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Things that we do as individuals and things that we do as parts of a whole 
 
 Mishnah Sotah Chapter 7 - משנה מסכת סוטה פרק ז
 

ָכל ָלׁשֹון:   )א( ֵאּלּו ֶנֱאָמִרין בְּ
ת סֹוָטה,  ♦  ָפָרׁשַׁ
ֲעֵשר,  ♦  ִוּדּוי מַׁ
ע,  ♦ מַׁ ת ׁשְּ ִריאַׁ  קְּ
ִפָּלה,  ♦  ּותְּ
ָמזֹון,  ♦ ת הַׁ כַׁ  ּוִברְּ
ת ָהֵעדּות,  ♦ בּועַׁ  ּוׁשְּ
ִפָקדֹון: ♦ ת הַׁ בּועַׁ  ּוׁשְּ

(1) The following are recited in any language: 
♦ The section concerning the suspected woman (Bemidbar 5:19-22), 
♦ The tithe confession (Devarim 26:12-15), 
♦ Reciting the Shema (Devarim 6:4), 
♦ And prayer, 
♦ And blessing after meals (Devarim 8:10), 
♦ And the oath concerning testimony (Vayikra 5:1-13),  
♦ And the oath concerning a deposit. (Vayikra 5:21-25) 

 
 

קֶֹּדׁש:  ׁשֹון הַׁ ֵאּלּו ֶנֱאָמִרין ִבלְּ  )ב( וְּ
ָרא ִבכּוִרים,  ♦  ִמקְּ
ֲחִליָצה,  ♦  וַׁ
ָללֹות,  ♦ ָרכֹות ּוקְּ  בְּ
ת כֲֹּהִנים,  ♦ כַׁ  ִברְּ
ֵהן ָגדֹול,  ♦ ת כֹּ כַׁ  ּוִברְּ
ֶמֶלְך,  ♦ ת הַׁ  ּוָפָרׁשַׁ
ָלה ֲערּוָפה,  ♦ ת ֶעגְּ  ּוָפָרׁשַׁ
ָחָמה  ♦ ׁשּוחַׁ ִמלְּ  ּומְּ

ֵבר ֶאל ָהָעם: דַׁ ָׁשָעה ֶׁשהּוא מְּ  בְּ

(2.) The following are recited in the holy tongue: 
♦ The declaration of the first fruits (Devarim 26:1-11, Sotah 7:3), 
♦ And the formula of halitsah (Devarim 25:7-9, Sotah 7:4),  
♦ The blessings and curses (Dev’ 11:29-30, 27:8, 27:12-26, Sotah 7:5),  
♦The priestly blessing (Bemidbar 6:22-26, Sotah 7:6),  
♦ And the high priest’s blessing (Lev. 16:1-34, 23:26-32, Sotah 7:7),  
♦And the parasha of the king (Devarim 31:10-13, Sotah 7:8),   
♦And the parasha of the broken-necked calf (Dev’ 21:7-8, Sotah 9),  
♦And the anointed one of battle  
When he speaks to the nation (Devarim 20:2-4, Sotah 8). 

 
 

ד)ג ָרא ִבכּוִרים ֵכיצַׁ  , ( ִמקְּ
 )דברים כו( 

ָת  רְּ ָאמַׁ ָעִניָת וְּ ֵני ה' ֱאֹלֶהיָך, וְּ  ִלפְּ
ָּלן הּוא אֹוֵמר )שם כז(  הַׁ  ּולְּ

רּו,  ָאמְּ ִוִים וְּ לְּ ָענּו הַׁ  וְּ
קֶֹּדׁש,  ׁשֹון הַׁ ָּלן ִבלְּ הַׁ  ָמה ֲעִנָיה ָהֲאמּוָרה לְּ

קֶֹּדׁש: ׁשֹון הַׁ ף ָכאן ִבלְּ  אַׁ

(3.) How is it that the declaration made at the offering of the first-
fruits [is stated in Hebrew]? [it is stated] (Devarim 26:5) 
“And you shall answer and say before the lord your God”  
and elsewhere it is stated, (Devarim 27:14). 
“and the Levites shall answer and say” 
 Just as the latter answering must be in the holy tongue, 
so here in the holy tongue. 

 
 

 )ד( חליצה כיצד, 
 )שם כה( 

 , וענתה ואמרה
ָּלן הּוא אֹוֵמר  הַׁ  ּולְּ

רּו,  ָאמְּ ִוִים וְּ לְּ ָענּו הַׁ  וְּ
קֶֹּדׁש,  ׁשֹון הַׁ ָּלן ִבלְּ הַׁ  ָמה ֲעִנָיה ָהֲאמּוָרה לְּ

קֶֹּדׁש,  ׁשֹון הַׁ ף ָכאן ִבלְּ  אַׁ
הּוָדה אֹוֵמר,  ִבי יְּ  רַׁ

ָרה ָכָכה,  ָאמְּ ָתה וְּ ָענְּ  וְּ
ֶזה: ָּלׁשֹון הַׁ ר בַׁ ד ֶׁשתֹּאמַׁ  עַׁ

(4.) How is it that the formula of halitsah  
[is stated in Hebrew]? [it is stated] (Devarim 25:9) 
“And she shall answer and say”  
and elsewhere it is stated, (Devarim 27:14) 
“and the Levites shall answer and say”  
Just as the latter answering must be in the holy tongue –  
so here in the holy tongue.  
Rabbi Judah says: [it is derived from the text],  
“and she shall answer and say thus ָכָכה”  
- i.e., she must say it in this [exact] language. 
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 דברים פרק כו
 
הָֹו֣ה . 1 ֶרץ ֲאֶׁש֙ר יְּ י־ָת֣בֹוא ֶאל־ָהָאָ֔ ָהָי֙ה ִכִּֽ וְּ

ּה׃  ָת ָבִּֽ בְּ ֵ֥ ָיׁשַׁ ּה וְּ ָתָ֖ יִרׁשְּ ה ִוִּֽ ֲחָלָ֑ ָךָ֖ נַׁ ן לְּ ֵתֵ֥ יָך נֹּ  ֱאֹלֶהָ֔
ית. 2 ָתָּ֞ ֵמֵראִׁש֣ חְּ ָלקַׁ ר  ׀ וְּ ה ֲאֶׁשֶׁ֨ י ָהֲאָדָמָ֗ ִר֣ ל־פְּ כׇּ

ְך  ן ָלָ֖ ֵתֵ֥ יָך נֹּ הָֹוִ֧ה ֱאֹלֶהָ֛ ר יְּ ָךָ֛ ֲאֶׁשֶׁ֨ צְּ רְּ אַׁ יא ֵמִּֽ ָתִבִ֧
֙ר  חַׁ ר ִיבְּ ֹום ֲאֶׁשֶׁ֤ ָמקָ֔ ָת֙ ֶאל־הַׁ כְּ לַׁ ָהִּֽ ֶנא וְּ ֶטָ֑ ָת֣ בַׁ מְּ שַׁ וְּ

ם׃  ֹו ָׁשִּֽ מָ֖ ן ׁשְּ ֵכֵ֥ ׁשַׁ יָך לְּ הָֹו֣ה ֱאֹלֶהָ֔  יְּ
כֹּ . 3 ם ּוָבאָת֙ ֶאל־הַׁ ים ָהֵהָ֑ ָיִמ֣ ֶיָ֖ה בַׁ ר ִיהְּ ן ֲאֶׁשֵ֥ ֵהָ֔

יָך  יהָֹו֣ה ֱאֹלֶהָ֔ יֹו֙ם לַׁ ִתי הַׁ ַּ֤דְּ ֶׁ֤ יו ִהגַׁ ָת֣ ֵאָלָ֗ רְּ ָאמַׁ וְּ
הָֹוָ֛ה  ע יְּ ִ֧ בַׁ ר ִנׁשְּ ֶרץ ֲאֶׁשֶׁ֨ אִת֙י ֶאל־ָהָאָ֔ ִכי־ָב֙

נּו׃  ֶתת ָלִּֽ ינּו ָלֵ֥ ֵתָ֖ ֲאבֹּ  לַׁ
ֵנ  . 4 ֹו ִלפְּ ִניחָ֔ ִהֶׁ֨ ָך וְּ ֶנא ִמָיֶדָ֑ ֶטָ֖ ן הַׁ ֵהָ֛ כֹּ ח הַׁ ִ֧ ָלקַׁ י וְּ

יָך׃  הָֹוֵ֥ה ֱאֹלֶהִּֽ ח יְּ ָ֖ בַׁ  ִמזְּ
ֵנ֣י. 5 ָתָּ֜ ִלפְּ רְּ ָאמַׁ יָת וְּ ָעִנֶׁ֨ ִמ֙י  ׀ וְּ יָך ֲארַׁ הָֹו֣ה ֱאֹלֶהָ֗ יְּ

י  ֵת֣ ם ִבמְּ ר ָׁשָ֖ ָיֵַּ֥֤גׇּ ָמה וַׁ יְּ ָ֔ רַׁ ֵיֶַּ֣֤רד ִמצְּ י וַׁ ד ָאִבָ֔ ֵב֣ אֹּ
ב׃  ּום ָוָרִּֽ ֹול ָעצֵ֥ ֹוי ָגדָ֖ גֵ֥ ם לְּ ִהי־ָׁש  ַּ֤יְּ ִּֽ ט וַׁ ָעָ֑  מְּ

 
ִרָ֖ . 6 ִמצְּ נּו הַׁ ָתָ֛ עּו אֹּ ָיֵרִ֧ ינּו וַׁ ּו ָעֵלָ֖ נֵ֥ ִיתְּ ּונּו וַׁ נָ֑ עַׁ יְּ ים וַׁ

ה׃  ה ָקָׁשִּֽ ָדֵ֥  ֲעבֹּ
ע . 7 ֶׁ֤ מַׁ ִיׁשְּ ינּו וַׁ ֵתָ֑ י ֲאבֹּ ה ֱאֹלֵה֣ הָֹוָ֖ ק ֶאל־יְּ עַׁ  ִנצְּ וַׁ

נּו  ֶאת־ֲעָמֵלָ֖ ֵיָ֛נּו וְּ נְּ א ֶאת־עׇּ ִַּ֧֤רְּ יַׁ נּו וַׁ ֵלָ֔ הָֹו֙ה ֶאת־קֹּ יְּ
נּו׃  ֲחֵצִּֽ ת־לַׁ ֶאִּֽ  וְּ

עַׁ . 8 רֹּ֣ ָיֶׁ֤ד ֲחָזָק֙ה ּוִבזְּ ִים בְּ ָ֔ רַׁ הָֹו֙ה ִמִמצְּ נּו יְּ יֹוִצֵאֶׁ֤ וַׁ
ים׃  ִתִּֽ מֹּפְּ ֹות ּובְּ אֹּתָ֖ ל ּובְּ א ָגדָֹּ֑ ָרָ֖ מֹּ ה ּובְּ טּוָיָ֔  נְּ

נּ֙ו ֶאת־. 9 ִיֶתן־ָלֶׁ֨ ֶזָ֑ה וַׁ ָמ֣קֹום הַׁ נּו ֶאל־הַׁ ִבֵאָ֖ יְּ וַׁ
ׁש׃  ָבִּֽ ב ּודְּ ת ָחָלָ֖ ֵ֥ ֶרץ ָזבַׁ את ֶאָ֛ ָֹּ֔ ז ֶרץ הַׁ  ָהָא֣

ה ִהֵנֶׁ֤. 10 ָתָ֗ עַׁ י וְּ ִר֣ אִת֙י ֶאת־ֵראִׁשי֙ת פְּ ה ֵהֵב֙
ֵנ֙י  ֹו ִלפְּ תָ֗ חְּ ִהנַׁ הָֹוָ֑ה וְּ י יְּ ָתה ִּלָ֖ ֵ֥ ה ֲאֶׁשר־ָנתַׁ ָהֲאָדָמָ֔

הָֹוֵ֥ה  ֵנָ֖י יְּ יָת ִלפְּ ֲחִוָ֔ תַׁ ׁשְּ ִהִּֽ יָך וְּ הָֹו֣ה ֱאֹלֶהָ֔ יְּ
יָך׃   ֱאֹלֶהִּֽ

הָֹוֵ֥ה . 11 ָךָ֛ יְּ ן־לְּ ר ָנִּֽתַׁ ֹוב ֲאֶׁשִ֧ טָ֗ ל־הַׁ כׇּ ָת֣ בְּ חְּ ָשמַׁ וְּ
ֵביֶתָ֑  יָך ּולְּ ר ֱאֹלֶהָ֖ ר ֲאֶׁשֵ֥ ֵגָ֖ הַׁ י וְּ ֵּלִוָ֔ הַׁ ָת֙ה וְּ ָך אַׁ

ָך ֶבִּֽ ִקרְּ  בְּ
ָךָ֛ . 12 בּוָאתְּ ר תְּ ִ֧ שַׁ עְּ ל־מַׁ ר ֶאת־כׇּ ֵשַ֠ עְּ ה לַַׁ֠ ֶּלָּ֞ כַׁ י תְּ ִכ֣

י  ֵּלִוָ֗ ה לַׁ ָת֣ ָנתַׁ ר וְּ ֲעֵשָ֑ מַׁ ִּֽ ֣ת הַׁ נַׁ ת ׁשְּ ִליִׁשָ֖ שְּ ָשָנֵ֥ה הַׁ בַׁ
יָך  ָעֶרָ֖ ּו ִבׁשְּ לֵ֥ ָאכְּ ה וְּ ָמָנָ֔ לְּ אַׁ ָלִּֽ ָי֣תֹום וְּ ֵג֙ר לַׁ לַׁ

שָ  עּו׃ וְּ  ֵבִּֽ
ִתי . 13 רְּ ִ֧ יָך ִבעַׁ הָֹוֶׁ֨ה ֱאֹלֶהָּ֜ ֵנ֩י יְּ ָתָּ֡ ִלפְּ רְּ ָאמַׁ וְּ

ֵג֙ר  לַׁ ֵּלִו֙י וְּ יו לַׁ ִתֶׁ֤ תַׁ ם נְּ גֶַׁׁ֨ ִית וְּ בַָׁ֗ ֶדׁש ִמן־הַׁ קֹּ֣ הַׁ
ִני  ר ִצִּויָתָ֑ ָךָ֖ ֲאֶׁש֣ ָותְּ ל־ִמצְּ כׇּ ה כְּ ָמָנָ֔ לְּ ָלאַׁ ָי֣תֹום וְּ לַׁ

