering the knife for Birkat HaMazon			  p. 14
Leaving bread on the table for Birkat HaMazon		  p. 18
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- Nusach Ashkenazi -

Zimmun for Sheva 
BErachot – The Seven 

Wedding Blessings

Most communities omit הסר  on דוי 
Shabbat.

The leader says: :ְרַבּוֹתַי נְבָרֵך
The others reply: ם יְהֹוָה  יְהִי שֵׁ

ה וְעַד עוֹלָם: מְבֹרָךְ מֵעַתָּ
The leader repeats: ם שֵׁ  יְהִי 
וְעַד ה  מֵעַתָּ מְבֹרָךְ   יְהֹוָה 
חָרוֹן. וְגַם  הָסֵר  וַי  דְּ  עוֹלָם: 
נְחֵנוּ יָרוֹן.  יר  שִׁ בְּ ם  אִלֵּ  וְאָז 
ת רְכַּ בִּ עֵה  שְׁ צֶדֶק.  לֵי  מַעְגְּ  בְּ

נֵי אַהֲרֹן: נֵי יְשׁוּרוּן. בְּ בְּ
וְרַבּוֹתַי. נָן  וְרַבָּ מָרָנָן  רְשׁוּת   בִּ
מְחָה הַשִּׂ שֶׁ אֱלֹהֵינוּ   נְבָרֵךְ 

לּוֹ: ֶ אָכַלְנוּ מִשּׁ מְעוֹנוֹ. וְשֶׁ בִּ
The others reply:

מְחָה הַשִּׂ שֶׁ אֱלֹהֵינוּ  רוּךְ   בָּ
לּוֹ ֶ מִשּׁ אָכַלְנוּ  וְשֶׁ מְעוֹנוֹ   בִּ

וּבְטוּבוֹ חָיִינוּ:
The leader repeats:

מְחָה הַשִּׂ שֶׁ אֱלֹהֵינוּ  רוּךְ   בָּ
לּוֹ ֶ מִשּׁ אָכַלְנוּ  וְשֶׁ מְעוֹנוֹ   בִּ

וּבְטוּבוֹ חָיִינוּ:

Zimmun (For laws regarding the zimmun – p. 27)

When a group of three or more eats together, they are obligated to 
recite a zimmun.  

When ten men eat together, Hashem’s name is incorporated in the zimmun:

The leader says: :ְרַבּוֹתַי נְבָרֵך
The others reply: :ה וְעַד עוֹלָם ם יְהֹוָה מְבֹרָךְ מֵעַתָּ יְהִי שֵׁ

The leader repeats: :ה וְעַד עוֹלָם ם יְהֹוָה מְבֹרָךְ מֵעַתָּ יְהִי שֵׁ
יִת הַזֶּה( וְרַבּוֹתַי  עַל הַבַּ רְשׁוּת )אָבִי מוֹרִי( )בַּ בִּ

לּוֹ: ֶ אָכַלְנוּ מִשּׁ נְבָרֵךְ )אֱלֹהֵינוּ :when ten men are present( שֶׁ
The others reply:

לּוֹ וּבְטוּבוֹ חָיִינוּ: ֶ אָכַלְנוּ מִשּׁ רוּךְ )אֱלֹהֵינוּ( שֶׁ  בָּ
The leader repeats: :ּלּוֹ וּבְטוּבוֹ חָיִינו ֶ אָכַלְנוּ מִשּׁ רוּךְ )אֱלֹהֵינוּ( שֶׁ בָּ

Zimmun at a Berit Mila

The leader says:                                                 :ְרַבּוֹתַי נְבָרֵך
The others reply:   :ה וְעַד עוֹלָם ם יְהֹוָה מְבֹרָךְ מֵעַתָּ יְהִי שֵׁ
The leader repeats: :ה וְעַד עוֹלָם ם יְהֹוָה מְבֹרָךְ מֵעַתָּ יְהִי שֵׁ

ם לַיהֹוָה. רוּכִים אַתֶּ תוֹךְ אֱמוּנַי. בְּ מְךָ בְּ נוֹדֶה לְשִׁ
The others reply (after each line):

ם לַיהֹוָה. רוּכִים אַתֶּ תוֹךְ אֱמוּנַי. בְּ מְךָ בְּ נוֹדֶה לְשִׁ
The leader continues: ב לְעִתּוֹת גָּ רְשׁוּת אֵל אָיוֹם וְנוֹרָא. מִשְׂ  בִּ
נודה: יְהֹוָה.  רוֹם  מָּ בַּ יר  אַדִּ גְבוּרָה.  בִּ נֶאְזָר  אֵל  רָה.  צָּ בַּ
ה  ה. צִוָּ רוּשָׁ ה. טְהוֹרָה הִיא וְגַם פְּ דוֹשָׁ רְשׁוּת הַתּוֹרָה הַקְּ בִּ

ה עֶבֶד יְהֹוָה. נודה: ה. משֶׁ לָנוּ מוֹרָשָׁ
ים.  הָעִבְרִיִּ לֵאלֹהֵי  אֶקְרָא  ם.  וְהַלְוִיִּ הַכֹּהֲנִים  רְשׁוּת  בִּ

ים. אֲבָרְכָה אֶת יְהֹוָה. נודה: כָל אִיִּ אֲהוֹדֶנּוּ בְּ
פָתַי.  וּשְׂ י  פִּ יר  שִׁ בְּ חָה  אֶפְתְּ וְרַבּוֹתַי.  נָן  וְרַבָּ מָרָנָן  רְשׁוּת  בִּ

ם יְהֹוָה. נודה: שֵׁ א בְּ רוּךְ הַבָּ וְתֹאמַרְנָה עַצְמוֹתַי. בָּ
The others reply:

ם לַיהֹוָה. רוּכִים אַתֶּ תוֹךְ אֱמוּנַי. בְּ מְךָ בְּ נוֹדֶה לְשִׁ
The leader says:               ְנָן וְרַבּוֹתַי נְבָרֵך רְשׁוּת מָרָנָן וְרַבָּ בִּ

לּוֹ: ֶ אָכַלְנוּ מִשּׁ )אֱלֹהֵינוּ :when ten men are present( שֶׁ
The others reply: ֹוּבְטוּבו לּוֹ  ֶ מִשּׁ אָכַלְנוּ  שֶׁ )אֱלֹהֵינוּ(  רוּךְ   בָּ

חָיִינוּ:
The leader repeats:

לּוֹ וּבְטוּבוֹ חָיִינוּ:  ֶ אָכַלְנוּ מִשּׁ רוּךְ )אֱלֹהֵינוּ( שֶׁ  בָּ
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Some say the leader should add (though Shulchan Aruch
and Gra say not to add it – see Mishna Berura 192:4):

מוֹ[ רוּךְ הוּא וּבָרוּךְ שְׁ ]בָּ

Birkat HaMazon
First Beracha – Birkat hazan

רוּךְ  מֶלֶךְ בָּ אֱלֹהֵינוּ  יְהֹוָה,  אַתָּה 
הָעוֹלָם, הַזָּן אֶת הָעוֹלָם כֻּלּוֹ, 
נוֹתֵן  וּבְרַחֲמִים. הוּא  בְּחֶסֶד  בְּחֵן,  בְּטוּבוֹ, 
לֶחֶם לְכָל בָּשָׂר, כִּי לְעוֹלָם חַסְדּוֹ. וּבְטוּבוֹ 
הַגָּדוֹל תָּמִיד לֹא חָסַר לָנוּ וְאַל יֶחְסַר לָנוּ 
מָזוֹן לְעוֹלָם וָעֶד, בַּעֲבוּר שְׁמוֹ הַגָּדוֹל, כִּי 
הוּא אֵל זָן וּמְפַרְנֵס לַכֹּל וּמֵיטִיב לַכֹּל וּמֵכִין 
)כָּאָמוּר.  בָּרָא.  אֲשֶׁר  בְּרִיּוֹתָיו  לְכָל  מָזוֹן 
פּוֹתֵחַ אֶת יָדֶךָ וּמַשְׂבִּיעַ לְכָל חַי רָצוֹן( בָּרוּךְ 

אַתָּה יְהֹוָה, הַזָּן אֶת הַכֹּל:

- Nusach Ashkenazi -

Zimmun with wine					    p. 27
Amount of wine required

(when zimmun is made over wine) 			   p. 63
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Second Beracha – birkat ha'aretz

עַל נוֹדֶה  אֱלֹהֵינוּ,  יְהֹוָה  לְךָ, 
אֶרֶץ  לַאֲבוֹתֵינוּ  שֶׁהִנְחַלְתָּ 
חֶמְדָּה טוֹבָה וּרְחָבָה, וְעַל שֶׁהוֹצֵאתָנוּ יְהֹוָה 
מִבֵּית  וּפְדִיתָנוּ  מִצְרַיִם,  מֵאֶרֶץ  אֱלֹהֵינוּ 
עֲבָדִים. וְעַל בְּרִיתְךָ שֶׁחָתַמְתָּ בִּבְשָׂרֵנוּ, וְעַל 
תּוֹרָתְךָ שֶׁלִּמַּדְתָּנוּ, וְעַל חֻקֶּיךָ שֶׁהוֹדַעְתָּנוּ, 
וְעַל חַיִּים חֵן וָחֶסֶד שֶׁחוֹנַנְתָּנוּ, וְעַל אֲכִילַת 
מָזוֹן שָׁאַתָּה זָן וּמְפַרְנֵס אוֹתָנוּ תָּמִיד, בְּכָל 

יוֹם, וּבְכָל עֵת וּבְכָל שָׁעָה:
On Chanukah and Purim add:

)וְ(עַל הַנִּסִּים וְעַל הַפֻּרְקָן וְעַל הַגְּבוּרוֹת וְעַל הַתְּשׁוּעוֹת )וְעַל הַנִּפְלָאוֹת 
חָמוֹת( וְעַל הַמִּלְחָמוֹת. שֶׁעָשִׂיתָ לַאֲבוֹתֵינוּ בַּיָּמִים הָהֵם בַּזְּמַן  וְעַל הַנֵֶּ

הַזֶּה:

On Chanukah add:
בִּימֵי מַתִּתְיָהוּ בֶּן יוֹחָנָן כֹּהֵן גָּדוֹל חַשְׁמוֹנָאִי וּבָנָיו. כְּשֶׁעָמְדָה מַלְכוּת יָוָן 
הָרְשָׁעָה עַל עַמְּךָ יִשְׂרָאֵל לְהַשְׁכִּיחָם תּוֹרָתֶךָ וּלְהַעֲבִירָם מֵחֻקֵּי רְצוֹנֶךָ. 

- Nusach Ashkenazi -

Uncertainty as to whether Birkat HaMazon
was recited (for men)				    p. 35

Uncertainty as to whether Birkat HaMazon 

was recited (for women)				    p. 59
Interruptions in Birkat HaMazon 			   p. 38
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רִיבָם.  אֶת  רַבְתָּ  צָרָתָם.  בְּעֵת  לָהֶם  עָמַדְתָּ  הָרַבִּים.  בְּרַחֲמֶיךָ  וְאַתָּה 
דַּנְתָּ אֶת דִּינָם. נָקַמְתָּ אֶת נִקְמָתָם. מָסַרְתָּ גִבּוֹרִים בְּיַד חַלָּשִׁים. וְרַבִּים 
בְּיַד מְעַטִּים. וּטְמֵאִים בְּיַד טְהוֹרִים. וּרְשָׁעִים בְּיַד צַדִּיקִים. וְזֵדִים בְּיַד 
עוֹסְקֵי תוֹרָתֶךָ. וּלְךָ עָשִׂיתָ שֵׁם גָּדוֹל וְקָדוֹשׁ בְּעוֹלָמֶךָ. וּלְעַמְּךָ יִשְׂרָאֵל 
עָשִׂיתָ תְשׁוּעָה גְדוֹלָה וּפֻרְקָן כְּהַיּוֹם הַזֶּה. וְאַחַר כַּךְ בָּאוּ בָנֶיךָ לִדְבִיר 
בֵּיתֶךָ. וּפִנּוּ אֶת הֵיכָלֶךָ. וְטִהֲרוּ אֶת מִקְדָּשֶׁךָ. וְהִדְלִיקוּ נֵרוֹת בְּחַצְרוֹת 
עִמָּהֶם  וְעָשִׂיתָ  וּבְהוֹדָאָה  בְּהַלֵּל  אֵלּוּ  )יָמִים  שְׁמוֹנַת  וְקָבְעוּ  קָדְשֶׁךָ. 
נֵס וָפֶלֶא וְנוֹדֶה לְשִׁמְךָ הַגָּדוֹל סֶלָה( יְמֵי חֲנֻכָּה אֵלּוּ. לְהוֹדוֹת וּלְהַלֵּל 

לְשִׁמְךָ הַגָּדוֹל:

On Purim add:
בִּימֵי מָרְדְּכַי וְאֶסְתֵּר בְּשׁוּשַׁן הַבִּירָה. כְּשֶׁעָמַד עֲלֵיהֶם הָמָן הָרָשָׁע. בִּקֵּשׁ 
לְהַשְׁמִיד לַהֲרוֹג וּלְאַבֵּד אֶת כָּל הַיְּהוּדִים. מִנַּעַר וְעַד זָקֵן. טַף וְנָשִׁים. 
בְּיוֹם אֶחָד. בִּשְׁלֹשָׁה עָשָׂר לְחֹדֶשׁ שְׁנֵים עָשָׂר הוּא חֹדֶשׁ אֲדָר וּשְׁלָלָם 
לָבוֹז. וְאַתָּה בְּרַחֲמֶיךָ הָרַבִּים הֵפַרְתָּ אֶת עֲצָתוֹ. וְקִלְקַלְתָּ אֶת מַחֲשַׁבְתּוֹ. 
)וְעָשִׂיתָ  הָעֵץ.  בָּנָיו עַל  וְאֶת  וְתָלוּ אוֹתוֹ  בְרֹאשׁוֹ.  וַהֲשֵׁבוֹתָ לּוֹ גְּמוּלוֹ 

עִמָּהֶם נֵס וָפֶלֶא וְנוֹדֶה לְשִׁמְךָ הַגָּדוֹל סֶלָה(:

אֲנַחְנוּ וְעַל  אֱלֹהֵינוּ  יְהֹוָה  הַכֹּל 
אוֹתָךְ.  וּמְבָרְכִים  לָךְ  מוֹדִים 
יִתְבָּרַךְ שִׁמְךָ בְּפִי כָּל חַי תָּמִיד לְעוֹלָם וָעֶד: 
כַּכָּתוּב וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת יְהֹוָה 
לָךְ.  נָתַן  הָאָרֶץ הַטֹּבָה אֲשֶׁר  אֱלֹהֶיךָ עַל 

בָּרוּךְ אַתָּה יְהֹוָה, עַל הָאָרֶץ וְעַל הַמָּזוֹן:

- Nusach Ashkenazi -

Omission of Al HaNissim				    p. 41
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Third Beracha – birkat Yerushalayim

נָא יְהֹוָה אֱלֹהֵינוּ עַל יִשְׂרָאֵל רַחֶם 
עִירֶךָ,  יְרוּשָׁלַיִם  וְעַל  עַמֶּךָ, 
וְעַל מַלְכוּת בֵּית  וְעַל צִיּוֹן מִשְׁכַּן כְּבוֹדֶךָ, 
וְהַקָּדוֹשׁ  הַגָּדוֹל  הַבַּיִת  וְעַל  מְשִׁיחֶךָ,  דָּוִד 
שֶׁנִּקְרָא שִׁמְךָ עָלָיו: אֱלֹהֵינוּ, אָבִינוּ, רְעֵנוּ, 
וְהַרְוַח  וְהַרְוִיחֵנוּ.  וְכַלְכְּלֵנוּ  פַּרְנְסֵנוּ,  זוּנֵנוּ, 
לָנוּ יְהֹוָה אֱלֹהֵינוּ מְהֵרָה מִכָּל צָרוֹתֵינוּ. וְנָא 
אַל תַּצְרִיכֵנוּ, יְהֹוָה אֱלֹהֵינוּ לֹא לִידֵי מַתְּנַת 
בָּשָׂר וָדָם, וְלֹא לִידֵי הַלְוָאָתָם, כִּי אִם לְיָדְךָ 
וְהָרְחָבָה.  הַקְּדוֹשָׁה  הַפְּתוּחָה,  הַמְּלֵאָה, 

שֶׁלֹּא נֵבוֹשׁ וְלֹא נִכָּלֵם לְעוֹלָם וָעֶד:

On Shabbat add:

רְצֵה וְהַחֲלִיצֵנוּ יְהֹוָה אֱלֹהֵינוּ בְּמִצְוֹתֶיךָ וּבְמִצְוַת יוֹם הַשְּׁבִיעִי הַשַּׁבָּת 
לִשְׁבָּת בּוֹ  לְפָנֶיךָ  וְקָדוֹשׁ הוּא  גָּדוֹל  זֶה  יוֹם  כִּי  הַזֶּה  וְהַקָּדוֹשׁ  הַגָּדוֹל 
וְלָנוּחַ בּוֹ בְּאַהֲבָה כְּמִצְוַת רְצוֹנֶךָ וּבִרְצוֹנְךָ הָנִיחַ לָנוּ יְהֹוָה אֱלֹהֵינוּ שֶׁלֹּא 
תְהֵא צָרָה וְיָגוֹן וַאֲנָחָה בְּיוֹם מְנוּחָתֵנוּ וְהַרְאֵנוּ יְהֹוָה אֱלֹהֵינוּ בְּנֶחָמַת 
צִיּוֹן עִירֶךָ, וּבְבִנְיַן יְרוּשָׁלַיִם עִיר קָדְשֶׁךָ, כִּי אַתָּה הוּא בַּעַל הַיְשׁוּעוֹת 

וּבַעַל הַנֶּחָמוֹת:

- Nusach Ashkenazi -
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On Rosh Chodesh, Yom Tov, and Chol HaMoed add:
קֵד  מַע וְיִפָּ ָ יעַ וְיֵרָאֶה וְיֵרָצֶה וְיִשּׁ אֱלֹהֵינוּ וֵאלֹהֵי אֲבוֹתֵינוּ יַעֲלֶה וְיָבֹא וְיַגִּ
ךָ  עַבְדֶּ וִד  דָּ ן  בֶּ יחַ  וְזִכְרוֹן מָשִׁ וְזִכְרוֹן אֲבוֹתֵינוּ  וּפִקְדוֹנֵנוּ  זִכְרוֹנֵנוּ  כֵר  וְיִזָּ
לְפָנֶיךָ  רָאֵל  יִשְׂ ית  בֵּ ךָ  עַמְּ ל  כָּ וְזִכְרוֹן  ךָ  קָדְשֶׁ עִיר  לַיִם  יְרוּשָׁ וְזִכְרוֹן 
יוֹם: לוֹם בְּ ים )טוֹבִים( וּלְשָׁ לִפְלֵיטָה לְטוֹבָה לְחֵן וּלְחֶסֶד וּלְרַחֲמִים לְחַיִּ

Pesach: ה צּוֹת הַזֶּ ה :Rosh Chodesh  |  חַג הַמַּ רֹאשׁ הַחֹדֶשׁ הַזֶּ
Sukkot: ה כּוֹת הַזֶּ ה :Shavuot  |  חַג הַסֻּ בֻעוֹת הַזֶּ ָ חַג הַשּׁ

Shemini Atzeret and Simchat Torah: *ה מִינִי חַג הָעֲצֶרֶת הַזֶּ ְ הַשּׁ
Yom Kippur: ה פּוּרִים הַזֶּ ה :Rosh HaShana  |  הַכִּ רוֹן הַזֶּ כָּ הַזִּ

ים  יעֵנוּ בוֹ לְחַיִּ זָכְרֵנוּ יְהֹוָה אֱלֹהֵינוּ בּוֹ לְטוֹבָה וּפָקְדֵנוּ בוֹ לִבְרָכָה וְהוֹשִׁ
י  כִּ יעֵנוּ  וְהוֹשִׁ וְרַחֵם עָלֵינוּ  נוּ  וְחָנֵּ וְרַחֲמִים חוּס  יְשׁוּעָה  וּבִדְבַר  טוֹבִים. 

ה: י אֵל מֶלֶךְ חַנּוּן וְרַחוּם אָתָּ אֵלֶיךָ עֵינֵינוּ כִּ

בִּמְהֵרָה וּבְנֵה  הַקֹּדֶשׁ  עִיר  יְרוּשָׁלַיִם 
יְהֹוָה, בּוֹנֵה  בְיָמֵינוּ. בָּרוּךְ אַתָּה 

בְרַחֲמָיו יְרוּשָׁלָיִם. אָמֵן:

- Nusach Ashkenazi -

* Nusach Sefarad version: "ה מִינִי עֲצֶרֶת הַחַג הַזֶּ "שְׁ

Omission of Retzei or Ya’aleh VeYavo			   p. 41
Omission of Retzei by a woman			   p. 60
Retzei and Ya’aleh VeYavo at Seuda Shelishit

on the eve of Rosh Chodesh		  	 p. 51
Ya’aleh VeYavo at a Rosh Chodesh meal

that ended at night				    p. 51

Answering “Amen” out loud after 
Bonei VeRachamav Yerushalayim			   p. 33

Omitted Retzei or Ya’aleh VeYavo 
and realized in Bonei Yerushalayim		  	 p. 45

Interruptions in Birkat HaMazon
after Bonei Yerushalayim				    p. 38
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Fourth Beracha (rabbinically ordained) – 

Birkat Hatov Vehameitiv

רוּךְ  מֶלֶךְ בָּ אֱלֹהֵינוּ  יְהֹוָה,  אַתָּה 
הָעוֹלָם, הָאֵל, אָבִינוּ, מַלְכֵּנוּ, 
יוֹצְרֵנוּ, קְדוֹשֵׁנוּ  גּוֹאֲלֵנוּ,  אַדִּירֵנוּ, בּוֹרְאֵנוּ, 
יִשְׂרָאֵל, הַמֶּלֶךְ  יַעֲקֹב, רוֹעֵנוּ רוֹעֵה  קְדוֹשׁ 
הַטּוֹב וְהַמֵּיטִיב לַכֹּל. שֶׁבְּכָל יוֹם וָיוֹם הוּא 
לָנוּ. הוּא  יֵיטִיב  מֵיטִיב הוּא  הֵיטִיב הוּא 
גְמָלָנוּ הוּא גוֹמְלֵנוּ הוּא יִגְמְלֵנוּ לָעַד לְחֵן 
וּלְחֶסֶד וּלְרַחֲמִים וּלְרֶוַח. הַצָּלָה וְהַצְלָחָה. 
וְכַלְכָּלָה.  פַּרְנָסָה  נֶחָמָה.  וִישׁוּעָה.  בְּרָכָה 
וְרַחֲמִים וְחַיִּים וְשָׁלוֹם וְכָל טוֹב. וּמִכָּל טוּב 

לְעוֹלָם אַל יְחַסְּרֵנוּ:

Customary Additional requests – harachaman

הוּא יִמְלֹךְ עָלֵינוּ לְעוֹלָם וָעֶד: הָרַחֲמָן 
הָרַחֲמָן הוּא יִתְבָּרַךְ בַּשָּׁמַיִם וּבָאָרֶץ: 

וּלְנֵצַח  לָעַד  בָּנוּ  וְיִתְפָּאַר  לְדוֹר דּוֹרִים.  יִשְׁתַּבַּח  הָרַחֲמָן הוּא 
נְצָחִים. וְיִתְהַדַּר בָּנוּ לָעַד וּלְעוֹלְמֵי עוֹלָמִים:

מֵעַל  עֻלֵּנוּ  יִשְׁבֹּר  הָרַחֲמָן הוּא  בְּכָבוֹד:  יְפַרְנְסֵנוּ  הָרַחֲמָן הוּא 

- Nusach Ashkenazi -

Interruptions in Birkat HaMazon after “Al Yechasereinu”	 p. 38
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צַוָּארֵנוּ וְהוּא יוֹלִיכֵנוּ קוֹמְמִיּוּת לְאַרְצֵנוּ: 
הָרַחֲמָן הוּא יִשְׁלַח לָנוּ בְּרָכָה מְרֻבָּה בַּבַּיִת הַזֶּה וְעַל שֻׁלְחָן זֶה 
שֶׁאָכַלְנוּ עָלָיו: הָרַחֲמָן הוּא יִשְׁלַח לָנוּ אֶת אֵלִיָּהוּ הַנָּבִיא זָכוּר 

לַטּוֹב וִיבַשֶּׂר לָנוּ בְּשׂוֹרוֹת טוֹבוֹת יְשׁוּעוֹת וְנֶחָמוֹת:*
הָרַחֲמָן הוּא יְבָרֵךְ אֶת אָבִי מוֹרִי ]בַּעַל הַבַּיִת הַזֶּה[ וְאֶת אִמִּי 
מוֹרָתִי ]בַּעֲלַת הַבַּיִת הַזֶּה[. אוֹתָם וְאֶת בֵּיתָם וְאֶת זַרְעָם וְאֶת 
When dining at one’s own table: ְכָּל אֲשֶׁר לָהֶם. )הָרַחֲמָן הוּא יְבָרֵך

לִי(,  אֲשֶׁר  כָּל  וְאֶת  וְזַרְעִי  וּבַעֲלִי   / וְאִשְׁתִּי  וְאִמִּי(  )וְאָבִי  אוֹתִי 
אַבְרָהָם  אֲבוֹתֵינוּ  שֶׁנִּתְבָּרְכוּ  כְּמוֹ  לָנוּ.  אֲשֶׁר  כָּל  וְאֶת  אוֹתָנוּ 
יִצְחָק וְיַעֲקֹב, בַּכֹּל. מִכֹּל. כֹּל. כֵּן יְבָרֵךְ אוֹתָנוּ כֻּלָּנוּ יַחַד בִּבְרָכָה 

שְׁלֵמָה. וְנֹאמַר אָמֵן: 

רוֹם  מָּ יְלַמְּדוּ עֲלֵיהֶם וְעָלֵינוּ זְכוּת שֶׁתְּהֵא לְמִשְׁמֶרֶת בַּ
וּצְדָקָה  יְהֹוָה.  מֵאֵת  בְרָכָה  וְנִשָּׂא  שָׁלוֹם. 

מֵאֱלֹהֵי יִשְׁעֵנוּ. וְנִמְצָא חֵן וְשֵׂכֶל טוֹב בְּעֵינֵי אֱלֹהִים וְאָדָם:**
 On Shabbat add:

הָרַחֲמָן הוּא יַנְחִילֵנוּ יוֹם שֶׁכֻּלּוֹ שַׁבָּת וּמְנוּחָה לְחַיֵּי הָעוֹלָמִים:

On Rosh Chodesh add:
הָרַחֲמָן הוּא יְחַדֵּשׁ עָלֵינוּ אֶת הַחֹדֶשׁ הַזֶּה לְטוֹבָה וְלִבְרָכָה:

On Yom Tov add:
הָרַחֲמָן הוּא יַנְחִילֵנוּ יוֹם שֶׁכֻּלּוֹ טוֹב:

On Rosh HaShana add:
הָרַחֲמָן הוּא יְחַדֵּשׁ עָלֵינוּ אֶת הַשָּׁנָה הַזֹּאת לְטוֹבָה וְלִבְרָכָה:

On Sukkot add:
הָרַחֲמָן הוּא יָקִים לָנוּ אֶת סֻכַּת דָּוִד הַנּוֹפֶלֶת:
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הָעוֹלָם הָרַחֲמָן  וּלְחַיֵּי  הַמָּשִׁיחַ  לִימוֹת  יְזַכֵּנוּ  הוּא 
הַבָּא:

מַגְדִּיל )מִגְדּוֹל :On days when Mussaf is recited say( יְשׁוּעוֹת מַלְכּוֹ 
וְעֹשֶׂה חֶסֶד לִמְשִׁיחוֹ לְדָוִד וּלְזַרְעוֹ עַד עוֹלָם: 

עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו הוּא יַעֲשֶׂה שָׁלוֹם עָלֵינוּ וְעַל כָּל יִשְׂרָאֵל 
וְאִמְרוּ אָמֵן:

אֶת יְהֹוָה קְדֹשָׁיו כִּי אֵין מַחְסוֹר לִירֵאָיו: כְּפִירִים יְראוּ 
רָשׁוּ וְרָעֵבוּ וְדֹרְשֵׁי יְהֹוָה לֹא יַחְסְרוּ כָל טוֹב: הוֹדוּ 
לַיהֹוָה כִּי טוֹב כִּי לְעוֹלָם חַסְדּוֹ: פּוֹתֵחַ אֶת יָדֶךָ וּמַשְׂבִּיעַ לְכָל 
מִבְטַחוֹ:  יְהֹוָה  וְהָיָה  בַּיהֹוָה  יִבְטַח  הַגֶּבֶר אֲשֶׁר  חַי רָצוֹן: בָּרוּךְ 
ם זָקַנְתִּי וְלֹא רָאִיתִי צַדִּיק נֶעֱזָב וְזַרְעוֹ מְבַקֶּשׁ לָחֶם:  נַעַר הָיִיתִי גַּ

יְהֹוָה עֹז לְעַמּוֹ יִתֵּן יְהֹוָה יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:

The guest who leads the zimmun blesses the 
host out loud, as per Gemara Berachot 46a and the 

Shulchan Aruch 201:1 (and Mishna Berura ibid.):

יְהִי רָצוֹן שֶׁלֹּא יֵבוֹשׁ בַּעַל הַבַּיִת בָּעוֹלָם הַזֶּה וְלֹא יִכָּלֵם לָעוֹלָם 
מֻצְלָחִים  וּנְכָסֵינוּ  נְכָסָיו  וְיִהְיוּ  נְכָסָיו.  בְּכָל  וְיִצְלַח מְאֹד  הַבָּא. 
וּקְרוֹבִים לָעִיר. וְאַל יִשְׁלֹט שָׂטָן לֹא בְמַעֲשֵׂה יָדָיו וְלֹא בְמַעֲשֵׂה 
יָדֵינוּ. וְאַל יִזְדַקֵּק לֹא לְפָנָיו וְלֹא לְפָנֵינוּ שׁוּם דְבַר הִרְהוּר חֵטְא 

וַעֲבֵרָה וְעָוֹן מֵעַתָּה וְעַד עוֹלָם:
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 Sheva Berachot – the seven wedding
 blessings

(Under the Chuppa, the first beracha is “Borei Peri HaGafen”):

בָּרוּךְ אַתָּה יְהֹוָה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, שֶׁהַכֹּל בָּרָא לִכְבוֹדוֹ:

בָּרוּךְ אַתָּה יְהֹוָה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, יוֹצֵר הָאָדָם:

אֶת  יָצַר  אֲשֶׁר  הָעוֹלָם,  מֶלֶךְ  אֱלֹהֵינוּ  יְהֹוָה,  אַתָּה  בָּרוּךְ 

הָאָדָם בְּצַלְמוֹ, בְּצֶלֶם דְּמוּת תַּבְנִיתוֹ, וְהִתְקִין לוֹ מִמֶּנּוּ בִּנְיַן 

עֲדֵי עַד. בָּרוּךְ אַתָּה יְהֹוָה יוֹצֵר הָאָדָם:

שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. 

בָּרוּךְ אַתָּה יְהֹוָה, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ:

עֵדֶן  בְּגַן  יְצִירְךָ  כְּשַׂמֵּחֲךָ  הָאֲהוּבִים,  רֵעִים  תְּשַׂמַּח  שַׂמֵּחַ 

מִקֶּדֶם. בָּרוּךְ אַתָּה יְהֹוָה, מְשַׂמֵּחַ חָתָן וְכַלָּה:

בָּרוּךְ אַתָּה יְהֹוָה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן 

אַהֲבָה  וְחֶדְוָה,  דִּיצָה  רִנָּה,  גִּילָה  וְכַלָּה,  חָתָן  וְשִׂמְחָה, 

וְאַחֲוָה, וְשָׁלוֹם וְרֵעוּת, מְהֵרָה יְהֹוָה אֱלֹהֵינוּ יִשָּׁמַע בְּעָרֵי 

יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלָיִם, קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן 

וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחֻפָּתָם וּנְעָרִים מִמִּשְׁתֵּה 

נְגִינָתָם. בָּרוּךְ אַתָּה יְהֹוָה, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה:
The leader says:

בָּרוּךְ אַתָּה יְהֹוָה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, בּוֹרֵא פְּרִי הַגָּפֶן:
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Beracha me'ein shalosh

After eating grains and fruit of the Shiv’at HaMinim 

(The seven species of the Land of Israel)

ה יְהֹוָה אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, רוּךְ אַתָּ בָּ

After eating foods whose blessing is Mezonot:

לָה לְכָּ חְיָה וְעַל הַכַּ עַל הַמִּ

After drinking wine or grape juice:

פֶן רִי הַגֶּ פֶן וְעַל פְּ עַל הַגֶּ

After eating grapes, figs, dates, pomegranates, or olives:

רִי הָעֵץ עַל הָעֵץ וְעַל פְּ

After eating Mezonot foods along with wine:

פֶן: רִי הַגֶּ פֶן וְעַל פְּ לָה וְעַל הַגֶּ לְכָּ חְיָה וְעַל הַכַּ עַל הַמִּ

רָצִיתָ  שֶׁ וּרְחָבָה  ה טוֹבָה  חֶמְדָּ וְעַל אֶרֶץ  דֶה,  הַשָּׂ נוּבַת  תְּ וְעַל 
בֹּעַ מִטּוּבָהּ. רַחֵם נָא יְהֹוָה  רְיָהּ וְלִשְׂ וְהִנְחַלְתָּ לַאֲבוֹתֵינוּ, לֶאֱכֹל מִפִּ
ן  כַּ לַיִם עִירֶךָ, וְעַל צִיּוֹן מִשְׁ ךָ, וְעַל יְרוּשָׁ רָאֵל עַמֶּ אֱלֹהֵינוּ, עַל יִשְׂ
הַקֹּדֶשׁ  עִיר  לַיִם  יְרוּשָׁ וּבְנֵה  הֵיכָלֶךָ.  וְעַל  חֶךָ  מִזְבְּ וְעַל  בוֹדֶךָ,  כְּ
רְיָהּ  בִנְיָנָהּ, וְנֹאכַל מִפִּ חֵנוּ בְּ מְּ מְהֵרָה בְיָמֵינוּ. וְהַעֲלֵנוּ לְתוֹכָהּ, וְשַׂ בִּ

ה וּבְטָהֳרָה. ָ קְדֻשּׁ ע מִטּוּבָהּ וּנְבָרֶכְךָ עָלֶיהָ בִּ בַּ וְנִשְׂ

On Shabbat add: :ה ת הַזֶּ בָּ ַ יוֹם הַשּׁ וּרְצֵה וְהַחֲלִיצֵנוּ בְּ
On Rosh Chodesh add: :ה יוֹם רֹאשׁ הַחֹדֶשׁ הַזֶּ וְזָכְרֵנוּ לְטוֹבָה בְּ

On Rosh HaShana add: :ה רוֹן הַזֶּ כָּ יוֹם הַזִּ וְזָכְרֵנוּ לְטוֹבָה בְּ

- Nusach Ashkenazi -
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On Yom Tov and Chol HaMoed add: 
מִינִי חַג הָעֲצֶרֶת / ְ כּוֹת / הַשּׁ יוֹם )חַג הַסֻּ חֵנוּ בְּ מְּ וְשַׂ

ה: בֻעוֹת( הַזֶּ צּוֹת / חַג הַשָּׁ חַג הַמַּ

ה יְהֹוָה טוֹב וּמֵיטִיב לַכֹּל וְנוֹדֶה לְךָ עַל הָאָרֶץ וְעַל י אַתָּ כִּ

After eating foods whose blessing is Mezonot:

חְיָה )וְעַל ה יְהֹוָה עַל הָאָרֶץ וְעַל הַמִּ רוּךְ אַתָּ חְיָה בָּ  הַמִּ
לָה(. לְכָּ הַכַּ

After drinking wine:

פֶן:* רִי הַגֶּ ה יְהֹוָה עַל הָאָרֶץ וְעַל פְּ רוּךְ אַתָּ פֶן* בָּ רִי הַגֶּ פְּ

After eating grapes, figs, dates, pomegranates, or olives:

רוֹת:** ה יְהֹוָה עַל הָאָרֶץ וְעַל הַפֵּ רוּךְ אַתָּ רוֹת** בָּ הַפֵּ

After eating Mezonot foods along with wine:

ה יְהֹוָה עַל הָאָרֶץ וְעַל  רוּךְ אַתָּ פֶן* בָּ רִי הַגֶּ חְיָה וְעַל פְּ הַמִּ
פֶן:* רִי הַגֶּ לָה( וְעַל פְּ לְכָּ חְיָה )וְעַל הַכַּ הַמִּ

Borei nefashot
After eating foods that are not grains or fruit from the Shiv’at 
HaMinim, after eating vegtables, or after drinking anything other 

than wine:

רַבּוֹת  נְפָשׁוֹת  בּוֹרֵא  מֶלֶךְ הָעוֹלָם,  אֱלֹהֵינוּ  יְהֹוָה  ה  אַתָּ רוּךְ  בָּ
רוּךְ  ל חָי. בָּ הֶם נֶפֶשׁ כָּ רָאתָ לְהַחֲיוֹת בָּ בָּ ֶ ל מַה שּׁ וְחֶסְרוֹנָן עַל כָּ

חֵי הָעוֹלָמִים.
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At a Berit Mila, the following passages are recited 

after עֵינֵי אֱלהִֹים וְאָדָם״  there is no need to hold) ״בְּ

the cup of wine while reciting these passages):

כוֹ  לוֹ וּלְחַנְּ לֶד וְאִמּוֹ, וְיִזְכּוּ לְגַדְּ הָרַחֲמָן, הוּא יְבָרֵךְ אֲבִי הַיֶּ
מִינִי וָהָלְאָה יֵרָצֶה דָמוֹ, וִיהִי יְהֹוָה  ְ מוֹ, מִיּוֹם הַשּׁ וּלְחַכְּ

אֱלֹהָיו עִמּוֹ. אָמֵן:
שׂ לַעֲשׂוֹת  ר שָׂ ילָה, אֲשֶׁ רִית הַמִּ עַל בְּ הָרַחֲמָן, הוּא יְבָרֵךְ בַּ

נֵהוּ  רְתּוֹ כְפוּלָה, וְיִתְּ כֻּ עֳלוֹ וּמַשְׂ ם פָּ לֵּ גִילָה, וִישַׁ צֶדֶק בְּ
לְמַעְלָה לְמָעְלָה. אָמֵן:

מוֹנָה, וְיִהְיוּ יָדָיו וְלִבּוֹ  מּוֹל לִשְׁ הָרַחֲמָן, הוּא יְבָרֵךְ רַךְ הַנִּ
עָמִים  לשׁ פְּ כִינָה, שָׁ ְ נֵי הַשּׁ ה לִרְאוֹת פְּ לָאֵל אֱמוּנָה, וְיִזְכֶּ

נָה. אָמֵן: ָ שּׁ בַּ
מֵי  ר הָעָרְלָה, וּפָרַע וּמָצַץ דְּ שַׂ ל בְּ הָרַחֲמָן, הוּא יְבָרֵךְ הַמָּ

לָשׁ  בָב עֲבוֹדָתוֹ פְסוּלָה. אִם שְׁ רֵא וְרַךְ הַלֵּ ילָה, אִישׁ הַיָּ הַמִּ
ה לָהּ. אָמֵן: ה לֹא יַעֲשֶׂ אֵלֶּ

זְכוּת חֲתַן  מִים, בִּ יחוֹ הוֹלֵךְ תָּ לַח לָנוּ מְשִׁ הָרַחֲמָן, הוּא יִשְׁ
שׂוֹרוֹת טוֹבוֹת וְנִחוּמִים, לְעַם  ר בְּ מִים, לְבַשֵּׂ לַמּוּלֹת דָּ

ים. אָמֵן: ין הָעַמִּ ר וּמְפֹרָד בֵּ אֶחָד מְפֻזָּ
ח לְעֵילוֹם, עַד  ר לֻקַּ לַח לָנוּ כֹּהֵן צֶדֶק אֲשֶׁ הָרַחֲמָן, הוּא יִשְׁ
גְלוֹם,  רְתּוֹ וַיִּ אַדַּ נָיו בְּ לֶט פָּ מֶשׁ וְיָהֲלוֹם, וַיָּ ֶ שּׁ סְאוֹ כַּ הוּכַן כִּ

לוֹם. אָמֵן: ָ ים וְהַשּׁ רִיתִי הָיְתָה אִתּוֹ הַחַיִּ בְּ

- Nusach Ashkenazi -



- 25 -

 Birkat HaMazon –

 Blessing After the Meal

(Nusach Edot HaMizrach)

חַ  בִּנְגִינֹת מִזְמוֹר שִׁיר: אֱלֹהִים יְחָנֵּנוּ וִיבָרְכֵנוּ לַמְנַצֵּ

יָאֵר פָּנָיו אִתָּנוּ סֶלָה: לָדַעַת בָּאָרֶץ דַּרְכֶּךָ 

בְּכָל גּוֹיִם יְשׁוּעָתֶךָ: יוֹדוּךָ עַמִּים אֱלֹהִים יוֹדוּךָ עַמִּים כֻּלָּם: יִשְׂמְחוּ וִירַנְּנוּ 

לְאֻמִּים כִּי תִשְׁפֹּט עַמִּים מִישׁוֹר וּלְאֻמִּים בָּאָרֶץ תַּנְחֵם סֶלָה: יוֹדוּךָ עַמִּים 

אֱלֹהִים יוֹדוּךָ עַמִּים כֻּלָּם: אֶרֶץ נָתְנָה יְבוּלָהּ יְבָרְכֵנוּ אֱלֹהִים אֱלֹהֵינוּ: 

יְבָרְכֵנוּ אֱלֹהִים וְיִירְאוּ אֹתוֹ כָּל אַפְסֵי אָרֶץ:

אֶת יְהֹוָה בְּכָל עֵת תָּמִיד תְּהִלָּתוֹ בְּפִי: אֲבָרֲכָה 

סוֹף דָּבָר הַכֹּל נִשְׁמָע אֶת הָאֱלֹהִים יְרָא 

וְאֶת מִצְוֹתָיו שְׁמוֹר כִּי זֶה כָּל הָאָדָם: תְּהִלַּת יְהֹוָה יְדַבֶּר פִּי וִיבָרֵךְ כָּל 

בָּשָׂר שֵׁם קָדְשׁוֹ לְעוֹלָם וָעֶד: וַאֲנַחְנוּ נְבָרֵךְ יָהּ מֵעַתָּה וְעַד עוֹלָם הַלְלוּ 

יָהּ: וַיְדַבֵּר אֵלַי זֶה הַשֻּׁלְחָן אֲשֶׁר לִפְנֵי יְהֹוָה:

Mayim Acharonim – Washing before Birkat HaMazon	 p. 21
Covering the knife for Birkat HaMazon			  p. 14
Leaving bread on the table for Birkat HaMazon		  p. 18
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Zimmun (For laws regarding the zimmun – p. 27)

When a group of three or more eats together, they are obligated to 
recite a zimmun.  

When ten men eat together, Hashem’s name is incorporated in the zimmun:

The leader says: הַב לָן וְנִבְרִיךְ לְמַלְכָּא עִלָּאָה קַדִּישָׁא

The others reply: שָׁמַיִם

The leader says: רְשׁוּת מַלְכָּא עִלָּאָה קַדִּישָׁא בִּ
(on Shabbat: וּבִרְשׁוּת שַׁבָּת מַלְכְּתָא)

(when ten men are present: ּוּבִרְשׁוּתְכֶם, נְבָרֵךְ )אֱלֹהֵינו
(שֶׁהַשִּׂמְחָה בִמְעוֹנוֹ :at a wedding meal)  שֶׁאָכַלְנוּ מִשֶּׁלּוֹ.  

The others reply: )when ten men are present: ּבָּרוּךְ )אֱלֹהֵינו

(at a wedding meal: ֹשֶׁהַשִּׂמְחָה בִמְעוֹנו( 

שֶׁאָכַלְנוּ מִשֶּׁלּוֹ וּבְטוּבוֹ חָיִינוּ.

The leader repeats: )when ten men are present: ּבָּרוּךְ )אֱלֹהֵינו

(at a wedding meal: ֹשֶׁהַשִּׂמְחָה בִמְעוֹנו( 

שֶׁאָכַלְנוּ מִשֶּׁלּוֹ וּבְטוּבוֹ חָיִינוּ.

Zimmun with wine					    p. 27
Amount of wine required

(when zimmun is made over wine) 			   p. 63
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Birkat HaMazon
First Beracha – Birkat hazan

רוּךְ  מֶלֶךְ בָּ אֱלֹהֵינוּ  יְהֹוָה,  אַתָּה 
אוֹתָנוּ  הַזָּן  הָאֵל  הָעוֹלָם, 
בְּרֶוַח  בְּחֶסֶד  בְּחֵן  וְאֶת הָעוֹלָם כֻּלּוֹ בְּטוּבוֹ 
כִּי  לְכָל-בָּשָׂר.  לֶחֶם  נֹתֵן  רַבִּים.  וּבְרַחֲמִים 
לְעוֹלָם חַסְדּוֹ: וּבְטוּבוֹ הַגָּדוֹל תָּמִיד לֹא חָסַר 
לָנוּ וְאַל יֶחְסַר לָנוּ מָזוֹן תָּמִיד לְעוֹלָם וָעֶד. 
וְשֻׁלְחָנוֹ עָרוּךְ  לַכֹּל  וּמְפַרְנֵס  זָן  כִּי הוּא אֵל 
לַכֹּל וְהִתְקִין מִחְיָה וּמָזוֹן לְכָל-בְּרִיּוֹתָיו אֲשֶׁר 
כָּאָמוּר: פּוֹתֵחַ  חֲסָדָיו  וּבְרוֹב  בְרַחֲמָיו  בָּרָא 
אֶת-יָדֶךָ, וּמַשְׂבִּיעַ לְכָל-חַי רָצוֹן: בָּרוּךְ אַתָּה 

יְהֹוָה, הַזָּן אֶת הַכֹּל:

Uncertainty as to whether Birkat HaMazon
was recited (for men)				    p. 35

Uncertainty as to whether Birkat HaMazon 

was recited (for women)				    p. 59
Interruptions in Birkat HaMazon 			   p. 38
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Second Beracha – birkat ha'aretz

לְךָ יְהֹוָה אֱלֹהֵינוּ עַל שֶׁהִנְחַלְתָּ נוֹדֶה 
לַאֲבוֹתֵינוּ אֶרֶץ חֶמְדָּה טוֹבָה 
עַל  וּמָזוֹן.  חַיִּים  וְתוֹרָה,  בְּרִית  וּרְחָבָה, 
שֶׁהוֹצֵאתָנוּ מֵאֶרֶץ מִצְרַיִם וּפְדִיתָנוּ מִבֵּית 
בִּבְשָׂרֵנוּ,  שֶׁחָתַמְתָּ  בְּרִיתְךָ  וְעַל  עֲבָדִים. 
חֻקֵּי רְצוֹנָךְ  וְעַל  שֶׁלִּמַּדְתָּנוּ,  וְעַל תּוֹרָתְךָ 
זָן  שֶׁאַתָּה  וּמָזוֹן  חַיִּים  וְעַל  שֶׁהוֹדַעְתָּנוּ, 

וּמְפַרְנֵס אוֹתָנוּ:

On Chanukah and Purim add:
וְעַל הַנִּסִּים וְעַל הַפֻּרְקָן וְעַל הַגְּבוּרוֹת וְעַל הַתְּשׁוּעוֹת וְעַל הַנִּפְלָאוֹת 

וְעַל הַנֶּחָמוֹת, שֶׁעָשִׂיתָ לַאֲבוֹתֵינוּ בַּיָּמִים הָהֵם בַּזְּמַן הַזֶּה:

On Chanukah add:
בִּימֵי מַתִּתְיָה בֶן יוֹחָנָן כּהֵן גָּדוֹל חַשְׁמוֹנַאי וּבָנָיו, כְּשֶׁעָמְדָה מַלְכוּת יָוָן 
רְצוֹנָךְ.  מֵחֻקֵּי  וּלְהַעֲבִירָם  לְשַׁכְּחָם תּוֹרָתָךְ  יִשְׂרָאֵל  עַמְּךָ  עַל  הָרְשָׁעָה 
וְאַתָּה בְרַחֲמֶיךָ הָרַבִּים עָמַדְתָּ לָהֶם בְּעֵת צָרָתָם, רַבְתָּ אֶת רִיבָם, דַּנְתָּ 
אֶת דִּינָם, נָקַמְתָּ אֶת נִקְמָתָם, מָסַרְתָּ גִּבּוֹרִים בְּיַד חַלָּשִׁים, וְרַבִּים בְּיַד 
מְעַטִּים, וּרְשָׁעִים בְּיַד צַדִּיקִים, וּטְמֵאִים בְּיַד טְהוֹרִים, וְזֵדִים בְּיַד עוֹסְקֵי 
יִשְׂרָאֵל עָשִׂיתָ  וּלְעַמְּךָ  וְקָדוֹשׁ בְּעוֹלָמָךְ.  תוֹרָתֶךָ. לְךָ עָשִׂיתָ שֵׁם גָּדוֹל 
תְּשׁוּעָה גְדוֹלָה וּפֻרְקָן כְּהַיּוֹם הַזֶּה. וְאַחַר כַּךְ בָּאוּ בָנֶיךָ לִדְבִיר בֵּיתֶךָ 
וּפִנּוּ אֶת-הֵיכָלֶךָ. וְטִהֲרוּ אֶת-מִקְדָּשֶׁךָ. וְהִדְלִיקוּ נֵרוֹת בְּחַצְרוֹת קָדְשֶׁךָ. 
וְקָבְעוּ שְׁמוֹנַת יְמֵי חֲנֻכָּה אֵלּוּ בְּהַלֵּל וּבְהוֹדָאָה. וְעָשִׂיתָ עִמָּהֶם נִסִּים 

וְנִפְלָאוֹת, וְנוֹדֶה לְשִׁמְךָ הַגָּדוֹל, סֶלָה:
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On Purim add:
בִּימֵי מָרְדְּכַי וְאֶסְתֵּר בְּשׁוּשַׁן הַבִּירָה, כְּשֶׁעָמַד עֲלֵיהֶם הָמָן הָרָשָׁע, בִּקֵּשׁ 
וְנָשִׁים  טַף  זָקֵן  וְעַד  מִנַּעַר  הַיְּהוּדִים  כָּל  וּלְאַבֵּד אֶת  לַהֲרוֹג  לְהַשְׁמִיד 
בְּיוֹם אֶחָד בִּשְׁלשָׁה עָשָׂר לְחדֶשׁ שְׁנֵים עָשָׂר הוּא חדֶשׁ אֲדָר וּשְׁלָלָם 
רַחֲמֶיךָ הָרַבִּים הֵפַרְתָּ אֶת עֲצָתוֹ, וְקִלְקַלְתָּ אֶת מַחֲשַׁבְתּוֹ,  לָבוֹז. וְאַתָּה בְּ
וַהֲשֵׁבוֹתָ לּוֹ גְּמוּלוֹ בְּראשׁוֹ. וְתָלוּ אוֹתוֹ וְאֶת בָּנָיו עַל הָעֵץ, וְעָשִׂיתָ עִמָּהֶם 

נִסִּים וְנִפְלָאוֹת, וְנוֹדֶה לְשִׁמְךָ הַגָּדוֹל, סֶלָה:

הַכֹּל יְהֹוָה אֱלֹהֵינוּ אֲנַחְנוּ מוֹדִים לָךְ וְעַל 
וּמְבָרְכִים אֶת שְׁמָךְ כָּאָמוּר וְאָכַלְתָּ 
וְשָׂבָעְתָּ. וּבֵרַכְתָּ אֶת-יְהֹוָה אֱלֹהֶיךָ עַל-הָאָרֶץ 
הַטּוֹבָה אֲשֶׁר נָתַן-לָךְ: בָּרוּךְ אַתָּה יְהֹוָה, עַל 

הָאָרֶץ וְעַל הַמָּזוֹן:
Third Beracha – birkat Yerushalayim

יְהֹוָה אֱלֹהֵינוּ עָלֵינוּ, וְעַל יִשְׂרָאֵל רַחֶם 
עַמָּךְ, וְעַל יְרוּשָׁלַיִם עִירָךְ, וְעַל הַר 
צִיּוֹן מִשְׁכַּן כְּבוֹדָךְ, וְעַל הֵיכָלָךְ, וְעַל מְעוֹנָךְ, 
וְעַל דְּבִירָךְ, וְעַל הַבַּיִת הַגָּדוֹל וְהַקָּדוֹשׁ שֶׁנִּקְרָא 
שִׁמְךָ עָלָיו. אָבִינוּ, רְעֵנוּ, זוּנֵנוּ, פַּרְנְסֵנוּ, כַּלְכְּלֵנוּ, 
הַרְוִיחֵנוּ, הַרְוַח לָנוּ מְהֵרָה מִכָּל-צָרוֹתֵינוּ. וְנָא 
אַל תַּצְרִיכֵנוּ יְהֹוָה אֱלֹהֵינוּ לִידֵי מַתְּנוֹת בָּשָׂר 

Omission of Al HaNissim				    p. 41
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וָדָם, וְלֹא לִידֵי הַלְוָאָתָם, אֶלָּא לְיָדְךָ הַמְּלֵאָה 
וְהָרְחָבָה, הָעֲשִׁירָה וְהַפְּתוּחָה. יְהִי רָצוֹן שֶׁלּא 
נֵבוֹשׁ בָּעוֹלָם הַזֶּה, וְלֹא נִכָּלֵם לְעוֹלָם הַבָּא. 
וּמַלְכוּת בֵּית דָּוִד מְשִׁיחָךְ תַּחֲזִירֶנָּה לִמְקוֹמָהּ 

בִּמְהֵרָה בְיָמֵינוּ:
On Shabbat add:

רְצֵה וְהַחֲלִיצֵנוּ יְהֹוָה אֱלֹהֵינוּ בְּמִצְוֹתֶיךָ וּבְמִצְוַת יוֹם הַשְּׁבִיעִי הַשַּׁבָּת 
הַגָּדוֹל וְהַקָּדוֹשׁ הַזֶּה. כִּי יוֹם גָּדוֹל וְקָדוֹשׁ הוּא מִלְּפָנֶיךָ, נִשְׁבּוֹת בּוֹ וְנָנוּחַ 
הִי צָרָה וְיָגוֹן בְּיוֹם מְנוּחָתֵנוּ,  י רְצוֹנָךְ, וְאַל תְּ בּוֹ וְנִתְעַנֵּג בּוֹ כְּמִצְוַת חֻקֵּ
וְהַרְאֵנוּ בְּנֶחָמַת צִיּוֹן בִּמְהֵרָה בְיָמֵינוּ, כִּי אַתָּה הוּא בַּעַל הַנֶּחָמוֹת. וְהֲגַם 
שֶׁאָכַלְנוּ וְשָׁתִינוּ, חָרְבַּן בֵּיתְךָ הַגָּדוֹל וְהַקָּדוֹשׁ לֹא שָׁכַחְנוּ. אַל תִּשְׁכָּחֵנוּ 

לָנֶצַח וְאַל תִּזְנָחֵנוּ לָעַד, כִּי אֵל מֶלֶךְ גָּדוֹל וְקָדוֹשׁ אָתָּה:

On Rosh Chodesh, Yom Tov, and Chol HaMoed add:
אֱלֹהֵינוּ וֵאלֹהֵי אֲבוֹתֵינוּ, יַעֲלֶה וְיָבֹא וְיַגִּיעַ וְיֵרָאֶה וְיֵרָצֶה וְיִשָּׁמַע וְיִפָּקֵד 
וְיִזָּכֵר זִכְרוֹנֵנוּ וְזִכְרוֹן אֲבוֹתֵינוּ. זִכְרוֹן יְרוּשָׁלַיִם עִירָךְ, וְזִכְרוֹן מָשִׁיחַ בֶּן 
דָּוִד עַבְדָּךְ, וְזִכְרוֹן כָּל עַמְּךָ בֵּית יִשְׂרָאֵל לְפָנֶיךָ, לִפְלֵיטָה לְטוֹבָה, לְחֵן 

לְחֶסֶד וּלְרַחֲמִים, לְחַיִּים טוֹבִים וּלְשָׁלוֹם. בְּיוֹם:
 Rosh Chodesh: רֹאשׁ הַחֹדֶשׁ הַזֶּה

Pesach: מִקְרָא קֹדֶשׁ הַזֶּה (on Yom Tov חַג הַמַּצּוֹת הַזֶּה בְּיוֹם )טוֹב
Shavuot: בֻעוֹת הַזֶּה בְּיוֹם טוֹב מִקְרָא קֹדֶשׁ הַזֶּה חַג הַשָּׁ

Sukkot: מִקְרָא קֹדֶשׁ הַזֶּה (on Yom Tov חַג הַסֻּכּוֹת הַזֶּה בְּיוֹם )טוֹב
Shemini Atzeret: שְׁמִינִי חַג הָעֲצֶרֶת הַזֶּה בְּיוֹם טוֹב מִקְרָא קֹדֶשׁ הַזֶּה

Rosh HaShana: הַזִּכָּרוֹן הַזֶּה בְּיוֹם טוֹב מִקְרָא קֹדֶשׁ הַזֶּה
לְרַחֵם בּוֹ עָלֵינוּ וּלְהוֹשִׁיעֵנוּ. זָכְרֵנוּ יְהֹוָה אֱלֹהֵינוּ בּוֹ לְטוֹבָה, וּפָקְדֵנוּ 
בוֹ לִבְרָכָה, וְהוֹשִׁיעֵנוּ בוֹ לְחַיִּים טוֹבִים, בִּדְבַר יְשׁוּעָה וְרַחֲמִים. חוּס 
וְחָנֵּנוּ וַחֲמוֹל וְרַחֵם עָלֵינוּ. וְהוֹשִׁיעֵנוּ כִּי אֵלֶיךָ עֵינֵינוּ. כִּי אֵל מֶלֶךְ חַנּוּן 

וְרַחוּם אָתָּה:
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יְרוּשָׁלַיִם עִירָךְ בִּמְהֵרָה בְיָמֵינוּ: בָּרוּךְ וְתִבְנֶה 
אָמֵן: יְרוּשָׁלָיִם.  בּוֹנֵה  יְהֹוָה,  אַתָּה 

Fourth Beracha (rabbinically ordained) – 

Birkat Hatov Vehameitiv

רוּךְ  מֶלֶךְ בָּ אֱלֹהֵינוּ  יְהֹוָה,  אַתָּה 
אָבִינוּ,  הָאֵל  לָעַד  הָעוֹלָם, 
קְדוֹשֵׁנוּ,  גּוֹאֲלֵנוּ,  בּוֹרְאֵנוּ,  אַדִּירֵנוּ,  מַלְכֵּנוּ, 
הַמֶּלֶךְ  יִשְׂרָאֵל,  רוֹעֵה  רוֹעֵנוּ,  יַעֲקֹב,  קְדוֹשׁ 
וָיוֹם הוּא  שֶׁבְּכָל-יוֹם  לַכֹּל,  וְהַמֵּיטִיב  הַטּוֹב 
הֵיטִיב לָנוּ, הוּא מֵיטִיב לָנוּ, הוּא יֵיטִיב לָנוּ. 
הוּא גְמָלָנוּ, הוּא גוֹמְלֵנוּ, הוּא יִגְמְלֵנוּ לָעַד חֵן 

וָחֶסֶד וְרַחֲמִים וְרֵיוַח וְהַצָּלָה וְכָל-טוֹב:

Omission of Retzei or Ya’aleh VeYavo			   p. 41	
 Omission of Retzei by a woman			   p. 60
Retzei and Ya’aleh VeYavo at Seuda Shelishit

on the eve of Rosh Chodesh		  	 p. 51
Ya’aleh VeYavo at a Rosh Chodesh meal

that ended at night				    p. 51

Answering “Amen” out loud after Bonei Yerushalayim	 p. 33
Omission of Retzei or Ya’aleh VeYavo 

and realized in Bonei Yerushalayim		  	 p. 45
Interruptions in Birkat HaMazon

after Bonei Yerushalayim				    p. 38
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Customary Additional requests – harachaman

הָרַחֲמָן הוּא הָרַחֲמָן  כִּסֵּא כְבוֹדוֹ:  יִשְׁתַּבַּח עַל  הוּא 
יִשְׁתַּבַּח בַּשָּׁמַיִם וּבָאָרֶץ: הָרַחֲמָן הוּא יִשְׁתַּבַּח 
הָרַחֲמָן הוּא  יָרִים:  לְעַמּוֹ  קֶרֶן  הָרַחֲמָן הוּא  בָּנוּ לְדוֹר דּוֹרִים: 
יִתְפָּאַר בָּנוּ לָנֶצַח נְצָחִים: הָרַחֲמָן הוּא יְפַרְנְסֵנוּ בְּכָבוֹד וְלֹא בְבִזּוּי 
בְּהֶתֵּר וְלֹא בְאִסּוּר בְּנַחַת וְלֹא בְצָעַר: הָרַחֲמָן הוּא יִתֵּן שָׁלוֹם 
בֵּינֵינוּ: הָרַחֲמָן הוּא יִשְׁלַח בְּרָכָה רְוָחָה וְהַצְלָחָה בְּכָל-מַעֲשֵׂה 
יָדֵינוּ: הָרַחֲמָן הוּא יַצְלִיחַ אֶת דְּרָכֵינוּ: הָרַחֲמָן הוּא יִשְׁבּוֹר עוֹל 
גָּלוּת מְהֵרָה מֵעַל צַוָּארֵנוּ: הָרַחֲמָן הוּא יוֹלִיכֵנוּ מְהֵרָה קוֹמְמִיּוּת 
הַנֶּפֶשׁ  יִרְפָּאֵנוּ רְפוּאָה שְׁלֵמָה רְפוּאַת  הָרַחֲמָן הוּא  לְאַרְצֵנוּ: 
וּרְפוּאַת הַגּוּף: הָרַחֲמָן הוּא יִפְתַּח לָנוּ אֶת יָדוֹ הָרְחָבָה: הָרַחֲמָן 
יְבָרֵךְ כָּל אֶחָד וְאֶחָד מִמֶּנּוּ בִּשְׁמוֹ הַגָּדוֹל כְּמוֹ שֶׁנִּתְבָּרְכוּ  הוּא 
יְבָרֵךְ אוֹתָנוּ  כֵּן  וְיַעֲקֹב בַּכֹּל מִכֹּל כֹּל.  יִצְחָק  אֲבוֹתֵינוּ אַבְרָהָם 
יַחַד בְּרָכָה שְׁלֵמָה. וְכֵן יְהִי רָצוֹן וְנֹאמַר אָמֵן: הָרַחֲמָן הוּא יִפְרוֹשׂ 

עָלֵינוּ סֻכַּת שְׁלוֹמוֹ:
 On Shabbat add:

הָרַחֲמָן הוּא יַנְחִילֵנוּ עוֹלָם שֶׁכֻּלּוֹ שַׁבָּת וּמְנוּחָה לְחַיֵּי הָעוֹלָמִים:

On Rosh Chodesh add:
הָרַחֲמָן הוּא יְחַדֵּשׁ עָלֵינוּ אֶת הַחֹדֶשׁ הַזֶּה לְטוֹבָה וְלִבְרָכָה:

On Rosh HaShana add:
הָרַחֲמָן הוּא יְחַדֵּשׁ עָלֵינוּ אֶת הַשָּׁנָה הַזֶּה לְטוֹבָה וְלִבְרָכָה:

Interruptions in Birkat HaMazon after “VeChol Tov”	 p. 38
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On Sukkot add:
הָרַחֲמָן הוּא יְזַכֵּנוּ לֵישֵׁב בְּסֻכַּת עוֹרוֹ שֶל לִוְיָתָן: הָרַחֲמָן הוּא יַשְׁפִּיעַ 

עָלֵינוּ שֶׁפַע קְדוּשָׁה וְטָהֳרָה מִשִׁבְעָה אוּשְׁפִּיזִין עִילָּאִין קַדִּישִׁין. 
זְכוּתָם תְּהֵא מָגֵן וְצִנָּה עָלֵינוּ:

On Pesach, Shavuot, Sukkot and Shemini Atzeret add:
הָרַחֲמָן הוּא יַגִּיעֵנוּ לְמוֹעֲדִים אֲחֵרִים הַבָּאִים לִקְרָאתֵנוּ לְשָׁלוֹם:

On Yom Tov add:
הָרַחֲמָן הוּא יַנְחִילֵנוּ לְיוֹם שֶׁכֻּלּוֹ טוֹב:

וְתִהְיֶה הָרַחֲמָן  בְּלִבֵּנוּ  וְאַהֲבָתוֹ  תּוֹרָתוֹ  יִטַּע  הוּא 
כָל- וְיִהְיוּ  נֶחֱטָא.  לְבִלְתִּי  פָּנֵינוּ  עַל  יִרְאָתוֹ 

מַעֲשֵׂינוּ לְשֵׁם שָׁמָיִם: 

Blessing by the guest:
הָרַחֲמָן הוּא יְבָרֵךְ אֶת הַשֻּׁלְחָן הַזֶּה שֶׁאָכַלְנוּ עָלָיו, וִיסַדֵּר בּוֹ כָּל-מַעֲדַנֵּי 
מִמֶּנּוּ  כָּל-רָעֵב  הַשָּׁלוֹם,  עָלָיו  אָבִינוּ  אַבְרָהָם  שֶׁל  כְּשֻׁלְחָנוֹ  וְיִהְיֶה  עוֹלָם, 
וּלְעוֹלְמֵי  לָעַד  כָּל-טוּב  מִמֶּנוּ  יֶחְסַר  וְאַל  יִשְׁתֶּה.  מִמֶּנוּ  וְכָל-צָמֵא  יֹאכַל, 
הַזֹאת,  הַסְּעֻדָה  וּבַעַל  הַזֶּה  הַבַּיִת  בַּעַל  אֶת  יְבָרֵךְ  הָרַחֲמָן הוּא  עוֹלָמִים: 
הוּא וּבָנָיו וְאִשְׁתּוֹ וְכָל-אֲשֶׁר לוֹ, בְּבָנִים שֶׁיִּחְיוּ, וּבִנְכָסִים שֶׁיִּרְבּוּ. בָּרֵךְ יְהֹוָה 
חֵילוֹ וּפֹעַל יָדָיו תִּרְצֶה. וְיִהְיוּ נְכָסָיו וּנְכָסֵינוּ מֻצְלָחִים וּקְרוֹבִים לָעִיר, וְאַל 
כָּל- וְשָׂמֵחַ  שָׂשׂ  עָוֹן,  וְהִרְהוּר  חֵטְא  דְּבַר  שׁוּם  לְפָנֵינוּ  וְלֹא  לְפָנָיו  יִזְדַּקֵּק 

הַיָּמִים בְּעֹשֶׁר וְכָבוֹד מֵעַתָּה וְעַד עוֹלָם, לֹא יֵבוֹשׁ בָּעוֹלָם הַזֶּה וְלֹא יִכָּלֵם 
לָעוֹלָם הַבָּא, אָמֵן כֵּן יְהִי רָצוֹן:

At a Berit Mila:
הַיּוֹלֶדֶת  וְאִשְׁתּוֹ  הַבֵּן, הוּא  אֲבִי  הַזֶּה  הַבַּיִת  בַּעַל  יְבָרֵךְ אֶת  הָרַחֲמָן הוּא 
שֶׁזִכָּהוּ  וּכְשֵׁם  הַנּוֹלָד,  הַיֶּלֶד  אֶת  יְבָרֵךְ  הוּא  הָרַחֲמָן  עוֹלָם:  וְעַד  מֵעַתָּה 
וְלַמִּצְוֹת  וְלַחֻפָּה,  לַתּוֹרָה  לִכָּנֵס  יְזַכֵּהוּ  כָּךְ  לַמִּילָה,  הַקָּדוֹשׁ-בָּרוּךְ-הוּא 
וּלְמַעֲשִׂים טוֹבִים, וְכֵן יְהִי רָצוֹן וְנֹאמַר אָמֵן: הָרַחֲמָן הוּא יְבָרֵךְ אֶת מַעֲלַת 

צְוָה, הֵם וְכָל-אֲשֶׁר לָהֶם: הַסַּנְדָק וְהַמּוֹהֵל וּשְׁאָר הַמִּשְׁתַּדְּלִים בַּמִּ
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At a Wedding Meal or a Sheva Berachot celebration:
יִתְבָּרַךְ:  לַעֲבוֹדָתוֹ  זְכָרִים  בְּבָנִים  וְהַכַּלָּה  הֶחָתָן  אֶת  יְבָרֵךְ  הוּא  הָרַחֲמָן 
הָרַחֲמָן הוּא יְבָרֵךְ אֶת כָּל-הַמְסֻבִּים בַּשֻּׁלְחָן הַזֶּה, וְיִתֵּן לָנוּ הַקָּדוֹשׁ-בָּרוּךְ-

הוּא מִשְׁאֲלוֹת לִבֵּנוּ לְטוֹבָה:

הַמָּשִׁיחַ הָרַחֲמָן  לִימוֹת  וִיקָרְבֵנוּ  וִיזַכֵּנוּ  יְחַיֵּינוּ  הוּא 
וּלְבִנְיַן בֵּית הַמִּקְדָּשׁ וּלְחַיֵּי הָעוֹלָם הַבָּא.

