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Front Row (Left to Right): Aviel Abaei, Yitzchak Saltz, Moshe Bandarizadeh, Yehuda Fried, 

Dovid Yahrshapour, Akiva Slepoy, Chaim Leib Lipschutz, Nehemia Kraft 

 

Back Row (Left to Right): Dovid Gewirtz, Shmuel Iser, Yosef Wagner 

 

Missing: Meir Kraines, Gavreal Radfard 

 

The Shomrei Emunah Night Kollel is entering its sixth year of increasing the kol torah in our 

shul’s beis medrash.  Comprised of ten fellows from the Ner Israel Kollel, the Night Kollel in 

years past has learned Masechtos Gittin, Bava Kamma, and Sanhedrin, as well as hilchos 

mezuzah, hilchos bishul akum, and hilchos tevilas keilim.  The Chevrei Kollel have learned with 

adult members of the shul, as well as young adults and adolescents to strengthen their connection 

to learning and to enliven the general atmosphere of our beis medrash.  The kollel is currently 

learning Hilchos kavod v’oneg Shabbos.  We encourage everyone to join in the lively evening 

seder the shul has from 8:30-10:00, to get to know the fantastic fellows of our night kollel, and to 

become part of our learning community.  We would also like to extend our sincere thanks to the 

members of the shul, who provide the financial support in order for us to pursue the ideals of 

Talmud Torah. 
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 שתמליכוני עליכם

Rabbi Binyamin Marwick 

The Baalei Mussar teach that the main avoda of Rosh Hashanah is to accept Hashem as King 

over us as individuals, שתמליכוני עליכם.  

What does it mean in practical terms—to accept Hashem as King? 

In Elul 5745 (1984) the Mashgiach of the Ponevezh Yeshiva of B’nei B’rak, Rav Chaim 

Friedlander was confined to his bed in the Sloan Kettering Cancer Center in New York City 

where he was undergoing treatment, and he could not deliver his customary pre-Rosh Hashanah 

shmuess to his students in Israel.  He decided to send the students a letter instead. 

His message begins by citing a Gemara in Maseches Rosh Hashanah (16b):  

-"מרשית" כתיב. "ועד אחרית"-בסופה. שנאמר "מראשית השנה" בתחלתה, מתעשרתואמר ר' יצחק כל שנה שרשה 

 סופה שיש לה אחרית. 

Rabbi Yitzchak said that any year that begins with poverty will ultimately be enriched, and end 

prosperously. This is deduced from the fact that the Torah describes the beginning of the year as 

reishis ha’shanah (leaving out the “aleph” in reishis), which may be reinterpreted as a poor year. 

The Gemara understands the Torah as hinting that such a year will have an acharis, an ending 

different than that with which it began (prosperous and bountiful). 

Rashi explains the insight as follows: 

שישראל עושין עצמן רשין בר"ה, לדבר תחנונים ותפלה, כענין שנאמר "תחנונים ידבר רש"   --שרשה בתחילתה

 )משלי י"ח(.

Rashi explains that a “poor” beginning to the year refers to a Rosh Hashanah in which a person 

envisions themselves as needing to beg and plead for even their basic needs. 

Rav Chaim Friedlander writes that the Gemara is giving us invaluable advice for receiving a 

judgment for a good year.  

Practically speaking, how does one accomplish this? According to Rav Friedlander, it is not 

sufficient for one merely to view oneself “as if” one is poor for the day. A person must honestly 

believe and internalize that their entire lot for the upcoming year – health, happiness, wealth, and 

family situation – will be determined on this day.  In other words, at the present moment, one has 

absolutely nothing guaranteed and must earn it all from scratch. 

This may be difficult for a person who is fortunate enough to have a good source of income, a 

large number of friends, a beautiful house and family, and no history of major medical problems. 
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How can one honestly stand before G-d and view themselves as a poor person with nothing to 

their name?  

Rav Friedlander explains that if one contemplates the fact that all that they have is only because 

G-d has given it to them until this point, one will naturally recognize that if G-d wishes to alter 

the situation, it will immediately change.   

Rav Chaim Friedlander ends his letter on a personal note: 

“I had the opportunity to feel the compassion of G-d who saved me from death and gave me new 

life [this year].  I am a living example of what it means to feel destitute on the Day of Judgment.  

