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INTRODUCTION

7702

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



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. | 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). | have also added some halachic
commentary and riddles of varying degrees of difficulty.
The answers appear at the end of the birkon. | 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 llan 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. | pray that these words of halacha are la’amitah
shel Torah, a true and accurate representation of Torah.

Y.Z. Rimon
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- Nusach Ashkenazi -

BIRKAT HAMAZON -
BLESSING AFTER THE MEAL
(Nusach Ashkenazi)

On Shabbat and Yom Tov:
"M 7 Y N2 NX i w3 nidynn ﬂ > w
,0732 1IARY I, T30 MW7 8 pinty X9 1x :
WY Niy? mm S aYx oy nivy? mim S
TYNTA DWW :2)12 DPIDKD ANAW DK MM W 0w
N2 K2 K2 LY WR K i3 q77 9100 anvpr mna
NNYK Kl

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

-1 -



- Nusach Ashkenazi -

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: :7721 "N1a7
The others reply: :DEJ‘I}J IV IRYR 7020 TN DY i
The leader repeats: :DK?W TV IRYR 7020 TN DY i
MiaT (T N7 Sy3) (M0 12X) N
15WD u‘?;rguj (when ten men are present: *-IJ’U'L)I:S) 172

The others reply:

A7 123021 15w NHIRY (1TOK) 2
The leader repeats: :31177 121023 15wn ubzxw (A115K) N2

ZIMMUN AT A BERIT MILA

Rty
The others reply: :D1Y Y1 FRYN 7120 M DY T
The leader repeats: D{le Ty anyn “]737’3 T oW Rl
TS DAK 0721732 21X Jina jnwb T

The others reply (after each line):
S DAX 072172 10K Rina quwh T
The leader continues: mny‘7 JJWD NTTJT D'I’N 5}{ ﬂ'lWT:l
AT T DIRa PTIX T1232 1N 9K TYa
MY Y9 D31 X 70 AwTRa 17ina mwna
AT T T2 Y win 13‘7
om™Maya ORY KpX nwb-n jakhiy oy Webiig kol
ST LTI DX 972K 07K 923 wTinK
2NBW1 78 WA AMRDK NI 327 0 M
ATT T DWA X2T 102 NIy mnnRm

The others reply:

IS DAX 0721132 10K qina qpwh T
The leader says: 73] ".TTDWT 127 12 nwna
1[7‘1773 WJL,’DNW (when ten men are present: 1]"'[51‘{)
The others reply: 121021 19wWn NPIXY (1IOK) 712
2707

The leader says:

The leader repeats:
A7 123023 19wn NHIRY (10OK) 702

=28

ZIMMUN FOR SHEVA
BERACHOT - THE SEVEN
WEDDING BLESSINGS

Most communities omit D1 N7 on
Shabbat.

The leader says: :7732] nian
The others reply: ﬂl]'['j [mii2] R

%1y TV Inyn a0
The leader repeats: QW TR
Tyl Inyn jTJD mim

T D31 e 1 by

"M 7 WA obXR I
n3Ma nYY pIY 2avna
IR "33 Y M3

aniaMm 1am '[3'173 DTWWZI

AmETY WK 1)
i5wn 152xw1 i1ivna

The others reply:
ampaw nox 32
iwn  nHaxw1  i1ivna
2177 1210

The leader repeats:
amwnY bR N2
Hwn  nYaNyt  irivna
A7 1270



- Nusach Ashkenazi -

Zimmun with wine p. 27
Amount of wine required
(when zimmun is made over wine) p. 63

Some say the leader should add (though Shulchan Aruch
and Gra say not to add it - see Mishna Berura 192:4):

[y 7121 X3 03]

BIRKAT HAMAZON
FIRST BERACHA - BIRKAT HAZAN

790 AWEOK MM RK -]1ﬂ:
493 iy N T, nbw'r '

NI X3IT .OMITI21 TENA LA i2a
121021 3TN n‘m& "3 itra Yab oY
1% oM Hx) 13'7 qor X5 TR YT
1,54 nW Maya Ty n‘7w‘7 1
T Sab 1 Y25 ohiphajabh i 5K X
MINKD) KD WK PRiTa 537 1im
M2 (PIv1 0 '73‘7 ymaim 77 NX onin

{59 NX I, MM AKX

=3 =



- 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

SECOND BERACHA - BIRKAT HA’ARETZ
Sy armox mim -I-n J
YK 709Ky n‘ym-nu
I NNRYITY '7371 7T 123 -rn:m
N R ANTID ,07TYn YIRG uv-r‘?x
PA%) ANWI2 NRDNY '1“""3 ‘71:1 oY
n‘r:gg ‘73_7) ,umgwmy "rpl_'__l] R =Ry '71_:3
732, TN 1ANIX DI T INKY Tin

YW 9321 ny 5521, o

On Chanukah and Purim add:

‘IT‘I

On Chanukah add:
7 M2Y7 TIRYWD 1721 1K1Inwn 91T 1D 10 12 1mnnn mn
A2 prm mv:y-r‘ﬂ MR nm:\m‘: oXIwr Ay Sy Ty

=74 =



- Nusach Ashkenazi -

03 NK N2 DY nya D7 ATy .00 Tnm: AKX
T2 o nvpv-ry ™ D nﬁﬁu -rvn nﬂxr_\m nvmm -rv:\
Sxatr vy AnYiva wite Y ow nrpy A% Anain poiy
1#:‘:5 7712 N2 7D XY T 0PI [P0 15171 mAwn nipy
ninyma ning wv%-r—n AYTpn DK 101 15371 NX 1M AN
Dy iyl axTin ST MK ony) niing wap qup
5‘77‘71 m-n—r‘:' A5 m2am M (M0 YiTaT qpwh TTin X9 0
S -]mUL;

On Purim add:
Wpa YW TR DDV TAYWD T [WIwa IRoK) 1T M
DN U JpT Y1 Wy o 93 nx o Taxs agh ~rvnw-r‘7
nbbww TIX WIN R Y onw w*m‘: Ny -nubw: JNK oI
Jmawm nx n‘77‘771 ANYY NX M9 072707 770003 TTAK) Tia%
miyy) yyn ‘73: 1712 NKY INiX 15m AwKM 1'717:; i niawm
(7170 ST Ao’ i X991 01 DY

Omission of Al HaNissim p. 41
MWK WToR MM Yo ‘7:]1
AMK am 77 ovTin TS
Y1 079 ThR 0 53 02 qny an;
MM NX 127231 NYAP) n7ox) 23023
A7 103 WK 70T YIRT 5V X
T S¥1 YIxT Sy, mim nK 2

= {5 =



- Nusach Ashkenazi -

THIRD BERACHA - BIRKAT YERUSHALAYIM
ORI Dy iox mim K2 nnﬂ
Ay DHwre ‘7.v1 ARy
N mabn Sy q1ia0 1oun wx Pa%
TR YT nnad Sy amwn 17
AP AR PTOR 1y W XIpIw
M 20im 13‘73‘731 JRhlokin I RREN
X2 Arniny 5an TN 13"'1'7N i 17
nanp Y XY w—r’?x I, 0MYn Lx
Trvb DX D DﬂM'?"[ 717'7 X5, 0 2

TTTTT

-rm D‘vw‘v D‘v:: x‘m wm x‘:w

On Shabbat add:
MW "YW DP Myn2l Poyn WK mim nynm my
2 maw? e X witpy Y mr o o mn witpm Simn
KW oX i 1 M 7293021 729v NynD KA 2 my)
N2 WX T KT A0MAn DM TR [ Y X
niyaw T Sya KT RK D AWTR Y DDu a2 Y Ty
NinmT Yy

- 16 -



- Nusach Ashkenazi -

On Rosh Chodesh, Yom Tov, and Chol HaMoed add:
PO YW YN X YT K27 9V 01K oK) 0OK
T2V TIT 12 [AWR TN 0K 1791 12217p07 1221191 121
Tm‘v bmxm ma ey 93 1ion TR Y eI Tinam

Dia mbw‘m (0n2iv) n“n‘v jakialninipE B iely pL (s ) —r:nub -mv‘vgb

Pesach: 7T NIXMIT A0 | Rosh Chodesh’ T UM WX
Sukkot: iTIT N2 A0 | Shavuot: (T NIVAWT a0
Shemini Atzeret and Simchat Torah: *7T1i1 DYVl AT 1"W0
Yom Kippur: 711 D™ 1927 | Rosh HaShana: i1 111210
D9 12 YW 12725 12 0TpE 12107 12 WK T ot
D NV uv‘?y O] 123 DI D7 IYAaw? 12721 .07
TINX DI AT 797 DX 3 1y oK

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

TN WIpT T e "1 ::1
m3i2 T AR M2 A
AN nﬂ'vww vnm:

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

* Nusach Sefarad version: "1 AT NIYY "my”

=17 =



- Nusach Ashkenazi -

FOURTH BERACHA (RABBINICALLY ORDAINED) -
BIRKAT HATOV VEHAMEITIV

70 WIOR MM IRK -]1ﬂ=

1357 117K 5K, 0y

NPT ANV 7K1 KA ATIX
pPlaly ‘m-nm MY NY™ L apyr Wi
X317 O o1 ‘73:w Sab mRICRaty s BabGhy;
XIT 119 2707 KA 20T KIT 20
a2 7y5 1m5ma K noNi X7 N0
-rn‘vy-n Mo 117 nmm‘?w -ron‘n