מַגְדִּיל )בחג ובשבת: מִגְדּוֹל( יְשׁוּעוֹת מַלְכּוֹ. וְעֹשֶׂה-חֶסֶד לִמְשִׁיחוֹ 
לְדָוִד וּלְזַרְעוֹ עַד-עוֹלָם: כְּפִירִים רָשׁוּ וְרָעֵבוּ. וְדֹרְשֵׁי יְהֹוָה לֹא-

יַחְסְרוּ כָל-טוֹב: נַעַר הָיִיתִי גַּם-זָקַנְתִּי וְלֹא-רָאִיתִי צַדִּיק נֶעֱזָב. 
לִבְרָכָה: מַה  וְזַרְעוֹ  וְזַרְעוֹ מְבַקֶּשׁ-לָחֶם: כָּל-הַיּוֹם חוֹנֵן וּמַלְוֶה. 
וּמַה  לִרְפוּאָה.  יִהְיֶה  שֶּׁשָּׁתִינוּ  וּמַה  לְשָׂבְעָה.  יִהְיֶה  שֶּׁאָכַלְנוּ 
שֶּׁהוֹתַרְנוּ יִהְיֶה לִבְרָכָה כְּדִכְתִיב וַיִּתֵּן לִפְנֵיהֶם וַיֹּאכְלוּ וַיּוֹתִרוּ 
בָּרוּךְ  וָאָרֶץ:  שָׁמַיִם  עֹשֵׂה  לַיהֹוָה.  אַתֶּם  בְּרוּכִים  יְהֹוָה:  כִּדְבַר 
הַגֶּבֶר אֲשֶׁר יִבְטַח בַּיהֹוָה. וְהָיָה יְהֹוָה מִבְטַחוֹ: יְהֹוָה עֹז לְעַמּוֹ 

יִתֵּן. יְהֹוָה יְבָרֵךְ אֶת-עַמּוֹ בַשָּׁלוֹם: 

וְעַל  עָלֵינוּ  יַעֲשֶׂה שָׁלוֹם  בְרַחֲמָיו  בִּמְרוֹמָיו הוּא  עוֹשֶׂה שָלוֹם 
כָּל-עַמּוֹ יִשְׂרָאֵל וְאִמְרוּ אָמֵן:

Amount of wine required (when zimmun is made over wine) p. 63

- Nusach Edot HaMizrach -
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Zemirot
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What is the Significance of Singing 
Zemirot on Shabbat?
In Tanach, singing and playing music are quite meaningful. 

Benei Yisrael sing to God after the splitting of the Red Sea, 

and we find great figures expressing their gratitude to God 

through song, including Chana, Devora, and David. The 

book of Tehillim (33:3) also teaches us the value of singing 

praise to God: “Sing Him a new song, play well and with 

heartfelt emotion.” 

When King Shaul is plagued with an evil spirit, it is 

suggested that he hire a man who can play a string 

instrument (Shemuel I 16:16). David is then introduced as 

the “son of Yishai from Bethlehem, who knows how to 

play.” Music and song were not only understood to be a 

means of thanking God, but also a tool to help one achieve 

a level of prophecy. The prophet Elisha thus asked for a 

musician to help him attain prophecy:  “‘Now, bring me 

one who plays’ – and as the player played, the hand of God 

was upon him” (Melachim II 3:15). 

The Rambam emphasized this point in Hilchot Yesodei 

HaTorah (7:4): “Prophecy cannot come upon a person who 

is in a state of sadness or indolence; it only descends upon 

one who experiences happiness. Therefore, young prophets 

are found bearing a lyre, a drum, a flute and a violin; [this 

is the way] they seek prophecy.” 
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Why is song so important?

The Meshech Chochma (Parashat Bo) explains that while 

learning Torah is the divine service of the mind, the other 

mitzvot comprise the divine service of the heart. We are 

required to worship God with both our minds and our 

hearts, and the power of music assists us in doing so with 

our hearts. The integration of Torah study with music is 

also mentioned in Megilla 32a: “Of one who reads [Tanach] 

without a tune and of one who studies [the Oral Law] 

without a song, it is said, ‘And I too have given them laws 

that are not good.’” Tosafot explain that this is because 

a tune helps one remember what he has learned, but it 

seems that a deeper connection between Torah and music 

is implied here – the connection between the heart and 

mind. 

This connection can help one achieve a higher level 

of avodat Hashem, with music serving as an important 

tool for relating to God. It is not surprising that this is 

emphasized in the world of Chassidut. However, it is 

interesting to note the words of the Vilna Gaon, quoted 

by his pupil R. Yisrael of Shklov (in his preface to Pe’at 

HaShulchan): “The wisdom of music is greatly glorified. He 

[the Vilna Gaon] would say… that most of the underlying 

reasons behind the Torah and the secret of the Levites’ 

song... cannot be known without music.”
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Singing on Shabbat

Singing on Shabbat is especially significant, as the Or 
Zaru’a (Part II, Shabbat, sec. 42) states in his explanation 

of the additional psalms recited in the Pesukei DeZimra of 

Shabbat. The Or Zaru’a asserts, based on a midrash, that God 

charged the Jewish People with singing on Shabbat, rather 

than the angels, because the angels’ six wings correspond 

to the six weekdays. When the angels asked God to give 

them an additional wing so they could sing before Him 

on Shabbat, He responded, “I have one wing on earth that 

sings before Me on this day… as it is written, ‘You have 

chosen God today’ – on this special day of Shabbat – ‘And 

God has chosen you’ – over His angels.” Variations of this 

idea can also be found in other Rishonim and Acharonim.

What makes singing on Shabbat so special?

The simplest explanation may be that just as one honors 

Shabbat by wearing clean clothing and preparing a 

beautifully set table, one should honor Shabbat with song. 

In other words, it is the honor of Shabbat that makes song 

so appropriate. 

The Maharal (Netzach Yisrael 19) provides an additional 

explanation: “‘A song for the day of Shabbat’ – one should 

sing and praise in a wholesome manner… for song connotes 
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completion and wholesomeness, and Shabbat is the epitome 

of completion and wholesomeness…”

According to the Maharal, both Shabbat and song signify 

wholesomeness in avodat Hashem, and they are therefore 

connected. Perhaps it is the holiness of Shabbat that allows 

us to attain a special closeness to Hashem through song. 

Thus, singing on Shabbat has a dual objective: to honor 

Shabbat and to enhance our closeness to God.  

The achievement of this goal demands that an effort 

be made by each family member to turn the Shabbat 

meal into a meal of kedusha – through meaningful 

singing, through the sharing of words of Torah, and 

through table discussions relating to sanctity and 

spirituality. These elements can transform the Shabbat 

meal into a means for attaining new heights of holiness. 

At each meal on Shabbat, we allow the light of Shabbat 

to seep in deeper. At each meal, we should therefore strive 

to sing with even greater fervor.

Chazal decreed that it is forbidden to play musical 

instruments on Shabbat, as they were concerned that 

one might come to fix a broken string. At first glance, one 

might think that this would limit musical expression on 

Shabbat. However, since Shabbat affects our inner soul, 

as we use it to connect to Hashem, the singing we do 
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on Shabbat should really be something that comes from 

within, and this demands greater effort. Singing on Shabbat 

should spring from the depths of one’s heart, without the 

enhancement of external instruments, and this should 

hopefully enable a person to achieve higher levels of kedusha.

May One Say God’s Name While Singing 
Zemirot?

The mishna in Berachot 54a states:

It was established that a person should greet his friend with the 

Name [of God], as it is written, “And behold, Boaz was coming 

from Bethlehem, and he said to the reapers, ‘God be with you,’ 

and they said to him, ‘God bless you’” (Ruth 2:4), and it says, “God 

be with you, man of war” (Shofetim 6:12).

Rashi explains: “A person should greet his friend with the 

Name – this refers to the name of God. We do not say that 

this is disrespectful to the name of God; rather, it shows 

respect toward fellow human beings, emphasizing that 

they are worthy of God’s name.” This teaches us that it 

is not disrespectful to mention God’s name when it adds 

meaning and significance to one’s statement.

The Rambam rules accordingly (Hilchot Shevu’ot 12:11):

Therefore, if he accidentally said God’s name in vain, he should 

immediately say His praise so that it is not in vain. How so? If 
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he said “God,” he should add, “Blessed be He forever after” or 

“He who is great and most glorified” and so on, so that it will 

not be in vain.

We see that if one says God’s name in the context of 

glorification, it is not considered to be in vain. It should 

be noted that this applies outside of the context of a 

beracha. However, when saying a beracha, one may not 

say God’s name unless he is required to recite the beracha. 

When there is a doubt regarding the obligation to recite 

a beracha, we are lenient regarding the beracha and do 

not recite it.

A ruling of the Rema seems to contradict this approach. 

The Rema (O.C. 188:7) discusses the case of a person who 

forgot to mention Ya’aleh VeYavo in Birkat HaMazon on Rosh 

Chodesh. In such a case, Birkat HaMazon is not repeated, 

but should Ya’aleh VeYavo be inserted in the HaRachaman 

section?  The Rema rules that while we add Al HaNissim 

in the HaRachaman section if it was mistakenly omitted, 

Ya’aleh VeYavo is not added, since “God’s name is mentioned 

in Ya’aleh VeYavo, and one may not say it in vain.”

This is puzzling, since Ya’aleh VeYavo is not a beracha, 

but rather a prayer that glorifies God’s name. The Magen 
Avraham (11) raises this question: “This is difficult, given 

that we say prayers all day that mention God’s name. Why 
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then are we specifically stringent with saying a beracha 

in vain?”

The Bi’ur Halacha (s.v. ve’ein) quotes the Shelah (in Bigdei 

Yesha), who states that if a person recites something with 

the mistaken intention of fulfilling an obligation, it is 

considered like a beracha recited in vain, even if it is not 

actually a beracha. For this reason, Ya’aleh VeYavo is not 

added in the HaRachaman section according to the Rema. 

However, if a statement is made as praise or plea, it is 

permissible to use God’s name.

In light of this, we may conclude that it is permissible 

to use God’s name when singing Zemirot on Shabbat (and 

this is indeed the ruling of the Or LeTzion II 14:35). It is clear 

that the authors, who themselves were great authorities, 

meant for us to say God’s name, as it is built into the 

structure and rhyme scheme of many of the songs.

It is important to emphasize that the utterance of God’s 

name should not be taken lightly, and one should ensure 

that he sings with proper intent, so that God’s name is 

uttered only in praise. Indeed, it is preferable to mention 

God’s name while singing, as this is a better way to glorify 

Him. This is apparent from Arachin 11a, where the Gemara 

explains that “serving God by His name” is a reference 

to the song over the sacrifices. Thus, singing with God’s 
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name is a form of divine service. Ideally, we should sing 

the Zemirot with proper attention so that we can sing 

them with God’s name. However, a person who feels that 

he is singing lightheartedly without proper focus on the 

singing should sing without God’s name and say “Hashem” 

instead. 

In conclusion, God’s name can be mentioned in Zemirot, 

and it is preferable to do so, but one must make an effort 

to state God’s name with thought and sincerity. If there is 

a time when a person is not fully focused, as may occur 

with a repeated chorus, one should not say God’s name.

May One Sing Verses?
The Gemara in Sanhedrin 101a states that when a person 

recites a verse from Shir HaShirim as a song, it causes “the 

Torah to wear sackcloth and stand before God, saying: 

Lord of the Universe, your sons have made me a fiddle 

for jesters.”

According to this, singing songs that contain verses would 

appear to be problematic. Accordingly, the Mishna Berura 

(560:14) writes that verses may not be sung outside the 

context of the synagogue on holidays or Shabbat, and even 

then, the only ones sung should be specific verses that it 

has become customary to sing.
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However, R. Moshe Feinstein writes in Responsa Iggerot 

Moshe (Y.D. II 142) that the prohibition to sing verses 

applies only to frivolous singing, but when the intention 

is to praise God, it is permissible. Based on this ruling, it 

seems that if the singing is motivated by proper intentions, 

there is nothing wrong with singing verses. Indeed, if one 

reads the Gemara carefully, one will note that the problem 

is making the verse into “a song of jesters.” This is also 

implied by Rashi, and Responsa Lehorot Natan IV 45 also 

writes to this effect.

This is an additional reason to sing with kavana, 

appropriate intentions, and not frivolously. A song sung 

with kavana adds to the atmosphere of holiness and 

service of God, which is clearly preferable to causing the 

Torah to don sackcloth as a result of misuse. An additional 

reason for leniency regarding the singing of verses in our 

day is that Jewish music provides important exposure to 

Jewish, rather than foreign, culture.

In conclusion, singing songs with pesukim is permissible, 

but one should try to have appropriate kavana, and the 

song should not be sung frivolously or even simply as a 

nice tune.
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Friday Night
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 Lighting Shabbat Candles
בָּרוּך אַתָּה יְיָ, אֱלֹהֵינוּ מֶלֶך הָעוֹלָם, 

ת: אֲשֶׁר קִדְּשָׁנוּ בְּמִצְוֹתָיו וְצִוָּנוּ לְהַדְלִיק נֵר שֶׁל שַׁבָּ

After lighting candles, the following prayer is recited:

ן לָנוּ  חוֹנֵן אוֹתִי )וְאֶת בַּעֲלִי( וְאֶת כָּל קְרוֹבַי, וְתִתֶּ פָנֶיךָ, יְיָ  אֱלֹהַי אֱלֹהֵי יִשְרָׂאֵל, שֶׁתְּ יְהִי רָצוֹן מִלְּ
זִכְרוֹן טוֹבָה וּבְרָכָה, וְתִפְקְדֵנוּ בִּפְקֻדַּת יְשׁוּעָה  ים טוֹבִים וַאֲרוּכִים, וְתִזְכְּרֵנוּ בְּ וּלְכָל יִשְרָׂאֵל חַיִּ
ל בָּנִים וּבְנֵי בָנִים חֲכָמִים וּנְבוֹנִים אוֹהֲבֵי יְיָ, יִרְאֵי  נוּ לְגַדֵּ ינֵינוּ, וְזַכֵּ וְרַחֲמִים, וְתַשְׁכֵּן שְׁכִינָתְךָ בֵּ
בֵקִים, וּמְאִירִים אֶת הָעוֹלָם בַּתּוֹרָה וּבְמַעֲשִיׂם טוֹבִים וּבְכָל  אֱלֹהִים אַנְשֵׁי אֱמֶת זֶרַע קֹדֶשׁ, בַּייָ דְּ
א, שְׁמַע אֶת תְּחִנָּתִי בִּזְכוּת שָׂרָה וְרִבְקָה רָחֵל וְלֵאָה אִמּוֹתֵינוּ, וְהָאֵר  מְלֶאכֶת עֲבוֹדַת הַבּוֹרֵא, אָנָּ

ה לְעוֹלָם וָעֶד, וְהָאֵר פָּנֶיךָ וְנִוָּשֵׁעָה, אָמֵן.  נֵרֵנוּ שֶׁלֹּא יִכְבֶּ

It should be Your desire, Hashem my Lord, Lord of Israel, that You should be 
gracious to me (and my husband) and all my relatives, and grant us and all 
of Israel a good and long life, and remember us in goodness and blessing, 
and charge us with salvation and mercy, and rest Your Shechina among us, 
and merit us to raise children and grandchildren who are wise and prudent, 
who love Hashem, fear God, people of truth, holy seed, who cleave to God 
and light up the world with Torah and good deeds, taking part in all worship 
of the Creator.  Please, hear my prayer in the merit of Sarah, Rivka, Rachel 
and Leah, our mothers, and light our candle that it may not go out forever, 
and shine Your face so that we may be redeemed, Amen.

Three explanations are given for lighting Shabbat candles: 
Rashi (Shabbat 25b, s.v. chova) states that the reason is kevod 
Shabbat (honoring Shabbat). Tosafot (ibid., s.v. hadlakat) write 
that the reason is oneg Shabbat (pleasure on Shabbat), since 
eating in a well lit place is more pleasant and enjoyable.  The 
simple understanding of the Gemara is that candles are lit 
to encourage shalom bayit (harmony in the home), so that a 
person should not stumble around because of the dark, and 
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a more peaceful atmosphere can thereby be established in 
the home.

Why does a woman traditionally light the candles?

From a halachic perspective, men and women are equally 
obligated in candlelighting.  Nonetheless, it is customary for 
women to light the Shabbat candles for several reasons:

Women, who generally spend more time in the home, are 1.	
the ones who lay the foundations necessary for shalom 
bayit. (Rambam, Hilchot Shabbat 5:2 and end of Hilchot 
Chanukka).

One of our objectives in performing the commandments 2.	
is to repair the spiritual damage done to the world 
by sins, particularly the sin of Adam and Chava.  By 
lighting candles a woman adds a spiritual light 
into the world, and through this she atones for the 
darkness that Chava brought into it (Tanchuma 58).

The woman lights the candle of Hashem, thereby 3.	
connecting the Shechina to herself, her husband, and 
the entire family.  Additionally, as Queen of the Home, a 
woman’s role is to nurture the members of her household 
and to light their way, just as the Shechina lights the souls 
of Am Yisrael (Tikkunei Zohar 16; Zohar on Bereshit 48).

Prayer at candle lighting

Since lighting candles creates such a special sanctity, this is 
an appropriate time to pray that one’s children should follow 
the path of Torah and mitzvot. 
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 Birkat HaBanim
וַאֲבָרֲכֵם...״ )בראשית מ״ח, ח-ט(. וַיֹּאמַר קָחֶם נָא אֵלַי  נֵי יוֹסֵף...  בְּ רָאֵל אֶת  יִשְׂ ״וַיַּרְא 

“And Yisrael saw Yosef’s sons... and he said, ‘Please take 

them to me and I will bless them...’” (Bereishit 48:8-9).

It is customary in many communities for a father to bless 

his children every Friday night, just as Yaakov blessed 

Ephraim and Menasheh. The custom is to recite Birkat 

Kohanim (the Priestly Blessing). This seems like a strange 

choice, for the Gemara in Ketubbot 24b states that it is 

forbidden for a non-Kohen to “lift his hands” (a reference 

to Birkat Kohanim), and placing one’s hands on the head 

of one’s child appears similar to the manner in which the 

Kohanim give their blessing. This question is raised by the 

Torah Temima (Bamidbar, Naso, 131), who adds that when 

the Vilna Gaon blessed the Noda BiYehuda at his wedding, 

he only put one hand on his head, presumably because 

of this problem. 

However, based on the Gemara in Shabbat 118b and Tosafot 

there (s.v. ilu), some Acharonim write that it is nonetheless 

permissible for a father to bless his child in the traditional 

manner. Many reasons are suggested for this. Among 

them is the fact that the father does not raise his hands 

in the same way that the Kohanim do (Bach 128) and that 
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no beracha is recited over this blessing (Magen Avraham 

128:1). This would seem to be sufficient basis to permit the 

common custom for a father to bless his children with 

Birkat Kohanim, for a rabbi to bless his students, and so 

forth (Responsa Yechaveh Da’at 5:14). In light of the above 

concern, however, some bless their children with only one 

hand. (For a fuller discussion of this topic, after Shabbat you 

may read my article in Daf Kesher, Yeshivat Har Etzion, 579.

http://etzion.org.il/dk/1to899/579daf.htm#Heading4)

For a boy:

ישְִׂמְךָ אֱלהִֹים כְּאֶפְרַיםִ וכְִמְנשֶַּׁה:

For a girl:

ישְִׂימֵךְ אֱלהִֹים כְּשָׂרָה רבְִקָה רָחֵל ולְֵאָה:

The following is added:

יבְָרֶכְךָ יהְוֹהָ ויְשְִׁמְרֶךָ:
יאֵָר יהְוֹהָ פָּניָו אֵלֶיךָ ויִחֻנךֶָּּ:

ישִָּׂא יהְוֹהָ פָּניָו אֵלֶיךָ ויְשֵָׁם לְךָ שָׁלוםֹ:
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Shalom Aleichem
The Gemara in Shabbat 119b states: “It was taught by the tanna R. Yossi son 
of Yehuda: Two ministering angels accompany a person on Friday night on 
his way home from the synagogue, one good and one evil. When he arrives 
at home and finds a lit candle, set table, and made bed, the good angel says, 
‘May you have another Shabbat like this one,’ and the evil angel is forced to 
answer ‘Amen’ against his will. If he does not [find the house in this state], 
the evil angel says, ‘May you have another Shabbat like this one,’ and the 
good angel is forced to answer ‘Amen’ against his will.” 

The liturgical poem ‘Shalom Aleichem,’ which addresses the angels who 
visit our homes, was written in light of this midrash. The custom to sing 
this poem on Friday night spread from Kabbalistic circles several hundred 
years ago. Some repeat each verse three times (most Ashkenazim), and 
some recite each verse only once (most Sephardim). 

The Vilna Gaon (as quoted by his student, R. Chaim of Volozhin, in Keter 
Rosh 93, as well as in the end of Ma’aseh Rav), was opposed to reciting the 
stanza “Barechuni LeShalom, Mal’achei HaShalom,” “Bless me with peace, 
angels of peace,” because the Gemara says that one may not pray to or 
through angels, but rather must only pray directly to God. Nevertheless, 
many do say “Barechuni LeShalom,” and the justification generally offered is 
that the intention here is not to pray to the angels asking for their blessing, 
but instead that the angels bring our blessings before God. (There are some 
who claim that even the Vilna Gaon’s general objection did not apply to 
this verse – see the footnotes in the Siddur HaGra).

The final stanza, “Tzetechem LeShalom,” “May you leave in peace,” does 
not imply that we are asking the angels to leave, but rather that whenever 
they leave it should be in peace. (See Machatzit HaShekel 262. The Chida’s 
version of this stanza, cited in Machazik Beracha 262, makes this explicit – 
“BeTzetechem LeShalom,” “When you depart, it should be in peace.”)

The Ari z”l (in Siddur Ya’avetz) remarked that one should say “Shabbat 
Shalom umevorach” happily when he reaches his home, like a groom who 
happily greets his bride. 

The special beracha of Shabbat is conditional upon peace. In order to 
greet the angels with peace, one must first have peace within one’s own 
family. Chazal explain (Shabbat 25b) that lighting Shabbat candles is meant 
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to help maintain peace in one’s home (in addition to enhancing the oneg 
Shabbat and the honor of Shabbat). The lit candles, the joy of having the 
entire family together, the celebration of Shabbat itself, and the special 
closeness with Hashem that we enjoy each Shabbat all help to bring the 
special blessing of Shabbat upon a family.

רֵת        שָׁלוֹם  ָ עֲלֵיכֶם מַלְאֲכֵי הַשּׁ
מַלְאֲכֵי עֶלְיוֹן 

רוּךְ הוּא.  דוֹשׁ בָּ לָכִים הַקָּ לֶךְ מַלְכֵי הַמְּ מִמֶּ

לוֹם  בּוֹאֲכֶם  ָ לוֹם מַלְאֲכֵי הַשּׁ לְשָׁ
מַלְאֲכֵי עֶלְיוֹן 

רוּךְ הוּא.  דוֹשׁ בָּ לָכִים הַקָּ לֶךְ מַלְכֵי הַמְּ מִמֶּ

לוֹם  בָּרְכוּנִי  ָ לוֹם מַלְאֲכֵי הַשּׁ לְשָׁ
מַלְאֲכֵי עֶלְיוֹן 

רוּךְ הוּא.  דוֹשׁ בָּ לָכִים הַקָּ לֶךְ מַלְכֵי הַמְּ מִמֶּ

לוֹם צֵאתְכֶם  ָ לוֹם מַלְאֲכֵי הַשּׁ לְשָׁ
מַלְאֲכֵי עֶלְיוֹן 
רוּךְ הוּא. דוֹשׁ בָּ לָכִים הַקָּ לֶךְ מַלְכֵי הַמְּ מִמֶּ

רָכֶיךָ . כָל דְּ מָרְךָ בְּ ךְ , לִשְׁ י מַלְאָכָיו יְצַוֶּה לָּ כִּ
ה וְעַד עוֹלָם. מָר צֵאתְךָ וּבוֹאֶךָ מֵעַתָּ יְיָ יִשְׁ
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Ribbon Kol HaOlamim
This prayer, like Shalom Aleichem, is a response to the visit 

from the ministering angels (Shabbat 119b).  

Two objections are raised against the custom of reciting 

this prayer. First, it directs a request to angels, and second, 

its recitation violates the injunction against petitionary 

prayer on Shabbat. Those who do recite the prayer are of 

the opinion that these are not really requests; they are 

instead similar to the expressions of hope recited at the 

end of Birkat HaMazon. (It should be noted, however, that 

the Vilna Gaon ruled against reciting those as well.) 

When reciting the prayer, one should have in mind to 

direct it to Hashem, Who gives the angels the power to 

bless us. As described in Shabbat 119b, the good angel 

blesses a person when he reaches his set Shabbat table, 

and the evil angel answers “Amen” (see the footnotes in 

Siddur HaGra, commentary on Shalom Aleichem).

Riddles: 
1. What are the three points at which VaYechulu is recited on Friday night?  
Which words in this prayer hint at this idea? What is the purpose of 
saying VaYechulu?

Answers to all riddles can be found on pg. 173
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רוּךְ, מֶלֶךְ רבּוֹן ִ יר , מֶלֶךְ בָּ לוֹם, מֶלֶךְ אַבִּ ָ מוֹת, אֲדוֹן הַשּׁ שָׁ ל הַנְּ ל הָעוֹלָמִים, אֲדוֹן כָּ כָּ
לוֹם, מֶלֶךְ הָדוּר , מֶלֶךְ וָתִיק, מֶלֶךְ זָךְ , מֶלֶךְ חֵי הָעוֹלָמִים,  דוֹל, מֶלֶךְ דּוֹבֵר שָׁ גָּ
לָכִים,  יר , מֶלֶךְ לוֹבֵשׁ רַחֲמִים, מֶלֶךְ מַלְכֵי הַמְּ בִּ מֶלֶךְ טוֹב וּמֵיטִיב, מֶלֶךְ יָחִיד וּמְיֻחָד, מֶלֶךְ כַּ
יל, מֶלֶךְ  ית, מֶלֶךְ פּוֹדֶה וּמַצִּ ה בְרֵאשִׁ ה מַעֲשֵׂ ב, מֶלֶךְ סוֹמֵךְ נוֹפְלִים, מֶלֶךְ עֹשֶׂ גָּ מֶלֶךְ נִשְׂ

רְכּוֹ.   מִים דַּ ה, מֶלֶךְ תָּ פִלָּ א, מֶלֶךְ שׁוֹמֵעַ תְּ צַח וְאָדוֹם, מֶלֶךְ קָדוֹשׁ, מֶלֶךְ רָם וְנִשָּׂ

דִי מוֹדֶה  עִמָּ יתָ  עָשִׂ ר  אֲשֶׁ הַחֶסֶד  ל  כָּ עַל  אֲבוֹתַי  וֵאלֹהֵי  אֱלֹהַי  יְיָ  לְפָנֶיךָ  אֲנִי 
נֵי  רִיּוֹתֶיךָ בְּ ל בְּ נֵי בֵיתִי  וְעִם כָּ ל בְּ י וְעִם כָּ ה עָתִיד לַעֲשׂוֹת עִמִּ ר אַתָּ וַאֲשֶׁ
לוֹם, מֶלֶךְ  ָ ים רְצוֹנֶךָ . אֲדוֹן הַשּׁ עֹשִׂ הוֹרִים שֶׁ ים וְהַטְּ דוֹשִׁ בְרִיתִי וּבְרוּכִים הֵם מַלְאָכֶיךָ הַקְּ
רָאֵל  ית יִשְׂ ךָ בֵּ נֵי בֵיתִי וְכָל עַמְּ ל בְּ לוֹם וְתִפְקוֹד אוֹתִי וְאֶת כָּ ָ רְכֵנִי בַשּׁ לּוֹ, בָּ לוֹם שֶׁ ָ הַשּׁ שֶׁ

לוֹם. לְחַיִּים טוֹבִים וּלְשָׁ

אִירִים  מֶלֶךְ  הַמְּ פָנֶיךָ  ה  אֲחַלֶּ ית,  רֵאשִׁ בְּ יוֹצֵר  יוֹצְרֵנוּ,  מָרוֹם,  צְבָא  ל  כָּ עַל  עֶלְיוֹן 
נֵי  עֵינֶיךָ וּבְעֵינֵי כָל בְּ כֶל טוֹב בְּ נֵי בֵיתִי לִמְצֹא חֵן וְשֵׂ ל בְּ ה אוֹתִי וְאֶת כָּ זַכֶּ תְּ שֶׁ
ר  מְחָה וּמִתּוֹךְ עֹשֶׁ תוֹת מִתּוֹךְ רבֹ שִׂ בָּ ל שַׁ נוּ לְקַבֵּ אָדָם וּבְעֵינֵי כָל רוֹאֵינוּ לַעֲבוֹדָתֶךָ . וְזַכֵּ
ל מִינֵי  רָאֵל כָּ ית יִשְׂ ךָ בֵּ ל עַמְּ נֵי בֵיתִי וּמִכָּ ל בְּ י וּמִכָּ נִּ וְכָבוֹד וּמִתּוֹךְ מִעוּט עֲוֹנוֹת.וְהָסֵר מִמֶּ
אֱמֶת  ךָ בֶּ נוּ יֵצֶר טוֹב לְעָבְדְּ חוֹלִי וְכָל מִינֵי מַדְוֶה וְכָל מִינֵי דַלּוּת וַעֲנִיּוּת וְאֶבְיוֹנוּת. וְתֵן בָּ
בוֹד,  ה הוּא מֶלֶךְ הַכָּ י אַתָּ עֵינֶיךָ וּבְעֵינֵי כָל רוֹאֵינוּ כִּ דִים בְּ וּבְיִרְאָה וּבְאַהֲבָה וְנִהְיֶה מְכֻבָּ

י לְךָ יָאֶה.   י לְךָ נָאֶה, כִּ כִּ

עֶלְיוֹן, אָנָּא,  רְתֵי  מְשָׁ רֵת,  ָ הַשּׁ מַלְאֲכֵי  לְמַלְאָכֶיךָ ,  צַוֵּה  לָכִים,  הַמְּ מַלְכֵי  מֶלֶךְ 
י  הִדְלַקְתִּ י  כִּ נוּ,  קָדְשֵׁ יוֹם  בְּ לְבֵיתִי  בוֹאָם  בְּ וִיבָרְכוּנִי  רַחֲמִים  בְּ יִּפְקְדוּנִי  שֶׁ
יל  לְהַפִּ לְבֵיתְךָ  וּבָאתִי  ת  בָּ ַ הַשּׁ יוֹם  לִכְבוֹד  מְלוֹתַי  שִׂ י  וְהֶחֱלַפְתִּ תִי  מִטָּ י  עְתִּ וְהִצַּ נֵרוֹתַי 
נֶה  ל הַיְּצוּר .  וָאֶשְׁ ה יָמִים כָּ ָ שּׁ שִׁ רָאתָ בְּ ר בָּ עֲבִיר אַנְחָתִי וָאָעִיד אֲשֶׁ תַּ תִי לְפָנֶיךָ , שֶׁ חִנָּ תְּ
יֶתֶר  בְּ ג  וּלְהִתְעַנֵּ לְזָכְרוֹ  צִוִּיתַנִי  ר  אֲשֶׁ כַּ מְחָתִי,  שִׂ תוֹךְ  בְּ כּוֹסִי  עַל  לְהָעִיד  עוֹד  שׁ  לֵּ וָאֲשַׁ
ה.  רִנָּ בְּ תְךָ  דֻלָּ גְּ יד  אַגִּ וְכֵן  רְתֶךָ,  לְשָׁ צִוִּיתַנִי  ר  אֲשֶׁ כַּ בּוֹת  אֶשְׁ בּוֹ  י,  בִּ נָתַתָּ  ר  אֲשֶׁ מָתִי  נִשְׁ
מֹר  י לְאַהֲבָתֶךָ, וְאָז אֶשְׁ גָלוּתִי( לְגָאֳלֵנִי וּלְעוֹרֵר לִבִּ רַחֲמֵנִי עוֹד )בְּ תְּ וִּיתִי יְיָ לִקְרָאתִי, שֶׁ וְשִׁ
לוֹם,  לוֹם, בּוֹאֲכֶם לְשָׁ ָ רָאוּי וּכְנָכוֹן.  מַלְאֲכֵי הַשּׁ ת כָּ דָּ ל כַּ לֵּ לִי עֶצֶב  וְאֶתְפַּ יךָ בְּ קּוּדֶיךָ וְחֻקֶּ פִּ
עוֹלָם.  וְעַד  ה  מֵעַתָּ לוֹם  לְשָׁ וְצֵאתְכֶם  הֶעָרוּךְ ,  לְחָנִי  לְשֻׁ בָרוּךְ  וְאִמְרוּ  לוֹם  לְשָׁ רְכוּנִי  בָּ

אָמֵן סֶלָה.
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Eshet Chayil
The custom to recite Eshet Chayil on Friday night originated 

in the time of the Ari z”l in Tzfat. The poem appears at 

the end of the book of Mishlei (31:10-31), and is a 22 verse 

alphabetic acrostic. 

Who is the subject of Eshet Chayil?

A variety of opinions can be found in Chazal and the 

commentators regarding this question. One view is that the 

subject is the Shechina (God’s presence), another is that it 

is the Nation of Israel, and yet another is that it is Shabbat 

(see Midrash Mishlei 31; Zohar, Tazria 5; Rambam, Guide 

to the Perplexed, introduction and III:8; see also Malbim, 

Mishlei 31). Others relate the poem to a specific woman 

or to a group of women (Sara, Rachel, Leah, Yocheved, 

Miriam, Ruth, etc.). 

It is customary to address the song to the woman of the 

house, who works to prepare the Shabbat meal and who 

tends to the physical and spiritual needs of the household. 

The Yalkut Shimoni alludes to this idea (Mishlei section 

964): “R. Yitzchak son of R. Nechemia said, ‘Just as God 

gave Israel the Torah through 22 letters, so too, He praises 

deserving women through 22 letters.’” (See also Meiri on 

Mishlei, ibid.; Akeidat Yitzchak on Bereishit 22.) 
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As we discussed earlier, the wholesomeness of Shabbat 

stems, among other things, from peace in one’s home. The 

Rambam writes at the end of Hilchot Chanukka: 

[Which takes precedence –] the candle for his home [the 

Shabbat candle] or the Chanukah candle? The candle 

for his home takes precedence, for it brings peace to 

the home. Indeed, God’s name may be erased in order 

to make peace between man and wife [in the case of a 

sota, where a text containing God’s name is thrown into 

water]. Great is peace, for the Torah itself was given for 

the purpose of bringing peace to the world.

The woman is the foundation of the home; she sets its 

tone, its atmosphere, and its values. It is for this reason 

that she is the one who merits the mitzva of lighting the 

Shabbat candles, which are meant to enhance peace in 

the home. My father z”l taught me that a woman lights 

Shabbat candles in preparation for peace in the home over 

Shabbat, while the man makes Havdala, which prepares 

us for the coming work week. Expressing appreciation 

and love toward the woman of the house, who constantly 

works to make a home what it is, is not only the proper 

thing for a family member to do, but it also enhances the 

purity and happiness of the Shabbat experience.
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נִינִים מִכְרָהּ:  ת חַיִל מִי יִמְצָא. וְרָחקֹ מִפְּ אֵשֶׁ
לָל לאֹ יֶחְסָר:  עְלָהּ. וְשָׁ הּ לֵב בַּ טַח בָּ

בָּ 
מָלַתְהוּ טוֹב וְלאֹ רָע. כּלֹ יְמֵי חַיֶּיהָ: 

גְּ 
יהָ:  פֶּ חֵפֶץ כַּ עַשׂ בְּ ים. וַתַּ תִּ ה צֶמֶר וּפִשְׁ רְשָׁ

 
דָּ

בִיא לַחְמָהּ:  רְחָק תָּ אֳנִיּוֹת סוֹחֵר . מִמֶּ יְתָה כָּ
 
הָ

ן טֶרֶף לְבֵיתָהּ וְחקֹ לְנַעֲרתֶֹיהָ:  תֵּ עוֹד לַיְלָה. וַתִּ קָם בְּ תָּ
 
וַ

רֶם:  יהָ נָטְעָה כָּ רִי כַפֶּ חֵהוּ. מִפְּ קָּ דֶה וַתִּ מְמָה שָׂ
 
זָ

ץ זְרוֹעתֶֹיהָ:  אַמֵּ גְרָה בְעוֹז מָתְנֶיהָ. וַתְּ
 
חָ

יְלָה נֵרָהּ:  ה בַלַּ י טוֹב סַחְרָהּ. לאֹ יִכְבֶּ עֲמָה כִּ
 
טָ

מְכוּ פָלֶךְ:  יהָ תָּ ישׁוֹר . וְכַפֶּ חָה בַכִּ לְּ דֶיהָ שִׁ
 
יָ

חָה לָאֶבְיוֹן:  לְּ ה לֶעָנִי. וְיָדֶיהָ שִׁ רְשָׂ הּ פָּ פָּ
 
כַּ

נִים:  יתָהּ לָבֻשׁ שָׁ י כָל בֵּ לֶג. כִּ ָ א תִירָא לְבֵיתָהּ מִשּׁ
לֹ 

הּ:  מָן לְבוּשָׁ שׁ וְאַרְגָּ הּ. שֵׁ תָה לָּ ים עָשְׂ רְבַדִּ
 
מַ

בְתּוֹ עִם זִקְנֵי אָרֶץ:  שִׁ עְלָהּ. בְּ עָרִים בַּ ְ שּׁ וֹדָע בַּ
 
נ

נַעֲנִי:  מְכֹּר . וַחֲגוֹר נָתְנָה לַכְּ תָה וַתִּ דִין עָשְׂ
 
סָ

חַק לְיוֹם אַחֲרוֹן:  שְׂ הּ. וַתִּ ז וְהָדָר לְבוּשָׁ
 ֹ
ע

תְחָה בְחָכְמָה. וְתוֹרַת חֶסֶד עַל לְשׁוֹנָהּ:  יהָ פָּ
 
פִּ

יתָהּ. וְלֶחֶם עַצְלוּת לאֹ תאֹכֵל:  וֹפִיָּה הֲלִיכוֹת בֵּ
 
צ

עְלָהּ וַיְהַלְלָהּ:  רוּהָ. בַּ ְ מוּ בָנֶיהָ וַיְאַשּׁ
 
קָ

נָה:  לָּ נוֹת עָשׂוּ חָיִל. וְאַתְּ עָלִית עַל כֻּ בּוֹת בָּ
 
רַ

ל:  ה יִרְאַת יְיָ הִיא תִתְהַלָּ ָ קֶר הַחֵן וְהֶבֶל הַיּפִֹי. אִשּׁ
 
שֶׁ

יהָ: עָרִים מַעֲשֶׂ ְ רִי יָדֶיהָ. וִיהַלְלוּהָ בַשּׁ נוּ לָהּ מִפְּ
 
תְּ

For Azamer BeShvachin, see p. 88
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 Friday Night Kiddush
For Hilchot Kiddush, and specifically Friday Night Kiddush, see p. 71

For Kiddush, a cup containing at least 86 cc or 2.9 oz. (and according to more 
stringent opinions 150 cc or 5.1 oz.) should be filled with wine or grape juice. The 
one reciting Kiddush should hold the cup in his right hand. (Some rule that a 
left-handed person should hold the cup with his left hand.) Before beginning 
Kiddush, everyone – and particularly the one reciting Kiddush – should look 
at the candles and appreciate the goodness and purity they represent.
Bracketed additions are for Nusach Ashkenaz.

(Whisper - וַיְהִי עֶרֶב וַיְהִי בקֶֹר):

וַיְכַל  וְכָל צְבָאָם:  וְהָאָרֶץ  וַיְכֻלּוּ הַשָּׁמַיִם  יוֹם הַשִּׁשִּׁי. 
וַיִּשְׁבֹּת  עָשָׂה.  אֲשֶׁר  מְלַאכְתּוֹ  הַשְּׁבִיעִי  בַּיּוֹם  אֱלֹהִים 
בַּיּוֹם הַשְּׁבִיעִי מִכָּל מְלַאכְתּוֹ אֲשֶׁר עָשָׂה: וַיְבָרֶךְ אֱלֹהִים 
אֶת יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אתֹוֹ. כִּי בוֹ שָׁבַת מִכָּל מְלַאכְתּוֹ

אֲשֶׁר בָּרָא אֱלֹהִים לַעֲשׂוֹת:

סַבְרִי מָרָנָן וְרַבָּנָן וְרַבּוֹתַי:

בָּרוּךְ אַתָּה יְהוָֹה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, בּוֹרֵא פְּרִי הַגָּפֶן:

בָּרוּךְ אַתָּה יְהֹוָה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר קִדְּשָׁנוּ 
בְּמִצְותָׂיו וְרָצָה בָנוּ. וְשַׁבַּת קָדְשׁוֹ בְּאַהֲבָה וּבְרָצוֹן הִנְחִילָנוּ. 
זִכָּרוֹן לְמַעֲשֵׂה בְרֵאשִׁית. ]כִּי הוּא יוֹם[ תְּחִלָּה לְמִקְרָאֵי 
קֹדֶשׁ זֵכֶר לִיצִיאַת מִצְרָיִם. ]כִּי בָנוּ בָחַרְתָּ וְאוֹתָנוּ קִדַּשְׁתָּ 
מִכָּל הָעַמִּים[ וְשַׁבַּת קָדְשְׁךָ בְּאַהֲבָה וּבְרָצוֹן הִנְחַלְתָּנוּ:

בָּרוּךְ אַתָּה יְהוָֹה, מְקַדֵּשׁ הַשַּׁבָּת:

One should drink the majority of a revi’it (44 cc or 1.5 oz. for an average 
person).  It is preferable that those who hear Kiddush drink as well (see p. 80).
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Kol Mekadesh Shevi’i
This song is an alphabetic acrostic, apparently composed by R. 
Moshe Ben Kolonymus HaZaken. It describes the enormous reward 
of one who keeps Shabbat with love and happiness. The first stanza 
ends with the words “each in his camp, upon his own flag” (איש על 
 On Shabbat, there is a clear distinction between  .(מחנהו ואיש על דגלו
private and public space. Thus, for example, there is a prohibition to 
leave the area in which one resides over Shabbat. In particular, there 
is a preference for a more inward gathering, the strengthening of 
the family and the home, over dealing with trade and other public 
activities. (See Siddur Ya’avetz on this zemer.) 

The Shem MiShmuel (Ne’ot Desheh I, pp. 142-143) quotes an 
interesting interpretation in the name of his father of Chazal’s 
statement: “Each person received his portion from Sinai, and no 
person took the portion of another.” He writes: 

On Shabbat, all souls go back to their roots and retake their 
original positions. This is the meaning of the words of the song 
 that on Shabbat, each person returns – איש על מחנהו ואיש על דגלו
peacefully to his rightful place and is able to find that which 
befits him, rather than partake in work that is not his own. 
This is the meaning of “each upon his own flag.”

Shabbat returns us to our roots, to the inner world befitting each 
individual soul. Those who know how to distinguish between 
private and public space, how to separate themselves from the 
outside world on Shabbat, immersing themselves in the inner 
sanctum of this private world, will merit a boundless inheritance 
(Shabbat 118a). 

Riddles: 
2. What synonym appears in this song for the Beit HaMikdash, and is today 
often used as a name?

3. The time Shabbat begins is earlier than the time it ends. Where is this 
mentioned in the song?



- 59 -

לוֹ. כָּל  ת מֵחַלְּ דָּ ת כַּ בָּ ל שׁוֹמֵר שַׁ רָאוּי לוֹ. כָּ בִיעִי כָּ שׁ שְׁ מְקַדֵּ
י פָעֳלוֹ.  ה מְאֹד עַל פִּ כָרוֹ הַרְבֵּ שְֹ

גְלוֹ:  אִישׁ עַל מַחֲנֵהוּ וְאִישׁ עַל דִּ

ן  לֵי מַתַּ מְקַבְּ מְחוּ כִּ ישׂוּ וְשִׂ ת שִׂ בָּ ַ יוֹם הַשּׁ בִנְיַן אֲרִיאֵל. בְּ ים בְּ אוֹהֲבֵי יְיָ הַמְחַכִּ
ם שְֹאוּ יְדֵיכֶם קֹדֶשׁ וְאִמְרוּ לָאֵל.  נַחֲלִיאֵל. גַּ

רָאֵל:  ר נָתַן מְנוחָּה לְעַמּוֹ יִשְׂ רוךְּ יְיָ אֲשֶׁ בָּ

ת וּמְמַהֲרִים לָבאֹ.  בָּ ַ י יְיָ זֶרַע אַבְרָהָם אוֹהֲבוֹ. הַמְאַחֲרִים לָצֵאת מִן הַשּׁ דּוֹרְשֵׁ
מְרוֹ וּלְעָרֵב עֵרוּבוֹ.  מֵחִים לְשָׁ וּשְׂ

מְחָה בוֹ:  ה יְיָ נָגִילָה וְנִשְׂ זֶה הַיוֹּם עָשָׂ

ין רֵעוֹתֶיהָ ה בֵּ כַלָּ בִיעִי כְּ ְ רוּסָה. חֲרוּתָה לְיוֹם הַשּׁ ת גְּ בָּ מִצְוַת שַׁ ה בְּ זִכְרוּ תּוֹרַת משֶֹׁ
ה.  ר עָשָׂ ל אֲשֶׁ מַאֲמַר כָּ שׁוּהָ בְּ צָה. טְהוֹרִים יִירָשׁוּהָ וִיקַדְּ בָּ מְשֻׁ

ה:  ר עָשָׂ בִיעִי מְלַאכְתּוֹ אֲשֶׁ יוֹּם הַשְּׁ וַיְכַל אֱלהִֹים בַּ

לֶךְ וְדָתוֹ.  דְבַר הַמֶּ דוּהוּ כִּ ל זֶרַע יַעֲקבֹ יְכַבְּ יוֹם קָדוֹשׁ הוּא מִבּוֹאוֹ וְעַד צֵאתוֹ. כָּ
תוֹ. תַעֲנוּג אָכוֹל וְשָׁ מֹחַ בְּ לָנוּחַ בּוֹ וְלִשְׂ

רָאֵל יַעֲשׂוּ אֹתוֹ:  ל עֲדַת יִשְׂ כָּ

מוֹר לְהָקֵם.  בִיעִי זָכוֹר וְשָׁ ְ ךָ לְיֹדְעֶיךָ אֵל קַנּאֹ וְנוֹקֵם. נוֹטְרֵי לַיּוֹם הַשּׁ מְשֹׁךְ חַסְדְּ
בְהִיקֵם.  נֶיךָ תַּ אוֹר פָּ לֵם בְּ בִנְיַן שָׁ חֵם בְּ מְּ שַׂ

קֵם:  יתֶךָ וְנַחַל עֲדָניֶךָ תַשְׁ ן בֵּ שֶׁ יִרְוְיןֻ מִדֶּ

ה  סִיעָה קְטַנָּ צִיר עוֹלָמִים. פּוֹסְעִים בּוֹ פְּ חָרִישׁ וּבַקָּ בִיעִי בֶּ ְ שּׁ וֹבְתִים בַּ עֲזֹר לַשּׁ
בְעַת הַיָּמִים.  אוֹר שִׁ צְהִיר כְּ עָמִים. צִדְקָתָם תַּ לשֹׁ פְּ סוֹעֲדִים בּוֹ לְבָרֵךְ שָׁ

מִים.  רָאֵל הָבָה תָּ יְיָ אֱלהֵֹי יִשְׂ
שׁועַּת עוֹלָמִים:  רָאֵל תְּ יְיָ אֱלהֵֹי יִשְׂ
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Menucha VeSimcha
This song was apparently written by R. Moshe Bar Kolonymus. 
The author’s name, Moshe, forms the acrostic of the first three 
stanzas. 

 – ”Rest and joy are light to the Jews“ – "מנוחה ושמחה אור ליהודים"
What light is referred to here? The simple explanation is that 
light symbolizes happiness. It is possible that light was chosen 
as the image to express this as an allusion to the Shabbat 
candles.
There is a midrash that can lead us to a deeper understanding 

of this phrase. The midrash (Bereishit Rabba 11) teaches that a 
person’s complexion on Shabbat differs from his complexion 
during the week, because on Shabbat the face of each Jew 
shines with a special light. Thus, the first line of the song can 
be understood: “Rest and joy brings light to the Jews.”  
The song describes the special joy that the Jewish People 

experience from observing Shabbat and the testimony to creation 
that results from keeping Shabbat. Later, it describes our Shabbat 
activities, such as prayer and eating, and in conclusion, the 
composer expresses hope and prayer that those who keep 
Shabbat merit to experience the coming of Mashiach and the 
World to Come.

Riddles: 
4. Kiddush is usually recited before HaMotzi. What is the order in this 

song and why?

5. Find various names for Am Yisrael in the song.

6. Which prayers are mentioned in the song?

7. The zemer mentions “shomerav vezocherav,” those who keep Shabbat and 

those who remember it. Should the order be reversed? Why? (Compare to 

Yom Shabbaton in the verse “Dibber bekodsho.”)
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נוּחָה וְשִמְֹחָה אוֹר לַיְּהוּדִים מְ
ים.  תוֹן יוֹם מַחֲמַדִּ בָּ יוֹם שַׁ

ה מְעִידִים.  שׁוֹמְרָיו וְזוֹכְרָיו הֵמָּ
רוּאִים וְעוֹמְדִים:  ה כּלֹ בְּ ָ שּׁ י לְשִׁ כִּ

ים. שְׁ מַיִם אֶרֶץ וְיַמִּ מֵי שָׁ
בוֹהִים וְרָמִים.  ל צְבָא מָרוֹם גְּ כָּ

ין וְאָדָם וְחַיַּת רְאֵמִים.  נִּ תַּ
יָהּ יְיָ צוּר עוֹלָמִים:  י בְּ כִּ

תוֹ. ה  ר לְעַם סְגֻלָּ בֶּ ר דִּ וּא אֲשֶׁ
שׁוֹ מִבּאֹוֹ וְעַד צֵאתוֹ.  מוֹר לְקַדְּ שָׁ

תוֹ.  ת קֹדֶשׁ יוֹם חֶמְדָּ בָּ שַׁ
ל מְלַאכְתּוֹ:  בַת אֵל מִכָּ י בוֹ שָׁ כִּ

ת אֵל יַחֲלִיצָךְ.  בָּ מִצְוַת שַׁ בְּ
צָךְ.  קוּם קְרָא אֵלָיו יָחִישׁ לְאַמְּ

ל חַי וְגַם נַעֲרִיצָךְ.  מַת כָּ נִשְׁ
בָר רָצָךְ:  י כְּ מְחָה כִּ שִֹ אֱכלֹ בְּ

ה.  נֶה לֶחֶם וְקִדּוּשׁ רַבָּ מִשְׁ בְּ
ים וְרוּחַ נְדִיבָה.  רבֹ מַטְעַמִּ בְּ

הּ.  גִים בָּ תְעַנְּ יִזְכּוּ לְרַב טוּב הַמִּ
א: בִיאַת גּוֹאֵל לְחַיֵּי הָעוֹלָם הַבָּ בְּ
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 Ma Yedidut
The composer’s name, Menachem, forms an acrostic beginning with the 
second stanza. 

This zemer begins with a concept from the Gemara (Bava Kamma 32b), 
that compares Shabbat to a queen: “R. Chanina said, ‘Let us go out and 
greet Shabbat, the queen.’” The song then describes the preparations for 
Shabbat (kevod Shabbat) followed by the celebration of Shabbat itself (oneg 
Shabbat). The song also describes how those who celebrate (oneg) Shabbat 
will merit a “boundless inheritance” (bli metzarim nachala), based on the 
Gemara in Shabbat (118b). The next theme is the comparison of Shabbat to 
the World to Come (me’ein olam ha-ba) due to its enormous potential for 
spiritual revelation. The song then concludes by describing the pinnacle of 
our aspirations: the final redemption, which is brought closer by anyone 
who keeps Shabbat. 

Riddles: 
8. Find the laws of oneg Shabbat and honoring Shabbat in the zemer.

9. “Israel is only redeemed in the merit of Shabbat” (Kohelet Rabba 4:10). 
Where is this idea hinted to in the song?

ה.  לְכָּ ת הַמַּ בָּ מַה יְדִידוּת מְנוּחָתֵךְ , אַתְּ שַׁ
ה נְסוּכָה.  כֵן נָרוּץ לִקְרָאתֵךְ , בּוֹאִי כַלָּ בְּ

בְרָכָה.  גְדֵי חֲמוּדוֹת, לְהַדְלִיק נֵר בִּ לְבוּשׁ בִּ
ל הָעֲבוֹדוֹת, לאֹ תַעֲשׂוּ מְלָאכָה:  כֶל כָּ וַתֵּ

לָיו וְדָגִים:  רְבּורִּים ושְּׂ תַעֲנוגִּים. בַּ לְהִתְעַנֵּג בְּ

ים. מֵ ל מִינֵי מַטְעַמִּ עֶרֶב מַזְמִינִים, כָּ
מִים.  רְנְגוֹלִים מְפֻטָּ עוֹד יוֹם מוּכָנִים, תַּ מִבְּ

מִים.  תוֹת יֵינוֹת מְבֻשָּׂ ה מִינִים, שְׁ מָּ וְלַעֲרךְֹ כַּ
עָמִים:  לשֹׁ פְּ כָל שָׁ ים, בְּ וְתַפְנוּקֵי מַעֲדַנִּ

לָיו וְדָגִים:  רְבּורִּים ושְּׂ תַעֲנוגִּים. בַּ לְהִתְעַנֵּג בְּ
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לִי מְצָרִים נַחֲלָה. נַ חֲלַת יַעֲקבֹ יִירָשׁ, בְּ
ה.  יר וָרָשׁ, וְתִזְכּוּ לִגְאֻלָּ דוּהוּ עָשִׁ וִיכַבְּ
ה.  מֹרוּ, וִהְיִיתֶם לִי סְגֻלָּ שְׁ ת אִם תִּ בָּ יוֹם שַׁ

בִיעִי נָגִילָה:  ְ עֲבדֹוּ, וּבַשּׁ ת יָמִים תַּ שֶׁ שֵׁ
לָיו וְדָגִים:  רְבּורִּים ושְּׂ תַעֲנוגִּים. בַּ לְהִתְעַנֵּג בְּ

בּוֹנוֹת. חֲ פָצֶיךָ אֲסוּרִים, וְגַם לַחֲשׁבֹ חֶשְׁ
נוֹת.  ךְ הַבָּ דֵּ רִים, וּלְשַׁ הִרְהוּרִים מֻתָּ

נְגִינוֹת.  חַ בִּ דוֹ סֵפֶר , לַמְנַצֵּ וְתִינוֹק לְלַמְּ
נּוֹת וּמַחֲנוֹת:  כָל פִּ פֶר , בְּ אִמְרֵי שֶׁ וְלַהֲגוֹת בְּ

לָיו וְדָגִים:  רְבּורִּים ושְּׂ תַעֲנוגִּים. בַּ לְהִתְעַנֵּג בְּ

ת.  בָּ ַ הֵא בְנַחַת, ענֶֹג קְרָא לַשּׁ הִלּוּכָךְ תְּ
יבַת.  ת נֶפֶשׁ מְשִׁ דָּ חַת, כַּ בַּ נָה מְשֻׁ ֵ וְהַשּׁ

ת.  חִבַּ י לְךָ עָרְגָה, וְלָנוּחַ בְּ כֵן נַפְשִׁ בְּ
ן וּבַת:  ים סוּגָה, בּוֹ יָנוּחוּ בֵּ נִּ וֹשַׁ שּׁ כַּ

לָיו וְדָגִים:  רְבּורִּים ושְּׂ תַעֲנוגִּים. בַּ לְהִתְעַנֵּג בְּ

ת מְנוּחָה. מֵ בָּ א, יוֹם שַׁ עֵין עוֹלָם הַבָּ
מְחָה.  הּ, יִזְכּוּ לְרבֹ שִׂ גִים בָּ תְעַנְּ ל הַמִּ כָּ

לוּ לִרְוָחָה.  יחַ, יֻצָּ מֵחֶבְלֵי מָשִׁ
דוּתֵנוּ תַצְמִיחַ, וְנָס יָגוֹן וַאֲנָחָה: פְּ

לָיו וְדָגִים: רְבּורִּים ושְּׂ תַעֲנוגִּים. בַּ לְהִתְעַנֵּג בְּ
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Ma Yafit U’Ma Na’amt
This zemer was written by Mordechai Bar Yitzchak, whose name forms the 
acrostic at the start of each verse. It is about the pleasure (oneg) we are 
supposed to create on Shabbat, as well as the pleasure we receive from 
Shabbat and the rewards we merit by keeping and celebrating Shabbat.

The middle stanzas highlight some of the indications of Shabbat’s special 
sanctity, emphasizing its unique spiritual standing: the man ceased to fall, 
the camps travelling from Egypt toward the Promised Land rested from 
their travels, and according to the midrash, the Sambatiyon River stops 
flowing.

The man is hinted to many times in this zemer. Chazal explain (Shemot 
Rabba 25:11) that the fact that the man did not fall on Shabbat is one symbol 
of the day’s unique quality:

“See that Hashem has given you the Shabbat” – It should not have been 
written [“see”], but rather “know.” What is [the significance of] “see?” 
God said to them: If idolaters should come and say to you [mockingly], 
“Why do you establish Shabbat on this day?” Tell them: “See that the 
man does not come down on Shabbat.”

A surprising understanding of this verse emerges from several midrashim 
(Torah Sheleima, BeShallach, Addenda 15) and commentaries: Until the man 
began falling, Benei Yisrael kept Shabbat based on a calculation of the 
days dating back to the creation of the world. (“Rav said: Moshe sat and 
calculated the days from the creation of the world, and then he knew 
which day was Shabbat”; Torah Sheleima, Shemot 2:93.) However, some 
people doubted the accuracy of the calculation. When double the amount of 
man fell on Friday and none fell on Shabbat, the nation was reassured that 
they were keeping Shabbat on the correct day. Thus, the falling of the man 
strengthened the faith in Shabbat, which explains the Torah’s statement, 
“See, Hashem has given you the Shabbat.”

Aside from the numerous references to the man in this zemer, the 
importance of Shabbat is mentioned in very general terms (other than 
the different elements of oneg). The one other law that is referenced at the 
conclusion of the zemer is the prohibition of techumin (walking beyond 
certain parameters outside the city on Shabbat).  Why is this law singled 
out? It seems there is a connection between the man and the mitzva of 
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techumin, since the commandment to remain within a certain area was 
given in the context of the man:

יו אַל יֵצֵא אִישׁ  חְתָּ בוּ אִישׁ תַּ י לֶחֶם יוֹמָיִם שְׁ ִ שּׁ ִ יּוֹם הַשּׁ ן הוּא נֹתֵן לָכֶם בַּ ת עַל כֵּ בָּ ַ י ה' נָתַן לָכֶם הַשּׁ "רְאוּ כִּ
בִיעִי": )שמות ט"ז, כט( ְ יּוֹם הַשּׁ קֹמוֹ בַּ מִמְּ

“See that Hashem has given you the Shabbat. Therefore, He gives you the 
bread of two days on the sixth day. Let every man remain in his place; 
let no man go out of his place on the seventh day” (Shemot 16:29).

Since the zemer focuses on man, the prohibition that relates to the man is 
mentioned. The man does not fall on Shabbat, signifying that we disconnect 
from the working world and focus on our inner spiritual reality. One may 
not leave his area on Shabbat for this reason as well. Rather, Shabbat comes 
to us: we ignore all other distractions so that through this dimension of 
spiritual revelation we can connect with our Creator.