A person can think that they are healthy and all is well, and be unaware that their health is 

really hanging in the balance. . .every second is a gift from G-d.” 

A person who honestly feels this way cannot help but beg and plead for Divine mercy most 

genuinely, which the Gemara promises will lead to a decree of a wonderful year, something we 

will hopefully all merit in the coming year. 

But I believe that Rabbi Yitzchak, cited in the Gemara Rosh Hashana, is not just teaching us a 

strategy to help us beg for mercy and merit a good year.  I believe he is guiding us regarding the 

main avodas hayom.  Indeed, it is that very feeling—the realization that everything one has is 

the result of Hashem’s benevolence, and that we are totally dependent on Hashem for everything 

we have, which is a true acceptance of Malchus Hashem. 

Rav Kook writes in Olas Reiy’a vol I, pg 188 

בהיות האדם שלו, וחושב שטובו בידו, ושכך הי מדתו, שמדתו היא עמדה בלתי עלולה להמעד, חזון כזב בזה העבצמו 

 ב...הוא מוריד את הערך הרוחני של האדם, ומללפפו בתחולי דמיון כוז

The illusion of the overly confident person, who thinks that he controls his own fortune, and that 

he is assured of keeping it, and that things cannot change, decreases his spirituality, and leads 

him to false view of reality. 

The avoda of Rosh Hashanah is to develop a true vision of reality; to internalize our dependence 

on Hashem and to appreciate the privilege we have to serve Him as our King. 

May all our tefillos be answered on this Rosh Hashana for a year of good health, success 

prosperity, and a year of spiritual growth. Wishing everyone a  “k’siva vachasima tova” and a 

sweet year!  
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The Halachic Themes of Tekias Shofar: Tefilah and Teshuvah 

Rabbi Shmuel Iser 

 The Gemara in Rosh Hashanah (16a) asks “Why do we blow shofar blasts on Rosh 

Hashanah?” The Gemara responds tersely “Since the Torah said to blow!”  This is an 

unambiguous statement that the din of tekias shofar is a gzeiras hakasuv as any other, and 

although undoubtedly there is some logic to the mitzvah, that reasoning is halachically 

insignificant.  The famous scene in Rav Soloveitchik’s Halachic Man where Rav Moshe 

Soloveitchik is quoted as critiquing the chassidic shofar blower who cries during the tekias 

shofar- “Do you cry when putting on tefillin?”- seems to fit well with this understanding.  That 

said, it is a bit surprising why the Torah (Bamidbar 29:1) refers to Rosh Hashanah as a ה ָ֖ רּוע   .֥יֹום תְּ

Tekias shofar can in theory take less than a minute, why is the whole day characterized as a “Day 

of blasting” with this very time-limited gzeiras hakasuv?   The Torah should simply have said, 

“Blow Shofar,” exactly like it says by Yovel (Vayikra 25:9) ֙ה   רּוע  ר תְּ ת ָּ֞ ׁשֹוַפַ֤ ֲעַברְּ ַהַֽ וְּ !  What does it 

mean to call Rosh Hashanah a “Yom Teruah?”1  This appellation would seem to imply that tekias 

shofar somehow impacts and projects itself throughout the nature of the whole day, which 

suggests to us that there is something more going on than a simple gzeiras hakasuv.  In this 

article we will explore different manifestations in a halachic lens of two approaches to 

understanding the mitzvah of tekias shofar, which may shed light on why Rosh Hashanah is 

called a “Yom Teruah.”  

 

Tekias Shofar as Form of Tefillah 

 The Mishna in Rosh Hashanah (33b) establishes the mitzvah of tekias shofar that  סדר

 ,Rashi there explains that there are three sets of tefilah of malchuyos  .תקיעות: שלש של שלש שלש

zichronos and shofros which are paralleled with three sets of tekias with three blows each, a 

tekiah, teruah, and then a tekiah.  This intimate connection between the tekios and the tefilos is 

further emphasized by Rashi in his commentary on Chumash where he explains that the Torah 

(Vayikra 23:24) calls Rosh Hashana ֶדׁש א־ק ַֽ ר  ה ִמקְּ ָ֖ רּוע  ֥רֹון תְּ :because, in Rashi’s words ִזכְּ זכרון פסוקי  

 Why is the mitzvah of tekias shofar  זכרונות ופסוקי שופרות, לזכור לכם עקידת יצחק שקרב תחתיו איל

defined by its relation to a group of tefilos?  What is the connection? 