TTTTT

TTTTT

:w ‘737:1 230 ‘731 D'\'?\U‘l nwm nmn-n
AEm DX nbw‘y

Interruptions in Birkat HaMazon after “Al Yechasereinu”  p. 38

CUSTOMARY ADDITIONAL REQUESTS - HARACHAMAN

STV 09 Y ony Ka Tnnﬁ-l

YR DMWR an KT P T T T

ny121 1Y% 112 AKDNT .0MET 1T nany? KT
nvr_\'yw MY —ry‘y N2 VTN 0N

Syn 1Py MW XIT AMT CT22 101197 KIT 1A

-18 -



- Nusach Ashkenazi -

A1YIRD MIMRiR 13771 KIM WINKIY
T IT7W Y0 T 023 AR T30 17 MW KT P
MM31 X2 AR DK 07 AW KT 0T oy 9Ky
“NiNan Nivaws niaiv niviira 125 Han i’
MR NX [T 0720 5ya) 7in @K DR 7027 KT i
NX1 DY NXI DN'2 DX DNIX [T 07T nya) 1nain
When dining at one’s own table: 727 X1iT TAM27]) 'DTI? W‘U?ﬁ ‘7;
(7 WK D3 Ny wn Ty 7 muiy (K 1K) ik
DITIAR ANIAK 1D7AMY ind 1% WK Y3 NK) NN
13722 T 15D UNiK 77127 13 .53 Son Sdha apyn poy
AR 0K Y
MWy KT NIt oy n‘r‘by 177:‘7" D1ﬂh :
PIY MM NRR T2 X m‘yw
DTN nvn‘n_g Y3 2 ‘7;@ 0 XYnn Yy RN
On Shabbat add:
DM A% amam naw 5w o o Xt mmn
On Rosh Chodesh add:
7137271 M2LY T WInT NR WY W K e
On Yom Tov add:
210 92w 0¥ M7 KIT AT
On Rosh HaShana add:
7712727 M2IV7 NXTT MWD DX 7Y W KT P

On Sukkot add:
:NYDIT T NDD NK 17 077 XA M

* Blessing recited by a guest - p. 20
** Additional “HaRachaman” for a Berit Mila - p. 24

-19 -



- Nusach Ashkenazi -

D2y N mwnn ninh aar K Tnn-‘n
:X2T T =8 =3
ﬁDI?T_ﬂ NIVIW? (On days when Mussaf is recited say: 51’[3:\7_3) 5"‘[17_3
DY 1Y YN 1Y i’ Ton nivn

oxat 93 Sy iy nibw mivyr Kam vminna nibw vy
AKX K

D703 XY TI0I] K D YR M DK 1 Nﬁ,

T 2iv 53 Mo X5 MM WM 1y W

937 ymatm 77 nX nnis iTon n%w% 3 2jV D MMy

AL T T TR A0 WK AT 02 )X 0

02 Wp2n N a1y3 prIy MR K71 TRIpY 03 N7 W)
{DiWA 1Y NK 7027 M Y ey Ty i

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

The guest who leads the zimmun blesses the
host out loud, as per Gemara Berachot 46a and the
Shulchan Aruch 2011 (and Mishna Berura ibid.):

D%1v7 0%37 X7 mi n%iva nran bya wiar Kby 1iva

D N7¥17 02N 1031 M 10 D33 TRA n‘nm X2

myyna X1 v ivyna N ol u‘wv 5X1 .5 o

RLIT M 127 MW uugﬁz ) v;g? K ppr DXy A
M7y Y1 TRYR 1IY1 1A

- 20 -



- Nusach Ashkenazi -

SHEVA BERACHOT - THE SEVEN WEDDING
BLESSINGS

For the Laws of Sheva Berachot p.101

(Under the Chuppa, the first beracha is “Borei Peri HaGafen”):
19235 X2 55w, 07 v o0 ox, mim ik M2
DRI Y, 07V 970 oK, mim ARk ma
SN PU R ELI i B S R S L
1732 31 15 PpOim . iNan N7 o2ya N7y oR
DRI YD M AR N2 Y Ty
NP2 7IN7 1A y1apa mpyiT 2am whivn wiv
23 Y MRwn i TnK g
17V 12 7Y qMED oKD oy man maw
122) 100 AR M TR N3 .D7pn
Py X2 WK D% %0 wioK MM InK 2
AN T YT LT a7 090 10 i
Mya vy WX I T myn nivw | mnx)
0 %ip ity 5ip1 it Sip  oow nivana
MRWRR DMYR BNBm DN Ny Yip 172 Yip)
{1297 DY N0 AR M TAK 7372 .001m)
The leader says:

93T ™8 K712, 07T 70 WITOR T K 2

= 9] =



- Nusach Ashkenazi -

BERACHA ME’EIN SHALOSH

After eating grains and fruit of the Shiviat HaMinim
(The seven species of the Land of Israel)

BIVIT 21 WK T 0K A3

After eating foods whose blessing is Mezonot:
129730 2y i 5y
After drinking wine or grape juice:
193 ™2 5Y1 1937 0¥

After eating grapes, figs, dates, pomegranates, or olives:
Yyi1 2 5y vy Oy

After eating Mezonot foods along with wine:
11937 ™2 5¥1 1937 DY1 1227237 Sy M Oy

DWW AT A0 TR0 YR OY1 ATEE naun Sy
T X) D7 LI Yapo mmen 5axb arniax ndmim
12Wn T9Y Y197y 0w D190y SXIWT Y 0miox
WIpT MY DY MY 297 DY1 ATam Oy i)
MBI DK MR WA AYING WY AR s
TV W TR2 T179Y 927231 20N YAy

On Shabbat add: 7171 NAWT DI 1Y Iy
On Rosh Chodesh add: : 1171 WM WXA 02 71210 13720
On Rosh HaShana add: :17i1 117271 D12 TI:TI"IU? 11721

- 95 <



- Nusach Ashkenazi -

On Yom Tov and Chol HaMoed add:
/ NIYYT A0 MW / Ni29a ) o urm
T (MAVAWT AT/ NIXNRT a0
S¥1 yaxa Sy 32 m7in 535 200m 21v mim R
After eating foods whose blessing is Mezonot:
DY) T SY1 YR DY I AR 902 Tl
(172521
After drinking wine:
#1931 ™8 DY YT OY T AINX 3 1930 ™9
After eating grapes, figs, dates, pomegranates, or olives:
#NDT 51 YN OV I ARK N2 i
After eating Mezonot foods along with wine:
Y1 YT DY T ANX P12 493 M8 Syt
*193 ™19 DY (29730 SYY) i

* When the wine was made from grapes grown in Israel: 1193 ™19 I7371
** After eating fruit grown in Israel: EI".T:H'TE\ r?l_ﬂ

BOREI NEFASHOT

After eating foods that are not grains or fruit from the Shivat
HaMinim, after eating vegtables, or after drinking anything other
than wine:

nian niwo) x7ia ,0%1vi7 90 waSK i K 02
BimkRy 53 7428 Raty o oS NXIAY 53 S5y 13i7om
.Dvnbwyj mn

=23 =



- Nusach Ashkenazi -

At a Berit Mila, the following passages are recited
after "D7TX1 DTYX "°y2” (there is no need to hold
the cup of wine while reciting these passages):

1237 15135 931 1K T2 "3 027 KA o
T T 10T Y IR 1w 0 inans
AR ARy MIOX
Niwy? Wiy WX 77MmI NM32 5y 717 KT
AT 12392 iA2m Hye npwm 1773 p1y
AR Tyn? Moy’

1291 T PR WS a7 03 KT parr
DY WO P2V %19 NIXT? M K OX?
Jax MY
0T YY1 Y01 POV W2 D0 027 KT T
WO DX 12700 iNTiay 22%0 771 X0 WK Temi
oK A iy X5 YK
10T NI312 ,0MmA 793 imwn N5 5w X1
Dy’ ,0mIna niaiv ninia awab omT nSm’
AN DMYIT 772 T80 N9 TIX
Ty B MR WX P D 1P MW KT R
;01237 iR7TRa 1D w71, 0% YRy kDD 101
AR .DiDWm 00T IRK 0T N2

= Pl =



- Nusach Edot HaMizrach -

BIRKAT HAMAZON -
BLESSING AFTER THE MEAL
(Nusach Edot HaMizrach)

113727 1Y DAOR M iAme N n y J ’: 5
9277 Yaxa Ny oo umx mp e ANl e s

2377 MR 073 DY AT DTYK Dmy 1T ANy i 5ma
oMy T 70 DM yIKD DMK i) Dy bBYN 1 DMK

APHYR OWTPNK 113727 [7127 N1 YIX (073 Dmy T 0hiox

YR T0BK 53 iNK ART™ DAIOX 11572

202 iN%In TR ny Y33 mim nx 1 :ﬂ : N
K77 DIORIT NX ynwi Y571 127 fio ! T - -

72902 9 12T T NN IR 92 11 73 20w vhivn nx)
1551 0%y TV TRYR 77 7021 DMK TV 079 SwTp v il
AT 2357 WX [OZWI 2K 13T

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 Edot HaMizrach -

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: Xy"Tp fIX?Y X3717 9man 17 an
The others reply: DMWY
The leader says: KW™Tp X7V X371 miwa
(on Shabbat: X112%1 NAW MW
(when ten men are present: WJ"U"?A:S) 77221, 000MwN
AWn N7IKW (at a wedding meal: 11yn2 MNEIW)
The others reply: (when ten men are present: ’13’35{5) a2
(at a wedding meal: 13Y12 ANNWIWY)
AT 212 9wn nYoRy
The leader repeats: (when ten men are present: WJ’U%;S) Biak!
(at a wedding meal: 1]"1177:33 TIIjTJ\UTIW)