ת מְשׂוֹשׂ נוּגִים.  בָּ תַעֲנוּגִים. אַתְּ שַׁ עַמְתְּ אַהֲבָה בְּ מַה יָּפִית וּמַה נָּ
עוֹד יוֹם:  גִים. נְכוֹנִים מִבְּ ר וְגַם דָּ שָׂ לָךְ בָּ

ךְ עֵת דּוֹדִים.  באֹ עִתֵּ מֵעֶרֶב עַד עֶרֶב לֵב חָדִים. בְּ
שׂוֹן לַיְּהוּדִים. לִמְצאֹ פִדְיוֹם:  יל וְשָׂ גִּ

נֵי אָדָם.  תַעֲנוּגוֹת בְּ ים. בְּ קִּ מַמְתַּ ג בְּ וְאַתְּ עֹנֶג לְהִתְעַנֵּ
קִים: אָר מַשְׁ ם. וּשְׁ י יִתְאַדָּ וְיַיִן כִּ

יוֹם קדֶֹשׁ. עֲלֵי יַיִן. זָכְרֵהוּ וְאִם אַיִן.  שׁ בְּ רְאֵה וְקַדֵּ
שׁוֹ:  עַיִן. יָפָה לְקַדְּ צַע בְּ עֲלֵי לֶחֶם בְּ

הִלְכוֹתָיו מֵעֲבוֹדוֹת. מֵאָבוֹת וְתוֹלָדוֹת.  מְרֵהוּ כְּ שָׁ
שׁוֹ:  ן לְהוֹדוֹת. זֵכֶר לְקַדְּ יר לָאֵל תֵּ שִׁ

לוֹ. מְחוֹלְלוֹ יִמְחלֹ מַעֲלוֹ.  ת מֵחַלְּ בָּ ל שׁוֹמֵר יוֹם שַׁ כָּ
י לוֹ: ילהֹ. יוּבַל שַׁ מוֹ שִׁ וּבָא גוֹאֲלוֹ שְׁ
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ל.  לְגֵּ תְגַּ טְיוֹן הַמִּ גֶל. סַמְבַּ מָן וְאוֹת דֶּ בַר סִימָן טוֹב לָךְ בְּ דְּ
קֹטוּ:  תוּ וְיִשְׁ בְּ עַם סֶגֶל. יִשְׁ כָל יוֹם נָח כְּ בְּ

י.  חֵם לַחָפְשִׁ לְּ שַׁ י. וַתְּ ִ שּׁ הַטּוֹרְחִים וְלאֹ נָחִים עֲדֵי שִׁ
דֵךְ יַעֲטוּ:  י. לְכַבְּ שׁ וְגַם מֶשִׁ גְדֵי שֵׁ בִּ

לְחָן וְגַם נֵרֵךְ .  אַחֲרִי. הֵן שֻׁ ה מַה תְּ וְיאֹמְרוּ בּוֹאִי כַלָּ
י בָא אוֹרֵךְ . קוּמִי אוֹרִי: עֲרוּכִים כִּ

לִי טֹרַח.  עֵת יָצַר בְּ אוֹר זָרַח. בְּ בוֹד יְיָ עָלַיִךְ כְּ כְּ
קְצוֹת מַעֲרָב וְגַם מִזְרָח. צָפוֹן וְיָמִין: 

ם אוֹרוֹ.  מַאֲמָרוֹ. עֲלֵי תֵבֵל שָׂ עֶלְיוֹנִים וְתַחְתּוֹנִים בְּ
שׁוֹ לְהַטְמִין:  קְּ וְכַחֲטוֹא יְצִיר לְיוֹצְרוֹ. בִּ

נֵי קוֹנֵךְ וְלאֹ נִטְמָן. יוֹם אֶחָד לְמוֹצָאָיו.  ית פְּ וְאַתְּ חִלִּ
וְאָז נִגְנַז לִירֵאָיו. יֵין עָסִיס וּמָן:

צֵל.  כּוֹן בְּ ל רָע וְיִשְׁ צֵל. מִכָּ מְרֵךְ וְיִנָּ יְהִי לְזָכְרֵךְ וּלְשָׁ
ן:  רִים יֻתָּ ם אֵצֶל. יְשָׁ עֲצֵי עֵדֶן וְשָׁ

שׁ.  לֵּ דַת פִּ אִישׁ עָנָו בְּ שׁ. כְּ לֵּ ר שִׁ תוֹתָיו אֲשֶׁ בְּ סְעוּדוֹתָיו וְשַׁ
ן:  תָּ לָשְׁ שׁ. רֶמֶז שְׁ לֵּ מִקְרָא חַד הַיּוֹם שִׁ בְּ

ה לָהּ. מֵחֲבָלִים וְגַם צִירִים.  ה יַעֲשֶׂ לָשׁ אֵלֶּ יַעֲלֶה אִם שְׁ
לִי מְצָרִים. יִירָשׁ נַחֲלָה: לוּ בְּ יֻצָּ
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קְוָה לְאַחֲרִיתֵךְ .  יתֵךְ . וְיֵשׁ תִּ רֵאשִׁ רָכוֹת יַעֲטֶה מוֹרֶה בְּ בְּ
אוּ:  יל יִשְׂ צֵאתֵךְ . לְהַבְדִּ וְשׁוּבוּ בָנִים בְּ

קוֹל נָעִים קְרֹא בְגָרוֹן.  יר וָרֹן. בְּ שִׁ כּוֹס רְוָיָה לְהַלֵל יָהּ בְּ
יר יִקְרָאוּ:  שִׁ נִין אַהֲרֹן. בְּ לְלַוָּתֵךְ בְּ

גָנִים.  חוֹת וְהַסְּ לָכִים לְלַוּוֹתָם. הַפַּ בוֹד מְלָכִים וְכָל פְּ כְּ
כָל עֵת צֵאתָם: בָחוֹת וּבִרְנָנִים. בְּ שְׁ בִּ

יְצַו חַסְדוֹ קְדוֹשׁ יַעֲקבֹ לֵיל וְיוֹמָם. וְאָז לְוִיִּים עַל מְקוֹמָם. 
כָל מִינֵי זְמָר:  ר זָמָם. בְּ יר אֲשֶׁ חוּ שִׁ יְנַצְּ

ת.  רבֹ חִבַּ אַהֲבַת יוֹם בְּ ת. בְּ בָּ יוֹם שַׁ פוּלָה בְּ ר כְּ עֲלֵי עוֹלָה אֲשֶׁ
מָר:  ת. עַיִן נִשְׁ אִישׁוֹן בַּ עַם נְצרֹ כְּ

יִם.  ה. מָנָתָהּ אַפַּ לְכָּ אֵר הַמַּ מִי יְפָאֵר גּדֶֹל פְּ
הּ: ה אָרְכָּ יִם. אַמָּ הֲלִיכָתָהּ אַלְפַּ

מַע עֶלְיוֹן.  מָךְ  שְׁ קוֹרְאֵי שְׁ ף מָךְ  בְּ חַי זְקֹ
ל:  פַּ יוֹן. לְבָבוֹ נִשְׁ ל נִיב וְגַם הִגָּ חֱרַשׁ לְרָשׁ וְאֶבְיוֹן. וְקַבֵּ וְאַל תֶּ
ר .  ג וּבָשָׂ פַת דַּ עֵת יֶחֱסַר . יוּחַן בְּ מָזוֹן אֲרוּחָה לְיוֹם מְנוּחָה בְּ

ל:  לִי מַחֲסַר . לַחְמוֹ נִכְפָּ ר בְּ שַׂ ב כְּ יֵשֵׁ
מָיִם.  גַן שָׁ רֶדֶת דְּ בוּ. בְּ מֵרוֹעִי אֲזַי קָשְׁ בִיעִי כְּ יוֹם שְׁ

בוּ: יו שְׁ חְתָּ תֵת לֶחֶם יוֹמָיִם. אִישׁ תַּ בְּ
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Yom Shabbat Kodesh Hu
This zemer was composed by Yehonatan, whose name forms 

an acrostic at the start of each verse  (יהונת"ן חז"ק).  This zemer 

alludes to various statements by Chazal about Shabbat, 

including:

If a person cannot afford to buy what he needs for •	

Shabbat, he should be willing to borrow, and God will 

pay his debt (Beitza 15b).

“Yosef who honored Shabbat” found a precious stone in •	

his fish (Shabbat 119a).

If the Shabbat table was prepared properly, even the evil •	

angel is obliged to answer “Amen” (Shabbat 119b).

Observing the laws of family purity, the laws of •	 challah, 

and lighting Shabbat candles leads to an easy and timely 

birth (Mishna Shabbat 2:6).

The Torah was given on Shabbat (•	 Shabbat 86b) and is a 

precious gift from God (Shabbat 10b).

Am Yisrael•	  was commanded to keep the Shabbat at Marra 

(Sanhedrin 56b).  

The Torah mentions few details of the vast laws of •	

Shabbat; they are analogous to a mountain hanging on 

a thread! (Chagiga 10b).
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Anyone who keeps Shabbat will merit redemption, a •	

time that is “kulo Shabbat,” “entirely Shabbat,” and which 

parallels the day of Shabbat: devoid of physical creativity 

and devoted to connecting with Hashem.

The Sambatyon river flows all week long and rests on •	

Shabbat (Sanhedrin 65b), disproof of those who do not 

believe in Shabbat.

The closing stanza speaks of how all of these gifts were given 

to Am Yisrael and can be compared to a crown for the nation. 

The nations of the world are asked not to steal this crown, 

not to take our special gift, but rather to enjoy their own 

gifts. (This statement can also be interpreted as a personal 

request not to plagiarize the zemer, but it more likely conveys 

a deeper message relating to the nation.) 

My father, Rabbi David Rimon, noted that a similar idea is 

found in a zemer of Rabbi Yehuda Elharizi (in his Tachkemoni): 

“And if you ask [the origins] of any saying [among the gentiles]: 

Who brought you to the language of the strangers? Say: For 

I was stolen from the land of the Hebrews!” All the wise 

sayings of the gentiles were Jewish inventions that were 

taken by the nations of the world.

Riddles: 

Find the passages in the zemer that allude to the abovementioned 
statements of Chazal.  Take the time to read one of the original statements 
each time you sing the zemer!
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ת קדֶֹשׁ הוּא. בָּ יוֹם שַׁ
רֵי הָאִישׁ שׁוֹמְרֵהוּ. אַשְׁ

וְעַל הַיַּיִן זָכְרֵהוּ.
ים אֶל לִבּוֹ. וְאַל יָשִׂ
יס רֵק וְאֵין בּוֹ. הַכִּ

מַח וְיִרְוֶה וְאִם לוֶֹה. יִשְׂ
הַצּוּר יִפְרַע אֶת חוֹבוֹ:

ר יַיִן וְדָגִים. שָׂ הַבָּ
תַעֲנוּגִים. וְאַל יֶחֱסַר בְּ

ה לְפָנָיו צָגִים. לָשׁ אֵלֶּ וְאִם שְׁ
כָרוֹ. זֶה יִהְיֶה שְׂ

יקָרוֹ. ר חָפֵץ בִּ אֲשֶׁ
יוֹסֵף חָצָה דָג וּמָצָא.

רוֹ: בְשָׂ לִית בִּ מַרְגָּ

ת עָרוּךְ . דָּ לְחָן כַּ וְאִם שֻׁ
וּמַלְאָךְ אֵל יַעֲנֶה בָרוּךְ .

זֶה יִהְיֶה זְמַן אָרוּךְ .
וְאוֹיְבָיו יִהְיוּ כְדמֶֹן.

וּמַלְאָךְ רַע יַעֲנֶה אָמֵן.
בְחוֹ. ר שִׁ רְחוֹ יְסַפֵּ עַל כָּ בְּ

מֶן: טוֹב שָׁ מוֹ יַעֲלֶה כְּ שְׁ

ה. דְלִיקֶנָּ ים נֵרוֹת תַּ נָשִׁ
ה. חֲזִיקֶנָּ וְחקֹ נִדּוֹת תַּ

ה. יקֶנָּ סִּ וְהַחַלּוֹת תַּ
עֲדָן זְכוּתָן. יָגֵן בַּ

יוֹם בּאֹ עֵת לֵדָתָן.
וְאִם לאֹ עָבְרוּ וְנִזְהָרוּ.

אֲזַי קְרוֹבָה לֵדָתָן:

ירָה. בַח וְשִׁ תְּנוּ שֶׁ
רָא. ת בָּ בָּ ר שַׁ לָאֵל אֲשֶׁ

וְלָנוּ בוֹ נָתַן תּוֹרָה.
נָה. ה מַתָּ קָרָא לְמשֶׁ

נָזַי הִיא טְמוּנָה. בֵית גְּ בְּ
לְךָ יָאֲתָה וְקַח אוֹתָהּ.

נָהּ לַעֲדַת מִי מָנָה: תְּ

י נֶאֱנָחָה. נֶפֶשׁ כִּ
א מְנוּחָה. ת בָּ בָּ א שַׁ בָּ

מְחָה. שׂוֹן וְשִׂ יל וְשָׂ גִּ
מָן. שׁוֹ בְּ רְכוֹ וְקִדְּ בֵּ

רֶדֶת לְעַם לאֹ אַלְמָן. מִלְּ
יבַת. ת נֶפֶשׁ מְשִׁ בָּ ַ וְהַשּׁ

ר טָמָן: ר אֲשֶׁ פִסַת בָּ בְּ
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מָרָה. חֻקּוֹתֶיהָ בְּ
אַזְהָרָה. נִצְטַוּוּ בְּ

עָרָה. שְׂ הֲרָרִים בִּ כַּ
לוּיִם הִלְכוֹתֶיהָ. תְּ
שׁוֹמְרֵי מִצְוֹתֶיהָ.

לּוֹ. כֻּ יִנְחָלוּ לְיוֹם שֶׁ
צִבְאוֹתֶיהָ: ת בְּ בָּ שַׁ

ם אֵל. ר שָׂ זֶה הָאוֹת אֲשֶׁ
רָאֵל. נֵי יִשְׂ ינוֹ וּבֵין בְּ בֵּ

ר הוֹאֵל. בִיעִי אֲשֶׁ ְ וּבַשּׁ
הָר . טְיוֹן הַנָּ סַמְבַּ

כָל יוֹם רָץ וְנִמְהָר . בְּ שֶׁ
יוֹכִיחַ בּוֹ מָנוֹחַ.

ר שׁוֹאֵל: יב לְמִין אֲשֶׁ שִׁ תָּ

לוּן. קוֹלֵי קוֹלוֹת יֶחְדָּ
לוּן. ירַי יִגְדָּ עֵת שִׁ בְּ
ל הֵם יִזָּלוּן. י כַטַּ כִּ
יגוּ גְבוּלִי. וְאַל יַסִּ

יר נָפַל חֶבְלִי. אֹרַח שִׁ בְּ
שׁוּ. מְּ שַׁ שׁוּ וְאַל תְּ הִתְקוֹשְׁ

פְרָה לִי: יר שָׁ נֵזֶר שִׁ בְּ
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Yah Ribbon
This song was composed by Rabbi Yisrael Najara, whose name, like 
many of the songs we have already come across, forms an acrostic, 
in this case: ישראל. 

Rabbi Yisrael was one of the leading poets in Israel. He was born in 
5310 (1550) in Damascus and moved to Tzfat. After a plague broke out 
there, he moved to Gaza, where he became the rabbi of the city.

Rabbi Yisrael’s poetry was held in very high esteem by the Ari 
z”l who maintained that it holds great importance in the heavens 
(cited by the Chida in Shem HaGedolim).  

The opening stanzas describe God’s greatness as the King of kings 
and the praise sung by mankind, angels, and animals to honor 
creation. Despite our praise, however, we fully realize that God 
deserves an amount of praise that could not be properly expressed 
even if a person were to live a thousand years. 
In the later stanzas, we ask God to save us from our enemies, 
referred to as "פום אריוותא," “the lion’s den,” and pray that He return 
us to the Temple and its Kodesh Kodashim, where we can properly 
sing His praise.

Riddles: 
Despite the fact that the song is written in Aramaic, many of the words 
are similar to Hebrew. Find the Aramaic for: king; good; God; Creator of all 
souls; people; animals; birds of the heavens; straightens the crooked; were 
man to live; from the mouths of lions; exile; return to Your Temple.

יָ הּ רִבּוֹן עָלַם וְעָלְמַיָּא. 
א מֶלֶךְ מַלְכַיָּא.  אַנְתְּ הוּא מַלְכָּ

ךְ וְתִמְהַיָּא.  בוּרְתֵּ עוֹבַד גְּ
פַר קֳדָמָךְ לְהַחֲוַיָּא:  שְׁ

יָהּ רִבּוֹן עָלַם וְעָלְמַיָּא. 
א מֶלֶךְ מַלְכַיָּא: 	 אַנְתְּ הואּ מַלְכָּ

Translation
Hashem, Master of all worlds, 

You are the King of all kings.  

The greatness of your creation 

it is proper to state before You; 

Hashem, Master of all worlds, 

You are the King of all kings.
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א.  ר צַפְרָא וְרַמְשָׁ שְׁ בָחִין אֲסַדֵּ
א.  ל נַפְשָׁ י בְרָא כָּ א דִּ ישָׁ לָךְ אֱלָהָא קַדִּ

א.  ין וּבְנֵי אֱנָשָׁ ישִׁ עִירִין קַדִּ
מַיָּא:  רָא וְעוֹפֵי שְׁ חֵיוַת בְּ

יָהּ רִבּוֹן עָלַם וְעָלְמַיָּא. 
א מֶלֶךְ מַלְכַיָּא: 	 אַנְתְּ הואּ מַלְכָּ

יפִין.  רַ בְרְבִין עוֹבְדֵיךְ וְתַקִּ
פִיפִין.  יף כְּ מָכִיךְ רְמַיָּא וְזַקִּ
נִין אַלְפִין.  בַר שְׁ לוּ יִחְיֶה גְּ

נַיָא:  בְּ חוּשְׁ ךְ בְּ בוּרְתֵּ לָא יֵעוֹל גְּ
יָהּ רִבּוֹן עָלַם וְעָלְמַיָּא. 

א מֶלֶךְ מַלְכַיָּא: 	 אַנְתְּ הואּ מַלְכָּ

אֱ לָהָא דִי לֵיהּ יְקַר וּרְבוּתָא. 
רוֹק יַת עָנָךְ מִפּוּם אַרְיְוָתָא.  פְּ

לוּתָא.  ךְ מִגּוֹ גָּ יק יַת עַמֵּ וְאַפֵּ
יָּא:  ל אֻמַּ ךְ דִי בְחַרְתְּ מִכָּ עַמֵּ
יָהּ רִבּוֹן עָלַם וְעָלְמַיָּא. 

א מֶלֶךְ מַלְכַיָּא: 	 אַנְתְּ הואּ מַלְכָּ

ין.  ךְ תּוּב וּלְקֹדֶשׁ קוּדְשִׁ שֵׁ לְ מִקְדָּ
ין.  אֲתַר דִי בֵיהּ יֶחֱדוּן רוּחִין וְנַפְשִׁ

ין.  ירִין וְרַחֲשִׁ רוּן לָךְ שִׁ וִיזַמְּ
א דְשׁוּפְרַיָא:  לֵם קַרְתָּ ירוּשְׁ בִּ
יָהּ רִבּוֹן עָלַם וְעָלְמַיָּא. 

א מֶלֶךְ מַלְכַיָּא:  אַנְתְּ הואּ מַלְכָּ

Translation
I shall arrange praise morning and 
evening 
To You, the holy Lord, Who created 
each soul
Holy angels and human beings, 
Animals of the field and birds of the skies; 
Hashem, Master of all worlds, 
You are the King of all kings. 

Your creation is great and potent; 
You can lower the great and straighten 
the bent, 
If a man should live a thousand years 
He could not recount Your greatness; 
Hashem, Master of all worlds, 
You are the King of all kings. 

God, who has prestige and greatness 
Save Your herd from the lion’s den, 
Take Your nation out of exile 
The nation You have chosen out of all 
nations; 
Hashem, Master of all worlds, 
You are the King of all kings.  

Return to Your Temple and to the 
Kodesh Kodashim 
A place where every soul and spirit 
rejoice, 
Songs and praise shall be sung to You 
In Jerusalem, city of complete beauty; 
Hashem, Master of all worlds, 
You are the King of all kings. 
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 Tzur MiShelo
This song is based on Birkat HaMazon (the blessings recited after a 
meal), and its composer is unknown. The opening stanza, “Hazan et 
olamo” (He who sustains His world), parallels the opening blessing, 
“Hazan et ha’olam.” The second stanza, “Beshir ve-kol toda” (With song 
and voice of thanks) parallels the second blessing, “Nodeh lecha.” The 
third stanza, “Rachem bechasdecha” (Show mercy in Your kindness), 
parallels the third stanza of Birkat HaMazon, “Rachem.” 

The Vilna Gaon (quoted by R. Chaim of Volozhin, Sheiltot 130) would 
not sing this song during the meal, apparently out of concern that one 
may not recite Birkat HaMazon after singing it, since one may fulfill 
the Torah obligation by mentioning these elements (see Siddur Ishei 
Yisrael). Nonetheless, singing this song is widely accepted, presumably 
since people do not intend it to fulfill the mitzva of Birkat HaMazon. 
Additionally, it is worth noting that two elements that are required for 
Birkat HaMazon are not mentioned in the song – the Berit (covenant with 
God) and the Torah. (The Bi’ur Halacha 187 cites a debate as to whether 
one fulfills the Torah obligation without them, but it seems that the 
omission of these elements from the song shows that it is not meant to 
fulfill the obligation, and there is thus no problem with singing it. See 
Tosafot, Berachot 12a, s.v. le’altar). An additional reason to assume that 
the song does not fulfill the obligation is because it is not formulated as 
a beracha (see Shulchan Aruch O.C. 187:1 and commentaries). Although 
it is possible that the term “Tzur” expresses God’s kingship, a beracha 
usually requires a blatant reference to Malchut.

The song praises Hashem (“Tzur”) for the food that we receive from 
Him (“Mishelo achalnu”), and is thus a fitting preface to Birkat HaMazon. 
There is no direct connection between the song and Shabbat, but since 
there generally is no opportunity to sing it during the week, it is recited 
on Shabbat (as explained by Siddur Avodat Yisrael). It is possible that 
the zemer is sung only on Shabbat because one can be certain that one 
does not fulfill the obligation of Birkat HaMazon when reciting it on 
Shabbat, since it makes no mention of Shabbat!
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דְבַר יְיָ:  בַעְנוּ וְהוֹתַרְנוּ. כִּ רְכוּ אֱמונַּי. שָֹ לּוֹ אָכַלְנוּ. בָּ ֶ צורּ מִשּׁ

תִינוּ. הַזָּן  אֶת עוֹלָמוֹ. רוֹעֵנוּ אָבִינוּ. אָכַלְנוּ אֶת לַחְמוֹ. וְיֵינוֹ שָׁ
פִינוּ.  לוֹ בְּ מוֹ. וּנְהַלְּ ן נוֹדֶה לִשְׁ עַל כֵּ

ייָ:  אָמַרְנוּ וְעָנִינוּ. אֵין קָדוֹשׁ כַּ
דְבַר יְיָ:  בַעְנוּ וְהוֹתַרְנוּ. כִּ רְכוּ אֱמונַּי. שָֹ לּוֹ אָכַלְנוּ. בָּ ֶ צורּ מִשּׁ

וְקוֹל תּוֹדָה. נְבָרֵךְ לֵאלהֵֹינוּ.                                               בְּשִׁיר 
הִנְחִיל לַאֲבוֹתֵינוּ.                              ה. שֶׁ עַל אֶרֶץ חֶמְדָּ

בַר עָלֵינוּ. וְאֱמֶת יְיָ:  נוּ. חַסְדּוֹ גָּ יעַ לְנַפְשֵׁ בִּ מָזוֹן וְצֵדָה. הִשְֹ
דְבַר יְיָ:  בַעְנוּ וְהוֹתַרְנוּ. כִּ רְכוּ אֱמונַּי. שָֹ לּוֹ אָכַלְנוּ. בָּ ֶ צורּ מִשּׁ

ךָ צוּרֵנוּ.                                  רַחֵם  ךָ . עַל עַמְּ חַסְדֶּ בְּ
נוּ.                                   פְאַרְתֵּ ית תִּ בוֹדֶךָ . זְבוּל בֵּ ן כְּ כַּ עַל צִיּוֹן מִשְׁ

יחַ יְיָ:  ינוּ. מְשִׁ ךָ. יָבאֹ וְיִגְאָלֵנוּ. רוּחַ אַפֵּ וִד עַבְדֶּ ן דָּ בֶּ
דְבַר יְיָ:  בַעְנוּ וְהוֹתַרְנוּ. כִּ רְכוּ אֱמונַּי. שָֹ לּוֹ אָכַלְנוּ. בָּ ֶ צורּ מִשּׁ

א.                                         יִבָּנֶה  מַלֵּ שׁ. עִיר צִיּוֹן תְּ קְדָּ הַמִּ
יר חָדָשׁ. וּבִרְנָנָה נַעֲלֶה.  יר שִׁ ם נָשִׁ וְשָׁ

ת יְיָ:  בִרְכַּ ה. עַל כּוֹס יַיִן מָלֵא. כְּ רַךְ וְיִתְעַלֶּ שׁ. יִתְבָּ קְדָּ הָרַחֲמָן הַנִּ
דְבַר יְיָ:   בַעְנוּ וְהוֹתַרְנוּ. כִּ רְכוּ אֱמונַּי. שָֹ לּוֹ אָכַלְנוּ. בָּ ֶ צורּ מִשּׁ

Riddles: 
10. In what way does “Tzur MiShelo” parallel Birkat HaMazon?

11. “Tzur MiShelo Achalnu” – Does this mean “that we did not eat?!” What 
does it really mean?

12. What word in this song means “rock” and is used as a reference to  
God (Hashem)?

13. Can we tell from the rhymes of this song whether the poet spoke with 
an Ashkenazic or Sephardic pronunciation?
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Tzame’a Nafshi
This song was written by Rabbi Avraham Ibn Ezra, whose name forms 
an acrostic: אברהם בן עזרא. The Ibn Ezra (born around 4850(1090)) was a 
leading Jewish poet in Spain. He wrote an important commentary to 
the Torah, as well as works on grammar, astronomy, and mathematics. 
Ibn Ezra was extremely poor; he wandered through many different 
lands, and wrote about his misfortunes (including the famous line: 
“Were I to sell candles, the sun would not set until my death”). Despite 
these hardships, what comes through in his writing is his desire not 
for fortune, but for a connection to God.

This song describes his soul’s thirst for God, Creator of everything, 
Who distinguished Israel from the other nations and Who gives us so 
much, even though we are not deserving of His kindness. The song ends 
with a prayer that God remember His covenant with our forefathers 
and hasten our redemption, elevating Am Yisrael (the “Geveret Emet” 
– “the true maiden”) over the other nations (“Shifcha No’emet” – “the 
slave girl”). 

It appears that this poem was written as an introduction to Nishmat 
Kol Chai in Shacharit of Shabbat and Yom Tov (Siddur Roma), but its 
popularity led to its inclusion in the Friday night Zemirot. The Chatam 
Sofer is quoted (Chut HaMeshulash 51a) as having said that the Ibn Ezra 
was clearly endowed with Ruach HaKodesh (“divine inspiration”) when 
he wrote this piyyut.

Riddles: 
14. Where in the zemer is there an allusion to reincarnation? 

15. What does the mouth do in the song?

16. Where is a cemetery hinted to in the zemer?

נוּ לְאֵל חָי:  רִי יְרַנְּ י ובְּשָֹ י לֵאלהִֹים לְאֵל חָי.  לִבִּ צָמְאָה נַפְשִׁ

י לאֹ יִרְאַנִי. הָאָדָם וָחָי:  רָאָנִי. וְאָמַר חַי אָנִי. כִּ אֵ ל אֶחָד בְּ
נוּ לְאֵל חָי:  רִי יְרַנְּ י ובְּשָֹ לִבִּ
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עֵצָה בָּ בְּ חָכְמָה.  בְּ ל  כֹּ רָא 
נֶעֱלָמָה. ד  מְאֹ ה.  מָּ זִ מְ וּבִ

ל חָי:   מֵעֵינֵי כָּ
נוּ לְאֵל חָי:  רִי יְרַנְּ י ובְּשָֹ לִבִּ

ה רָ פֶּ ל  כָּ בוֹדוֹ.  כְּ ל  כָּ עַל  ם 
יָדוֹ.  בְּ ר  אֲשֶׁ רוּךְ  בָּ הוֹדוֹ.  יְחַוֶּה 

ל חָי:  נֶפֶשׁ כָּ
נוּ לְאֵל חָי:  רִי יְרַנְּ י ובְּשָֹ לִבִּ

ים הִ קִּ חֻ תָם.  נֵי  נִי יל  דִּ בְ
ה אוֹתָם.  ר יַעֲשֶׂ לְהוֹרוֹתָם. אֲשֶׁ

הָאָדָם וָחָי: 
נוּ לְאֵל חָי:  רִי יְרַנְּ י ובְּשָֹ לִבִּ

לְאָבָק מִ ל  נִמְשַׁ ק.  יִצְטַדָּ זֶה  י 
ק.  צְדַּ יִ לֹא  י  כִּ אֶמֶת  ק.  דָּ

ל חָי:  לְפָנֶיךָ כָּ
נוּ לְאֵל חָי:  רִי יְרַנְּ י ובְּשָֹ לִבִּ

חֲמַת בְּ דְמוּת  כִּ חָשׁוּב.  יֵצֶר  לֵב 
שׁוּב.  יָ אֵיכָכָה  וְ עַכְשׁוּב. 

ר הֶחָי:  שָׂ הַבָּ
נוּ לְאֵל חָי:  רִי יְרַנְּ י ובְּשָֹ לִבִּ

ם נְ רְכָּ וּמִדַּ אָבוּ.  אִם  סוֹגִים 
 . וּ ב כָּ שְׁ יִ ם  רֶ טֶ  . וּ ב שָׁ

ית מוֹעֵד לְכָל חָי:  בֵּ
נוּ לְאֵל חָי:  רִי יְרַנְּ י ובְּשָֹ לִבִּ

ה עַ     פֶּ ל  כָּ  . ךָ  דֶ אֲהוֹ כֹּל  ל 
 . דֶךָ  יָ אֶת  פּוֹתֵחַ   . יַחֲדֶךָ  תְּ

יעַ לְכָל חָי:  בִּ וּמַשְׂ
נוּ לְאֵל חָי:  רִי יְרַנְּ י ובְּשָֹ לִבִּ

וְהַחֲיֵה זְ קְדוּמִים.  אַהֲבַת  כֹר 
 . ם מִי יָּ הַ רֵב  קָ וְ  . ם מִי דָּ רְ נִ

י חָי:  ן יִשַׁ ר בֶּ אֲשֶׁ
נוּ לְאֵל חָי:  רִי יְרַנְּ י ובְּשָֹ לִבִּ

פְחָה רְ שִׁ אֱמֶת.  לִגְבֶרֶת  אֵה 
ת.  הַמֵּ בְנֵךְ  כִי  לאֹ  נוֹאֶמֶת. 

וּבְנִי הֶחָי: 
נוּ לְאֵל חָי:  רִי יְרַנְּ י ובְּשָֹ לִבִּ

שׂ אֶ  רֹ פְ אֶ וְ י.  פִּ אַ עַל  ד  קֹּ
י.  פִּ ח  אֶפְתַּ עֵת  י.  פִּ כַּ לְךָ 

ל חָי:  מַת כָּ נִשְׁ בְּ
נוּ לְאֵל חָי: רִי יְרַנְּ י ובְּשָֹ לִבִּ
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Yom Zeh LeYisrael
This song forms the acrostic: יצחק לוריא חזק, indicating that the piyyut 
was written by the Ari z”l. However, part of the poem appears in 
sources that precede the Ari z”l (Machzor Aram Tzova published in 
Venice in 5287 (1527), a few years before his birth). As such, it seems 
that part of the poem should be attributed to an earlier poet, with 
later additions added in honor of the Ari. (See Shelosha Sefarim 
Niftachim, Sefer Otzar HaShira VeHaPiyyut, and Siddur HaMeforash, 
who imply that the author was Rabbi Yitzchak Hendli. See also Ben 
Naftali in Shaarei Sefer, 209-210.)

The Gemara in Beitza 16a states: “God puts an additional neshama 
(soul) into each person just before Shabbat.” This wonderful piyyut 
provides encouragement for Am Yisrael, describing how Shabbat 
bestows a neshama yeteira, added spiritual life, to every Jew, even 
when Am Yisrael is in a state of suffering and misery: ,אומה שבורה 
 We thank Hashem for .(a broken nation, a troubled soul) נפש מצרה
providing us with the wonderful gift of Shabbat and promise to 
bring sacrifices when the Temple is rebuilt: אקריב שי למורא. Am Yisrael 
sings to Hashem and is happy on Shabbat, yearning for Hashem to 
receive our prayers, send us Mashiach, build the Temple, and bring 
us the light of redemption in the merit of Shabbat.

Riddles: 
17. Where does this zemer describe the difficulties facing Am Yisrael and 

the way that Shabbat eases their burden?

רָאֵל אוֹרָה וְשִמְחָה י וֹם זֶה לְיִשְׂ
ת מְנוחָּה:  בָּ ת צִשַׁ בָּ מַעֲמַד הַר סִינַי. שַׁ קּוּדִים. בְּ וִּיתָ פִּ

לַעֲרֹךְ  נַי.  שָׁ כָל  בְּ מֹר  לִשְׁ וּמוֹעֲדִים. 
אֵת וַאֲרוּחָה.  לְפָנַי. מַשְֹ

ת מְנוּחָה:  בָּ שַׁ
ת מְנוחָּה:  בָּ מְחָה שַׁ רָאֵל אוֹרָה וְשִׂ יוֹם זֶה לְיִשְׂ
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בוּרָה. חֶ      שְׁ ה  לְאֻמָּ בָבוֹת.  הַלְּ ת  מְדַּ
יְתֵרָה.  מָה  נְשָׁ נִכְאָבוֹת.  לִנְפָשׁוֹת 

סִיר אֲנָחָה.  לְנֶפֶשׁ מְצֵרָה. תָּ
ת מְנוּחָה:  בָּ שַׁ

ת מְנוחָּה:  בָּ מְחָה שַׁ רָאֵל אוֹרָה וְשִׂ יוֹם זֶה לְיִשְׂ

ת קִ שֶׁ שֵׁ ל יָמִים. בְּ . אוֹתוֹ מִכָּ רַכְתָּ תָּ בֵּ שְׁ דַּ
מָצְאוּ  בּוֹ  עוֹלָמִים.  מְלֶאכֶת  יתָ.  לִּ כִּ

קֵט וּבִטְחָה.  עֲגוּמִים. הַשְׁ
ת מְנוּחָה:  בָּ שַׁ

ת מְנוחָּה:  בָּ מְחָה שַׁ רָאֵל אוֹרָה וְשִׂ יוֹם זֶה לְיִשְׂ

ה הוֹד לְ אִסּוּר מְלָאכָה. צִוִּיתָנוּ נוֹרָא. אֶזְכֶּ
י  מְרָה. אַקְרִיב שַׁ ת אֶשְׁ בָּ מְלוּכָה. אִם שַׁ

לַמּוֹרָא. מִנְחָה מֶרְקָחָה. 
ת מְנוּחָה:  בָּ שַׁ

ת מְנוחָּה:  בָּ מְחָה שַׁ רָאֵל אוֹרָה וְשִׂ יוֹם זֶה לְיִשְׂ

מוּל וְ וּנְעִימָה.  נִגּוּן  בְּ לְךָ.  אֶעֱרָךְ  יר  שִׁ
כָמְהָה.  לְךָ  י  נַפְשִׁ דְלְךָ.  גָּ פְאֶרֶת  תִּ

מִימָה. קַיֵּם הַבְטָחָה.  ה תְּ לִסְגֻלָּ
ת מְנוּחָה:  בָּ שַׁ

ת מְנוחָּה:  בָּ מְחָה שַׁ רָאֵל אוֹרָה וְשִׂ יוֹם זֶה לְיִשְׂ

וְיוֹם רְ נַחְשׁוֹן.  ן  קָרְבַּ מוֹ  כְּ תִי.  תְפִלָּ צֵה 
בַת  כְּ חָבִיב  שׂוֹן.  וּבְשָׂ ה  רִנָּ בְּ מְנוּחָתִי. 

רבֹ הַצְלָחָה.  אִישׁוֹן. בְּ
ת מְנוּחָה:  בָּ שַׁ

ת מְנוחָּה:  בָּ מְחָה שַׁ רָאֵל אוֹרָה וְשִׂ יוֹם זֶה לְיִשְׂ

וִד יֶ דָּ ן  בֶּ ירִים.  אַדִּ יר  אַדִּ יָהּ  קִוִּינוּ.  עֲךָ  שְׁ
לַח נָא לָעִבְרִים. וְיִקְרָא לִדְרוֹרִים.  נוּ. שְׁ מַלְכֵּ

רֶוַח וַהֲנָחָה. 
ת מְנוּחָה:  בָּ שַׁ

ת מְנוחָּה:  בָּ מְחָה שַׁ רָאֵל אוֹרָה וְשִׂ יוֹם זֶה לְיִשְׂ

דֵנוּ אָ פְּ עֲנֵנוּ.  יטָה  הַבִּ נוֹרָא.  עֶלְיוֹן  א  נָּ
נוּ.  נַפְשֵׁ ח  מַּ שַׂ נוּ.  חָנֵּ נוּ  חָנֵּ בִמְהֵרָה. 

מְחָה.  אוֹר וְשִֹ בְּ
ת מְנוּחָה:  בָּ שַׁ

ת מְנוחָּה:  בָּ מְחָה שַׁ רָאֵל אוֹרָה וְשִׂ יוֹם זֶה לְיִשְׂ

טוּבְךָ חַ נֶחֱרֶבֶת.  זָכְרָה  נוּ.  שֵׁ מִקְדָּ שׁ  דֵּ
ת  בָּ שַׁ בְּ עֱצֶבֶת.  לַנֶּ נָה  תְּ יעֵנוּ.  מוֹשִׁ

בָחָה.  זֶמֶר וּשְׁ בֶת. בְּ יוֹשֶׁ
ת מְנוּחָה:  בָּ שַׁ

ת מְנוחָּה:  בָּ מְחָה שַׁ רָאֵל אוֹרָה וְשִׂ יוֹם זֶה לְיִשְׂ

מֹר זְ    זְכוּת יִקְרַת הַיּוֹם. שְׁ כוֹר קָדוֹשׁ לָנוּ. בִּ
צַח  דּוֹדִי  יוֹם.  וּבְכָל  זֶה  יוֹם  בְּ נָא אוֹתָנוּ. 

בִיא רְוָחָה.  וְאָיםֹ. תָּ
ת מְנוּחָה:  בָּ שַׁ

ת מְנוחָּה:  בָּ מְחָה שַׁ רָאֵל אוֹרָה וְשִׂ יוֹם זֶה לְיִשְׂ

מִיעָה. ק הַשְׁ רָאֵל  לְיִשְׂ וִישׁוּעָה.  ה  רִנָּ וֹל 
שׁוּעָה. צוּר מַצְמִיחַ יְשׁוּעָה.  באֹ חֶזְיוֹן תְּ בְּ

מִיד הַזְרִיחָה.  י הוֹפִיעָה. תָּ מְשִׁ אוֹר שִׁ
ת מְנוּחָה:  בָּ שַׁ

ת מְנוחָּה:   בָּ מְחָה שַׁ רָאֵל אוֹרָה וְשִׂ יוֹם זֶה לְיִשְׂ
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Bar Yochai
This song was written by Rabbi Shimon Lavi, apparently a Jew from 
Spain, whose name forms the acrostic: שמעון לביא. It describes the spiritual 
ascent of Rabbi Shimon Bar Yochai, following the Sefirot (literally, 
“enumerations”), the ten emanations through which God reveals 
Himself according to the Kabbala: מלכות (kingship), יסוד (foundation), נצח 
(eternity), הוד (glory), תפארת (splendor), גבורה (restraint), חסד (kindness), 
  .(crown) כתר and ,(wisdom) חכמה ,(understanding) בינה

The refrain indicates that Rabbi Shimon was greater than his 
colleagues in the hidden aspects of the Torah - "שמן ששון מחברך." Rabbi 
Shimon Bar Yochai endangered himself to learn Torah, fully aware of 
the risk of punishment at the hands of the Roman authorities if caught 
(Shabbat 33b). He was extremely knowledgeable in Torah and Halacha 
and is widely cited in the Gemara (“Rabbi Shimon” generally refers to 
Rabbi Shimon Bar Yochai), but he was also fully immersed in the hidden 
depths of the Torah and in the wisdom of Kabbala. Even in his halachic 
rulings, one notes that Rabbi Shimon Bar Yochai focuses on the internal 
intentions and meaning. (For example: דבר שאינו מתכוון מותר – “An action 
that carries an unintended [otherwise prohibited] result is permitted”; 
 One is exempt for performing an act where“ – מלאכה שאינה צריכה לגופה פטור
the Shabbat labor is performed for an irregular purpose.”)

Rabbi Shimon Bar Yochai was a student of Rabbi Akiva, and he 
followed his teacher’s example of eagerly anticipating the redemption; 
yet, he was unwilling to forgo a firm stance against the Romans (see 
Shabbat 33b; Eicha Rabba 1:41).  

One can sense in this song the spiritual stature of Rabbi Shimon Bar 
Yochai, teaching us that devotion to all facets of Torah learning elevates 
a person to great heights and instills exceptional holiness within him.

Riddles: 
18. Rabbi Shimon Bar Yochai fled from the Romans and hid in a cave, where 
he studied Torah. How does the song allude to this event?
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יוֹחַאי,  שׂוֹן מֵחֲבֵרֶיךָ .בַּר מֶן שָׂ רֶיךָ! שֶׁ חְתָּ - אַשְׁ נִמְשַׁ

יוֹחַאי,  נֵזֶר בַּר אתָ צִיץ  נָשָׂ ת הַקֹּדֶשׁ,  דַּ חְתָּ מִמִּ נִמְשַׁ חַת קֹדֶשׁ  מֶן מִשְׁ שֶׁ
אֵרֶךָ .  ךָ פְּ הַקֹּדֶשׁ, חָבוּשׁ עַל רֹאשְׁ

מְעָרַת צוּרִים בַּר יוֹחַאי,  , בִּ רַחְתָּ ר בָּ , יוֹם אֲשֶׁ , יוֹם נַסְתָּ בְתָּ ב טוֹב יָשַׁ מוֹשַׁ
ם קָנִיתָ הוֹדְךָ וַהֲדָרֶךָ .  , שָׁ עָמַדְתָּ שֶׁ

יְיָ הֵם לוֹמְדִים, אוֹר מֻפְלֶא, אוֹר בַּר יוֹחַאי,  ים עוֹמְדִים, לִמּוּדֵי  טִּ עֲצֵי שִׁ
ה יוֹרוּךָ מוֹרֶיךָ .  הַיְּקוֹד הֵם יוֹקְדִים, הֲלאֹ הֵמָּ

בּוֹ  מֶרְקָחִים,   סוֹד  תּוֹרָה בַּר יוֹחַאי,  פּוּחִים עָלִיתָ לִלְקֹט  תַּ דֵה  וְלִשְׂ
עֲבוּרֶךָ .  ה אָדָם״ נֶאֱמַר בַּ צִיצִים  וּפְרָחִים, ״נַעֲשֶׂ כְּ

עְרָה,  וְחֶרֶב הוֹצֵאתָ בַּר יוֹחַאי,  ַ ת הַשּׁ גְבוּרָה, וּבְמִלְחֶמֶת אֵשׁ דָּ נֶאֱזַרְתָּ בִּ
לַפְתָּ נֶגֶד צוֹרְרֶיךָ .  עְרָהּ שָׁ מִתַּ

יוֹחַאי,  ת  כּוֹתֶרֶת  בַּר לַּ ם  גֻּ עְתָּ לִפְנֵי אַרְיֵה לַיִשׁ,  גַּ יִשׁ הִגַּ לִמְקוֹם אַבְנֵי שַׁ
שׁוּרִי וּמִי יְשׁוּרֶךָ .  עַל  עַיִשׁ, תָּ

תוֹת סוֹד בַּר יוֹחַאי,  בָּ בַע שַׁ ים, שֶׁ שׁ חֳדָשִׁ ים. קַו יָרֹק מְחַדֵּ דָשִׁ קֹדֶשׁ הַקֳּ בְּ
רֶיךָ .  י״ן קְשָׁ רֵי שִׁ רְתָּ קִשְׁ ים קָשַׁ ִ חֲמִשּׁ

נִימָה,  לֶ״ב  נְתִיבוֹת  בַּר יוֹחַאי,  קַפְתָּ לִכְבוּדָה פְּ יוּ״ד חָכְמָה קְדוּמָה הִשְׁ
ח זִיו אוֹרֶךָ .  רוּב מִמְשַׁ רוּמָה אַתְּ כְּ ית  תְּ רֵאשִׁ

עֲלוּמָה בַּר יוֹחַאי,  י רַב לָהּ, תַּ כִּ יט  הַבִּ אוֹר מֻפְלֶא רוּם מַעְלָה יָרֵאתָ מִלְּ
וְאַיִן קֹרָא לָהּ, נַמְתָּ עַיִן לאֹ תְשׁוּרֶךָ . 

רֵי הָעוֹמְדִים  עַל  בַּר יוֹחַאי,  רֵי הָעָם הֵם לוֹמְדֶיךָ , וְאַשְׁ ךָ , אַשְׁ רֵי יוֹלַדְתֶּ אַשְׁ
יךָ וְאוּרֶיךָ . מֶּ ן  תֻּ י  חֹשֶׁ סוֹדֶךָ ,  לְבוּשֵׁ
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Yah Echsof
This song was written by Rabbi Aharon HaGadol of Karlin (d. 5532 (1772); 
grandfather of Rabbi Aharon of Karlin). Rabbi Aharon was a Lithuanian-
Mitnagged who went to see the Maggid of Mezeritch and thereafter became 
a prominent Chassid, founding the Karlin Chassidic dynasty. The Maggid of 
Mezeritch would say that when Rabbi Aharon would sing, “Angels in heaven 
would stop their singing in front of the Almighty and group together in 
legions upon legions to listen attentively to the pleasant, holy tune that 
came from the world of sacred tunes.” 

In this song, Yah Echsof, there are three parallel acrostics. The beginning 
of the first word in each stanza forms Hashem’s name of Havaya; the 
beginning of the second word in each stanza forms the name Aharon (the 
author’s name); the beginning of the third word in each stanza forms the 
word “neshama,” soul.

These parallel acrostics allude to the essence of the song, as is emphasized 
in the refrain. Shabbat becomes one with the segula, the unique sanctity, of 
the Almighty; Shabbat becomes one with the Torah; and the Jewish nation 
– Am Segula – becomes one with Shabbat ("נועם שבת המתאמת ומתאחדת בסגולתך"). 
Thus, the observance of Shabbat by the Jewish People unites with the segula 
of the Almighty and assists the Jewish nation in becoming enriched with 
the love and fear of God.

This idea is expressed by Rabbi Shimon bar Yochai in the Midrash (Bereishit 
Rabba 11): “Shabbat said to the Almighty: ‘Master of the world! Everyone 
has a partner and I have none?!’ The Almighty replied: ‘The Jewish nation 
is your partner.’” Shabbat has the unique ability to raise the Jewish People 
to a level of special sanctity, which has the potential of impacting not only 
Shabbat, but the entire week as well. The Jewish nation, by adding time to 
Shabbat (Yoma 81b) both at its onset and at its conclusion, expresses the 
notion that the sanctity of Shabbat has an impact on the rest of the week: 
 Save“ – "הצל מאחרי לפרֹש מן השבת לבלתי תהיה סגור מהם ששה ימים המקבלים קדשה משבת קדשך"
the Jewish nation who delays the end of Shabbat; do not hide Yourself from 
the Jewish People during the six days of the week, since those days receive 
sanctity from Your holy Shabbat.”

Riddles: 
19. Which two entities become unified as one in this song? 
20. Who is sick in the song? Why?
21. See the song “Yedid Nefesh” on page 130. Who is sick in that song? Why?
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ת בָּ יָהּ אֶכְסֹף נֹעַם שַׁ
תֶךָ , סְגֻלָּ תְאֶמֶת וּמִתְאַחֶדֶת בִּ הַמַּ

י רְצוֹנֶךָ , מְשׁךְֹ נעַֹם יִרְאָתְךָ לְעַם מְבַקְשֵׁ
תוֹרָתֶךָ , תְאַחֶדֶת בְּ ת הַמִּ בָּ ַ ת הַשּׁ ַ קְדֻשּׁ ם בִּ שֵׁ קַדְּ

עֲרֵי רְצוֹנֶךָ: תַח לָהֶם נעַֹם וְרָצוֹן לִפְתֹּחַ שַׁ פְּ

ךָ , ת קָדְשֶׁ בַּ ים שַׁ מֹר שׁוֹמְרֵי וּמְצַפִּ וֶה שְׁ הָיָה הֹ
עֲרגֹ עַל אֲפִיקֵי מָיִם אַיָּל תַּ כְּ

ךָ , ם קָדְשֶׁ שֵׁ תְאַחֶדֶת בְּ ת הַמִּ בָּ ל נעַֹם שַׁ עֲרגֹ לְקַבֵּ ם תַּ ן נַפְשָׁ כֵּ
ת בָּ ַ ל מְאַחֲרֵי לִפְרֹשׁ מִן הַשּׁ הַצֵּ

הְיֶה סָגוּר מֵהֶם י תִּ לְבִלְתִּ
ךָ , ת קָדְשֶׁ בַּ ַ ה מִשּׁ ָ לִים קְדֻשּׁ ה יָמִים הַמְקַבְּ ָ שּׁ שִׁ

ךָ: אֱמֶת וּבֶאֱמוּנָה לְעָבְדֶּ ם בֶּ וְטַהֵר לִבָּ

ךָ, וְיִהְיוּ רַחֲמֶיךָ מִתְגּוֹלְלִים )עַל מִדּוֹתֶיךָ וְיִהְיוּ רַחֲמֶיךָ מִתְגּוֹלְלִים( עַל עַם קָדְשֶׁ
הָר הַיּוֹצֵא מֵעֵדֶן ךָ מִנָּ קוֹת צְמֵאֵי חַסְדֶּ לְהַשְׁ

ךָ , ת קָדְשֶׁ בַּ תִפְאֶרֶת הַמְפָאֲרִים אוֹתְךָ עַל יְדֵי שַׁ רָאֵל בְּ ר אֶת יִשְׂ לְעַטֵּ
חִירֶךָ: ה יָמִים לְהַנְחִילָם נַחֲלַת יַעֲקבֹ בְּ ָ שּׁ ל שִׁ כָּ

מוֹת שָׁ ת נֹעַם הַנְּ בָּ ַ הַשּׁ
אַהֲבָתְךָ וְיִרְאָתֶךָ , ן בְּ פָשׁוֹת לְהִתְעַדֵּ בִיעִי ענֶֹג הָרוּחוֹת וְעֵדֶן הַנְּ ְ וְהַשּׁ

י חוֹלַת אַהֲבָתֶךָ , ת קדֶֹשׁ נַפְשִׁ בָּ שַׁ
נָפֶיךָ יֶחֱסָיוּן צֵל כְּ רָאֵל בְּ ת קדֶֹשׁ נַפְשׁוֹת יִשְׂ בָּ שַׁ

יתֶךָ: ן בֵּ שֶׁ יִרְוְיֻן מִדֶּ
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 Yoducha Ra’yonai
This song was written by Rabbi Yisrael Najara (see his biography 
on p. 72). His name, Yisrael, is found as an acrostic in the opening of 
each stanza (the first letter of the second, third, and fourth stanzas 
and the first two letters of the final stanza). 

This song begins and ends with references to God found in Tehillim. 
The two chapters from which these phrases are taken have similar 
themes. The first is from Tehillim 23:

)א( מִזְמוֹר לְדָוִד ה' רעִֹי לאֹ אֶחְסָר...
ה יְנַחֲמֻנִי: ךָ הֵמָּ עַנְתֶּ בְטְךָ וּמִשְׁ דִי שִׁ ה עִמָּ י אַתָּ גֵיא צַלְמָוֶת לאֹ אִירָא רָע כִּ י אֵלֵךְ בְּ ם כִּ )ד( גַּ

י כּוֹסִי רְוָיָה: מֶן רֹאשִׁ ֶ נְתָּ בַשּׁ ַ שּׁ לְחָן נֶגֶד צֹרְרָי דִּ עֲרֹךְ לְפָנַי שֻׁ )ה( תַּ
בֵית ה' לְאֹרֶךְ יָמִים. י בְּ בְתִּ ל יְמֵי חַיָּי וְשַׁ פוּנִי כָּ )ו( אַךְ טוֹב וָחֶסֶד יִרְדְּ

The second is from Tehillim 27:
י אֶפְחָד... י אִירָא ה' מָעוֹז חַיַּי מִמִּ עִי מִמִּ )א( לְדָוִד ה' אוֹרִי וְיִשְׁ

זֹאת אֲנִי בוֹטֵחַ: קוּם עָלַי מִלְחָמָה בְּ י אִם תָּ חֲנֶה עָלַי מַחֲנֶה לאֹ יִירָא לִבִּ )ג( אִם תַּ
הֵיכָלוֹ: ר בְּ נעַֹם ה' וּלְבַקֵּ ל יְמֵי חַיַּי לַחֲזוֹת בְּ בֵית ה' כָּ י בְּ בְתִּ שׁ שִׁ י מֵאֵת ה' אוֹתָהּ אֲבַקֵּ אַלְתִּ )ד( אַחַת שָׁ

עִי: עַזְבֵנִי אֱלהֵֹי יִשְׁ נִי וְאַל תַּ שֵׁ טְּ ךָ עֶזְרָתִי הָיִיתָ אַל תִּ אַף עַבְדֶּ ט בְּ י אַל תַּ נִּ נֶיךָ מִמֶּ ר פָּ סְתֵּ )ט( אַל תַּ
ךָ וְקַוֵּה אֶל ה'. )יד( קַוֵּה אֶל ה' חֲזַק וְיַאֲמֵץ לִבֶּ

Both psalms express the notion that the Almighty oversees 
and guides everything, and they both emphasize that whether 
everything is good in our lives or we face difficulties, we do not 
worry because God is with us:

"גם כי אלך בגיא צלמות לא אירא רע כי אתה עימדי", "אם תחנה עלי מחנה לא יירא לבי... קוה 
אל ה' חזק ויאמץ לבך וקוה אל ה' ." 

In both psalms the aspiration is to dwell in the house of God all 
the time.

Rabbi Najara begins the song with ה' רועי – God is my shepherd 
(from Tehillim 23) – and ends with אורי וישעי – my light and my 
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יוֹדוּךָ רַעְיוֹנַי יְהֹוָה רוֹעִי.

ךָ .	 ל מְלַאכְתֶּ יתָ בּוֹ כָּ לִּ ר כִּ  יוֹם אֲשֶׁ
יתָ אֵין לְבַלּוֹתֶךָ .	 ים עָשִׂ וּמַעֲשִׂ

נְיָנִים.	 ל הַמִּ שְׁבִיעִי בָחַרְתָּ מִכָּ
אתָ לְגֶזַע אֱמוּנִים.	 ר נָשָׂ חִישׁ אֲשֶׁ

רְצֵה בִמְנוּחָתִי יוֹם זֶה יוֹם מְנוּחָה.	
אֵת וַאֲרוּחָה.	 בִיתָתִי מַשְׂ וְהָכֵן לִשְׁ

נִי.	 זַכֵּ ת תְּ בָּ לּוֹ שַׁ כֻּ אֵל עוֹלָם שְׁ
עֲלֵנִי.	  שׁוּב תַּ ן שִילהֹ תָּ כַּ וְאֶל מִשְׁ

בִיעִי: ְ ת קדֶֹשׁ יוֹם הַשּׁ בַּ יוֹם שַׁ בְּ

. זוּלָתֶךָ  ל  כָּ עַל  רִיתָ  שָׂ י  כִּ אֹמַר   
 לִי בֶן אֲמָתֶךָ חִישׁ לְהַרְגִיעִי:

נִים. בוּעוֹת וְשָׁ שָׁ תָּ בְּ שְׁ וְאוֹתוֹ קִדַּ
וּפְדֵם מֵאֲסוֹנִים אָרְחִי וְרִבְעִי:

וּבְיוֹם עֲבוֹדָתִי הַמְצֵא לִי הָרְוָחָה.
עֲשׁוּעִי: מְחָה יִהְיוּ שַׁ שׂוֹן וְשִׂ וְשָׂ

עֲדֵנִי. ים אוֹר בַּ הִלּוֹ שִׂ וְנֵרְךָ בְּ
עִי:  מְהֵרָה עֲנֵנִי אוֹרִי וְיִשְׁ

salvation (from Tehillim 27). We sing it with the realization that 
Shabbat uplifts a person to a place in which he can feel Hashem’s 
providence and glory. The song ends with the aspiration to merit 
living in a world that is entirely Shabbat – "אל עולם שכולו שבת תזכנו."

Riddles: 
22. How are the Jewish People referred to in the song? How does the person 
singing the song refer to himself? 
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Agadelcha
This song was written by Rabbi Avraham Ibn Ezra (see biographical 
information in the introduction to Ki Eshmera Shabbat on p. 116 and Tzame’a 
Nafshi on p. 76). As we have seen in many zemirot, each stanza begins with 
a letter forming an acrostic of his name, Avraham. 

This song was not written as a Shabbat zemer, but as an introduction to 
the Kaddish prayer. Thus, the opening word "אגדלך" is similar to the opening 
word of Kaddish, "יתגדל." The end of the song, "ויתקדש שמיה רבה בעלמא", is also 
like the next phrase of Kaddish: "ויתקדש שמיה רבא בעלמא." 

The song stresses the vast distinction between man and the Almighty, 
emphasizing His greatness as compared to man’s nothingness. Perhaps its 

focal point  is the great incomprehensible mystery of creation: "היוכל איש חקור 
?Is it possible for man to comprehend the secret of his Creator – "את סוד יוצרו

The vast difference between man and God is stressed in the lines in the 
song that end with the “ma” sound. God is depicted as "א-להי כל נשמה" – The 
Lord of all souls – and we thank Him with "פחד ואימה" – fear and trepidation. 

We kneel "ראש וקומה" – with our head and upper body – and God founded the 
world "על בלימה" – hanging on nothing. There is no one like Him "בכל קדמה וימה" 
– in the East and West – and He created everything with "חכמה" – wisdom. 

When we describe how we praise God, we address Him directly, "אגדלך" 
– I will exalt You; "אודך" – I will thank You; "לך אכרע ואכף ראש וקומה" – To You I 
will kneel and bend my head and upper body. However, when we describe 
the Almighty Himself, we recognize that the distance between Him and 
us  is so vast and the mystery so enormous that His greatness can only be 

descrbied indirectly, in the third person: "רקיעי רום הלא נטה" – For He has pitched 
the towering skies; "והארץ יסדה" – and He established the earth; "חקור את סוד 
 ;comprehend the mystery of his Creator (rather than Your mystery) – "יוצרו
.that He did wonders – "אשר הפליא ועשה" ;He is exalted – "מרומם הוא"

The verse states, "בדבר ה' שמים נעשו וברוח פיו כל צבאם" (Psalms 33:6) – the Almighty 
created the world with words. This is expressed in this song in the phrase – 
.For He has pitched the towering skies with words – "רקיעי רום הלא נטה במבטא"
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וְאֵימָה. חַד  פַּ רָב  בְּ מָה,	 	      וְאוֹדֶךָ  לְךָ אֱלהֵֹי כָל נְשָׁ אֲגַדֶּ

וְאָכףֹ רֹאשׁ וְקוֹמָה. לְךָ אֶכְרַע  בְּעָמְדִי תּוֹךְ קְהָלָךְ צוּר לְרוֹמֵם,	

לִימָה. רְקִיעֵי רוֹם הֲלאֹ נָטָה בְמִבְטָא,	      וְהָאָרֶץ יְסָדָהּ עַל בְּ

ה. כָל קֵדְמָה וְיָמָּ הֲיוּכַל אִישׁ חֲקרֹ אֶת סוֹד יוֹצְרוֹ,	  וּמִי הוּא זֶה בְּ

חָכְמָה. ה כלֹ בְּ ר הִפְלִיא וְעָשָׂ ה וְלָשׁוֹן,   אֲשֶׁ מְרוֹמָם הוּא עֲלֵי כָל פֶּ

עָלְמָא: א בְּ מֵהּ רַבָּ שׁ שְׁ גוֹי קָדוֹשׁ וְעֶלְיוֹן, 	 וְיִתְקַדַּ ל בְּ דַּ וְיִתְגַּ

As mentioned above, this song was intended as an introduction to Kaddish.  
The purpose of Kaddish is to sanctify Hashem’s name in the world and 
to pray that His glory will be recognized by all, so that He will be fully 
revealed in the world. The Ibn Ezra concludes the song with this idea as 
well. He states that Hashem’s initial sanctification will be manifest among 
the Jewish People – "בגוי קדוש ועליון" – and that only after we merit this will 
the entire world also merit it – "ויתקדש שמיה רבא בעלמא."

Riddles: 
23. Which phrase did the composer borrow from the blessing of Asher 
Yatzar and which from the blessing of Elokai Neshama?

24. The Almighty created “everything.” How does the composer stress 
this point? 
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Azamer BiShvachin
The song is prefaced with "אתקינו סעודתא,"  which speaks of how 
the Jewish People are called upon to prepare a meal of faith, a 
Shabbat meal in which we testify that God created the world. This 
feast brings great joy to the Almighty – "חדוותא דמלכא קדישא" – “the 
happiness of the King.” This meal is eaten in “the shadow of the 
Almighty’s presence,” which is referred to as "שדה תפוחים קדושים", and 
the unique manifestations of the Almighty – "זעיר אנפין" and "עתיקא 
.are revealed in this meal – "קדישא

This zemer was written by the Ari z”l (d. 5332 (1572), at the age of 
38). The song forms an acrostic of his name in the first word of each 
stanza: אני יצחק לוריא בן שלמה (two stanzas begin with ש). The Ari z”l 
also composed zemirot for the morning meal and the third meal of 
Shabbat (Asader LiSe’udata, p. 96; Benei Heichala, p. 126). 

The Ari’s vast influence on the Torah world was most strongly 
felt in Tzfat, where he spent a total of two years. The Ari z”l 
had a tremendous influence on the world of Kabbala, where his 
innovations blazed new trails. The Ari’s influence was so great that 
his teachings were accepted by Sephardim, Ashkenazim, Chassidim, 
and Mitnaggedim.
The Ari z”l explained that the physical world cannot contain 

the tremendous goodness of God. God’s goodness thus spread 
throughout the world and is found even within impure entities. 
Man’s purpose is to elevate those divine sparks and restore them to 
sanctity through prayer, fulfillment of mitzvot, and Torah study.  

This zemer addresses many different themes and notions. One 
is that we invite the Almighty’s presence, while seeking to annul 
those forces that attempt to block His influence. This desire for 
connection is expressed as a desire to enter into "חקל תפוחין" – the 
shadow of the Almighty’s presence.

Another theme is that Shabbat affects the other days of the week. 
As opposed to the common notion that Shabbat either completes 
or begins the week, the Ari explains that Shabbat’s place is actually 
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in the middle of the week – it is an ornament poised between the 
three days before it and the three days after it – "ימינא ושמאלא, וביניהו 
".כלה, בקישוטין אזלא

The zemer also speaks of how actions we perform in the physical 
world assist us in receiving God’s goodness. We receive an additional 
soul and a new spirit on this day – "למעבד נשמתין ורוחין חדתין."

It also speaks of how we are meant to be happy and to dance 
before the Shabbat just as one dances before a bride and a groom – 
 with wine and myrtle branches – thereby – "בחמרא... אסא, לארוס וארוסה"
strengthening the Jewish nation.

The accepted practice is to place two loaves of bread on the 
Shabbat table. However, the Ari’s practice was to place twelve loaves 
on the table, parallel to the twelve loaves that were on the table in 
the Temple, with six loaves on each side – "בשית נהמי לסטר."

The zemer also describes how the forces that repel sanctity are 
nullified – "שביתין ושביקין." Even souls in Gehinnom are allowed to 
rest on this day.