ִתי׃  חְּ א ָׁשָכִּֽ ֵֹּ֥ ל יָך וְּ ֶתָ֖ וֹּ ִתי ִמִמצְּ רְּ ֵ֥ א־ָעבַׁ ִֹּּֽ  ל
 
נּ֙ו  .14 ִתי ִמֶמ֙ רְּ ֶׁ֤ ֹּא־ִבעַׁ ל נּו וְּ י ִמֶמָ֗ ִנָּ֜ אֹּ ִתי בְּ לְּ ֹּא־ָאכֶַׁׁ֨ ל

קֹול֙  ִתי בְּ עְּ ת ָׁשמַָׁ֗ ֵמָ֑ נּו לְּ ִתי ִמֶמָ֖ ֵ֥ ֹּא־ָנתַׁ ל א וְּ ָטֵמָ֔ בְּ
ִני׃  ר ִצִּויָתִּֽ ל ֲאֶׁשֵ֥ כָֹּ֖ יִתי כְּ י ָעִש  הָֹו֣ה ֱאֹלָהָ֔  יְּ

 
ִים . 15 ָשמַָׁ֗ ָךָּ֜ ִמן־הַׁ ׁשְּ דְּ ֹון קׇּ עֶׁ֨ יָפ֩ה ִממְּ ִק֩ ׁשְּ הַׁ
ה ּוָבֵרֶׁ֤  ֵא֙ת ָהֲאָדָמָ֔ ל וְּ ָרֵאָ֔ ָ֙ך ֶאת־ִישְּ מְּ ת־עַׁ ְך ֶאִּֽ

ינּו  ֵתָ֔ ֲאבֹּ ָת֙ לַׁ עְּ בַׁ֙ ר ִנׁשְּ ֲאֶׁשֶׁ֤ נּו כַׁ ָתה ָלָ֑ ָ֖ ר ָנתַׁ ֲאֶׁשֵ֥
ׁש׃ ָבִּֽ ב ּודְּ ת ָחָלָ֖ ֵ֥ ֶרץ ָזבַׁ   ֶאָ֛

ֹות . 16 ֲעשָ֛ ָךִ֧ לַׁ ּוְּ צַׁ יָך מְּ הָֹוֶׁ֨ה ֱאֹלֶהָּ֜ ה יְּ ֶזָ֗ ֣יֹום הַׁ הַׁ
פָ  ִמׁשְּ ֶאת־הַׁ ֶּלה וְּ ים ָהֵאָ֖ ֻחִקֵ֥ ָתֶׁ֤ ֶאת־הַׁ רְּ ָׁשמַׁ ים וְּ ִטָ֑

ָך׃  ֶׁשִּֽ פְּ ל־נַׁ כׇּ ָךָ֖ ּובְּ ָבבְּ ל־לְּ כׇּ ם בְּ יָת֙ אֹוָתָ֔ ָעִשֶׁ֨  וְּ
ָךֶׁ֨ . 17 יֹו֩ת לְּ ֹום ִלהְּ יָ֑ ָת הַׁ רְּ ָ֖ הָֹוֵ֥ה ֶהֱאמַׁ ֶאת־יְּ

יו  ר ֻחָקִ֧ מֶֹּׁ֨ ִלׁשְּ יו וְּ ָרָכָ֗ ֶכת ִבדְּ ָלֶל֣ ים וְּ אֹלִהָּ֜ ֵלִּֽ
ֹו׃  לִּֽ קֹּ עַׁ בְּ מֵֹּ֥ ִלׁשְּ יו וְּ ָפָטָ֖ יו ּוִמׁשְּ ָתָ֛ וֹּ  ּוִמצְּ

יה. 18 ִּֽ ם וַׁ ֣ עַׁ ֹות לֹ֙ו לְּ יֵ֥ ֹום ִלהְּ יָ֗ ָ֣ך הַׁ ירְּ ָֹוָּ֞ה ֶהֱאִמִּֽ
יו׃  ָתִּֽ וֹּ ל־ִמצְּ ר כׇּ מָֹּ֖ ִלׁשְּ ְך וְּ ר ִּדֶבר־ָלָ֑ ֲאֶׁשָ֖ ה כַׁ גָֻּלָ֔  סְּ

ה . 19 ר ָעָשָ֔ גֹוִי֙ם ֲאֶׁש֣ ל־הַׁ ל כׇּ ֶׁ֤ ֹון עַׁ יָ֗ ָ֣ך ֶעלְּ ִתתְּ לְּ ּוִּֽ
ׁש  ם־ָקדָֹּ֛ ָךִ֧ עַׁ יֹּתְּ הְּ ִלִּֽ ֶרת וְּ ָאָ֑ ִתפְּ ם ּולְּ ֵׁש֣ ה ּולְּ ִהָּלָ֖ ִלתְּ

יהָֹוֵ֥ה  ר׃לַׁ ר ִּדֵבִּֽ ֲאֶׁשֵ֥ יָך כַׁ  {פ} ֱאֹלֶהָ֖

Deuteronomy Chapter 26 
 
1. When you enter the land that the LORD your God is giving you as 
a heritage, and you possess it and settle in it, 
2. you shall take some of every first fruit of the soil, which you 
harvest from the land that the LORD your God is giving you, put it in 
a basket and go to the place where the LORD your God will choose to 
establish His name. 
3. You shall go to the priest in charge at that time and say to him, “I 
acknowledge this day before the LORD your God that I have entered 
the land that the LORD swore to our fathers to assign us.” 
 
4. The priest shall take the basket from your hand and set it down in 
front of the altar of the LORD your God. 
5. You shall then recite as follows before the LORD your God: “My 
father was a fugitive Aramean. He went down to Egypt with meagre 
numbers and sojourned there; but there he became a great and very 
populous nation. 
6. The Egyptians dealt harshly with us and oppressed us; they 
imposed heavy labour upon us. 
7. We cried to the LORD, the God of our fathers, and the LORD 
heard our plea and saw our plight, our misery, and our oppression. 
 
8. The LORD freed us from Egypt by a mighty hand, by an 
outstretched arm and awesome power, and by signs and portents. 
9. He brought us to this place and gave us this land, a land flowing 
with milk and honey. 
10. Wherefore I now bring the first fruits of the soil which You, O 
LORD, have given me.” You shall leave it before the LORD your 
God and bow low before the LORD your God. 
 
11. And you shall enjoy, together with the Levite and the stranger in 
your midst, all the bounty that the LORD your God has bestowed 
upon you and your household. 
12. When you have set aside in full the tenth part of your yield—in the 
third year, the year of the tithe—and have given it to the Levite, the 
stranger, the fatherless, and the widow, that they may eat their fill in 
your settlements, 
13. you shall declare before the LORD your God: “I have cleared out 
the consecrated portion from the house; and I have given it to the 
Levite, the stranger, the fatherless, and the widow, just as You 
commanded me; I have neither transgressed nor neglected any of 
Your commandments: 
14. I have not eaten of it while in mourning, I have not cleared out any 
of it while I was unclean, and I have not deposited any of it with the 
dead. I have obeyed the LORD my God; I have done just as You 
commanded me. 
15. Look down from Your holy abode, from heaven, and bless Your 
people Israel and the soil You have given us, a land flowing with milk 
and honey, as You swore to our fathers.” 
 
16. The LORD your God commands you this day to observe these 
laws and rules; observe them faithfully with all your heart and soul. 
 
17. You have affirmed this day that the LORD is your God, that you 
will walk in His ways, that you will observe His laws and 
commandments and rules, and that you will obey Him. 
18. And the LORD has affirmed this day that you are, as He promised 
you, His treasured people who shall observe all His commandments, 
19. and that He will set you, in fame and renown and glory, high 
above all the nations that He has made; and that you shall be, as He 
promised, a holy people to the LORD your God. 
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Things that need to be done in a group 
 

 משנה ברכות, פרק ד
 

)א( תפלת השחר עד חצות רבי יהודה אומר עד ארבע שעות 
תפלת המנחה עד הערב רבי יהודה אומר עד פלג המנחה תפלת 
הערב אין לה קבע ושל מוספין כל היום רבי יהודה אומר עד 

 שבע שעות:
 

)ב( רבי נחוניא בן הקנה היה מתפלל בכניסתו לבית המדרש 
לה זו אמר להם וביציאתו תפלה קצרה אמרו לו מה מקום לתפ

בכניסתי אני מתפלל שלא תארע תקלה על ידי וביציאתי אני 
 נותן הודיה על חלקי:

 
 )ג( רבן גמליאל אומר בכל יום מתפלל אדם שמונה עשרה 

 רבי יהושע אומר מעין שמונה עשרה 
רבי עקיבא אומר אם שגורה תפלתו בפיו יתפלל שמונה עשרה 

 ואם לאו מעין שמונה עשרה:
 

 ליעזר אומר העושה תפלתו קבע אין תפלתו תחנונים )ד( רבי א
רבי יהושע אומר המהלך במקום סכנה מתפלל תפלה קצרה 

אומר הושע השם את עמך את שארית ישראל בכל פרשת העבור 
 יהיו צרכיהם לפניך ברוך אתה ה' שומע תפלה:

 
)ה( היה רוכב על החמור ירד ואם אינו יכול לירד יחזיר את פניו 

כול להחזיר את פניו יכון את לבו כנגד בית קודש ואם אינו י
 הקדשים:

 
)ו( היה יושב בספינה או בקרון או באסדה יכון את לבו כנגד 

 בית קודש הקדשים:

 
 )ז( רבי אלעזר בן עזריה אומר 

 אין תפלת המוספין אלא בחבר עיר 
 וחכמים אומרים 

 בחבר עיר ושלא בחבר עיר 
 רבי יהודה אומר משמו 
 כל מקום שיש חבר עיר 

 היחיד פטור מתפלת המוספין:

Mishna B’rachot, Chapter 4 
 
1. The morning prayer until midday; Rabbi Yehuda says until four hours. The afternoon prayer until the 
evening; Rabbi Yehuda says until the middle of the afternoon. The evening prayer does not have fixed. 
And of Mussafs (additionals) all the day. Rabbi Yehuda says until seven hours. 
 
 
2. Rabbi Nehunia ben Hakaneh used to pray as he entered the beit midrash and as he left it a short 
prayer. They said to him: What is the place of this prayer? He said to them: When I enter I pray that no 
mistake should occur through me and when I leave I give thanks for my portion. 
 
 
3. Rabban Gamliel says: Every day a person should pray the eighteen.  
Rabbi Yehoshua says: like eighteen.  
Rabbi Akiva says: If his prayer is fluent in his mouth, he should pray eighteen, and if not, like eighteen. 
 
 
4. Rabbi Eliezer says: One who makes his prayer fixed, his prayer is not supplication.  
Rabbi Yehoshua says: One who is traveling in a dangerous place should pray a short prayer, saying: 
God, save your people, the remnant of Israel; in every time of crisis may their needs be before You. 
Blessed are you, God, who listens to prayer. 
 
5. If he were riding on a donkey he should dismount and if he cannot dismount he should turn his face 
and if he cannot turn his face he should direct his heart כנגד the house of the holy of holies. 
 
 
6. If he were sitting on a ship or on a cart or on a raft, he should direct his heart כנגד the house of the 
holy of holies. 

 
7. Rabbi Elazar ben Azaria says:  
There is no additional prayer except in a community of a city  
And the rabbis say,  
Either in the community of a city or not in a community of a city.  
Rabbi Yehuda says in his (Rabbi Elazar ben Azaria’s) name:  
Every place that has a community of a city  
the individual is exempt from the additional prayer. 

 
 

 משנה מגילה ד:ג
 

ע,  מַׁ ִסין ֶאת ׁשְּ  ֵאין פֹורְּ
ֵתָבה,  ֵני הַׁ ִרין ִלפְּ ֵאין עֹובְּ  וְּ
ֵפיֶהם,  ִאין ֶאת כַׁ ֵאין נֹושְּ  וְּ

תֹוָרה,  ֵאין קֹוִרין בַׁ  וְּ
ֵאין  ָנִביא, וְּ ִטיִרין בַׁ פְּ  מַׁ

ֲעָמד ּומֹוָׁשב,  ֵאין עֹוִשין מַׁ  וְּ
ת ֲאֵבִלים  כַׁ ִרים ִברְּ ֵאין אֹומְּ  וְּ

חּוֵמי ֲאֵבִלים  נְּ תַׁ  וְּ
ת ֲחָתִנים,  כַׁ  ּוִברְּ

ֵשם,  ִנין בַׁ מְּ זַׁ ֵאין מְּ  וְּ
 ָפחֹות ֵמֲעָשָרה. 

ָקעֹות,  רְּ קַׁ  ּובַׁ
ֵהן.  כֹּ ָעה וְּ  ִתׁשְּ

יֹוֵצא ָבהֶ  ָאָדם, כַׁ  :ןוְּ

Mishnah Megillah 4:3 
 
They do not recite the Shema responsively,  
And they do not pass before the ark;  
And they [the priests] do not lift up their hands;  
And they do not read the Torah [publicly];  
And they do not conclude with a haftarah from the prophets;  
And they do not make stops [at funeral] processions;  
And they do not say the blessing for mourners,  
nor the consolations of mourners,  
nor the blessing of bridegrooms;  
And they do not invite (to say grace) mentioning God’s name 
(with) Less than ten.  
And for [redeeming sanctified] land  
nine and a priest  
and similarly with [redeeming the value of] a human being. 
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 מגילה כג:תלמוד 
 

ָמ׳   גְּ
ָנא ָהֵני ִמיֵּלי   מְּ

ָבא  ר אַׁ ִבי ִחָייא בַׁ ר רַׁ  ָאמַׁ
ִבי יֹוָחָנן  ר רַׁ  ָאמַׁ

ר ָאמַׁ ָרא  ּדְּ  קְּ
ָרֵאל  ֵני ִישְּ תֹוְך בְּ ִתי בְּ ׁשְּ ּדַׁ ִנקְּ  וְּ

ֵהא ָפחֹות ֵמֲעָשָרה  ֹּא יְּ דּוָשה ל ל ָּדָבר ֶׁשִבקְּ  כׇּ
 

ע  מַׁ ׁשְּ אי מַׁ  מַׁ
ִבי ִחָייא  ָתֵני רַׁ  ּדְּ

ָיא   ָאתְּ
 תֹוְך תֹוְך 

ָרֵאל  ֵני ִישְּ תֹוְך בְּ ִתי בְּ ׁשְּ ּדַׁ ִנקְּ ִתיב ָהָכא וְּ  כְּ
ִתיב ָהָתם ִהבָ  לּו ִמתֹוְך ָהֵעָדה ּוכְּ  דְּ
 )במדבר טז:כא(

ָיא ָאתְּ  וְּ
 ֵעָדה ֵעָדה 

ֹּאת ז י ָלֵעָדה ָהָרָעה הַׁ ד ָמתַׁ ִתיב ָהָתם עַׁ  ִּדכְּ
  )במדבר יד:כז(

ָּלן ֲעָשָרה  הַׁ  ָמה לְּ
ף ָכאן ֲעָשָרה  :אַׁ

Talmud, Megilah 23b 
 
GEMARA:  
From where are these matters? 
Rabbi Chiyya bar Abba said  
that Rabbi Yochanan said:  
As the verse states (Leviticus 22:32) 
“And I shall be sanctified among the Israelites” 
any expression of sanctity may not be fewer than ten. 
 