21717 121021 Y5wWn NYIRY

Zimmun with wine p- 27
Amount of wine required
(when zimmun is made over wine) p. 63
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- Nusach Edot HaMizrach -

BIRKAT HAMAZON
FIRST BERACHA - BIRKAT HAZAN

70 WEOK LTI RK -11ﬂ:

WK [T DX wa-r

172 7oA 172 12103 1‘73 D7V NK)
13 ipa- ‘73‘7 oY 101 .00 DM
non xY TR Y913 1210 ‘i Ton n%iv5
A1 DYivY TR Tim 1Y om ‘7m 19
Y un'?xm ‘73‘7 ehplalal i 5X N3 7D
WX 1NiTR-537 1im mnn 1pnm 557
MNiD KD 17N 2127 PR KA
AR 712 710 1-595 yatm 7-nk

{79 NX 1T, M

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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- Nusach Edot HaMizrach -

SECOND BERACHA - BIRKAT HA’ARETZ

BI?U?TH,__U' ‘71_713"3"7;5 njn?:]‘? n 11 J

T30 AN IR NIaKY

Sy Jim omno,min Nt manm

N 21 AN DMYN PIRD WNRNTY

ANaa apnow Anma Sy .oy

727 pi ‘73:1 umn‘m Qiamilol ‘73:1

IT ORAKRY 7 070 ‘71_7) ANV TINWY
AANIX D11DMY

On Chanukah and Purim add:
NiX7237 Y¥1 nivawna Yy1 ninman Sy paen Yy oean S
T PAT2 DI DA NI Nroyw | ninnam Yy

On Chanukah add:
']JW‘\ vvnn mv:mbw ']mm nn:wb 5mwv jmz ‘737 -wm-r
NIT 027 DK D27, D00y Nya mb jatalifiatniniobalyme iy iohy)
gibfato)] oo T2 O™ MR ,DNRRl NX AN, DT NX
POV T 0TI, DML T DIRNYY, DPTTY T DWW, Dyn
oy Sxatr quyyr qubiva witp 5m ow Ny 1‘7 ANIin
A -wrr% 722 AR2 73 AK) ST 0PI [ 1‘7m mywn
AWTR Nyma ning 177‘7-111 AWITPR-NK 1) 1‘7371 NK 1D
D701 DAY NPy IRTIDY YHma K T m ming wap
-rbu ‘7m-r Ay TN mxbsn
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- Nusach Edot HaMizrach -

On Purlm add

nvw:n no '[7T ™ “win nv-n—rv-r ‘73 nx -r:x‘71 o -nnw—r‘y

n‘7‘7\m TR W KA Ay o w-n-b Ty -nu‘w: X D

MW nK n%pYp1 inyy nx o Rl Rty M2 AKX RAnv)

DTy nvwm Yvio ‘7y T332 NX) iNiK Sm Jwixna $5ima i niawm
17D St Y TN mx‘:sn jaklo}}

Omission of Al HaNissim

-]‘7 D771 MK w-r"yx i glkly ‘7:]1

TTTTT

TTTTT

I717 ,TITT’ —mx ']'\'1: ']‘7 '[nJ '“UN ‘I:\U‘I
IR Py YN
THIRD BERACHA - BIRKAT YERUSHALAYIM

oK Dy Arhy oK Dnﬂ
al! '71:1 Y DT ‘7y1 Ry

ivn Sy 1‘73=-r 511 77920 pwn Ty
Kpaw WiTpm 5113 nam 51,9727 5w
19393 ,110118 1111 1Y) MK 1YY qnw
K11 ATNTY- Son M 1o mhmin PN pkbty
a2 niann "T"? wj‘ygg i u;ﬁ:;n ‘7r_<
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- Nusach Edot HaMizrach -

MIRZAT 7Y KPX ,DNKI70 175 X71,07)
x‘vw 11¥7 T LTINS WY T
X2 n':'w‘:' n‘733 x‘71 T D':'w: Wial
—rmm'? MR IR T N m:‘ym

A3 TINA

On Shabbat add:
NAWT WM 0P NIYNR Nivna wioK mim uyhnm v
MmN 12 niaw -]vzs‘m KT WiTRY 533 DI 1D i wipm ‘mm
JINMIN 0in 17 Ty ‘7m S33¥7 7P MYnD 12 2ynmn ia
DT .MM Y2 KT ARK 1D 07 T0a 1Y NRma K
NIIYA oK MY XD wiTpm ‘mm N2 1200 A nw nYIKY
IR WY DT 1‘77: 5K "3 7Y% 2mrn K nyz‘v

On Rosh Chodesh, Yom Tov, and Chol HaMoed add:
TPBN YW YT IR YN KA 7Y ArniaK oK o
12 mwn 110N,y nﬁww TOT ANIAK 721 12117 101
s ,rmu% m7aY 11355 5xir ra Iy 53 THaN 72y M7

) b} .m%xy‘m oL nmj? ,DnIm 795‘?
Rosh Chodesh: ITiT WIMiT WXD
Pesach: T WIp XIp1 (on Yom Tov 21D) D12 1T NI¥RAT a0
Shavuot: i1 WTp Kpn 210 DI 710 NVAWT A0
Sukkot: T WP XIpM (on Yom Tov 21L) DA 11T NIDLIT AT
Shemini Atzeret: T1iT WTp XIpR 210 D2 1T NIYYIT AT Y
Rosh HaShana: i1 WTp X2pn 210 DA 10 117210
NTp: ,maiv? 2 uv-r‘?x I AT uyv\m—r‘n wHy 92 om?
o3| piiaLaly mylinstil v Rpinly o fa Ly |é) nmj‘? 2 nywim LY i
P q77 DX 1D APy 9K D RYWIm aroy o Yinm aam
SRR DI
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- Nusach Edot HaMizrach -

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

P2 A TR Y DY -l J : _'n'l

AN 'D"?W'ﬁ" 'IJ'D ,TH'I’ ‘l.‘ﬂN

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

FOURTH BERACHA (RABBINICALLY ORDAINED) -
BIRKAT HATOV VEHAMEITIV

Trp b mm nms M3
APAR SxiaoTy? oRivin

WP A5 AIRDIR 177X 13710
q9nm Sxawr iy v apyr Wit
X317 OiM Di- '73:w 595 A 2w
a5 U K N5 2w KT 1Y 2w
11 TYY 150 KT u‘mu N1 13'7731 N1

:2i0- 531 -1‘71'-11 M) D7) Tom
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- Nusach Edot HaMizrach -

Interruptions in Birkat HaMazon after “VeChol Tov” p. 38

CUSTOMARY ADDITIONAL REQUESTS ~ HARACHAMAN
XT AT ATIAD KD oy Many? X Tnnﬁn
i s it si@he ket aetal . -

XITT AITT (0™ Y 1R KT T mmiT 2iTd
"Wr12 X7) 19292 02797 KT QI :00Y) Y37 12 e
Di%W 1M KIT 7RI YY) KDY N MK K21 R
Myyn-532 AN7YM A0 71272 A7W X AT arra

.....

91y 22w KT AT AT DK MY KT [T T
nPNIp T 12751 KT AT AR Syn i mo)
WDIT NKIDY MNZW 7INIDT LAKDW KAT [ATNT YIKY
DA ST 3T NX 17 1RD? KT AT RT NKIe
DIRNIY 1D PITAT MWD e TR TN 9D 7037 K
UNIX 7727 19 .55 Son 552 apyn poy? omax MK
WANDY KA AT ([ MK [N 7T 1) TR2W 1303 T
Ani5w nao by

on Shabbat add: A

D%y »nY amam nay $Yow obiy nhm ki
On Rosh Chodesh add:
{13727) LY T WINT DX OAPZY WAm K pmm

On Rosh HaShana add:
7127271 2Ly T MYT N by W K e
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- Nusach Edot HaMizrach -

On Sukkot add:
YBYY KIT AT M2 Sw ity naoa aghh uar X panan
TR ]vx‘wy IIBUAR MYaWn 0 TUT) vau 131‘717
J"?!I pENgR YR tpipRaiptinl;

On Pesach, Shavuot, Sukkot and Shemini Atzeret add:
Di7W7 MNRIPY 0IXAT DMINK DTIYinG nYRr X mn
On Yom Tov add:
2iv Yw DPh NI KT R

mm Ma%3 ANATK) MR ver X Tnnj
-‘73 PN KDM vn‘y:‘y m1E Sy ANK
oMY ow'y wivyn

Blessing by the guest:

17Yn-93 92 770M 1oy MYIRY T [A7WT DK 712 KT R0
AR ay-5s pidwn w‘w WIAR DTIAK YW un5w3 i 0%y
vnbwh 117‘7 - ‘73 uHR om 5m JIRWY R Xny- ‘731 5K
KT TIYen Sy fn nman Sya nx 027 KA AMT ;omYiy
I 772 1277 0702123, MY 07133 35 WK-531 AWK 17121 KA
‘7m V7 o m—hyn 2IDIN 1OI] PN IV 1T ‘71751 S
-53 M iy 1y "mm xon 127 ow uus‘? X9 1135‘7 ppm
n%:v x‘71 T n%iva wia x5 ,0%1Y Y1 TRy T3 Wy om

i T 13 A X2 DYy

At a Berit Mila:
NT79 AWK KT T2 AR T NaT SYa NK Y02 KT jann
I DY 1T T2 MR I X e oy T nyn
mynh ,nnn‘71 MY D12Y I 7D 7MY K-M2-wiTRn
nbyn NX 7727 KA PRI HK TAKI TV T 1) DD Dy
D7 W-531 D MYN3 DYTAYRN WY SiThem pIen
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- Nusach Edot HaMizrach -