 Further on, this Gemara brings (34b) a beraissa which asserts that the tekios and brachos 

of Rosh Hashanah are contingent one on another.  Rashi there explains that this means that the 

tekios are not fulfilled without their respective recitation of malchuyos, zichronos and shofros 

and neither are the tefilos fulfilled without the tekios being performed with them.  Again we see 

in Rashi that there is a serious interrelationship between these tefilos and the tekios.  The 

Ramban, both in his commentary on Chumash and in his commentary on the Gemara, picks up 

on these comments of Rashi and notes that they seem to be against an explicit passage in Rosh 

                                                           
1 The Tzlach (Chagigah 14a dh veramzu) deals with this difficulty as well, see there for his response.   
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Hashanah.  The Gemara (34b) queries whether it is better to go to a city where the shofar will be 

blown but there will be no recitation of the Musaf Amidah or to a city where the Musaf Amidah 

will be recited but the shofar will not be blown.  The Gemara concludes unambiguously that it is 

better to go to the city where the shofar will be blown since shofar is a mitzvah deoraissa 

whereas the malchuyos, zichronos and shofros are only a derabannan institution.  This Gemara 

seems to tell us explicitly that these tefilos are only derabannan and, moreover, that if you 

cannot do them, the mitzvah of tekias shofar is still fulfilled, which seems to be a direct proof 

against Rashi’s reading of the above passages of Gemara and Chumash.2  It would seem to be 

the case that these tefillos themselves are not deoraissa and they certainly do not limit or define 

tekios on a deoraissa level.   

 Perhaps, in defense of Rashi, we can suggest that Rashi holds that tekias shofar and 

tefilah are intimately connected.  Tekias shofar itself is a form of tefilah, a crying out to Hashem, 

which is best fulfilled on a Torah level when there are articulate prayers made with it, in the 

form of the malchuyos, zichronos, and shofros.  As a result, when defining the ideal mitzvah of 

tekias shofar on a deoraissa level, Rashi explains in the Mishna that the shofar blasts are 

paralleled with their relative tefilos and when the Torah discusses ‘zichron teruah’ it is 

referencing these tefilos as well.  That said, this is only the ideal way of performing the mitzvah 

on a Torah level since tekias shofar constitutes a form of inarticulate tefilah even without the 

expressed tefilos of malchuyos, zichronos, and shofros.  As a result, even if you cannot 

accomplish these tefilos the mitzvah of tekias shofar will still be fulfilled in their absence.3  It is 

only in a case where you can do both and choose not to, that Rashi holds that the two are 

contingent one on another4, since that is the ideal form of accomplishing the tefilah of the tekias 

shofar.5 

 There are other sources which suggest that the tekias shofar is a form of tefilah.  The 

Gemara (26b) brings a position that the shofar should be bent since the more ‘bent’ and 

‘humbled’ one is in prayer the better it is, as Rashi explains: ולהזכיר עקידת בראש השנה דלתפלה ,

בעינן כפופין -יצחק בא  .  Although the majority of the rishonim hold that this idea is not a necessity 

                                                           
2 There is a strong proof to Rashi from the Gemara on 32a which notes that ‘Rachmana’ said to say the malchuyos 

etc.  The Ritva (16a) and the Ramban counter that this is not literal and it is just an asmachta.   
3 Using this approach in Rashi could allow Rashi to answer some questions the other rishonim raise: [a] the Ran is 

bothered why the Rif says one should not talk between the bracha on the tekios demeyushav and the tekios 

demeumad since it is all one big mitzvah.  For Rashi one could say since the later tefilos actually add to the kiyum of 

the mitzvah in a qualitative way so one should not be mafsik before that greater kiyum (as opposed to bedikas 

chametz where it is all one equal mitzvah for example).  [b] Tosfos is bothered that it should be an issue of bal tosif 

to do tekios before the Musaf Amidah and then again during, however, according to Rashi it would not be bal tosif 

perhaps since the tekios done with the brachos is a whole different mitzvah than the tekios without the brachos.   
4 The Daas Torah (583:2), also suggests for Rashi that the two are only contingent when you can accomplish both, 

and he brings a Tosefta which seems to buttress Rashi’s position against that of the Ramban.    
5 In the Harerei Kedem (33), as well as the Moadim Uzmanim, they suggest that Rashi holds that there is an 

independent chiyuv deoraissa of malchuyos, zichronos and shofros but it can only be accomplished when there is 

also tekias shofar and so that is why it does not make sense to go to the city which only has the recitation of the 