What is the logical inference? 
As Rabbi Chiyya taught: 
It comes (by means of a verbal analogy called a gezera shava)  
“among,” “among.”  
Here it is written: “And I shall be sanctified among the Israelites” 
and there it is written: “Separate yourselves from among this 
congregation” (Numbers 16:21).  
And it comes (by means of another verbal analogy) 
“congregation” “congregation”  
as it is written there: “How long shall I bear with this evil 
congregation?” (Numbers 14:27).  
just as there (it was a congregation of) ten  
so too here (is to a congregation of) ten 

 
 
Numbers 14:27 – Context: the 12 spies sent to spy out the land! 

הָוה, ֶאל  כו ֵבר יְּ דַׁ יְּ ֶאל-וַׁ ן -מֶֹּׁשה וְּ ֲהרֹּ אַׁ
 ֵלאמֹּר.

26 And the LORD spoke to Moses and to Aaron, saying: 

ד  כז ֹּאת, ֲאֶׁשר ֵהָמה -עַׁ ז י, ָלֵעָדה ָהָרָעה הַׁ ָמתַׁ
ִּליִנים, ָעָלי; ֶאת ֻלנֹות-מַׁ ָרֵאל, ֲאֶׁשר  תְּ ֵני ִישְּ בְּ
י ִּליִנים ָעלַׁ ִתי.--ֵהָמה מַׁ  ָׁשָמעְּ

27 'How long shall I bear with this evil congregation, that they keep 
murmuring against Me? I have heard the murmurings of the children 
of Israel, which they keep murmuring against Me. 

יאֱ   כח ֻאם-מֹּר ֲאֵלֶהם, חַׁ הָוה, ִאם-ָאִני נְּ -יְּ
ָני: ָאזְּ ֶתם בְּ רְּ ֲאֶׁשר ִּדבַׁ ֹּא, כַׁ  ֵכן, ֶאֱעֶשה ָלֶכם.  ל

28 Say to them: As I live, says the LORD, surely as you have spoken 
in My ears, so will I do to you: 

 
 
Numbers 16:21 – Context: Korach’s rebellion against Moses’ rule 

הָוה, ֶאל  כ ֵבר יְּ דַׁ יְּ ֶאל-וַׁ ֲהרֹּן ֵלאמֹּר.-מֶֹּׁשה וְּ  :And the LORD spoke to Moses and to Aaron, saying 20 אַׁ

ֶּלה   כא ֲאכַׁ ֹּאת; וַׁ ז לּו, ִמתֹוְך ָהֵעָדה הַׁ ִהָבדְּ
ע. ָרגַׁ  אָֹּתם, כְּ

21 'Separate yourselves from among this congregation, that I may 
consume them in a moment.' 

ל  כב לּו עַׁ ִיפְּ רּו, ֵאל, ֱאֹלֵהי -וַׁ ֹּאמְּ י ֵניֶהם, וַׁ פְּ
ָכל ל   ָבָשר:-ָהרּוחֹּת לְּ עַׁ ָהִאיׁש ֶאָחד ֶיֱחָטא, וְּ

צֹּף.-ָכל  }ס{  ָהֵעָדה ִתקְּ

22 And they fell upon their faces, and said: 'O God, the God of the 
spirits of all flesh, shall one man sin, and will You be angry with all 
the congregation?' {S} 

 
Leviticus 22:32 

ֲעִשיֶתם,   לא י, וַׁ וֹּתַׁ ֶתם, ִמצְּ רְּ מַׁ ּוׁשְּ
הָוה.  אָֹּתם:  ֲאִני, יְּ

31 And you shall keep My commandments, and do them: I am the 
LORD. 

לּו, ֶאת  לב ּלְּ חַׁ ֹּא תְּ ל ִתי, -וְּ ׁשְּ ּדַׁ ִנקְּ ִׁשי, וְּ ֵׁשם ָקדְּ
ָרֵאל: ֵני ִישְּ תֹוְך בְּ ֶכם.  בְּ ִּדׁשְּ קַׁ הָוה, מְּ  ֲאִני יְּ

32 And you shall not profane My holy name; but I will be sanctified 
among the children of Israel: I am the LORD who sanctifies you, 

יֹות   לג ִים, ִלהְּ רַׁ ֶכם ֵמֶאֶרץ ִמצְּ מֹוִציא ֶאתְּ הַׁ
הָוה.  ָלֶכם ֵלאֹלִהים:  }פ{  ֲאִני, יְּ

33 that brought you out of the land of Egypt, to be your God: I am the 
LORD. {P} 
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PsyArXiv: Minding your own business? Mindfulness decreases prosocial behaviour for those with  
independent self-construals  
 
Michael Poulin,  Lauren Ministero, Shira Gabriel, Carrie Morrison, Esha Naidu 

 
Mindfulness appears to promote individual well-being, but its interpersonal effects are less clear. Two studies 
in adult populations tested whether the effects of mindfulness on prosocial behaviour differ by self-
construals. In Study 1 (N = 366), a brief mindfulness induction, compared to a meditation control, led to 
decreased prosocial behaviour among people with relatively independent self-construals, but had the opposite 
effect among those with relatively interdependent self-construals. In Study 2 (N = 325), a mindfulness 
induction led to decreased prosocial behaviour among those primed with independence, but had the opposite 
effect among those primed with interdependence. The effects of mindfulness on prosocial behaviour appear 
to depend on individuals' broader social goals. This may have implications for the increasing popularity of 
mindfulness training around the world. 
 
 
Charles Taylor – Philosophical arguments – 1995 – Chapter 7 - “Irreducibly social goods”  
Charles Margrave Taylor CC GOQ FRSC FBA (born November 5, 1931) is a Canadian philosopher from Montreal, Quebec, and professor emeritus at McGill 
University best known for his contributions to political philosophy, the philosophy of social science, the history of philosophy, and intellectual history. 

 
…Naturally every school of thought recognizes public goods. There clearly are measures or institutions or 
states of affairs which offer satisfactions to more than one individual. And in some cases these can’t in the 
nature of things be brought about in such a way as to benefit a single individual, but must benefit many or 
none. National defence is often cited as an example. Or we might think of a dam on a stream designed to stop 
flooding in springtime. This saves my cottage, but can’t be so designed as to save my without also saving 
yours… 
 
But in all these cases, it can be argued, the good is a good only because it benefits individuals. In some cases, 
there may be many such, indeed, the benefits may encompass all the individuals of a given collectivity (say all 
citizens who are defended from the enemy, or all dwellers beside the stream that is dammed). In other cases it 
may not be possible to say exactly who benefits. But in the end, the measure or state of affairs is only good 
because it delivers satisfaction to individuals.  
 
This last sentence catches the crucial thesis, that public and social goods are necessarily “decomposable.”… 
All wholes have to be understood in terms of the parts that compose them—but societies are made up of 
individuals. The events and states which are the subject of study in society are ultimately made up of the 
events and states of component individuals. In the end, only individuals choose and act. To think that society 
consists of something else, over and above these individual choices and actions, is to invoke some strange, 
mystical entity, a ghostly spirit of the collectivity, which no sober or respectable science can have any truck 
with…. 
 
Happiness, and thus the good, is measured in terms of what makes people feel happy. We are ultimately 
referred to subjective feelings, or satisfactions; in terms of a more up-to-date version of utilitarianism, to 
preferences. The good, or the objects of value, is ultimately determined by what goes on in people’s minds or 
feelings. But then the atomist understanding seems all the more appropriate, since no one supposes that there 
is a locus of thought or feeling other than the minds of individuals…We can recognize the influence of a no-
nonsense brand of naturalism in our scientific culture. But plausible as this reasoning is, it is dead wrong… 
Thoughts exist as it were in the dimension of meaning and require a background of available meanings in 
order to be the thoughts that they are… Bad historical novels remind us of this all the time. If a character in a 
novel set in the middle ages rejects a course of action because it is not “fulfilling,” or a man who figures in a 
story about a Neolithic village thinks of his lover as “sophisticated,” our sensibility is jarred by the 
incongruity. It is similar, but also importantly different, to the incongruity of their using twentieth-century 
technology. In both cases we know they “couldn’t” be saying/thinking/doing what is described… The 
impossibility… consists in that this whole gamut of meanings didn’t exist for them; the whole way of 
classifying things as “fulfilling” or “sophisticated,” and their various opposites and alternatives, wasn’t part 
of the background of possible descriptions for them. Their language lacked these resources.  
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This illustrates what is in some respects a truism of human existence, the way in which thoughts presuppose 
and require a background of meanings to be the particular kind of thoughts they are… Nothing that these 
people could say could ever count as describing something as “fulfilling” or “sophisticated,” as long as they 
had their particular linguistic background…  This was…the basis for Wittgenstein’s celebrated use of the 
game image in his discussions of language and thinking. Whatever the weaknesses that may arise when this 
image is over-applied, it has this kernel of justification: we are in the domain of validity.  
 
But then we can readily see why in a strong sense certain thoughts are impossible in certain circumstances. 
Nothing could count as making the claim “she’s sophisticated” among Neolithic farmers in upper Syria (if our 
surmises are right about their culture), in somewhat the same way as nothing could count as making the 
queen’s gambit in a checkers game. The move presupposes a background of rules or, in the case of language, 
conditions of possible validity; and in both these cases the background is missing.  
 
I invoked the name of Wittgenstein, and he is undoubtedly the most celebrated among those who have forced 
on contemporary philosophy this crucial feature of thought and language. A given linguistic item only has the 
meaning it has against the background of a whole language. The use of a single term, separated from that 
background, is unthinkable. The supposition that one might, through the invention of learning, think of such a 
single term makes no sense. Wittgenstein uses this point to great effect in arguing against the possibility of a 
private language, as when he asks us to imagine the case of someone who wants to give a name to an inner 
sensation without reference to the rest of language. In order to know what I myself am saying, I would have to 
place this entity somewhere, would have to say at least that what I’m naming is a sensation… 
  
…culture… is not a mere instrument of the individual goods. It can’t be distinguished from them as their 
merely contingent condition, something they could in principle exist without. That makes no sense. It is 
essentially linked to what we have identified as good. Consequently, it is hard to see how we could deny it the 
title of good, not just in some weakened, instrumental sense, like the dam, but as intrinsically good. To say 
that a certain kind of self-giving heroism is good, or a certain quality of aesthetic experience, must be to judge 
the cultures in which this kind of heroism and that kind of experience are conceivable options as good 
cultures. If such virtue and experience are worth cultivating, then the cultures have to be worth fostering, not 
as contingent instruments, but for themselves…  
 
Here is another way, then, that a good can be social in an irreducible fashion: where it is essential to its being 
a good that its goodness be the object of a common understanding. We don’t find such goods only in intimate 
life, such as love and friendship. My social example of frank and equal relations is also of this type. We don’t 
in fact stand on such a footing with each other unless there is some common understanding of this. And we 
can’t maintain the footing unless the common understanding englobes the rightness of this footing. The 
footing doesn’t exist unless there is some common sense that we are equal, that we command equal treatment, 
that this is the appropriate way to deal with each other. Essential to this set of relations as a good is something 
that is un-decomposable.  
 
So we see two ways of defining irreducibly common goods: (1) the goods of a culture that makes conceivable 
actions, feelings, valued ways of life, and (2) goods that essentially incorporate common understandings of 
their value. There is obviously a substantial overlap between the two, in that a cultural good may also exist 
only to the extent that it is commonly prized.  
 
Is this just an academic dispute? The answer ought to be already showing through. It can be gleaned from the 
examples I used that the conception of irreducibly social goods is bound up with some important strands of 
modern politics. So in articulating this kind of good I am spelling out the philosophical presuppositions of 
some political positions that are widely held… In response to pleas for freedom of parents’ choice as a right, 
nationalist theorists have developed theories of “collective” rights, which are alleged to take precedence in 
certain cases over individual rights. I’m not making a judgment here, just reporting a bit of contemporary 
politics based on concepts that would have to be philosophically explicated in something like the manner I 
have just outlined. 
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New Perspectives that emerge when the individual is dis-oriented from their community 
What happens to us when we are radically detached? 
 