In sum, the uniqueness of Shabbat and our ability to eliminate 
impurity and to bring holiness and goodness to the world demand 
that we utilize Shabbat for singing and exalting in sanctity and 
purity.

Riddles:
25. There is a disagreement between the Tanna’im (Mishna Berachot 7:1) 
as to whether one must eat a kezayit or a kebeitza (double the volume 
of a kezayit) in order to be obligated to say Birkat HaMazon. The Ari z”l 
understands that this disagreement stems from the verse "פותח את ידך," 
wherein "ידך" refers to יו"ד שלך – Your letter  'י. One can calculate the gematria 
(numerical value) of the letter 'י in two ways, one of which is double the 
other – this is the source of the disagreement about whether the minimal 
amount is a kezayit or double that, a kebeitza. What are the two ways 
the gematria of the letter 'י can be calculated? Where is this alluded to in 
the song?
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בָחִין. שְׁ ר בִּ אֲזַמֵּ
לְמֵיעַל גּוֹ פִתְחִין.
פּוּחִין. בַחֲקַל תַּ דְּ

ין:  ישִׁ אִנּוּן קַדִּ דְּ

א. תָּ ן לַהּ הַשְׁ נְזַמֵּ
א. פָתוֹרָא חַדְתָּ בְּ

וּבִמְנָרְתָא טָבְתָא.
ין: נָהֲרָה עַל רֵישִׁ דְּ

מָאלָא. יְמִינָא וּשְׂ
ה. וּבֵינַיְהוּ כַלָּ

וּטִין אָזְלָא. קִשּׁ בְּ
ין: וּמָאנִין וּלְבוּשִׁ

עְלַהּ. ק לַהּ בַּ יְחַבֵּ
וּבִיסוֹדָא דִי לַהּ.
עָבֵד נְיָחָא לַהּ. דְּ

ין: תִישִׁ יְהֵא כָתֵשׁ כְּ

א. אַתְקִינוּ  ישָׁ א קַדִּ לֵמָתָא, חֶדְוְתָא דְמַלְכָּ אַתְקִינוּ סְעוּדָתָא דִמְהֵימְנוּתָא שְׁ
ין  ין, וּזְעֵיר אַנְפִּ ישִׁ פּוּחִין קַדִּ א הִיא סְעוּדָתָא דַחֲקַל תַּ א, דָּ סְעוּדָתָא דְמַלְכָּ

הֲדָהּ. א אַתְיָן לְסַעֲדָא בַּ ישָׁ יקָא קַדִּ וְעַתִּ

I will sing with praises

To come into entrances

In the fields of apples

Which are sanctified

We will invite her now

With a new table

And a good candelabra

That enlightens heads

Right and left

And between them a bride

Who goes out adorned

With jewelry and clothing

Her husband will embrace her

And with her foundation

Which brings her serenity

She will be well grounded

Translation
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צְוָחִין אַף עָקְתִין.
בִיתִין. טֵילִין וּשְׁ בְּ

ין חָדְתִין. רַם אַנְפִּ בְּ
ין: וְרוּחִין עִם נַפְשִׁ

י יֵיתֵי. חֲדוּ סַגִּ
י. וְעַל חֲדָא תַרְתֵּ
נְהוֹרָא לַהּ יִמְטֵי.
ין: נְפִישִׁ וּבִרְכָן דִּ

בִינִין. קְרִיבוּ שׁוֹשְׁ
עֲבִידוּ תִקּוּנִין.
א זֵינִין. שָׁ לְאַפָּ

ין: וְנוּנִין עִם רַחְשִׁ

מָתִין. ד נִשְׁ לְמֶעְבַּ
ין.  וְרוּחִין חַדְתִּ

ין וּתְלָתִין. תַרְתֵּ בְּ
ין: בְשִׁ וּבִתְלָתָא שִׁ

Cries and suffering

Are annulled and ceased

Only happy faces

And spirits with souls

A great joy will come

Doubled over

A light will arrive

And many blessings

Come forward bridesmaids

Prepare jewelry for the bride

To have plenty of food

And fish with fowl

To acquire souls

And new spirits

With thirty two

And with three grape vines

Translation
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בְעִין לַהּ. וְעִטּוּרִין שַׁ
א.  לְעֵלָּ א דִּ וּמַלְכָּ

א. ר כּלָֹּ יִתְעַטַּ דְּ
ין:  ישִׁ ישׁ קַדִּ קַדִּ בְּ

ימִין וּסְתִימִין. רְשִׁ
ל עָלְמִין. גוֹ כָּ בְּ

יק יוֹמִין. רַם עַתִּ בְּ
ין: טִישִׁ הֲלָא בָטֵשׁ בְּ

הּ. יְהֵא רַעֲוָא קַמֵּ
הּ.  רֵי עַל עַמֵּ תִשְׁ דְּ

מֵהּ. ג לִשְׁ יִתְעַנַּ דְּ
ין:  בְשִׁ תִיקִין וְדֻֻּ מְִ בִּּ

ר לִדְרוֹמָא. אֲסַדֵּ
מְנָרְתָא דִסְתִימָא.
לְחָן עִם נַהְמָא. וְשֻׁ

ין:  פוֹנָא אַרְשִׁ צְִ בִּ

And with her seventy crowns

And the exalted King

Who will adorn everything

With the holiest of holies

Engraved and hidden

In it are all the worlds

But the Ancient One

Will surely conquer

May it be His will

That He will dwell amongst His nation

Who takes pleasure in His name

In sweet and honey filled foods

I will set up in the South

The obscured Menora

And a table with [show] bread

I will fill in the North

Translation
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א. בְּחַמְרָא גוֹ כָסָּ
י אָסָא.  וּמְדָאַנֵּ

לְאָרוּס וַאֲרוּסָה.
ין: שִׁ קְפָא חַלְָּ לְהִתַּ

תְרִין. ר לְהוֹן כִּ נְעַטֵּ
ירִין. ין יַקִּ מִלִּ בְּ

בְעִין עִטּוּרִין. שִׁ בְּ
ין: י חַמְשִׁ דְעַל גַבֵּ

ר . כִינְתָא תִתְעַטַּ שְׁ
ית נַהֲמֵי לִסְטַר . שִׁ בְּ

ר . תְקַטַּ וָוִין תִּ בְּ
ין: כְנִישִׁ וְזֵינִין דִּ

בִיקִין. שְׁבִיתִין וּשְׁ
רְחִיקִין.  מְסַאֲבִין דִּ

חֲבִילִין דִמְעִיקִין.
ין:  וְכָל זִינֵי חַרְשִׁ

With a wine-filled goblet

And bundles of myrtle [branches]

For the groom and bride

To strengthen the weak

We will adorn them with crowns

In glorious words

With seventy adornments

That are upon fifty

The Shechina will be adorned

With six bread loaves on each side

With hooks it shall be tied

And with hidden kinds

We stop and annul

The far off impurities

Destructive legions that cause anguish

And all types of sorcery

Translation
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לְמִבְצַע עַל רִיפְתָא.
זֵיתָא וּכְבֵיעֲתָא.  כְּ
רֵין יוּדִין נַקְטָא. תְּ
ין: סְתִימִין וּפְרִישִׁ

ח זֵיתָא דַכְיָא. מְשַׁ
טָחֲנִין רֵיחַיָּא.  דְּ

וְנָגְדִין נַחְלַיָּא.
ין:  לְחִישִׁ גַוָּהּ בִּ בְּ

הֲלָא נֵימָא רָזִין.
גְנִיזִין.  ין דִּ וּמִלִּ

לֵיתְהוֹן מִתְחֲזִין. דְּ
ין:  טְמִירִין וּכְבִישִׁ

ה. רָא כַלָּ אִתְעַטְּ
א.  רָזִין דִלְעֵלָּ בְּ

גוֹ הַאי הִלּוּלָא. בְּ
ין: ישִׁ עִירִין קַדִּ דְּ

To break open the bread

An olive or egg-like amount

That takes two of the letter yud

Hidden and explicit

Pure olive oil

That has been pressed

And draws forth streams

Within it in whispers

Did we not declare secrets

And hidden words

That are not seen

Veiled and concealed

The bride is adorned

With the secrets of the heavens

Within this celebration

Of holy angels

Translation
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Shabbat Day
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Asader LiSe’udata
This song was written by the Ari z”l, whose name forms 

an acrostic with the first letter of each stanza: אני יצחק 
 For biographical information, see the introduction) .לוריא

to Azamer BiShvachin on page 88.) The Ari z”l composed 

Azamer BiShvachin for the evening meal, Asader LiSe’udata 

for the morning meal, and Benei Heichala for the third 

meal. This song speaks of how we arrange the Shabbat 

meal and try to create in it a unique sanctity, "ואזמין בה 
 ".השתא עתיקא קדישא

The second stanza begins: "נהורה ישרי בה בקידושא רבא." The 

morning Kiddush is referred to as Kiddusha Rabba, the great 

Kiddush (Pesachim 106a). Why is this so? There are three 

approaches in the Rishonim:

1. Rashi (ibid.) and the Rashbam explain that since the 

blessing בורא פרי הגפן is included in all recitals of sanctification 

(Kiddush and Havdala), this blessing is an important one.

2. The Ran and Maharam Chalava explain that this 

expression is a euphemism, implying that it is really the 

small Kiddush.

3. Before arriving at a third approach, a more fundamental 

question must be addressed: Why did the Sages institute 
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the recitation of Kiddush during the day, when we already 

recite a Torah-mandated Kiddush in the evening? Why is 

that Kiddush not sufficient? The question becomes even 

more acute when we realize that a Kiddush process can 

only transpire once. For example, it is obvious that one 

may not perform Kiddushin (betrothal) on the same woman 

twice!

Rabbeinu David (Pesachim ibid.) states that Kiddush in 

the morning is a “hidden secret.” Perhaps this secret can 

be explained as follows: Kiddush at the onset of Shabbat 

at night is Torah-mandated since it is the first time we 

sanctify the Shabbat, and one cannot make Kiddush more 

than once. However, at the day’s Kiddush we are declaring 

the sanctity of Shabbat and praising it at its climax. 

Although this Kiddush is only Rabbinically ordained, the 

sanctity of the day is at a greater intensity at this point 

than at night, and it is therefore the “great” Kiddush. 

Indeed, in Kabbalistic literature there is a great emphasis 

upon the sanctity of the Kiddush in the morning (see Sha’ar 

HaKavanot, Derush Kiddush Leil Shabbat, Derush 1; Rabbeinu 

Bechayei, Beshalach; Ramban, Shemot 20:8), and it stands 

to reason that the Ari z”l would have been pointing to 

this concept here.

Rabbi Yosef Dov Soloveitchik offered a similar explanation 
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regarding the sanctity of Shabbat morning (see Shana 

BeShana 5740; Shi’urim LeZecher Abba Mari): 

The Ramban writes that on Friday night, the Shechina 

is a bride, who does not come until Israel invites her: 

“Come, bride, come bride [בואי כלה בואי כלה].” On Friday 

night, Israel takes part in the process of redemption. 

As Rabbi Yochanan said, “Anywhere the greatness of 

God is found, His modesty is found as well,” here we 

find that He asks the Jew to complete the holiness of 

Shabbat…

However, there is another level of revelation: "אתקינו 
 one of the) תפארת שביסוד the level of ",סעודתא דמלכא קדישא

sefirot), which is a higher level than חקל תפוחין (a name 

describing God’s presence). It arrives suddenly; it does 

not demand participation from below, for it stirs man 

of its own, and God appears as a mighty Redeemer! He 

breaks the routine way of the world Himself: “I and not 

a messenger; I and no other.” On the night of Shabbat, 

we wait, "שמור," guarding the Shabbat; but the day of 

Shabbat provides the revelation of the holy King, the 

Redeemer. God is omnipotent; He does not await our 

participation, He is not limited in any way. Thus, we 

cannot sanctify the morning; we can only announce 

that God is all-powerful, that He can redeem us from 
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exile with His mighty hand and Divine Presence, even 

before Am Yisrael repent! “I will return to you,” even 

before “you shall return to Me.” This is the reason it 

is called Kiddusha Rabba, – these are only appeasing 

words, for there is no longer a need to participate in 

sanctifying the Shabbat.

It follows that on Shabbat morning we do not sanctify 

Shabbat. Shabbat is already holy! We announce the sanctity 

of Shabbat, we sing its praise, and expect God to do His 

part by bringing the complete redemption – "אשובה אליכם," 
“I shall return to you.”

Riddles:
26. The Rambam in Moreh Nevuchim (III:35) writes: “I do not know the 
reason for the shulchan (the table in the inner sanctum of the Temple) 
with the lechem hapanim (showbread)." The Rambam does not understand 
why the bread in the Temple in necessary. Where is this question hinted 
to in the song?

27. The Gemara in Chullin 105b states that one must wash his hands prior to 
Birkat HaMazon due to dirt from Sedomit salt. According to the Kabbalists, 
this practice nullifies the influence of evil forces and enables holiness. 
Where is this idea hinted to in the song? 
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א  לֵמָתָא, חֶדְוְתָא דְמַלְכָּ אַתְקִינוּ סְעוּדָתָא דִמְהֵימְנוּתָא שְׁ
יקָא  א הִיא סְעוּדָתָא דְעַתִּ א, דָּ א. אַתְקִינוּ סְעוּדָתָא דְמַלְכָּ ישָׁ קַדִּ
הֲדֵיהּ. ין אַתְיָן לְסַעֲדָא בַּ ין וּזְעֵיר אַנְפִּ ישִׁ פּוּחִין קַדִּ א, וַחֲקַל תַּ ישָׁ קַדִּ

ר לִסְעוּדְתָא. אֲסַדֵּ
תָא. בְּ צַפְרָא דְשַׁ בְּ

א. תָּ הּ הַשְׁ וְאַזְמִין בַּ
א: ישָׁ יקָא קַדִּ עַתִּ

הּ, רֵי בַּ נְהוֹרֵהּ יִשְׁ
א,  א רַבָּ קִדּוּשָׁ בְּ
וּבְחַמְרָא טָבָא,

א: דֵי נַפְשָׁ דְבֵהּ תֶחְֱ

ר לָן שֻפְרֵהּ, דֵּ יְשַׁ
וְנֶחְזֵי בִיקָרֵהּ,

וְיַחְוֵי לָן סִתְרֵהּ,
א: לְחִישָׁ ר בִּ דְמִתְאַמָּ

I will prepare the meal

On the morning of Shabbat

And I will now invite

The Ancient Holy One

May His light be manifest

In the great Kiddush

And in the good wine

In which the souls shall rejoice

May He send us His beauty

And we will see His glory

And may He show us His secret

Which is uttered in a whisper

Translation
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ה לָן טַעְמֵי, יְגַלֵּ
בִתְרֵיסַר נַהְמֵי, דְּ

מֵהּ, שְׁ אִנּוּן אָת בִּ דְּ
א: פִילָא וּקְלִישָׁ כְּ

א, צְרוֹרָא דִלְעֵלָּ
א, דְבֵהּ חַיֵּי כלָֹּ
י חֵילָא, וְיִתְרַבֵּ

א: ק עַד רֵישָׁ וְתִסַּ

חֲדוּ חַצְדֵי חַקְלָא,
דִבּוּר וּבְקָלָא, בְּ

ה, ילוּ מִלָּ וּמַלִּ
א: דֻבְשָׁ מְתִיקָא כְּ

קֳדָם רִבּוֹן עָלְמִין,
ין סְתִימִין,  מִלִּ בְּ
תְגָמִין, גַלּוּן פִּ תְּ

א: וְתֵימְרוּן חִדּוּשָׁ

May He reveal to us the reasons

For the twelve loaves

That are a letter in His name

Doubled and woven

Package of the heavens

In which is the life of all

And the strength will be greater

And will ascend to the head

Rejoice reapers of the field

With speech and voices

And speak words

That are sweet like honey

In front of the Master of the world

With hidden words

You will reveal things

And say Torah revelations

Translation
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תוֹרָא, ר פָּ לְעַטֵּ
ירָא, רָזָא יַקִּ בְּ

עֲמִיקָא וּטְמִירָא,
א: תָא אָוְשָׁ וְלָאו מִלְּ

יָּא, ין מִלַּ וְאִלֵּ
יְהוֹן לִרְקִיעַיָּא,

רְיָא, ן מַאן שַׁ וְתַמָּ
א: מְשָׁ הֲלָא הַהוּא שִׁ

י, יר יַסְגֵּ רבוּ יַתִּ
הּ, רְגֵּ א מִן דַּ לְעֵלָּ

ת זוּגֵהּ, ב בַּ וְיִסַּ
א: רִישָׁ הֲוָת פְּ דַּ

יְדַי אַסְחֵי אֲנָא,
י חַד מָנָא, לְגַבֵּ

לְסִטְרָא חוֹרָנָא,
א: שָׁ הּ מְשָׁ לֵית בֵּ דְּ

To adorn the table

In a precious secret

Deep and concealed

Not to be exposed

And these words

Will ascend to the skies above

Where who dwells –

The very sun itself

It goes up very high

Above its level

And will take his wife

Who had been apart from him

I will wash my hands

With one vessel

To the other (evil) side

That has no substance

Translation

ְ
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תְלָתָא, ן בִּ אֲזַמֵּ
סָא דְבִרְכְתָא, עַל כָּ

תָא, ת עִלָּ לְעִלַּ
א: ישָׁ יקָא קַדִּ עַתִּ

I will make a zimmun with three

On a goblet of blessing

To the cause of all causes

The Ancient Holy One

Translation
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Chai Hashem UVaruch Tzuri
This zemer was composed by Rabbi Chaim Yitchak, whose name forms 
an acrostic at the start of each verse. Borrowing phrasing from verses in 
Tanach, it discusses our faith in God’s ability to take care of our needs: 
“God is my shepherd, I shall not want,” “[He] gives bread to all beings.” 
Referring to this fundamental principle of Judaism, the composer states 
that he would prefer to be like Hillel and not like Shammai. Why? The 
following story is found in the Gemara (Beitza 17b):

It was said of Shammai the elder that all his days he ate for the 
honor of Shabbat. For when he found a superior object, he would 
say, “This is for Shabbat.” Then, if he later found a better one, he 
would set aside that one for Shabbat and eat the first one.  But 
Hillel acted differently, since everything he did was for the sake 
of heaven; he would say, “Blessed is God each and every day” 
(Tehillim 68).

It is Shammai’s opinion that one should spend all week preparing 
for Shabbat; therefore, if one comes across something special, one 
should save it for Shabbat. Conversely, Hillel believes that a person 
can eat well throughout the week and have confidence that God will 
also provide him with good food for Shabbat. It is probable that Hillel 
did not disagree with Shammai, but he had supreme confidence that 
whatever the circumstances, God would provide for Shabbat. (See 
Shulchan Aruch HaRav 242:1; Sefat Emet, Beitza 16a; Chiddushei Chatam 
Sofer, ibid.) Since the song concerns the notion of having trust in God, 
the composer identifies with Hillel and states that he agrees with Hillel, 
and not with Shammai. (According to other versions, the verse should 
read “as Hillel and Shammai,” but this does not appear accurate in light 
of the larger context.)

In a disagreement between Beit Hillel and Beit Shammai, we usually 
follow the ruling of Beit Hillel, as the composer did here.  However, the 
Or Zaru’a (Erev Shabbat 18:3) writes that Shammai’s position should be 
followed in this instance (he proves this from the Gemara in Shabbat 
119a). Nevertheless, it is permissible to act in line with the rationale 
of Hillel.

Why might Shammai’s view be accepted in this case?  As we mentioned 
previously, the Or Zaru’a, followed by the Mishna Berura (250:2), explains 
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חַי יְיָ וּבָרוּךְ צוּרִי. 
י.  ל נַפְשִׁ תְהַלֵּ ייָ תִּ בַּ

י יְיָ יָאִיר נֵרִי. כִּ
י:  הִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁ בְּ

יְיָ רֹעִי לאֹ אֶחְסָר.
עַל מֵי מְנוּחוֹת יְנַהֲלֵנִי. 

ר.  שָׂ נוֹתֵן לֶחֶם לְכָל בָּ
י הַטְרִיפֵנִי:  לֶחֶם חֻקִּ

פָנֶיךָ.  יְהִי רָצוֹן מִלְּ
י.  ה אֱלהַֹי קְדוֹשִׁ אַתָּ

לְחָנֶךָ.  עֲרךְֹ לְפָנַי שֻׁ תַּ
י:  מֶן רֹאשִׁ ֶ שּׁ ן בַּ ֵ דַשּׁ תְּ

ן מְנוּחָתִי.  מִי יִתֵּ
לוֹם.  ָ לִפְנֵי אֲדוֹן הַשּׁ

תִי.  לֵמָה מִטָּ וְהָיְתָה שְׁ
לוֹם:  ָ הַחַיִּים וְהַשּׁ

לַח מַלְאָכוֹ לְפָנָי.  יִשְׁ
לְלַוּתִֹי לְוָיָה. 

א פָנָי.  כוֹס יְשׁוּעוֹת אֶשָּׂ בְּ
מְנָת כּוֹסִי רְוָיָה: 

י אֶל יְיָ.  צָמְאָה נַפְשִׁ
א שׂבַֹע אֲסָמַי.  יְמַלֵּ

א עֵינַי.  אֶל הֶהָרִים אֶשָּׂ
אי:  מַּ ל וְלאֹ כְשַׁ הִלֵּ כְּ

that Hillel probably did not disagree with Shammai, but rather had 
supreme confidence that God would provide for Shabbat. An ordinary 
person, however, who does not possess such an elevated level of emuna, 
should keep something special for Shabbat even according to Hillel, 
especialy rare delicacies that one may not have the opportunity to 
obtain again for Shabbat:

Many poskim agree that Hillel would admit that Shammai’s position 
is preferable, but he was so confident that God would supply him 
with delicacies for Shabbat, that he would conduct himself in 
accordance with this trust in order to strengthen it. However, for 
people who do not have such confidence, he would agree that it 
is better to act as Shammai does – to reserve special things for 
Shabbat when the opportunity arises.

When singing this zemer, I recommend having in mind Hillel’s unique 
modesty, patience, and other fine qualities, which are so well suited 
to the nature of Shabbat.

נוֹת  חֶדְוַת יָמִים וּשְׁ
עוֹלָמִים. 

עוּרָה כְבוֹדִי עוּרָה. 
ים.  י יִהְיוּ תַמִּ וְעַל רֹאשִׁ

נֵר מִצְוָה וְאוֹר תּוֹרָה: 
קוּמָה יְיָ לִמְנוּחָתִי. 

ה וַאֲרוֹן עֻזֶּךָ.  אַתָּ
רְכָתִי.  קַח נָא אֵל אֶת בִּ

וְהַחֲזֵק מָגֵן חוֹזֶךָ:
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 Kiddush for Shabbat
 Morning
 )Nusach Ashkenazi(

Laws of Kiddush in general, and laws of Kiddush for Shabbat day specifically – p. 71

הַשַּׁבָּת  אֶת  לַעֲשׂוֹת  הַשַּׁבָּת.  אֶת  יִשְׂרָאֵל  בְנֵי  וְשָׁמְרוּ 
יִשְׂרָאֵל אוֹת הִיא  בְּנֵי  וּבֵין  בֵּינִי  בְּרִית עוֹלָם:  לְדֹרֹתָם 
וְאֶת  הַשָּׁמַיִם  אֶת  יְהֹוָה  עָשָׂה  יָמִים  שֵׁשֶׁת  כִּי  לְעֹלָם 

הָאָרֶץ. וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:

תַּעֲבֹד  יָמִים  שֵׁשֶׁת  לְקַדְּשׁוֹ.  הַשַּׁבָּת  יוֹם  אֶת  זָכוֹר 
לַיהֹוָה  הַשְּׁבִיעִי שַׁבָּת  וְיוֹם  וְעָשִׂיתָ כָּל מְלַאכְתֶּךָ. 
וּבִתֶּךָ  וּבִנְךָ  אַתָּה  מְלָאכָה  כָל  תַעֲשֶׂה  אֱלֹהֶיךָ לֹא 
כִּי  בִּשְׁעָרֶיךָ  אֲשֶׁר  וְגֵרְךָ  וּבְהֶמְתֶּךָ  וַאֲמָתְךָ  עַבְדְּךָ 
הָאָרֶץ  וְאֶת  הַשָּׁמַיִם  אֶת  יְהֹוָה  עָשָׂה  יָמִים  שֵׁשֶׁת 

אֶת הַיָּם וְאֶת כָּל אֲשֶׁר בָּם וַיָּנַח בַּיּוֹם הַשְּׁבִיעִי:

עַל כֵּן בֵּרַךְ יְהוָֹה אֶת יוֹם הַשַּׁבָּת וַיְקַדְּשֵׁהוּ:

סַבְרִי מָרָנָן וְרַבָּנָן וְרַבּוֹתַי: 

בָּרוּךְ אַתָּה יְהוָֹה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, בּוֹרֵא פְּרִי הַגָּפֶן:

- Nusach Ashkenazi -
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 Kiddush for Shabbat
 Morning
 )Nusach Edot HaMizrach(

Laws of Kiddush in general, and laws of Kiddush for Shabbat day specifically – p. 71

מִזְמוֹר לְדָוִד יְהוָֹה רֹעִי לֹא אֶחְסָר: בִּנְאוֹת דֶּשֶׁא יַרְבִּיצֵנִי עַל מֵי מְנֻחוֹת יְנַהֲלֵנִי:  

צַלְמָוֶת לֹא  בְּגֵיא  אֵלֵךְ  כִּי  גַּם  לְמַעַן שְׁמוֹ:  צֶדֶק  בְמַעְגְּלֵי  יַנְחֵנִי  יְשׁוֹבֵב  נַפְשִׁי 

אִירָא רָע כִּי אַתָּה עִמָּדִי שִׁבְטְךָ וּמִשְׁעַנְתֶּךָ הֵמָּה יְנַחֲמֻנִי: תַּעֲרךְֹ לְפָנַי שֻׁלְחָן 

נֶגֶד צֹרְרָי דִּשַּׁנְתָּ בַשֶּׁמֶן ראֹשִׁי כּוֹסִי רְוָיָה: אַךְ טוֹב וָחֶסֶד יִרְדְּפוּנִי כָּל יְמֵי חַיָּי 

וְשַׁבְתִּי בְּבֵית יְהוָֹה לְאֹרֶךְ יָמִים:

אִם תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶיךָ בְּיוֹם קָדְשִׁי וְקָרָאתָ לַשַּׁבָּת ענֶֹג לִקְדוֹשׁ 

יְהוָֹה מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר: אָז תִּתְעַנַּג עַל 

יְהוָֹה  פִּי  כִּי  אָבִיךָ  יַעֲקֹב  נַחֲלַת  וְהַאֲכַלְתִּיךָ  אָרֶץ  בָּמֳתֵי  וְהִרְכַּבְתִּיךָ עַל  יְהוָֹה 

דִּבֵּר:

הַשַּׁבָּת  לַעֲשׂוֹת אֶת  הַשַּׁבָּת  יִשְׂרָאֵל אֶת  בְנֵי  וְשָׁמְרוּ 
לְדֹרֹתָם בְּרִית עוֹלָם: בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא 
וְאֶת  יְהֹוָה אֶת הַשָּׁמַיִם  יָמִים עָשָׂה  כִּי שֵׁשֶׁת  לְעֹלָם 

הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:

עַל כֵּן בֵּרַךְ יְהֹוָה אֶת יוֹם הַשַּׁבָּת וַיְקַדְּשֵׁהוּ:

:)The others reply: סַבְרֵי מָרָנָן )לְחַיִּים

בָּרוּך אַתָּה יְהוָֹה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, בּוֹרֵא פְּרִי הַגֶּפֶן:

- Nusach Edot HaMizrach -



- 108 -

ע  רוּךְ אֲדנָֹי יוֹם יוֹם. יַעֲמָס לָנוּ יֶשַׁ בָּ
הַיּוֹם.  ל  כָּ נָגִיל  מוֹ  וּבִשְׁ וּפִדְיוֹם. 
י הוּא  וּבִישׁוּעָתוֹ נָרִים רֹאשׁ עֶלְיוֹן. כִּ

ל וּמַחֲסֶה לָאֶבְיוֹן: מָעוֹז לַדָּ

צָרָתָם  רָאֵל עֵדוּת. בְּ בְטֵי יָהּ לְיִשְׂ שִׁ
לִבְנַת  בְּ סִבְלוּת וּבְעַבְדוּת.  בְּ לוֹ צָר 
וְנִגְלָה  יְדִידוּת.  עֹז  הֶרְאָם  יר  פִּ הַסַּ
י עִם  לְהַעֲלוֹתָם מֵעמֶֹק בּוֹר וָדוּת. כִּ

ה עִמּוֹ פְדוּת: יְיָ הַחֶסֶד וְהַרְבֵּ

לְגוֹנְנֵמוֹ.  צִלּוֹ  בְּ חַסְדּוֹ  יָקָר  מַה 
וֹ.  מ נֵ עֲ מַ לְ ח  לַּ שֻׁ בֶלָה  בָּ גָלוּת  בְּ
נֵם  רִיחִים נִמְנָה בֵינֵימוֹ. וַיִּתְּ לְהוֹרִיד בָּ
י לאֹ יִטּשֹׁ יְיָ  לְרַחֲמִים לִפְנֵי שׁוֹבֵימוֹ. כִּ

מוֹ: דוֹל שְׁ עֲבוּר הַגָּ אֶת עַמּוֹ בַּ

יְדִידָיו.  יל  לְהַצִּ סְאוֹ  כִּ ת  שָׁ עֵילָם 
ם מאֹזְנֵי מוֹרְדָיו. מֵעֲבוֹר  ָ לְהַעֲבִיר מִשּׁ
דָה אֶת עֲבָדָיו. קֶרֶן לְעַמּוֹ  פָּ לַח  ֶ שּׁ בַּ
אִם  י  כִּ חֲסִידָיו.  לְכָל  ה  הִלָּ תְּ יָרִים 

רַחֲמָיו וּכְרבֹ חֲסָדָיו: הוֹגָה וְרִחַם כְּ

Baruch Hashem Yom Yom
This song was composed by Rabbi Shimon HaGadol ben Yitzchak 
of Magence (born around 4710 (950)). Rabbi Shimon was a 
contemporary of Rabbeinu Gershom and was Rashi’s maternal 
uncle (Rashi, Shabbat 85b).  His name, Shimon Bar Yitzchak, forms 
an acrostic starting from the second stanza.

The zemer does not relate to Shabbat.  The first stanza seems to 
have been added by another poet, who wanted to connect the zemer 
with Shabbat (see Zemirot LeShabbat, Shelosha Sefarim Niftachim, 
and Siddur HaMeforash). It seems that this piyyut was written to 
be recited after Birkat HaMazon (Siddur Avodat Yisrael).

The lyrics themselves concern Israel’s numerous exiles: Egypt 
(2nd stanza), Babylon (3rd stanza), Persia and Media (4th stanza), 
and Greece (5th stanza). It concludes with yearning to see Israel 
rescued from the current exile of Edom (7th stanza) and other 
exiles (9th stanza).
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וְגַם  עֲצוּמָיו.  יל  הִגְדִּ הָעִזִּים  וצְּפִיר 
ם  וּבְלִבָּ לִמְרוֹמָיו.  עָלוּ  ע  אַרְבַּ חָזוּת 
יְדֵי  חִית אֶת רְחוּמָיו. עַל  מּוּ לְהַשְׁ דִּ
י  כִּ יְיָ  י  חַסְדֵּ ר מִתְקוֹמְמָיו.  מִגֵּ כהֲֹנָיו 

י לאֹ כָלוּ רַחֲמָיו:  לאֹ תָמְנוּ כִּ

מְדָנַי.  רֵעַי  יַד  בְּ לֶאֱדוֹם  י  רְתִּ נִסְגַּ
רֵסָם  כְּ מְמַלְאִים  וָיוֹם  יוֹם  כָל  בְּ שֶׁ
י לִסְמךְֹ אֶת אֲדָנַי.  מֵעֲדָנַי. עֶזְרָתוֹ עִמִּ
י לאֹ יִזְנַח  נַי. כִּ ל יְמֵי עִדָּ נִי כָּ תַּ וְלאֹ נְטַשְׁ

לְעוֹלָם אֲדנָֹי:

זֶבַח  גָדִים.  בְּ באֹוֹ מֵאֱדוֹם חֲמוּץ  בְּ
וְיֵז  בוֹגְדִים.  בְּ לוֹ  וְטֶבַח  בָצְרָה  בְּ לוֹ 
כֹחוֹ  בְּ לְהַאֲדִים.  יו  מַלְבּוּשָׁ נִצְחָם 
רוּחוֹ  דוֹל יִבְצרֹ רוּחַ נְגִידִים. הָגָה בְּ הַגָּ

יוֹם קָדִים: ה בְּ שָׁ הַקָּ

יַחְשׁבֹ  י כֵן אֲדוֹמִי הָעוֹצֵר.  כִּ רְאוֹתוֹ 
וּמַלְאָךְ  בֶצֶר.  כְּ קְלוֹט  תִּ בָצְרָה  בְּ לוֹ 
וֹגֵג  שּׁ כַּ וּמֵזִיד  צֵר.  יִנָּ תוֹכָהּ  בְּ אָדָם  כְּ
ל  כָּ יָ  יְ אֶת  אֶהֱבוּ  עָצֵר.  יֵ מִקְלָט  בְּ

חֲסִידָיו אֱמוּנִים נוֹצֵר:

ץ.  יְצַוֶּה צוּר חַסְדּוֹ קְהִלּוֹתָיו לְקַבֵּ
בֵץ. וּבְהַר  ע רוּחוֹת עָדָיו לְהִקָּ מֵאַרְבַּ
נוּ  וְאִתָּ ץ.  מְרוֹם הָרִים אוֹתָנוּ לְהַרְבֵּ
יב לאֹ נֶאֱמַר  חִים קוֹבֵץ. יָשִׁ יָשׁוּב נִדָּ

ץ: ב וְקִבֵּ י אִם וְשָׁ כִּ

מָלָנוּ.  ר טוֹב גְּ רוּךְ הוּא אֱלהֵֹינוּ. אֲשֶׁ בָּ
לָנוּ.  יל  הִגְדִּ חֲסָדָיו  וּכְרבֹ  רַחֲמָיו  כְּ
יל  לְהַגְדִּ נוּ.  עִמָּ ה יוֹסֵף  וְכָאֵלֶּ ה  אֵלֶּ
קְרָא  נִּ בּוֹר וְהַנּוֹרָא שֶׁ דוֹל הַגִּ מוֹ הַגָּ שְׁ

עָלֵינוּ:

לִכְבוֹדוֹ.  רָאָנוּ  בְּ שֶׁ אֱלהֵֹינוּ  רוּךְ  בָּ
ל  ר הוֹדוֹ. מִכָּ חוֹ וּלְסַפֵּ בְּ לוֹ וּלְשַׁ לְהַלְּ
כָל לֵב  בַר עָלֵינוּ חַסְדּוֹ. לָכֵן בְּ גָּ אֹם 
נַמְלִיכוֹ  מְאֹדוֹ.  וּבְכָל  נֶפֶשׁ  וּבְכָל 

וּנְיַחֲדוֹ:

רָכָה  בְּ עָלֵינוּ  ים  יָשִׂ לּוֹ  שֶׁ לוֹם  ָ הַשּׁ שֶׁ
וּמִיָּמִין עַל  מֹאל  מִשְּׂ לוֹם.  וְשָׁ וְחַיִּים 
יְבָרֵךְ  הָרַחֲמָן הוּא  לוֹם.  שָׁ רָאֵל  יִשְׂ
נִים  לוֹם. וְיִזְכּוּ לִרְאוֹת בָּ ָ אֶת עַמּוֹ בַשּׁ
תּוֹרָה וּבְמִצְוֹת  וּבְנֵי בָנִים עוֹסְקִים בַּ
בּוֹר  גִּ אֵל  יוֹעֵץ  לוֹם.  שָׁ רָאֵל  יִשְׂ עַל 

לוֹם: ר שָׁ אֲבִיעַד שַׂ
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Baruch El Elyon
This song was written by Rabbi Baruch ben Shmuel of Magence 
(d. 4981 (1221)), whose name forms an acrostic at the beginning of 
each stanza: ברוך חזק. He was the pupil of Rabbi Eliezer of Meitz, 
one of the Tosafists, and an important posek.  He wrote piyyutim 
and kinnot, some of which deal with the persecutions of his time.

The composer begins by describing Shabbat as a moment of 
peace from the toil of the week. This notion is highlighted by 
the Gemara in Shabbat 118a: “Rabbi Shimon Ben Pazzi says in the 
name of Rabbi Yehoshua Ben Levi, who said in the name of Bar 
Kapara, ‘Anyone who eats three meals on Shabbat is saved from 
three misfortunes: the travails leading to the coming of messiah, 
the fires of the Gehinnom, and the war of Gog and Maggog.’”  

In the course of the zemer, we bless God (ברוך אל עליון) for 
redeeming us from these misfortunes by giving us Shabbat 
 Observance of Shabbat is extremely important. A .(לנפשנו פדיון)
person who observes Shabbat instead of desecrating it (כל שומר 
 a meal) מנחה is considered as if he has offered a (שבת כדת מחללו
offering) (כמנחה על מחבת – see Vayikra Rabba 3, on נפש כי תקריב מנחה). 
Such a person will receive a double reward (לתשלומי כפל – see 
Midrash Shocher Tov on Tehillim 92).  Additionally, God gives him 
a beautifully adorned crown (כתר הילומים), and he merits blessing 
in all of his work that week (אל תוך בתיכם להניח ברכה).

Riddles: 
28. Chazal say (Midrash Shocher Tov, Tehillim 92) that everything on Shabbat 
is doubled: the man, the sacrifices, the reward. Where does the song hint 
to this idea?

 What does this mean? Is someone who observes – כל שומר שבת כדת מחללו .29
Shabbat considered its desecrator?!
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נָתַן בָּ ר  אֲשֶׁ ן.  עֶלְיוֹ אֵל  רוּךְ 
את  ֵ מִשּׁ פִדְיוֹן.  נוּ  לְנַפְשֵׁ מְנוּחָה. 
עִיר לְצִיּוֹן.   יִדְרֹשׁ   וְהוּא    וַאֲנָחָה.  
חָה. עַד אָנָה תּוּגְיוֹן נֶפֶשׁ נֶאֱנָחָה:  דָּ הַנִּ

ת  ן עִם הַבַּ ת הַבֵּ בָּ וֹמֵר שַׁ הַשּׁ
מִנְחָה עַל מַחֲבַת:  לָאֵל יֵרָצוּ כְּ

עוֹלָמִים. ר מֶלֶךְ  עֲרָבוֹת.  בָּ וֹכֵב 
עִימִים.  נְּ בַּ אִזֵּן  בֹּת.  לִשְׁ עַמּוֹ  אֶת 
ים.  מִינֵי  מַטְעַמִּ מַאֲכָלֵי  עֲרֵבוֹת.  בְּ בְּ

חָה:  פָּ י כָבוֹד זֶבַח מִשְׁ מַלְבּוּשֵׁ בְּ
ת  ן עִם הַבַּ ת הַבֵּ בָּ וֹמֵר שַׁ הַשּׁ

מִנְחָה עַל מַחֲבַת:  לָאֵל יֵרָצוּ כְּ

כֵפֶל. וְ לוּמֵי   שְׁ לְתַּ ל חוֹכֶה.   כָּ רֵי  אַשְׁ
עֲרָפֶל.   בָּ שׁוֹכֵן   סוֹכֶה.  כֹּל  מֵאֵת 
פֶל. נַחֲלָה  ָ הָר וּבַשּׁ בָּ ה.   יִזְכֶּ נַחֲלָה  לוֹ  

מֶשׁ לוֹ זָרְחָה: ֶ שּׁ וּמְנוּחָה כַּ
ת  ן עִם הַבַּ ת הַבֵּ בָּ וֹמֵר שַׁ הַשּׁ

מִנְחָה עַל מַחֲבַת:  לָאֵל יֵרָצוּ כְּ

הֵן כָּ לוֹ.  מֵחַלְּ ת  דָּ כַּ ת.  בָּ שַׁ שׁוֹמֵר  ל 
וְאִם   גּוֹרָלוֹ.  ת. קֹדֶשׁ  חִבַּ ר  הֶכְשֵׁ
רֵי  לוֹ. אֶל אֵל אַשְׁ הַיּוֹם      יָצָא חוֹבַת 

לוּחָה: אָדוֹן  מְחוֹלְלוֹ  מִנְחָה הִיא שְׁ
ת  ן עִם הַבַּ ת הַבֵּ בָּ וֹמֵר שַׁ הַשּׁ

מִנְחָה עַל מַחֲבַת:  לָאֵל יֵרָצוּ כְּ

צוּר . חֶ      אֵלִי  קְרָאוֹ  הַיָּמִים.  ת  מְדַּ
רֵי לִתְמִימִים. אִם יִהְיֶה נָצוּר .  וְאַשְׁ
ם יָצוּר . צוּר  תֶר הִלּוּמִים. עַל רֹאשָׁ כֶּ

ם נָחָה:  הָעוֹלָמִים רוּחוֹ בָּ
ת  ן עִם הַבַּ ת הַבֵּ בָּ וֹמֵר שַׁ הַשּׁ

מִנְחָה עַל מַחֲבַת:  לָאֵל יֵרָצוּ כְּ

שׁוֹ. קַרְנוֹ זָ ת לְקַדְּ בָּ ַ כוֹר אֶת יוֹם הַשּׁ
ן  ן יִתֵּ י גָבְהָה. נֵזֶר עַל רֹאשׁוֹ. עַל כֵּ כִּ
הֶם  מְחָה בָּ וְגַם שִׂ הָאָדָם לְנַפְשׁוֹ. ענֶֹג 

חָה:  לְמָשְׁ
ת  ן עִם הַבַּ ת הַבֵּ בָּ וֹמֵר שַׁ הַשּׁ

מִנְחָה עַל מַחֲבַת:  לָאֵל יֵרָצוּ כְּ

ה. אֶל קֹ לְכָּ ת הַמַּ בָּ דֶשׁ הִיא לָכֶם. שַׁ
רָכָה.   בְּ לְהָנִיחַ   יכֶם.   תֵּ בָּ תּוֹךְ 
תַעֲשׂוּ לֹא  בוֹתֵיכֶם.  מוֹשְׁ כָל   בְּ
נֵיכֶם וּבְנוֹתֵיכֶם עֶבֶד וְגַם  מְלָאכָה. בְּ

פְחָה:  שִׁ
ת  ן עִם הַבַּ ת הַבֵּ בָּ וֹמֵר שַׁ הַשּׁ

מִנְחָה עַל מַחֲבַת:  לָאֵל יֵרָצוּ כְּ
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Yom Zeh Mechubbad
The unknown composer’s name, Yisrael (ישראל), forms an 
acrostic at the start of each verse. The song describes the 
holiness of Shabbat and its uniqueness from the other days 
of the week. In addition to ceasing from work, we honor 
Shabbat by making Kiddush, by consecrating the meal through 
reciting the blessing over two whole challot (תמימים, which is 
also an allusion to both Hashem and Am Yisrael), by wearing 
fine clothing, and by eating good food.  

Shabbat appears in the Torah (in Parashat Emor) as the first 
of our holy days – "ראשון הוא למקראי קודש" – and its sanctity sets 
the tone for the other holidays. The opening stanza speaks of 
how ceasing from work on Shabbat is itself testimony to the 
fact that God created the world. The closing stanza speaks 
of how the heaven and the earth also affirm God’s creation. 
This testimony is given by the universe itself: "השמים מספרים כבודו 
 The“ – "וגם הארץ מלאה חסדו, ראו כי כל אלה עשתה ידו, כי הוא הצור פעלו תמים
heavens tell His glory and the earth is full of His kindness; 
see that His hand has created all these, for He is the Rock, 
His creation is complete.”

Riddles: 
30. What are described as תמימים in the song? Who else is sometimes 
described as תמים ? Look back at ברוך אל עליון (p. 110): Who is described as 
?(p. 76) צמאה נפשי there? How about in תמים
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ל יָמִים. י ד מִכָּ וֹם זֶה מְכֻבָּ
בַת צוּר עוֹלָמִים:  י בוֹ שָׁ כִּ

ךָ.שֵׁ ה מְלַאכְתֶּ עֲשֶׂ ת יָמִים תַּ שֶׁ
לֵאלהֶֹיךָ.  בִיעִי  ְ הַשּׁ וְיוֹם 
מְלָאכָה.  ה בוֹ  תַעֲשֶׂ ת לאֹ  בָּ שַׁ

ת יָמִים:  שֶׁ ה שֵׁ י כלֹ עָשָׂ כִּ
יָמִים.  ל  מִכָּ ד  מְכֻבָּ זֶה  יוֹם 
עוֹלָמִים:  צוּר  בַת  שָׁ בוֹ  י  כִּ

לְמִקְרָאֵי קֹדֶשׁ. רִ אשׁוֹן הוּא 
ת קדֶֹשׁ.  בַּ תוֹן יוֹם שַׁ בָּ יוֹם שַׁ
שׁ. עַל  יֵינוֹ יְקַדֵּ ל אִישׁ בְּ ן כָּ עַל כֵּ

י לֶחֶם יִבְצְעוּ תְמִימִים:  תֵּ שְׁ
יָמִים.  ל  מִכָּ ד  מְכֻבָּ זֶה  יוֹם 
עוֹלָמִים:  צוּר  בַת  שָׁ בוֹ  י  כִּ

ה אֱ תֵ ם     שְׁ י נִּ מַ שְׁ ל     מַ כֹ
לְכָל ן  יִתֵּ אֵל  י  כִּ ים.  קִּ מַמְתַּ
לֶחֶם לִלְבֹּשׁ  גֶד  בֶּ דְבֵקִים.   בּוֹ 
ים: ר וְדָגִים וְכָל מַטְעַמִּ שָׂ ים. בָּ חֻקִּ
יָמִים.  ל  מִכָּ ד  מְכֻבָּ זֶה  יוֹם 
עוֹלָמִים:  צוּר  בַת  שָׁ בוֹ  י  כִּ

וְאָכַלְתָּ לֹ בּוֹ  ל  כֹּ תֶחְסַר  א 
יְיָ  אֶת  וּבֵרַכְתָּ   . בַעְתָּ וְשָׂ
י בֵרַכְךָ  . כִּ ר אָהַבְתָּ אֱלהֶֹיךָ אֲשֶׁ

ים:  ל הָעַמִּ מִכָּ
יָמִים.  ל  מִכָּ ד  מְכֻבָּ זֶה  יוֹם 
עוֹלָמִים:  צוּר  בַת  שָׁ בוֹ  י  כִּ

בוֹדוֹ.  וְגַם  רִים  כְּ מַיִם  מְסַפְּ ָ הַשּׁ
י כָל  הָאָרֶץ מָלְאָה חַסְדּוֹ. רְאוּ כִּ
י הוּא הַצּוּר  תָה יָדוֹ. כִּ ה עָשְׂ אֵלֶּ

עֳלוֹ תָמִים:  פָּ
יָמִים.  ל  מִכָּ ד  מְכֻבָּ זֶה  יוֹם 
עוֹלָמִים:  צוּר  בַת  שָׁ בוֹ  י  כִּ
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Yom Shabbaton
The name of this song’s composer, Rabbi Yehuda HaLevi, forms the 
acrostic, יהודה, beginning with the first letter of each stanza. Rabbi 
Yehuda HaLevi was one of the greatest Spanish poets. According to 
legend, when he finally achieved his dream of moving to the Promised 
Land, he was trampled by an Arab horseman. However, from documents 
from the Cairo Geniza, it appears that he died around six months after 
his arrival in Israel.

The song begins by alluding to the Torah’s statement (Shemot 20:8): "זכור 
 Remember the day of Shabbat to make it holy.” In“ – "את יום השבת לקדשו
addition to the mitzva of Kiddush, which is derived from this verse, the 
Ramban emphasizes that Shabbat should be on our minds throughout 
the week. Thus, "יום שבתון – אין לשכוח," “the day of Shabbat should not be 
forgotten.” This constant awareness of Shabbat enables Shabbat to 
remain with us throughout the week.  

Am Yisrael works hard throughout the week, meriting rest on Shabbat. 
But this is not merely physical rest; "יום השביעי זכור ושמור" – Shabbat is 
observed by “Zachor,” remembering it and honoring it, and by “Shamor,” 
observing it rather than (God forbid) desecrating it.  

In the final stanza, we ask that God protect Am Yisrael, wandering 
in exile like a lost herd. Am Yisrael, compared to a dove, finds its rest 
on Shabbat. (See Rabbi Yehuda Aryeh Openheim, Mateh Yehuda, who 
links this line to the dove mentioned in Bereishit 8:10: “And he waited 
seven more days, and sent the dove from the ark.” However, it stands 
to reason that it symbolizes Am YIsrael here, as this is common in R. 
Yehuda Halevi’s poetry.)

 At first glance, this seems to allude to the – "יזכור לפקדו בברית ושבועה"
promise God made to Noach following the flood. However, the entire 
stanza relates to the Jewish People, and not God’s relationship with 
the world. The composer must therefore be referring to the promise 
mentioned in Yeshayahu 54:9: “To me this is like the days of Noach, when 
I swore that the waters of Noach would never again cover the earth. So 
now I have sworn not to be angry with you, never to rebuke you again.”  
God promises the nation that He will not punish them with destruction, 
and the force of the oath is compared to the oath to Noach.
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יחחַֹ.  רֵיחַ הַנִּ כּחַֹ. זִכְרוֹ כְּ תוֹן אֵין לִשְׁ בָּ וֹם שַׁ
י 

ם יָנוחּוּ יְגִיעֵי כחַֹ:  יוֹנָה מָצְאָה בוֹ מָנוֹחַ. וְשָׁ

מְרוֹ אָבוֹת וּבָנִים. הַ ד לִבְנֵי אֱמוּנִים. זְהִירִים לְשָׁ יּוֹם נִכְבָּ
כֹּחַ:  יץ  וְאַמִּ אוֹנִים  מֵרבֹ  אֲבָנִים.  לוּחוֹת  נֵי  שְׁ בִּ חָקוּק 

ם יָנוחּוּ יְגִיעֵי כחַֹ:  יוֹנָה מָצְאָה בוֹ מָנוֹחַ. וְשָׁ

אֶחָד. וּ מַע אָמְרוּ כְּ ה וְנִשְׁ בְרִית יַחַד. נַעֲשֶׂ ם בִּ בָאוּ כֻלָּ
חַ:  כֹּ לַיָּעֵף  הַנּוֹתֵן  רוּךְ  בָּ אֶחָד.  יְיָ  וְעָנוּ  וּפָתְחוּ 

ם יָנוחּוּ יְגִיעֵי כחַֹ:  יוֹנָה מָצְאָה בוֹ מָנוֹחַ. וְשָׁ

מוֹר . דִּ בִיעִי זָכוֹר וְשָׁ ְ הַר הַמּוֹר . יוֹם הַשּׁ קָדְשׁוֹ בְּ ר בְּ בֶּ
חַ: כֹּ ץ  וְאַמֵּ מָתְנַיִם  חַזֵּק  לִגְמֹר .  יַחַד  קּוּדָיו  פִּ וְכָל 

ם יָנוחּוּ יְגִיעֵי כחַֹ:  יוֹנָה מָצְאָה בוֹ מָנוֹחַ. וְשָׁ

בוּעָה.הָ   בְרִית וּשְׁ צּאֹן טָעָה. יִזְכּרֹ לְפָקְדוֹ בִּ ר נָע כַּ עָם אֲשֶׁ
עְתָּ עַל מֵי נֹחַ:  בַּ נִשְׁ ר  אֲשֶׁ כַּ ם מִקְרֵי רָעָה.  בָּ יַעֲבָר  לְבַל 

ם יָנוחּוּ יְגִיעֵי כחַֹ:  יוֹנָה מָצְאָה בוֹ מָנוֹחַ. וְשָׁ

It is interesting to note than in the original version of this zemer, the 
verse beginning with the letter  ד opens: דרוך בנעל אויבים וצרים (Shirei Rihal, 
Divan, Sefer 4; Shirei Kodesh, Chaim Baradi, 5690; Siddur Avodat Yisrael). [I 
thank Dr. Avi Shmidman for his comments on the dove, God’s oath in 
Yeshayahu, and Rabbi Yehuda’s death].

Riddles: 
31. What mountain is mentioned in this zemer?  To what mountain does 
this name usually refer and to what does it refer in this zemer?

32. The word כח appears four times in the song – in reference to whom?
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Ki Eshmera Shabbat
The name of this zemer’s composer, Rabbi Avraham Ibn Ezra, forms the 
acrostic, אברהם, beginning with the first letter of each stanza. The song 
describes how Shabbat is an "אות" or special symbol of the unique mutual 
relationship between Hashem and the Jewish People (based on Shemot 31:13). 
If Am Yisrael keeps (shomer) Shabbat, God will protect (shomer) Am Yisrael. 

The zemer begins with the notion that Shabbat should be devoted to 
learning Torah, and not to mundane activities (אהגה בתורת א-ל). It speaks of the 
special double portion of man given to us in the desert, which was a physical 
manifestation of the sanctity of Shabbat (מופת בתת לחם משנה בששי); since it 
could not be gathered on Shabbat, each person’s portion was doubled on 
Friday. We then ask God to double our portion for each Shabbat (ככה בכל ששי 
 .so that we may honor Shabbat with special foods (יכפיל מזוני

The fourth stanza refers to the halacha that it is forbidden to mourn on 
Shabbat, and those who are in mourning must restrain their mourning 
on this day (המתאבלים בו אחור נסוגים – literally: those who mourn on it, will be 
set back). The final stanza opens with the phrase "מחל מלאכה בו סופו להכרית." 
This seems to refer to the punishment (karet) for one who does labor on 
Shabbat. Dr. Avi Shmidman points out, however, that "מחל" is not generally 
used in that way, although it may be hinting to this idea. Alternatively, 
this line may mean that one who begins labor on Friday will have to stop 
it when Shabbat comes.   

In our text of the zemer, the line "רשם בדת הא-ל... לערוך לחם פנים בפניו" (“The Divine 
law was recorded... to arrange the showbread in the Temple”) is followed 
by the line "על כן להתענות בו על פי נבוניו אסור" (“Therefore, one may not fast by 
command of the wise men”). It is difficult to understand how these ideas 
are connected to one another. An alternate version of the zemer cited in 
the Machzor Vitri replaces לחם פנים, the showbread, with לחם תמיד, referring 
to the bread that should be eaten at the three Shabbat meals. According 
to this version, the contrast to fasting makes more sense.

The Ibn Ezra wrote many riddles and often embedded them in his writing. 
The riddles below attempt to address some of the riddles in this zemer.

Riddles: 
33. What does the expression "מחל מלאכה בו סופו להכרית" mean?

34. What is the only fast that is not postponed for Shabbat? Where does 
the song hint to this?
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מְרֵנִי.  ת אֵל יִשְׁ בָּ מְרָה שַׁ י אֶשְׁ כִּ

ינוֹ ובֵּינִי: אוֹת הִיא לְעוֹלְמֵי עַד בֵּ

עֲשׂוֹת אָ חֵפֶץ  מְצֹא  סוּר 
בּוֹ  ר  דַבֵּ מִלְּ ם  גַּ רָכִים.  דְּ
בְרֵי סְחוֹרָה אַף  בְרֵי צְרָכִים. דִּ דִּ
תוֹרַת אֵל  ה בְּ בְרֵי מְלָכִים. אֶהְגֶּ דִּ

מֵנִי:  וּתְחַכְּ
ינוֹ ובֵּינִי: אוֹת הִיא לְעוֹלְמֵי עַד בֵּ

י. בּ וֹ אֶמְצָא תָמִיד נפֶֹשׁ לְנַפְשִׁ
תַן  נָ רִאשׁוֹן  ר  לְדֹ ה  הִנֵּ
נֶה תֵת לֶחֶם מִשְׁ י. מוֹפֵת בְּ  קְדוֹשִׁ
יל י  יַכְפִּ ִ שּׁ כָל  שִׁ כָה  בְּ י.  כָּ ִ שּׁ ִ שּׁ  בַּ

מְזוֹנִי: 
ינוֹ ובֵּינִי: אוֹת הִיא לְעוֹלְמֵי עַד בֵּ

אֶל רָ חֹק  הָאֵל  דַת  בְּ ם  שַׁ
נִים  פָּ סְגָנָיו. בּוֹ לַעֲרֹךְ לֶחֶם 
ן  לְהִתְעַנּוֹת  בּוֹ כֵּ פָנָיו.  עַל   בְּ
י נְבוֹנָיו. אָסוּר , לְבַד מִיּוֹם  עַל פִּ

פּוּר עֲונִׂי:  כִּ
ינוֹ ובֵּינִי: אוֹת הִיא לְעוֹלְמֵי עַד בֵּ

הוּא ה ד  מְכֻבָּ יוֹם  וּא 
עֲנוּגִים. לֶחֶם וְיַיִן טוֹב יוֹם תַּ
לִים  בּוֹ  תְאַבְּ ר  וְדָגִים.  הַמִּ שָׂ בָּ
מָחוֹת  י  יוֹם  שְׂ אָחוֹר  נְסוֹגִים.  כִּ

חֵנִי:  מְּ הוּא וּתְשַׂ
ינוֹ ובֵּינִי: אוֹת הִיא לְעוֹלְמֵי עַד בֵּ

סוֹפוֹ מֵ בּוֹ  מְלָאכָה  חֵל 
ס בּוֹ  ן אֲכַבֵּ כֵּ לְהַכְרִית. עַל 
לָה  אֶל  לְּ וְאֶתְפַּ בוֹרִית.   כְּ י   לִבִּ
חֲרִית. מוּסַף וְגַם  אֵל עַרְבִית וְשַׁ

מִנְחָה הוּא יַעֲנֵנִי: 
ינוֹ ובֵּינִי: אוֹת הִיא לְעוֹלְמֵי עַד בֵּ

35. What was the miracle that happened with the man on the sixth day?

36. Who are נבוניו  – “its wise men?”

37. What does the following expression mean: "המתאבלים בו אחור נסוגים?"
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Shimru Shabbetotai
The name of this zemer’s composer is Rabbi Shlomo, presumably 
Rabbi Shlomo Ibn Gabirol. The beginning of each stanza forms the 
acrostic: שלמה חזק.  

The song speaks of how observing Shabbat leads to abundance 
and blessing. Keeping Shabbat requires a great deal of trust in God, 
since even a person who is poor is required to invest in the mitzva 
of honoring Shabbat, believing that Hashem will repay him for his 
sacrifice. The phrase "ולוו עלי בני," “Lend on My credit, My children,” 
is based on the Gemara in Beitza 15a: 

Rabbi Yochanan said in the name of Rabbi Eliezer ben Rabbi 
Shimon: Hashem said to Israel “My sons, take out a loan (ולוו עלי 
 to honor Shabbat and sanctify it; and believe in Me – and I (בני
shall pay it back to you.”

The zemer also speaks of how keeping Shabbat will lead to redemption 
 and the day of redemption will allow – "הנה יום גאולה, יום שבת אם תשמורו" –
the nation to fully take pleasure in Hashem on Shabbat.  This may 
be referring not only to the ultimate day of redemption, but to the 
day of Shabbat itself; keeping Shabbat leads to a situation of "אז 
 a state of complete satisfaction,” as the verse in Yeshayahu“ ,"תתענג
(58:13-14) states: "אם תשיב משבת רגלך... אז תתענג על ה׳" – “If you hold back 
your foot on Shabbat… then you shall delight in Hashem.”

Riddles: 
38. Which four half-pesukim are used in this song to express ideas that 
differ from, or are even the opposite of, their original meaning?

39. Why do you think the composer used half-pesukim to express the 

opposite of their original meaning?
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לְמַעַן שִׁ תוֹתַי.     בְּ שַׁ מְרוּ   
מִזִּיו  ם.  בַעְתֶּ וּשְׂ ינְקוּ  תִּ
י בָאתֶם. נוּחָה כִּ רְכוֹתַי. אֶל הַמְּ בִּ
מַעֲדָנַי:  וְעִדְנוּ   נַי.   בָּ עָלַי   וּלְווּ  

ת הַיּוֹם לַייָ.  בָּ שַׁ
נַי וְעִדְנוּ מַעֲדָנַי: ולְּווּ עָלַי בָּ
ת הַיוֹּם לַייָ.  בָּ שַׁ

י לֶ וְנָתַתִּ דְרוֹר .  קִרְאוּ  עָמֵל 
אֶל  ה  ָ אִשּׁ רְכָתִי.  בִּ אֶת 
לְגַלּוֹת   עַל לִצְרֹר .     אֲחוֹתָהּ  
שׁ   שֵׁ גְדֵי   בִּ מְחָתִי.   שִׂ יוֹם 
מִזְּקֵנַי:  וְהִתְבּוֹנְנוּ  נִי.  שָׁ עִם  

ת הַיּוֹם לַייָ.  בָּ שַׁ
נַי וְעִדְנוּ מַעֲדָנַי: ולְּווּ עָלַי בָּ
ת הַיוֹּם לַייָ.  בָּ שַׁ

לַעֲשׂוֹת מַ נֶה.  הַמָּ אֶת  הֲרוּ 
בוּ  וְחִשְׁ ר .  אֶסְתֵּ בַר  דְּ אֶת 
ם אָכוֹל וְהוֹתֵר. לֵּ עִם הַקּוֹנֶה. לְשַׁ
י: מַנַּ תוּ יֵין מַשְׁ טְחוּ בִי אֱמוּנַי. וּשְׁ בִּ

ת הַיּוֹם לַייָ.  בָּ שַׁ
נַי וְעִדְנוּ מַעֲדָנַי:  ולְּווּ עָלַי בָּ
ת הַיוֹּם לַייָ.  בָּ שַׁ

ת הִ בָּ שַׁ יוֹם  ה.   אֻלָּ גְּ יוֹם  ה  נֵּ
לִי  וִהְיִיתֶם  מֹרוּ.  שְׁ תִּ אִם 
וְאָז  עֲברֹוּ.  וְאַחַר תַּ ה. לִינוּ  סְגֻלָּ
לְאוּ   צְפוּנַי:  חְיוּ   לְפָנַי.   וְתִמָּ תִּ

ת הַיּוֹם לַייָ.  בָּ שַׁ
נַי וְעִדְנוּ מַעֲדָנַי: ולְּווּ עָלַי בָּ

ת הַיוֹּם לַייָ.  בָּ שַׁ

קִרְיָתִי. אֵל אֱלהִֹים חַזֵּק 
אֶת  ב  וְהָשֵׁ עֶלְיוֹן. 
 . ן וֹ י גָּ הִ בְ וּ ה  חָ מְ שִׂ בְּ תִי.  וָ נְ
י  יַּ וִ לְ י.  נַ נָ רְ ם  שָׁ וּ  ר רְ וֹ שׁ יְ
יְיָ:  ג   עַל    תְעַנַּ וְכהֲֹנַי.   אָז   תִּ

ת הַיּוֹם לַייָ.  בָּ שַׁ
נַי וְעִדְנוּ מַעֲדָנַי: ולְּווּ עָלַי בָּ

ת הַיוֹּם לַייָ.  בָּ שַׁ
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 Deror Yikra
This zemer was written by Dunash ben Laverat (d. 4750 (990)), a poet and 
grammarian who was born in Baghdad and studied under Rav Sa’adya 
Gaon. (He is mentioned by Rashi, Ketubbot 10b, and Tosafot, Sukka 31b.) An 
acrostic of his name, דונש, is found in the poem (in stanzas 1, 2, 3, and 6 in 
the opening phrases of each line, and in stanzas 4 and 5 – in the words of 
the song as indicated).  

Dr. Avi Shmidman notes that the opening word, דרור, means liberation 
and is used in the zemer in a double sense. It refers both to the liberation 
that Shabbat provides from the toil of the week and to the liberation from 
subjugation to enemies. In the song, we ask that just as Shabbat provides 
 rest, from the week, Hashem should provide us with rest from our ,מנוחה
oppressors.

A deeper level of understanding emerges from a statement by Rabbi 
Yehuda HaLevi: “Slaves to time – are slaves to slaves; a slave to God – 
he alone is free.” דרור – freedom – is not the absence of obligation; true 
freedom, rather, means having the freedom to follow God’s will in the 
world uninhibited.  