At a Wedding Meal or a Sheva Berachot celebration:
720 INTIAY7 01 0732 170 DT DX 702 KT [T
~N2-WITRIT A7 107 I 1783 DapNiI-73 X 7037 K37 A

;aivh MY nidxwn K

mwnn nin‘b 12277 1221 AT KT Tnnﬂn
X2 DR I U A . T e T

i’ Ton-nipy Aa%n nivaw? (GiTan :nawasna) San
-XD I W 22y W 0rhd -y v
Aly3 prIY MPK-KD) TRIPT-03 TN WY 2i0-53 1or:
12727 9yn .mYm pin on-%3 on%-wpan ivan
I TR T WY T YAy T n7oKy
1N 5K DiIak 1R 20N372 12727 e Ny
P2 YR DY Y M DRR DDN2 i 12T
Y Ty M Anpan mim T LM oY WK

{OioWa MY-NK 7037 T 0

5y by oidw nipyr T KT TN nibw iy
AR TINKY PRI y-53

Amount of wine required (when zimmun is made over wine) p. 63
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Zemirot
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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 1 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 11 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 wayl 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 | 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 Peat
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
Zarua (Part 11, 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

-38 -



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.

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 (0.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 11 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.

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. 11 142) 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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After lighting candles, the following prayer is recited:

17 1AM 2R %3 DK (2Ya NXY) NIX PRI SR 0K 0K 1 e Tiv)
YL NTPRA WTPRM 712021 1L ThIN om  DhK i \:\“n o '7351
I 7 TIK DN DD oA 1 ona '711‘7 Rk g REh e Ty hialisl oli7ig) Wiapaly m)
5331 nv:m Dyn mina D‘mﬁ DK ™R, 07T ™2 WP Y1 NRK WK Dﬁ‘m
ORI ArninK -m%w 1T P M NI NInn NX yRw XK K0 Ny n:x%n

JRRIIVEAN 08 XM w1 07vY may x‘7w ]
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:

1.

Women, who generally spend more time in the home, are
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
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
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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“And Yisrael saw Yosef’s sons... and he said, ‘Please take
them to me and | 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 Daat 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/1t0899/579daf.htm#Heading4)

For a boy:
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For a girl:
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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 statel],
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”1 (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.
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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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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 1l11:8; 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
waterl. 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”] 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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For Azamer BeShvachin, see p. 88
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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
stringentopinions 150 ccor5.10z.) 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.

(P2 TN 2V TN - Whisper)
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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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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” 5y ux
L3715y w1 mnn). On Shabbat, there is a clear distinction between
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 1, 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
315y e mamn by v - that on Shabbat, each person returns
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?
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This song was apparently written by R. Moshe Bar Kolonymus.
The author’s name, Moshe, forms the acrostic of the first three
stanzas.

"Dy MR AR M - “Rest and joy are light to the Jews” -
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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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:
@ 3. 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?
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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 25:1) 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 [mockinglyl,
“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:
YK XY DX PAMA YK 12w D NG W 0ha o X 12 Sy n2wa 037 1m0 700 Y
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“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.
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This zemer was composed by Yehonatan, whose name forms
an acrostic at the start of each verse (p”n)”nnm). 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:

@ rind 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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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: .

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”] 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 "xmmixmy,” “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.

Translation
Hashem, Master of all worlds, 32@1?3,7] 57?3,7 naa
You are the King of all kings. X370 P70 X0 KT N
The greatness of your creation R Saiainlimignintinmyy
it is proper to state before You; :sztb TR Y
Hashem, Master of all worlds, .NZ?;‘?QI CI‘?:{ nanm
You are the King of all kings. :&3;5:7; '[57: N;b?; NYT 2N
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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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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 0.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!

-74 -



Riddles:

@ 0. In what way does “Tzur MiShelo” parallel Birkat HaMazon?

@ 1. “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?

M N33 05 w3 Ay 1573 1908 e My
AT 1 A0MD 1K 152K AN uw i anbiy nx
o2 Mo iowh i Sy
M WTR P AP YN
M 937D AN w1313 508 e My
AT TI30 TR S
APIIIR? P TR I Y
2 K APV 123 TTDM A0 Y Iwn T [
M N33 30Im wYAw Ay 1573 1908 e
Ay oy by . 10m3
amon 3 a7 pwn by by
2 TYR AN TN A28 KD JT28 773
M 9373 I Ay 1573 190 e My
N‘?@ﬂ ﬁ’}’ YRRl
TRITIND BT Y V) Op)
2 N13723 X701 1D 5y 7129 TI2m & Ips 1oy
M 7273 30 wpAw Aoy 1573 1908 e
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This song was written by Rabbi Avraham Ibn Ezra, whose name forms
an acrostic: Xy jaomax. The 1bn 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 | 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
Soferis 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:

0 14. Where in the zemer is there an allusion to reincarnation?
@ 5. What does the mouth do in the song?
@ 16. Where is a cemetery hinted to in the zemer?
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This song forms the acrostic: pnxmb>pry, 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: ,mmaw K
my¥nwa (a broken nation, a troubled soul). We thank Hashem for
providing us with the wonderful gift of Shabbat and promise to
bring sacrifices when the Temple is rebuilt: x> 1px. 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:
@ 7. Where does this zemer describe the difficulties facing Am Yisrael and
the way that Shabbat eases their burden?
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This song was written by Rabbi Shimon Lavi, apparently a Jew from
Spain, whose name forms the acrostic: x25pynw. 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: m3%n (kingship), 7o (foundation), rx
(eternity), M (glory), mxon (splendor), mas (restraint), 7on (kindness),
712 (understanding), moon (wisdom), and 13 (crown).

The refrain indicates that Rabbi Shimon was greater than his
colleagues in the hidden aspects of the Torah - "namm pww nw.” 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: \mnMaNn KXY 327 - “An action
that carries an unintended [otherwise prohibited] result is permitted”;
A neu’ Y KW TXDn - “One is exempt for performing an act where
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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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 (*11202 NTXAM NRKART N2 BYW).
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 | 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:
#wTp Nwn TP ©2apnn 0 MYY Bn M0 N Nya2 nawn n wash mnxn by - “Save
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:

@ 9. 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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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:

DMK K5 935 7 1T i (%)
ST TR TR To2w oY I D KT XD by 6033 12802 0 (T)
VDI WD AT OTI T3 T 297 TR ()
D TIX7 133 9038 91 1 52 neT Tom 2w X ()

The second is from Tehillim 27:
IO B0 YD KT E BN PR T (9
M1 K MK SR Yy ovpm ox 2 ke &5 M Y mann ox ()
b2 pa noya gz ¥ 1 B3 7 193 N3 wRIX ANIK T NKD FONY NOK (T)
3 YT D2 ) WL O TV Y T X3 LR X 0 739 IAeA K (1)
/719 TP T2 YR PIT T O R ()

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:
MP .22 K K M HY NN DR, Ty A 3 PIKTIK KD Miby K03 KD DN
715 mip 725 yoxn pin v b

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

Rabbi Najara begins the song with 'y’ - God is my shepherd
(from Tehillim 23) - and ends with pwn ™k - my light and my
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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 - "33t naw v ooy K.

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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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 “1>x” is similar to the opening
word of Kaddish, ">t The end of the song, #xnbya 127 o WY, is also
like the next phrase of Kaddish: "xnbya 2y mow wpnn”

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: "nprerx5arn
MY MONN” - Is it possible for man to comprehend the secret of his Creator?

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 ”awabo mh-x” - The
Lord of all souls - and we thank Him with "itx17ms” - fear and trepidation.
We kneel tmp1wxy” - with our head and upper body - and God founded the
world “maha5y” - hanging on nothing. There is no one like Him "0 mphaa”
- in the East and West - and He created everything with "ton” - wisdom.

When we describe how we praise God, we address Him directly, ”"['ﬂm”
- I will exalt You; “7mx” - 1 will thank You; “mmp wx192%1313% 77 - To You |
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: "mx>11ypY - For He has pitched
the towering skies; "m0 yxm” - and He established the earth; "monx wpn
My - comprehend the mystery of his Creator (rather than Your mystery);
“mom - He is exalted; “mwpixbanwx” - that He did wonders.

The verse states, “0X1¥ 53 v wYIoNw 717172 (Psalms 33:6) - the Almighty
created the world with words. This is expressed in this song in the phrase -
“xpaN MK DN YPY - For He has pitched the towering skies with words.
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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 - "o wn1p w17 - and that only after we merit this will
the entire world also merit it - "xn5p2 X321 oW WP

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?

TP TS 273 TN b ix 77
TP R PR YK T B Y T7p TR Ty
TPRAWAR YT KLIITRNITON WD
ST YA MR Y TID N P e o
302 5 R 07aT WK 1) 18 5227y ki oot

NPT WTR e na b

-87-



The song is prefaced with "xnmyo wpnx,” 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 - "Xy Tp X307 XM - “the
happiness of the King.” This meal is eaten in “the shadow of the
Almighty’s presence,” which is referred to as "owpomanaTw”, and
the unique manifestations of the Almighty - "paxx vy and "xpny
xe1p” - are revealed in this meal.

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: 09w 12 XM prive Ix (two stanzas begin with v). The Ari 2”1
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”I
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 “prmanpr” - 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 - "y Xoxmw X
KO PP A9

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 - prn pmm paowa Tapn5.”