 בבלי ברכות דף ל/א 
 

 תנו רבנן 
סומא ומי שאינו יכול לכוין את הרוחות 

לבו כנגד אביו שבשמים שנאמר  יכוין
 והתפללו אל ה' 

היה עומד בחוץ לארץ יכוין את לבו כנגד 
ארץ ישראל שנאמר והתפללו אליך דרך 

 ארצם 
היה עומד בארץ ישראל יכוין את לבו כנגד 

ירושלים שנאמר והתפללו אל ה' דרך 
 העיר אשר בחרת 

היה עומד בירושלים יכוין את לבו כנגד 
והתפללו אל הבית בית המקדש שנאמר 

 הזה 
היה עומד בבית המקדש יכוין את לבו 

כנגד בית קדשי הקדשים שנאמר והתפללו 
 אל המקום הזה 

היה עומד בבית קדשי הקדשים יכוין את 
 לבו כנגד בית הכפורת 

היה עומד אחורי בית הכפורת יראה עצמו 
 כאילו לפני הכפורת 

נמצא עומד במזרח מחזיר פניו למערב 
יר פניו למזרח בדרום מחזיר במערב מחז

פניו לצפון בצפון מחזיר פניו לדרום נמצאו 
 כל ישראל מכוונין את לבם למקום אחד 

 
 

אמר רבי אבין ואיתימא רבי אבינא מאי 
קראה כמגדל דויד צוארך בנוי לתלפיות 

 תל שכל פיות פונים בו:

Talmud – B’rachot 30a 
 
Our Rabbis taught:  
A blind man or one who cannot tell the cardinal points should direct 
his heart towards his Father in Heaven, as it says,”And they pray to 
the Lord.” (I Kings VIII, 44) 
If he is standing outside Palestine, he should turn his heart  towards 
Eretz Israel, as it says, “And pray to You towards their land.” (Ibid. 
48) 
If he stands in Eretz Israel he should turn his heart towards Jerusalem, 
as it says, “And they pray uto the Lord towards the city which You 
have chosen.” (Ibid. 44.) 
If he is standing in Jerusalem he should turn his heart towards the 
Sanctuary, as it says, “If they pray toward this house.” (II Chron. VI, 
26.)  
If he is standing in the Sanctuary, he should turn his heart towards the 
Holy of Holies, as it says, “If they pray toward this place.” (I Kings 
VIII, 35) 
If he was standing in the Holy of Holies he should turn his heart 
towards the mercy-seat. (See Ex. XXV, 17)  
If he was standing behind the mercy-seat he should imagine himself 
to be in front of the mercy-seat.  
Consequently, if he is in the East he should turn his face to the West; 
if in the West he should turn his face to the East; if in the South he 
should turn his face to the North; if in the North he should turn his 
face to the South. In this way all Israel will be turning their hearts 
towards one place.  
 
Rabbi Abin or as some say Rabbi Abina said: What text confirms 
this? “Your neck is like the tower of David builded with turrets 
[talpiot]”, (Cant. IV, 4) - The hill [tel] towards which all mouths 
(piyyot) turn. 

 
 

 תלמוד בבלי שבת דף סט/ב 
 

היה מהלך )בדרך או(  אמר רב הונא
במדבר ואינו יודע אימתי שבת מונה ששה 

 ימים ומשמר יום אחד 
 

חייא בר רב אומר משמר יום אחד ומונה 
 ששה 

 
 במאי קמיפלגי 

 
 מר סבר כברייתו של עולם 
 ומר סבר כאדם הראשון 

 
מיתיבי היה מהלך בדרך ואינו יודע אימתי שבת משמר יום 

 אחד לששה 
 ומשמר יום אחד  מאי לאו מונה ששה

 לא משמר יום אחד ומונה ששה 
אי הכי משמר יום אחד לששה משמר יום אחד ומונה ששה 

 מיבעי ליה 
ועוד תניא היה מהלך בדרך או במדבר ואינו יודע אימתי שבת 

 מונה ששה ומשמר יום אחד 
 תיובתא )דרבי חייא( ]דחייא[ בר רב תיובתא 

 אמר רבא בכל יום ויום עושה לו כדי פרנסתו ]בר מההוא יומא[ 
 וההוא יומא לימות 

 דעביד מאתמול שתי פרנסות 
 ודילמא מאתמול שבת הואי 

 אלא כל יום ויום עושה לו פרנסתו אפילו ההוא יומא 
 וההוא יומא במאי מינכר ליה 

 בקידושא ואבדלתא

Talmud – Bavli Masechet Shabbat 69b 
 
Rav Huna said: If one is travelling on a road or in the wilderness 
and does not know when it is the Shabbat, he must count six days 
and observe one. 
 
Hiyya bar Rav said: He must observe one and count six 
[weekdays].  
 
In what do they differ?  
 
One Master holds that it is like the world's Creation;  
the other Master holds that it is like the first Adam. 
 
An objection is raised: If one is travelling on a road and does not know when it is the Shabbat he 
must observe one day to six. —  
Surely that means that he counts six days and observes one?  
No: he keeps one day and counts six.  
If so, [instead of] “he must observe one day to six” it should state, “he must observe one day and 
count six” 
Moreover, it was taught: If one is travelling on a road or in a wilderness and does not know when it is 
the Shabbat, he must count six and observe one day.’  
This refutation of Hiyya bar Rav is indeed a refutation. 
Rava said: Every day he only does sufficient for his requirements [except on that day] 
And on that day he is to die? —  
He prepared double his requirements on the previous day.  
But perhaps the previous day was shabbat?  
But every day he does sufficient for his requirements, and even on that day.  
Then wherein may that day be recognized?  
By kiddush and havdalah. 
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 תלמוד ירושלמי מסכת שבת דף מא/א 
 

 גדול שנשבה בין העכו"ם 
 

 רב ושמואל 
 

 חד אמר מונה ששה ועושה שבת. 
 

 וחרנה אמר עושה שבת ומונה ששה. 
 

רבי יצחק בר אלעזר בשם רב נחמן בר 
יעקב מונה ששה ועושה שבת. חמשה 

ועושה שבת ארבעה ועושה שבת ג' ועושה 
 שבת שנים ועושה שבת. אחד ועושה שבת. 

 
אמר ר' מנא אין אישתבאי בתלתא הוא 

 עבד בשובתא. 
 

רב הוה חייליה לתרין מחזירין הוא עבד 
 שובתא. 

 
ואין לא לתמוה ויחוש לכל הימים כהדא 

 ?קידש אשה בעולם
 

 רבי יעקב בר אחא 
 איתפלגון ר' יוחנן ור' שמעון בן לקיש. 

 
 ר' יוחנן אמר חושש לכל הנשים. 

 
 ריש לקיש אמר אינו חושש לכל הנשים. 

 
 

תמן יש לו תקנה יכול הוא לישא גיורת. 
 יכול הוא לישא משוחררת. 

 
 
 

 הכא מה אית לן. 
 

תמן אמרין חושש לכל הימים ועושה כדי 
 קיום הנפש.

 

Jerusalem Talmud, Shabbat, Chapter Seven, 41a 
 
An adult who is taken captive by non-Jews 
 
Rav and Shmuel disagreed. 
 
One said he should count six and do Shabbat. 
 
The other said he should do Shabbat and count six 
 
Rabbi Yitzhak bar Elazar said in the name of Rav Nachman bar 
Ya’akov: He should count six and do Shabbat; count five and do 
Shabbat; count four  and do Shabbat; count three and do Shabbat; 
count two and do Shabbat; count one and do Shabbat. 
 
Rabbi Mana said: If the person is taken captive on Tuesday, he 
ends up working on the actual Shabbat. 
 
Great was the power of his approach: after repeating it twice, he 
observes the real Shabbat. 
 
But should he not be concerned every day, like a man who married 
a woman in the world.  
 
Rabbi Ya’akov bar Acha stated:  
On the latter matter, there is a disagreement between Rabbi 
Yochanan and Reish Lakish. 
Rabbi Yochanan says that the man must be fearful of every woman 
in the world.  
Reish Lakish says he need not be fearful of every woman in the 
world 
 
(But the cases are not analogous.) There (in the case of marrying a 
woman) the man has recourse: he can either marry a convert or a 
freed slave (for he knows that both of these women are not relatives 
of his wife). (In the case of Shabbat)  
 
Here what (recourse) does he have?!? 
 
There [in Babylonia], they [the sages] say, he fearful of every day 
and therefore does the minimum amount of work possible to ensure 
his continued existence. 
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The Post-Chorban move toward individual spirituality 
 

 
 ג:ומשנה אבות 

ָיה נְּ ר ֲחנַׁ פַׁ ָתא ֶבן ּדֹוָסא ִאיׁש כְּ פְּ ִבי ֲחלַׁ  אֹוֵמר,  רַׁ
תֹוָרה,  ִקין בַׁ עֹוסְּ ִבין וְּ  ֲעָשָרה ֶׁשיֹוׁשְּ

רּוָיה ֵבינֵ  ִכיָנה ׁשְּ  יֶהם, ׁשְּ
ר  (תהלים פב) ֶׁשֶנֱאמַׁ

ת ֵאל.  ֲעדַׁ  ֱאֹלִהים ִנָצב בַׁ
ִין ֲאִפּלּו ֲחִמָשה,   ּוִמנַׁ

ר  (עמוס ט) ֶׁשֶנֱאמַׁ
ָסָדּה.  ל ֶאֶרץ יְּ ֲאגָֻּדתֹו עַׁ  וַׁ

לָׁשה ִין ֲאִפּלּו ׁשְּ  ּוִמנַׁ
ר  (תהלים פב) ֶׁשֶנֱאמַׁ

פֹּט.  ֶקֶרב ֱאֹלִהים ִיׁשְּ  בְּ
ִים,  נַׁ ִין ֲאִפּלּו ׁשְּ  ּוִמנַׁ

ר  (מלאכי ג) ֶׁשֶנֱאמַׁ
ֵאי ה' ִאיׁש ֶאל ֵרֵעהּו  רּו ִירְּ בְּ  ָאז ִנדְּ

ָמע וְּ  ִיׁשְּ ֵׁשב ה' וַׁ יַׁקְּ  גֹו'. וַׁ
ִין ֲאִפּלּו ֶאָחד   ּוִמנַּ

ר  (שמות כ) ֶשֶנֱאמַּ
ִמי  ִכיר ֶאת שְּ זְּ ָמקֹום ֲאֶשר אַּ ָכל הַּ  בְּ

ִתיָך כְּ  :ָאבֹא ֵאֶליָך ּוֵברַּ
 

 
Mishnah Avot 3:6 
Rabbi Halafta Ben Dosa, a man of the village of Hanania says 
ten who sit and occupy themselves in Torah, 
the Shechinah abides amongst them,  
as it is said: (Psalm 82:1).  
“God stands in the congregation of God” 
And from where do we know that even five?  
As it is said: (Amos 9:6).  
“This band of His He has established on earth”  
And from where do we know that even three? 
As it is said: (Psalm 82:1)  
“In the midst of the judges He judges” 
And from where do we know that even two?  
As it is said: (Malachi 3:16).  
“Then they that fear the Lord spoke one with another,  
and the Lord hearkened, and heard”  
And from where do we know that even one?  
As it is said: (Exodus 20:20) 
“In every place where I cause my name to be mentioned  
I will come to you and bless you” 

 
Exodus 20:20 

הָוה ֶאל  יח ֹּאֶמר יְּ י ר ֶאלמֶֹּׁשה, -וַׁ ֵני -כֹּה תֹּאמַׁ בְּ
ָרֵאל: ִאיֶתם  ִישְּ ֶתם רְּ ִים, -ִכי ִמן--אַׁ ָשמַׁ הַׁ

ִתי ִעָמֶכם. רְּ  ִּדבַׁ

18 And the LORD said to Moses: Thus you shall say to the children 
of Israel: You yourselves have seen that I have talked with you from 
heaven. 

ֲעשּון, ִאִתי:  יט ֹּא תַׁ ֱאֹלֵהי ֶכֶסף ֵואֹלֵהי ָזָהב,   ל
ֲעשּו ָלֶכם. ֹּא תַׁ  ל

19 You shall not make with Me gods of silver, or gods of gold, you 
shall not make to you. 

ֲעֶשה  כ ח ֲאָדָמה, תַׁ בַׁ  ִּלי, -ִמזְּ
ָת ָעָליו ֶאת חְּ ָזבַׁ ֶאת-וְּ ָלֶמיָך, -עֹֹּלֶתיָך וְּ -ֶאתׁשְּ

ֶאת ָך וְּ ֹּאנְּ ָקֶרָך;-צ   בְּ
ָכל ִכיר ֶאת-בְּ זְּ ָמקֹום ֲאֶשר אַּ ִמי, -הַּ  שְּ

ִתיָך. כְּ  ָאבֹוא ֵאֶליָך ּוֵברַּ

20 An altar of earth you shall make to Me,  
and shall sacrifice on it your burnt-offerings, and your peace-
offerings, your sheep, and your oxen;  
in every place where I cause My name to be mentioned  
I will come to you and bless you. 

ִאם  כא ֲעֶשה-וְּ ח ֲאָבִנים תַׁ בַׁ ֹּא-ִמזְּ ֶנה -ִּלי, ל ִתבְּ
ֶהן ָגִזית: ֶלָה.  ֶאתְּ לְּ חַׁ תְּ ָת ָעֶליָה, וַׁ פְּ ָך ֵהנַׁ בְּ רְּ  ִכי חַׁ

21 And if you make Me an altar of stone, you shall not build it of 
hewn stones; for if you lift up your tool upon it, you have profaned 
it. 

ֹּא  כב ל ל-וְּ ֲעֹלת, עַׁ מַׁ ֲעֶלה בְּ ִחי:-תַׁ בְּ ֲאֶׁשר   ִמזְּ
ֹּא ָך, ָעָליו.-ל ָותְּ  }פ{  ִתָגֶלה ֶערְּ

22 Neither shall you go up by steps to My altar, that your nakedness 
be not uncovered thereon. {P} 

 
 

 תוספתא ברכות פרק ו'
 הלכה כ

 הפותח ביו"ד ה"י 
 וחותם ביו"ד ה"י 

 הרי זה חכם 
 ביו"ד ה"י 

 וחותם באל"ף למ"ד 
 הרי זה בור 

 באל"ף למ"ד 
 וחותם ביו"ד ה"י 
 הרי זה דרך בינוני 

 באל"ף למ"ד 
 וחותם באל"ף למ"ד 
  הרי זה דרך אחרת

Tosephta B’rachot chapter 6 
Halacha 20 
One who opens with Yud Hey 
And closes with Yud Hey 
That is wise 
(One who opens) with Yud Hey 
And closes with Aleph Lamed 
That is a fool 
(One who opens) with Aleph Lamed  
And closes with Yud Hey 
That is average 
(One who opens) with Aleph Lamed  
And closes with Aleph Lamed 
That is a different way (i.e. heresy!) 
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Psalm 82:1 

ָאָסף:  א מֹור, לְּ  ִמזְּ
ת ֲעדַׁ    ֵאל-ֱאֹלִהים ִנָצב בַׁ

פֹּט. ֶקֶרב ֱאֹלִהים ִיׁשְּ  בְּ

1 A Psalm of Asaph. {N} 
God stands in the congregation of God;  
in the midst of the judges/Gods He judges: 

ד  ב טּו-עַׁ פְּ י ִתׁשְּ אּו  ָעֶול-ָמתַׁ ָׁשִעים, ִתשְּ ֵני רְּ -ּופְּ
 ֶסָלה.