In the course of the song, we ask God to ensure true freedom for His 
people: to rebuild the Temple (דרוש נוי ואולמי); to destroy the Edomites (דרוך 
 הדס, שיטה, ברוש,) to give Am Yisrael trees to sit under for shade ;(פורה בתוך בצרה
 – במוג לבב ובמגינה) based on Yeshayahu 41:19), and to destroy our enemies – תדהר
He will melt their hearts). The goal, therefore, is not freedom, but to serve 
Hashem, thereby identifying with the Source of all good. 

The song’s final message to the Jewish People is: דעה חכמה לנפשך , והיא כתר 
 if you are wise, you will study Torah, so that it may be a crown – לראשך
upon your head; treasure God’s mitzvot and observe the Shabbat – נצור מצות 
  .קדושך , שמור שבת קדשך

The goal of freedom is the ability to connect with Torah, sanctity, and 
Hashem.

Riddles: 
40. Where is there a reference to the Beit HaMikdash in the song?

41. Which country and city are mentioned in the zemer?  

42. Which five trees are mentioned or hinted to in the song?
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ת.  דְּ רוֹר יִקְרָא לְבֵן עִם בַּ
מוֹ בָבַת.  וְ יִנְצָרְכֶם כְּ

ת. בַּ מְכֶם וְלאֹ יֻשְׁ נְ עִים שִׁ
ת: בָּ יוֹם שַׁ שְׁ בוּ נוּחוּ בְּ

י. דְּ רֹשׁ נָוִי וְאוּלַמִּ
י. ה עִמִּ ע עֲשֵׂ וְ אוֹת יֶשַׁ

רְמִי. תוֹךְ כַּ נְ טַע שׂוֹרֵק בְּ
י: נֵי עַמִּ וְעַת בְּ שְׁ עֵה שַׁ

צְרָה.  תוֹךְ בָּ דְּ רךְֹ פּוּרָה בְּ
בְרָה. ר גָּ בֶל אֲשֶׁ וְ גַם בָּ

אַף עֶבְרָה.  נְ תץֹ צָרַי בְּ
יוֹם אֶקְרָא: שְׁ מַע קוֹלִי בְּ

ר הַר . דְבָּ מִּ ן בַּ אֱלהִֹים תֵּ

דְהָר . רוֹשׁ תִּ ה בְּ טָּ הֲדַס שִׁ

זְהִיר וְלַנִּ זְהָר .  וְ לַמַּ
מֵי נָהָר: ן כְּ שְׁ לוֹמִים תֵּ

א. הֲ דךְֹ קָמַי אֵל קַנָּ

ה. בְּ מוֹג לֵבָב וּבִמְגִינָּ

א נָא. ה נְמַלֵּ וְ נַ רְחִיב פֶּ

ה: לְ שׁוֹנֵנוּ לְךָ רִנָּ

ךָ . עֵה חָכְמָה לְנַפְשֶׁ
דְּ 

ךָ .  הִיא כֶתֶר לְרֹאשֶׁ
 
וְ

ךָ .  צרֹ מִצְוַת קְדוֹשֶׁ
 
נְ

ךָ: ת קָדְשֶׁ בָּ מֹר שַׁ
 
שְׁ



- 122 -

 Shabbat HaYom LaHashem,
Me’od Tzahalu BeRinunai

The composer of this zemer was named Shmuel, possibly Rabbi Shmuel 
HaChassid, father of Rabbi Yehuda HaChassid (author of Sefer Chassidim). 
The word שמואל Is formed by the acrostic of the opening of each stanza.

The zemer begins by calling on us to enjoy and observe Shabbat. Later, 
it describes ways in which this can be achieved: by not walking farther 
than permissible (מעבור דרך וגבולים) and by taking care not to perform 
forbidden tasks (מעשות היום ופעלים).

The zemer also speaks of positive expressions of Shabbat, as manifest 
through the fine food and celebratory nature of the three Shabbat 
meals: לאכול ולשתות בהילולים, לאכול משמנים ומעדנות; לעשות היום שלוש סעודות.

The purpose of eating is to take pleasure in Shabbat and in God, 
and it is not for the purpose of self-gratification: וקראת עונג לשבת. Yet, 
sometimes a person eats on Shabbat and feels physical pleasure, but 
is not spiritually uplifted. Why is this so? The Vilna Gaon writes (on 
Yeshayahu 58:13):

One should delight in Shabbat with food and drink and clean 
clothes, but his intent should be for the purpose of Shabbat and 
not for self-gratification.  This is the meaning of וקראת לשבת ענג 
and כל המענג את השבת, and it is for this reason that it says in the 
Shabbat prayers: מענגיה לעולם כבוד ינחלו  – “A person who forever makes 
[Shabbat] pleasurable will inherit honor.”

The Vilna Gaon explains that physical enjoyment of Shabbat is of value 
as long as one knows that the physical delight is for the purpose of 
honoring and sanctifying Shabbat. The goal should be to connect the 
pleasure experienced by the body to the spiritual dimension of Shabbat. 
In this manner, the body itself is elevated, and it can then derive 
strength from Shabbat for the rest of the week.

The Shelah HaKadosh writes (Shabbat 118b, s.v. vekarata): “Those who 
stuff their stomachs like a horse or mule… and then fall asleep because 
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ת הַיּוֹם לַייָ. שַׁבָּ
רִנּוּנַי. מְאדֹ צַהֲלוּ בְּ

וְגַם הַרְבּוּ מַעֲדָנַי.
מִצְוַת יְיָ:   מֹר כְּ אוֹתוֹ לִשְׁ

ת הַיוֹּם לַייָ: בָּ שַׁ

רֶךְ וּגְבוּלִים. מֵעֲברֹ דֶּ
עָלִים. מֵעֲשׂוֹת הַיּוֹם פְּ

הִלּוּלִים. תּוֹת בְּ לֶאֱכלֹ וְלִשְׁ
ה יְיָ:  זֶה הַיּוֹם עָשָׂ

ת הַיוֹּם לַייָ: בָּ שַׁ

בָבַת. מְרֶנּוּ יָהּ יִנְצָרְךָ כְּ שְׁ וְאִם תִּ
ת. ה וּבִנְךָ וְגַם הַבַּ אַתָּ

ת. בָּ וְקָרָאתָ ענֶֹג לַשַּׁ
ג עַל יְיָ:   תְעַנַּ אָז תִּ
ת הַיוֹּם לַייָ: בָּ שַׁ

 

ים. ים וּמַעֲדַנִּ מַנִּ אֱכלֹ מַשְׁ
ה מִינִים. ים הַרְבֵּ וּמַטְעַמִּ

אֱגוֹזֵי פֶרֶךְ וְרִמּוֹנִים.
בָעְתָּ וּבֵרַכְתָּ אֶת יְיָ:  וְאָכַלְתָּ וְשָׂ

ת הַיוֹּם לַייָ: בָּ שַׁ

לְחָן לֶחֶם חֲמוּדוֹת. שֻׁ לַעֲרךְֹ בְּ
לשֹׁ סְעוּדוֹת. לַעֲשׂוֹת הַיּוֹם שָׁ

ד לְבָרֵךְ וּלְהוֹדוֹת. כְבָּ ם הַנִּ ֵ אֶת הַשּׁ
מְרוּ וַעֲשׂוּ בָנַי: קְדוּ וְשִׁ שִׁ

ת הַיוֹּם לַייָ: בָּ שַׁ

they ate too much… are not considered to have delighted in Shabbat. 
Rather, they have delighted themselves on Shabbat!”

A person who indulges in self-gratification has missed out on the deep 
significance of Shabbat.  The enjoyment of Shabbat is important and 
blessed as long as it is integrated into the holiness of Shabbat.

In the middle of the zemer, the composer cites the blessing for those 
who keep Shabbat; God protects them and their children: ואם תשמרנו י-ה 
.ינצרך כבבת, אתה ובנך וגם הבת
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Seuda Shelishit
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Benei Heichala
The first letter of each stanza forms an acrostic of the 

composer of this zemer, יצחק לוריא, the Ari z”l. The song speaks 

of how Am Yisrael, the members of the King’s court, yearn to 

see God’s face, but only merit a small peek through the "בזעיר 
 the seven attributes through which He is expressed – "אנפין

in the world. This is because the light of the Shechina usually 

shines softly in our day. However, Shabbat afternoon, the time 

of the third meal, is a time of special sanctity and of favor 

before God, which allows us to “approach the light” of God’s 

divine spirit, achieving a unique closeness to God. 

א.  ישָׁ א קַדִּ לֵמָתָא, חֶדְוְתָא דְמַלְכָּ אַתְקִינוּ סְעוּדָתָא דִמְהֵימְנוּתָא שְׁ
יקָא  ין, וְעַתִּ א הִיא סְעוּדָתָא דִזְעֵיר אַנְפִּ א. דָּ אַתְקִינוּ סְעוּדָתָא דְמַלְכָּ

הֲדֵיהּ. ין אַתְיָן לְסַעֲדָא בַּ ישִׁ פּוּחִין קַדִּ א וַחֲקַל תַּ ישָׁ קַדִּ

נֵי הֵיכָלָא דִכְסִיפִין. לְמֶחֱזֵי זִיו  בְּ
ין:  זְעֵיר אַנְפִּ דִּ

א. דְבֵיהּ  כָּ הַאי תַּ יְ הוֹן הָכָא. בְּ
גִלּוּפִין:  א בְּ מַלְכָּ

Children of the court, who yearn to 

see the faint glow of [God’s] face, 

Sit here, at this table, where the 

King appears; 

Translation
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גוֹ  הַאי וַעֲדָא. בְּ צְ בוּ לַחֲדָא. בְּ
עִירִין וְכָל גַדְפִין: 

א.  עְתָּ שַׁ הַאי  בְּ א.  תָּ דוּ הַשְׁ חֲ 
בֵיהּ רַעֲוָא וְלֵית זַעֲפִין:  דְּ

ינִין  לֵית דִּ קְ רִיבוּ לִי. חֲזוּ חֵילִי. דְּ
תְקִיפִין:  דִּ

י  לְ בַר נַטְלִין. וְלָא עָאלִין. הַנֵּ
חֲצִיפִין:  ין דַּ לְבִּ כַּ

יק יוֹמִין.  וְ הָא אַזְמִין. עַתִּ
לְמִצְחָא עֲדֵי יְהוֹן חַלְפִין: 

לָא  י לֵיהּ. לְבַטָּ גַלֵּ רְ עוּ דִילֵהּ. דְּ
כָל קְלִיפִין:  בְּ

מְרוּן  וִיטַּ נוֹקְבֵיהוֹן.  בְּ וֵּי לוֹן.  שַׁ יְ 
גוֹ כֵפִין:  בְּ

מִנְחָתָא.  א בְּ תָּ אֲ רֵי הַשְׁ
ין:  חֶדְוָתָא דִזְעֵיר אַנְפִּ בְּ

They run quickly to this 

gathering, among it the angels, 

and all their wings, 

Celebrate now, at this hour of 

desire, when there is no anger.  

Approach Me, see My strength, 

for there is no harsh judgment,

Left outside, they wait and do 

not rise, those impertinent dogs.  

Behold, I shall invite the Ancient One, 

in the afternoon, until they pass,

It is His will, that He has revealed, to 

remove all [spiritual] obstructions, 

He will put them in nooks, and 

bury them in stone, 

Now in the afternoon, the hour 

of the joy of [revealing the] faint 

glow of [His] face

 

Translation
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Mizmor LeDavid
Mizmor LeDavid is the 23rd psalm in Tehillim. It is customary 

to recite it in the late afternoon, at Mincha time.  

The psalm’s central theme is our trust in God, Who takes 

care of all our needs. Even when we are in great danger – 
 God is with us. The psalmist, David,  expresses – "בגיא צלמות"

God’s concern for His people through two metaphors: in 

the first four verses, it is that of a shepherd looking after 

his sheep, and in verses 5-6, the metaphor is that of a host 

welcoming a guest into his home.  

The first part of the psalm generally refers to God in the 

third person (ירביצני, ישובב, ינחני, ינחמוני – He shall lead me, He 

shall settle me, He shall direct me, He shall comfort me – 

although verse 4 states, כי אתה עמדי – You are with me).  

In the second part, the psalmist is depicted as coming 

closer to God and entering the King’s palace. This is 

expressed by referring to God directly in the second person 

  .(You shall set, You have poured תערוך , דשנת,)

In the final verse, the psalmist pleads with God to continue 

caring for him and giving him all that is good – אך טוב וחסד 
 so that he may dwell in the house of God – ירדפוני כל ימי חיי

all the days of his life – שבתי בבית ה' לארך ימים.
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)א(  מִזְמוֹר לְדָוִד , יְיָ רֹעִי לאֹ אֶחְסָר: 

יצֵנִי, עַל מֵי מְנֻחוֹת יְנַהֲלֵנִי:  א יַרְבִּ שֶׁ נְאוֹת דֶּ )ב(  בִּ

מוֹ:  לֵי צֶדֶק לְמַעַן שְׁ י יְשׁוֹבֵב, יַנְחֵנִי בְמַעְגְּ )ג(  נַפְשִׁ

י  גֵיא צַלְמָוֶת לאֹ אִירָא רָע, כִּ י אֵלֵךְ בְּ ם כִּ )ד(  גַּ

ה יְנַחֲמֻנִי:  ךָ הֵמָּ עַנְתֶּ בְטְךָ וּמִשְׁ דִי, שִׁ ה עִמָּ אַתָּ

מֶן  ֶ נְתָּ בַשּׁ שַּׁ לְחָן נֶגֶד צרְֹרָי, דִּ עֲרךְֹ לְפָנַי שֻׁ )ה(  תַּ

י, כּוֹסִי רְוָיָה:  רֹאשִׁ

י  בְתִּ ל יְמֵי חַיָּי, וְשַׁ פוּנִי כָּ )ו(  אַךְ טוֹב וָחֶסֶד יִרְדְּ

בֵית יְיָ לְאֹרֶךְ יָמִים: בְּ
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Yedid Nefesh
This song was written by Rabbi Elazar Azkari, author of Sefer 
Chareidim, who died in 5360 (1600). He was a contemporary of 
both the Ari z”l and Rav Yosef Karo, author of the Shulchan Aruch, 
and a great scholar of Halacha and Kabbala. The four stanzas each 
begin with one of the letters forming God’s name, י-ה-ו-ה. This 
poem expresses beautifully the immense love between Hashem 
and Am Yisrael. 

Its content can be summarized as follows: Hashem, our beloved, 
please bring me close to You so that I may do Your will; my soul is 
sick with love for You. Please, Hashem, cure my soul so that I may 
feel the light of Your pleasant countenance. God, Beloved, reveal 
Yourself soon, so that the land may shine with Your splendor. The 
time has come; save me as You have always done.  

It is worth noting that the composer in his Sefer Charedim (see pp. 
37, 39, 82) emphasizes the passionate song of the soul as a means 
of achieving the critical values of avodat Hashem and the love of 
Eretz Yisrael. 

Several versions of this song appear with minor differences in 
various siddurim and benchers. The version printed here follows 
the generally accepted convention. Below is a copy of the original 
version that was written by the composer himself and was published 
in HaSiddur BeHishtalsheluto (Rabbi Shlomo Tal). Several differences 
emerge from comparing the versions, including, "מהר אהוּב" (Quickly, 
my Beloved) in the original, instead of "מהר אהוֹב" (Love quickly) in 
the printed versions.
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רְצוֹנֶךָ. יְ אֶל  ךָ  עַבְדְּ ךְ  מְשֹׁ הָרַחֲמָן.  אָב  נֶפֶשׁ  דִיד 

הֲדָרֶךָ.  מוּל  אֶל  חֲוֶה  תַּ יִשְׁ אַיָּל.  מוֹ  כְּ ךָ  עַבְדְּ יָרוּץ 

טָעַם:  וְכָל  צוּף  נֹּפֶת  מִ  . ךָ  דִידוֹתֶי יְ לוֹ  עֱרַב  יֶ

אַהֲבָתֶךָ. הָ חוֹלַת  י  נַפְשִׁ הָעוֹלָם.  זִיו  נָאֶה  דוּר 

זִיוֶךָ.  נעַֹם  לָהּ  הַרְאוֹת  בְּ לָהּ.  נָא  רְפָא  נָא  אֵל  א  אָנָּ

עוֹלָם:  פְחַת  שִׁ לָךְ  וְהָיְתָה  א.  וְתִתְרַפֵּ תְחַזֵּק  תִּ אָז 

אֲהוּבֶךָ. וָ ן  בֵּ עַל  נָא  וְחוּסָה  רַחֲמֶיךָ.  נָא  יֶהֱמוּ  תִיק 

עֻזֶּךָ.  תִפְאֶרֶת  בְּ לִרְאוֹת  י  נִכְסַפְתִּ נִכְסֹף  ה  מָּ כַּ זֶה  י  כִּ

ם:  תְעַלָּ תִּ וְאַל  נָא  ה  חוּשָׁ י.  לִבִּ מַחְמַד  אֵלִי  א  אָנָּ

לוֹמֶךָ. הִ שְׁ ת  סֻכַּ אֶת  עָלַי  חֲבִיבִי  שׂ  וּפְרֹ נָא  לֶה  גָּ

בָךְ.  מְחָה  וְנִשְׂ גִילָה  נָ בוֹדֶךָ.  מִכְּ אֶרֶץ  אִיר  תָּ

עוֹלָם: ימֵי  כִּ נִי  חָנֵּ וְ מוֹעֵד  בָא  י  כִּ ב  אֱהֹ מַהֵר 
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Odeh LaEl
The composer of this zemer was Rabbi Shemaya, whose 

name forms an acrostic of the first five stanzas. This song 

does not relate specifically to Shabbat. Indeed, some recite 

it every morning, especially those who rise early. It is 

especially appropriate for those who are awake all night 

until morning since they are awake to see כוכבי בוקר – the 

morning stars. Rav Yehuda Amital z”l and others would 

recite it at the conclusion of a mishmar, all night study. 

 This zemer is a song of praise of Hashem, with the 

chorus emphasizing that He examines all human activity 

and the stanzas highlighting how this charges us with 

the responsibility to become consciously aware of the 

pure soul invested within us. The later stanzas speak of 

the notion that our neshama (soul) emanates from God’s 

throne and returns to that throne each night. When it is 

covered with sin, it returns like a lowly servant; when it is 

adorned with mitzvot, it achieves great heights. Hashem is 

merciful and returns our neshama to us even when we do 

not deserve it: "איש לא גוע בעונו" – “A man does not [always] die 

for his sin.” This provides us with an opportunity for tikkun 

– repairing the damage. This process of striving to repair 

our once pure soul enables every Jew to merit the light of 

redemption, the morning light after the darkness.
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מָה. שָׁ שִׂ ימוּ לֵב אֶל הַנְּ
בוֹ וְאַחְלָמָה.   ם שְׁ לֶשֶׁ

ה.  אוֹר הַחַמָּ וְאוֹרָהּ כְּ
אוֹר בּקֶֹר: בְעָתַיִם כְּ שִׁ

בָה.  בוֹד חֻצָּ א כָּ סֵּ מִ כִּ
אֶרֶץ עֲרָבָה.  לָגוּר בְּ
הָבָה.  ילָהּ מִלֶּ לְהַצִּ

וּלְהָאִירָהּ לִפְנוֹת בּקֶֹר: 

כָל לַיְלָה.  י בְּ ע וּרוּ נָא כִּ
מַתְכֶם עוֹלָה לְמַעְלָה.  נִשְׁ

בּוֹן מִפְעָלָהּ.  ין וְחֶשְׁ לָתֵת דִּ
לְיוֹצֵר עֶרֶב וָבקֶֹר: 

טֶת.  ֶ יִ מְצָאָהּ מְקֻשּׁ
ית וְטוֹטֶפֶת.   טַלִּ בְּ

טֶת.  ֶ ה מְקֻשּׁ לָּ מוֹ כַּ כְּ
בּקֶֹר:  בּקֶֹר בַּ מִיד בַּ תָּ

דוֹנוֹ.  פִקְּ אֱמָן בְּ הַ נֶּ
רְצוֹנוֹ.  ה לוֹ כִּ יַחֲזִירֶנָּ
עֲונׂוֹ.  וַע בַּ אִישׁ לאֹ גָּ
וַיְהִי עֶרֶב וַיְהִי בקֶֹר: 

וְהַחֲיוּ הָעֲנִיָּה. 
ה וּנְקִיָּה.  מָּ יְחִידָה תַּ

ר נַפְשׁוֹ לאֹ חִיָּה.  וַאֲשֶׁ
ה לְאוֹר הַבּקֶֹר: אֵיךְ יִזְכֶּ

נעַֹם יְיָ לַחֲזוֹת.
נָה הַזּאׂת.  ָ ה וּבַשּׁ נִזְכֶּ

חַת רְגָזוֹת.  מָחוֹת תַּ שְׂ בִּ
מַע קוֹלִי בּקֶֹר: שְׁ בּקֶֹר תִּ

רֹן יַחַד כּוֹכְבֵי בקֶֹר:   אוֹדֶה לָאֵל לֵבָב חוֹקֵר בְּ
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El Mistatter BeShafrir Chevyon
This zemer was composed around 450 years ago by Rabbi Avraham 
Maimon, a kabbalist and student of the Ramak (Rabbi Moshe 
Cordovero) in Tzfat. The zemer highlights central kabbalistic 
concepts, and it is therefore fitting to the atmosphere of kedusha 
and the hidden aspect of Torah that envelop Seuda Shlishit, which 
is described as the pinnacle of holiness in the Shabbat experience. 
The zemer expresses how little man knows about the secrets of 
creation: "א-ל מסתתר בשפריר חביון, השכל הנעלם מכל רעיון."  God is hidden 
in a concealed beauty (Bereishit 49:21; possibly in a beautiful tent 
– Iyov 26:13; Yirmiyahu 43:10), and thus no one can ever understand 
the secrets of creation: "?חכמתך הסתומה, מאין תמצא והיא נעלמה."

The Torah is as broad as a river and flows with unique depth 
 a river of faith that will never cease to [It is] – "רחובות הנהר נחלי אמונה")
flow), but only a person of true wisdom will be able to comprehend 
its depth and approach the fifty gates of wisdom (as seen in the 
continuation of that stanza).
The song is based on the ten emanations of God’s presence 

(sefirot), with the first ten stanzas corresponding to the ten sefirot 
in descending order: Keter, chochma, bina, chesed, gevura, tiferet, 
netzach, hod, yesod, and malchut.

Despite its kabbalistic content, there are straightforward messages 
that can be gleaned from the zemer. It gives one a sense of the 
awe of God, of the mystery of creation, of how God is both present 
in and hidden behind everything, of God’s greatness, and of the 
yearning for redemption, may it soon complete, owing to God’s 
protection over us.

Even during difficult periods in history, Am Yisrael has always 
derived strength from the knowledge and trust that God is always 
with us, even in times of trouble. Although at times it may be 
difficult to feel His presence, we know that – הא-ל המסתתר בשפריר חביון 
– God hides in unseen places. This was manifest, among other times, 
during the period of the Holocaust. Rabbi Soloveitchik utilized this 
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פְרִיר חֶבְיוֹן.  שַׁ ר בְּ תֵּ אֵל מִסְתַּ
ל רַעֲיוֹן.  עֱלָם מִכָּ כֶל הַנֶּ הַשֵּׂ

כֶתֶר עֶלְיוֹן.  ר בְּ ת הָעִלּוֹת מֻכְתָּ עִלַּ
נוּ לְךָ יְיָ: תֶר יִתְּ כֶּ

דוּמָה.  ית תּוֹרָתְךָ הַקְּ בְּרֵאשִׁ
תוּמָה.  רְשׁוּמָה חָכְמָתְךָ הַסְּ
צֵא וְהִיא נֶעֱלָמָה.  מָּ מֵאַיִן תִּ

ית חָכְמָה יִרְאַת יְיָ: רֵאשִׁ

הָר נַחֲלֵי אֱמוּנָה.  רְחוֹבוֹת הַנָּ
בוּנָה.  מַיִם עֲמוּקִים יִדְלֵם אִישׁ תְּ
עֲרֵי בִינָה.  ים שַׁ ִ תּוֹצְאוֹתֶיהָ חֲמִשּׁ

אֱמוּנִים נוֹצֵר יְיָ:

ךָ .  דוֹל עֵינֵי כלֹ נֶגְדֶּ הָאֵל הַגָּ
ךָ . מַיִם חַסְדֶּ ָ דוֹל עַל הַשּׁ רַב חֶסֶד גָּ

ךָ .  אֱלהֵֹי אַבְרָהָם זְכרֹ לְעַבְדֶּ
הִלּוֹת יְיָ: יר תְּ חַסְדֵי יְיָ אַזְכִּ

phrase to describe the movement from Holocaust to the birth of 
the State of Israel: 

Eight years ago, in the midst of a night of terror filled with the 
horrors of Maidanek, Treblinka, and Buchenwald, in a night 
of gas chambers and crematoria, in a night of absolute divine 
self-concealment (hester panim muchlat), in a night ruled by 
the satan of doubt and apostasy that sought to sweep the 
maiden from her house into the Christian church, in a night of 
continuous searching, of questing for the Beloved – in that very 
night the Beloved appeared. “El mistatter be’shafrir chevyon,” 
“God who conceals Himself in His dazzling hiddenness” 
suddenly manifested Himself and began to knock at the tent 
of His despondent and disconsolate love, twisting convulsively 
on her bed, suffering the pains of hell.  As a result of the knocks 
on the door of the maiden, wrapped in mourning, the State of Israel 
was born! (Fate and Destiny: From the Holocaust to the State of 
Israel [Kol Dodi Dofek], p. 25)
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כחַֹ וּגְבוּרָה.  ר בְּ מָרוֹם נֶאְדָּ
מוּרָה.  מוֹצִיא אוֹרָה מֵאֵין תְּ

טֵנוּ הָאִירָה.  פָּ חַד יִצְחָק מִשְׁ פַּ
ה גִבּוֹר לְעוֹלָם יְיָ: אַתָּ

ה גְדוֹלוֹת.  מוֹךָ עוֹשֶׂ מִי אֵל כָּ
אֲבִיר יַעֲקבֹ נוֹרָא תְהִלּוֹת. 

פִלּוֹת.  רָאֵל שׁוֹמֵעַ תְּ פְאֶרֶת יִשְׂ תִּ
י שׁוֹמֵעַ אֶל אֶבְיוֹנִים יְיָ: כִּ

יָהּ זְכוּת אָבוֹת יָגֵן עָלֵינוּ. 
רוֹתֵינוּ גְאָלֵנוּ.  רָאֵל מִצָּ נֶצַח יִשְׂ

לֵנוּ וְהַעֲלֵנוּ.  לוּת דְּ וּמִבּוֹר גָּ
ית יְיָ: חַ עַל מְלֶאכֶת בֵּ לְנַצֵּ

בִיאִים.  מאֹל יְנִיקַת הַנְּ מִיָּמִין וּמִשְּׂ
הֶם נִמְצָאִים.  נֶצַח וָהוֹד בָּ
ם נִקְרָאִים.  שֵׁ יָכִין וּבעַֹז בְּ

נַיִךְ לִמּוּדֵי יְיָ: וְכָל בָּ

בְעָה נֶעְלָם.  שִׁ יק בְּ וִיסוֹד צַדִּ
רִית הוּא לְעוֹלָם.  אוֹת בְּ

יק יְסוֹד עוֹלָם.  רָכָה צַדִּ מַעְיַן הַבְּ
ה יְיָ: יק אַתָּ צַדִּ

למֹהֹ.  וִד וּשְׁ נָא הָקֵם מַלְכוּת דָּ
רָה לוֹ אִמּוֹ.  עִטְּ עֲטָרָה שֶׁ בָּ

ה קְרוּאָה בִנְעִימָה.  לָּ רָאֵל כַּ נֶסֶת יִשְׂ כְּ
יַד יְיָ: פְאֶרֶת בְּ עֲטֶרֶת תִּ

ר סְפִירוֹת.  אֶחָד עֶשֶׂ חָזָק מְיַחֵד כְּ
מַפְרִיד אַלּוּף לאֹ יִרְאֶה מְאוֹרוֹת. 

זְרָתָם יַחַד מְאִירוֹת.  יר גִּ סַפִּ
תִי לְפָנֶיךָ יְיָ: קְרַב רִנָּ תִּ
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הָאַדֶּרֶת וְהָאֱמוּנָה	
רָכָה	 ינָה וְהַבְּ הַבִּ
ה 	 דֻלָּ אֲוָה וְהַגְּ הַגַּ

בּוּר	 עָה וְהַדִּ הַדֵּ
הַהוֹד וְהֶהָדָר	

הַוַּעַד וְהַוָּתִיקוּת	
הַזּךְֹ וְהַזּהַֹר	

הַחַיִל וְהַחסֶֹן	
כֶס וְהַטּהַֹר	 הַטֶּ

הַיִּחוּד וְהַיִּרְאָה	
בוֹד	 תֶר וְהַכָּ הַכֶּ
בּוּב	 קַח וְהַלִּ הַלֶּ

לָה	 מְשָׁ לוּכָה וְהַמֶּ הַמְּ
צַח	 הַנּוֹי וְהַנֵּ

גֶב	 גּוּי וְהַשֶּׂ הַשִּׂ
הָעֹז וְהָעֲנָוָה	

אֵר	 דוּת וְהַפְּ הַפְּ
דֶק	 בִי וְהַצֶּ הַצְּ

ה	 ָ דֻשּׁ רִיאָה וְהַקְּ הַקְּ
הָרֹן וְהָרוֹמְמוּת	
בַח	 ֶ יר וְהַשּׁ ִ הַשּׁ

פְאֶרֶת ה וְהַתִּ הִלָּ הַתְּ

לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
לְחַי עוֹלָמִים:
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Al Ahavatecha
Rabbi Yehuda HaLevi, who was born around 4835 (1075) in 

Toledo and was one of the greatest Spanish poets, wrote this 

remarkable zemer about his special love of Shabbat.

The original form of this zemer, surprisingly, does not 

describe the experience of Shabbat itself, but rather describes 

the anticipation of the coming of Shabbat each day of the 

week. These days are servants to Shabbat, which go by 

quickly, כימים אחדים, due to the great love for Shabbat. The 

use of this phrase brings to mind Ya’akov’s love for Rachel; 

the seven years of work passed quickly owing to his great 

love for her.

The composer describes the passing of each day of the week 

as he waits for Shabbat, positing that the heavenly lights 

created on Wednesday emit a light that pales in comparison 

to the light of Shabbat.  

The theme of this zemer reflects a totally different mindset 

than we regularly employ. Shabbat is not a break from the toil 

of the week; rather, the whole week is a build-up to Shabbat. 

Yet, this description of the weekdays does not stem from 

disregard for their importance. The significance of Shabbat 

is independent of the weekdays, which are also significant in 

their own right. This becomes evident when we appreciate 

the fact that God – who inherently needs no physical rest 

– “rested” on Shabbat; thus, the significance of Shabbat is 

clearly not the physical need for rest. 
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ה גְבִיעִי. תֶּ עַל אַהֲבָתְךָ, אֶשְׁ
בִיעִי:  ׁ לוֹם יוֹם הַשְּ לוֹם לְךָ, שָׁ שָׁ

עֲבָדִים. ה, לָךְ כַּ שֵׁשֶׁת יְמֵי מַעֲשֶׂ
ע נְדוּדִים.  בַּ הֶם, אֶשְׂ אִם אֶעֱבדֹ בָּ

עֵינַי הֵם, יָמִים אֲחָדִים. ם בְּ לָּ כֻּ
עֲשׁוּעִי: ךָ , יוֹם שַׁ מֵאַהֲבָתִי בְּ

ה גְבִיעִי. תֶּ עַל אַהֲבָתְךָ, אֶשְׁ
בִיעִי: ׁ לוֹם יוֹם הַשְּ לוֹם לְךָ, שָׁ שָׁ

יוֹם רִאשׁוֹן, לַעֲשׂוֹת מְלָאכָה. אֵצֵא בְּ
עֲרָכָה. ת, הַמַּ בָּ לַעֲרךְֹ לְיוֹם שַׁ

רָכָה. ם הַבְּ ם, שָׂ י הָאֱלהִֹים שָׁ כִּ
ל יְגִיעִי: ה מְנַת חֶלְקִי, מִכָּ אַתָּ

ה גְבִיעִי. תֶּ עַל אַהֲבָתְךָ, אֶשְׁ
בִיעִי: ׁ לוֹם יוֹם הַשְּ לוֹם לְךָ, שָׁ שָׁ

Shabbat is not merely a day of physical rest owing to man’s 

weakness and frailty. Rather, Shabbat connects us to a more 

elevated reality of connecting with God. Work and creative 

action are important factors that connect us to God during 

the week, whereas Shabbat provides us with an opportunity 

to relate to God not through expressing this creative ability, 

but through rest and reflection.

The composer ends the zemer just before the anticipated 

meeting of Hashem with Kenesset Yisrael, at sundown. He 

prefers to describe the longing and anticipation, leaving the 

meeting itself as intimate beyond words.

At a later stage, two stanzas describing the meeting on 

Shabbat itself were added in an attempt to lead us to the 

realization of the joyous light in the union of God and Kenesset 

Yisrael on Shabbat.
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י.  י, מֵאוֹר קְדוֹשִׁ מָאוֹר לְיוֹם קָדְשִׁ
י.  מְשִׁ אוּ בְשִׁ מֶשׁ וְכוֹכָבִים, קִנְּ שֶׁ

י. לִישִׁ נִי, אוֹ לַשְּׁ י לְיוֹם שֵׁ מַה לִּ
יר מְאוֹרוֹתָיו, יוֹם הָרְבִיעִי: יַסְתִּ
ה גְבִיעִי. תֶּ עַל אַהֲבָתְךָ, אֶשְׁ

בִיעִי: ׁ לוֹם יוֹם הַשְּ לוֹם לְךָ, שָׁ שָׁ

י.  ר טוֹב, מִיּוֹם חֲמִישִׁ ׂ אֶשְׁמַע מְבַשֵּ
י. י מָחֳרָת יִהְיֶה, נפֶֹשׁ לְנַפְשִׁ כִּ
י.  קֶר לְעַבְדוּתִי, עֶרֶב לְחָפְשִׁ בֹּ

ל נוֹדִי וְנוֹעִי: ח, כָּ כַּ עֶרֶב וְאֶשְׁ
ה גְבִיעִי. תֶּ עַל אַהֲבָתְךָ, אֶשְׁ

בִיעִי: ׁ לוֹם יוֹם הַשְּ לוֹם לְךָ, שָׁ שָׁ

מֵחָה. י שְׂ י, נַפְשִׁ שִּׁ יוֹם שִׁ אֶמְצָא בְּ
נוּחָה. י קָרְבָה אֵלַי, עֵת הַמְּ כִּ

אִם נָע וָנָד אֵלֵךְ , אֶמְצָא רְוָחָה.
עֲשׁוּעִי: י יוֹם מְנוּחָה זֶה, יוֹם שַׁ כִּ
ה גְבִיעִי. תֶּ עַל אַהֲבָתְךָ, אֶשְׁ

בִיעִי: ׁ לוֹם יוֹם הַשְּ לוֹם לְךָ, שָׁ שָׁ

מָשׁוֹת. ין הַשְּׁ עֲמָה לִי עֵת, בֵּ מַה נָּ
נִים חֲדָשׁוֹת. ת, פָּ בָּ נֵי שַׁ רְאוֹת פְּ כִּ
ישׁוֹת. אוּ בְתַפּוּחִים, קָרְבוּ אֲשִׁ בֹּ

י וְרוֹעִי: לְחָן, מַלְכִּ קִרְבוּ אֱלֵי שֻׁ
ה גְבִיעִי. תֶּ עַל אַהֲבָתְךָ, אֶשְׁ

בִיעִי: ׁ לוֹם יוֹם הַשְּ לוֹם לְךָ, שָׁ שָׁ

יר הַיְּדִידוֹת. ת, שִׁ בָּ אָשִׁיר לְךָ שַׁ
לשֹׁ סְעוּדוֹת. עֲנוּגִים, יוֹם שָׁ יוֹם תַּ
, יוֹם הַחֲמוּדוֹת. גַם יָאֲתָה לָךְ אַתְּ

עֲנוּג יְצוּעִי: לְחָנִי, תַּ עֲנוּג לְשֻׁ תַּ
ה גְבִיעִי. תֶּ עַל אַהֲבָתְךָ, אֶשְׁ

בִיעִי: ׁ לוֹם יוֹם הַשְּ לוֹם לְךָ, שָׁ שָׁ

ךְ נְהוֹרָא. ךְ מְקוֹר תּוֹרָה, עִמָּ עִמָּ
מְחָה וְאוֹרָה. , שִׂ י לַיְּהוּדִים אַתְּ כִּ

יָמִים לְפָנַיִךְ , אֶל מוּל מְנוֹרָה.
י, וּצְמִיד זְרוֹעִי: ה כְלִיל רֹאשִׁ אַתָּ
ה גְבִיעִי. תֶּ עַל אַהֲבָתְךָ, אֶשְׁ

בִיעִי: ׁ לוֹם יוֹם הַשְּ לוֹם לְךָ, שָׁ שָׁ
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Jewish Songs for
Various Occasions

תֵנוּ: מַיִם לִתְפִלָּ עֲרֵי שָׁ תַח שַׁ אָבִינוּ מַלְכֵּנוּ. פְּ

ל יְצִיר נִבְרָא  טֶרֶם כָּ ר מָלַךְ בְּ אֲדוֹן עוֹלָם אֲשֶׁ
מוֹ נִקְרָא.  ה בְחֶפְצוֹ כּלֹ אֲזַי מֶלֶךְ שְׁ לְעֵת נַעֲשָׂ

כְלוֹת הַכּלֹ לְבַדּוֹ יִמְלךְֹ נוֹרָא  וְאַחֲרֵי כִּ

תִפְאָרָה.  וְהוּא הָיָה וְהוּא הֹוֶה וְהוּא יִהְיֶה בְּ

ירָה  יל לוֹ לְהַחְבִּ נִי לְהַמְשִׁ וְהוּא אֶחָד וְאֵין שֵׁ

רָה.  שְׂ לִי תַכְלִית וְלוֹ הָעֹז וְהַמִּ ית בְּ לִי רֵאשִׁ בְּ

עֵת צָרָה  וְהוּא אֵלִי וְחַי גּוֹאֲלִי וְצוּר חֶבְלִי בְּ

יוֹם אֶקְרָא.  י וּמָנוֹס לִי מְנָת כּוֹסִי בְּ וְהוּא נִסִּ

ן וְאָעִירָה  עֵת אִישַׁ יָדוֹ אַפְקִיד רוּחִי בְּ בְּ

וִיָּתִי יְיָ לִי וְלאֹ אִירָא: וְעִם רוּחִי גְּ

ל אֶחָד מַעֲלַת חֲבֵרֵינוּ וְלאֹ חֶסְרוֹנָם.  רְאֶה כָּ נִּ נוּ שֶׁ לִבֵּ ן בְּ אַדְּרַבָּה, תֵּ
ר וְהָרָצוּי לְפָנֶיךָ. רֶךְ הַיָּשָׁ דֶּ ל אֶחָד אֶת חֲבֵרוֹ בַּ ר כָּ דַבֵּ נְּ וְשֶׁ

נְאָה מֵאֶחָד עַל חֲבֵרוֹ, חָלִילָה. נוּ שׁוּם שִׂ לִבֵּ וְאַל יַעֲלֶה בְּ

לוּי וְיָדוּעַ לְפָנֶיךָ. ר גָּ אֲשֶׁ אַהֲבָה אֵלֶיךָ, כַּ וּתְחַזֵּק אוֹתָנוּ בְּ

יְּהֵא הַכּלֹ נַחַת רוּחַ אֵלֶיךָ: שֶׁ
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נוּ לְחַיֵּי הָעוֹלָם  עוֹלָם הַזֶּה. וְאֵין זוּלָתְךָ מַלְכֵּ אֵין עֲרוֹךְ לְךָ יְיָ אֱלהֵֹינוּ בָּ
יעֵנוּ  לְךָ מוֹשִׁ דּוֹמֶה  וְאֵין  יחַ.  שִׁ הַמָּ לִימוֹת  גּוֹאֲלֵנוּ  ךָ  לְתְּ בִּ אֶפֶס  א  הַבָּ

תִים: לִתְחִיַּת הַמֵּ

בִיעִי. וּמֵנִיחַ  ת וּמְבָרֵךְ שְׁ בָּ ַ שׁ הַשּׁ לוֹם. מְקַדֵּ ָ אֵל הַהוֹדָאוֹת אֲדוֹן הַשּׁ
ית: ה בְרֵאשִׁ נֵי ענֶֹג. זֵכֶר לְמַעֲשֵׂ ְ ה לְעַם מְדֻשּׁ ָ קְדֻשּׁ בִּ

יִּתְמַהְמֵהַּ   י שֶׁ יחַ  וְאַף עַל פִּ שִׁ בִיאַת הַמָּ לֵמָה בְּ אֱמוּנָה שְׁ אֲנִי מַאֲמִין בֶּ
יָּבוֹא: כָל יוֹם שֶׁ ה לּוֹ בְּ ל זֶה אֲחַכֶּ עִם כָּ

י - בָא מוֹעֵד:  י - עֵת לְחֶנְנָהּ כִּ רַחֵם צִיּוֹן כִּ אַתָּה תָקוּם תְּ

רֶנּוּ  רִי בּוֹ זָכרֹ אֶזְכְּ י דַבְּ י מִדֵּ עִים כִּ עֲשֻׁ הֲבֵן יַקִּיר לִי אֶפְרַיִם אִם יֶלֶד שַׁ
ן הָמוּ מֵעַי לוֹ רַחֵם אֲרַחֲמֶנּוּ נְאֻם יְיָ: עוֹד עַל כֵּ

לוֹמֶךָ: ת שְׁ הִגָּלֶה נָא וּפְרוֹשׁ חֲבִיבִי עָלַי אֶת סֻכַּ

נְפוֹת הָאָרֶץ.  כַּ ע  חֵינוּ מֵאַרְבַּ נִדָּ ץ  וִיקַבֵּ קָרוֹב  בְּ יִגְאַל אוֹתָנוּ  הוּא 
רָאֵל וְנאֹמַר אָמֵן: ל יִשְׂ חֲבֵרִים כָּ

מִי  רֵא בָהֶם שְׁ עָרִים וְיִקָּ ל רָע יְבָרֵךְ אֶת הַנְּ הַמַּלְאָךְ הַגֹּאֵל אֹתִי מִכָּ
קֶרֶב הָאָרֶץ: ם אֲבתַֹי אַבְרָהָם וְיִצְחָק, וְיִדְגּוּ לָרבֹ בְּ וְשֵׁ
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ם יָחַד: בֶת אַחִים גַּ עִים שֶׁ הִנֵּה מַה טּוֹב וּמַה נָּ

דוֹשׁ בָּרוּךְ הוּא אֲנַחְנוּ אוֹהֲבִים אוֹתְךָ:  הַקָּ

ית  י בֵּ ן יִשַׁ י, עַל יַד בֶּ ךְ עַמִּ גְדֵי תפְאַרְתֵּ י בִּ הִתְנַעֲרִי מֵעָפָר קוּמִי, לִבְשִׁ
י בָא אוֹרֵךְ קוּמִי  י גְאָלָהּ; הִתְעוֹרְרִי הִתְעוֹרְרִי, כִּ חְמִי, קָרְבָה אֶל נַפְשִׁ הַלַּ

בוֹד יְיָ עָלַיִךְ נִגְלָה: רִי, כְּ בֵּ יר דַּ אוֹרִי, עוּרִי עוּרִי שִׁ

יעֵנוּ, זֶה יְיָ קִוִּינוּ  ה אֱלהֵֹינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁ וְאָמַר בַּיּוֹם הַהוּא הִנֵּ
ישׁוּעָתוֹ:  מְחָה בִּ לוֹ נָגִילָה וְנִשְׂ

מְחִי  שְׂ מָעֵנִי אֱלהָֹי; אַל תִּ עִי יִשְׁ ה אוֹחִילָה לֵאלהֵֹי יִשְׁ וַאֲנִי בַּייָ אֲצַפֶּ
ךְ יְיָ  אוֹר לִי: חשֶֹׁ ב בַּ י אֵשֵׁ י כִּ י קָמְתִּ י נָפַלְתִּ י לִי כִּ איַֹבְתִּ

י גָמַל עָלָי: ירָה לַייָ כִּ ישׁוּעָתֶךָ אָשִׁ י בִּ י יָגֵל לִבִּ וַאֲנִי בְּחַסְדְּךָ בָטַחְתִּ

אֱלהָֹיִךְ  עָלַיִךְ  ישׂ  יָשִׂ עָיִךְ  מְבַלְּ ל  כָּ וְרָחֲקוּ  שֹׁאסָיִךְ  לִמְשִׁסָּה  וְהָיוּ 
ה: לָּ מְשׂוֹשׂ חָתָן עַל כַּ כִּ

ר וְכָבוֹד וּמִתּוֹךְ  מְחָה וּמִתּוֹךְ עשֶֹׁ תוֹת מִתּוֹךְ רבֹ שִׂ בָּ ל שַׁ לְקַבֵּ וְזַכֵּנוּ 
מִעוּט עֲונׂוֹת: 
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נִים וּבְנֵי בָנִים חֲכָמִים וּנְבוֹנִים, אוֹהֲבֵי יְיָ, יִרְאֵי אֱלהִֹים, ל בָּ וְזַכֵּנִי לְגַדֵּ
תּוֹרָה  בַּ הָעוֹלָם  אֶת  וּמְאִירִים  בֵקִים,  דְּ ייָ  בַּ קֹדֶש,  זֶרַע  אֱמֶת,  י  אַנְשֵׁ

ים טוֹבִים, וּבְכָל מְלֶאכֶת עֲבוֹדַת הַבּוֹרֵא:  וּבְמַעֲשִׁ

 , רְתָּ בַּ ר דִּ אֲשֶׁ תוֹכָהּ כַּ כּןֹ בְּ שׁוּב, וְתִשְׁ רַחֲמִים תָּ וְלִירוּשָׁלַיִם עִירְךָ בְּ
ךָ מְהֵרָה לְתוֹכָהּ  א דָוִד עַבְדְּ נְיַן עוֹלָם, וְכִסֵּ יָמֵינוּ בִּ קָרוֹב בְּ וּבְנֵה אוֹתָהּ בְּ

כִין: תָּ

וַיֵאָבֵק אִישׁ עִמּוֹ עַד  וַיִּוָּתֵר יַעֲקבֹ לְבַדּוֹ  יּוֹם הַהוּא,  בַּ יְיָ לְבַדּוֹ  וְנִשְׂגַּב 
חַר: ָ עֲלוֹת הַשּׁ

מִיעִים  שְׁ רֵי עֲבָדָיו הַמַּ תִפְאֶרֶת מְפאָֹר וְאַשְׁ לֶךְ בְּ ירוּ לַמֶּ וְעַתָּה בָנִים שִׁ
בְחוֹ: קוֹל שִׁ בְּ

לוּיִם  תְּ עָרָה.  שְׂ בִּ הֲרָרִים  כַּ אַזְהָרָה.  בְּ נִצְטַוּוּ   בְּמָרָה.  חֻקּוֹתֶיהָ 
צִבְאוֹתֶיהָ: ת בְּ בָּ לּוֹ שַׁ כֻּ הִלְכוֹתֶיהָ. שׁוֹמְרֵי מִצְוֹתֶיהָ יִנְחָלוּ. לְיוֹם שֶׁ

מְךָ עֶלְיוֹן:  ר לְשִׁ טוֹב לְהֹדוֹת לַייָ וּלְזַמֵּ
ילוֹת: לֵּ ךָ , וֶאֱמוּנָתְךָ בַּ בּקֶֹר חַסְדֶּ יד בַּ לְהַגִּ

נְבוּאַת אֲבִי חוֹזֶה   יְהִי הַחֹדֶשׁ הַזֶּה כִּ
מְחָה   שׂוֹן וְקוֹל שִׂ בַיִת זֶה קוֹל שָׂ מַע בְּ ָ וְיִשּׁ

תֵנוּ   שָׁ קָּ ה בַּ יץ יַעֲשֶׂ אֲלוֹתֵינוּ אַמִּ א מִשְׁ חָזָק יְמַלֵּ
רָכָה וְהַצְלָחָה:   ה יָדֵינוּ בְּ מַעֲשֵׂ לַח בְּ וְהוּא יִשְׁ
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לַייָ  מַחְסִי וּמְצוּדָתִי  י יִתְלוֹנָן. אֹמַר  דַּ שַׁ צֵל  בְּ עֶלְיוֹן  בְּסֵתֶר  יֹשֵׁב 
אֶבְרָתוֹ יָסֶךְ  בֶר הַוּוֹת. בְּ ח יָקוּשׁ מִדֶּ ילְךָ מִפַּ י הוּא יַצִּ אֱלהַֹי אֶבְטַח בּוֹ. כִּ

ה וְסחֵֹרָה אֲמִתּוֹ: חְסֶה צִנָּ נָפָיו תֶּ לָךְ וְתַחַת כְּ

ה:  ֶ אֶפְרַיִם וְכִמְנַשּׁ יְשִׂמְךָ אֱלֹהִים כְּ
מְרֶךָ:  יְבָרֶכְךָ יְיָ וְיִשְׁ

 : ךָּ נָיו אֵלֶיךָ וִיחֻנֶּ יָאֵר יְיָ פָּ
לוֹם: ם לְךָ שָׁ נָיו אֵלֶיךָ וְיָשֵׂ א יְיָ פָּ ָ יִשּׂ

ם הוּא: יִשְׂרָאֵל בְּטַח בַּיְיָ עֶזְרָם וּמָגִנָּ

י תַעֲרגֹ אֵלֶיךָ אֱלהִֹים:  ן נַפְשִׁ כְּאַיָּל תַּעֲרגֹ עַל אֲפִיקֵי-מָיִם, כֵּ
נֵי אֱלהִֹים: י לֵאלהִֹים לְאֵל חָי, מָתַי אָבוֹא וְאֵרָאֶה פְּ צָמְאָה נַפְשִׁ

ךְ אַחֲרַי  לוּלתָֹיִךְ , לֶכְתֵּ י לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּ כּהֹ אָמַר יְיָ זָכַרְתִּ
אֶרֶץ לאֹ זְרוּעָה:  ר בְּ דְבָּ מִּ בַּ

ה  כִי תַמְרוּרִים רָחֵל מְבַכָּ כּהֹ אָמַר יְיָ קוֹל בְּרָמָה נִשְׁמָע נְהִי בְּ
כִי  י אֵינֶנּוּ. כּהֹ אָמַר יְיָ  מִנְעִי קוֹלֵךְ מִבֶּ נֶיהָ כִּ חֵם עַל בָּ נֶיהָ מֵאֲנָה לְהִנָּ עַל בָּ
וְיֵשׁ  בוּ מֵאֶרֶץ אוֹיֵב.  יְיָ  וְשָׁ תֵךְ נְאֻם  כָר לִפְעֻלָּ י יֵשׁ שָׂ כִּ מְעָה  וְעֵינַיִךְ מִדִּ

בוּ בָנִים לִגְבוּלָם: קְוָה לְאַחֲרִיתֵךְ נְאֻם יְיָ  וְשָׁ תִּ
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ה, וּלְזַרְעֲךָ עַד עוֹלָם: נֶנָּ ה רֹאֶה לְךָ אֶתְּ ר אַתָּ ל הָאָרֶץ אֲשֶׁ כִּי אֶת כָּ

לָכִים, מַלְכוּתוֹ נֶצַח. כִּי אַתָּה הוּא מֶלֶךְ מַלְכֵי הַמְּ

אֲרוּהוּ צְבָאָיו.  רוּ עֻזּוֹ, פַּ יחוּ, סַפְּ נוֹרְאוֹתָיו שִׂ

פְאַרְתּוֹ: הִילוֹת תִּ יר וָשֶבַח תּקֶֹף תְּ שׁוּהוּ, רוֹמְמוּהוּ רֹן שִׁ קַדְּ

יב לָךְ וְהַכּלֹ  ךָ עָלַי. מָה אָשִׁ לְתָּ חַסְדְּ י הִגְדַּ כִּי הִרְבֵּיתָ טוֹבוֹת אֵלַי, כִּ
ךָ וְצאֹנֶךָ , וַחֲפֵצִים לַעֲשׂוֹת  מַיִם אַף אֶרֶץ לָךְ . וַאֲנַחְנוּ עַמְּ ךְ , לְךָ שָׁ לָּ שֶׁ

רְצוֹנֶךָ.

לָל: ר לאֹ לְפַחֵד כְּ ר צַר מְאדֹ וְהָעִקָּ שֶׁ כָּל הָעוֹלָם כֻּלּוֹ גֶּ

לִיכֵנִי  שְׁ תַּ י. אַל  קִרְבִּ בְּ שׁ  חַדֵּ נָכוֹן  וְרוּחַ  לִי אֱלהִֹים,  רָא  בְּ טָהוֹר  לֵב 
י. נִּ ח מִמֶּ קַּ ךָ אַל-תִּ פָנֶיךָ , וְרוּחַ קָדְשְׁ מִלְּ

כּןֹ לָבֶטַח עָלָיו:  לְבִנְיָמִן אָמַר יְדִיד יְיָ יִשְׁ

י בְעָנְיִי:  עָי אָז אָבַדְתִּ עֲשֻׁ לוּלֵי תוֹרָתְךָ שַׁ

מַיִם  ָ שּׁ בַּ י כלֹ  כִּ וְהַהוֹד  צַח  וְהַנֵּ פְאֶרֶת  וְהַתִּ בוּרָה  וְהַגְּ ה  דֻלָּ הַגְּ יְיָ  לְךָ 
א לְכלֹ לְרֹאשׁ: ֵ תְנַשּׂ מְלָכָה וְהַמִּ וּבָאָרֶץ לְךָ יְיָ  הַמַּ

ךְ:  לוֹם בָּ א שָׁ רָה נָּ לְמַעַן אַחַי וְרֵעָי אֲדַבְּ
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ם יְיָ  אֶקְרָא.  א וּבְשֵׁ ָ גְמוּלוֹהִי עָלָי. כּוֹס יְשׁוּעוֹת אֶשּׂ ל תַּ מָה אָשִׁיב לַייָ כָּ
ה  וְתָה לַחֲסִידָיו. אָנָּ עֵינֵי יְיָ  הַמָּ א לְכָל עַמּוֹ. יָקָר בְּ ם נֶגְדָה נָּ לֵּ נְדָרַי לַייָ אֲשַׁ
זֶבַח  ח  אֶזְבַּ חְתָּ לְמוֹסֵרָי. לְךָ  תַּ פִּ ן אֲמָתֶךָ  בֶּ ךָ  ךָ אֲנִי עַבְדְּ י אֲנִי עַבְדֶּ כִּ יְיָ  
חַצְרוֹת  בְּ א לְכָל עַמּוֹ.  נָּ נֶגְדָה  ם  לֵּ נְדָרַי לַייָ אֲשַׁ יְיָ  אֶקְרָא.  ם  תּוֹדָה וּבְשֵׁ

ם הַלְלוּיָהּ:  לִָ תוֹכֵכִי יְרוּשָׁ ית יְיָ  בְּ בֵּ

מִיעַ  ר טוֹב מַשְׁ ֵ לוֹם מְבַשּׂ מִיעַ שָׁ ר מַשְׁ ֵ מַה נָּאווּ עַל הֶהָרִים רַגְלֵי מְבַשּׂ
יְשׁוּעָה אֹמֵר לְצִיּוֹן מָלַךְ אֱלהָֹיִךְ:

שׂוֹן  לָיִם. קוֹל שָׂ עָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁ מַע בְּ מְהֵרָה יְיָ אֱלהֵֹינוּ יִשָּׁ
תָם וּנְעָרִים  ה קוֹל מִצְהֲלוֹת חֲתָנִים מֵחֻפָּ לָּ מְחָה קוֹל חָתָן וְקוֹל כַּ וְקוֹל שִׂ

ה נְגִינָתָם: תֵּ שְׁ מִמִּ

גוּל  דוֹל עַל הַכּלֹ  מִי דָּ רוּך עַל הַכּלֹ  מִי גָּ מִי אַדִּיר עַל הַכּלֹ  מִי בָּ
ה:  לָּ עַל הַכּלֹ הוּא יְבָרֵךְ אֶת הֶחָתָן וְאֶת הַכַּ

בֶת  לָךְ שֶׁ מֶלֶךְ עִיר מְלוּכָה, קוּמִי צְאִי מִתּוֹךְ הַהֲפֵכָה, רַב  מִקְדַּשׁ 
כָא, וְהוּא יַחֲמלֹ עָלַיִךְ חֶמְלָה: עֵמֶק הַבָּ בְּ

ךְ  מְחָה בָּ לֶךְ חֲדָרָיו נָגִילָה וְנִשְׂ רוּצָה הֱבִיאַנִי הַמֶּ מָשְׁכֵנִי אַחֲרֶיךָ נָּ
רִים אֲהֵבוּךָ: ירָה דֹדֶיךָ מִיַּיִן מֵישָׁ נַזְכִּ
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וְקוֹל  שׂוֹן  שָׂ לַ ִם... קוֹל  יְרוּשָׁ וּבְחֻצוֹת  יְהוּדָה  עָרֵי  בְּ  ... יִשָּׁמַע  עוֹד 
ה:  לָּ מְחָה קוֹל חָתָן וְקוֹל כַּ שִׂ

רֶת  ֶ מְבַשּׂ בַכֹּחַ קוֹלֵךְ  הָרִימִי  צִיּוֹן  רֶת  ֶ מְבַשּׂ לָךְ  עֲלִי  גָּבֹהַ  הַר  עַל 
ה אֱלהֵֹיכֶם: ירָאִי אִמְרִי לְעָרֵי יְהוּדָה הִנֵּ ם הָרִימִי אַל תִּ לִָ יְרוּשָׁ

רָאֵל  יִשְׂ ל  כָּ לוֹם עָלֵינוּ וְעַל  ה שָׁ יַעֲשֶׂ מְרוֹמָיו הוּא  עֹשֶׂה שָׁלוֹם בִּ
וְאִמְרוּ אָמֵן:

פִּיהָ פָּתְחָה בְחָכְמָה וְתוֹרַת חֶסֶד עַל לְשׁוֹנָהּ:

יק שׁמֵֹר אֱמֻנִים:  פִּתְחוּ שְׁעָרִים וְיָבאֹ גוֹי צַדִּ

נֵי אֱלהִֹים: צָמְאָה נַפְשִׁי לֵאלהִֹים לְאֵל חָי, מָתַי אָבוֹא וְאֵרָאֶה פְּ

חֵנוּ  מְּ וְשַׂ מִטּוּבֶךָ  עֵנוּ  בְּ שַׂ תוֹרָתֶךָ ,  בְּ חֶלְקֵנוּ  וְתֵן  מִצְוֹתֶיךָ  בְּ קַדְּשֵׁנוּ 
אֱמֶת:  ךָ בֶּ נוּ לְעָבְדְּ ישׁוּעָתֶךָ וְטַהֵר לִבֵּ בִּ

נֶיהָ מֵאֲנָה  ה עַל בָּ כִי תַמְרוּרִים רָחֵל מְבַכָּ רָמָה נִשְׁמָע נְהִי בְּ קוֹל בְּ
מְעָה  כִי וְעֵינַיִךְ מִדִּ ה אָמַר ה' מִנְעִי קוֹלֵךְ מִבֶּ י אֵינֶנּוּ.  כֹּ נֶיהָ כִּ חֵם עַל בָּ לְהִנָּ

קְוָה לְאַחֲרִיתֵךְ  בוּ מֵאֶרֶץ אוֹיֵב. וְיֵשׁ תִּ תֵךְ נְאֻם ה' וְשָׁ כָר לִפְעֻלָּ י יֵשׁ שָׂ כִּ
בוּ בָנִים לִגְבוּלָם. נְאֻם ה' וְשָׁ

שׁוּב יְיָ צִיּוֹן: עַיִן יִרְאוּ בְּ י עַיִן בְּ נוּ כִּ ו יְרַנֵּ אוּ קוֹל יַחְדָּ קוֹל צֹפַיִךְ נָשְׂ



- 149 -

ית  בֵּ זְבוּל  בוֹדֶךָ  כְּ ן  כַּ מִשְׁ צִיּוֹן  ךָ צוּרֵנוּ עַל  עַמְּ עַל  בְּחַסְדֶּךָ  רַחֵם 
יחַ יְיָ: ינוּ מְשִׁ ךָ יָבאֹ וְיִגְאָלֵנוּ רוּחַ אַפֵּ וִד עַבְדֶּ ן דָּ נוּ  בֶּ פְאַרְתֵּ תִּ

ן  כַּ לַיִם עִירֶךָ וְעַל צִיּוֹן מִשְׁ ךָ וְעַל יְרוּשָׁ רָאֵל עַמֶּ רַחֵם נָא יְיָ אֱלהֵֹינוּ עַל יִשְׂ
דוֹשׁ:  דוֹל וְהַקָּ יִת הַגָּ יחֶךָ וְעַל הַבַּ וִד מְשִׁ ית דָּ בוֹדֶךָ וְעַל מַלְכוּת בֵּ כְּ

צוּ בָאוּ לָךְ: ם נִקְבְּ לָּ שְׂאִי סָבִיב עֵינַיִךְ וּרְאִי כֻּ

לַ ִם אֶת יְיָ הַלְלִי אֱלהַֹיִךְ צִיּוֹן: שַׁבְּחִי יְרוּשָׁ

רָאֵל   יִשְׂ יֹאבַד   וְאַל   רָאֵל   יִשְׂ אֵרִית   שְׁ מֹר   שְׁ יִשְׂרָאֵל   שׁוֹמֵר 
רָאֵל:   מַע יִשְׂ הָאוֹמְרִים  שְׁ

א  עֵינַי  אֶל  הֶהָרִים  מֵאַיִן  יָבאֹ  עֶזְרִי:  עֶזְרִי  מֵעִם   שִׁיר לַמַּעֲלוֹת  אֶשָּׂ
ה   ן  לַמּוֹט  רַגְלֶךָ  אַל  יָנוּם  שׁמְֹרֶךָ:  הִנֵּ מַיִם  וָאָרֶץ:  אַל  יִתֵּ ה שָׁ יְיָ  עשֵֹׂ
ךָ עַל יַד יְמִינֶךָ: יוֹמָם  רָאֵל: יְיָ שׁמְֹרֶךָ יְיָ צִלְּ ן שׁוֹמֵר יִשְׂ לאֹ  יָנוּם  וְלאֹ  יִישָׁ
ךָ: יְיָ  מֹר אֶת נַפְשֶׁ ל רָע יִשְׁ מָרְךָ מִכָּ יְלָה: יְיָ יִשְׁ לָּ ה וְיָרֵחַ בַּ כָּ מֶשׁ לאֹ יַכֶּ ֶ הַשּׁ

ה וְעַד עוֹלָם: מָר צֵאתְךָ וּבוֹאֶךָ מֵעַתָּ יִשְׁ

יחֶךָ .  וִד מְשִׁ ית דָּ ךָ וּבְמַלְכוּת בֵּ בִיא עַבְדֶּ אֵלִיָּהוּ הַנָּ שַׂמְּחֵנוּ יְיָ אֱלהֵֹינוּ בְּ
נוּ: מְהֵרָה יָבוֹא וְיָגֵל לִבֵּ בִּ

פָנֶיךָ:  עַת רַחֲמִים וְעֵת רָצוֹן  מִלְּ תְּהֵא הַשָּׁעָה הַזֹּאת  שְׁ
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Eicha Ashir Al Yom VaLayla
The composer of this song was my grandfather and namesake, 
Rabbi Yosef Zvi Rimon z”l, who was born in Poland in 5649 (1889) 
and died in Tel Aviv in 5718 (1958). He studied in Rav Reines’ 
yeshiva in Lithuania, and then immigrated to Israel when he was 
20. He spent many years in Tzfat, studying both the revealed 
aspects of Torah (nigleh) and the more hidden aspects (nistar). 
The unique quality of his poetry is unmatched in this generation; 
it is powerful and flowing, and always connected to God and 
Am Yisrael.  His poetry was full of kedusha and yearning for the 
land of Israel. 

Rabbi Rimon often frequented the home of Rav Kook, who had 
great appreciation for his poetry.  Rav Kook wrote: “It is time to 
awaken, to give honor and strength to this unique poet of our 
time, whose spiritual depth and uplifting poetry flow from the 
well of life of the light of Israel.”  