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 -
7D DIIKY, KK ..X M2 - with wine and myrtle branches - thereby
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 - "% o mwa.”

The zemer also describes how the forces that repel sanctity are
nullified - "ppawy pmaw.” 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 2”1
understands that this disagreement stems from the verse "7 nx nms,”
wherein 7777 refers to 7w - Your letter ». One can calculate the gematria
(numerical value) of the letter » 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” can be calculated? Where is this alluded to in
the song?
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WIPIN XYY I RITTA, KO0W KO TRT ROTYD 19PIK
POIX YN, PID PTHSR DPIT KTYD KT KT XIIT KTTIYR
A3 KTYT? PIK KT K]

Translation
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
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Translation
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
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Translation
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 dwellamongst 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
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Translation

With a wine-filled goblet AR R yaly

And bundles of myrtle [branches] NDX XTI
For the groom and bride Faieini) Dﬁ&]?
To strengthen the weak ii’w{?ﬂ NDPﬂﬂL)

We will adorn them with crowns JON3 ﬁTTT? Ri5)Y

In glorious words R ]’I?p:;l
With seventy adornments JeY Pyl
That are upon fifty Jwnn ) L)l]‘]
The Shechina will be adorned JLYNN XY
With six bread loaves on each side .‘1(_:1;7? yamhPakvl
With hooks it shall be tied Jvpnna
And with hidden kinds PEITPM
We stop and annul IRl

The far off impurities ST PAXDD
Destructive legions that cause anguish ."PV107 [’1?’:.113
And all types of sorcery P L);]
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Translation
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
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Shabbat Day
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This song was written by the Ari z’l, whose name forms
an acrostic with the first letter of each stanza: priy» ax
X0, (For biographical information, see the introduction
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, i1 P
KW TP KDY KOW

The second stanza begins: "x17 X1 Tpa 12w W 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
blessingasnaxmais 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 [3'x11773°%11].” 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: "»pnx
KWy x3onTxNTYE,” the level of Movaw naxon (one of the
sefirot), which is a higher level than pman®pr (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: “ and not
a messenger; | and no other.” On the night of Shabbat,
we wait, ”w,” 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

- 98-



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 - “0>9x mwK,”
“I shall return to you.”

Riddles:

@ 26. The Rambam in Moreh Nevuchim (I11:35) 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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X2707 KMTN KDY KODPTIT KOTIYD 10PN
KPRAYT ROV KT KT K707 ROTYD AWPIN XePTp
T2 RTYED PIIX POIX PPN PR PIIOR JPm, XD

Translation
I will prepare the meal
On the morning of Shabbat
And 1 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
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Translation
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
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Translation
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
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Translation

I will make a zimmun with three ,Nj]bjj;l 3

On a goblet of blessing X2 XD 173_)
To the cause of all causes ,Nd?p n‘?g‘?
The Ancient Holy One KYTR KTV
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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, | 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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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, | recommend having in mind Hillel’s unique
modesty, patience, and other fine qualities, which are so well suited
to the nature of Shabbat.
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- Nusach Ashkenazi -

(Nusach Ashkenazi)

Laws of Kiddush in general, and laws of Kiddush for Shabbat day specifically —p. 71
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- Nusach Edot HaMizrach -

(Nusach Edot HaMizrach)
Laws of Kiddush in general, and laws of Kiddush for Shabbat day specifically —p. 71
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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). 1t 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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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: pin 2. 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 (b 5 13) for
redeeming us from these misfortunes by giving us Shabbat
(19 uwal). Observance of Shabbat is extremely important. A
person who observes Shabbat instead of desecrating it (v
5o n1o naw) is considered as if he has offered a aran (a meal
offering) (namn5y nrin>- see Vayikra Rabba 3, on ima 2pn 3 way).
Such a person will receive a double reward (553 m5wn> - see
Midrash Shocher Tov on Tehillim 92). Additionally, God gives him
a beautifully adorned crown (@n71113), and he merits blessing
in all of his work that week (71312 375 0313 T 5x).

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?

29. Yhmn T naw w5 - What does this mean? Is someone who observes
Shabbat considered its desecrator?!
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The unknown composer’s name, Yisrael ("x7»), 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 (o'»nn, 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 - "wnp»xpnbxiIpwrY - 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: "M130"NopnoMWH
DN HYa M KT I )T Y ox 933 %7 11om Axbn pxn oar - “The
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 omnn in the song? Who else is sometimes
described as onn? Look back at oy 5% M2 (p. 110): Who is described as
omnn there? How about in »wa) axny (p. 76)?
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The name of this song’s composer, Rabbi Yehuda HaLevi, forms the
acrostic, 1, 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): "t
WPy nawn oy Nk’ - “Remember the day of Shabbat to make it holy.” In
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, "mavbpx -pnaw ov,” “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; ”nown 3t spawinor” - 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.)

7mpaen M2 1TpsY M - At first glance, this seems to allude to the
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 | 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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It is interesting to note than in the original version of this zemer, the
verse beginning with the letter 7 opens: o221 (Shirei Rihal,
Divan, Sefer 4; Shirei Kodesh, Chaim Baradi, 5690; Siddur Avodat Yisrael). [l
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 > appears four times in the song - in reference to whom?
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The name of this zemer’s composer, Rabbi Avraham Ibn Ezra, forms the
acrostic, omax, beginning with the first letter of each stanza. The song
describes how Shabbat is an “mx” 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 (>-x N1 m7x). 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 (wwamwn orb Nna nan); 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 (ww 5337123
Min>s3) so that we may honor Shabbat with special foods.

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 (@xmmnx1205axn07 - literally: those who mourn on it, will be
set back). The final stanza opens with the phrase “n™3m51910 12 o0 Srn.
This seems to refer to the punishment (karet) for one who does labor on
Shabbat. Dr. Avi Shmidman points out, however, that ">nn” 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 "Mo1050M Y5 5-x1n720w~ (“The Divine
law was recorded... to arrange the showbread in the Temple”) is followed
by the line mpx ¥1219 b2 maynnb =) by~ (“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 onaorb, the showbread, with nnor, 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 " o7 19112 7% 512" mean?

34. What is the only fast that is not postponed for Shabbat? Where does
the song hint to this?
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@ 35. What was the miracle that happened with the man on the sixth day?
@ 36. Who are »n1 - “its wise men?”
@ 37. What does the following expression mean: “owp) mx 12 2baxnn?”
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The name of this zemer’s composer is Rabbi Shlomo, presumably
Rabbi Shlomo Ibn Gabirol. The beginning of each stanza forms the
acrostic: pin .

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 "11°59 1%, “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 ("7 1
12) to honor Shabbat and sanctify it; and believe in Me - and |
shall pay it back to you.”

The zemer also speaks of how keeping Shabbat will lead to redemption
- "Mnenox Naw ov, xsor i - and the day of redemption will allow
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 "ix
2PN, “a state of complete satisfaction,” as the verse in Yeshayahu
(58:13-14) states: ”1 5y 2pnn X .. ox nawn 2wn ox” - “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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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, w21, 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, "7, 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
aman, rest, from the week, Hashem should provide us with rest from our
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.” "7 - 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 (omx1wnT); to destroy the Edomites (717
T2 IN27M9); to give Am Yisrael trees to sit under for shade (wna,mow o1
S1n-based on Yeshayahu 41:19), and to destroy our enemies (23011135303~
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: a3 xm,Jwaib oy
Tex - if you are wise, you will study Torah, so that it may be a crown
upon your head; treasure God’s mitzvot and observe the Shabbat - myn¥)
TP N2 WA, TTP.

The goal of freedom is the ability to connect with Torah, sanctity, and
Hashem.

Riddles:
@ 0. Where is there a reference to the Beit HaMikdash in the song?
@ #1. 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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The composer of this zemer was named Shmuel, possibly Rabbi Shmuel
HaChassid, father of Rabbi Yehuda HaChassid (author of Sefer Chassidim).
The word v 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 (012»n 771 mapn) and by taking care not to perform
forbidden tasks (25ys oramwyn).

The zemer also speaks of positive expressions of Shabbat, as manifest
through the fine food and celebratory nature of the three Shabbat
meals: MMy ebw ovn My maTym oanwn 7ax ,oha mnws hoxd.

The purpose of eating is to take pleasure in Shabbat and in God,
and it is not for the purpose of self-gratification: nawh sy nxIp1. 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 sy naw" nxm
and nawn nxaynn b, and it is for this reason that it says in the
Shabbat prayers: by 11> o7wbmapn - “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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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: 7-" 1 nwnox
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Seuda Shelishit




The first letter of each stanza forms an acrostic of the
composer of this zemer, x> priyy, the Ari z”1. 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 thevy1a
paix” - the seven attributes through which He is expressed
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.