2 'How long will you judge unjustly, and respect the persons of the 
wicked? Selah 

טּו  ג ָיתֹום-ִׁשפְּ ל וְּ ִּדיקּו.  דַׁ צְּ  Judge the poor and fatherless; do justice to the afflicted and 3 ָעִני ָוָרׁש הַׁ
destitute. 

טּו  ד ּלְּ ִצילּו.-פַׁ ָׁשִעים הַׁ יֹון; ִמיַׁד רְּ ֶאבְּ ל וְּ  Rescue the poor and needy; deliver them out of the hand of 4 דַׁ
the wicked. 

ָּלכּו;  ה הַׁ ֲחֵׁשָכה ִיתְּ ֹּא ָיִבינּו בַׁ ל עּו, וְּ ֹּא ָידְּ  ל
ֵדי ָאֶרץ.-ִימֹוטּו ָכל  מֹוסְּ

5 They know not, neither do they understand; they go about in 
darkness; {N} all the foundations of the earth are moved. 

יֹון -ֲאִני  ו ֵני ֶעלְּ ֶתם ּובְּ ִתי, ֱאֹלִהים אַׁ רְּ ָאמַׁ
ֶכם.  ֻכּלְּ

6 I said: You are gods (God-like?) , and all of you sons of the 
Most High. 

מּותּון  ז ָאָדם תְּ ָשִרים ִתפֹּלּו.  ָאֵכן, כְּ ד הַׁ חַׁ אַׁ  Nevertheless you shall die like men, and fall like one of the 7 ּוכְּ
princes.' 

ָטה ָהָאֶרץ  ח ָתה -ִכי  קּוָמה ֱאֹלִהים, ָׁשפְּ אַׁ
ָכל ל, בְּ חַׁ גֹוִים.-ִתנְּ  הַׁ

8 Arise, O God, judge the earth; for You shall possess all the 
nations. {P} 

 
 
Amos 9:6 

ל  ו ֲאגָֻּדתֹו עַׁ ֲעלֹוָתו, וַׁ ִים מַׁ ָשמַׁ בֹוֶנה בַׁ ֶאֶרץ -הַׁ
ֵמי קֵֹּרא לְּ ָסָדּה; הַׁ ל-יְּ ֵכם עַׁ פְּ ִיׁשְּ ָים, וַׁ ֵני -הַׁ פְּ

מֹו.--ָהָאֶרץ הָוה ׁשְּ  יְּ

6 It is He that builds His upper chambers in the heaven, and has 
founded His band upon the earth; He that calls for the waters of 
the sea, and pours them out upon the face of the earth; The LORD is 
His name. 

ָרֵאל,   ז ֵני ִישְּ ֶתם ִלי בְּ ֵני ֻכִׁשִיים אַׁ ֲהלֹוא ִכבְּ
ֻאם הָוה:-נְּ ָרֵאל, ֶהֱעֵליִתי -ֲהלֹוא ֶאת  יְּ ִישְּ

ֲאָרם  תֹור, וַׁ פְּ ִתִיים ִמכַׁ ִלׁשְּ ִים, ּופְּ רַׁ ֵמֶאֶרץ ִמצְּ
 ִמִקיר.

7 Are you not as the children of the Ethiopians to Me, O children of 
Israel? Says the LORD. Have not I brought up Israel out of the land 
of Egypt, and the Philistines from Caphtor, and Aram from Kir? 

 
 
Malachi 3:16 

הָוה, ִאיׁש ֶאל  טז ֵאי יְּ רּו ִירְּ בְּ ֵרֵעהּו; -ָאז ִנדְּ
ָפנָ  ִיָכֵתב ֵסֶפר ִזָכרֹון לְּ ָמע, וַׁ ִיׁשְּ הָוה, וַׁ ֵׁשב יְּ יַׁקְּ יו וַׁ

מֹו. ֵבי ׁשְּ חֹּׁשְּ הָוה, ּולְּ ֵאי יְּ ִירְּ  לְּ

16 Then they that feared the LORD spoke one with another; and 
the LORD hearkened, and heard, and a book of remembrance was 
written before Him, for them that feared the LORD, and that thought 
upon His name. 
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All humanity passes before You like “Bnei Maron” 
 

ֶנה תַּ  תֶֹּקף ּונְּ
 

ֶנה תַּ יֹום. ִכי הּוא נֹוָרא  ּונְּ ת הַׁ ֻדשַׁ תֶֹּקף קְּ
ֶסד  ֶחִּֽ ִיכֹון בְּ ָך. וְּ כּוֶתִּֽ לְּ ָאיֹום. ּובֹו ִתָנֵשא מַׁ וְּ

ֵתֵׁשב ָעָליו ֶבֱאֶמת.  ָך. וְּ ֶאִּֽ  ִכסְּ
עַׁ ָוֵעד.  יֹוֵדִּֽ יחַׁ וְּ ָין ּומֹוִכִּֽ ָתה הּוא דַׁ ֱאֶמת ִכי אַׁ

כֹּר ָכל  ִתזְּ סֹוֵפר ּומֹוֶנה. וְּ חֹוֵתם וְּ כֹוֵתב וְּ וְּ
רֹונֹות.  ִזכְּ ֶפר הַׁ ח ֶאת ֵסִּֽ תַׁ ִתפְּ ָכחֹות. וְּ ִנׁשְּ הַׁ
חֹוָתם יַׁד ָכל ָאָדם בֹו.   ּוֵמֵאָליו ִיָקֵרא. וְּ

קֹול ע. וְּ ׁשֹוָפר ָגדֹול ִיָתקַׁ ָקה  ּובְּ ָמָמה דַׁ ּדְּ
ָעָדה  ִחיל ּורְּ ָאִכים ֵיָחֵפזּון. וְּ לְּ ע. ּומַׁ ִיָשמַׁ

ל  קֹּד עַׁ ִּדין. ִלפְּ רּו ִהֵנה יֹום הַׁ ֹּאמְּ י ֹּאֵחזּון. וְּ י
ִּדין.  ֵעיֶנִּֽיָך בַׁ כּו בְּ ֹּא ִיזְּ ִּדין. ִכי ל ָבא ָמרֹום בַׁ  צְּ

 
ֵני ָמרֹון.  ָפֶנֶֽיָך ִכבְּ רּון לְּ בְּ עַּ ָכל ָבֵאי עֹוָלם יַּ וְּ

ָק  בַּ ת כְּ חַּ ֶֽ ֲעִביר צֹאנֹו תַּ רֹו. מַּ ת רֹוֶעה ֶעדְּ רַּ
ֹקד  ִתפְּ ֶנה. וְּ ִתמְּ ֹפר וְּ ִתסְּ ֲעִביר וְּ טֹו. ֵכן תַּ ִשבְּ

יָך. ֶנֶֶֽפש ָכל ָחי ִריֹוֶתִּֽ ָכל בְּ ָבה לְּ תְֹּך ִקצְּ חְּ תַׁ . וְּ
ר ִּדיָנם זַׁ תֹּב ֶאת גְּ ִתכְּ  :וְּ

U’Netaneh Tokef 
 
Let us give it up for the shock of the holiness of this day, for it is 
awesome and frightening. On this day, Your Kingship is uplifted, and 
Your throne is established with kindness, and You sit upon it in truth.  
True that You are judge, admonisher, knower and witness; and You 
inscribe, seal, record and count, and recall all forgotten things. You 
open the book of records and it reads of itself; and the signature of 
every man is in it.  
A great shofar is sounded, and a silent, gentle voice is heard; and the 
angels are alarmed, pangs of fear and trembling seize them, and they 
declare, “behold the Day of Judgment.” The heavenly host is 
arraigned in judgment, for they are not guiltless in Your eyes in 
judgment.  
All humanity passes before You like “B’nei Maron”. As a 
shepherd inspects his flock, making his sheep pass under his rod, 
so do You cause to pass, count, number, and review the soul of 
every living being, determining the life-span of every creature; and 
You record the decree of their judgment. 

 
 משנה מסכת ראש השנה פרק א 

ָר  ָבָעה פְּ רְּ אַׁ  ִקים ָהעֹוָלם ִנּדֹון, )ב( בְּ
בּוָאה,  תְּ ל הַׁ ח עַׁ ֶפסַׁ  בַׁ

ל ֵפרֹות ָהִאיָלן,   ָבֲעֶצֶרת עַׁ
ָשָנה  ֹּאׁש הַׁ ר  בְּ

ָפָניו  ִרין לְּ  ָכל ָבֵאי ָהעֹוָלם עֹובְּ
ֵני ָמרֹון,   ִכבְּ

ר )תהלים לג  ( :טוֶׁשֶנֱאמַׁ
ד ִלָבם,  יֹוֵצר יַׁחַׁ  הַׁ

ֲעֵשֶהם.  ֵמִבין ֶאל ָכל מַׁ  הַׁ
 ּוֶבָחג 

ָמִים: ל הַׁ  ִנּדֹוִנין עַׁ

Mishnah Rosh HaShanah 1:2 
(2) At four set times the world is judged:  
On Pesach with respect to the produce.  
On Closure (i.e. Shavuot) with respect to the fruit of the tree.  
On Rosh HaShanah  
All the people of the world pass before Him  
like B’nei Maron 
as it says (Psalms 33:15) 
“He who fashions together their hearts,  
who understands all their deeds” 
And on The Festival (i.e. Sukkot)  
they are judged with respect to water. 

 

 תלמוד ראש השנה יח.
 

ל ָשָנה כׇּ ֹּאׁש הַׁ ר ָפָניו  בְּ ִרין לְּ  ָבֵאי ָהעֹוָלם עֹובְּ
ֵני ָמרֹון   ִכבְּ

 

ֵני ָמרֹון  אי ִכבְּ  מַׁ
 

ָרָנא  ֵני ִאמְּ ִגימּו ִכבְּ רְּ  ָהָכא תַׁ
 

ֲעלֹות ֵבית ָמרֹון  מַׁ ר כְּ  ֵריׁש ָלִקיׁש ָאמַׁ
 

מּוֵאל  ר ׁשְּ הּוָדה ָאמַׁ ב יְּ ר רַׁ  ָאמַׁ
ֲחָיילֹות ֶׁשל ֵבית ָּדִוד  כַׁ

 

ר  ר ָחָנהָאמַׁ ר בַׁ ָבה בַׁ ר  רַׁ ִבי יֹוָחָנןָאמַׁ  רַׁ
ת  חַׁ ִקיָרה אַׁ ָקִרין ִבסְּ כּוָּלן ִנסְּ  וְּ

ר  ָחקָאמַׁ ר ִיצְּ ָמן בַׁ חְּ ב נַׁ   רַׁ
ֵניָנא אַׁ  ן ָנֵמי תְּ  ף ֲאנַׁ

ד ִלָבם  יֹוֵצר יַׁחַׁ  הַׁ
ֲעֵשיֶהם  ל מַׁ ֵמִבין ֶאל כׇּ  הַׁ

 )תהילים לג:טו(
ר  אי ָקָאמַׁ  מַׁ

ר   ִאיֵּליָמא ָהִכי ָקָאמַׁ
ָמא  כּוֵּלי ָעלְּ הּו לְּ נְּ רַׁ  ִּדבְּ

ֲהָדָדי  יהּו כַׁ יְּ יֵחד ִלבַׁ יַׁ  ּומְּ
ָלאו ָהִכי הּוא  ן ּדְּ ָהא ָקא ָחֵזינַׁ  וְּ

ר   ֶאָּלא ָלאו ָהִכי ָקָאמַׁ
ד ִלָבם  יֹוֵצר רֹוֶאה יַׁחַׁ  הַׁ
ֲעֵשיֶהם ל מַׁ  :ּוֵמִבין ֶאל כׇּ

Talmud Bavli, Rosh HaShanah 18a 
 
On Rosh HaShana all creatures pass before Him  
like B’nei Maron 
 

What is “like B’nei Maron?” 
 

Here (in Babylonia) they translated “Like sheep” (or maybe rebels!)  
 

Reish Lakish said: Like the ascent of Beit Maron,  
 

Rav Yehuda said that Shmuel said  
Like the soldiers of the house of King David 
 

Rabba bar bar Hana said that Rabbi Yochanan said:  
And they are all scanned in a single scan.  
Rav Nachman bar Yitzchak said:  
We, too, learn (this in a baraita):  
“He who fashions together their hearts,  
who understands all their deeds”  
(Psalms 33:15).  
What is this verse saying?  
If we should say this is what it is saying: 
That He created everyone  
and unites all their hearts together,  
But look, we see that that is not actually so! 
Rather, isn’t this what it is saying:  
The Creator sees their hearts altogether  
and considers all their deeds? 