This zemer expresses awe at the wonders of the world. This 
perspective should lead us to  a recognition of God’s role in 
everything in the world, and that should lead us to sing His 
praise. The Rambam writes in a similar vein (Yesodei HaTorah 2:1-2): 

It is a mitzva to love and to fear the awesome and honored 
God as it is written: “You shall love the Lord your God” and 
“You shall fear the Lord your God.” What is the way of coming 
to love and to fear Him? When one contemplates the great 
wonders of God’s works and creations, and one sees that they 
are a product of a wisdom that has no bounds or limits, one 
will immediately love, laud and glorify [Him]; he will have an 
immense desire to know His Great Name, as David said: “My 
soul thirsts for God, for the living God...”
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לָיְלָה –  וָ אֵיכָה אָשִׁיר עַל יוֹם 
וֵאלהִֹים הוּא יְצָרָם?

מַיִם וָאָרֶץ –  אֵיכָה אָשִׁיר עַל שָׁ
וֵאלהִֹים הוּא יְסָדָם?

אֵיכָה אָשִׁיר עַל הָרִים וּגְבָעוֹת – 
וֵאלהִֹים הוּא טְבָעָם?

ים וְצִיּוֹת –  אֵיכָה אָשִׁיר עַל יַמִּ
וֵאלהִֹים הוּא חוֹלְלָם?

בֵל וּמְלוֹאָהּ –  אֵיכָה אָשִׁיר עַל תֵּ
וֵאלהִֹים הוּא צִוָּה?

אָשִׁיר לְיוֹצֵר הַכּל וְנַעֲלֶה עַל כּלֹ – 
ירָה! לֵאלהִֹים אָשִׁ
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Motza’ei 
Shabbat
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 Havdala
)Nusach Ashkenazi(

The Laws of Havdala – page 89

Havdala is prefaced by pesukim that provide spiritual 

encouragement. The essential part of Havdala begins with 

the beracha בורא פרי הגפן.

The primary havdala, the main distinction we are required 

to make, is the recitation of המבדיל בין קדש לחול – “He who 

distinguishes between the holy and the mundane.” The 

Gemara in Pesachim 103b relates that Rabbi Yehuda HaNasi 

used to recite this statement alone for his Havdala. The 

continuation of that Gemara mentions many additional 

havdalot, distinctions, but concludes that it is customary 

to recite only three: בין קדש לחול – “Between holy days and 

weekdays,” בין אור לחושך – “Between light and darkness,” 

and בין ישראל לעמים – “Between Israel and the nations.” (The 

Gemara explains that בין יום השביעי לששת ימי המעשה – “Between 

the seventh day and the six days of creation” – is included 

as a related distinction that prefaces the blessing by 

returning to the opening theme, and it is thus not counted 

separately.)
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The actual beracha of Havdala is preceded by: 1) the beracha 

on wine: בורא פרי הגפן, 2) the beracha on sweet-smelling 

spices: בורא מיני בשמים, and 3) the beracha on fire: בורא מאורי האש.  

(For the laws on these berachot, see p. 94)

Pesukim Preceding Havdala: The Rishonim (Machzor Vitri 

116; Maharil, Hilchot Shabbat) write that these pesukim 

should be recited for good fortune, and this idea is cited 

by the Rema (296:1). 

Note that there are two terms that appear repeatedly 

in this section. The word ישועה (redemption) appears 

six times, with ישועות, the plural of that same root, 

appearing an additional time, to make a total of seven 

(see the Peri Tzadik on the end of Parshat Bereishit on 

this). Second, God’s name appears a total of eight times. 

The reason for this emphasis appears to be that at the 

conclusion of Shabbat, the soul is saddened and troubled 

by the departure of Shabbat, and so we recite pesukim 

of comfort and encouragement, holding on to the 

message that redemption can come only from Hashem. 

Since Hashem is with us (ה' צבאות עמנו), those who trust 

in Him (ה' צבאות אשרי אדם בוטח בך) will merit redemption.
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The one reciting Havdala holds the cup in his hand and says:

הִנֵּה אֵל יְשׁוּעָתִי אֶבְטַח וְלֹא אֶפְחָד.

י וְזִמְרָת יָהּ יְהוָֹה וַיְהִי לִי לִישׁוּעָה: כִּי עָזִּּ

וּשְׁאַבְתֶּם מַיִם בְּשָׂשׂוֹן. מִמַּעַיְנֵי הַיְשׁוּעָה:

לַיהוָֹה הַיְשׁוּעָה. עַל עַמְּךָ בִרְכָתֶךָ סֶּלָה:

יְהוָֹה צְבָאוֹת עִמָּנוּ. מִשְׂגָּב לָנוּ אֱלֹהֵי יַעֲקֹב סֶלָה:

יְהוָֹה צְבָאוֹת. אַשְׁרֵי אָדָם בֹּטֵחַ בָּךְ:

יְהוָֹה הוֹשִׁיעָה. הַמֶּלֶךְ יַעֲנֵנוּ בְיוֹם קָרְאֵנוּ:

לַיְּהוּדִים הָיְתָה אוֹרָה וְשִׂמְחָה וְשָׂשׂוֹן וִיקָר: כֵּן תִּהְיֶה לָּנוּ:

כּוֹס יְשׁוּעוֹת אֶשָּׂא. וּבְשֵׁם יְהוָֹה אֶקְרָא:

סַבְרִי, מָרָנָן וְרַבָּנָן וְרַבּוֹתַי:

בָּרוּךְ אַתָּה יְהוָֹה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, בּוֹרֵא פְּרִי הַגָּפֶן:

The one reciting Havdala holds the spices in his hands and says:

בָּרוּךְ אַתָּה יְהוָֹה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, בּוֹרֵא מִינֵי בְשָׂמִים:

Upon completion of the blessing, he smells the spices.

The one reciting Havdala looks at the candle and the light reflecting off the 
nails on his right hand, and says:

בָּרוּךְ אַתָּה יְהוָֹה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, בּוֹרֵא מְאוֹרֵי הָאֵשׁ:

בָּרוּךְ אַתָּה יְהוָֹה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, הַמַּבְדִּיל בֵּין קֹדֶשׁ לְחלֹ, בֵּין אוֹר לְחשֶׁךְ. 

בֵּין יִשְׂרָאֵל לָעַמִּים, בֵּין יוֹם הַשְּׁבִיעִי לְשֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה:

בָּרוּךְ אַתָּה יְהוָֹה, הַמַּבְדִּיל בֵּין קֹדֶשׁ לְחלֹ:

- Nusach Ashkenazi -
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Havdala
)Nusach Edot HaMizrach(

ם מְבַשֵּׂר אֶתֵּן: קוּמִי אוֹרִי כִּי בָא אוֹרֵךְ וּכְבוֹד יְהוָֹה  רִאשׁוֹן לְצִיּוֹן הִנֵּה הִנָּם וְלִירוּשָׁלִַ

עָלַיִךְ זָרָח: כִּי הִנֵּה הַחשֶֹׁךְ יְכַסֶּה אֶרֶץ וַעֲרָפֶל לְאֻמִּים וְעָלַיִךְ יִזְרַח יְהוָֹה וּכְבוֹדוֹ עָלַיִךְ 

יֵרָאֶה: אַל תִּשְׂמְחִי איַֹבְתִּי לִי כִּי נָפַלְתִּי קָמְתִּי כִּי אֵשֵׁב בַּחשֶֹׁךְ יְהוָֹה אוֹר לִי:

The one reciting Havdala holds the cup in his hand and says:

כּוֹס יְשׁוּעוֹת אֶשָּׂא. וּבְשֵׁם יְהוָֹה אֶקְרָא: 

אָנָּא יְהוָֹה הוֹשִׁיעָה נָּא. אָנָּא יְהוָֹה הַצְלִיחָה נָא: 

הַצְלִיחֵנוּ, הַצְלִיחַ דְּרָכֵינוּ, הַצְלִיחַ לִמּוּדֵינוּ, וּשְׁלַח בְּרָכָה רְוָחָה וְהַצְלָחָה בְּכָל 

מַעֲשֵׂה יָדֵינוּ. כְּדִכְתִיב: יִשָּׂא בְרָכָה מֵאֵת יְהוָֹה וּצְדָקָה מֵאֱלֹהֵי יִשְׁעוֹ: 

לַיְּהוּדִים הָיְתָה אוֹרָה וְשִׂמְחָה. וְשָׂשׂןֹ וִיקָר: וּכְתִיב וַיְהִי דָוִד לְכָל דְּרָכָיו מַשְׂכִּיל. 

מִיד. וְנֹחַ מָצָא חֵן בְּעֵינֵי יְהוָֹה:  וַיְהוָֹה עִמּוֹ: כֵּן יִהְיֶה עִמָּנוּ תָּ

כֵּן נִמְצָא חֵן וְשֵׂכֶל טוֹב בְּעֵינֵי אֱלֹהִים וְאָדָם:

 :)The others reply: סַבְרִי מָרָנָן: )לְחַיִּים

בָּרוּךְ אַתָּה יְהוָֹה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, בּוֹרֵא פְּרִי הַגֶּפֶן:

The one reciting Havdala holds the spices in his hands and says:

בָּרוּךְ אַתָּה יְהוָֹה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, בּוֹרֵא עֲצֵי )עִשְׂבֵּי( )מִינֵי( בְשָׂמִים: 

Upon completion of the blessing, he smells the spices.

The one reciting Havdala looks at the candle and the light reflecting off the 
nails on his right hand, and says:

בָּרוּךְ אַתָּה יְהוָֹה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, בּוֹרֵא מְאוֹרֵי הָאֵשׁ: 

בָּרוּךְ אַתָּה יְהוָֹה, אֱלֹהֵינוּ מֶלֶךְ הָעוֹלָם, הַמַּבְדִּיל בֵּין קֹדֶשׁ לְחוֹל וּבֵין אוֹר לְחשֶׁךְ 

וּבֵין יִשְׂרָאֵל לָעַמִּים וּבֵין יוֹם הַשְּׁבִיעִי לְשֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה. 

בָּרוּךְ אַתָּה יְהוָֹה, הַמַּבְדִּיל בֵּין קֹדֶשׁ לְחוֹל:

- Nusach Edot HaMizrach -
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 HaMavdil Bein Kodesh
LeChol

This is an early song, quoted already in the Machzor Vitri 

(205). The composer’s name was Yitzchak, with his name 

forming an acrostic at the start of each stanza. The Gemara 

in Shabbat 118b states that the sins of a person who keeps 

Shabbat properly are forgiven. This is the source for the 

statement in the opening line "חטאתינו הוא ימחול" – “He will 

forgive our sins.”  We pray before Hashem saying: We are 

in Your hands, as clay is in a potter’s hands; forgive us for 

our sins, no matter how severe (the phrase "על קל וחומר," is 
translated as “For major and minor” [sins]). 

The Chatam Sofer (Responsa O.C 67) posits that this 

song was originally intended for Motza’ei Yom Kippur, 

which is why it discusses forgiveness. However, he writes 

that he nevertheless recites it every Motza’ei Shabbat. 

Indeed, the Machzor Vitri lists this as a zemer for a regular 

Motza’ei Shabbat. This can be understood in light of the 

Gemara mentioned above that each Shabbat one’s sins 

are forgiven.
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צֵל תֹּמֶר . אֶקְרָא לָאֵל י נָה כְּ וֹם פָּ
ר  אָמַר  שׁוֹמֵר.  עָלַי  גּוֹמֵר .  יוֹם  אֲשֶׁ

אָתָא בקֶֹר וְגַם לָיְלָה: 

בוֹר . עֲל חֲטָאַי צִ הַר תָּ דְקָתְךָ כְּ
י  כִּ אֶתְמוֹל  יוֹם  כְּ עֲבֹר .  תַּ עָבוֹר 

יְלָה:  מוּרָה בַלָּ יַעֲברֹ . וְאַשְׁ

ן חָ יִתֵּ מִי  מִנְחָתִי.  עוֹנַת  לְפָה 
בְאַנְחָתִי.   י   יָגַעְתִּ מְנוּחָתִי.  

חֶה בְכָל לָיְלָה:  אַשְׂ

עַר ק שַׁ לִי  תַח  פְּ יֻנְטָל.  ל  בַּ וֹלִי 
טָל.  נִמְלָא  י  רֹּאשִׁ שֶׁ ל.  הַמְנֻטָּ

קְוֻצּוֹתַי רְסִיסֵי לָיְלָה: 

וֵּעַ הֵ     אֲשַׁ וְאָיוֹם.  נוֹרָא  עָתֵר 
עֶרֶב יוֹם.  ף בְּ נֶשֶׁ בְּ נָה פִדְיוֹם.  תְּ

אִישׁוֹן לָיְלָה:  בְּ

אֹרַח קְ יעֵנִי.  הוֹשִׁ יָהּ  רָאתִיךָ 
עֵנִי.  בַצְּ לּוּת תְּ חַיִּים תּוֹדִיעֵנִי. מִדַּ

מִיּוֹם וְעַד לָיְלָה: 

יֹאמְרוּ טַ ן  פֶּ י.  מַעֲשַׂ טִנּוּף  הֵר 
י. נוֹתֵן  מַכְעִיסַי. אַיֵּה אֱלוֹהַּ עשָֹׂ

יְלָה:  לָּ זְמִירוֹת בַּ

עַל נַ נָא  סְלַח  חֹמֶר .  כַּ בְיָדְךָ  חְנוּ 
יעַ אֹמֶר .  יַבִּ קַל וָחֹמֶר . יוֹם לְיוֹם 

וְלַיְלָה לְלָיְלָה: 

נוּ ין קדֶֹשׁ לְחוֹל. חַטּאֹתֵינוּ הוּא יִמְחלֹ. זַרְעֵנוּ וְכַסְפֵּ יל בֵּ בְדִּ הַמַּ
 ]According to the Vilna Gaon (Sefer Sha’arei Rachamim): לוֹמֵנוּ ]זַרְעֵנוּ וּשְׁ

יְלָה:  לָּ חוֹל. וְכַכּוֹכָבִים בַּ ה כַּ יַרְבֶּ
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אָמַר יְיָ לְיַעֲקֹב. 	
יַעֲקבֹ.  חַר יְיָ בְּ בָּ

אַל יְיָ אֶת יַעֲקבֹ. גָּ
רַךְ כּוֹכָב מִיַּעֲקבֹ.   דָּ

רֵשׁ יַעֲקבֹ.  אִים יַשְׁ הַבָּ
וְיֵרְדְּ מִיַּעֲקבֹ. 

זְכרֹ זאֹת לְיַעֲקבֹ. 
חֶדְוַת יְשׁוּעוֹת יַעֲקבֹ. 

טבֹוּ אהָֹלֶיךָ יַעֲקבֹ. 
טֶיךָ לְיַעֲקבֹ.  פָּ יוֹרוּ מִשְׁ

יַעֲקבֹ.  י לאֹ נַחַשׁ בְּ כִּ
יַעֲקבֹ.  יט אָוֶן בְּ לאֹ הִבִּ

מִי מָנָה עֲפַר יַעֲקבֹ. 
ע יְיָ לְיַעֲקבֹ.  בַּ נִשְׁ

סְלַח נָא לַעֲוׁן יַעֲקבֹ. 
בוּת יַעֲקבֹ.  ב שְׁ ה הָשֵׁ עַתָּ

דָה יְיָ אֶת יַעֲקבֹ.  פָּ
צַוֵּה יְשׁוּעוֹת יַעֲקבֹ. 

קלֹ קוֹל יַעֲקבֹ. 
מְחִי לְיַעֲקבֹ.  י וְשִׂ רָנִּ

בוּת יַעֲקבֹ.  ב יְיָ אֶת שְׁ שָׁ
ן אֱמֶת לְיַעֲקבֹ. תֵּ תִּ

י יַעֲקבֹ:   ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ:  ירָא עַבְדִּ אַל תִּ
י יַעֲקבֹ: ירָא עַבְדִּ אַל תִּ

This zemer is comprised of phrases drawn from numerous books in Tanach 
that are addressed to “Yaakov” – the individual and the Jewish People. The 
message that emerges is that the Jewish People should know that God is 
always with them, encouraging them not to not be afraid – אל תירא עבדי יעקב.

43. Try to find the sources of the pesukim mentioned in the song!
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Elohim Yis’adeinu
The name of this zemer’s composer, Avraham, forms an acrostic of the 
stanzas. Some suggest that it was written by Rabbi Avraham Ibn Ezra. The 
zemer asks God to provide us with sustenance throughout the week.

וּ. אֱ נ דֵ מְאֹ בִּ כָה  רָ בְּ וּ.  נ דֵ עָ סְ יִ לֹהִים 
יָדֵינוּ:  לַח  מִשְׁ כָל  בְּ דֵנוּ.  יִזְבְּ וְזֶבֶד טוֹב 

אֱלהִֹים יִסְעָדֵנוּ:

רָכָה. בְּ נוּ בְּ יוֹם רִאשׁוֹן לִמְלָאכָה. יְצַו אִתָּ
יק אֶת סוֹדֵנוּ:  יַמְתִּ כָה.  כָּ נִי  ֵ הַשּׁ וְיוֹם 

אֱלהִֹים יִסְעָדֵנוּ:

וּבָרְבִיעִי. רַ י  לִישִׁ ְ שּׁ בַּ עִי.  יִשְׁ צְבָאֵי  ה  בֵּ
לַח אֶת פּוֹדֵנוּ:  עִי. יִשְׁ י אַךְ לאֹ בְּ חֲמִישִׁ בַּ

אֱלהִֹים יִסְעָדֵנוּ: 

זֶבַח. הָ י  ִ שּׁ ִ הַשּׁ יוֹם  בְּ טֶבַח.  טְבֹחַ  כֵן 
ינוּ:  מַחֲמַדֵּ ל  כָּ עַל  בַח.  וָשֶׁ הִלּוּל  קֹדֶשׁ 

אֱלהִֹים יִסְעָדֵנוּ:

נוּ. מַ קָדְשֵׁ יוֹם  בְּ ן  נִתֵּ נוּ.  לְנַפְשֵׁ ים  עֲדַנִּ
עֲדֵנוּ:  בַּ אוֹר  וְלַיְלָה  נוּ.  עַרְשֵׂ וְרַעֲנָנָה 

אֱלהִֹים יִסְעָדֵנוּ:
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Eliyahu HaNavi
Why is Eliyahu HaNavi so prominent in the zemer sung after 
Shabbat?  

The prominent Rishon R. Avraham ben Natan Yarchi, author of the  
Ba’al HaManhig (in Hilchot Shabbat 71) explains that Motza’ei Shabbat is 
a time fit for redemption, in the merit of having observed Shabbat: 

This is the reason all of Israel sings about Eliyahu [after Shabbat], 
since he is the one who will announce the coming of redemption 
before the arrival of the Messiah, as it is written, “Behold, I am 
sending you Eliya HaNavi” (Malachi 3:23).  
We are promised that Eliyahu will not come on Erev Shabbat or 
Erev Yom Tov so as not to trouble people [at a busy time]; as stated 
in Eiruvin 43b.: “The bearer of good tidings will come instead on 
Motza’ei Shabbat, because in the merit of Shabbat, ‘the redeemer 
shall come to Zion.’”

לְעָדִי י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ
וִד. דָּ ן  בֶּ יחַ  מָשִׁ עִם  אֵלֵינוּ  יָבוֹא  מְהֵרָה  בִּ

ם הָאֵל.  א לְשֵׁ ר קִנֵּ אִישׁ אֲשֶׁ
לוֹם עַל יַד יְקוּתִיאֵל.  ר שָׁ שַּׂ אִישׁ בֻּ

רָאֵל.  נֵי יִשְׂ ר עַל בְּ שׁ וַיְכַפֵּ אִישׁ גַּ
לְעָדִי: י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ

ר רָאוּ עֵינָיו.  נֵים עָשָׂ אִישׁ דּוֹרוֹת שְׁ
קְרָא  אִישׁ הַנִּ

סִימָנָיו.  עָר בְּ עַל שֵׂ בַּ
מָתְנָיו.  אִישׁ וְאֵזוֹר עוֹר אָזוּר בְּ

לְעָדִי: י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ

נִים.  אִישׁ זָעַף עַל עוֹבְדֵי חַמָּ
מֵי מְעוֹנִים. שְׁ ע מִהְיוֹת גִּ בַּ  אִישׁ חָשׁ וְנִשְׁ

נִים.  לשֹׁ שָׁ אִישׁ טַל וּמָטָר עָצַר שָׁ
לְעָדִי: י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ

אִישׁ יָצָא לִמְצאֹ לְנַפְשׁוֹ נַחַת. 
לוּהוּ הָעוֹרְבִים  לְכְּ אִישׁ כִּ

חַת.  ַ וְלאֹ מֵת לַשּׁ
חַת.  ד וְצַפַּ רְכוּ כַּ אִישׁ לְמַעֲנוֹ נִתְבָּ

לְעָדִי: י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ
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מֵהִים.  יבוּ כְּ אִישׁ מוּסָרָיו הִקְשִׁ
בוֹהִים.  מֵי גְּ ְ אֵשׁ מִשּׁ אִישׁ נַעֲנָה בָּ

אִישׁ סָחוּ אַחֲרָיו יְיָ 
הוּא הָאֱלהִים. 

לְעָדִי: י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ

מֵי עֲרָבוֹת. ְ חַ מִשּׁ לֵּ תַּ  אִישׁ עָתִיד לְהִשְׁ
שׂוֹרוֹת טוֹבוֹת.  ל בְּ קִיד עַל כָּ אִישׁ פָּ

נִים עַל  יב לֵב בָּ אִישׁ צִיר נֶאֱמָן לְהָשִׁ
אָבוֹת. 

לְעָדִי: י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ

תִפְאָרָה. אתִי לַייָ בְּ א קִנֵּ  אִישׁ קָרָא קַנֹּ
סְעָרָה.  אִישׁ רָכַב עַל סוּסֵי אֵשׁ בִּ

לּאֹ טָעַם טַעַם מִיתָה וּקְבוּרָה. אִישׁ שֶׁ
לְעָדִי: י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ

מוֹ נִקְרָא. י עַל שְׁ בִּ שְׁ אִישׁ תִּ
תּוֹרָה.  צְלִיחֵנוּ עַל יָדוֹ בַּ תַּ

מְהֵרָה. שׁוֹרָה טוֹבָה בִּ יו בְּ מִיעֵנוּ מִפִּ שְׁ  תַּ
תּוֹצִיאֵנוּ מֵאֲפֵלָה לְאוֹרָה. 

לְעָדִי: י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ

י אֲרָיוֹת.  ילֵנוּ מִפִּ צִּ י תַּ בִּ שְׁ אִישׁ תִּ
שׂוֹרוֹת טוֹבוֹת.  רֵנוּ בְּ בַשְּׂ תְּ
נִים עַל אָבוֹת  חֵנוּ בָּ מְּ שַׂ תְּ

תוֹת.  בָּ מוֹצָאֵי שַׁ בְּ
לְעָדִי: י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ

חֲלוֹם  נָיו בַּ רָאָה פָּ רֵי מִי שֶׁ אַשְׁ
לוֹם  תַן לוֹ שָׁ נָּ רֵי מִי שֶׁ אַשְׁ

לוֹם  וְהֶחֱזִיר לוֹ שָׁ
לוֹם.  ָ יְיָ יְבָרֵךְ אֶת עַמּוֹ בַשּׁ

לְעָדִי: י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ

ה אָנכִֹי שׁלֵֹחַ לָכֶם אֵת  תוּב: הִנֵּ כָּ כַּ
דוֹל  בִיא לִפְנֵי בּוֹא יוֹם יְיָ הַגָּ אֵלִיָּה הַנָּ
נִים  בָּ יב לֵב אָבוֹת עַל  וְהֵשִׁ וְהַנּוֹרָא: 

נִים עַל אֲבוֹתָם.  וְלֵב בָּ
לְעָדִי י אֵלִיָּהוּ הַגִּ בִּ שְׁ  אֵלִיָּהוּ הַנָּבִיא אֵלִיָּהוּ הַתִּ

וִד. ן דָּ יחַ בֶּ מְהֵרָה יָבוֹא אֵלֵינוּ עִם מָשִׁ בִּ
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Yismach Libbi
This song was written by Rabbi Avraham Yitzchak 

HaKohen Kook (5625-5695 (1865-1935)), who studied in 

Volozhin and after making aliya served as Chief Rabbi 

of Jerusalem and then of the Land of Israel. He was a 

tremendous Talmid Chacham, knowledgeable in Gemara, 

Halacha, Jewish thought, and Kabbala. Many of his writings 

address the approaching redemption, as can be sensed 

in the anticipation for redemption that pervades this 

zemer.

Eliyahu HaNavi is often pictured as a pleasant, grandfatherly 

gentleman, who gracefully and gently assists us with what 

we need. However, he is portrayed throughout the book 

of Melachim as a zealot (see also Divrei HaYamim II 21:12-16). 

This is best epitomized by his statement: “I have been 

zealous for God, Lord of hosts, for the children of Israel 

have left Your covenant” (Melachim I 19:10, 14). However, 

in Malachi (3:23-24) we find Eliyahu portrayed in a totally 

different light: “Behold, I am sending you Eliya HaNavi, 

before the coming of the great and awesome day of God. 

And he shall restore the hearts of father to sons, and the 

hearts of sons to fathers...”

The Zohar (Lech-Lecha I 93; see also Pirkei DeRabbi Eliezer 
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29) sees this transition as a corrective for Eliyahu’s ways.  

Eliyahu, in all his zealousness, did not die; instead, he 

was charged to transform his zealousness into love and 

advocacy for the Jewish People. This Eliyahu is the one 

who comes to protect the baby at a Berit Mila; he is the 

one who reminds God of the merit of our forefathers: 

“When God would be ready to destroy the world, Eliyahu 

would remind Him of the merit of the forefathers… and 

God would become filled with mercy upon His world” 

(Bereishit Rabba 71:9). He is also the one who comes to 

mention our merit on Motza’ei Shabbat: “The custom to 

say verses about Eliyahu and to sing songs written about 

Eliyahu on Motza’ei Shabbatot developed because… on 

Motza’ei Shabbat, Eliyahu sits under the tree of life and 

writes down the merit of those who observe Shabbat” 

(Responsa Maharash 38b).

Rav Kook adds an additional element to this concept. 

Eliyahu is the announcer of the redemption, "לעת יקיץ אריה 
 when the lion and lioness awaken.” This notion“ ",ולביא

that redemption is compared to a lion comes from Yaakov 

Avinu (Bereishit 49:9): "ֵאַרְיה רַע רָבַץ כְּ נִי עָלִיתָ כָּ רֶף בְּ  גּוּר אַרְיהֵ יְהוּדָה מִטֶּ
 ,Yehuda – rise up like a lion, from the prey“ ",וכְּלָבִיא מִי יְקִימֶנּוּ

my son, ascend; crouch like a lion and like a lioness, 

who shall arouse him?” The redemption described here is 
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one filled with impressive power. Am Yisrael, which has 

been weak, like a fallen sukka, will regain strength, be 

filled with courage, and become a fortress, as described 

in the closing stanza: "נוֹפֶלֶת ה  וְסֻכָּ גְבוּרָה,  לְאוּ  יִמָּ אִים  נִדְכָּ ים  שִׁ  וְחַלָּ
רָאֵל יֵאָמֵר: עוּרָה עוּרָה מְחָה אֲזוּרָה, וּלְיִשְׂ שִׂ צוּרָה, וַעֲלוּבַת נֶפֶשׁ בְּ ".לְחוֹמָה בְּ

It suddenly becomes clear that Eliyahu’s zealotry 

emerged from an inner love for Am Yisrael. Eliyahu’s new 

manifestation is not simply a compensation for his earlier 

attitude. Rather, it reveals the fact that even his zealous 

nature stemmed from a unique holiness, born out of love 

for Am Yisrael. God did not accept his zealous ways outright, 

so Eliyahu sublimated them with the new aim of bringing 

Am Yisrael a powerful redemption. On the one hand, 

Eliyahu is indeed a pleasant, grandfatherly gentleman, 

and on the other he is a powerful figure who leads the 

nation, invigorating it with might. (See Haggadat Or Deror, 

Rav H. Porat, 95-100; Pirkei Eliyahu, Rav E. Samet, 553-565).

The zemer expresses the true joy at the prospect of 

redemption, the inner joy of "לבי וקרבי," of all of the internal 

organs, "דמי וחלבי," of comfort and joy to kidneys and bones 

.(״ונחומים ימלאו כליותי, וששון ידשן עצמותי״)

The zemer describes the coming redemption as the dawn, 

as it says in the Yerushalmi (Yoma 3:2): “They saw the 
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dawn as it began to brighten the sky… The same holds 

true for the redemption of Israel, at first very slowly, 

but as it continues – it becomes brighter.” In the zemer, 

too, the darkness of night turns into the dawn of day: 

 .(see also Rav Kook’s Orot HaTechiya 15) "יהפך לשחר ערבי"

The zemer continues with a description of leaving exile, 

 ".להר המור" ,in order to return to the Temple ",ומגלות לי יקרא דרור"
It describes the ingathering of the exiles, "ובני הנפוצים... ייאספו 
 ".ארץ תאני וענבי" ,to Israel "יחד

The Nation of Israel, which had been downtrodden, will 

awaken to a new world and receive new life, like the dew 

of the heavens. The amazing light of redemption will be 

brighter than the afternoon sunlight, "ים חֶלֶד  וְלִנְפָשׁוֹת נוֹאָשִׁ
הֳרַיִם  a time brighter – "ומצהרים יקום חלד" ,as per Iyov 11:17) "מִצָּ

than the afternoon).

The redemption that will come will be everlasting: "עתה 
וירושלים ב" ,based on the verse ",יקום מיהודה  שֵׁ תֵּ לְעוֹלָם   וִיהוּדָה 
וָדוֹר לְדוֹר  לַ ִם   Yehuda shall remain forever, and“ ",וִירוּשָׁ

Yerushalayim from generation to generation” (Yoel 4:20; 

Divrei HaYamim II 24:6). 

Everyone will take part in the redemption, children and 

elderly, "לשמח לבב נערי ושׂבי," as the prophet stated: "'כּהֹ אָמַר ה 
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י, י וְקִרְבִּ יִשְמַׂח לִבִּ
מִי וַחֲלָבִי, וְיָגֵל דָּ

בִי, א מַצָּ ׂ וְיָרוּם וְנִשָּ

לְעֵת יָקִיץ אַרְיֵה וְלָבִיא.

וֵאלהֵֹי אָבִי לִי יָבִיא,

בִיא אֶת - אֵלִיָהּוּ הַנָּ

בִיא: אֶת - אֵלִיָהּוּ הַנָּ

לְיוֹתַי, לְאוּ כִּ וְנִחוּמִים יִמָּ

ן עַצְמוֹתַי, שׂוֹן יְדַשֵּׁ וְשָׂ

באֹנָה תַנְחוּמוֹתַי, יּוֹן תָּ וּמִצִּ

חַר עֲרָבִי. י יֵהָפֵךְ לְשַׁ כִּ

וֵאלהֵֹי אָבִי לִי יָבִיא,

בִיא אֶת - אֵלִיָהּוּ הַנָּ

בִיא: אֶת - אֵלִיָהּוּ הַנָּ

לָ ִם רְחבֹוֹת יְרוּשָׁ בִּ זְקֵנִים וּזְקֵנוֹת  בוּ  יֵשְׁ  So says the Lord of“ ",צְבָאוֹת עֹד 

hosts: old men and old women shall again dwell in the 

streets of Yerushalayim” (Zecharia 8:4).

Eliyahu will not come to deal with impurity and purity… 

And the Sages say: Not to chase away and not to bring 

close, but to make peace in the world, as it is written, 

“Behold, I am sending you Eliya HaNavi, before the 

coming of the great and awesome day of God. And he 

shall restore the hearts of father to sons, and the hearts 

of sons to fathers...” (Mishna Eduyot)

Riddles:
44. Which limbs or body parts can be found in the song? What emotions 
are attributed to them?

45. The song describes numerous reversals. What are they?
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לוּת לִי יִקְרָא דְרוֹר , וּמִגָּ

ךְ אֵצֵא לָאוֹר , חֲשָׁ וּמִמַּ

לְיָה לְהַר הַמּוֹר , וּמֵאֶרֶץ מַאְפֵּ

י בּוֹר , עֲמַקֵּ וּלִמְרוֹם הָרִים מִמַּ

ל-עֲצָבִי. ר טוֹב יָנִיס כָּ ׂ וּמְבַשֵּ

וֵאלהֵֹי אָבִי לִי יָבִיא,

בִיא אֶת - אֵלִיָהּוּ הַנָּ

בִיא: אֶת - אֵלִיָהּוּ הַנָּ

פוֹצִים מַעֲבָרִים, וּבָנַי הַנְּ

יֵאָסְפוּ יַחַד לַעֲדָרִים,

רֹאשׁ הֶהָרִים, וְיָרנֹּוּ בְּ

פְזָרִים, ל-הַנִּ ט כָּ לְלַקֵּ

אֵנִי וַעֲנָבִי. אֶל-אֶרֶץ תְּ

וֵאלהֵֹי אָבִי לִי יָבִיא,

בִיא אֶת - אֵלִיָהּוּ הַנָּ

בִיא: אֶת - אֵלִיָהּוּ הַנָּ

וְלִלְבָבוֹת אֲמוּלוֹת רוּחַ חַיִיּם,

מַיִם, וְלִפְרָחִים קְמוּלִים טַל שָׁ

הֳרַיִם, ים חֶלֶד מִצָּ וְלִנְפָשׁוֹת נוֹאָשִׁ

לַיִם, ה יָקוּם מִיּהוּדָה וִירוּשָׁ עַתָּ

בִי. חַ לְבַב נַעֲרִי וְשָׂ מֵּ לְשַׂ

וֵאלהֵֹי אָבִי לִי יָבִיא,

בִיא אֶת - אֵלִיָהּוּ הַנָּ

בִיא: אֶת - אֵלִיָהּוּ הַנָּ

לְאוּ גְבוּרָה, אִים יִמָּ ים נִדְכָּ שִׁ וְחַלָּ

צוּרָה, ה נוֹפֶלֶת לְחוֹמָה בְּ וְסֻכָּ

מְחָה אֲזוּרָה, שִׂ וַעֲלוּבַת נֶפֶשׁ בְּ

רָאֵל יֵאָמֵר: עוּרָה עוּרָה, וּלְיִשְׂ

וְיָשׁוּב וּפָרַח וָחַי לְבָבִי.

וֵאלהֵֹי אָבִי לִי יָבִיא,

בִיא אֶת - אֵלִיָהּוּ הַנָּ

בִיא: אֶת - אֵלִיָהּוּ הַנָּ
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לִיחוֹת, רִבּוֹן הָעוֹלָמִים, אַב הָרַחֲמִים וְהַסְּ
ת ]אם חל יו"ט באמצע השבוע, לא  שֶׁ סִימָן טוֹב וּבְמַזָּל טוֹב הָחֵל עָלֵינוּ אֶת שֵׁ בְּ

ל חֵטְא  לוֹם. חֲשׂוּכִים מִכָּ אִים לִקְרָאתֵנוּ לְשָׁ ה הַבָּ עֲשֶׂ יאמר "ששת"[ יְמֵי הַמַּ

ים  תַלְמוּד תּוֹרָה וּמַעֲשִׂ בְּ קִים  ע. וּמְדֻבָּ וָרֶשַׁ מָה  וְאַשְׁ ל עָוֹן  ים מִכָּ ע. וּמְנֻקִּ וָפֶשַׁ

מְחָה. וְלאֹ  שׂוֹן וְשִׂ מִיעֵנוּ בָהֶם שָׂ ךֳ . וְתַשְׁ ל מֵאִתְּ כֵּ ינָה וְהַשְׂ עָה בִּ נוּ דֵּ טוֹבִים. וְחָנֵּ

נוּ אֱלהֵֹינוּ  נוּ. מַלְכֵּ עֲלֶה עַל לִבֵּ תַעֲלֶה קִנְאָתֵנוּ עַל לֵב אָדָם. וְלאֹ קִנְאַת אָדָם תַּ

ה יָדֵינוּ. וְכָל הַיּוֹעֵץ עָלֵינוּ  כָל מַעֲשֵׂ רָכָה רְוָחָה וְהַצְלָחָה בְּ ים בְּ הָאָב הָרַחֲמָן. שִׂ

לוֹ וְקַיְּמוֹ.  צוֹ וּבָרְכוֹ, גַדְּ בָה טוֹבָה אַמְּ רָאֵל עֵצָה טוֹבָה וּמַחֲשָׁ ית יִשְׂ ךָ בֵּ וְעַל עַמְּ

וְתִגְזַר  וְנֶאֱמַר  א:  יְמַלֵּ וְכָל עֲצָתְךָ  ן לְךָ כִלְבָבֶךָ .  יִתֶּ אֱמַר  נֶּ שֶׁ בָר  דָּ כַּ קַיֵּם עֲצָתוֹ. 

רָאֵל  ית יִשְׂ ךָ בֵּ רָכֶיךָ נָגַהּ אוֹר: וְכָל הַיּוֹעֵץ עָלֵינוּ וְעַל עַמְּ אוֹמֶר וְיָקָם לָךְ . וְעַל דְּ

אֱמַר יְיָ  נֶּ בָר שֶׁ דָּ אֵינָהּ טוֹבָה. תּוּפַר עֲצָתוֹ. כַּ בָה שֶׁ אֵינָהּ טוֹבָה וּמַחֲשָׁ עֵצָה שֶׁ

רוּ דָבָר  בְּ דַּ וְנֶאֱמַר עֻצוּ עֵצָה וְתֻפָר.  ים:  בוֹת עַמִּ הֵפִיר עֲצַת גּוֹיִם. הֵנִיא מַחְשְׁ

נוּ אֵל:  י עִמָּ וְלאֹ יָקוּם כִּ

בוּעַ.  בוּעַ וּבְכָל שָׁ ָ זֶה הַשּׁ לִיחוֹת בְּ וּפְתַח לָנוּ יְיָ אֱלהֵֹינוּ אָב הָרַחֲמִים, אֲדוֹן הַסְּ

Ribbon HaOlamim
The core of this prayer is ancient, parts of it appearing in the 
Talmud Yerushalmi (Berachot 5:2). The Gemara there includes the 
statements: ״החל עלינו את ששת הימים, ששת ימי המעשה הבאים לקראתנו לשלום״ – 
“May the coming six weekdays come upon us in peace” – ותשמיענו״ 
 Please grant us happiness and joy in them,” and“ – בהם ששון ושמחה״
others. Various versions of the prayer can be found in some of the 
earliest siddurim, such as Seder Rav Amram Gaon, Abudraham and 
Sefer HaManhig.
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עֲרֵי   עֲרֵי בְרָכָה. שַׁ יִם. שַׁ עֲרֵי אֲרִיכַת אַפַּ נִים. שַׁ עֲרֵי ארֶֹך יָמִים וְשָׁ עֲרֵי אוֹרָה. שַׁ שַׁ

עֲרֵי דִיצָה.  עֲרֵי גְבוּרָה. שַׁ ה. שַׁ עֲרֵי גְאֻלָּ ה. שַׁ עֲרֵי גְדֻלָּ עֲרֵי גִילָה. שַׁ ינָה. שַׁ בִּ

עֲרֵי  עֲרֵי הָרְוָחָה. שַׁ עֲרֵי הַצְלָחָה. שַׁ עֲרֵי הָדָר. שַׁ עֲרֵי הוֹד. שַׁ עֲרֵי דֵעָה. שַׁ שַׁ

עֲרֵי זהַֹר תּוֹרָה.  עֲרֵי זִיו. שַׁ עֲרֵי זְכֻיּוֹת. שַׁ עֲרֵי זִמְרָה. שַׁ עֲרֵי זְרִיזוּת. שַׁ וַעַד טוֹב. שַׁ

עֲרֵי  עֲרֵי חֶדְוָה. שַׁ עַת. שַׁ עֲרֵי זֹהַר דַּ ינָה. שַׁ עֲרֵי זֹהַר בִּ עֲרֵי זֹהַר חָכְמָה. שַׁ שַׁ

עֲרֵי  עֲרֵי טוֹבָה. שַׁ עֲרֵי חָכְמָה. שַׁ עֲרֵי חַיִיּם טוֹבִים. שַׁ עֲרֵי חֵן וָחֶסֶד. שַׁ חֶמְלָה. שַׁ

עֲרֵי כָבוֹד.  לָה. שַׁ עֲרֵי כַלְכָּ רָה. שַׁ עֲרֵי כַפָּ עֲרֵי יֹשֶר. שַׁ עֲרֵי יְשׁוּעָה. שַׁ טֹהַר. שַׁ

עֲרֵי  ע. שַׁ עֲרֵי מַדָּ עֲרֵי מְחִילוֹת. שַׁ עֲרֵי מְנוּחוֹת. שַׁ עֲרֵי מָזוֹן. שַׁ עֲרֵי לִמּוּד. שַׁ שַׁ

עֲרֵי עֶזְרָה.  מַיָא. שַׁ א דִשְׁ עֲרֵי סִיַּעְתָּ עֲרֵי סְלִיחָה. שַׁ עֲרֵי נְקִיּוּת. שַׁ נֶחָמָה. שַׁ

ה.  ָ עֲרֵי קְדֻשּׁ עֲרֵי צָהֳלָה. שַׁ עֲרֵי צְדָקָה. שַׁ עֲרֵי פַרְנָסָה טוֹבָה. שַׁ עֲרֵי פְדוּת. שַׁ שַׁ

לוֹם.  עֲרֵי שָׁ לֵמָה. שַׁ עֲרֵי רְפוּאָה שְׁ עֲרֵי רָצוֹן. שַׁ עֲרֵי רַחֲמִים. שַׁ עֲרֵי קוֹמְמִיּוּת. שַׁ שַׁ

ה.  עֲרֵי תְפִלָּ עֲרֵי תוֹרָה. שַׁ לְוָה. שַׁ עֲרֵי שַׁ מוּעוֹת טוֹבוֹת. שַׁ עֲרֵי שְׁ מְחָה. שַׁ עֲרֵי שִׂ שַׁ

עֵת צָרָה: יקִים מֵיְיָ. מָעוּזָםּ בְּ דִכְתִיב וּתְשׁוּעַת צַדִּ עֲרֵי תְשׁוּעָה. כְּ עֲרֵי תְשׁוּבָה. שַׁ שַׁ

י חָסוּ בוֹ: יעֵם. כִּ עִים וְיוֹשִׁ טֵם מֵרְשָׁ טֵם יְפַלְּ וַיַּעְזְרֵם יְיָ וַיְפַלְּ

ל אַפְסֵי אָרֶץ אֵת  כָּ וְרָאוּ  ל הַגּוֹיִם.  כָּ יְיָ אֶת זְרוֹעַ קָדְשׁוֹ לְעֵינֵי  ף  וְנֶאֱמַר חָשַׂ

יְשׁוּעַת אֱלהֵֹינוּ:

שׁוּב יְיָ צִיּוֹן: עַיִן יִרְאוּ בְּ י עַיִן בְּ נוּ. כִּ ו יְרַנֵּ אוּ קוֹל יַחְדָּ וְנֶאֱמַר קוֹל צפַֹיִךְ נָשְׂ

מִיעַ  ר מַשְׁ אווּ עַל הֶהָרִים רַגְלֵי מְבַשֵּׂ תוּב מַה נָּ כָּ וְקַיֵּם לָנוּ יְיָ אֱלהֵֹינוּ מִקְרָא שֶׁ

מִיעַ יְשׁוּעָה. אֹמֵר לְצִיּוֹן מָלַךְ אֱלהָֹיִךְ: ר טוֹב מַשְׁ לוֹם מְבַשֵּׂ שָׁ

ן: אָמֵן סֶלָה.  ר אֶתֵּ לַ ִם מְבַשֵּׂ ם. וְלִירוּשָׁ ה הִנָּ רִאשׁוֹן לְצִיּוֹן הִנֵּ
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אֱלהֵֹי אַבְרָהָם, אֱלהֵֹי יִצְחָק, וֵאלהֵֹי יַעֲקבֹ
ת קדֶֹשׁ הָאֲהוּבָה  בָּ ה שַׁ תֶךָ . הִנֵּ הִלָּ ם תְּ ל רַע לְמַעַן שֵׁ רָאֵל אֲהוּבֶיךָ מִכָּ ךָ יִשְׂ מרֹ עַל עַמְּ שְׁ
לֵמָה, לֶאֱמוּנַת חֲכָמִים, לְאַהֲבַת חֲבֵרִים  בוּעַ לֶאֱמוּנָה שְׁ ָ יָּבוֹא עָלֵינוּ הַשּׁ יוֹצֵאת. שֶׁ
ה קְרוֹבָה  ךָ , וּבִגְאֻלָּ לְּ רִים שֶׁ ר עִקָּ ה עָשָׂ לשָֹׁ שְׁ אֲמִין בִּ נַּ רוּךְ הוּא. שֶׁ וְלִדְבֵקוּת הַבּוֹרֵא בָּ

לוֹם: ָ נוּ עָלָיו הַשּׁ ה רַבֵּ תִים, וּבִנְבוּאַת משֶֹׁ יָמֵינוּ, וּבִתְחִיַּת הַמֵּ מְהֵרָה בְּ בִּ

ל  ם לִילָדֶיךָ רְחוּמֶיךָ הַיְהוּדִים לְהַלֵּ ן כּחַֹ גַּ ה הַנּוֹתֵן לַיָּעֵף כּחַֹ, תֵּ ל עוֹלָם, אַתָּ רִבּוֹנוֹ שֶׁ
בוּעַ יָבוֹא עָלֵינוּ לִבְרִיאוּת וּלְמַזָּל וּלְהַצְלָחָה וְלִבְרָכָה  ָ ךָ . וְהַשּׁ ךָ , אוֹתְךָ לְבַדְּ מְךָ וּלְעָבְדְּ שִׁ

רָאֵל וְנאֹמַר אָמֵן:  וּלְחֶסֶד וּלְבָנֵי חַיֵּי וּמְזוֹנֵי, לָנוּ  וּלְכָל יִשְׂ

גָאט פוןּ אַבְרָהָם אוןּ פוןּ יִצְחָק אוןּ פוןּ יַעֲקבֹ
ת קוֹדֶשׁ גֵייט.  בָּ ער שַׁ ייזֶען אַז דֶער לִיבֶּ רָאֵל פוּן אַלֶעם בֵּ עהִיט דַיין לִיבּ פָאלְק יִשְׂ בֶּ
לֵימָה צוּ אֱמֶוּנַת חֲכָמִים צוּ אַהֲבַת חֲבֵרִים.  אַז דִי וָאךְ זָאל אוּנְז קוּמֶען צוּ אֱמוּנָה שְׁ
ךְ וּבִגְאוּלָה קְרוֹבָה  לָּ רִים שֶׁ רֵה עִקָּ לוֹשׁ עֶשְׂ שְׁ צוּ דְבֵיקַת הַבּוֹרֵא ב"ה. מַאֲמִין צוּ זַיין בִּ

לוֹם: ָ ינוּ עָלָיו הַשּׁ ה רַבֵּ תִים. וּבִנְבוּאַת משֶֹׁ יָמֵינוּ. וּבִתְחִיַּת הַמֵּ מְהֵרָה בְּ בִּ

ע קִינְדֶערְלִיךְ  ע יוּדִישֶׁ יזְט דָאךְ הַנּוֹתֵן לַיָּעֵף כֹּחַ. גִיבּ דַיינֶע לִיבֶּ ל עוֹלָם דוּ בִּ רִבּוֹנוֹ שֶׁ
ען. אִין דִיךְ צוּ דִינֶען אוּן אַז דִי וָואךְ זָאל אוּנְז קוּמֶען צוּ גֶעזוּנְד  אוֹיךְ כֹּחַ דִיךְ צוּ לוֹיבֶּ
נֵי חַיֵּי אֲרִיכֵי וּמְזוֹנֵי רְוִיחֵי  רָכָה וְהַצְלָחָה. אוּן צוּ חֶסֶד אוּן צוּ בָּ אוּן צוּ מַזָּל אוּן צוּ בְּ

רָאֵל וְנאֹמַר אָמֵן: מַיָּא לָנוּ וּלְכָל יִשְׂ א דִשְׁ וְסִיַּעְתָּ

Prayer for Motza’ei Shabbat
The following prayer was found handwritten by Rabbi Levi 
Yitzchak of Berditchev, with the following heading:

A segulla (great remedy) for success 

To be recited by men, women and children three times 
before Havdala each Motza’ei Shabbat, and I am certain that 

they will succeed, with the help of God.
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Answers to the Riddles:

1. Vayechulu is recited during the Amida, again following the Amida, 
and in Kiddush. This is hinted at in this prayer: "ואעיד אשר בראת בשישה ימים 
 And I shall testify that you created“ – "כל היצור, ואשנה ואשלש עוד להעיד על כוסי
all in six days and I shall repeat a third time, to testify over my cup.” 
The goal is to attest to the creation of the universe. (Yemenites do not 
say ויכולו in the Amida, in accordance with Siddur HaRambam.) 

 The Mishna in Midot 4:7 explains that the Beit HaMikdash .בנין אריאל .2
is compared to a lion, which is wide in the front and narrow in the 
back. (The simple meaning of אריאל is Jerusalem and not the Mikdash, 
as in the verse: "הוֹי אֲרִיאֵל אֲרִיאֵל קִרְיַת חָנָה דָוִד" – “Woe to Ariel, Ariel, the city 
where David encamped” (Yeshayahu 29:1)). 
Another answer: The Mikdash is also called דביר, as it says:
ךָ״ בִיר קָדְשֶׁ אִי יָדַי אֶל דְּ נָשְׂ וְּעִי אֵלֶיךָ בְּ שַׁ חֲנוּנַי בְּ מַע קוֹל תַּ  Hear the voice of my pleas“ - ״שְׁ
when I cry to you, when I lift my eyes to your holy Devir" (Tehillim 
28:2).

 Those who delay leaving Shabbat“ – "המאחרים לצאת מן השבת וממהרים לבוא" .3
and rush to begin it.”

4. The zemer reverses the order: "במשנה לחם וקידוש רבה" – “With double 
bread and Kiddush,” in order to work with the rhyme.

.יהודים, שומריו וזוכריו, עם סגולתו, המתענגים .5
.נשמת כל חי, קדושה ,"נעריצך ," קידוש .6
 should "זכור" .in VaEtchanan "שמור" was said in Parashat Yitro, and "זכור" .7
have come first, as Chazal say, "נאמרו אחד  בדיבור   The order ".זכור ושמור 
was probably changed to fit the rhythm of the song. In "לכה דודי" the 
order was changed in order to accommodate the acrostic "שלמה." 
Dr. Avi Shmidman suggests that the reversal may be connected to 
the preceding line, "יום שבתון," which relates to the refrain from labor 
.(שמור)

8. Kabbalat Shabbat: "בכן נרוץ לקראתך"; Shabbat clothes: "לבוש בגדי חמודות"; 
Shabbat candles: "להדליק נר בברכה"; preparing food prior to Shabbat: "מערב 
 permission to ;"חפציך אסורים" :no discussion of secular matters ;"מזמינים
think about secular matter: "הרהורים מותרים"; speaking about Torah: "להגות 
 יום" :resting on Shabbat ;"הלוכך תהא בנחת" :walking pleasantly ;"באמרי שפר
.For more, see Rambam, Hilchot Shabbat 30 ".שבת מנוחה
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לגאולה" .9 ותזכו  ורש  עשיר   Rich and poor they will honor it“ – "ויכבדוהו 
(Shabbat), and they will merit redemption.”

10. The parallels are described in the 2nd paragraph on p. 74, beginning 
with “The opening stanza...”

11. The word "משלו" ending with the letter "ו" means “from His.” "צור משלו 
 means: “The Rock from whose food we have eaten.” One could "אכלנו
make the mistake of confusing "לו" for "לא" – “no,” which would mean 
that we haven’t eaten!
.צור .12
13. He presumably spoke with a Sephardic pronunciation. The words 
 This only ".א-דני" ,are meant to rhyme with God’s name "ברכו אמוני"
works if the kamatz gadol is pronounced as a patach, as in Sephardic 
pronunciation. However, Dr. Avi Shmidman points out that this is not 
a conclusive proof, for it is possible that the composer would have 
meant for the word אֱמוּנָי to have a kamatz, as is common in concluding 
phrases (tzurat hefsek).

”.Bring to life those who slumber“ - "והחיה נרדמים" .14

 כל פה" ;”Every mouth will tell of the glory of God“ – "כל פה יחוה הודו" .15
 At the“ – "עת תפתח פי בנשמת כל חי" ;all will admit that God is unique – "תיחדך
time that my mouth opens with the prayer of ‘Nishmat Kol Chai.’”

”.The appointed place for all living things“ – בית מועד לכל חי .16

17. A) "חמדת הלבבות לאומה שבורה, לנפשות נכאבות נשמה יתירה, לנפש מצירה, תסיר 
 The desire of hearts to a broken nation and to pained“ – "אנחה - שבת מנוחה
souls an extra soul; from a troubled soul, it shall remove suffering - 
Shabbat of rest.”
B) "בו מצאו עגומים השקט וביטחה - שבת מנוחה" – “In it did the downtrodden find 
tranquility and security - Shabbat of rest.”
C) "הביטה עננו פדנו במהרה - חננו חננו. שמח נפשנו באור ושמחה - שבת מנוחה" – “See us, 
answer us, redeem us speedily, show us grace; bring joy to our souls 
with light and joy - Shabbat of rest.”
D) "טובך מושיענו תנה לנעצבת בשבת יושבת בזמר ושבחה" – “With your kindness save 
us; allow the saddened to sit on Shabbat with song and praise.”

 The day“ – ״יום נסת, יום אשר ברחת, במערת צורים שעמדת, שם קנית הודך והדרך״ .18
that you fled, the day that you ran away, in a cave of rocks where 
you stood, there you acquired your glory and your splendor.”

19. The serenity of Shabbat with the Jewish People "נועם שבת המתאמת 
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 the sanctity of Shabbat with the Torah; the serenity ;"ומתאחדת בסגולתך
of Shabbat with the Almighty’s holy name.
”.Holy Shabbat, my soul is lovesick for you“ – "שבת קודש - נפשי חולת אהבתך" .20
.My soul is lovesick for God – "נפשי חולת אהבתך" .21
22. Am Yisrael is called "גזע אמונים" – “A faithful tribe.” The person singing 
the song is referred to as "בן אמתך" – “Son of your maidservant.”
 from – "א-להי כל נשמה" from Asher Yatzar and – "אשר הפליא ועשה כל בחכמה" .23
Elokai Neshama.
24. The word "כל" is mentioned four times to emphasize the fact that 
everything was created by God: "כל נשמה; בכל קדמה וימה; כל פה ולשון; ועשה כל 
".בחכמה
25. The simple gematria of 'י is 10. However, if we take the letter as it 
is written as a word, יו"ד, the gematria is 20. This is alluded to in the 
song in the fourth verse from the end: "למבצע על רפתא, כזיתא וכבעיתא, תרין 
 To break open the bread, an olive or“ – "יודין נקטא, סתימין )10( ופרישין )20(
egg-like amount, that takes two of the letter yud, hidden and explicit.”
בִתְרֵיסַר נַהְמֵי״ .26 ה לָן טַעְמֵי, דְּ ”.May He reveal the secret of the twelve loaves“ – ״יְגַלֵּ
א״ .27 שָׁ הּ מְשָׁ לֵית בֵּ י חַד מָנָא, לְסִטְרָא חוֹרָנָא, דְּ  I will wash my hands“ – ״יְדַי אַסְחֵי אֲנָא, לְגַבֵּ
with one vessel to ‘the other side’ that has no substance. There is no 
substance to the evil forces, and only the divine sparks provide life.”
 Happy is the one who awaits the“ – ״ואשרי כל חוכה )מצפה( לתשלומי כפל״ .28
double reward” (3rd stanza).
29. The phrase "כל שומר שבת כדת מחללו" refers to one who is careful to 
refrain “from desecrating” Shabbat. Such a person will receive holiness 
as a reward, "הן הכשר חיבת קדש גורלו."
 has a double meaning: “They will break bread "על שתי לחם יבצעו תמימים" .30
over two whole (תמימים) loaves” and “The complete ones (תמימים) shall 
break bread on two loaves.” "הצור תמים פעלו" – God is "תמים" – untainted 
and His creation is perfect. In ברוך אל עליון, Am Yisrael are called "תמימים." 
In צמאה נפשי, the children of Yaakov, who was called "איש תם," are referred 
to as descendants of the "תם."
 While this term usually refers to Har HaMoriya (the Temple .הר המור .31
Mount), in this zemer it refers to Har Sinai.  This shift was surely not 
made in error; what message is conveyed by using this term to refer 
to Har Sinai?  It seems that this name change is based on a midrashic 
understanding of the word Moriya, namely that it is derived from the 
word mor, which refers to a perfume (Shir HaShirim Zuta 3:6; Midrash 
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Sechel Tov Bereishit 22:2 – as noted by Dr. Avi Shmidman). By adapting 
the name (isolating the aspect of mor), the composer hints at the 
notion that Har Sinai is a beautifully scented mountain, emitting the 
lovely scent of Torah throughout the world.
32. Three times the word “koach” is a reference to Am Yisrael; "אמיץ 
.refers to God "כח
33. The simple interpretation is that it means: one who desecrates Shabbat 
is cut off from Am Yisrael. Some changed the original verse so that negative 
things are not spoken about on Shabbat. An alternate interpretation 
is that one who begins doing work on Friday will have to stop in the 
middle when Shabbat comes (see Kenesset Gedola, R. Y. Sobelsky, 27:123).
34. Yom HaKippurim – "על כן להתענות... אסור לבד מיום כיפור עווני" – “Therfore it is 
forbidden to fast on it... except for the day of the atonement for my sin.”
35. It was doubled: "מופת בתת לחם משנה בשישי" – “A wonder – in the giving 
of ‘double bread’ on the sixth (day).”
36. Chazal (our Sages).
37. Either that a person who mourns on Shabbat will lose out, or that 
mourning is restrained on Shabbat.
 "למען תינקו ושבעתם משֹׁד תנחומיה למען תמוצו והתענגתם מזיז כבודה" – ישעיהו ס"ו, יא .38
He cites the beginning and end of the verse, omitting the middle part 
that speaks of mourning.
 "כי לא באתם עד עתה אל המנוחה ואל הנחלה" – דברים י"ב, ט
The verse speaks of the “resting place” for the construction of the Beit 
HaMikdash and the song refers to the rest of Shabbat.
 "ואשה אל אחותה לא תקח לצרור לגלות ערוותה עליה בחייה" – ויקרא י"ח, יח
The verse speaks of the prohibition of “linking two sisters” by one 
man marrying both of them. The zemer speaks of combining blessings 
together to publicize the joy of Shabbat.
 "מהרו את המן לעשות את דבר אסתר" – אסתר ה׳, ה
The verse is Achashverosh’s order to quickly bring Haman to Esther’s 
feast. The song speaks of bringing the “maneh,” the food-portion, 
quickly “to fulfill Esther’s word.”
39. Perhaps to show that with a Shabbat outlook – a positive outlook – 
even something bad can become good. The Spanish payyetanim (Jewish 
liturgical poets) liked to incorporate pesukim into their poems, while 
offering a new meaning in the process.  Dr. Avi Shmidman asserts that 
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this is simply a literary tool devoid of this implication of “reversal”; 
nonetheless, I believe the composer uses this tool to turn something 
negative into positive.
 the Mikdash and the Ulam – the great hall in the Temple – "נוי ואולמי" .40
(Yoel 2:17).
41. Country – Babylonia. City – Basra (a city in Edom).
42. Sorek (grape), hadas (myrtle), shita (acacia), berosh (cyprus), tidhar 
(elm).