Musaf Amidah.  However, see Reb Shlomo Zalman Auerbach in the Halichos Shlomo who has a powerful critique 

of their shita, but many of his issues are resolved, I believe, in our above approach.  See Yom Teruah 32a for 

another approach which has its own issues as well.   
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to fulfill the mitzvah of tekias shofar, the Rambam paskens that being bent is a necessity for a 

shofar to be kasher deoraissa!  It seems that the shofar is supposed to be a tool for tefilah.6 

 As well, the Rambam holds that although the mitzvah of eating matzah does not require 

kavannah deoraissa, the mitzva of tekias shofar does.  Why is this?  The Mishnas Yaavetz (52:5) 

by Rav Betzalel Zolty suggests that this may be connected to the idea that tekias shofar is a form 

of tefilah.  Tefilah requires kavannah, not because of the din of mitzvos tzrichos kavannah, but 

because tefilah without intention is simply not considered tefilah and so the same idea applies to 

tekias shofar as well.  

 The Brisker Rov is quoted as well in the sefer Shofar Kehilchaso from Rabbi Yechiel 

Michel Stern as stating that tekias shofar functions as a form of tefilah.  The Brisker Rov 

identified this idea from a number of sources but one of which was the text we use in davening 

that Hashem is מאזין ומביט to the voice of our tekiah.  Why is there a need to ‘listen and look,’ 

isn’t it easy to hear a shofar blast?  Evidently Hashem is listening to more and paying attention to 

more than just the audible sounds of the ram’s horn.  The Brisker Rov noted that this also seems 

to be the role of blowing tekios in other places in Chumash (Bamidbar 10:9):  ה מ ָ֜ ח  אּו ִמלְּ ב ֹ֨ י־ת  ִכַֽ וְּ

צְּ  ַארְּ ֶתָ֖ בְּ נֹוַׁשעְּ ם וְּ ֵהיֶכֶ֔ ֵ֣ק ֱאלַֽ ו  ק  ֵנ֙י יְּ ם ִלפְּ ֶתֶ֗ ַכרְּ ִנזְּ ת וְּ ר ֹ֑ צְּ ם ַבֲחצ  ֶתָ֖ ם ַוֲהֵרע  ֶכֶ֔ ר ֶאתְּ ֵרֵ֣ ם ַעל־ַהַצ֙ר ַהצ  םֶכֶ֗ ֵביֶכַֽ יְּ ם ֵמא  :  Evidently the 

blowing of horns is supposed to be a way of calling out to Hashem in times of distress or need, 

so it stands to reason that this is part of what the tekias shofar is accomplishing on Rosh 

Hashanah as well.  Following through on this line of analysis, Rabbi Stern suggests that perhaps 

there is a special reason why the poskim say that one cannot perform the mitzvah of tekias shofar 

in a dirty place like a bathroom; insofar as it is a variety of tefilah. Just like tefilah cannot be 

done in such places neither can tekias shofar! 

 

Tekias Shofar as a Form of Teshuvah 

 The rishonim famously debate whether the text of the bracha for tekias shofar should be 

al tekias shofar or lishmoa kol shofar.  The Ritva (34a) presents the logic of the majority position 

that we should say lishmoa kol shofar:  דהכא שמיעת השופר היא עיקר המצוה וכונת התורה כדי שיעור אדם

 בתשובה וגם שיכוון לרצות למדת הדין ביום הזה, ואילו תקע ולא שמע לא יצא, ולפיכך תקנו הנוסח בשמיעה.לחזור 

The Ritva here, in a distinctly halachic vein, seems to be teaching us that the role of tekias shofar 

is supposed to be a wake-up call for teshuvah.  This is reminiscent of the famous Rambam 

(Teshuvah 3:4) who argues that there is a remez in tekias shofar:  אע"פ שתקיעת שופר בראש השנה

גזירת הכתוב רמז יש בו כלומר עורו ישינים משנתכם ונרדמים הקיצו מתרדמתכם וחפשו במעשיכם וחזרו בתשובה 

 The kol shofar according to this approach is supposed to encourage Jews to engage  .וזכרו בוראכם

in the process of teshuvah. 