KYPTR KT ROV XOE20 KITT RO YD
XYY PEIK PYITRITYD K71 KT K370 KITTYD 0PN
T2 XTI PN PYTR PSR P KT

Translation
Children of the court, who yearn to 1#‘ ’N-VJB iﬁg»D:‘T N‘?;ﬁn ’J:
see the faint glow of [God’s] face, ‘i’BJN P

Sit here, at this table, where the a7 X3P N XD ﬂﬂ
King appears; . :i’é’l")}ﬂ NDL)ZJ
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Translation
They run quickly to this u:l NTY] ’NUJ N-Ilj‘? 12

gathering, among it the angels, .i’ﬂ’rg L);] I?jﬁ']
and all their wings, : :

Celebrate now, at this hour of Nﬂ}](é) ﬁt(;jj .NIJWU 17

desire, when there is no anger. i’gy‘ n’Lﬂ NI 9T
Approach Me, see My strength, iﬁjﬁ"[ nﬁI?‘q_’ .NL.)ND mj 3‘? q:le
for there is no harsh judgment, rg,l—)n-r
Left outside, they wait and do I 'T’SN” NL)W iﬁljug ‘1;
not rise, those impertinent dogs. i {’D’X‘H'T PJY?D
Behold, I shall invite the Ancient One, i’fjv P’j‘])_] iﬁfj(b_( N:{
in the afternoon, until they pass, :iygtjn pn’ Ty Nnyns

It is His will, that He has revealed, to NBUJB ;p’j »5;'-! .nl?ﬁ'.f qS)

remove all [spiritual] obstructions, PD’BP 77::
He will put them in nooks, and iﬁnpﬁ] .i],'p:ll')u:l .i]") 7“4;
bury them in stone, . :PSJ 33
Now in the afternoon, the hour Nnnju: ana ﬁj‘

of the joy of [revealing the] faint ZI’QJ.N ﬁ.’yﬂ' .Nﬂﬂ'ﬂﬂ

glow of [His] face
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Mizmor LeDavid is the 237 psalm in Tehillim. 1t 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 -
"mnby &%2” - God is with us. The psalmist, David, expresses
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 ("mnmny any, 12w a2y - He shall lead me, He
shall settle me, He shall direct me, He shall comfort me -
although verse 4 states, 1y %3 - 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
(w7, 7N You shall set, You have poured).

In the final verse, the psalmist pleads with God to continue
caring for him and giving him all that is good - Tom WX
M1 53°m577 - so that he may dwell in the house of God
all the days of his life - o 75 pa3 MW
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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, 7--1-". 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 | may do Your will; my soul is
sick with love for You. Please, Hashem, cure my soul so that | 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, 721311 (Quickly,
my Beloved) in the original, instead of “ainx vn” (Love quickly) in
the printed versions.
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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 31125 - 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: "papuxoer’ - “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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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: "y 5an 89 bown ran wewa Aannon b-x” God is hidden
in a concealed beauty (Bereishit 49:21; possibly in a beautiful tent
- lyov 26:13; Yirmiyahu 43:10), and thus no one can ever understand
the secrets of creation: "2y xom KyDA P, MNADT J0IM”

The Torah is as broad as a river and flows with unique depth
("mamx byt MmNy - [t is] a river of faith that will never cease to
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 - pan awannon 5-x
-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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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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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, ok o, 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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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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Jewish Songs for
Various Occasions
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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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Motza’ei
Shabbat
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(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 1931 maxM.

The primary havdala, the main distinction we are required
to make, is the recitation of "> w1ppa>1an1- “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: "> wppa- “Between holy days and
weekdays,” e X pa - “Between light and darkness,”
and ony> % pa- “Between Israel and the nations.” (The
Gemara explains that mwynm o nwwsyrawnorpa- “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: (9319 KM3, 2) the beracha on sweet-smelling
spices: w1 »nxMI, and 3) the beracha on fire: wxTIKAKMI.
(For the laws on these berachot, see p. 94)

Pesukim Preceding Havdala: The Rishonim (Machzor Vitri
116; Mabharil, 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 myw» (redemption) appears
six times, with myw», 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 (ny mxax 1), those who trust
in Him (72 noa o onwx mxay 1) will merit redemption.
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- Nusach Ashkenazi -

The one reciting Havdala holds the cup in his hand and says:
oKX X9 MuaK mywr bR
YN o T MmN vty D
TIINT TV Twwa oM DnaKen
7179 NI Ay Sy Ay mim?
120 Spy oK 17 N Ay MY mm
2 MuA O7X MWK NIKY M
AP DI WY 7T AT
A7 TN 12 0 i) Anni) K AT o
RIPR T W KK NI 019

A 227 1R 10
10T ™D KiA 07T 70 WK i InK 2

The one reciting Havdala holds the spices in his hands and says:

Dmitra rm xia 0% 0 WK mim R A

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:

WK MING KOIA 07 70 wioK MM Rk A
AW TIX 12,207 WP 12 27T DV 2 0K i fnK (s
W7 K 2,507 Wip 2 Y anan oz R7n oK i anK na

YT M MYy i o oy Sxotr
5m5 wp 12 Srmann i anK g
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- Nusach Edot HaMizrach -

(Nusach Edot HaMizrach)

T 79201 IR K2 73 MK 1P JRK tran oow) nam man 1y 1wk
2V T I TN 2Y1 DRKT PRV YR TR W T 2 s 7y
77 IR T QWNA QWK 7D TR "R7D) 7 77 MK Tin oK IR

The one reciting Havdala holds the cup in his hand and says:
RPN T DY LRWR Nivag? 01
XY IV T KA KY TV T KR
931 oYM TN T2 MR Ak mhym )T moyn by

AW TTIKD TPTY TI NRR T390 KT 2037 AT wyn
2aim 1377 937 7 T N ) fwl) i) ik A o
AT VA T RYN D) TR Ry i Sny minn
{OIX) DTIOK Y3 210 531 1 Ky 13
{(The others reply: D’?Ij'?) 3 MD
93 ™8 X2 DAV A7 WK M K g

The one reciting Havdala holds the spices in his hands and says:
Dy (n) () 1Yy X1 07 70 WO mim mRK na

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:

WK MR K72 071 0 WO MM RK na

W7 MK P 50 wp pa a0y Aon b i ik a2
YT 07 YWY YT o P omy? DK 1

97 wp 12 PrTaen mim anx a
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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 "> X pnxwr” - “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 mmbpby,” is
translated as “For major and minor” [sins]).

The Chatam Sofer (Responsa 0.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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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 - 3py> 72y xPnYK.

@ 43. Try to find the sources of the pesukim mentioned in the song!

APy 1Y KPR DK
3P T KPR 0K
2Py T2y KPR K
AP T2 KPR 0K
2Py T2y KPR X
APy 1Y KPR DK
3P Ty KPR 0K
2Py 72y KPR K
3P T2 KPR 0K
2Py T2y KPR K
3Py T2y KPR X
3P TAY KPR 0K
2Py T2y KPR X
3P T2 KPR 0K
2Py Y72y KPR X
3Py T2y KPR X
3P T KPR 0K
2Py T2y KPR K
3P T KPR 0K
2Py Y72y KPR X
3Py T2y KPR X
3P T KPR 0K
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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.
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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 Shabbatl,
since he is the one who will announce the coming of redemption
before the arrival of the Messiah, as it is written, “Behold, | 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.”
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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.

EliyahuHaNaviis often pictured asa 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 11 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 1 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 1 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, "X yp ny>
%1, “when the lion and lioness awaken.” This notion
that redemption is compared to a lion comes from Yaakov
Avinu (Bereishit 49:9): "IN Y1112 oy AR AT piah i
NN w;b::n,” “Yehuda - rise up like a lion, from the prey,
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: "nom 131,113 192 DX OW5m)

Y Y K DAY, T MR Way N2y, TN ik

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 AmYisrael. 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 »29p1°35,” of all of the internal
organs, ~25m>n1,” of comfort and joy to kidneys and bones
(e b O oona).

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:
19y IS 1o (see also Rav Kook’s Orot HaTechiya 15).

The zemer continues with a description of leaving exile,
" TKIP S M7, in order to return to the Temple, ™12
It describes the ingathering of the exiles, 719DK» ...0%¥19377 )
T to Israel, 7230 XN yIK.”

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, 7150 Dwixi Niwa
DYy (as per Iyov 11:17, “Ton oy oI¥oy - a time brighter
than the afternoon).

The redemption that will come will be everlasting: "ny
obwrm anmn opr” based on the verse, 7awn o7iph nim
W w1y obwrm” “Yehuda shall remain forever, and
Yerushalayim from generation to generation” (Yoel 4:20;
Divrei HaYamim 11 24:6).

Everyone will take part in the redemption, children and
elderly, »2e1 v 225 mowS,” as the prophet stated: 713y i
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OowY NI Maph 092w TV NiKay,” “So says the Lord of
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, 1 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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The core of this prayer is ancient, parts of it appearing in the
Talmud Yerushalmi (Berachot 5:2). The Gemara there includes the
statements: "D7w WIKIPY? DXIT AwYnm o e 0 v nK oy ni -
“May the coming six weekdays come upon us in peace” - "y nwm
A nww 03 - “Please grant us happiness and joy in them,” and
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. . Ls
Balatplenifevalnpnstavary i
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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 | am certain that
they will succeed, with the help of God.

Sy ioN Py N 0N o8
PN YT N2 1370 08 [ 3700 TN DX Ty by oy
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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: "0 me»wa nKI2 WK YK
D15y Pya> Ty whwk ek ¥ 5y - “And | shall testify that you created
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 " in the Amida, in accordance with Siddur HaRambam.)

2. 5% x 2. The Mishna in Midot 4:7 explains that the Beit HaMikdash
is compared to a lion, which is wide in the front and narrow in the
back. (The simple meaning of " is Jerusalem and not the Mikdash,
as in the verse: “T7mmmIp K %K i1 - “Woe to Ariel, Ariel, the city
where David encamped” (Yeshayahu 29:1)).

Another answer: The Mikdash is also called 117, as it says:

TR DTN T KL IR YR A Ypyne” - “Hear the voice of my pleas
when | cry to you, when 1 lift my eyes to your holy Devir” (Tehillim
28:2).