43. Verses included in the zemer:

מִיעוּ הַלְלוּ וְאִמְרוּ  רֹאשׁ הַגּוֹיִם הַשְׁ מְחָה וְצַהֲלוּ בְּ י כהֹ אָמַר ה' רָנּוּ לְיַעֲקבֹ שִׁ אָמַר ה' לְיַעֲקֹב - ״כִּ
רָאֵל״ )ירמיהו פרק ל״א, ו( אֵרִית יִשְׂ ךָ אֵת שְׁ ע ה' אֶת עַמְּ הוֹשַׁ

ה  חַר ה' אֱ-להֶֹיךָ לִהְיוֹת לוֹ לְעַם סְגֻלָּ ךָ בָּ ה לַה' אֱ-להֶֹיךָ בְּ י עַם קָדוֹשׁ אַתָּ בָּחַר ה' בְּיַעֲקֹב - ״כִּ
נֵי הָאֲדָמָה״ )דברים פרק ז׳, ו( ר עַל פְּ ים אֲשֶׁ מִכּלֹ הָעַמִּ

ה יַעַר וְכָל עֵץ בּוֹ  צְחוּ הָרִים רִנָּ יּוֹת אָרֶץ פִּ חְתִּ ה ה' הָרִיעוּ תַּ י עָשָׂ מַיִם כִּ גָּאַל ה' אֶת יַעֲקֹב - ״רָנּוּ שָׁ
אָר״ )ישעיהו פרק מ״ד, כג( רָאֵל יִתְפָּ י גָאַל ה' יַעֲקבֹ וּבְיִשְׂ כִּ

אַל  מִיעוּ זֹאת הוֹצִיאוּהָ עַד קְצֵה הָאָרֶץ אִמְרוּ גָּ ידוּ הַשְׁ ה הַגִּ קוֹל רִנָּ ים בְּ דִּ שְׂ רְחוּ מִכַּ בֶל בִּ ״צְאוּ מִבָּ
ה' עַבְדּוֹ יַעֲקבֹ״ )ישעיהו פרק מ״ח, כ(

רָאֵל  בֶט מִיִּשְׂ רַךְ כּוֹכָב מִיַּעֲקבֹ וְקָם שֵׁ ה אֲשׁוּרֶנּוּ וְלאֹ קָרוֹב דָּ דָּרַךְ כּוֹכָב מִיַּעֲקֹב - ״אֶרְאֶנּוּ וְלאֹ עַתָּ
ת״ )במדבר פרק כ״ד, יז( נֵי שֵׁ ל בְּ אֲתֵי מוֹאָב וְקַרְקַר כָּ וּמָחַץ פַּ

נוּבָה״  תְּ פְנֵי תֵבֵל  רָאֵל וּמָלְאוּ  יִשְׂ יָצִיץ וּפָרַח  יַעֲקֹב  רֵשׁ  יַשְׁ אִים  הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב - ״הַבָּ
)ישעיהו פרק כ״ז, ו(

רִיד מֵעִיר״ )במדבר פרק כ״ד, יט( וְיֵרְדְּ מִיַּעֲקֹב - ״וְיֵרְדְּ מִיַּעֲקבֹ וְהֶאֱבִיד שָׂ
רָאֵל לאֹ  ה יִשְׂ יךָ עֶבֶד לִי אַתָּ ה יְצַרְתִּ י אָתָּ י עַבְדִּ רָאֵל כִּ ה יַעֲקבֹ וְיִשְׂ זְכֹר זֹאת לְיַעֲקֹב - ״זְכָר אֵלֶּ

נִי״ )ישעיהו פרק מ״ד, כא( שֵׁ תִנָּ
חֶדְוַת יְשׁוּעוֹת יַעֲקֹב - אין פסוק

רָאֵל״ )במדבר פרק כ״ד, ה( נֹתֶיךָ יִשְׂ כְּ טֹבוּ אֹהָלֶיךָ יַעֲקֹב - ״מַה טּבֹוּ אֹהָלֶיךָ יַעֲקבֹ מִשְׁ
ךָ וְכָלִיל  אַפֶּ ימוּ קְטוֹרָה בְּ רָאֵל יָשִׂ טֶיךָ לְיַעֲקבֹ וְתוֹרָתְךָ לְיִשְׂ פָּ יוֹרוּ מִשְׁפָּטֶיךָ לְיַעֲקֹב - ״יוֹרוּ מִשְׁ

חֶךָ״ )דברים פרק ל״ג, י( עַל מִזְבְּ
רָאֵל מַה  עֵת יֵאָמֵר לְיַעֲקבֹ וּלְיִשְׂ רָאֵל כָּ יִשְׂ יַעֲקבֹ וְלאֹ קֶסֶם בְּ י לאֹ נַחַשׁ בְּ כִּי לֹא נַחַשׁ בְּיַעֲקֹב - ״כִּ

עַל אֵ-ל״ )במדבר פרק כ״ג, כג( פָּ
רָאֵל ה' אֱ-להָֹיו עִמּוֹ וּתְרוּעַת  יִשְׂ יַעֲקבֹ וְלאֹ רָאָה עָמָל בְּ יט אָוֶן בְּ לֹא הִבִּיט אָוֶן בְּיַעֲקֹב - ״לאֹ הִבִּ

מֶלֶךְ בּוֹ״ )במדבר פרק כ״ג, כא(
רִים וּתְהִי  י מוֹת יְשָׁ מֹת נַפְשִׁ רָאֵל תָּ ר אֶת רבַֹע יִשְׂ מִי מָנָה עֲפַר יַעֲקֹב - ״מִי מָנָה עֲפַר יַעֲקבֹ וּמִסְפָּ

מֹהוּ״ )במדבר פרק כ״ג, י( אַחֲרִיתִי כָּ
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ע ה' לַאֲבֹתֵיכֶם  בַּ ר נִשְׁ י לִפְנֵיכֶם אֶת הָאָרֶץ בּאֹוּ וּרְשׁוּ אֶת הָאָרֶץ אֲשֶׁ נִשְׁבַּע ה' לְיַעֲקֹב - ״רְאֵה נָתַתִּ
לְאַבְרָהָם לְיִצְחָק ולְּיַעֲקבֹ לָתֵת לָהֶם וּלְזַרְעָם אַחֲרֵיהֶם״ )דברים פרק א׳, ח(

צְרַיִם  אתָה לָעָם הַזֶּה מִמִּ ר נָשָׂ ךָ וְכַאֲשֶׁ גדֶֹל חַסְדֶּ סְלַח נָא לַעֲוֹן יַעֲקֹב - ״סְלַח נָא לַעֲוֹן הָעָם הַזֶּה כְּ
ה״ )במדבר פרק י״ד, יט( וְעַד הֵנָּ

ל  י כָּ בותּ יַעֲקבֹ וְרִחַמְתִּ יב אֶת שְׁ ה אָשִׁ עַתָּה הָשֵׁב שְׁבוּת יַעֲקֹב - ״לָכֵן כּהֹ אָמַר אֲ-דֹנָי ה' עַתָּ
י״ )יחזקאל פרק ל״ט, כה( ם קָדְשִׁ אתִי לְשֵׁ רָאֵל וְקִנֵּ ית יִשְׂ בֵּ

נּוּ״ )ירמיהו פרק ל״א, י( י פָדָה ה' אֶת יַעֲקבֹ וּגְאָלוֹ מִיַּד חָזָק מִמֶּ פָּדָה ה' אֶת יַעֲקֹב - ״כִּ
י אֱ-להִֹים צַוֵּה יְשׁועּוֹת יַעֲקבֹ״ )תהלים פרק מ״ד, ה( ה הוּא מַלְכִּ צַוֵּה יְשׁוּעוֹת יַעֲקֹב - ״אַתָּ

ו״  הוּ וַיֹּאמֶר הַקּלֹ קוֹל יַעֲקבֹ וְהַיָּדַיִם יְדֵי עֵשָׂ ֵ שׁ יַעֲקבֹ אֶל יִצְחָק אָבִיו וַיְמֻשּׁ קֹל קוֹל יַעֲקֹב - ״וַיִּגַּ
)בראשית פרק כ״ז, כב(

י בְתוֹכֵךְ נְאֻם ה' ״ )זכריה פרק ב׳, יד( כַנְתִּ י הִנְנִי בָא וְשָׁ ת צִיּוֹן כִּ מְחִי בַּ י וְשִׂ רָנִי וְשִׂמְחִי לְיַעֲקֹב - ״רָנִּ
ר  ל אֲשֶׁ עַד רֵעֵהוּ וַיֹּסֶף ה' אֶת כָּ לְלוֹ בְּ הִתְפַּ בותּ אִיּוֹב בְּ ב אֶת שְׁ שָׁב ה' אֶת שְׁבוּת יַעֲקֹב - ״וַה' שָׁ

נֶה״ )איוב פרק מ״ב, י( לְאִיּוֹב לְמִשְׁ
ם  אתִי לְשֵׁ רָאֵל וְקִנֵּ ית יִשְׂ ל בֵּ י כָּ בותּ יַעֲקבֹ וְרִחַמְתִּ יב אֶת שְׁ ה אָשִׁ ״לָכֵן כּהֹ אָמַר אֲ-דֹנָי ה' עַתָּ

י״ )יחזקאל פרק ל״ט, כה( קָדְשִׁ
עְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם״ בַּ ר נִשְׁ לְיַעֲקבֹ חֶסֶד לְאַבְרָהָם אֲשֶׁ ן אֱמֶת  תֵּ לְיַעֲקֹב - ״תִּ תִּתֵּן אֱמֶת 

)מיכה פרק ז׳, כ(
Dr. Avi Shmidman noted that the line רני ושמחי ליעקב is based on the 
combination of two verses – one in Zechariah: רני ושמחי בת ציון, and 
another from Yirmiyahu: רנו ליעקב שמחה. What results is actually a 
grammatically incorrect sentence, using the feminine plural רני ושמחי 
to address the masculine יעקב! A manuscript from the Cairo Geniza 
quotes another version of this line: רני ושמחי בת יעקב. According to this 
version, the composer created the name בת יעקב, a play on בת ציון, which 
incorporates יעקב but remains grammatically correct.
44. Kidneys, heart, blood, fat, bones – all of these shall rejoice and be 
filled with happiness and comfort when the redemption arrives.
45. Evening becomes morning; exile becomes redemption; darkness 
becomes light; we shall leave a dark country and arrive at a mountain of 
myrrh (Har HaMoriya); the dispersed nation shall gather; downtrodden 
hearts will be revived; withered flowers will be revitalized with dew 
from the heavens; desperate souls will receive light grander than 
daylight; the weak will become mighty; the fallen sukka will become 
a fortress; the wretched soul will receive joy.
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Since our custom is always to recite Birkat HaMazon over a 

cup of wine when there is a bride and groom, it would be 

permitted to taste the wine before Havdala (this was the 

custom of the Netziv and the Chazon Ish – see Mo’adim 

U’Zemanim Vol. III 246; Sova Semavhot 4:179).

Others do not to recite Borei Peri HaGafen, and wait to 

drink until after Havdala (Maharil Diskin, Rabbi Chaim 

Brisker, and Rabbi Shlomo Zalman Auerbach in Kerem 

Shlomo). The bride may drink the wine even though 

women do not usually drink from the wine of Havdala 

(Ketzot HaShulhan, Vol. III 93).

Practically, it appears that it is preferable for the groom 

to recite the zimmun, and since he always drinks from 

the cup of wine of Sheva Berachot, he can drink from 

the wine of the zimmun. Otherwise, the person reciting 

the zimmun should wait until after Havdala to make the 

beracha and drink.
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In practice, Sheva Berachot should not be recited after 

the seventh day. However, if the seventh day is Shabbat 

and the meal continues after nightfall (and the wedding 

took place on Sunday before sunset) – the custom is to 

recite Sheva Berachot, as long Shabbat was not formally 

ended with Havdala.

Sheva Berachot during Seuda Shelishit

The Poskim disagree as to what should be done regarding 

Sheva Berachot at Seuda Shelishit. Once the meal is over it 

is time to recite Havdala, and it is prohibited to drink prior 

to the recitation of Havdala.

There are those who drink the wine anyway, as the 

Halacha states (Shulchan Aruch 299,:4; Mishna Berura 14) 

that one who always recites Birkat Hamazon over a cup of 

wine is permitted to taste the wine even before Havdala. 

Even if a meal is required, it is debatable if it is possible to recite the Sheva 

Berachot during the meal, and it is not necessary to wait until Birkat 

HaMazon. Based on the this, Rabbi Frank writes (Hadrat Kodesh 20) that 

if a meal continues after the seventh day, Sheva Berachot could be recited 

during the meal, in which case we are adopting the position that Sheva 

Berachot are not part of Birkat HaMazon (which is the opinion of the Netziv, 

She'iltot 16:3).

However, this solution will not work with the Rambam's opinion (Berachot 

2:1; 2:8-10) according to the Griz, nor for those who believe that Sheva 

Berachot are an integral part of Birkat HaMazon. Such is the opinion of 

the Abudraham (Sha'ar 9, p. 364). Indeed, Rabbi Shlomo Zalman Auerbach 

writes not to recite Sheva Berachot in the middle of the meal (Minchat 

Shlomo 3, note 7).
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after the conclusion of the seventh day (from sunset – 

although there is room to debate about the 13.5 minutes 

after sunset, it is better to avoid reciting berachot when 

there is a doubt about reciting them). This is the ruling 

of Ginat Veradim (O.C. Kelal 1, 28), Rabbi Wosner (Shevet 

Halevi, Vol. I, 39), Rabbi Yosef Shalom Elyashiv, and Rabbi 

Kanievsky (Yismach Lev, 318).

If the seventh day of Sheva Berachot falls on Shabbat 

(the couple was married on Sunday before sunset), there 

might be a reason to justify reciting Sheva Berachot after 

sunset – because of Tosefet Shabat (just as the Shabbat 

is lengthened, the celebration of the bride and groom is 

lengthened). This is the ruling in Responsa Shevet Halevi 

(Vol. I, 39). Rabbi Elyashiv is of the opinion that the Sheva 

Berachot should not be recited even in this case.12

12	There is room for an additional solution: the Poskim disagree with regard 

to the need of a meal for Sheva Berachot. According to the Rosh and the 

Ran there is no need for a meal. According to the Ritva there is a need. 

The Ritva’s view is based on a statement of the Gemara “Chatanim min 

HaMinyan” (is the groom counted as part of the ten men needed for a 

minyan?), where the Gemara explicitly states “this source refers to Birkat 

HaMazon” (according to the Ritva this refers also to Sheva Berachot, and that 

is the simple understanding of the Rambam’s opinion).

In practice, it appears from the Shulchan Aruch (E.H. 4 at the end) that we 

take both opinions into account because two cups are needed (although 

the Shulchan Aruch writes that the prevalent practice is to use one cup, 

the Rema (ibid. 9) writes that the custom is to recite the Sheva Berachot 

on two cups).
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groom and bride to have a small taste of the wine (as 

Rabbi Avraham ben HaRambam writes in the beginning 

of Ma’aseh Rokeach). 

Sheva Berachot at the End of the Seventh Day

The Poskim disagree whether Sheva Berachot should be 

recited at the end of a meal that began on the seventh 

day and continued into the eighth day. This disagreement 

is related to the discussion of whether the Sheva Berachot 

are an integral part of Birkat HaMazon or a separate entity. 

If the latter, they should not be recited, since the seventh 

day is over; if the former, they should be recited, since 

the obligation to recite them comes into effect with the 

meal.

If the question is dependent upon Birkat HaMazon, a 

similar disagreement arises with regard to Ya’aleh VeYavo: 

is the obligation to recite this addition determined by the 

beginning or the end of the meal (there is a contradiction 

within Shulchan Aruch ibid.). Prevalent practice is to 

recite Ya’aleh VeYavo if the meal began on Rosh Chodesh, 

and a similar logic should be applied in the case of Sheva 

Berachot. However, it is possible that Sheva Berachot are 

viewed as part of Birkat HaMazon, but not an integral part, 

and therefore the law pertaining to Sheva Berachot need 

not be the same as the law pertaining to Ya’aleh VeYavo.

Prevalent custom is not to recite the Sheva Berachot 
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When is the Blessing of Borei Peri HaGafen recited?

Under the Chuppa “Borei Peri HaGafen” is recited first. 

During Birkat HaMazon “Borei Peri HaGafen” is recited last. 

Why?

The Beit Shmuel (62:2) writes that if Borei Peri HaGafen 

were to be recited immediately after Birkat HaMazon, 

it would appear as if it were being recited only for the 

purpose of Birkat HaMazon. Therefore, it is recited at the 

end to show that it is part of the Sheva Berachot.

An additional logical explanation can be suggested. If 

Sheva Berachot are an integral part of Birkat HaMazon (a 

point that is not agreed upon by Rishonim and Acharonim), 

the blessing must be recited at the end, since it is always 

recited at the conclusion of Birkat HaMazon.

The Order of Drinking

The person who recites the zimmun does so while holding 

the first cup. After Birkat HaMazon, the second cup is held 

while reciting the first six berachot of the Sheva Berachot 

(the cup is passed to each person who recites a beracha).

Then, the person who recites the zimmun holds the first 

cup and recites Borei Peri HaGafen and drinks a revi’it (as in 

a regular zimmun – see below in the halachot of drinking 

the wine); the contents of the cups are mixed together 

(it is convenient to use a third cup), and one cup is given 

to the groom and one to the bride. It is sufficient for the 
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LAWS OF SHEVA BERACHOT

Pouring Wine for Sheva Berachot at the End of Birkat 

HaMazon

The Shulchan Aruch and Rema (62:9) disagree whether 

we need one cup or two cups of wine for Sheva Berachot 

at the end of Birkat HaMazon. The Shulchan Aruch quotes 

both positions, but concludes that the custom is to recite 

both Birkat HaMazon and Sheva Berachot over one cup. 

The Rema requires two separate cups for Birkat HaMazon 

and Sheva Berachot (and Kaf HaChaim writes that the 

Sephardic custom in Israel is to use two cups).

Beit Shmuel (11) writes that the cup could be prepared 

after Birkat HaMazon. However, the Taz writes that the 

wine should be poured before Birkat HaMazon; since 

Devai Haser, which is recited during Birkat HaMazon, is 

actually part of Sheva Berachot. The Taz’s position has 

been accepted, and the custom is to pour the two cups 

before Birkat HaMazon (see Responsa Shevet HaLevi VIII, 

O.C. 285). Some have the practice to prepare the second 

cup after Birkat HaMazon (see Magen Avraham, 147:11; 

Chochmat Adam 129:7 explains that this is done in order 

to avoid the problem of “chavilot – chavilot” (doing too 

many mitzvot at once) [in contrast the Chayei Adam 68:3 

and Nishmat Adam ibid. write that there is no problem 

of “chavilot – chavilot”]).
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prevalent custom in Sephardic communities. The Rema, 

on the other hand, ruled that Havdala should be recited 

while standing, and this custom was generally adopted by 

the Ashkenazic community.

Left or Right?

While making Havdala, the cup should be held in the right 

hand. When making the beracha on besamim, the cup 

should be transferred to the left hand, while the besamim 

are held in the right. During the beracha on the fire, one 

should look at his right hand in the light of the fire, and 

then once again return the cup to the right hand and 

complete the Havdala.

The Aruch HaShulchan (296:17) notes that it was not 

customary (in his region) to hold the cup while making 

berachot on the besamim and the fire. (296:17)

When Shabbat Comes to an End

The Aruch HaShulchan writes that every Jewish soul is 

saddened when Shabbat comes to an end and feels the 

spiritual change of Shabbat ending. However, if we allow 

the spiritual heights we reached on Shabbat to influence 

our entire week, we can rejoice and be encouraged by 

the spiritual empowerment provided by Shabbat for the 

new week.
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Can an Electric Light be used for Havdala?

A fluorescent light may not be used for the beracha on 

fire. It would seem, however, that an incandescent light 

bulb should be halachically acceptable, since burning 

metal is halachically considered fire. Nonetheless, there 

are views that do not permit use of a light bulb because 

the metal in enclosed by glass, and the Shulchan Aruch 

writes that a candle enclosed in glass is unacceptable for 

Havdala (298:15). The Mishna Berura writes that when 

other options are available, metal enclosed by glass should 

not be used (Bi’ur Halacha 298, s.v. o betoch). However, 

Rav Chaim Brisker (quoted in Responsa Nachalat Shimon 

15) and others would recite the beracha on a light bulb. 

When no other option is available, these opinions can 

be relied upon for one to recite Borei Me’orei HaEsh on a 

light bulb.

Should Havdala Be Recited While Sitting or Standing?

Opinions differ among the Rishonim regarding this question. 

The halachic advantage of sitting is that it establishes a 

cohesion that better enables the person reciting Havdala to 

fulfill the obligation for others. However, standing reflects 

the respect we have for Shabbat as it leaves, just as one 

would stand when a king is about to leave the room. 

In practice, the Shulchan Aruch rules that Havdala 

should be recited while sitting (296:6), and this is the 
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and enjoy the light (by bringing his fingernails close to the 

candle), or whether one should first observe the light and 

then make a beracha. A Birkat HaNehenin would require 

making the beracha first, whereas a Birkat HaShevach 

would require observing the light first.

It is customary to recite the beracha and then to 

observe one’s fingernails in the light of the candle, in 

accordance with the first approach. (My rebbe, HaRav 

Aharon Lichtenstein shlit”a, does both of these.)

If one was unable to recite the beracha over the candle 

on Motza’ei Shabbat, he should not recite it later in the 

week.

Using a Torch for Recitation of Borei Me’orei HaEsh 

When possible, a torch (with multiple wicks) should 

be used for Havdala since it provides a strong light. 

Additionally, the wording of the beracha is Borei Me’orei 
HaEsh – literally meaning a blessing on lights (plural) and 

not one light. Since a torch has more than one wick, it 

is a more accurate reflection of this beracha. However, 

when no torch is available, one may recite the beracha on 

a candle with one wick.

A wax candle containing several wicks that are visibly 

separated is halachically considered to be a torch. 

If necessary, one may connect two matches for the 

recitation of Borei Me’orei HaEsh.
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Blessing on the Candle

The Gemara (Berachot 51b) recounts that after the first 

Shabbat, Adam struck two stones against one another, 

creating the world’s first fire. Reciting a blessing on the 

fire is testimony to the creation of the first fire on Motza’ei 

Shabbat. 

One should stand at a proximity that allows use of the 

light from the candle. The Rema (298:3) writes that it is 

customary to look at the fingernails of one’s right hand, 

which indicates that one should be close enough to the 

source of light.

A person who cannot approach the candle should have in 

mind not to fulfill his obligation while hearing the beracha, 

and he should then make his own beracha after Havdala, 

when he is able to approach the candle.

The Nature of the Beracha on a Candle

There is a debate regarding whether the beracha on the 

candle – Borei Me’orei HaEsh – is a Birkat HaShevach (a 

blessing of praise) – which need not be recited every time 

one receives benefit – or a Birkat HaNehenin (a blessing over 

sensual benefit) – in which case the weekly recitation must 

exempt one from saying it during the rest of the week.  

The practical ramification of this debate is whether a 

person should first recite the beracha and then observe 



- 96 -

and cologne, since they are artificially manufactured. In 

practice, it is best not to recite a beracha over perfume 

unless there are real plants or plant extract in it.

A beracha should not be made on deodorant, since its 

function is to remove smells, not to create them.

It is strictly forbidden for a man to smell a woman’s 

perfume if he knows whose it is, unless it belongs to his 

wife and she is not a nidda. 

The Shulchan Aruch writes that using myrtle branches 

(hadasim) for besamim beautifies the mitzva, since they 

were already used for one mitzva, and can now be used 

for an additional one. The Rema adds that one may not 

recite a beracha on a dry hadas that no longer emits a 

scent, but the dry hadas can be placed along with other 

sweet-smelling spices to achieve the same effect. These 

sources may be the basis of the custom to place cloves in 

an etrog for besamim.

The Blessing on Besamim

Sephardic custom is to recite the precise beracha for  the 

particular type of besamim used (בורא עצי בשמים; בורא 
 בורא מיני Ashkenazic custom is to recite .(עשבי בשמים
 a general beracha on all types of besamim, to avoid ,בשמים

mistakes in berachot. As such, it is preferable to use cloves, 

on which the proper beracha is בורא מיני בשמים.
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this question is whether a person who cannot smell may 

recite the beracha, since one may exempt others in Birkot 

HaNehenin only if he is able to derive benefit from the 

item.

In practice, one who cannot smell should not recite the 

beracha to exempt others.

When There is No Candle or Besamim Available

The Gemara (Berachot 53b) states that lack of a candle  

and/or besamim do not invalidate Havdala. However, when 

possible, it is preferable to recite Havdala with a candle 

and besamim. One who heard the beracha on besamim from 

afar, but could not smell them, should smell them after 

Havdala. If one engaged in other activities in the interim, 

he should first recite the beracha.

Which Besamim Should Be Used for this Beracha?

Halachic authorities debated whether oil scented with 

herbs can be used for besamim, since the oil itself has no 

scent. It is preferable not to use such oil, since it is unclear 

whether a beracha should be recited over it. However, the 

Taz (297) points out that if some herbs remain intact in the 

dish, one may recite a beracha directly on the herbs. 

Rav Shlomo Zalman Auerbach (quoted in Shemirat 

Shabbat KeHilchata 61, note 32) expressed doubt as to 

whether a beracha should be made on synthetic perfumes 
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beverage or grape juice. Bedieved, non-alcoholic chamar 

medina may be used.

Which drinks are included in the category of chamar 

medina? Rav Moshe Feinstein (Iggerot Moshe, O.C II:75) 

writes that drinks that are presented to important guests, 

and not only consumed to quench one’s thirst, fall under 

this category. Therefore, it would seem that coffee, tea, 

fruit juice, and cola may be used for Havdala.

Besamim (Scented Spices)

After Shabbat, the Neshama Yeteira (additional soul provided 

by the presence of Shabbat) departs, leaving the soul to 

mourn the loss of the added spirituality it had provided. 

Smelling besamim is mandated to comfort and uplift the 

soul. There are no besamim in Havdala after Yom Tov, 

since we do not receive a Neshama Yeteira on Yom Tov. 

Alternatively, besamim are not necessary because the 

Neshama Yeteira of Yom Tov does not depart, but is rather 

internalized. (I heard this explanation from Rav Yonatan 

Breuer z”l, who heard it from my rebbe, HaRav Aharon 

Lichtenstein shlit”a who cited it from his rebbe, HaRav 

Yitzchak Hutner z”l).

There is a debate regarding whether the beracha on 

besamim is a Birkat HaMitzva (a blessing made when 

performing a mitzva) or Birkat HaNehenin (a blessing recited 

on deriving sensual benefit). The practical ramification of 
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As mentioned above, there is a view that Havdala is 

not derived from “zachor,” but rather from the pasuk

 ,According to this approach ״.להבדיל בין הטמא ובין הטהור״

women may be exempt from making Havdala.

The Shulchan Aruch (296:8) cites this dispute, but seems 

to rule that women are obligated in Havdala. The Rema 

writes that it is preferable for women not to recite Havdala 

themselves, but rather to hear it recited by a man. The 

Acharonim found this ruling difficult, since the Rema 

himself rules that women may make a beracha even on 

time-bound mitzvot from which they are exempt!

In practice, the Mishna Berura (note 37) rules that it is 

preferable for a woman to hear Havdala recited by a man. 

However, if the man has already made Havdala for himself, 

it is preferable for the woman to recite it herself.

Havdala on Other Beverages

The Shulchan Aruch (296:2) rules that Havdala may be 

recited over “chamar medina.” The Mishna Berura (Bi’ur 

Halacha, s.v. im hu) adds that if one prefers the other 

beverage to wine, it is proper to recite Havdala on that 

beverage.

Halachic authorities debate whether one must recite 

Havdala over an alcoholic beverage (whisky, cognac, beer, 

etc.). In practice, it is preferable to use either an alcoholic 
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Under ordinary circumstances, if •	  was ״אתה חוננתנו״

omitted in Ma’ariv, one should not go back to recite 

the beracha. However, if there is no wine available for 

Havdala, he should go back and repeat the beracha.

Reciting Havdala Early

Havdala should be recited only after Shabbat has ended. 

However, in situations in which there will be no opportunity 

to recite Havdala later, it may be recited (along with the 

Ma’ariv prayer) anytime after pelag haMincha without the 

candle or the besamim.

After reciting Havdala under these circumstances, it is 

still Shabbat and one may not engage in any activity that is 

prohibited on Shabbat. As soon as Shabbat is over, however, 

one may engage in such activity without repeating Havdala. 

One should recite the blessing on the candle and besamim 

after Shabbat if it is possible.

Havdala for Women

Women are generally exempt from observing time-bound 

mitzvot. However, they are obligated in mitzvot that are 

derived from “zachor” – the positive commandments of 

Shabbat – because this category is linked to “shamor” – 

the obligation to observe the negative commandments of 

Shabbat. Some authorities rule that Havdala falls in this 

category, and therefore maintain that women are obligated 

in Havdala. 
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What Activities Should Not Be Done Before Havdala?

Before Havdala, one should not eat or partake in any 

activity that is prohibited on Shabbat. 

Until a statement of •	 Havdala is recited, it is still 

considered to be Shabbat. If one recites the phrase, 

 ,in Ma’ariv ״אתה חוננתנו״ or ״המבדיל בין קדש לחול״

he may then perform activities forbidden on Shabbat.

One may not eat before •	 Havdala, lest he forget to recite 

it. Additionally, Chazal prohibited tasting food before 

Havdala (Pesachim 105b), possibly so that the first taste 

in one’s mouth after Shabbat should be that of Havdala. 

The prohibition to eat before Havdala remains in effect 

even if בין קדש לחול״  .was recited ״ברוך המבדיל 

A meal that began on Shabbat may be continued after •	

dark. However, if one was only eating a snack (such as 

fruit or juice), he should stop eating at sundown. 

One may drink water before •	 Havdala (according to the 

Kabbala, this is prohibited as well).

When there is no wine available, eating should be •	

postponed until Havdala as late as Sunday afternoon. 

If this presents great difficulty, or if it seems that 

wine will not be available by Sunday afternoon either, 

one may rely on ״אתה חוננתנו״ in Ma’ariv and eat

immediately.
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Text of Havdala

Havdala includes two parts. The first part is a set of 

introductory pesukim, while the second is the Havdala 

itself, which is preceded by a beracha on the wine. 

The essential “distinction” of Havdala is the phrase, 

לחול״ קודש  בין   the distinction between – ״המבדיל 

the holy and the mundane. However, we also mention 

additional distinctions, such as the distinction between 

Israel and the nations and the distinction between light 

and darkness. The two words most often repeated in the 

introductory section of Havdala are ״ישועה״ (salvation) 

and the name of God. Since at the end of Shabbat the 

Jewish soul is in a stage of distress, we remind ourselves 

that God alone is the source of salvation and that 

those who trust in Him will indeed merit His salvation.

Additional Customs for Good Fortune 

The Rema (296:1) mentions several additional customs 

relating to Havdala: spilling wine from the cup (many 

people fill the cup until it overflows a little, unless the 

wine has shemita sanctity); putting out the candle with the 

Havdala wine; and placing some leftover wine from Havdala 

on the eyes. One reason suggested for this last custom is 

in order that our view of the world be affected by Shabbat, 

making our vision more positive and enlightened.
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The Laws of Havdala

The following is a brief summary of the laws of Havdala. 

For an in-depth discussion of this topic, see my “Halacha 

MiMekorah,” Shabbat, Part I.

Is Havdala a Torah obligation?

There are three different opinions regarding this question:

A.	 Havdala is a Torah law, derived from the pasuk (Shemot 

יום השבת לקדשו״ ,(20:7  Rambam, Sefer) ״זכור את 

HaMitzvot 155).

B.	 Havdala is a Torah law, derived from the pasuk (Vayikra 

 a view cited in) ״להבדיל בין הקודש ובין החול״ ,(10:10

the Maggid Mishneh, Hilchot Shabbat 29:1).

C.	 Havdala is a rabbinic obligation (also cited in the Maggid 

Mishneh).

Reciting Havdala over Wine

Whenever possible, Havdala should certainly be recited 

over wine. However, the Gemara explains that saying 

Havdala over wine is a rabbinic obligation, and during 

times when there was widespread poverty, the Rabbis 

did not insist that Havdala be recited over wine (Berachot 

33a). It seems the need to recite Kiddush over wine is more 

essential, since Kiddush acts as an introduction to the 

Shabbat meal.
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Kiddush, whereas Tosafot (Bava Batra 97a) allow it. The 

Shulchan Aruch (272:8) cites both opinions, and the Rema 

writes that if the cooked wine is considered superior, it 

may be used lechatchila. 

The Acharonim debate whether pasteurized wine is 

considered boiled (most wines today are pasteurized). Rav 

Moshe Feinstein (Responsa Iggerot Moshe, Y.D. IV: 31) writes 

that pasteurization is the equivalent of boiling, whereas Rav 

Shlomo Zalman Auerbach (Responsa Minchat Shlomo 25) is 

of the view that pasteurization is not comparable to boiling.

Diluting wine with water – The Shulchan Aruch (104:5) 

rules that Kiddush wine may be diluted with water, provided 

the mixture contains at least one quarter wine. The Rema 

allows the Kiddush wine to be diluted with water as long 

as it still contains one seventh of wine after dilution. The 

Peri Megadim (Eshel Avraham, 204:16) writes that since 

wines today are weaker than they once were, the majority 

of the mixture must be wine. 

Grape juice may be used instead of wine for Kiddush, 

although it is preferable to use wine unless this is 

unpleasant for the person reciting Kiddush.
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Reciting Kiddush for Other People

The person reciting Kiddush should have in mind that he 

is fulfilling the obligation of the assembled participants 

with his recitation, and they should have in mind to fulfill 

their obligation through his recitation of Kiddush.

A person who has already made Kiddush can recite 

Kiddush for others. Additionally, one may recite Kiddush 

on behalf of others, even if he prefers to fulfill his own 

obligation at a later time (although he should accept 

Shabbat before reciting Kiddush). 

Kiddush Wine

Wine with sugar – The Rambam (28:14) rules that wine 

with sugar may not be used for Kiddush, but the Ra’avad 

is lenient. The Shulchan Aruch (272:8) cites both views, 

while the Rema rules leniently.

White wine – The Ramban (Bava Batra 97b) writes that 

white wine may not be used for Kiddush. However, most 

halachic authorities, including the Shulchan Aruch (272:4), 

allow the use of white wine. The Mishna Berura writes 

that it is a mitzva to try to use red wine for Kiddush. 

In contrast, white wine may be used for Havdala even 

lechatchila (as a preferable option), since one may even 

use sheichar medina for Havdala.

Boiled or pasteurized wine – The Rambam (Hilchot Shabbat 

29:14) writes that boiled wine should not be used for 
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The Mordechai (Pesachim 37b, Rif pagination) rules that 

it is preferable to wash before Kiddush, and the Rema 

(271:12) rules accordingly. This is based on the notion that 

Kiddush is not an interruption between washing and 

eating bread, since Kiddush is a necessary component of 

the Shabbat meal.

The Mishna Berura (271:62) writes that some Acharonim 

prefer the position of the Shulchan Aruch since this practice 

is correct according to all views. This is the common practice, 

though some communities follow the ruling of the Rema.

Interruption between Kiddush and Drinking

One who recites Kiddush should drink the wine immediately, 

without interruption. An interruption unrelated to Kiddush 

would necessitate a repetition of the beracha of Borei Peri 

HaGafen.

Other participants in Kiddush should not talk until the 

person who recited it drinks the wine. It is preferable for 

them not to talk until they too have tasted the wine, but 

if they so desire, they may talk and then recite the beracha 

of Borei Peri HaGafen before drinking.

A participant who enters the room in the middle of the 

evening Kiddush fulfills his obligation, as long as he heard 

the words ״,ברוך...ורצה בנו...מקדש השבת״ even if he did 

not hear ״.בורא פרי הגפן״ For the morning Kiddush, it is 

sufficient if he heard ״.בורא פרי הגפן״
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Reciting Kiddush on Other Drinks

The Rishonim debate the question of whether Kiddush can 

be recited over drinks other than wine, known as sheichar 

medina. The Shulchan Aruch (272:9) rules that one may be 

lenient for the daytime Kiddush. The Mishna Berura (ibid. 

29) writes that wine should be used when possible, but 

when there is no wine available, or if it is very expensive, 

one may recite Kiddush over sheichar medina.

What is the definition of sheichar medina? This is a 

drink that people enjoy at festive occasions, but not one 

consumed merely to quench one’s thirst. Some authorities 

maintain that this is specifically an alcoholic drink.

When possible, one should drink an entire mouthful 

of sheichar medina as one would with wine; however, 

some justify the practice of drinking a smaller amount 

of strong alcoholic beverages, since that is the normal 

way of drinking those beverages (Taz 210:1, Maharsham 

1:175).

Netillat Yadayim – Before or After Kiddush?

The Gemara states that one may wash his hands for eating 

bread before reciting Kiddush (in the following order: 

washing; reciting Kiddush; drinking; reciting Hamotzi; 

and then eating bread). However, most Rishonim do not 

consider this to be the preferred practice. The Shulchan 

Aruch rules that one should not wash before Kiddush (271:12).
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Berura (273:12) take the stringent approach, ruling that one 

should have a Shabbat meal immediately following Kiddush, 

unless dealing with an urgent issue or the preparation of 

the meal itself. If a delay has occurred, there is no need 

to repeat Kiddush, unless 72 minutes (the period of time 

Halacha considers sufficient for digestion) have passed 

(Responsa Tzitz Eliezer XI:26).

The Definition of a Seuda
According to the Geonim (quoted in the Tur 273), wine or 

Mezonot foods constitute a sufficient meal for the purpose 

of Kiddush. However, according to Tosafot (Pesachim 101a, 

s.v. te’imu midi), bread is required for the fulfillment of the 

halachic obligation to have a seuda.

In practice, the Shulchan Aruch (271:5) rules leniently and 

does not require bread, whereas the Vilna Gaon requires 

eating bread each time Kiddush is recited.

The Mishna Berura (Sha’ar HaTziyun 29) writes that one 

should be stringent for Friday night Kiddush, but may 

rely upon lenient opinions for the daytime Kiddush. The 

Shiltei HaGibborim (Pesachim 101a) writes that fruit and 

sweets (referred to as minei targima) may be sufficient, but 

his opinion is rejected by the Shulchan Aruch (273:5) and 

Magen Avraham (273:13). The Mishna Berura writes that 

under extenuating circumstances, one may rely upon this 

opinion for the daytime Kiddush.
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his Shabbat meal. By doing so, we accord importance to 

Kiddush, since it is made at the place where we intend 

to eat; we also accord significance to the meal, since we 

begin it by reciting Kiddush.

The Rishonim debate whether it is permissible to make 

Kiddush in one place and then dine in another place. The 

Shulchan Aruch (273:1) rules that one may move from place 

to place as long as it is within the same room, but the 

Magen Avraham (273:1) writes that it is preferable not to 

move at all if possible. Nevertheless, there are certain cases 

in which movement is indeed allowed. One may move to 

a place that is visible from the place where Kiddush was 

recited; he may move if he knew he would do so before he 

recited Kiddush; and he may move if he leaves with intent 

to return to the place where Kiddush was recited. When 

more than one of these criteria is fulfilled, one may even 

move into another room in the same building.

After the meal has begun (one has eaten at least a kezayit 

of bread) and Kiddush has been recited in the place where 

the meal was eaten, one may change location, as far as the 

laws of Kiddush are concerned, but one should still bear 

in mind the halachot of berachot that pertain to changing 

location in the course of a meal.

There is a debate among halachic authorities as to 

whether one may make Kiddush and then let time pass 

before eating a meal. The Rema (273:3) and the Mishna 
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Distributing the Wine

Although participants are not required to drink from the 

wine, the Shulchan Aruch (271:17) and the Rema (Darkei 

Moshe 182) write that it is preferable that they not drink 

from wine that was poured off from the cup after the 

person who recited Kiddush drank from it, making it 

tainted (pagum). As such, there are different suggestions 

as to how to distribute the wine:

Everyone may drink from the same cup, which is A.	

considered a single consumption;

The person reciting B.	 Kiddush should pour wine into 

another cup before he drinks, leaving a revi’it (86 cc) 

in his own cup, of which he must drink a mouthful (44 

cc). He should then distribute the other cup among the 

other participants; 

The person reciting Kiddush should drink the required C.	

amount, then add some wine into the Kiddush cup 

before distributing it to the other participants.

If the person reciting Kiddush drinks from the wine 

and then distributes it without implementing any of 

the above suggestions, clearly the obligation of Kiddush 

has nonetheless been fulfilled, since participants are not 

required to drink any of the wine.

Kiddush BeMakom Seuda

Kiddush should be recited at the place one intends to eat 
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prevailing view among the Rishonim, rules that another 

person present may drink the wine instead, although 

it is preferable for the person reciting Kiddush to drink 

it himself. For Havdala, according to most authorities 

(Shulchan Aruch HaRav 271:25), it is acceptable for someone 

else to drink the wine. (However, it should be noted that 

Shemirat Shabbat KeHilchata, ch. 48, note 83, leaves this 

issue unresolved.) 

Can Several of the People Present Drink the Wine in 

Order to Complete the Required Shiur?

The Ritva (Eiruvin 79b) writes in the name of Tosafot that 

the amount of wine drunk by those present for Kiddush 

can be combined to attain the required amount. However, 

the Rosh (271:13) does not accept this view. The Shulchan 

Aruch (271:13) cites both views, and the Mishna Berura 

(271:73) concludes that although one should not rely on 

others to drink the required amount, after the fact, the 

group fulfilled its obligation if enough wine was consumed 

in total.

Are Other Participants Obligated to Drink from the 

Kiddush Wine?

Other people present at Kiddush are not obligated to 

drink from the Kiddush wine. Doing so does display a 

love for mitzvot, but for this purpose even a taste of wine 

suffices. 
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Holding the Cup

The cup of wine should be lifted using two hands, then 

transferred to the right hand and lifted a tefach (around 8 

cm. or just over 3 inches) off the table. The person reciting 

Kiddush should glance at the candles and then look at the 

wine while reciting Kiddush.

Kiddush on Wine That Was Previously Tasted

If someone drank from the cup before Kiddush, it is 

considered tainted (pagum); making Kiddush on tainted 

wine is considered disrespectful, (Rambam, Hilchot Shabbat 

29:16). In order to avoid this problem, the best solution is 

to first add wine to the cup, then pour it all back into the 

bottle, and then pour back into the cup.

Amount of Wine to Be Consumed

As mentioned earlier, the Kiddush cup should contain a 

revi’it of wine (86 cc or 2.9 fl.oz. according to the accepted 

view, or 150 cc or 5.1 fl.oz. according to the Chazon Ish), 

and the person reciting Kiddush should drink one mouthful 

(around 44 cc or 1.5 fl.oz. for an average-sized man).

For Havdala or a zimmun, one should drink an entire 

revi’it, so that he may recite a Beracha Acharona.

Who Must Drink from the Kiddush Wine?

According to the Geonim (Sefer HaManhig, Hilchot Shabbat 

20, citing the Behag) the person reciting Kiddush must drink 

from the wine. The Shulchan Aruch (271:13), based on the 
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Is a Full Cup of Wine Necessary?

The Gemara (Berachot 51a) followed by the Shulchan 

Aruch (271:10) writes that the cup of wine used for Kiddush 

should be full. The Rema (183:2) writes that it should be 

filled to the rim, but the Taz (183:4) notes that some people 

do not do this in order to avoid spilling the wine, which 

would be a disgrace to the mitzva.

During Havdala, it is customary to fill the cup until 

it overflows, as a siman beracha, a sign of good fortune, 

unless one is reciting Havdala over wine with shemita 

sanctity, in which case none of the wine should be allowed 

to go to waste.

Using a Disposable Cup for Kiddush

The Shulchan Aruch (183:3) writes that a complete cup 

must be used for Kiddush. Rav Moshe Feinstein (Iggerot 

Moshe O.C 39:3) posits that a disposable cup should not 

be used for Kiddush based on this principle, as it is not 

considered a complete cup. The Tzitz Eliezer (XII:23) states 

that a disposable cup is complete, since it can be used 

several times; it is usually discarded after one use simply 

because it is inexpensive. In his view, a disposable cup may 

be used for Kiddush.

In practice, it is preferable to use a regular cup for 

Kiddush when possible, but when no other cup is available, 

using a disposable cup is permitted.
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Kiddush before eating in the morning.

If a woman cannot make Kiddush for herself, she may 

be lenient and eat a light snack; when there is great need, 

she may even eat a meal (Responsa Minchat Yitzchak 4:28).

This is especially true if her husband has not yet prayed, 

as it may be that the requirement of Kiddush has not yet 

taken effect upon her (Iggerot Moshe, O.C. IV, 101).

Should Kiddush Be Recited While Standing or Sitting?

The Kolbo (41) writes that Kiddush should be recited while 

seated, in order to fulfill the obligation of קידוש במקום 
 reciting Kiddush in the place where one intends – סעודה

to eat his meal. The Ari z”l, however, maintains that one 

should stand while reciting Kiddush (Sha’ar HaKavanot 70:4).

An intermediate position is advanced by the Or Zarua (II, 

Hilchot Erev Shabbat 20) who rules that Vayechulu should be 

recited while standing, since it is a testimony to the creation 

of the world and testimony is given while standing, but the 

remainder of Kiddush should be recited while seated. The 

Shulchan Aruch (271:10) rules accordingly. The Rema rules 

that the first pasuk of Vayechulu should be recited while 

standing, while the rest should be recited while seated.

It is common practice to recite Friday night Kiddush 

standing, while daytime Kiddush, which is not considered to 

be a testimony, is recited while seated. Some stand during 

the day as well in keeping with their family custom.
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May One Drink Before Kiddush on Friday Night?

Eating is strictly forbidden before Kiddush on Friday night. 

However, opinions differ regarding drinking water. While 

the Rambam (Hilchot Shabbat 29:5) rules that drinking 

is permitted, the Rashba (Responsa 3:264) rules that it is 

prohibited. The ruling of the Shulchan Aruch (271:1) is that 

drinking before Kiddush is prohibited. However, one may 

wash out one’s mouth or drink water in order to take 

medication if necessary.

May One Eat or Drink Before Daytime Kiddush?

According to the Rambam (Hilchot Shabbat 29:10), one may 

not eat or drink before daytime Kiddush. However, the 

Ra’avad posits that since Kiddush was recited on Friday 

night, one may eat or drink before the daytime Kiddush. 

The Shulchan Aruch (289:1), following the Rambam, rules 

that one should not eat or drink before Kiddush.

The Magen Avraham (289:4) adds that if wine is not 

available when one wishes to recite Kiddush, but is expected 

to become available later on, there is a distinction between 

the laws governing daytime and nighttime Kiddush. At 

night, one is obligated to wait until midnight before eating 

without Kiddush, but during the day, if there is no wine 

available immediately, there is no obligation to wait for it.

May Women Eat Before the Daytime Kiddush?

When possible, it is preferable for a woman to recite 
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Kiddush was not recited at night, daytime Kiddush fulfills the 

Torah obligation (Ra’avad on Rambam, Hilchot Shabbat 29:10).

Why is There a Requirement of Daytime Kiddush?

The Ran on Pesachim 106a offers two reasons for reciting 

Kiddush during the day:

It is important to have a festive meal with fine food A.	

on Shabbat, more so during the day than at night. 

Therefore, a reminder of the holiness of Shabbat is 

appropriate during the day as well. 

Friday night B.	 Kiddush acts as the sanctification of Shabbat, 

whereas daytime Kiddush is an expression of praise and 

song of the sanctity of Shabbat.

Why is Daytime Kiddush Referred to as “Kiddusha Rabba” 

(The Great Kiddush)?

According to A.	 Rashi (Pesachim 106a), since the daytime 

Kiddush contains only the beracha of בורא פרי הגפן, 

which is the beracha for all occasions of Kiddush, it is 

called Kiddusha Rabba owing to the importance of this 

beracha.

According to the B.	 Ran, Kiddusha Rabba is a euphemistic 

way of referring to the minor Kiddush.

A third approach is that since the daytime C.	 Kiddush is 

recited in the midst of Shabbat, when the holiness of 

Shabbat is at its greatest intensity, as opposed to the start 

of Shabbat, it takes on special meaning and significance.
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Rabbi Akiva Eiger is of the opinion that one fulfills 

the Torah obligation of Kiddush by saying “Gut Shabbos” 

(or “Shabbat Shalom”). This makes sense according to 

the reasoning suggested by the Sefer HaChinuch, since 

the greeting contains a mention of the uniqueness of 

Shabbat, but it could not be effective based on the Ramban’s 

reasoning, since there is no mention of the holiness of 

Shabbat.

Earliest Time to Recite Kiddush

The earliest time one may recite Kiddush is pelag haMincha 

– 75 halachic minutes before shekia (halachic sunset). There 

are two reasons provided for allowing an early Kiddush:

One may add this amount of time to Shabbat as A.	 tosefet 

Shabbat, an extension of the day of Shabbat itself 

(Rabbeinu Yerucham, Nativ 12, end of part 1).

KiddushB.	  is meant to distinguish between Kodesh and 

Chol (the holy and the mundane), and this distinction 

can already be made shortly before Shabbat begins 

(Rambam, Hilchot Shabbat 29:11).

Is Daytime Kiddush a Torah or Rabbinic Law?

It is the halachic consensus that Kiddush during the daytime 

is a rabbinic requirement. While the Gemara seems to 

derive the obligation of daytime Kiddush from a Torah verse, 

it is generally assumed that this source is only an indirect 

support (asmachta). Nonetheless, there is a view that if 
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mind the obligation of Kiddush during davening, so that 

the recitation during Kiddush over wine later will be the 

sole fulfillment of the Torah obligation.

Who should recite Kiddush?

Strictly speaking, a woman may recite Kiddush for herself 

as well as others, including men. In practice, however, just 

as it is preferable a woman light the Shabbat candles, it is 

similarly preferable that a man recite Kiddush, especially 

when guests are present (because of the issue of women 

singing in front of men). There is a general preference 

that men and women each maintain and strengthen their 

traditional roles within the context of their family.

The Significance of Kiddush

There are two main approaches in the Rishonim regarding 

the significance of Kiddush:

The 1.	 Ramban (Shemot 20:7) says that the sanctification of 

Shabbat through Kiddush is similar to the sanctification 

of the new moon on Rosh Chodesh. Although Shabbat 

is a holy day in itself, by declaring its kedusha, we 

enable ourselves to absorb and appreciate its holiness 

(Chiddushei HaRim, Yitro 22; Peri Tzaddik, Kedushat 

Shabbat 2).

According to the 2.	 Sefer HaChinuch (mitzva 31), the 

significance of Kiddush lies in proclaiming Shabbat as 

being distinct and elevated over the other days of the 

week.
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Reciting Kiddush in the Amida

Can one fulfill their Torah obligation to make Kiddush 

through the recitation of the Vayechulu paragraph in the 

Amida on Friday night? The Magen Avraham (271:1) rules 

that one indeed fulfills the mitzva through this recitation. 

Later authorities struggle with this ruling, however, since 

the recitation of Vayechulu in the Amida does not include 

any mention of Yetziat Mitzrayim. Additionally, one does 

not necessarily intend to fulfill his obligation to recite 

Kiddush in the Amida.

The Mishna Berura (Bi’ur Halacha 271:1) offers three 

suggestions to justify the opinion of the Magen 

Avraham: 

A.	 Perhaps the obligation to mention Yetziat Mitzrayim is 

rabbinic. 

B.	 Yetziat Mitzrayim is mentioned earlier in the Friday 

night prayers (in the conclusion of the Shema), though 

unrelated to Kiddush. 

C.	 The paragraph of VeShameru  is recited immediately 

after mentioning Yetziat Mitzrayim during Keri’at Shema, 

and it is possible that this recitation is considered 

Kiddush.

In practice, the Mishna Berura rules that one has not 

fulfilled the obligation of Kiddush through its recitation 

during davening. It is therefore preferable not to have in 



- 72 -

B.	 Drinking wine increases joy, and joy improves the 

fulfillment of the mitzva (Sefer HaChinuch, mitzva 31)

C.	 By using wine we express our ability to sanctify the 

material world; since wine symbolizes materialism 

and the loss of control, reciting Kiddush over it reveals 

our ability to sanctify even the physical aspects of the 

world.

The Wording of Kiddush

Kiddush consists of two parts: the first is an introduction 

beginning with ‘“Vayechulu,” and the second is the actual 

Kiddush, beginning with the recitation of the beracha. The 

root of the verb lekadesh, to sanctify, appears seven times 

in Kiddush, emphasizing its purpose, the sanctification of 

Shabbat. Additionally, the creation of the world and Yetziat 

Mitzrayim, the exodus from Egypt, are mentioned as central 

reasons for the observance of Shabbat.

The introductory paragraph of Vayechulu highlights that 

through our sanctification and observance of Shabbat, we 

testify that God created the world in six days and rested 

on the seventh. 

Observing Shabbat as a day of rest is also a manifestation 

of our freedom from slavery in Egypt. We then channel this 

freedom to declare our subservience to Hashem. This is one 

reason for the mention of Yetziat Mitzrayim in Kiddush.
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The Laws of Kiddush

The following is a brief summary of the laws of Kiddush. 

For an in-depth discussion of the topic, see my “Halacha 

MiMekorah,” Shabbat, Part I.

Kiddush Over Wine – Torah or Rabbinic Law?

Kiddush – verbally sanctifying Shabbat on Friday night – is 

a mitzva from the Torah, based on the pasuk, זכור את יום״ 
 Remember the Shabbat day by sanctifying“ ״,השבת לקדשו

it.”

Based on the Gemara in Nazir 3b-4a, some Rishonim 

learn that reciting Kiddush over wine is a Torah obligation. 

However, the Rambam (Hilchot Shabbat 29:6) and other 

Rishonim maintain that reciting Kiddush on wine is a 

rabbinic requirement. Tosafot (Pesachim 106a, s.v. zochreihu) 

quote an intermediate opinion that reciting Kiddush over 

wine is indeed required by Torah law, but that drinking it 

is rabbinically ordained. 

The generally accepted position is that reciting Kiddush 

over wine is a rabbinic law.

Why Must Kiddush Be Recited Over Wine? 

There are three main reasons given for the requirement 

to recite Kiddush over wine: 

A.	 Using wine accords appropriate significance to 

Kiddush. 
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The Sefer HaChinuch (430) writes: “I have learned 

from my rabbis, may God protect them, that one 

who is careful with the recitation of Birkat HaMazon 

will have food on his table all his days.”

It is said in the name of the Kotzker Rebbe: “One 

proper recitation of Birkat HaMazon can turn 

someone into a God-fearing person. Avraham Avinu 

brought many people under God’s wings with the 

power of Birkat HaMazon, which he used to make 

his guests recite” (Emet MiKotzk Titzmach).

The Zohar (Shemot, Vayakhel 460) states: “Anyone 

who blesses God out of satisfaction should be sure 

to have proper intent in his heart and to present his 

wishes in a state of joy; there should be no trace of 

sadness… for just as he blesses with joy and grace, 

so will he be blessed with joy and grace…”
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of wine is sufficient. (The Aruch HaShulchan E.H. 34:9; 62:8 

and Responsa Yabia Omer V, E.H. 10:7 rule accordingly).11

Wine at a Sheva Berachot meal – After Birkat HaMazon at 

a Sheva Berachot meal, the leader of the zimmun should 

drink a full revi’it, not due to the laws of Sheva Berachot, 

but rather due to the laws of zimmun. It is customary for 

the bride and groom to taste the wine, but a small taste 

is sufficient (see Yam Shel Shlomo, Ketubbot 1:21).

11	 See Sedei Chemed, Ma’arechet Hilchot Berachot 3:5. It is possible that despite 

the fact that a taste of wine is sufficient for the blessing of Eirusin (at the 

beginning of the Chuppa), it is nevertheless preferable for the bride and 

groom to drink a revi’it at the Sheva Berachot (at the end of the Chuppa). In 

practice, they may be lenient and just taste the wine, for several reasons: 

A. The accepted custom follows the Taz. 

B. It is difficult to drink a lot of wine before the wedding meal, especially since 

the couple is generally fasting. 

C. Drinking a revi’it raises the question of when and whether the bride and 

groom should recite a Beracha Acharona (it is unrealistic to suppose that 

they will do so at the end of the Chuppa). (It is interesting to note that the 

Afikei Yam writes that Rav Chaim Brisker used to deliberately spill some 

wine on his hand and lick it off so he could taste the wine over which he 

recited the beracha. Note that even this stringency presumes that tasting 

the wine is sufficient.)
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The four cups of wine at the Pesach Seder – The Rishonim 

debate whether here, too, the required amount is a 

mouthful, or whether there is a special halacha that one 

is required to drink the entire cup (or at least the majority 

of it). As such, one should try not to use a cup that is 

much bigger than a revi’it so that he will be able to drink 

the majority of the cup, thereby making it easier to fulfill 

his obligation according to all halachic opinions. However, 

if one drank the majority of a revi’it that was not the 

majority of the cup, he has fulfilled his obligation and does 

not need to drink again (Shulchan Aruch 472:9; Mishna 

Berura ibid. 33).

Sheva Berachot under the Chuppa and Berit Mila – It would 

seem that these cases necessitate drinking at least most 

of a revi’it (or a full revi’it to avoid uncertainty regarding 

the Beracha Acharona). However, the Taz (Y.D. 265:10) writes 

that only when wine is mandated by the Gemara is it 

necessary to drink a mouthful. Since wine at Sheva Berachot 

and at a Berit Mila are not mandated by the Gemara, a taste 

The reason we do not recite a Beracha Acharona is due to the halachic 

principle that we are lenient regarding an uncertainty in the laws of berachot. 

As such, it is preferable to drink less than a revi’it, in which case it is certain 

that one does not recite a Beracha Acharona. (This is the recommendation 

of the Mishna Berura in Bi’ur Halacha 174:6, s.v. vechen poteret.)
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One who drinks a mouthful of wine for Havdala or for 

zimmun has fulfilled his obligation to drink the necessary 

quantity of wine for the mitzva. However, by drinking 

this amount, he puts himself in a position of halachic 

uncertainty about whether he should recite the Beracha 

Acharona; according to Tosafot, he is obligated to do so, 

whereas according to the Rambam, he is not. It is therefore 

preferable to drink a full revi’it of wine so that he will 

be required to recite a Beracha Acharona according to all 

authorities.

Kiddush – This problem does not apply in the case of 

Kiddush, since a Beracha Acharona is never recited afterward, 

as it is followed by a meal. Birkat HaMazon, the blessing 

recited at the end of the meal, includes the Kiddush wine 

(174:6). It is therefore sufficient to drink a mouthful of wine 

at Kiddush, which is the majority of a revi’it (44 cc).

There are some who mistakenly assume that there is a 

requirement to drink the majority of the cup for Kiddush. 

If there is such a requirement, it is only at the Pesach Seder 

(even that is disputed); for Kiddush, it is certainly sufficient 

to drink the majority of a revi’it, regardless of the size of 

the cup (Sha’ar HaTziyun 271:66).10

10	 With regard to Kiddush, it is actually preferable not to drink a full revi’it. 

While the accepted opinion is that a Beracha Acharona should not be recited 

after Kiddush, some authorities maintain that a Beracha Acharona is required. 
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larger.) This quantity amounts to a little less than a quarter 

of a regular sized cup.

All of the above relates to the amount that needs to be 

consumed. However, regardless of the occasion, when a 

cup of wine is required, the cup itself should contain at 

least a revi’it of wine, 86 cc.

There are some additional distinctions regarding the 

quantity of wine required in various halachic situations:

Havdala and Zimmun – Although the amount of wine 

one is required to drink is the majority of a revi’it, it is 

preferable to drink a full revi’it for Havdala or a zimmun. 

This preference is not due to the requirement to drink 

wine for the mitzva, but rather due to the halachot of 

Beracha Acharona.

There is a dispute among the Rishonim regarding the 

amount of liquid one must drink in order to necessitate a 

Beracha Acharona. The Rambam (Hilchot Berachot 3:12) writes 

that the amount that necessitates a Beracha Acharona is a 

revi’it. Tosafot (Berachot 39a, s.v. bezar), however, maintain 

that the amount is melo lugmav, a mouthful, while others 

hold that the quantity is a kezayit (28 cc, about 1 fl.oz.).

Given this dispute, the Rosh (Berachot 7:24), followed by 

the Shulchan Aruch (190:3), rules that one should not drink 

an amount that is more than a kezayit but less than a revi’it. 
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At a Sheva Berachot meal – The leader of the zimmun 

should drink the full amount, as in a regular zimmun. The 

bride and groom may suffice with tasting the wine.

Halachic Sources

The Gemara in Pesachim (107a) states: “One who makes 

Kiddush and drinks a mouthful of wine (melo lugmav) fulfills 

his obligation, but if he did not drink a mouthful, he does 

not fulfill his obligation.” We learn from here that the 

obligatory quantity for Kiddush is a mouthful. 

Tosafot (ibid., s.v. im) explain that melo lugmav is the 

volume of liquid that fills one cheek to its capacity. They 

add that this volume varies depending on the size of the 

person, which means that a person with a larger cheek 

would need to drink more to fulfill his obligation. However, 

even a very large person need not drink more than a full 

revi’it. (This position is also maintained by Chiddushei 

Rabbeinu David on Pesachim 107a, and the Mishna Berura 

271:68 rules accordingly.)

The mouthful of an average sized person is estimated to 

hold the volume of the majority of a revi’it. Since a revi’it 

is 86 cc, the majority of a revi’it amounts to 44 cc. (See Kol 

Sinai, Dinei Kiddush 10; Bi’ur Halacha 271:13, s.v. vehu rubo, 

although it is possible that the quantity should be slightly 
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Required quantities of Wine

The amount of wine 

that must be drunk 

varies depending on 

the occasion:

At Havdala and 

Zimmun – A full 

revi’it (86 cc) should 

be consumed and the 

Beracha MeEin Shalosh should be recited subsequently. If 

drinking this amount poses a difficulty, one may drink the 

majority of the revi’it – 44 cc (1.5 fl.oz.). The Beracha MeEin 

Shalosh is not recited after drinking this amount of wine.

For Kiddush – It is sufficient to drink a mouthful (for an 

average person, the majority of a revi’it – 44 cc – or around 

a quarter of a regular cup). This amount is sufficient even 

if a large cup was used, as it is not necessary to drink the 

majority of the cup.

For the four cups of wine at the Pesach Seder – It is 

preferable to drink all the wine in the cup, or at least 

the majority of it. After the fact (bedieved), one fulfills his 

obligation by drinking a mouthful.

At the recitation of Sheva Berachot under the Chuppa or 

at a Berit Mila – Tasting the wine is sufficient.

A wine cup should contain 

a revi’it, 86 cc/2.9 fl.oz 

(150 cc/5.1 fl.oz according 

to the Chazon Ish).
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In light of this, the Kolbo (25) writes in the name 

of the Ra’avad that women should omit the mention 

of Berit and Torah from Birkat HaMazon (skipping the 

phrases: ״ועל בריתך... ועל תורתך...״). The Rema rules 

accordingly (187:3).

Although Ashkenazi practice usually follows the 

Rema’s ruling, the practice regarding this issue 

diverges from his ruling. Ashkenazi women recite 

all of Birkat HaMazon without skipping anything. 

Several explanations are provided for this. 

Regarding Berit: 1) Women may refer to the Berit 

of the nation’s men (Mishna Berura, ibid.). 2) The 

women are considered already “circumcised” in this 

sense (Magen Avraham, note 3). 

Regarding Torah: 1) Women may refer to the 

obligation of the nation’s men to study Torah 

(Mishna Berura). 2) Women are referring to their 

own obligation to study Torah, which pertains to 

their halachic obligations (Magen Avraham).
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Regarding Yom Tov, Rabbi Akiva Eiger rules that 

a woman does not repeat Birkat HaMazon if she 

omitted Ya’aleh VeYavo, since the obligation of Yom 

Tov meals is based on simchat Yom Tov (the obligation 

to rejoice on Yom Tov), and his view is that women 

fulfill simchat Yom Tov in other ways, and are thus 

exempt from the Yom Tov meals. (On the first night of 

Pesach, Seder night, however, women are obligated to 

eat matza, and they would therefore need to repeat 

Birkat HaMazon if they omitted Ya’aleh VeYavo). In 

practice, Rabbi Akiva Eiger’s view has been accepted, 

and women should repeat Birkat HaMazon if they 

omitted Retzei, but not if they omitted Ya’aleh 

VeYavo, except at the Pesach Seder. If they realized 

the omission before reciting HaTov VeHaMeitiv, they 

should recite the special inserts delineated earlier. 

(See Bi’ur Halacha 188, s.v. beShabbat, regarding 

Seuda Shelishit, whose ruling certainly applies 

to women; see also Yalkut Yosef, Shabbat 188:8.)

C. The mention of Berit and Torah by women

As mentioned, Tosafot suggest that the debate 

regarding the nature of the halachic obligation of 

women in Birkat HaMazon stems from the fact that 

women are not included in the obligations of Berit 

and Torah.
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Birkat HaMazon, although she could have another 

person with a definite obligation recite Birkat HaMazon 

for her.)

B.  	What is the halacha regarding a woman who accidentally 

omitted Retzei? In the opinion of the Kaf HaChayim 

(188:24), she should not repeat Birkat HaMazon due to 

the debatable nature of her obligation. 

	    However, this reasoning is difficult to accept, since 

she is surely obligated at least by rabbinic law, and we 

learned that one does not fulfill the recitation without 

this insertion because of the requirement to eat a 

meal.

     As such, the question arises whether women are 

obligated to partake in Shabbat meals. This issue is 

discussed explicitly by Rabbeinu Tam (quoted in the 

Mordechai, Megilla 780). He concludes that women 

are also obligated to partake in the meals based on 

the fact that they were also recipients of the miracle 

of the man, the basis for the requirement to eat the 

Shabbat meals. This halachic principle is known as “Af 

hein hayu be’oto hanes.” 

Accordingly, Rabbi Akiva Eiger states that women 

who omitted Retzei should repeat Birkat HaMazon. 

This view is accepted in Responsa Yechaveh Da’at 

(II:20, and in Yabia Omer VI:28) and in Responsa 

Shevet HaLevi (IV:18).



- 59 -

In light of this Gemara, Acharonim debated several issues 

that arise from the nature of women’s halachic obligation 

in Birkat HaMazon:

A. 	 What is the halacha regarding a woman who is 

uncertain as to whether she recited Birkat HaMazon? 

Given that most authorities assume that the issue was 

not resolved in the Gemara, it would seem that there 

is a doubt as to whether her status is Torah-mandated. 

Accordingly, the Sha’ar Ephraim (11, quoted in the 

Mishna Berura 186:3) and the Chayei Adam (Kelal 

7:2) maintain that she should repeat Birkat HaMazon. 

This view is shared by the Tzelach (Berachot 20b) and 

Responsa Shoel UMeishiv (Mahadura Tinyana III:125).

	   On the other hand, the Birkei Yosef (186:4) and Rabbi 

Akiva Eiger (notes on the Shulchan Aruch 186:1) maintain 

that a woman should not repeat Birkat HaMazon when 

she is uncertain as to whether it was recited. This view 

is shared by the Ketav Sofer (this is his prefered view 

in O.C. 40) and the Binyan Shlomo (I:13). 

	   The Mishna Berura concludes that there is nothing 

wrong with a woman repeating Birkat HaMazon, since 

many halachic authorities posit that women do indeed 

have a Torah obligation to recite it. This opinion is 

shared by the Aruch HaShulchan (184:9). (However, the 

Ben Ish Chai, Chukat, Shana Rishona, 9, and the Kitzur 

Shulchan Aruch 44 rule that she should not repeat 
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The Gemara states that the practical consequence that 

results from whether a woman is obligated by Torah or 

rabbinic law is whether she can exempt men by reciting 

Birkat HaMazon on their behalf.

Rava seeks to resolve the issue by quoting a Beraita that 

states: “It was said that a son recites the beracha for his 

father... and a wife for her husband…” According to this 

statement, women are obligated in Birkat HaMazon by 

Torah law. However, the Gemara subsequently rejects 

the proof from this source, since it is possible that it is 

discussing a case of a man who only ate a small amount 

and is therefore only obligated to recite Birkat HaMazon 

by rabbinic law.

Most halachic authorities (including the Rambam, 

Hilchot Berachot 5:16; Ra’a; Ba’al HaMa’or 12a on the Rif; 

Rosh, Berachot 3:13) assume that since Rava’s evidence 

was rejected, the Gemara did not resolve the problem, 

and as a result, uncertainty as to the nature of a woman’s 

obligation remains.

On the other hand, the Ra’avad (on the Rif), the Ramban 

(Milchamot ibid.), and others claim that Rava’s proof was 

accepted and the objection raised does not undermine it. Thus, 

on this view, the conclusion of the Gemara is that women are 

obligated to recite Birkat HaMazon by Torah law.

In practice, the Shulchan Aruch rules (186:1) that a 

woman may not recite Birkat HaMazon for a man.
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Halachic Sources

The Mishna in Berachot (20b) states that women are 

obligated to recite Birkat HaMazon. The Gemara then 

says that Ravina asked Rava whether the nature of 

their obligation is MiDeOrayta (Torah-mandated) or 

MiDeRabbanan (rabbinically mandated). 