/topics/rabbah-bar-bar-chanah
/topics/rabbi-yochanan-b-napacha
/topics/rav-nahman-b-yitzhak
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 מוד ראש השנה יח.רש"י לתל
 

 בר"ה כל באי עולם כו' 
  –כבני אמרנא 

 ככבשים שמונין אותן לעשרן 
 ויוצאין זה אחר זה 

 :בפתח קטן שאין יכולין לצאת כאחד
 

  –כמעלות בית מרון 
 הדרך קצר 

 ואין שנים יכולין לילך זה בצד זה 
 ...שהעמק עמוק משני צידי הדרך

 
  –כחיילות של בית דוד 

 וכבני מרון כבני חיילות של מלך 
 מרון לשון מרות ואדנות 

 וכך היו מונין אותם 
 יוצאים זה אחר זה 
 :בצאתם למלחמה

Rashi on Rosh HaShanah 18a 
 
On Rosh HaShana all creatures etc…  
…Like sheep 
Sheep that they count them to tithe them 
And they go out one after the other 
Through a narrow doorway that only one can pass through 
 
On the slopes of Beit Maron 
The way is narrow 
And two cannot go along one beside the other 
For the valley is deep on both sides of the path… 
 
Like the soldiers of the house of David 
And “like B’nei Maron” is “like the soldiers of the king” 
Maron is the language of “marut” – mastery and lordship 
And that’s how they would count them  
Departing one after the other 
As they went out to war 

 
Psalms 33:15 

גֹוי, ֲאֶׁשר  יב ֵרי הַׁ ׁשְּ הָוה ֱאֹלָהיו-אַׁ  ;  יְּ
ֲחָלה לֹו. נַׁ ר לְּ  ָהָעם, ָבחַׁ

12 Happy is the nation whose God is the LORD;  
the people whom He has chosen for His own inheritance. 

הָוה  יג ִים, ִהִביט יְּ    ִמָשמַׁ
ֵני ָהָאָדם.-ָכל-ָרָאה ֶאת  בְּ

13 The LORD looks from heaven;  
He beholds all the sons of men; 

כֹון  יד תֹו -ִממְּ  ִׁשבְּ
ִגיחַׁ ֶאל ָכל ֵבי ָהָאֶרץ.-ִהׁשְּ  יֹּׁשְּ

14 From the place of His habitation  
He looks intently upon all the inhabitants of the earth; 

ד ִלָבם;   טו ֹיֵצר יַּחַּ  הַּ
ֵמִבין ֶאל ֲעֵשיֶהם.-ָכל-הַּ  מַּ

15 He that fashions together their hearts,  
that understands all their deeds. 

ָרב-ֵאין  טז ֶמֶלְך, נֹוָׁשע בְּ  ָחִיל; -הַׁ
ֹּא ָרב-ִגבֹור, ל .-ִיָנֵצל בְּ  כֹּחַׁ

16 A king is not saved by the multitude of a host;  
a mighty man is not delivered by great strength. 

ׁשּוָעה;   יז ּסּוס, ִלתְּ  ֶׁשֶקר הַׁ
ֵּלט. מַׁ ֹּא יְּ רֹּב ֵחילֹו, ל  ּובְּ

17 A horse is a vain thing for safety;  
neither does it afford escape by its great strength. 

הָוה, ֶאל  יח ֵרָאיו; -ִהֵנה ֵעין יְּ  יְּ
ּדֹו. סְּ חַׁ ֲחִלים לְּ יַׁ מְּ  לַׁ

18 Behold, the eye of the LORD is toward them that fear Him,  
toward them that wait for His mercy; 

 
 במדבר רבה יט:לג

זה אחד משלושה דברים שאמר משה 
לפני הקדוש ברוך הוא ואמר לו 

: כשאמר לו "לימדתני". ...השניה
הקדוש ברוך הוא: "פוקד עוון אבות על 
בנים", אמר משה: "ריבונו של עולם! 

כמה רשעים הולידו צדיקים, יהיו 
נוטלים מעוונות אביהם?! תרח עובד 

צלמים, ואברהם בנו צדיק, וכן חזקיה 
 –צדיק, ואחז אביו רשע. וכן יאשיהו 
 –צדיק, ואמון אביו רשע. וכך נאה 

 וקין בעוון אביהם?! שיהיו הצדיקים ל
אמר לו הקדוש ברוך והא: "לימדתני! 
חייך שאני מבטל דברי ומקיים דבריך, 

לא יומתו אבות ( "דברים כ"ד) שנאמר
על בנים ובנים לא יומתו על אבות", 

 וחייך שאני כותבן לשמך, שנאמר
ככתוב בספר תורת "( מלכים ב', י"ד ו)

 "משה אשר ציוה ה

Bemidbar Rabbah 19:33 
This is one of the three things that Moses said before the Holy One, 
blessed be He, and He said [back] to him, "You (Moses) have taught 
me." ... The second one is when the Holy One, blessed be He, said, 
"visiting the iniquity of the parents upon the children": Moses said, 
"Master of the Universe, how many evildoers begat righteous ones; 
should they be removed by the iniquities of their parents? Terach 
worshiped images, but his son, Abraham, was righteous; so too 
Hezekiah was righteous, but Ahaz, his father was an evildoer; Josiah 
was righteous, but Amon, his father, was an evildoer. Is this proper, 
that the righteous be struck for the iniquities of their parents?"  
 
The Holy One, blessed be He, said to him, "Behold, you have taught 
Me! By your life, I will nullify My words and preserve your words, as 
it is stated (Deuteronomy 24:15), 'The parents shall not die for the 
children, and the children shall not die for the parents'; and it is by your 
life that I shall write [these things] in your name, as it is stated (II Kings 
14:6), 'as it is written in the Torah of Moses, which God commanded.'" 

/Deuteronomy%2024
/II%20Kings%2014:6
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Ellis Rivkin - Pharisaism and the crisis of the Individual in the Greco-Roman world 
Jewish Quarterly review – July 1970 – Vol 61 Number 1 pp 27-53 
 
RIVKIN, ELLIS (1918– ), U.S. historian. Born in Baltimore, Maryland, Rivkin received a doctorate in history from Johns Hopkins University. He taught Jewish 
history at Gratz College before being appointed professor of Jewish history at the Hebrew Union College–Jewish Institute of Religion, Cincinnati, Ohio. He 
acquired renown as a perceptive analyst of the interrelationships between Jewish life and that of the surrounding culture as well as for his application of new 
methodologies to the problems of Jewish historiography.  

 
Though the Pharisees were beholden to the Pentateuch for their notion of the one and only God who had 
given an immutable revelation to Moses, they intensified His relationship to the individual at the expense of 
cult. They did this by affirming that he was the Father-Creator-Law-giving God of the individual - a real 
cosmic omnipotent Father who was directly accessible to the individual through mandatory prayer and whose 
law was to be internalized within the conscience. This internalized law was not the literal Pentateuchal Law, 
but that twofold Law - oral and written - promulgated by the Pharisees. This twofold Law differed 
radically from the Pentateuch, not only in acknowledging an authority unknown to the Pentateuch, the 
Pharisaic scholar class, but in spelling out for the individual a discipline embracing all human activity. No 
hour of the day or night was beyond its jurisdiction. It was a system of law that shifted the centre of concern 
from the cult to the conscience, and that focused on social responsibility. One was bound in responsibility to 
fellow members of the community of those who had also internalized the twofold law and the non-
Pentateuchal term gemilut chasadim, the doing of kindly acts, was coined to denote this responsibility. The 
assurance was that the Father-Creator-Law-giving God was accessible. He was called by names unknown to 
the Pentateuch: Our Father Who art Heaven (Avinu She-Ba-Shamaim), HaMakom (the "All-Present"), 
Shechinah ('the Divine Presence"), Ha-Kadosh Baruch Hu ('the Holy One blessed be He”). No longer was 
God to be found in a special place, the Temple, but everyplace where the individual might be, for the 
heavenly Father, unlike an earthly father is eternal and is indeed everywhere at once.  
 
The individual was His concern, all individuals, not just Jews. He wanted the individual to have the 
opportunity for an eternal individuation as a reward for keeping the internalized twofold Law. This Law had 
been made available to Israel by the Father-God through Moses, and its prescriptions were continually being 
made explicit by the Pharisaic scholar class through the Beit Din ha-Gadol, the "Great Legislature." Although 
it was given to Israel, it was open, through proselytism, to all mankind. And though Israel was viewed as a 
holy community, the personal salvation of each individual was independent of the failure of the community to 
live up to its mandate. The road to salvation was one that was open to any person, even though no other 
walked with him. And there was only one way to know how far one had to tread: to scrutinize one's loyalty to 
the internal standard, as did God, the Father in Heaven, himself. 
 
Pharisaism was thus the Judaism of a reality within. It designated this reality as the yoke of the Kingdom of 
Heaven, and it confirmed this reality by legislating that in the morning and in the evening the sovereignty of 
the internal kingdom be affirmed in the saying of the Shema. No such command is to be found in the 
Pentateuch. The Shema affirms that God is one and that his laws are eternally binding. Along with the Shema, 
the Pharisees insisted that the Tefillah, a fixed form of blessings and prayer, be uttered daily: and that 
whenever one partook of God's bounty or was attracted to some extra-ordinary manifestation of God's power, 
one was to utter a blessing. 
 
Little wonder then that the form of religious expression that emerged out of Pharisaism was the synagogue, a 
de-centralized institution for the reading of Scripture, and subsequently for the utterance of prayers in the 
community of fellow believers in the internalized kingdom - an institution that not only solved the problem of 
diaspora Judaism, but so effectively undercut the cult in Judea that only an appropriate event was required for 
its complete collapse.  
 
And this is not all. The Pharisees made the Temple irrelevant by shifting the attention of Jaws to a scholar 
class and away from the priesthood. Not only did the Pharisees legislate how the Aaronides were to perform 
their functions, but by transferring authority from a book, the Pentateuch, to a non-writing scholar class, the 
Israelite had no alternative but to listen to what this class had to say, for the road to salvation was to be found 
in their teachings and not in a literal perusal of the Pentateuch… 
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Reinhold Niebuhr 
Moral Man and Immoral society – A study in Ethics and Politics 
 
(Karl Paul Reinhold Niebuhr (1892–1971) was an American Reformed theologian, ethicist, commentator on politics and public 
affairs, and professor at Union Theological Seminary for more than 30 years. Niebuhr was one of America's leading public 
intellectuals for several decades of the 20th century and received the Presidential Medal of Freedom in 1964. A public theologian, he 
wrote and spoke frequently about the intersection of religion, politics, and public policy, with his most influential books including 
Moral Man and Immoral Society and The Nature and Destiny of Man. The latter is ranked number 18 of the top 100 non-fiction 
books of the twentieth century by Modern Library. Andrew Bacevich labelled Niebuhr's book The Irony of American History "the 
most important book ever written on U.S. foreign policy." The historian Arthur Schlesinger Jr. described Niebuhr as "the most 
influential American theologian of the 20th century" and Time posthumously called Niebuhr "the greatest Protestant theologian in 
America since Jonathan Edwards." – Wikipedia) 

 
The inevitable hypocrisy, which is associated with all of the collective activities of the human race, springs 
chiefly from this source: that individuals have a moral code which makes the actions of collective man an 
outrage to their conscience. They therefore invent romantic and moral interpretations of the real facts, 
preferring to obscure rather than reveal the true character of their collective behaviour. Sometimes they are as 
anxious to offer moral justifications for the brutalities from which they suffer as for those which they commit. 
The fact that the hypocrisy of man’s group behaviour, about which we shall have much more to say later, 
expresses itself not only in terms of self-justification but in terms of moral justification of human behaviour in 
general, symbolises one of the tragedies of the human spirit: its inability to conform its collective life to its 
individual ideals. As individuals, men believe that they ought to love and serve each other and establish 
justice between each other. As racial, economic and national groups they take for themselves, whatever their 
power can command. 
 
The man of power, though humane impulse may awaken in him, always remains something of the beast of 
prey. He may be generous within his family, and just within the confines of the group which shares his power 
and privilege. With only rare exceptions, his highest moral attitude toward members of other groups is one of 
warlike sportsmanship toward those who equal his power and challenge it, and one of philanthropic 
generosity toward those who possess less power and privilege. His philanthropy is a perfect illustration of the 
curious compound of the brutal and the moral which we find in all human behaviour; for his generosity is at 
once a display of his power and an expression of his pity. His generous impulses freeze within him if his 
power is challenged or his generosities are accepted without grateful humility. If individual men of power 
should achieve more ethical attitudes than the one described, it remains nevertheless typical for them as a 
class; and is their practically unvarying attitude when they express themselves not as individuals but as a 
group. The rise of modern democracy, beginning with the Eighteenth Century, is sometimes supposed to have 
substituted the consent of the governed for the power of royal families and aristocratic classes as the cohesive 
force of national society. This judgment is partly true but not nearly as true as the uncritical devotees of 
modern democracy assume. The doctrine that government exists by the consent of the governed, and the 
democratic technique by which the suffrage of the governed determines the policy of the state, may actually 
reduce the coercive factor in national life, and provide for peaceful and gradual methods of resolving 
conflicting social interests and changing political institutions. But the creeds and institutions of democracy 
have never become fully divorced from the special interests of the commercial classes who conceived and 
developed them. It was their interest to destroy political restraint upon economic activity, and they therefore 
weakened the authority of the state and made it more pliant to their needs. With the increased centralisation of 
economic power in the period of modern industrialism, this development merely means that society as such 
does not control economic power as much as social well-being requires; and that the economic, rather than 
the political and military, power has become the significant coercive force of modern society. 
 
Nevertheless the whole history of mankind bears testimony to the fact that the power which prevents anarchy 
in intra-group relations encourages anarchy in intergroup relations. The kings of old claimed the loyalty and 
the sacrifices of their subjects in conflicts with other tyrants, in which the interests of the state and the welfare 
of the people were completely subordinated to the capricious purposes of the monarch. No personal whim, 
which a human being might indulge, is excluded from the motives, which have prompted monarchs to shed 
the blood of their unhappy subjects. Pride, jealousy, disappointed love, hurt vanity, greed for greater 
treasures, lust for power over larger dominions, petty animosities between royal brothers or between father 
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and son, momentary passions and childish whims, these all have been, not the occasional but the perennially 
recurring, causes and occasions of international conflict. The growing intelligence of mankind and the 
increased responsibility of monarchs to their people have placed a check upon the caprice, but not upon the 
self-interest, of the men of power. They may still engage in social conflict for the satisfaction of their pride 
and vanity provided they can compound their personal ambitions with, and hallow them by, the ambitions of 
their group, and the pitiful vanities and passions of the individuals who compose the group. 
 