 This idea, that tekias shofar is connected to the teshuvah process, has sources in the 

Gemara as well.  The Gemara in Rosh Hashanah (26a) explains that a shofar from a cow cannot 

be used for the mitzvah of tekias shofar since “ein kategor naaseh sanegor” the prosecutor 

cannot become the defendant. Since the Chet HaEgel is a lingering piece of evidence against the 

                                                           
6 See the Harerei Kedem (9) where Rav Soloveitchik makes this same point as well.  In the Yemei Zikaron he adds a 

number of other proofs to this thesis, many of which are also mentioned in this article.   
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Jewish people so too a cow may not be used to go ‘lifnai ulifnim’- into the Holy of Holies as it 

were- to effect a kaparah for the Jewish people.   Here we see clearly that the shofar has an 

aspect of ritzui, of effecting penitence for the Jewish people.  As well the Gemara earlier (16a) 

explains that we blow shofar with a ram’s horn as a reminder of akeidas Yitzchak.  The logic 

here seems to be that we want to recall that act as way of gaining favor in Hashem’s eyes to 

assure ourselves a better judgement on the Yom Hadin. 

 The Ramban in his drashos for Rosh Hashanah7 highlights this idea as well.8  He says 

that he has a doubt as to whether the horn of a non-Kosher animal can be used for a shofar since 

there is a general rule that non-kosher materials cannot be used for mitzvos which are a variety of 

 and the Ramban suggests that shofar might be in that same camp as tefillin etc. in מלאכת שמים

light of the previous Gemara that it is like the ‘Holy of Holies.’  This again suggests that we see 

the tekias shofar as fulfilling some holy task, not just a pure gzeiras hakasuv.   

 The Chida, in his sefer Birkei Yosef (581:12)9  brings down a psak from Rav Yitzchak 

Roiena, one of the great Rabbis of Italy, which seems to project this theme as well.  He quotes 

that someone who does not generally daven with the community cannot join them to blow the 

shofar for the shul since the shofar’s role is to be a zikaron and such a person who is not really 

part of the community cannot bring that zikaron for the community! 

 There was a widespread practice in Europe to recite certain ‘yehi ratzon’ prayers with the 

tekias hashofar during the tekios which are sounded during the Musaf Amidah.  Many achronim 

expressed great distaste for this practice, amongst other reasons, because they argued its recital 

constituted a hefsek from the original bracha made on the tekias shofar.10  In the responsa Olas 

Shmuel, he suggests a defense of this widespread practice that the ‘yehi ratzon’ is not a hefsek 

since it functions part and parcel with the mitzvah of tekias shofar since it helps to arouse a 

person to teshuvah which is part of the purpose of the mitzvah of tekias shofar!11   Rav Ovadyah 

(Yabia Omer 1:36) argues vociferously against this practice and against the logic of the Olas 

Shmuel as well:  ואף על פי שמצות שופר יש בה טעם להתעורר בתשובה, כמ"ש היתקע שופר בעיר ועם לא

תודות, כמו גביל לתורי, שהרי אין טעם זה אלא רמז בעלמא, וכמ"ש יחרדו. מ"מ אין זה חשוב מן הענין, כדי להתיר לה

 Rav Ovadyah argues, basically, that although it is true that tekias shofar might arouse an  .הרמב"ם

individual to teshuvah, this cannot act as a logic on a halachic plane and it is just a ‘hint’ as to the 

reason behind the mitzvah.  However, we have tried to show that there seems to be ample 

legitimate halachic sources which utilize this idea of the tekias shofar as acting as a zikaron, 

                                                           
 דרשה לראש השנה לרמב"ן 7

השופרות כשרין יש לעיין בשל בהמה או חיה טמאה, ממה שאמרו )שבת כ"ח א'( לא הוכשרו אלא של בהמה טהורה ומ"מ אף על פי ששנינו כל 

 .בלבד וכו', וכאן אמרו כיון דלזכרון אתי כלפנים דמי, וזה צ"ע
8 The Baal Hamaor makes a comment along these lines as well when he notes that we are choshesh for the position 

of Rebbe Yehuda when it comes to hefsek with Ta”Sh”Ra”T since the tekias shofar is lezikaron for the whole 