3. 7x135 DR Naw i nxyb onxn” - “Those who delay leaving Shabbat
and rush to begin it.”

4. The zemer reverses the order: “n11 w1 orb mwna” - “With double
bread and Kiddush,” in order to work with the rhyme.

5. DXPNR MDD OY MM M DT,

6. WD 7,0, TP M 90 Now.

7.7 was said in Parashat Yitro, and "wow” in VaEtchanan. 73 should
have come first, as Chazal say, “™nx) X 272 M1 M7 The order
was probably changed to fit the rhythm of the song. In 717 12> the
order was changed in order to accommodate the acrostic “n7w.”
Dr. Avi Shmidman suggests that the reversal may be connected to
the preceding line, “nnaw ov,” which relates to the refrain from labor
(mw).

8. Kabbalat Shabbat: 71nx pb 11 152% Shabbat clothes: “mTmn 11 v11”;
Shabbat candles:”13732717577%; preparing food prior to Shabbat: “19yn
o’ no discussion of secular matters: “0MPX ¥on”; permission to
think about secular matter: "o mmommi; speaking about Torah: “msb
9ow »mx7%; walking pleasantly: “nmiaxmn 1o resting on Shabbat: “op
amannaw” For more, see Rambam, Hilchot Shabbat 30.
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9. 7A7XID 1M WM ey M1’ - “Rich and poor they will honor it
(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 "bwn” ending with the letter 7" means “from His.” “bwn
1hox” means: “The Rock from whose food we have eaten.” One could
make the mistake of confusing " for”x>” - “no,” which would mean
that we haven’t eaten!

12. .

13. He presumably spoke with a Sephardic pronunciation. The words
70K 3127 are meant to rhyme with God’s name, ”7-x” This only
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 »»nx to have a kamatz, as is common in concluding
phrases (tzurat hefsek).

14. 7o oy - “Bring to life those who slumber.”

15. 711 M 75 537 - “Every mouth will tell of the glory of God”; "na 53
7757 - all will admit that God is unique; N > nowi1annanny” - “At the
time that my mouth opens with the prayer of ‘Nishmat Kol Chai.”
16.°1535 7 mma - “The appointed place for all living things.”

17. A) 7DN,1¥0 wak Y o) Mk mwad> ,amaw mox> maabn non
amnnaw - amx” - “The desire of hearts to a broken nation and to pained
souls an extra soul; from a troubled soul, it shall remove suffering -
Shabbat of rest.”

B) “mrmnnaw - e vpwn omispxyni12” - “In it did the downtrodden find
tranquility and security - Shabbat of rest.”

C) MmN Naw - MDY MK DWHI MR AN - 1IR3 179 1Y van” - “See us,
answer us, redeem us speedily, show us grace; bring joy to our souls
with light and joy - Shabbat of rest.”

D) “ANawn i1 2wy Nawa nayyb mn w1’ - “With your kindness save
us; allow the saddened to sit on Shabbat with song and praise.”

18. 7T T MM oW L ATOYY DY NYna L nma WK or 0 oy’ - “The day
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 “nnxnni naw oyn

-174-



1n3pa nTnxnaY; the sanctity of Shabbat with the Torah; the serenity
of Shabbat with the Almighty’s holy name.

20. 77028 MM Wwa-wTpnaw” - “Holy Shabbat, my soul is lovesick for you.”
217103k Mmwsy” - My soul is lovesick for God.

22. Am Yisrael is called "oonox iy - “A faithful tribe.” The person singing
the song is referred to as ”jnaxj2”- “Son of your maidservant.”

23. 7anamabo e os WK’ - from Asher Yatzar and “mowabs mo-x” - from
Elokai Neshama.

24. The word "%>” is mentioned four times to emphasize the fact that
everything was created by God: "5 ey w19 53 ,mmn mTp 53 ,mnwa b
s

25. The simple gematria of » is 10. However, if we take the letter as it
is written as a word, 7v, the gematria is 20. This is alluded to in the
song in the fourth verse from the end: "pan Xmyanrma X197 Ly pyanb
(20) P& (10) D KLPI PTY - “To break open the bread, an olive or
egg-like amount, that takes two of the letter yud, hidden and explicit.”
26.70m0" N7,y - “May He reveal the secret of the twelve loaves.”
27, 7KWR A2 M XNINKIWDY X0 100237, 8%9% Mok 77 - “1 will wash my hands
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.”
28,7593 mbwnb (1a¥n) 1N 53wy - “Happy is the one who awaits the
double reward” (3rd stanza).

29. The phrase “%5ma 13 naw 3w % refers to one who is careful to
refrain “from desecrating” Shabbat. Such a person will receive holiness
as a reward, "> wTp n2n WY

30.70nmyy oo nw %y has a double meaning: “They will break bread
over two whole (onnn) loaves” and “The complete ones (o''nn) shall
break bread on two loaves.” "ya omn Wi - God is “0n” - untainted
and His creation is perfect. In 5y 5% 913, Am Yisrael are called “ovnn.”
In »wa) Dy, the children of Yaakov, who was called "onv»x,” are referred
to as descendants of the "on.”

31. mnn 371 While this term usually refers to Har HaMoriya (the Temple
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; "y»nx
ny” refers to God.

33.Thesimpleinterpretationisthatitmeans: one who desecrates Shabbat
iscut offfromAmYisrael. 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 - »my 230 125 10K .myniop by’ - “Therfore it is
forbidden to fast on it... except for the day of the atonement for my sin.”
35. It was doubled: "wrwamwnon>nnansn” - “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.

38. K,Y'D PP - “1TI1D i DRRPNM ¥En (pn’ mmnan Twn onyae prn pn”
He cites the beginning and end of the verse, omitting the middle part
that speaks of mourning.

1,27 02T = 71537 5X TmMIn SK Ny Ty ona xS vY”

The verse speaks of the “resting place” for the construction of the Beit
HaMikdash and the song refers to the rest of Shabbat.

11,117 KN = 79N 705y Ay a2 b ipn k5 ik K ek

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.

71,/ INDK — 70K 93T K S o A N

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, | believe the composer uses this tool to turn something
negative into positive.

40. 701y - the Mikdash and the Ulam - the great hall in the Temple
(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:

T 5hT oD DT w2 D3 oy Sy 11/ M D3 - Sewb i o
(0,875 P TI) "X T TN oY I T P
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(0,19 02T "o 0 by WK oy San

12y D) W Y DT NYS I NPANA WD T Y D DY 1Y - 3py s 1 DK
(35 7B P9 TP ~am DR Py T 9N 03
D83 1 YT YD T TNOYI DN B T A D1D3 T an ma Y2 Ky
(3,"R PP 3Py 112y 1

DXLV OR) 3PP 3313 TTT NP YK Y N‘% XN - 3pym 2310 77
(173779 92703 "Ny 2 52 IR 2810 XS Y

PIA D20 99 KD DXL M 1Y) 3Py BN DRI - Spy v mkan
0,73 P8 YY)

(© 779 PI9 9270 "R T TN SRR T - 3pym Tm
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ODTIIRD /T P33 WK PINT DX WIIKD YINT X 02297 MM XY - Spy 1 vauh
(M/X 75 092T) "B D oo :W’51 mx% omaxh
DY IR T DY TIINE TR TTEN DD A OV 1R 83 9D - 2pyr iy X3 oo
(77 PI973722) 137 T
D2 mnmm SpY Maw 1R 2R RY T T-X 0K 131977 - 2pyr maw 2w oy
(13,05 1 XpIm) TR e M D 2
(&5 P9 IT) M2 i T 1’7&;1 apyr NN T D007 - 2py N TS
(770 PR D5AN) “Spyy NI MY Do 1300 KT K - Spyr nivigy my
mpy > opm Sy 9P S v e vax pov b 3pw vy - spw Bip Yp
(23,”3 719 MwKI2)
(1,72 PI9I0) 71 0K TN IS IRI 0T D11y N2 MR 4377 - 3py 'ty 1)
MK ’73 AR ’A9EN R T2 Dhana vk MY R Y 1Y - 2py Y N R Y
(0,209 INN) ”'uwn’? 2PKY
DU MXap) XL 702 D3 Mar Py MY M 2R TR 7T YK D197
(713,05 790 DRI e TR
"0 R WNINT AYIR) WK DTS TON 3P MK 10A” - 2pyb nax 1on
[ iraliiyia)
Dr. Avi Shmidman noted that the line :py~5 mawn o is based on the
combination of two verses - one in Zechariah: py N2 mawn 3, and
another from Yirmiyahu: anow 3y . What results is actually a
grammatically incorrect sentence, using the feminine plural *mowym
to address the masculine 3py! A manuscript from the Cairo Geniza
quotes another version of this line: apy» na now1 . According to this
version, the composer created the name 2py*n3, a play on ¥ na, which
incorporates apy 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.

=T/8=









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. 11l 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. 111 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. 1, 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. 1, 39). Rabbi Elyashiv is of the opinion that the Sheva
Berachot should not be recited even in this case.”

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 HalLevi VIII,
0.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
HakEsh - 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
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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 (X712 ;0"MW2 XY X712
DMw21 "2wY). Ashkenazic custom is to recite 22 X712
0™MW3, a general beracha on all types of besamim, to avoid
mistakes in berachot. As such, it is preferable to use cloves,
on which the proper beracha is D™Mw21 11" X712,
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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 11:75)
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”1).

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
IO 1721 KNWT 12 511275.” According to this approach,
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 12N TNX” was
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,
“o15 wIp 1A 5 Tant” or AN INX” in Ma'ariv,
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 "5115 wp 12 5 1ann 27 was recited.