The frustrations of the average man, who can never realise the power and the glory which his imagination sets 
as the ideal, makes him the more willing tool and victim of the imperial ambitions of his group. His frustrated 
individual ambitions gain a measure of satisfaction in the power and the aggrandisement of his nation. The 
will-to-power of competing national groups is the cause of the international anarchy which the moral sense of 
mankind has thus far vainly striven to overcome. Since some nations are more powerful than others, they will 
at times prevent anarchy by effective imperialism, which in our industrial period has become more covert 
than overt. But the peace is gained by force and is always an uneasy and an unjust one. As powerful classes 
organise a nation, so powerful nations organise a crude society of nations. In each case the peace is a tentative 
one because it is unjust. It has been achieved only partially by a mutual accommodation of conflicting 
interests and certainly not by a rational and moral adjustment of rights. It will last only until those, who feel 
themselves too weak to challenge strength, will become, or will feel themselves, powerful enough to do so. It 
is not necessary to discount the moral influence of the League of Nations completely or to deny that it 
represents certain gains in the rational and moral organisation of society, to recognise that the peace of 
contemporary Europe is maintained by the force of French arms and that it will last only as long as the 
ingenuities of French statesmanship can maintain the combination of political and military forces which holds 
the people, who feel themselves defrauded by the Versailles Treaty, in check. Significantly the same power, 
which prompts the fear that prevents immediate action, also creates the mounting hatred which guarantees 
ultimate rebellion. Thus society is in a perpetual state of war. Lacking moral and rational resources to 
organise its life, without resort to coercion, except in the most immediate and intimate social groups, men 
remain the victims of the individuals, classes and nations by whose force a momentary coerced unity is 
achieved, and further conflicts are as certainly created. The fact that the coercive factor in society is both 
necessary and dangerous seriously complicates the whole task of securing both peace and justice. History is a 
long tale of abortive efforts toward the desired end of social cohesion and justice in which failure was usually 
due either to the effort to eliminate the factor of force entirely or to an undue reliance upon it. 
 
Since it is impossible to count on enough moral goodwill among those who possess irresponsible power to 
sacrifice it for the good of the whole, it must be destroyed by coercive methods and these will always run the 
peril of introducing new forms of injustice in place of those abolished. There is, for instance, as yet no clear 
proof that the power of economic overlords can be destroyed by means less rigorous than communism has 
employed; but there is also no proof that communistic oligarchs, once the idealistic passion of a revolutionary 
period is spent, will be very preferable to the capitalistic oligarchs, whom they are to displace. Since the 
increasing complexity of society makes it impossible to bring all those who are in charge of its intricate 
techniques and processes, and who are therefore in possession of social power, under complete control, it will 
always be necessary to rely partly upon the honesty and self-restraint of those who are not socially restrained. 
 
So difficult is it to avoid the Scylla of despotism and the Charybdis of anarchy that it is safe to hazard the 
prophecy that the dream of perpetual peace and brotherhood for human society is one which will never be 
fully realised. It is a vision prompted by the conscience and insight of individual man, but incapable of 
fulfilment by collective man. It is like all true religious visions, possible of approximation but not of 
realisation in actual history. The vitality of the vision is the measure of man’s rebellion against the fate which 
binds his collective life to the world of nature from which his soul recoils. The vision can be kept alive only 
by permitting it to overreach itself. But meanwhile collective man, operating on the historic and mundane 
scene, must content himself with a more modest goal. His concern for some centuries to come is not the 
creation of an ideal society in which there will be un-coerced and perfect peace and justice, but a society in 
which there will be enough justice, and in which coercion will be sufficiently non-violent to prevent his 
common enterprise from issuing into complete disaster. That goal will seem too modest for the romanticists; 
but the romanticists have so little understanding for the perils in which modern society lives, and 
overestimate the moral resources at the disposal of the collective human enterprise so easily, that any goal 
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regarded as worthy of achievement by them must necessarily be beyond attainment. 
 
Try as he will, man seems incapable of forming an international community, with power and prestige great 
enough to bring social restraint upon collective egoism. He has not even succeeded in disciplining anti-social 
group egoism within the nation. The very extension of human sympathies has therefore resulted in the 
creation of larger units of conflict without abolishing conflict. So civilization has become a device for 
delegating the vices of individuals to larger and larger communities. The device gives men the illusion that 
they are moral; but the illusion is not lasting. A technological civilisation has created an international 
community, so interdependent as to require, even if not powerful or astute enough to achieve, ultimate social 
harmony. While there are halting efforts to create an international mind and conscience, capable of coping 
with this social situation, modern man has progressed only a little beyond his fathers in extending his ethical 
attitudes beyond the group to which he is organic and which possesses symbols, vivid enough to excite his 
social sympathies. His group is larger than that of his fathers, but whatever moral gain may be ascribed to that 
development is partially lost by the greater heterogeneity and the diminished mutuality of this larger group. 
The modern nation is divided into classes and the classes exhibit a greater disproportion of power and 
privilege than in the primitive community. This social inequality leads not only to internal strife but to 
conflict between various national communities, by prompting the more privileged and powerful classes to 
seek advantages at the expense of other nations so that they may consolidate the privileges which they have 
won at the expense of their own nationals. Thus modern life is involved in both class and international 
conflict; and it may be that class privileges cannot be abolished or diminished until they have reduced the 
whole of modern society to international and intra-national chaos. The growing intelligence of mankind 
seems not to be growing rapidly enough to achieve mastery over the social problems, which the advances of 
technology create. 
 
The undoubted moral resources of religion seem to justify the religious moralists in their hope for the 
redemption of society through the increase of religio-moral resources. In their most unqualified form, these 
hopes are vain. There are constitutional limitations in the genius of religion which will always make it more 
fruitful in purifying individual life, and adding wholesomeness to the more intimate social relations, such as 
the family, than in the problems of the more complex and political relations of modern society. The disrepute, 
in which modern religion is held by large numbers of ethically sensitive individuals, springs much more from 
its difficulties in dealing with these complex problems than from its tardiness in adjusting itself to the spirit of 
modern culture. A society which is harassed with the urgent political and economic problems, which confront 
our contemporary world, is inclined to be scornful of any life-expression, which is not immediately relevant 
to its most urgent tasks. In that attitude it may be no more justified than are the religious sentimentalists, who 
insist that they have a panacea for every ill to which the human flesh is heir. 
 
The danger to social life of this impartation of absolute value to human life is most apparent when it expresses 
itself in the life of national and other groups rather than in individuals. There is a moral and social 
imagination in religion which invests the life of other nations with a significance as great as that which is 
claimed for one’s own nation. But it is not as powerful and not as frequently expressed as the imagination 
which makes one’s own nation the peculiar instrument of transcendent and divine purposes. The prophet 
Amos could cry in the name of the Lord, “Are ye not as the children of the Ethiopians unto me, saith the 
Lord?” But his was a voice in the wilderness among the many who regarded Israel as the special servant of 
God among the nations of the world. It is not only religion which gives a special dignity and worth to the life 
of the nation to which one belongs. Patriotism is a form of piety which exists partly through the limitation of 
the imagination, and that limitation may be expressed by savants as well as by saints. The wise men of the 
nations were just as sedulous in proving, during the late World War, that their particular nation had a peculiar 
mission to “culture” and to “civilisation” as were the religious leaders in asserting that the will of God was 
being fulfilled in the policy of their state. But since the claims of religion are more absolute than those of any 
secular culture the danger of sharpening the self-will of nations through religion is correspondingly greater. 
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Do/make his will like your will 
 

 
 דמשנה אבות ב:

 
 הּוא ָהָיה אֹוֵמר, 

ָך,  צֹונְּ צֹונֹו ִכרְּ  ֲעֵשה רְּ
צֹונֹו.  ָך ִכרְּ צֹונְּ ֲעֶשה רְּ ֵדי ֶׁשיַׁ  כְּ

צֹונֹו,  ֵני רְּ ָך ִמפְּ צֹונְּ ֵטל רְּ  בַׁ
צֹון ֲאֵחִרים  ֵטל רְּ בַׁ ֵדי ֶׁשיְּ  כְּ

צֹוֶנָך.  ֵני רְּ  ִמפְּ
 

 ִהֵּלל אֹוֵמר, 
ִצבּור  רֹּׁש ִמן הַׁ ל ִתפְּ  אַׁ
ָך  מְּ צְּ עַׁ ֲאִמין בְּ ל תַׁ אַׁ  וְּ

ָך,  ד יֹום מֹותְּ  עַׁ
ל ָתִדין אַׁ ָך  וְּ  ֶאת ֲחֵברְּ

קֹומֹו,  ִגיעַׁ ִלמְּ ד ֶׁשתַׁ  עַׁ
ר ָּדָבר  ל תֹּאמַׁ אַׁ  וְּ

 , עַׁ מֹּ ָׁשר ִלׁשְּ  ֶׁשִאי ֶאפְּ
ע.  ִהָשמַׁ  ֶׁשּסֹופֹו לְּ

ר  ל תֹּאמַׁ אַׁ  וְּ
ֶנה,  ֶׁשִאָפֶנה ֶאׁשְּ  ִלכְּ
ֹּא ִתָפֶנה:  ֶׁשָמא ל

  

 
Mishnah Avot 2:4 
 
He used to say 
Do/Make his will like your will,  
so that he will do/make your will like his will.  
Cancel your will in the face of his will,  
so that he will cancel the will of others  
in the face of your will.  
 
Hillel says:  
Do not separate from the community  
And do not trust in yourself  
until the day of your death  
And do not judge your fellow  
until you will arrive to his place.  
And do not say something  
that cannot be heard 
that in the end it will be heard 
And do not say,  
‘When I will have leisure I will study;’  
perhaps you will not have leisure.  

 
 
 

 ר' עובדיה מברטנורא 
 דאבות פרק ב משנה 

 

ה ְרצֹונֹו ִכְרצֹוְנָך י  .ֲעשֵׂ זֵּר ָממֹוְנָך ְבֶחְפצֵּ פַּ

ֲחָפֶציָך.  ְרָת אֹוָתם בַּ ִים, ִכְרצֹוְנָך, ְכִאּלּו ִפזַּ ָשמַּ

ר  ן יֲַּעֶשה ְרצֹוְנָך ִכְרצֹונֹו, ְכלֹומַּ ֶשִאם ָעִשיָת כֵּ

ן ִין ָיָפה ִיתֵּ  ְלָך טֹוָבה ְבעַּ

 

 

ִרים ל ְרצֹון ֲאחֵׂ ְיַבטֵׂ י שֶׁ ת ָכל  .ְכדֵׂ ר ֲעצַּ ָיפֵּ

ין ֶזה  ְעִתי, ֶשאֵּ ֲאִני ָשמַּ ָקִמים ָעֶליָך ְלָרָעה. וַּ הַּ

י הּוא ְכִאּלּו  ֲהרֵּ ֲעָלה, וַּ י מַּ פֵּ ֶאָּלא ֶדֶרְך ָכבֹוד ְכלַּ

י ְר  ל ְרצֹונֹו ִמְפנֵּ טֵּ י ֶשְיבַּ צֹוְנָך. ְכאֹוָתּה ָכתּוב ְכדֵּ

ֶמה ִאָשה ) ( ָכל .שבת סגֶשָאְמרּו ְבֶפֶרק בַּ

ָהעֹוֶשה ִמְצָוה ְכִתְקָנּה ֲאִפּלּו ְגזַּר ִדין ֶשל 

ָעָליו ל מֵּ טֵּ   :ִשְבִעים ָשָנה ִמְתבַּ

 

ף  .ַאל ִתְפֹרש ִמן ַהִצּבּור תֵּ ֶאָּלא ִהְשתַּ

ינֹו רֹוֶאה ְבָצָר  ִצבּור אֵּ ש ִמן הַּ פֹורֵּ ָתם. ֶשָכל הַּ

ִצבּור ) ת הַּ  (.תענית יאְבֶנָחמַּ

 

י  .ְוַאל ַתֲאִמין ְּבַעְצְמָך ַעד יֹום מֹוְתָך ֶשֲהרֵּ

ִנים  ש ִבְכֻהָנה ְגדֹוָלה ְשמֹּ ן ָגדֹול ִשמֵּ הֵּ יֹוָחָנן כֹּ

ּסֹוף   (.ברכות כטנֲַּעָשה ְצדֹוִקי )ָשָנה ּוְלבַּ

 

ַתִגיַע ִלְמקֹומֹו ְרָך ַעד שֶׁ ת ֲחבֵׂ ִדין אֶׁ  .ְוַאל תָּ
ל  ל, אַּ י ִנָּסיֹון ְוִנְכשַּ ְרָך ֶשָבא ִלידֵּ ִאם ָרִאיָת ֲחבֵּ

י ִנָּסיֹון ְכמֹותֹו  ִגיעַּ ִלידֵּ ד ֶשתַּ ְתִדינֵּהּו ְלחֹוָבה עַּ

ל   :ְוִתָנצֵּ

Rabbi Ovadia Bartenura,  
Avot Chapter 2, Mishnah 4 
 

"Do/Make his will like your will": Spread your money on 'things of 

Heaven' "like your will," [meaning] as if you were spreading them for 

your [own] things. As if you will do this, "He will make His will like 

your will," meaning to say that He will give you the good with 'a 

generous eye.'  

 

so that he will cancel the will of others": He will undo the counsel of 

all those that come towards you to [do you] bad. And I have heard that 

this is only a respectful euphemism towards the Higher One. And 

behold, it is as if it was written, "so that He nullify His will to your 

will; like that which they said in the chapter [entitled] “Bemeh Eesha” 

(Shabbat 63a), "Anyone who does a commandment as it is established 

(properly), even a decree of seventy years is nullified before him."  

 

"Do not separate from the congregation": but rather share in their 

troubles. As anyone who separates from the congregation will not [live 

to] see the consolation of the congregation (Ta’anit 11a).  

 

"Do not trust in yourself until the day of your death": As behold, 

Yonatan the High Priest served in the high priesthood eighty years and 

in the end he became a Sadducee (B’rachot 29a).  

 

"Do not judge your fellow until you will arrive to his place": If you 

see your fellow come to a test and fail, do not judge him unfavorably 

until a test like it comes to you and you overcome [it].  