Jewish people so we have to be sure to fulfill all shitas!   
 ברכי יוסף אורח חיים סימן תקפא ס"ק יב 9

פלל כל השנה עם הצבור, צריך לסלקו כי תקיעת שופר השוו בש"ס לכניסת כהן גדול לפנים )ר"ה יב. מי שהחזיק לתקוע שופר בר"ה ואינו מת

כו א(, דלזכרון קאתי, מלבד מה שכתבו חכמי אמת, וזה פורש מן הצבור ונקרא רשעה שאינו הולך לבה"כ, ומה גם שאמרו שנשבע לשקר. הרב 

ו כ"מהר"ר יוסף ראוינא אחד מרבני איטליא בדור שלפנינו בתש  
10 The Mishna Brura (582:12) is stringent like the Nesivos and most achronim that it is a problem of a hefsek. 
11 The Kzeh Hamateh (590:28) as well makes a similar argument using the above Rambam. 
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ritzui, or simply a form of prayer which might help to defend this practice that the ‘yehi ratzon’ 

would not be a hefsek since it goes hand in hand with what the tekias shofar is trying to 

accomplish.   

 

Summary and Defining Yom Teruah 

 We have shown that tekias shofar, for different sets of commentators, expresses the value 

of tefilah or teshuvah.  In truth, however, they may be one and the same.  It is the tefilos of 

malchuyos, zichronos and shofros, and one’s personal prayers, which allow one to cry out to 

Hashem and begin the process of teshuva.  Rav Soloveitchik emphasizes in his work Al 

HaTeshuva that teshuvah and tefilah really must go hand in hand.  He explains that the Kohen 

gadol had to begin his vidui with the phrase ‘ana,’ ‘please’, because teshuvah is something 

which is fundamentally illogical and requires prayer to carry it through.   

 In light of the preceding analysis we may be in a better positon to answer our original 

question as to why Rosh Hashanah is called ‘Yom Teruah’ if we only blow shofar once and only 

for a few fleeting moments.  The tekias shofar we do on Rosh Hashanah is not in fact a 

momentary ritual act, but is part of a process of teshuvah and tefilah which is supposed to engage 

our energies and heart throughout the day of Rosh Hashanah.12  Rosh Hashanah is truly a yom 

teruah, a day of tefilah and teshuvah.13 

~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~ 

The Hidden Joy of Rosh Hashanah 

Rabbi Yosef Wagner 

Although Hallel is generally recited on Yomim Tovim, it is not recited on Rosh Hashanah 

and Yom Kippur. The Rambam (Hilchos Chanuka 6:3) states that since the High Holidays are 

filled with teshuvah and fear and are not days of increased joy Hallel would be inappropriate.   

One must be on a high level of joy to utter the Hallel prayer and Rosh Hashanah and Yom 

Kippur do not allow for it.  

 

                                                           
12 According to this analysis we could defend the shofar blower from Reb Moshe Soloveitchik’s criticism; shofar is 

different than tefillin and the halacha recognizes and labels it as such.  In fact, Rav Rosensweig, in an article in the 

book The Conceptual Approach to Learning, already raises this point that according to Rav Soloveitchik’s 

presentation above that tekias shofar is a form of prayer so Rav Soloveitchik himself could have defended that 

shofar blower! 
13 As an interesting aside, in the Keser Rosh it records that Reb Chaim Volozhiner had a joyous attitude during the 

time of tekias shofar since he was overjoyed to being able to crown Hashem as the Melech of the world.  As well, 

the Seforno (Vayikra 23:24) expresses such a sentiment as well, explaining that ‘zichron teruah’ is a reflection of 

the joy we feel at being able to recognize Hashem as our King who will judge us favorably.  This is obviously a 

somewhat different approach to tekias shofar than what we have shown above, but insofar as we have found no clear 

halachic expressions of this idea we have left it for now to a footnote.  
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Why are the days of Rosh Hashanah and Yom Kippur characterized by fear and not joy?  

The Magid Mishna says that the source for the Rambam is in Arachin, wherein the Gemara 

records a conversation between the angels and Hashem. The angels asked Hashem: “Can we 

chant Hallel on Rosh Hashana?” Hashem responded, “When a king is judging his people, and 

the books of life and death are open, is it possible to chant Hallel?” 