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 ”"1IN11M TNK” 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,
*51m% wmp 172 571ann” - the distinction between
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 "ry1w?” (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
20:7), "WTPS NAwm 01 NX 217 (Rambam, Sefer
HaMitzvot 155).

B. Havdala is a Torah law, derived from the pasuk (Vayikra
10:10), "9 121 WP 2 512057 (a view cited in
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 “nawi WUTpPn..132 JxM1...7173,” even if he did
not hear ”19iT ™9 XM2.” For the morning Kiddush, it is
sufficient if he heard "D MHh X711
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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 X1:26).

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:

A. Everyone may drink from the same cup, which is
considered a single consumption;

B. The person reciting 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;

C. The person reciting Kiddush should drink the required
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 0.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 (X11:23) 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. 1V, 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 mpna wrTp
mMYD - reciting Kiddush in the place where one intends
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 (1,
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:

A. It is important to have a festive meal with fine food
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.

B. Friday night 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)?

A. According to Rashi (Pesachim 106a), since the daytime
Kiddush contains only the beracha of 19a1 M9 X112,
which is the beracha for all occasions of Kiddush, it is
called Kiddusha Rabba owing to the importance of this
beracha.

B. According to the Ran, Kiddusha Rabba is a euphemistic
way of referring to the minor Kiddush.

C. A third approach is that since the daytime 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:

A. One may add this amount of time to Shabbat as tosefet
Shabbat, an extension of the day of Shabbat itself
(Rabbeinu Yerucham, Nativ 12, end of part 1).

B. Kiddush 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?

Itis 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:

1. The 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).

2. According to the 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
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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, “01" NX 7121
WwpP5 Nawi,” “Remember the Shabbat day by sanctifying
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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AMOUNT OF WINE TO BE CONSUMED

On all occasions that demand a cup of wine,
the cup must contain the volume of a revi’it - 86 cc

! ! ‘ '

Sheva Berachot Four Cups at Kiddush Havdala or
and Berit Mila the Seder Zimmun
! ! ! '

A taste is It is One An entire
sufficient. (At preferable mouthful revi’it is
the meal, the to drink the (which is the necessary,
leader of the entire cup, majority of a so that one

zimmun should but one revi’it - may recite

drink a full fulfills the 44 cc) a Beracha

revi'it.) mitzva by Acharona.
drinking the

majority of a
revi'it.
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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)."

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. Itis 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 Berachotunder 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 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 reviit, 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
A wine cup should contain that must be drunk

a revi’it, 86 cc/2.9 fl.oz  varies depending on
(150 cc/5.1 fl.oz according  the occasion:

to the Chazon Ish). At Havdala and
Zimmun - A full

revi’it (86 cc) should

be consumed and the

Beracha MekEin 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 - 1t 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.
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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: ”...n7N %¥1...qN"2 Y¥1”). 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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B.

Birkat HaMazon, although she could have another
person with a definite obligation recite Birkat HaMazon
for her.)

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
(11:20, and in Yabia Omer vi:28) and in Responsa
Shevet Halevi (iv:18).
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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 m: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 0.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.

_57.



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 (i, 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 1, 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
11, 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
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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. 1t 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.
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follows: "Mww? SRS 07210 O NI WK DWW ... N3
ORI WIpN T IINK N2 LT 100 AN 01 DX e
o nnm” (Gemara and Shulchan Aruch, ibid.)

The wording for Rosh Chodesh is: “D%iT .../iT DX 102
111219 SXxWr 1MyY DwTIn WK [Nw.” However, God’s
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 11 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 ”.../1 TNK 1M1
071i1,” should complete the beracha: "Mnaw [Nw...” etc.
The Chayei Adam rules accordingly (Kelal 47:18).

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 “iTnK 7172
D21V 71 W9-K 117 need to start over, or can he still
correct himself and continue with "M% Mnaw naw:”

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 (0.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.

- 48 -



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:

nyY b ninaw 1w 071y %0 -, TR 1027
/NAYT WIpn /T IRK 2, nﬁ:Ln nixY magxa X

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 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:

XY yf Amm? Mnaw g v e
"NAYT WIpn /T TTAK 7112 ,07271 NiKY K3

The wording for the beracha on Yom Tov is:

P SxatS omiv om 11 w07 LA
/MINAT/NIYYT AT MY/Nide) an o NX s

The wording for the beracha on Rosh HaShana is:

Di" NK YX7M iy oate o Ny WK, 057
Sl iR=in

The wording for the beracha on Rosh Chodesh is:
/TN2T2 2XIW? MY7 DWW WX INIY DT AT
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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OMITTED RETZEI OR YA’ALEH
VEYAVO AND REMEMBERED AT

Omitted 717 (or X12m 1197), and remembered at D"5w17" 71312 - specifically at:

BONEI YERUSHALAYIM

L2 nx M2 MM A L M2 =g
o0 WMo-X i "R DSwT "1 INK "IINX
DNy "oy on
"SNP (beginning of %
210iT)
(Ammm S
WMY-X 71 INK 27
| mnaw 1w 051y on End the
o conti 5w MyS Aman’ berachawith
eturn ontinue ”
: ,NM251 NIXS 73K 315 A
to the with: "I Go
beginnin nw” R o
ginning 1 - and go back back
9 1
of Birkat ninaw to w
HaMazon 7791 AN - -

If this formulation cannot be remembered, return to the beginning of Birkat HaMazon. If one
remembers the opening and conclusion of the beracha, this is sufficient (Mishna Berura 188:17).
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OMISSIONS IN BIRKAT HAMAZON
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at Seuda Shelishit. However, elsewhere (0.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 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 (0.C. 291:5) rules that bread is required

=9 =



MISTAKES IN BIRKAT HAMAZON (OMISSION
OF RETZEI, YA’ALEH VEYAVO, AL HANISSIM)

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: Tam271”
1NNAKY TUYY 11 MK 0791 17 wy? KT
" 1a12 071 0773, followed by: “...1272" and the
rest of the appropriate paragraph in Al HaNissim.
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yechasereinu,” since the remainder is not an essential part of
Birkat HaMazon. 1t 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 (0.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).

i

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 (0.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.
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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 (0.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 (0.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

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.

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
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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. 1t 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:

1.

The 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
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 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

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).

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 (0.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
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4

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
VERACHAMAYV YERUSHALAYIM”

HALACHIC SOURCES
“Amen” should be recited

after the words: “Bonei The Gemara in
Berachot (45b) states
that we answer
“Amen” after Bonei
aloud. 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.

VeRachamav Yerushalayim.”
This “Amen” may be recited

2

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
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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 0.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

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?

According to
the Gemara in
Berachot (48Db),
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.
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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
HalLevi 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

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.

HALACHIC SOURCES

The Gemara in Pesachim (105b) states, “We learn from

here that the beracha requires a cup [of winel..” 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,
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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).

. 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.)

. 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. Extent 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 (0.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, 0.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 (Chullin105a) 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 (v, 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 (0.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

It is appropriate to wash two

There are

one’s hands before Birkat reasons mentioned in

Talmudic sources for

HaMazon. Those who

are lenient have a proper  the custom of Mayim

basis for their position. Al

Nevertheless, one should The Gemara in
. . . Eruvin (17a) states
certainly wash his hands if (172) ]
that people in a

they are soiled. Some cite .
military camp are

a custom for women to
wash as well, while others
do not.

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.
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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.’ 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 11 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
explanation® (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

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.

HALACHIC SOURCES

The Gemarain 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
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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. 1, 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.



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.’

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.” 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

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.

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
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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 (/ggerot Moshe O.C. 111:32) 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.



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.’

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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BERACHA ON SWEET BREAD ROLLS

HALACHIC SOURCES
The berachot onsweetbread  The Gemara in

rolls, which are considered Berachot 42a states
a bread substitute (often  Rav Yehuda’s opinion
that the beracha on
pat haba’ah bekisnin
(or pat kisnin) is Borei
airline meals), are HaMotzi Minei Mezonot. The

before eating and Birkat  Shulchan Aruch (0.C.
168) rules accordingly.

served at weddings and Bar-

Mitzvas, and often found in

HaMazon afterward.
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 j03), the Rashba, and the
Tur (0.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
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(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”



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 48D,
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



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.

J
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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, requlations, 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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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 75 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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Kiddush & Havdala
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Halacha from the Sources Publications:

1.

10.

1.

12.
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Haggadah from the Sources (Haggadah mi-mekorah):
The Passover Haggadah text, accompanied by notes and
insights, riddles and discussion topics.Available in English.

Halacha from the Sources - The Seder: Seder night, from
sources to practical halacha. Coming soon in English!

Halacha from the Sources - Shmitta - Available in English.

Halacha from the Sources - Shmita Textbook: A textbook
on shmita from sources to practical halacha for high
school students.

A Journey through the World of Shmita: A textbook for
Elementary School and Middle School Students.

Halacha from the Sources - Serving in the IDF (two
volumes)

The Laws of Shabbat (Zachor’)
The Laws of Shabbat (Zachor’) - High school Textbook
Halacha from the Sources - Tefillin

Tefilla from the Sources -Yom Kippur Machzor: The Koren
Yom Kippur Machzor text with halachic commentary by
Rav Rimon.

Yotzer Or: Coping with Desire and Light in our Lives

The World of Halacha (B'ma’aglei Ha-Halacha): High
school textbook on Oral Law, Talmud, and Responsa
literature.

Halacha from the Sources - Arba’at Haminim
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