Rashi explains the basis of Ravina’s question. The verse 

states: “You shall eat, and become satiated, and bless the 

Lord your God for the good land that He gave you.” Since 

women do not receive a portion of the land, and Birkat 

HaMazon is linked to blessing God for the land that was 

given, women should not be obligated in Birkat HaMazon 

MiDeOrayta.

Tosafot (ibid., s.v. nashim) question Rashi’s reasoning, 

noting that by this logic, a Kohen or Levi should also 

be exempt from reciting Birkat HaMazon, since neither 

received a portion of the land! Tosafot therefore cite an 

alternate reason to exempt women from Birkat HaMazon. 

The Gemara in Berachot 29a states that one must mention 

Berit (the covenant of circumcision) and Torah in Birkat 

HaMazon, in order to fulfill the obligation. Therefore, 

since women are not included in the obligation of Berit 

(being circumcised) and Torah (studying Torah), they are 

exempt from the obligation to recite Birkat HaMazon 

MiDeOrayta.
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Women’s Obligation in Birkat 

HaMazon

Women are obligated to recite Birkat HaMazon, 

but the nature of their obligation – whether it 

is Torah or rabbinically mandated – is subject to 

debate.

Therefore, if a woman in uncertain as to whether 

she recited Birkat HaMazon, she is not obligated 

to recite it again. If she decided to repeat Birkat 

HaMazon, this is also acceptable from a halachic 

perspective, but in such a case it is preferable for 

her to hear the recitation of Birkat HaMazon from 

someone else who is halachically obligated.

A woman who accidentally omitted Retzei should 

repeat Birkat HaMazon. Similarly, she should repeat 

Birkat HaMazon if she omitted Ya’aleh VeYavo at 

the Pesach Seder. However, if she omitted Ya’aleh 

VeYavo any other time, she should not repeat Birkat 

HaMazon.

Women are obligated to recite all of Birkat HaMazon 

and are not permitted to skip any parts of it.
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other foods. See also Shulchan Aruch HaRav 188:17; Shemirat 

Shabbat KeHilchata, ch. 57, note 46 in the name of Rabbi 

Shlomo Zalman Auerbach; Mishna Berura 188:33, who states 

that the debate relates to what to do after nightfall (Tzeit 

HaKochavim), not sundown (shekia).)

A person who ate bread after nightfall should say Ya’aleh 

VeYavo, and perhaps also Retzei, according to the Mishna 

Berura. However, many authorities have written that only 

Retzei should be recited, since omission of Ya’aleh VeYavo on 

Rosh Chodesh never invalidates Birkat HaMazon. It seems 

that this is the preferable approach, as stated in Responsa 

Yechaveh Da’at (III, in note 55).

It should be noted that many authorities were not 

concerned with the self-contradiction, ruling that one 

may continue to eat bread into the night and that in such 

a case, both Retzei and Ya’aleh VeYavo should be recited. This 

is the view of the Taz (Eshel Avraham second edition, 188; 

Responsa Be’er Moshe I, 5; Olat Re’iya I, p. 364).

Another case where this question arises is when a meal 

celebrating the seventh day of Sheva Berachot continues 

into the eighth night, in which case the Sheva Berachot are 

not recited (Ginat Veradim, O.C. Kelal 1, 28; Pitchei Teshuva, 

E.H. 62:12). For more on this topic, see the section on the 

Laws of Sheva Berachot, p.101.
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do not accept this ruling because it appears to be self-

contradictory (see Eliya Rabba note 20).

This brings us to the question of preference. If there is 

halachic justification for either, which is it preferable to 

mention – Retzei or Ya’aleh VeYavo? On the one hand, Ya’aleh 

VeYavo might be preferable. There is a debate as to whether 

Retzei should be recited at all after Seuda Shelishit when 

Shabbat is already over, with some authorities maintaining 

that Retzei should never be mentioned, whereas regarding 

Rosh Chodesh, all authorities agree that Ya’aleh VeYavo 

should be recited. On the other hand, perhaps it is preferable 

to say Retzei, since as we saw in the Gemara in Berachot 

(49b), if Ya’aleh VeYavo was omitted there would be no 

need to repeat Birkat HaMazon, whereas some authorities 

maintain that if Retzei was omitted at Seuda Shelishit, Birkat 

HaMazon would need to be repeated (although this view 

is not accepted in practice).

The Magen Avraham (188:18) maintains that if bread was 

eaten at night, Ya’aleh VeYavo alone should be recited. The 

Sha’agat Aryeh (Piskei Halachot in Midei Chodesh BeChodsho 

II, 93) rules that only Retzei should be recited.

Given this unresolved debate among the authorities, it 

is preferable to finish eating bread before nightfall, and to 

recite Retzei only. (See Mishna Berura 188:33, who explains 

that the stringency only applies to eating bread, but not to 
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halacha is like the first opinion, namely that the beginning 

of the meal is the determining factor.)

The Magen Avraham (271:14) explains that the Shulchan 

Aruch was in doubt as to whether the determining factor 

is the start of the meal or its conclusion. For this reason, 

he ruled that one in doubt should mention the relevant 

passage, since there is no harm done if it is mentioned 

unnecessarily. 

Accordingly, one who began his meal on Rosh Chodesh 

but only recited Birkat HaMazon at night, when it was 

no longer Rosh Chodesh, should mention Ya’aleh VeYavo. 

(This is the ruling of the Shulchan Aruch in 188:10, and the 

Mishna Berura, note 34.)

Similarly, one who began his meal on the day before 

Rosh Chodesh but ended it on Rosh Chodesh should recite 

Ya’aleh VeYavo. Although the view of the Aruch HaShulchan 

(188:23) is that we should always follow the beginning of 

the meal, other halachic authorities indicate that if bread 

was eaten at night, Ya’aleh VeYavo should be mentioned, 

as per the opinion of the Magen Avraham (see Mishna 

Berura 188:33; Kitzur Shulchan Aruch 44:17).

Seuda Shelishit on Shabbat that continues into Rosh 

Chodesh – There is a major halachic controversy regarding 

this situation. The Taz (188:7) states that both Retzei and 

Ya’aleh VeYavo should be recited, but most authorities 



- 52 -

Halachic Sources

The Rishonim debate whether the status of a meal is 

determined by the time of its beginning or its end.

The Shulchan Aruch (188:10) rules that the determining 

time is the beginning of the meal: “One who was still 

dining when Shabbat came to an end should mention 

Shabbat in Birkat HaMazon, since the determining factor is 

the start of the meal. This is also the case for Rosh Chodesh, 

Purim, and Chanukah.”

However, it seems that the Shulchan Aruch contradicts 

himself in Hilchot Kiddush (271:6), where he rules that if a 

person began eating before Shabbat and was still eating 

as Shabbat began, he must mention Shabbat in Birkat 

HaMazon. It seems from here that the determining time is 

the end of the meal. (Indeed, the Rema disputes this ruling 

of the Shulchan Aruch for this reason, and maintains that 

the determining time is the start of the meal.)

In Hilchot Purim (695:3), regarding a Purim meal that 

continues into the night, the Shulchan Aruch quotes 

both opinions, but indicates that he is inclined towards 

the opinion that one should recite Al HaNissim, since the 

beginning of the meal is the determining time. (This is the 

first view cited by the Shulchan Aruch; he cites the second 

opinion as a minority view. The Rema notes that the 
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Mentioning Ya’aleh VeYavo at a Rosh 

Chodesh meal that continues into the 

night, and Birkat HaMazon on Rosh 

Chodesh that begins after Shabbat

A person who began a meal on the day before Rosh 
Chodesh, and continued eating bread past nightfall 
into Rosh Chodesh should recite Ya’aleh VeYavo. A 
person who began a meal on Rosh Chodesh, but 
recited Birkat HaMazon after nightfall, when it 
was no longer Rosh Chodesh,  should also recite 
Ya’aleh VeYavo.

There is a debate among halachic authorities 
regarding a meal that begins on Shabbat and 
continues into the night after Shabbat, when Rosh 
Chodesh begins. Should Ya’aleh VeYavo be mentioned 
in addition to Retzei, should Retzei alone be recited, 
or should only Ya’aleh VeYavo be recited? It is best to 
stop eating bread before nightfall, thereby avoiding 
the issue altogether. Nonetheless, if the situation 
does arise, one should only recite Retzei. Some 
deliberately eat bread after nightfall, so that they 
can recite Ya’aleh VeYavo as well as Retzei.

When a Sheva Berachot meal on the seventh day 
continues into the eighth night, Sheva Berachot 
are not recited.



- 50 -

follows: ברוך... העולם, אשר נתן ימים טובים לישראל לששון״ 
 ולשמחה את יום חג פלוני הזה, ברוך אתה ה׳ מקדש ישראל
(.Gemara and Shulchan Aruch, ibid) ״והזמנים

The wording for Rosh Chodesh is: ברוך אתה ה׳... העולם״ 
 However, God’s ״.שנתן ראשי חודשים לעמו ישראל לזכרון

name is not mentioned at the conclusion of this beracha, 

since Birkat HaMazon recited without recitation of Ya’aleh 

VeYavo on Rosh Chodesh is valid (Mishna Berura note 25. 

The Bi’ur Halacha notes that most Poskim rule that one 

recites the opening to the beracha as cited above). 

Sephardic practice is not to mention God’s name either 

at the beginning or at the end of this beracha on Rosh 

Chodesh (based on the indecisive ruling of the Shulchan 

Aruch 188:7, mentioned by the Kaf HaChayim note 31 and 

at the end of Responsa Yabia Omer 6:28).

Acharonim disagreed with the Chayei Adam, including the Birkei Yosef (note 

7), Shulchan Aruch HaRav 188:9, the Ben Ish Chai (Shana Rishona, Chukat, 

20), and others. However, the Mishna Berura cites the Chayei Adam, as 

mentioned above, and it seems that he accepts this view. Responsa Yabia 

Omer 6:28, Responsa Yechaveh Da’at, 2:20, and Responsa Or LeTzion II 13:8 

also rule accordingly.
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The Gemara does not reach a definite conclusion, but in 

practice, the Shulchan Aruch (209:1) rules that the beracha 

can be completed with the words “shehakol nih’yeh bidvaro,” 

based on the principle that when there is uncertainty in a 

halachic case concerning berachot, we tend to be lenient. 

(This ruling is introduced with the words, “There are those 

who say…,” but Acharonim have determined that this is, in 

fact, the ruling of the Shulchan Aruch; see Mishna Berura 

note 2).

This ruling raises the question of whether the mention 

of a special event in Birkat HaMazon is Torah-mandated 

(like Birkat HaMazon itself) or rabbinically ordained. The 

Rosh (Berachot 7:23) maintains that mentioning a festive 

day is rabbinically ordained. Therefore, a person who 

remembered the omission after saying ברוך אתה ה׳...״ 
 .etc ״...שנתן שבתות״ :should complete the beracha ״,העולם

The Chayei Adam rules accordingly (Kelal 47:18).9

This discussion regarding Shabbat is relevant for Yom 

Tov as well, except for the specific wording, which is as 

9	 The ruling of the Chayei Adam is quoted by the Mishna Berura (188:23). 

However, the Bi’ur Halacha (s.v. ad shehitchil) raises objections to this 

ruling of the Chayei Adam and notes other views that reject it. The 

Tehilla LeDavid (note 4) writes that one may be lenient regarding kavana 

only at the start of the beracha, but not in our case, since it was the end 

of the beracha that was recited improperly. In his opinion, the end of the 

beracha is essential, as it is Torah-mandated (as opposed to the Rosh and 

others who maintain that the mention is rabbinically mandated). Many 
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If one already recited HaTov VeHaMeitiv – The Gemara 

in Berachot (49b) rules that adding the passage “SheNatan 

Shabbatot” is only effective if HaTov VeHaMeitiv was not 

yet recited. Thus, if a person already began saying HaTov 

VeHaMeitiv, he must repeat Birkat HaMazon from the 

beginning. What, then, is defined as the “beginning” of 

HaTov VeHaMeitiv? Does a person who said ברוך אתה״ 
 need to start over, or can he still ״ה׳ א-להינו מלך העולם

correct himself and continue with ״?שנתן שבתות למנוחה״

The solution to this question depends on the fundamental 

question of whether it is necessary to have kavana – proper 

intention – while reciting a beracha. For example, if a 

person intended to eat an apple and started reciting the 

beracha, but then realized before reciting “borei peri ha’etz” 

that he had no apple, but that there was water nearby, 

should he finish the beracha with the words “shehakol 

nih’yeh bidvaro” and then drink the water? The Gemara 

in Berachot (12a) debates this question. The debate is 

based on the principle that the essence of a beracha is the 

mentioning of God’s name. In our scenario, at the time the 

person was mentioning God’s name, his intention was to 

eat an apple, not to drink water. Does this mistaken intent 

invalidate the beracha?

Moshe (O.C. 4:93), who rules that saying “lamdeini chukecha” is an improper 

interruption of Shemoneh Esrei. Nonetheless, it is possible that even according 

to his view, it is permissible to make this insertion in Birkat HaMazon. 
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Halachic Sources

The Gemara in Berachot (29a) states that a person who 

mistakenly omitted Retzei on Shabbat, and remembered 

after reciting Bonei BeRachamav Yerushalayim (but before 

starting HaTov VeHaMeitiv), should say: 

 ״בָּרוּךְ אַתָּה ה׳, אֱ-לֹהֵינוּ מֶלֶךְ הָעוֹלָם, שֶׁנָּתַן שַׁבָּתוֹת לִמְנוּחָה לְעַמּוֹ
 יִשְׂרָאֵל בְּאַהֲבָה לְאוֹת וְלִבְרִית, בָּרוּךְ אַתָּה ה׳, מְקַדֵּשׁ הַשַּׁבָּת״.

If one only began the beracha of Bonei VeRachamav 

Yerushalayim with “Baruch ata” but went no further, it is as 

though he never began the beracha, and he should return 

to Retzei (Mishna Berura 188:22).

However, there is a debate among halachic authorities 

regarding a person who said “Baruch ata Hashem.” The Mishna 

Berura (188:22, and Sha’ar HaTziyun note 18) rules that in 

such a case, one should end the beracha he began with the 

words “lamdeini chukecha.” (This is a general rule for anyone 

who accidentally says “Baruch ata Hashem” unnecessarily; 

so as not to say God’s name in vain, one completes a verse 

from Tehillim by adding the words “lamdeini chukecha.”) After 

doing so, he should return to Retzei.8

8	 The Mishna Berura rules similarly when the mention of rain – “Tal UMatar” 

– was accidentally omitted from Amida. There too, when remembering 

after saying “Baruch ata Hashem,” one may add “lamdeini chukecha” and 

then correct himself and ask for rain (Bi’ur Halacha 114:6, s.v. belo). This 

idea is mentioned explicitly by the Ritva (Ta’anit 3b). However, see Iggerot 
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	 The wording for the beracha on Shabbat is:

יִשְׂרָאֵל  לְעַמּוֹ  לִמְנוּחָה  שַׁבָּתוֹת  שֶׁנָּתַן  הָעוֹלָם,   ״בָּרוּךְ... 
בְּאַהֲבָה לְאוֹת וְלִבְרִית, בָּרוּךְ אַתָּה ה׳, מְקַדֵּשׁ הַשַּׁבָּת״

The wording for the beracha on Yom Tov is:

 ״בָּרוּךְ... הָעוֹלָם, אֲשֶׁר נָתַן יָמִים טוֹבִים לְיִשְׂרָאֵל לְשָׂשׂוֹן
הָעֲצֶרֶת/הַמַּצּוֹת/ חַג  )הַסֻּכּוֹת/שְׁמִינִי  חַג  יוֹם  וּלְשִׂמְחָה אֶת 

 הַשָּׁבֻעוֹת( הַזֶּה, בָּרוּךְ אַתָּה ה׳, מְקַדֵּשׁ יִשְׂרָאֵל וְהַזְּמַנִּים.״

The wording for the beracha on Rosh HaShana is:

 ״בָּרוּךְ... הָעוֹלָם, אֲשֶׁר נָתַן יָמִים טוֹבִים לְעַמּוֹ יִשְׂרָאֵל אֶת יוֹם
הַזִּכָּרוֹן הַזֶּה״.

The wording for the beracha on Rosh Chodesh is:

  ״בָּרוּךְ... הָעוֹלָם, שֶׁנָּתַן רָאשֵׁי חֳדָשִׁים לְעַמּוֹ יִשְׂרָאֵל לְזִכָּרוֹן״.
The conclusion of this beracha is recited without God’s 

name, and the Sephardic custom is to omit God’s name 

from the beginning of the beracha as well.
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at Seuda Shelishit. However, elsewhere (O.C. 188:8), he rules 

that if one omits Retzei from Birkat HaMazon at Seuda 

Shelishit, there is no need to repeat Birkat HaMazon.

The Bach and the Magen Avraham explain that this latter 

ruling is based on the following factors: 

A.	 There is a general rule that we are lenient when there 

is an uncertainty with regard to the laws of berachot. 

B.	 The Shulchan Aruch takes into account the view that 

does not require one to eat bread at Seuda Shelishit. 

Therefore, he maintains that Birkat HaMazon should not 

be repeated if one omitted Retzei at Seuda Shelishit.

We will not go into detail regarding the application of this 

rule to other holidays, but it is clear that the first two meals 

on Yom Tov require a bread-based seuda, and if Ya’aleh VeYavo 

is omitted, Birkat HaMazon must be repeated (Shulchan 

Aruch 188:6; Mishna Berura 26). On Rosh Chodesh and Chol 

HaMoed, there is no obligation to have a seuda; therefore, 

one should not repeat Birkat HaMazon if Ya’aleh VeYavo was 

omitted (Berachot 49b; Shulchan Aruch 188:7). The same 

applies if one omitted Al HaNissim on the relevant days.7

7	 Since there is an obligation of seuda on Purim, there is a debate among 

halachic authorities as to whether Birkat HaMazon needs to be repeated if Al 

HaNissim was omitted. The Maharal maintains that Birkat HaMazon should 

be repeated, since the Purim seuda is mandatory. Most other authorities (the 

Taz, the Magen Avraham, and the Mishna Berura 695:15) disagree, since the 

obligation is rabbinic in origin, and we rule leniently regarding uncertainty 

concerning a rabbinic obligation. 
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Halachic Sources

Birkat HaMazon must be repeated if one omitted the 

special insertion for a day that requires a festive meal.

In order to determine when repetition of Birkat HaMazon 

is required, we first need to determine when there is an 

obligation to have a seuda (which includes eating bread).

It is obligatory to eat bread at the first two meals on 

Shabbat. But how about Seuda Shelishit? The Gemara in 

Shabbat (117b) derives the obligation to eat a bread-based 

meal on Shabbat from the following statement regarding the 

man: “And Moshe said, eat it today, for today is the day of 

Shabbat for the Lord; today you will not find it in the field.” 

The fact that the pasuk used the word “today” three times 

teaches us that we need to eat three meals on Shabbat.

In light of this Gemara, Tosafot (Yoma 29b, s.v. mani; 

Sukka 27a, s.v. beminei) maintain that bread is required at 

Seuda Shelishit as well. In contrast, Rabbeinu Tam (in Sefer 

HaYashar) rules that there is no obligation to eat bread, 

and that one can fulfill the obligation of Seuda Shelishit 

by eating fruit, meat, or Mezonot foods.

As such, according to Tosafot, one must repeat Birkat 

HaMazon if Retzei was omitted at Seuda Shelishit, whereas 

according to Rabbeinu Tam, there is no need to repeat 

Birkat HaMazon.

The Shulchan Aruch (O.C. 291:5) rules that bread is required 
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Days on which a seuda (festive meal eaten 

with bread) is mandatory require mention of the 

occasion in Birkat HaMazon. If such mention is 

accidentally omitted, Birkat HaMazon must be 

repeated.

If Retzei is forgotten at the first two meals on 

Shabbat, Birkat HaMazon should be repeated. The 

same applies to omission of Ya’aleh VeYavo during 

the first two meals of a day of Yom Tov. 

When Retzei is omitted in Seuda Shelishit, Birkat 

HaMazon should not be repeated.

When Ya’aleh VeYavo is omitted on Rosh Chodesh, 

or Al HaNissim on Chanukah and Purim, Birkat 

HaMazon should not be repeated.

One who forgets to mention Al HaNissim may add 

it in the HaRachaman section as follows: ״הָרַחֲמָן 

לַאֲבוֹתֵינוּ ה  עָשָׂ שֶׁ מוֹ  כְּ וְנִפְלָאוֹת  ים  נִסִּ לָנוּ  ה  יַעֲשֶׂ  הוּא 

מַן הַזֶּה״ זְּ מִים הָהֵם בַּ יָּ  and the ״בימי...״  :followed by ,בַּ

rest of the appropriate paragraph in Al HaNissim.

Mistakes in Birkat HaMazon (Omission 

of Retzei, Ya’aleh VeYavo, Al HaNissim)
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yechasereinu,” since the remainder is not an essential part of 

Birkat HaMazon. It is, however, preferable not to interrupt 

if there is no need, since the text is an expansion of the 

fourth beracha, as stated in the Tur (O.C. 189) in the name 

of Rabbeinu Yechiel: “It is customary to lengthen HaTov 

VeHaMeitiv and say HaRachaman for several requests…” 

(Incidentally, the Abudraham in Hilchot Berachot (1) states 

that in the HaRachaman section, one may add any personal 

request; the different versions of this portion of Birkat 

HaMazon reflect this notion).

One may not engage in unrelated activities, such as 

clearing dishes, during Birkat HaMazon. This is stated 

by the Talmud Yerushalmi (2:5) and by the Shulchan 

Aruch (O.C. 183:12). The Mishna Berura (191:5) stresses this 

prohibition: 

Since it appears that he is reciting the beracha 

randomly and haphazardly, one may not even engage 

in an activity that does not demand great attention… 

[neither may he engage] in a Torah-related activity… 

since this would indicate that, for him, Birkat HaMazon 

is random and casual. This law relates not only to 

Birkat HaMazon, but to prayer and to any beracha. 

This is referred to in the words of rebuke in the Torah, 

“And if you shall walk with me bekeri” [which can be 

translated as “incidentally”]. The mitzvot should not be 

treated as incidental or secondary.



- 39 -

that one is permitted to answer Kaddish and Kedusha 

during Keri’at Shema, since there is no one more deserving 

of respect than the Almighty; the Shulchan Aruch (O.C. 

66:3) rules accordingly. However, during Shemoneh Esrei 

(Amida), it is forbidden to respond even to a Jewish king’s 

greeting.

What is the halacha regarding Birkat HaMazon?

The Orchot Chayim (Hilchot Birkat HaMazon 53) states 

that the halacha regarding greeting others during Birkat 

HaMazon is similar to that in Shemoneh Esrei. This opinion 

is quoted by the Shulchan Aruch (O.C. 183:8) as “There are 

those who say…” According to this view, one is forbidden 

to interrupt Birkat HaMazon even to respond to Kaddish 

or Kedusha. This shows the special status given to Birkat 

HaMazon due to its praise of God as He who sustains the 

world.

The Chazon Ish (28:3) rules that although one may not 

interrupt Birkat HaMazon in order to greet someone, it is 

nevertheless permissible to interrupt for the purpose of 

responding to Kaddish and Kedusha.

In a case of absolute necessity, one may interrupt after 

the beracha of Bonei VeRachamav Yerushalayim, although it 

is preferable not to, in order not to disrespect the fourth 

beracha (Terumat HaDeshen 39).

Technically, one may interrupt Birkat HaMazon after “al 
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Interruptions in Birkat HaMazon 

Halachic Sources

The Gemara in Berachot (13a) states that while reciting the 

chapters of Keri’at Shema and the surrounding berachot, 

one is permitted to greet someone who is feared and 

respond to the greeting of a respected person. Between 

sections, one is permitted to greet a respected person and 

to respond to anyone who greets him.

Tosafot (ibid. 13b, s.v. sho’el) derive from this statement 

Birkat HaMazon should not be interrupted in 

order to greet another person. However, Birkat 

HaMazon may be interrupted for the purpose of 

responding to Kaddish or Kedusha (particularly to 

recite “Amen, Yehei Shemei Rabba,” “Kadosh,” and 

“Baruch”).

If absolutely necessary, one may interrupt Birkat 

HaMazon after “Bonei VeRachamav Yerushalayim.” 

It is preferable, when there is no great necessity, 

to interrupt only after “Al Yechasereinu.”

One may not hint to or deal with unrelated 

activities during Birkat HaMazon.
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In practice, according to the Sephardic ruling, the fourth 

beracha should not be repeated (as codified by the Ben Ish 

Chai, Shana Rishona, Chukat 9; the Kaf HaChaim 184:15; and 

the Yalkut Yosef 282).

The authoritative ruling for Ashkenazim is that the 

fourth beracha should be repeated (as codified by the 

Magen Avraham; Shulchan Aruch HaRav 184:2; and the 

Mishna Berura, note 13).

	 There may be additional reasons to accept the ruling of the Mishna 

Berura:

	A. While there is a debate as to whether or not Birkot HaTorah are Torah-

mandated, all agree that Birkat HaMazon is, and therefore additional 

stringency is required.

 	 B. It is possible that the reason is more fundamental. Whereas both of the 

Birkot HaTorah express similar ideas with varying emphasis (with “Asher 

Bachar Banu” being considered the essential beracha), the content of the 

fourth beracha in Birkat HaMazon is completely different from the other 

berachot. It follows that in order to express this additional content, one 

must recite the fourth beracha.
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reciting an additional beracha), we rule leniently. Indeed, 

this is how the Ramban rules (Chiddushei HaRamban, 

Shabbat 23a).

Other authorities suggest two reasons to repeat this 

beracha nonetheless:

The 1.	 Eshkol (I, p. 41) writes that the fourth beracha 

should be repeated, lest people come to take it lightly.

A more fundamental approach is presented by the 2.	

Radbaz (quoted in Yeshuot Yaakov 438:1). He explains 

that once Chazal added an additional beracha to the 

Torah-mandated berachot, it becomes integrated into 

the unit of Birkat HaMazon. As such, when faced with 

a doubt regarding a unit with both DeOrayta and 

DeRabbanan elements, we take the stringent approach 

for the entire unit.6

6	 This position is applied by the Peri Chadash to Birkot HaTorah as well. Most 

Rishonim assume that Birkot HaTorah are Torah-mandated. However, one 

fulfills the Torah obligation by saying “Asher Bachar Banu” alone. What, then, 

should someone who is uncertain as to whether he recited Birkot HaTorah 

say? The Sha’agat Aryeh (25) and the Derech HaChaim (Dinei Birkot HaShachar 

6) rule that in this case, only “Asher Bachar Banu” should be repeated, since 

this is the essential beracha. However, the Peri Chadash claims, based on 

the above Radbaz, that both berachot should be repeated.

	 The Mishna Berura disputes the ruling of the Peri Chadash regarding 

Birkot HaTorah, and states that only “Asher Bachar Banu” should be repeated. 

However, regarding Birkat HaMazon, he rules (184:13) that the fourth beracha 

should be repeated. It seems from his rulings that he disagrees with the 

reasoning of the Peri Chadash, instead ruling that the fourth beracha must 

be repeated based on the Eshkol’s position. 
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Uncertainty Whether Birkat HaMazon 
was Recited

Halachic Sources

The Talmud Yerushalmi (Berachot 1:1) states that since 

Birkat HaMazon is a Torah obligation, one should repeat 

it if an uncertainty regarding its recitation arises. The 

Shulchan Aruch rules accordingly (O.C. 184:4).

When repeating Birkat HaMazon due to uncertainty, 

should one also repeat HaTov VeHaMeitiv, which is rabbinic 

in origin? It would seem that one should be exempt from 

reciting this beracha based on the principle that when doubt 

arises about performing a rabbinic obligation (especially 

When an uncertainty arises as to whether Birkat 

HaMazon was recited, the Ashkenazi ruling is to 

repeat the entire Birkat HaMazon (including HaTov 

VeHaMeitiv). According to the Sephardi ruling, 

the fourth beracha (HaTov VeHaMeitiv) should 

be omitted in this case. (Regarding a woman’s 

uncertainty whether she recited Birkat HaMazon, 

see p. 56).
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there to be a distinction, the mezamen should recite “Amen” 

aloud. This implies that when reciting Birkat HaMazon 

without a zimmun, one should not say “Amen” out loud.

In Darkei Moshe, the Rema provides an additional 

reason for reciting “Amen” aloud, which is quoted by other 

Acharonim (Magen Avraham note 1; Mishna Berura note 2). 

He posits that in the time of the Gemara, when workers 

would not recite HaTov VeHaMeitiv, there was reason for 

concern that they would not have proper respect for that 

beracha, and for that reason Rav Ashi said that “Amen” 

should be said quietly. But since nowadays, everyone 

recites this beracha, there is no such concern.

Based on this explanation, one may say “Amen” aloud 

when reciting Birkat HaMazon even without a zimmun, 

and this is the common practice.
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Reciting “Amen” after “Bonei 
VERACHAMAV Yerushalayim”

Halachic Sources

The Gemara  in 

Berachot (45b) states 

that we answer 

“Amen” after Bonei 

Yerushalayim  to 

distinguish between 

the first three berachot, which are Torah-mandated 

(MiDeOrayta) and the final beracha, which is rabbinic in 

origin, as mentioned in the previous section.

The Gemara records that Abayei would recite “Amen” 

out loud, so that workers would realize that the Torah-

mandated berachot were complete and that they could 

return to work. In contrast, Rav Ashi would make a point of 

reciting “Amen” softly, to downplay the distinction, thereby 

showing respect for the fourth beracha. The Shulchan 

Aruch rules in accordance with Rav Ashi’s opinion (188:2).

Should the person leading the zimmun say “Amen” out loud?

The Rema (on the Shulchan Aruch, ibid.) rules that he 

should. His reasoning is that “Amen” is recited by those 

answering to the zimmun after all berachot, so in order for 

“Amen” should be recited 

after the words: “Bonei 

VeRachamav Yerushalayim.” 

This “Amen” may be recited 

aloud.
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One opinion in Berachot 46a maintains that the fourth 

beracha, HaTov VeHaMeitiv, is also Torah-mandated. 

However, the generally accepted ruling (Rambam, Hilchot 

Berachot 1:17 and 2:1 and Shulchan Aruch O.C. 188:1) follows 

the other views cited in the Gemara, which maintain that 

the beracha was instituted when the martyrs of Beitar 

were brought to burial. The Gemara explains that the 

word “hatov” expresses gratitude for the fact that the 

martyrs’ remains were miraculously preserved until they 

were handed over, while the word “hameitiv” expresses 

appreciation for the opportunity to bring the martyrs to 

burial. 

The Talmud Yerushalmi (quoted by the Rosh, Berachot 

7:22) explains that this beracha is juxtaposed to the beracha 

of Bonei Yerushalayim for the following reason: “When 

Beitar was destroyed, the pride of Israel was cut down, 

and [this pride] will not return [to Israel] until the son of 

David [Mashiach] arrives. This is why it was placed right 

after Bonei Yerushalayim.” 

For more on the background of Birkat HaMazon see p. 3.
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The Torah Obligation in Birkat HaMazon

Acco rd ing  t o 

the Gemara in 

Berachot (48b), 

Moshe established 

the wording for 

the first beracha 

of Birkat HaMazon 

upon receiving the 

man ;  Yehoshua 

established the 

wording for the 

second beracha 

upon entering the 

land; and David and 

Shlomo established the beracha of Bonei Yerushalayim. This 

suggests that the precise wording of Birkat HaMazon is not 

Torah-mandated. However, the Gemara there states that 

various phrases in the verse imply the obligation to recite 

each of the first three berachot. This suggests that the 

wording is Torah-mandated.

The Sefer HaChinuch (430) explains that the content of 

each beracha is Torah-mandated, but the wording is not. 

This answer also appears in the Chiddushei HaRashba on 

Berachot 48b.

The Gemara in Berachot (48b) 

states that Birkat HaMazon 

is a Torah obligation, based 

on the verse, “Ve’achalta 

vesavata uverachta...” - “You 

shall eat and be satisfied and 

bless the Lord your God...” 

Does it follow that the specific 

wording of Birkat HaMazon is 

Torah-mandated?
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rely – see Responsa Tzitz Eliezer 16:1). The rest of Birkat 

HaMazon can be recited silently. When there is a zimmun 

of ten men, some say that even the first beracha need not 

be recited aloud, since in such a case, God’s name is recited 

in the zimmun, and that is considered the equivalent of a 

beracha for these purposes (see Chazon Ish 31:2). 

When the zimmun is recited over wine, the cup should be 

lifted one tefach (8 cm. or 3 inches) off the table, and it is 

customary to hold the cup until the words “al yechasereinu” 

are recited. (See Ketzot HaShulchan 46:21. In the Shulchan 

HaTahor 190:4, he writes that the cup should be held until 

the words “Bonei VeRachamav Yerushalayim” are recited. 

See, however, Sha’arei Teshuva 190 and Responsa Shevet 

HaLevi 1:205 and 9:270, who write that it is customary to 

hold the cup until the end of Birkat HaMazon.)
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Rambam’s opinion, and not to recite Birkat HaMazon on 

wine unless there is already wine on the table.

In practice, people tend to be lenient on weekdays and 

observe the custom on Shabbat. Responsa Rivevot Ephraim 

explains that since this is a praiseworthy custom, but not 

integral to the fulfillment of the mitzva, we can be more 

stringent on Shabbat when we are more relaxed. In my 

opinion, there is a simpler explanation for the common 

practice. The Mishna Berura writes that we are lenient 

unless there is wine readily available. Since there is usually 

wine on the table on Shabbat, people feel that they should 

recite Birkat HaMazon over wine.

In many communities, it is customary to recite Birkat 

HaMazon over wine only when a zimmun of ten is present. 

I am not familiar with a source for this custom, but I 

assume that it is due either to the more festive nature of 

a meal at which there is a zimmun of ten or to the fact 

that when there are many people present, wine is readily 

available.

It is appropriate for the mezamen (person leading the 

zimmun) to recite the entire first beracha out loud (since 

this is described by many Rishonim as “the blessing of 

zimmun”), and have all the participants answer, “Amen.” 

(This is the conclusion of the Mishna Berura 183:28; however, 

those who are lenient have adequate basis on which to 
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and add that one should not eat bread unless he has 

wine over which to say Birkat HaMazon.

B.	 Midrash Rut HaNe’elam posits that only when there 

is a zimmun of at least three who eat together is 

there a requirement to say Birkat HaMazon over wine.

C.	 The Rambam (Hilchot Berachot 7:15) and the Rif (as 

understood by the Rashba on Berachot 52a and the Ran 

21a) rule that there is no requirement for wine at Birkat 

HaMazon. Either they understood the Gemara as not 

intending to obligate wine at Birkat HaMazon, or they 

did not accept the Gemara’s ruling as normative. 

The Shulchan Aruch (182:1) quotes all three opinions. The 

Mishna Berura derives from this that the Shulchan Aruch 

did not want to commit to any of them, but the general 

rule is that when the Shulchan Aruch quotes several 

opinions in this way, the halacha follows the last one 

cited. Accordingly, since he quotes the Rambam last, the 

Shulchan Aruch rules leniently and does not require wine 

even when there is a zimmun.

The Ran (Pesachim 26a on the Rif, and in his Chiddushim 

117b) writes that according to all opinions, reciting Birkat 

HaMazon over a cup of wine is a “mitzva min hamuvchar” 

– the preferable way to fulfill the mitzva. This is quoted in 

the Rema (end of 182:1). The Mishna Berura (note 4) states 

that it is customary to be lenient in accordance with the 
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Wine at zimmun and Birkat 
HaMazon

Halachic Sources

The Gemara in Pesachim (105b) states, “We learn from 

here that the beracha requires a cup [of wine]…” There 

are several opinions regarding the practical application 

of this law:

A.	 Tosafot state that Birkat HaMazon should always be 

recited over a cup of wine, even when reciting it alone. 

The Rosh and the Tur rule according to this opinion, 

There is no obligation to say Birkat HaMazon over 

a cup of wine. However, some authorities require 

recitation over a cup of wine when there is a 

zimmun of three or ten people who ate together. 

Other authorities are lenient, which is the basis for 

the common practice. Nonetheless, it is customary 

to recite Birkat HaMazon over a cup of wine when 

there is wine on the table, as on Shabbat and Yom 

Tov.
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1.5 eggs). However, the Rashba (Torat HaBayit 2) and 

the Beit Yosef, citing Rabbeinu Bachye, write that 

there is no minimal requirement of water needed 

for Mayim Acharonim. The Chazon Ish is also cited as 

not insisting on a revi’it for Mayim Acharonim (Imrei 

Yosher, Nezikin 83).

5. 	Use of a Vessel: The Shiltei HaGiborim (Berachot 42a 

in the Rif’s pagination, note 1) rules that one must 

use a vessel for Mayim Acharonim. The Eliya Rabba 

disagrees, however, and the Mishna Berura rules 

leniently in accordance with this. As stated above, 

the Vilna Gaon insisted on washing with a cup, in an 

identical fashion to washing before the meal. (Rabbi 

Aharon Lichtenstein shlit”a follows this practice.)

6. Removing the Washing Cup From the Table: It is 

preferable to remove the cup used for washing from 

the table or to cover it, although there is no halachic 

requirement to do so (Kaf HaChayim, note 8).
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only be done with cold water. While the Tur permits 

lukewarm water, the Maharshal (cited in the Magen 

Avraham 181:3) disagrees, allowing only cold water 

to be used.

3. 	E xtent of Washing Required: According to the 

Rashba (Torat HaBayit 1), fingers should be washed up 

to the second knuckle. Rabbeinu Bachye (Shulchan 

Shel Arba, cited by the Beit Yosef) states that one 

should wash one’s fingers in their entirety.

The Shulchan Aruch rules according to the Rashba, 

but the Vilna Gaon rules that one should be as 

stringent with Mayim Acharonim as with washing 

prior to the meal. The Bi’ur Halacha (O.C. 181, s.v. 

ad) writes that it is preferable to wash one’s fingers 

entirely, especially when one’s hands are soiled: “I 

disapprove of people… who only dampen their hands 

with a few drops of water” (see Mishna Berura note 

10). In practice, when one’s hands are clean, one may 

be lenient and wash only up to the second knuckle, 

particularly since there are authorities who are 

lenient regarding Mayim Acharonim altogether.

4. The Amount of Water Required: The Vilna Gaon 

(Ma’aseh Rav 4) insisted on using a revi’it of water (a 

halachic measurement equivalent to the volume of 
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the meal, a beracha is required for Mayim Acharonim. 

Although the Ra’avad’s opinion regarding the beracha was 

not accepted in practice, even those who are lenient about 

the custom in general should wash their hands when they 

are soiled. This is especially true since one should always 

ensure that his hands are clean while reciting a beracha 

(Sha’ar HaTziyun 32). Even Tosafot state that where it is 

customary to wash after a meal, one should take care 

to do so before Birkat HaMazon (Tosafot, Berachot 53, 

s.v. viheyitem, quoted in the Shulchan Aruch, O.C. 181:10).

Additional Laws Regarding Mayim Acharonim:

1. 	 Beracha on Mayim Acharonim: In the Yere’im, Rabbi 

Eliezer of Metz states that a beracha should be recited 

upon washing Mayim Acharonim. However, most 

Rishonim (including Tosafot, Chullin 105a; Rashba 

in Torat HaBayit 5:6; Rambam, Hilchot Berachot 6:2) 

state that there is no such requirement, and in 

practice, we follow this opinion. 

Why is there no beracha on Mayim Acharonim? The 

Rambam (ibid.) explains that there is no beracha on 

a custom that is based on a safety concern.

2. 	Warm Water: The Gemara (Chullin 105a) states that 

while washing before the meal can be done either 

with cold or warm water, Mayim Acharonim can 
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Rabbi Yaakov Emden (Mor U’Ketzia 181) posits that at the 

time of the Gemara, people ate with their hands, which is 

why they needed to be washed. Today, since we use cutlery, 

there is no need for Mayim Acharonim.

Are women also obligated to wash Mayim Acharonim?

Based on the principles above, one would expect there 

to be no distinction between men and women regarding 

this custom, as stated by Rabbi Shlomo Zalman Auerbach 

(Halichot Bat Yisrael, p. 58). However, other authorities have 

written that women may be lenient: 

A. In line with his opinion that the use of cutlery 

eliminates the need to wash after meals, Rabbi Yaakov 

Emden (Mor UKetzia 181) states that since women are 

more careful about soiling their hands, they have 

a lesser obligation than men to wash afterwards. 

B. Responsa Shevet HaLevi (IV, O.C. 23) writes that the 

practice of Mayim Acharonim nowadays is a stringency 

that women, unlike men, did not accept upon 

themselves.

Soiled Hands – Many Rishonim rule stringently about the 

custom of Mayim Acharonim, especially when one’s hands 

became soiled while eating. The Ra’avad (Hilchot Berachot 

6:2) states that when one’s hands became dirty during 
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The Gemara in Berachot (53b) derives the halacha of Mayim 

Acharonim from the verse: “You shall sanctify yourselves, 

and you shall be holy” (Vayikra 20:7). The Gemara explains: 

“‘You shall sanctify yourselves’ – this is washing before the 

meal, ‘You shall be holy’ – this is washing after the meal.”

Tosafot (s.v. viheyitem) state that since Sedomit salt is 

uncommon nowadays, there is no need to wash at the end 

of the meal. However, the Rosh (Berachot 8:6) notes that 

the second reason for Mayim Acharonim – the sanctification 

of the people of Israel – applies even when there is no 

Sedomit salt.

Accordingly, the Rif (Chullin 37b in his pagination) and the 

Rambam (Hilchot Berachot 6:3) rule that washing Mayim 

Acharonim is obligatory even today.

The Shulchan Aruch (O.C. 181:1) writes: “Washing Mayim 

Acharonim is obligatory.” He then quotes the opinion of 

Tosafot that there is no obligation today since Sedomit salt 

is so uncommon.

The Vilna Gaon was extremely stringent regarding the 

application of the custom today, rejecting Tosafot’s opinion. 

The Mishna Berura (note 22) states that it is appropriate 

to follow this custom.

Those who are lenient rely mainly on the Tosafot, based 

on the fact that Sedomit salt is uncommon. Additionally, 
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Mayim Acharonim (Washing before 

Birkat HaMazon)

Halachic Sources

There are two 

reasons mentioned in 

Talmudic sources for 

the custom of Mayim 

Acharonim.

The Gemara in 

Eruvin (17a) states 

that people in a 

military camp are 

exempt from four 

things, one of which is 

washing one’s hands. 

The Gemara explains 

that the exemption 

is from washing before the meal, but not from Mayim 

Acharonim, since it is obligatory to wash one’s hands after 

the meal. This is based on a concern that a dangerous type 

of salt (melach Sedomit), which is blinding when it comes 

into contact with the eyes, might have gotten onto their 

hands. 

It is appropriate to wash 

one’s hands before Birkat 

HaMazon. Those who 

are lenient have a proper 

basis for their position. 

Nevertheless, one should 

certainly wash his hands if 

they are soiled. Some cite 

a custom for women to 

wash as well, while others 

do not.



- 20 -

merely leaving crumbs is insufficient; rather, one should 

leave a piece substantial enough to give to a pauper. 

It seems, however, that according to the Zohar, crumbs 

are sufficient. Since no one gives leftover bread to the 

poor, one should leave small, but edible, pieces of bread 

(Responsa Az Nidberu XI:46).

The Gemara in Sanhedrin states that if the bread was 

finished, a whole loaf should not be brought to the table, 

as this reflects an idolatrous custom.5 The Shulchan Aruch 

rules accordingly; however, the Taz notes (note 1) that if 

there is a whole loaf already on the table, it need not be 

removed. The Mishna Berura (note 4) adds that if a piece 

of bread is not available, a whole loaf may be brought to 

the table. (The Radbaz in his Responsa IV: 201 writes that 

bread should not be sliced just for Birkat HaMazon. In 

such a case, it would be preferable to bring a whole loaf 

to the table.) 

5	 According to the Gemara, the problem with bringing a whole loaf of bread 

to the table arises only if there are crumbs on the table, whereas if the table 

is clean, a whole loaf may be brought out.
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removed with the rest of the food even before Birkat 

HaMazon.

However, Rabbi Yaakov Emden himself states that the 

custom is to have bread on the table during Birkat HaMazon, 

as a siman beracha – a sign of prosperity. 

This idea is also implied by a passage in the Zohar (Lech-

Lecha 88a) that states that a blessing, like a miracle, can 

only take effect if there is some physical substance that 

it can enhance. We learn this from the story of Elisha 

(Melachim II 4), whose miraculous assistance to a poor 

woman enabled her minimal amount of oil to last, but only 

as long as there were vessels into which to pour it.

The Shulchan Aruch (180:1) rules that bread should not 

be removed from the table until after Birkat HaMazon, 

with the Magen Avraham (ibid. note 1) citing the Zohar’s 

explanation4 (although we recognize that our situation is 

not identical to Elisha’s).

The Mishna Berura (note 2) cites Rashi, who explains 

that the reason for this custom is to leave some food for 

the poor. In light of this, the Sha’ar HaTziyun adds that 

4	 The Magen Avraham writes (and is quoted as such in the Ba’er Heitev) that 

this stems from the story of Elisha and the Shunamit woman. It appears, 

however, that this was a “slip of the pen,” as the story about the oil does 

not involve the Shunamit, but rather the wife of a fellow prophet, identified 

by Chazal as Ovadia’s wife. The story of the Shunamit appears immediately 

after this story. In fact, when the Mishna Berura cites the Magen Avraham, 

he omits the word “Shunamit.”
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Bread on the table for Birkat HaMazon

Halachic Sources

The Gemara in Sanhedrin 
(92a) states: “He who 

does not leave bread 

out on his table will 

never see prosperity, 

as it is written, ‘There 

was nothing left that 

he did not devour – his 

prosperity therefore 

shall not endure.’” The 

Rosh (6:31) learns from 

here that the tablecloth 

and bread should not 

be removed until after 

Birkat HaMazon.

Rabbi Yaakov Emden (on Berachot 42a) maintains that 

the above Talmudic passage can be understood differently. 

It is possible that the Gemara was not dealing with the 

laws of Birkat HaMazon, but rather with appropriate social 

conduct. A person should not finish everything on his plate; 

rather, he should always leave something over. According 

to this explanation, the tablecloth and bread may be 

It is customary not to 

remove bread from the 

table until after Birkat 

HaMazon. If the bread 

was finished, a whole loaf 

should not be brought to 

the table, since this is a 

pagan practice. However, 

if a whole loaf of bread 

was left over from the 

meal, there is no need to 

remove it.
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according to the explanation comparing the table to the 

altar, knives will not need to be covered. The Gemara in 

Chagiga 27a states that when the Temple is standing, the 

altar atones for our sins, whereas today, our conduct at the 

table atones for our sins. When the Temple is built, there 

will be no need for the private table to fill the role of the 

altar, and accordingly no problem with placing a knife on 

the table during Birkat HaMazon (Responsa Ateret Paz I, 

vol. I, p. 355; Yalkut Yosef 242).

Conclusion

Practically speaking, the Shulchan Aruch (180:5) writes that 

it is customary to cover the knife during Birkat HaMazon 

during the week, but not on Shabbat and Yom Tov.

The Aruch HaShulchan (180:5) states, “Note that today it 

is not customary to be concerned with this practice; knives 

are generally not covered while reciting Birkat HaMazon.”

I have learned from Rabbi Shlomo Levi that the custom 

should be observed with knives used for cutting, but not 

with knives used for spreading condiments.

Despite the fact that there is ample room for leniency here, 

the custom of covering knives heightens our sensitivity 

to the kedusha of the table and of Birkat HaMazon and is 

therefore an admirable practice.
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Rabba, the Taz, Ba’er Heitev) write that even according to 

the Shibbolei HaLeket, there is no need to cover the knife 

on Shabbat, either because people are generally happier 

on Shabbat or because the story happened on a weekday, 

the custom was fixed only for weekdays.3

Non-metal knives – According to the Rokeach, only metal 

knives need to be covered (Ta’amei HaMinhagim 184). 

According to the Shibbolei HaLeket, any knife should be 

covered (with the presumed exception of a knife that is 

not sharp, such as a plastic knife).

An additional difference might arise regarding the time 

of Mashiach. Will the custom to cover knives continue to 

be relevant once the Temple is built? It would seem that 

this depends on which reason we accept. According to 

the explanation that the table is like the altar, we would 

continue covering the knives, whereas if we are concerned 

about grief from mourning the destruction, this will no 

longer be necessary. However, it would appear that even 

3	 According to the Kabbala, the knife should be covered on Shabbat and Yom 

Tov as well (see Kaf HaChaim 180:15), but in practice the custom is not to 

cover knives on Shabbat and Yom Tov, in accordance with the ruling of the 

Shulchan Aruch and other Poskim. It is possible that covering the knife 

was viewed as disrespectful toward Shabbat and Yom Tov. The Beit Yosef, 

reviewing this custom, states, “Minhag Yisrael Torah” – a custom accepted 

by the people of Israel is binding; thus, in practice, one should not cover 

knives on Shabbat.
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paragraph of Bonei Yerushalayim and remembered 

the destruction, his grief led him to take a knife 

and stab himself. To avoid the repetition of such 

a scenario, the custom developed to remove 

knives from the table during Birkat HaMazon (this 

explanation should serve as a reminder to us of 

the deep anguish that should be felt over the 

destruction of the Temple).

There are several practical implications that depend on 

which of the two reasons is adopted:

Shabbat – According to the Rokeach, there is no need 

to cover knives on Shabbat, since building the Temple is 

prohibited on Shabbat.2 According to the Shibbolei HaLeket, 

however, there ostensibly should be no difference between 

Shabbat and a weekday. However, many Acharonim (Eliya 

2	 This explanation is difficult, as by the same logic one could claim that knives 

should not be covered at night, since the Temple is not built at night either. 

Rabbi Frank (in his notes on the Tur) reasons, based on the Aruch LaNer 

(Sukka 41a), that while we do not engage in building the Temple at night, 

building the altar is permissible at night, and since covering the knife is a 

reminder of the altar, one should cover the knife even at night.

	 In truth, however, the very suggestion is puzzling. Why does the fact that the 

Temple is not built at night indicate that the table does not have the status 

of an altar at night? The reasoning might be that use of metal is forbidden 

during the stage of building the altar; thus, the time during which the Temple 

was built is the time at which this notion is most pertinent.
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Covering the Knife 

Halachic Sources

Two bases for this custom were put forth by the 

Rishonim:

A.	 The Rokeach (332) writes that a table is similar 

to the altar (as stated in Chagiga 27a). The Torah 

commands, “You shall not put metal upon it” – no 

metal instruments are used in the construction of 

the altar because metal, in the form of a sword, 

shortens the life of man, while the altar lengthens 

it. We recall this idea by keeping knives off the table 

during Birkat HaMazon.

B.	 The Shibbolei HaLeket (155), citing Rabbi Simcha, 

writes that there was once a Jew who was 

reciting Birkat HaMazon, and when he reached the 

It is customary to cover knives on the table dur-

ing Birkat HaMazon. Although observance of this 

custom is not obligatory nowadays, it remains 

admirable. It is not customary to cover the knife 

on Shabbat. 
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is an essential ingredient of the dough.

As such, it would seem that according to the Rema, the 

beracha on sweet rolls should be HaMotzi (since sugar is 

not an essential ingredient), whereas according to the 

Shulchan Aruch, the beracha should be Mezonot.

Nevertheless, it appears that all opinions would in fact 

agree that the beracha on sweet rolls is HaMotzi, since the 

basic rule is that the beracha for foods that are generally 

considered a staple at a meal is HaMotzi. Since the rolls 

are clearly presented as a substitute for bread, the beracha 

before eating them is HaMotzi. 

According to the Magen Avraham (168:13), when Mezonot 

foods are eaten with other foods (perhaps in place of bread) 

and they combine to an amount that constitutes what 

people generally consider to be a meal, Birkat HaMazon 

must be recited. The Mishna Berura (24) and Rav Moshe 

Feinstein (Iggerot Moshe O.C. III:32) both rule in accordance 

with this opinion.

Thus, practically speaking, the berachot on sweet rolls 

that are served as part of a meal are HaMotzi and Birkat 

HaMazon. In light of the various circumstances of doubt 

in this situation, such as the Magen Avraham’s ruling 

that Mezonot foods that are eaten with other foods 

may constitute a meal and the fact that the juice is not 

noticeable in the rolls,  it is prefable not to eat “Mezonot 

rolls” as a bread substitute.
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to a snack). The Aruch HaShulchan (168:23) explains that this 

is not really a dispute; rather, the various authorities cite 

different foods as examples of when this rule might apply. 

Practically speaking, the Shulchan Aruch (168:7) accepts 

all three definitions, and states that one must recite Borei 

Minei Mezonot before and the Beracha MeEin Shalosh after 

eating any of these foods.1

What Degree of Sweetness Demands the Beracha Mezonot?

The Shulchan Aruch writes that the beracha on dough that 

was kneaded with honey is Mezonot provided that the taste 

of honey is detectible in the bread. The Rema disagrees, 

and rules that Mezonot is the proper beracha only if honey 

1	 This ruling is understandable based on the explanation of the Aruch 
HaShulchan that these foods are merely examples. The Taz (168:6) writes 
that the Shulchan Aruch ruled as he did out of doubt, since he assumes 
that bedieved (after the fact) one fulfills his obligation by saying Mezonot 
even on bread (as stated by the Bi’ur Halacha 167, s.v. bamakom). By this 
logic, we can assume that bedieved, one is exempt from Birkat HaMazon by 
saying Beracha MeEin Shalosh, since it includes the basic content of Birkat 
HaMazon (as is written explicitly in the Sha’ar HaTziyun 71, and stated by 
the Mishna Berura 191:1). These sources and other opinions are quoted in 
Responsa Yabia Omer 2:12. Clearly, lechatchila (before the fact), there is an 
obligation to say Birkat HaMazon – see Sha’ar HaTziyun, ibid. Rabbi Shlomo 
Levi told me that if the amount eaten constitutes a meal, one would have 
to recite Birkat HaMazon in any case, whereas by eating less one might not 
reach a state of “vesavata” (satiation), the condition that creates a Torah 
obligation to say Birkat HaMazon. When eating less than this amount, 
recitation of Birkat HaMazon is only a rabbinic obligation, and when a 
doubt arises as to a rabbinic obligation regarding berachot the ruling is 
lenient. This depends on a separate question of whether the amount that 
constitutes “vesavata” is identical to the amount that constitutes a meal.
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Ber acha on Sweet bread Rolls

Halachic Sources

The Gemara in 

Berachot 42a states 

Rav Yehuda’s opinion 

that the beracha on 

pat haba’ah bekisnin 

(or pat kisnin) is Borei 

Minei Mezonot. The 

Shulchan Aruch (O.C. 

168) rules accordingly.

What is pat kisnin? 

The Rambam (Hilchot Berachot 3:9) defines pat kisnin as 

dough that is kneaded with honey or mixed with spices 

and then baked. Among others, Rabbeinu Channanel 

(quoted by Rabbeinu Yona on Berachot 29a and in the Rif, 

s.v. she’ein), the Aruch (on the verb כסן), the Rashba, and the 

Tur (O.C. 168) describe a pocket (kis in Hebrew) of dough 

that is filled with honey and nuts (such as cake with fruit 

filling). Rav Hai Ga’on (cited in the Aruch, ibid.) translates 

pat kisnin as dry baked goods (such as crackers or pretzels).

The Beit Yosef maintains that the determining factor is 

whether eating these foods generally constitutes a meal. 

Hence, the controversy relates to the degree of kevi’ut – 

meaning what constitutes a meal halachically (as opposed 

The berachot on sweet bread 

rolls, which are considered 

a bread substitute (often 

served at weddings and Bar-

Mitzvas, and often found in 

airline meals), are HaMotzi 

before eating and Birkat 

HaMazon afterward. 



- 10 -

(Bereishit 28:12), which enables us to rise above 

the basest level to the greatness of the whole.

Eating is a physical action that could lead one to focus 

on personal pleasure; reminding ourselves of the people 

of Beitar and their miracle connects us with the Jewish 

people as a whole, including all those individuals who 

gave their lives for the greater good throughout the 

generations.
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national condition is like the dead, when the 

sword of the enemy is poised against sanctity, 

we preserve a wondrous power of life that 

enables us to maintain our true identity, and 

we gain confidence in the higher calling of the 

public, which will come in good time. This is an 

example of the might that protects the dead 

who will eventually come to life, and a sign that 

ultimately the greater glory will return to our 

nation in the world to come.

The people of Beitar were murdered cruelly, but their 

bodies remained intact and emitted no foul odor. This 

is symbolic of the fact that even when the nation faces 

its worst challenges, it possesses a wonderful and pure 

internal existence that can never be harmed. It is this 

self-definition that ensured the ultimate redemption. 

We recite this blessing, with these messages, at each 

meal, to remind us of the special quality we possess, and 

give us hope through difficult times for Am Yisrael.

Rav Kook alludes to an additional element emphasized 

by the fourth beracha:

Since eating lowers humanity to its most basic 

instinct and primary visceral pleasure, we 

are provided with a ladder “positioned on the 

ground while its head reaches the heavens” 
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Jerusalem and spreading the name of God in the world. 

This sensitizes us to the fact that even our mundane 

actions are steps in our quest to “Rebuild the holy city of 

Jerusalem hastily in our time.”

The Fourth Beracha: HaTov veHaMeitiv

Whereas the first three blessings of Birkat HaMazon are 

Torah-mandated, the fourth blessing was designed by 

the Rabbis. The blessing was written as a result of the 

destruction of the large city of Beitar (Gittin 57a). After 

destroying the city, the Romans cruelly decreed that they 

would not allow respectful burial of its citizens. When 

the city finally became accessible again, the bodies of 

the deceased were found to be preserved and intact. The 

blessing we recite marks the “tov” – kindness of God who 

preserved the bodies – and “meitiv” – His compassion in 

allowing the bodies to be buried (Berachot 48b). 

The content and circumstance of the blessing are 

surprising. Why are we required to remember this specific 

miracle each time we eat, so many generations later? 

Rav Avraham Yitzchak Kook (Ein Ayah, Berachot 48b, 

7:31) offers an interesting explanation:

The form of the murdered was preserved 

instead of decomposing, and they emitted no 

foul odor. This is a sign that even when our 
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man eaten in the desert came down from the heavens, 

and the water from the rocks of the earth. This is the 

opposite of how sustenance is provided under natural 

conditions. In the Land of Israel water comes from the 

heavens and bread from the earth. Since the link between 

God and the food we eat is not as obvious under natural 

conditions, it is crucial to emphasize the link between 

our eating and the source of our sustenance. The Temple 

is linked with Torah and prayer, and it is because of these 

that God supplies food to the world and all living things. 

Emphasizing this link helps us internalize the fact that it 

is God who supplies all our needs. 

At a deeper level, one can explain that the link to the 

Temple also elevates our eating spiritually. Drawing on 

the connection between one’s consumption and God 

and the Temple creates a self-awareness that is reflected 

in our conduct. This is demonstrated by the Torah’s 

description of ma’aser sheni, which must be eaten in 

Jerusalem before God. The Torah states that the reason 

for this requirement is to require people to come and 

eat before God in Jerusalem. Eating before God takes 

a physical action and makes it into a spiritual one. By 

mentioning Jerusalem each time we eat, we recognize 

that our physical existence is not the essence, but rather 

the means by which we can work to better God’s world. 

Each individual who eats focuses on the national goals of 
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The Third Beracha: Jerusalem

Chazal say that this beracha was written by King David to 

ask for God’s compassion toward the nation, the city of 

Jerusalem, and David’s monarchy. Later, his son Shlomo 

built the Temple and added his request for the Temple 

as well: “and for the great and holy house named for 

You.” What links the rebuilding of Jerusalem with eating 

bread?

Additionally, an analysis of this beracha reveals that it 

is constructed of two parts. The first is a general request 

to protect the nation and the city of Jerusalem, whereas 

the second is a personal request that God supply us 

with everything we need, so that we do not need to rely 

on other people. What is the link between these two 

requests?

The answer can be found based on a term that is found 

in the book of Devarim. In Devarim chapter 12 the Torah 

ascribes significance to eating meat “before God” – not 

only regarding the meat of sacrifices, but any meat. The 

Torah describes sustenance as emanating from the Temple, 

teaching us that whenever we eat we should view our 

actions as connected with God’s home in Jerusalem. Even 

when we eat outside of Jerusalem, we mention Jerusalem 

in our blessing.

At the most basic level, this means that we are required 

to recognize that all of our food comes from God. The 
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careful! Do not become proud at that time and 

forget the Lord your God, who rescued you from 

slavery in the land of Egypt.

God’s watchfulness over the Land of Israel is unique:

God is only directly involved in the occurrences of the 

land in Israel (Ramban on Vayikra 18:25). Therefore, the 

food one receives in Israel is more directly connected 

to God than the food one receives outside of Israel. This 

direct connection requires a specific blessing upon the 

land in the context of consumption, in recognition of the 

unique connection with God symbolized by the food of 

the land. 

The fact that the food of the land reflects a direct 

connection to God also implies that receiving this food is 

dependent upon the fulfillment of the conditions that God 

sets. Accordingly, the Torah expresses concern that the 

independence of living on our own land might lead the 

nation to forget about God, and emphasizes: “But beware 

that in your plenty you do not forget the Lord your God… 

For when you have become full and prosperous… Do not 

become proud at that time and forget the Lord your God.” 

Thus receiving food from God is a gift that comes with 

responsibility. When God enables us to eat our fill it must 

strengthen our appreciation of God, and demands that 

we make sure not to forget Him. We bless God to make 

sure we appreciate the source of our prosperity.
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can be raised in this context: first, why does Birkat 

HaMazon include a blessing on the land, when the focus 

should be food? Second, why is the biblical source of 

Birkat HaMazon mentioned in the second blessing rather 

than the first?

Both questions can be answered based on the context in 

which the Torah commands the mitzva of Birkat HaMazon, 

one of praise for the Land of Israel (Devarim 8:7-14): 

For the Lord your God is bringing you into a 

good land of flowing streams and pools of water, 

with fountains and springs that gush out in the 

valleys and hills. It is a land of wheat and barley; 

of grapevines, fig trees, and pomegranates; of 

olive oil and date honey. It is a land where food 

is plentiful and nothing is lacking. It is a land 

where iron is as common as stone, and copper 

is abundant in the hills. When you have eaten 

your fill, praise the Lord your God for the good 

land He has given you. But beware that in your 

plenty you do not forget the Lord your God and 

disobey His commands, regulations, and decrees 

that I am giving you today. For when you have 

become full and prosperous and have built fine 

homes to live in, and when your flocks and herds 

have become very large and your silver and gold 

have multiplied along with everything else, be 
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 ואכלת ושבעת וברכת

Background to Birkat HaMazon

Source

Parashat Ekev (Devarim 8:10) is the sole biblical source for 

the mitzva to recite Birkat HaMazon.

Understanding the Berachot

The First Beracha: HaZan

We work hard in our fields (or at our computers…) to 

support ourselves, but it is important to recognize that 

God is the ultimate source of our sustenance. The first 

beracha focuses on God’s care for our needs, and the 

recognition that despite our hard work we would achieve 

nothing without God’s help.

Hashem does not care only for His children, the Jewish 

People, but for all His creations – “the whole world” and 

“all living things,” as indicated by the repetition of the 

word כל five times in this beracha. 

The Second Beracha: HaAretz

In contrast to the first beracha, which refers to God’s 

kindness toward all of His creations – the second beracha 

relates specifically to the Jewish People. Two questions 
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sources to practical halacha. Coming soon in English!

Halacha from the Sources – Shmitta 3.	 - Available in English.

Halacha from the Sources – Shmita Textbook:4.	  A textbook 
on shmita from sources to practical halacha for high 
school students.

A Journey through the World of Shmita:5.	  A textbook for 
Elementary School and Middle School Students.

Halacha from the Sources – Serving in the IDF6.	  (two 
volumes)

The Laws of Shabbat (7.	 ‘Zachor’)

The Laws of Shabbat (8.	 ‘Zachor’) – High school Textbook

Halacha from the Sources – Tefillin9.	

Tefilla from the Sources –Yom Kippur Machzor: 10.	 The Koren 
Yom Kippur Machzor text with halachic commentary by 
Rav Rimon.

Yotzer O11.	 r: Coping with Desire and Light in our Lives

The World of Halacha (B’ma’aglei Ha-Halacha): 12.	 High 
school textbook on Oral Law, Talmud, and Responsa 
literature.

Halacha from the Sources – 13.	 Arba’at Haminim
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