 

/Shabbat.63a
/Taanit.11a
/Berakhot.29a
/Shabbat.63a
/Taanit.11a
/Berakhot.29a
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ר ִלְשֹמַע ְוסֹופֹו  ְפשָּ ִאי אֶׁ ר שֶׁ בָּ ְוַאל תֹאַמר דָּ

עַ  מֵׂ ֹּא ִיְהיּו ְדָבֶריָך ְמֻסָפִקים  .ְלִהשָּ ר, ל ְכלֹומַּ

ֶשִאי ֶאְפָשר ְלָהִביָנם ִבְתִחָּלה ּוְבִעיּון ִראשֹון, 

ּסֹוף  עַּ ָבֶהם ְלבַּ שֹומֵּ ְך ֶשִאם יֲַּעִמיק הַּ ְוִתְסמֹּ

י ָאָדם ִלְטעֹות ִבְדָבֶריָך, ְיִבינֵּם. ִכי ֶזה יָ  ִביא ְבנֵּ

ל ָיְדָך.   ֶשָמא ִיְטעּו ְויְֵּצאּו ְלִמינּות עַּ

 

ין  יְנָך ְלבֵּ ֶּלה סֹוְדָך ֲאִפּלּו בֵּ ֹּא ְתגַּ ר, ל חֵּ רּוש אַּ פֵּ

ין ָכאן ִמי ֶשִיְשָמֲעָך, ְלִפי  ר ֶשאֵּ ְצְמָך ְותֹּאמַּ עַּ

יִ  ָשמַּ ע, ִכי עֹוף הַּ ם יֹוִליְך ֶאת ֶשּסֹופֹו ְלִהָשמַּ

רּוש ֶזה, ֶשּסֹופֹו  ִגְרָסא ִהיא ְלִפי פֵּ קֹול. ְוהַּ הַּ

ע.   ְלִהָשמַּ

 

ר ָדָבר ֶשֶאְפָשר  ל תֹּאמַּ ס, ְואַּ ִש"י גֹורֵּ ֲאָבל רַּ

ר,  בֵּ י תֹוָרה ְמדַּ ע. ּוְבִדְברֵּ עַּ ֶשּסֹופֹו ְלִהָשמַּ ִלְשמֹּ

ָתה ָיכֹול ר תֹוָרה ֶשאַּ ל ְדבַּ ר עַּ ל תֹּאמַּ עַּ  אַּ ִלְשמֹּ

ט ָאְזֶניָך  ּסֹוף, ֶאָּלא הַּ ע אֹותֹו ְלבַּ ְכָשיו ֶשִתְשמַּ עַּ

ע ִמָיד   :ּוְשמַּ

 

נֶׁה ִאפָּ תֹוָרה .ִלְכשֶׁ ק בַּ י, ֶאֱעסֹּ ֲעָסקַּ  מֵּ

 

"Do not say something that cannot be heard, that in the end it will 

be heard": That is to say, do not let your words be unclear, such that it 

is impossible to understand them immediately and at first perusal; and 

[do not] rely on that if the listener wants to look into them, in the end, 

he will understand them. As this will bring people to err from your 

words, lest they err and come to heresy because of you.  

 

Another explanation: Do not reveal your secret, even [saying it aloud] 

only to yourself, as in the end it will be heard, "since the birds of the 

sky make the voice travel." And the [correct] textual variant according 

to this explanation is, "for in the end it will be heard."  

 

 

But Rashi had the variant, "Do not say, 'something that can be heard, in 

the end it will be heard.'" And [according to this,] it is speaking about 

the words of Torah: Do not say about a Torah teaching that you can 

hear now, that you will hear it in the end (later), but rather extend your 

ears and hear it immediately.  

 

"'When I will have leisure'": from my business, I will involve 

[myself] in Torah [study]. 
 
 
 

 רבינו יונה
 אבות פרק ב משנה ד

 
 .הוא היה אומר עשה רצונו כרצונך

כאשר האדם עושה רצון עצמו בחפץ 
כן יעשה לו רצון הקב"ה. ולא  ובתאוה

להפריד רצון הקב"ה ית' ורצונו אך 
לעשות שניהם דבר אחד. ר"ל שלא יהיה 
לו רצון כי אם דבר שהוא לרצון לפני ה'. 

ואמרו באבות דר' נתן וכן בדוד הוא 
אומר )ד"ה א' כ"ט י"ד( כי ממך הכל 
ומידך נתנו לך. ונתן עצה לבני אדם 

ורצון  להתגבר על טבעם לעשות כחפץ
השם ית' גם בממונם ובקנינם כי ה' נתן 
הכל ופקדון הוא בידם. ובהעלות אל לבו 

זה על כל פנים יעשה מהפקדון רצון 
הבעלים שהוא הקב"ה ובזה לא ידאג 

בתתו לצדקה ויעשה רצונו כרצון 
 :הקב"ה ברצון ובטוב לבב

Rabbeinu Yona 
Avot Chapter 2, Mishnah 4 
 
He used to say: Do/Make his will like your will 
[Just] as when a person does his own will with want and desire, so 
should he do the will of the Holy Blessing One. And [he] should not 
separate between the will of the Holy blessing One and his [own] will, 
but rather make both of them [into] one thing. He means to say that he 
should not will anything that is not the will before God. And they said 
in the Fathers According to Rabbi Nathan (Midrash Mishlei 9), "And so 
did David say (I Chronicles 29:14), 'but all is from You, and it is from 
Your Hand that we have given to You.'" And he gave a good counsel to 
people to overcome their nature [and] do the desire and will of God, 
may He be blessed - also from their money and from the acquisitions: 
because God gave everything and [what they have] is [only] a deposit in 
their hands. And when [one] brings this up into his heart, at the very 
least he will do the will of the owners - which is God - with the deposit. 
And with this, he will not worry when he gives charity and he will do 
the will of the Holy Blessing One willingly and with a good heart. 

 
 
 

 

  

/Midrash_Mishlei.9
/I_Chronicles.29.14
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The historical and philosophical roots of our reluctance to commit fully 
 
Deuteronomy Chapter 31 

ָפֶניָך, הּוא  ג הָוה ֱאֹלֶהיָך הּוא עֵֹּבר לְּ ִמיד ֶאת-יְּ -יַׁׁשְּ
ָפֶניָך גֹוִים ָהֵאֶּלה ִמּלְּ , הּוא --הַׁ הֹוֻׁשעַׁ ָתם; יְּ ִויִרׁשְּ

הָוה. ֲאֶׁשר, ִּדֶבר יְּ ָפֶניָך, כַׁ  עֵֹּבר לְּ

3 The LORD your God, He will go over before you; He will destroy these 
nations from before you, and you shalt dispossess them; and Joshua, he 
shall go over before you, as the LORD has spoken. 

עֹוג   ד ִסיחֹון ּולְּ ֲאֶׁשר ָעָשה לְּ הָוה, ָלֶהם, כַׁ ָעָשה יְּ וְּ
ָצם רְּ אַׁ ִרי, ּולְּ ֵכי ָהֱאמֹּ לְּ ִמיד, אָֹּתם.--מַׁ  ֲאֶׁשר ִהׁשְּ

4 And the LORD will do to them as He did to Sichon and to Og, the kings 
of the Amorites, and to their land; whom He destroyed. 

ֲעִשיֶתם ָלֶהם  ה ֵניֶכם; וַׁ הָוה, ִלפְּ ָתָנם יְּ ָכל--ּונְּ -כְּ
ֶכם. ָוה, ֲאֶׁשר ִצִּויִתי ֶאתְּ ִמצְּ  הַׁ

5 And the LORD will deliver them up before you, and you shall do to them 
according to all the commandment which I have commanded you. 

ל  ו צּו, אַׁ ִאמְּ קּו וְּ ל-ִחזְּ אַׁ אּו וְּ צּו -ִתירְּ רְּ עַׁ תַׁ
ֵניֶהם: ֵלְך ִעָמְך  ִמפְּ הֹּ הָוה ֱאֹלֶהיָך, הּוא הַׁ ֹּא --ִכי יְּ ל

ֶבָך. זְּ עַׁ ֹּא יַׁ ל ָך, וְּ פְּ  }ס{  יַׁרְּ

6 Be strong and of good courage, fear not, nor be affrighted at them; for 
the LORD your God, He it is that does go with you; He will not fail you, 
nor forsake you.' {S} 

 
Essays of Michel De Montaigne 
Translated by Charles Cotton 
Chapter 12 – Apology for Raimond Sebond 
 
Michel Eyquem de Montaigne (February 1533 – 13 September 1592), also known as Lord of Montaigne, was one of the most significant philosophers of the French 
Renaissance, known for popularizing the essay as a literary genre. His work is noted for its merging of casual anecdotes and autobiography with intellectual insight. 
His massive volume Essais contains some of the most influential essays ever written. Montaigne had a direct influence on Western writers including Francis Bacon, 
René Descartes, Blaise Pascal, Montesquieu, Edmund Burke, Voltaire, Jean-Jacques Rousseau, David Hume, Edward Gibbon, Virginia Woolf, Albert Hirschman, 
William Hazlitt, Ralph Waldo Emerson, John Henry Newman, Karl Marx, Sigmund Freud, Alexander Pushkin, Charles Darwin, Friedrich Nietzsche, Stefan Zweig, 
Eric Hoffer, Isaac Asimov, Fulton Sheen, and possibly, on the later works of William Shakespeare. 

 
All this is a most evident sign that we only receive our religion after our own fashion, by our own hands, and 
no otherwise than as other religions are received. Either we are happened in the country where it is in 
practice, or we reverence the antiquity of it, or the authority of the men who have maintained it, or fear the 
menaces it fulminates against misbelievers, or are allured by its promises. These considerations ought, ‘tis 
true, to be applied to our belief but as subsidiaries only, for they are human obligations. Another religion, 
other witnesses, the like promises and threats, might, by the same way, imprint a quite contrary belief. We are 
Christians by the same title that we are Perigordians or Germans… 
 
Can anything be imagined so ridiculous, that this miserable and wretched creature, who is not so much as 
master of himself, but subject to the injuries of all things, should call himself master and emperor of the 
world, of which he has not power to know the least part, much less to command the whole?... 
 
Doubtless, we have strangely overpaid this fine reason, upon which we so much glorify ourselves, and this 
capacity of judging and knowing, if we have bought it at the price of this infinite number of passions to which 
we are eternally subject… 
 
I have known in my time a hundred artisans, a hundred labourers, wiser and more happy than the rectors of 
the university, and whom I had much rather have resembled. Learning, methinks, has its place amongst the 
necessary, things of life, as glory, nobility, dignity, or at the most, as beauty, riches, and such other qualities, 
which indeed are useful to it, but remotely, and more by opinion than by nature. We stand very little more in 
need of offices, rules, and laws of living in our society, than cranes and ants do in theirs; and yet we see that 
these carry themselves very regularly without erudition.  
 
The first law that ever God gave to man was a law of pure obedience; it was a commandment naked and 
simple, wherein man had nothing to inquire after, nor to dispute; forasmuch as to obey is the proper office of 
a rational soul, acknowledging a heavenly superior and benefactor. From obedience and submission spring all 
other virtues, as all sin does from self-opinion. And, on the contrary, the first temptation that by the devil was 
offered to human nature, its first poison insinuated itself into us by the promise made us of knowledge and 
wisdom; Eritis sicut Dii, scientes bonum et malum. “Ye shall be as gods, knowing good and evil.” And the 
sirens, in Homer, to allure Ulysses, and draw him within the danger of their snares, offered to give him 
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knowledge. The plague of man is the opinion of wisdom; and for this reason it is that ignorance is so 
recommended to us, by our religion, as proper to faith and obedience; Cavete ne quis vos decipiat per 
philosophiam et inanes seductiones, secundum elementa mundi. “Take heed, lest any man deceive you by 
philosophy and vain deceit, after the tradition of men, and the rudiments of the world.”… 
 
The divine majesty has thus, in some sort, suffered himself to be circumscribed in corporal limits for our 
advantage. His supernatural and celestial sacraments have signs of our earthly condition; his adoration is by 
sensible offices and words; for ‘tis man that believes and prays. I shall omit the other arguments upon this 
subject; but a man would have much ado to make me believe that the sight of our crucifixes, that the picture 
of our Saviour’s passion, that the ornaments and ceremonious motions of our churches, that the voices 
accommodated to the devotion of our thoughts, and that emotion of the senses, do not warm the souls of the 
people with a religious passion of very advantageous effect… 
 
When Mahomet promises his followers a Paradise hung with tapestry, gilded and enamelled with gold and 
precious stones, furnished with wenches of excelling beauty, rare wines, and delicate dishes; it is easily 
discerned that these are deceivers that accommodate their promises to our sensuality, to attract and allure us 
by hopes and opinions suitable to our mortal appetites. And yet some amongst us are fallen into the like error, 
promising to themselves after the resurrection a terrestrial and temporal life, accompanied with all sorts of 
worldly conveniences and pleasures… 
 
Man cannot be anything but what he is, nor imagine beyond the reach of his capacity. “Tis a greater 
presumption,” says Plutarch, “in them who are but men to attempt to speak and discourse of the gods and 
demi-gods than it is in a man utterly ignorant of music to give an opinion of singing; or in a man who never 
saw a camp to dispute about arms and martial affairs, presuming by some light conjecture to understand the 
effects of an art he is totally a stranger to.”… 
 
How can that infinite beauty, power, and goodness, admit of any correspondence or similitude to such abject 
things as we are, without extreme wrong and manifest dishonour to his divine greatness? Infirmum dei fortius 
est hominibs; et stultum dei sapientius est hominibus. “For the foolishness of God is wiser than men, and the 
weakness of God is stronger than men.” Stilpo, the philosopher, being asked, “Whether the gods were 
delighted with our adorations and sacrifices?”—“You are indiscreet,” answered he; “let us withdraw apart, if 
you would talk of such things.”… 
 
Philosophy; she has so many faces, so much variety, and has said so many things, that all our dreams and 
ravings are there to be found. Human fancy can conceive nothing good or bad that is not there: Nihil tam 
absurde did potest, quod non dicatur ab aliquo philosophorum. “Nothing can be said so absurd, that has not 
been said before by some of the philosophers.”… 
 
At least our frail and defective condition ought to make us behave ourselves with more reservedness and 
moderation in our innovations and changes; we ought to remember that, whatever we receive into the 
understanding, we often receive things that are false, and that it is by the same instruments that so often give 
themselves the lie and are so often deceived.. 
 
…There is nothing more subject to perpetual agitation than the laws; since I was born, I have known those of 
the English, our neighbours, three or four times changed, not only in matters of civil regimen, which is the 
only thing wherein constancy may be dispensed with, but in the most important subject that can be, namely, 
religion, at which I am the more troubled and ashamed, because it is a nation with whom those of my 
province have formerly had so great familiarity and acquaintance, that there yet remains in my house some 
footsteps of our ancient kindred; and here with us at home, I have known a thing that was capital to become 
lawful; and we that hold of others are likewise, according to the chance of war, in a possibility of being one 
day found guilty of high-treason, both divine and human, should the justice of our arms fall into the power of 
injustice, and, after a few years’ possession, take a quite contrary being. How could that ancient god more 
clearly accuse the ignorance of human knowledge concerning the divine Being, and give men to understand 
that their religion was but a thing of their own contrivance… 