What emerges from the Talmud is that although we generally recite Hallel on a holiday, 

at a time when some people might receive a negative judgment – being inscribed in the book of 

death -- the entire Jewish people should not say Hallel.   The Jewish people cannot say Hallel 

and be happy when others might suffer.  

This is not an idea restricted to the High Holidays, but it is also mentioned in the laws of 

Pesach. The Gemara says that on the final days of Pesach a full Hallel is not recited. The 

midrash explains that since Hashem’s creations were being destroyed in the Reed Sea, a Jew 

cannot be at the level of joy needed to recite a full Hallel.  Reb Meir Simcha of Dvinsk, argues in 

his seminal work, Meshech Chochma (Shemos 12: 16), that this concept affects the observance 

of almost every holiday. 

Although, a full Hallel is not recited inasmuch as some people might have a negative 

judgment, and this minimizes the amount of joy on the High Holidays, there is still an obligation 

to rejoice on Rosh Hashana as is codified in the Shulchan Aruch (597: 1). 

Rabbi Moshe Feinstein is bothered with the idea of rejoicing on Rosh Hashanah. For the 

same reason that Hallel is omitted, joy from the holiday should be omitted since a judgment is 

taking place on the entire nation. Rabbi Feinstein explains that when one goes to be judged at a 

Bais Din, he is not necessarily happy because the verdict of the judgment is not in his hands 

rather the court’s. This is different from the judgment taking place on Rosh Hashana when the 

Jewish people who are judged have the capacity and opportunity to do teshuva; they have the 

potential to receive a positive judgment. Additionally, says Rabbi Feinstein, this is something 

that the Jewish people must do because it is an obligation to do teshuva. Since teshuva must be 

done, we are happy because we have the power to achieve a good judgment. From this 

knowledge we derive joy.   

~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~ 
 

How We Are Judged 

Rabbi Nehemia Kraft 
 

 The Mishna in Rosh Hashanah (17a) states that the entire world is judged on Rosh 

Hashanah. The Gemara adds that the conclusion of the judgement is on Yom Kippur. These 

sources imply that all people are treated equally both with regard to the judgement itself, as well 

as the time of judgement. Everyone is judged on Rosh Hashanah, and sealed for the final verdict 

on Yom Kippur. This is apparent from the famous tefilla,”U’Nesana Tokef:”  בראש השנה יכתבון
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 However, the Gemara later brings (17b) a saying, quoting R’ Kruspedai in   .וביום צום כפור יחתמון

the name of R’ Yochanan: There are three books open in heaven, one for the reshaim (wicked), 

one for the tzadikim (righteous), and one for beinonim (those in between). The righteous are 

instantly written and sealed for life, the wicked are instantly written and sealed for death and 

those in between are hanging in the balance until Yom Kipur. If they merit, they are written for 

life but if they do not they are written for death. This Gemara has a different implication. We see 

that tzadikim and reshaim are dealt with immediately on Rosh Hashana, while the beinonim are 

judged only on Yom Kipur.  How do we reconcile these contradictory perspectives? 

 Another question we can ask on the latter Gemara is, how can we say that tzadikim are 

written for life and reshaim are written for death?  Do we not often see that tzadikim die and 

reshaim live? Tosafos asks this question and answers that this rule is referring to olam habah. 

This answer seems confusing. Why are we being judged for our olam habah now? Can it not 

wait until after we pass on? Furthermore, what does that have to do with Rosh Hashanah? Rosh 

Hashanah seems to be focused on what kind of lives we will have for the upcoming year, rich or 

poor, healthy or sick and so on, what does that have to do with our olam habah? 

 Rabbi Chaim Friedlander zt”l  in Sifsei Chaim (p.102)  cites the Vilna Gaon to explain 

the first issue. That which is stated in the Mishna and Beraisa that we are all judged on Rosh 

Hashana and sealed on Yom Kippur is referring to our “earthly” judgement, our physical 

wellbeing. However, regarding our Olam Habah, tzadikim and reshaim are judged right away 

and beinonim are decided later on Yom Kippur, as explained in Tosafos. These two judgements 

are reflected in shemona esrei throughout the Aseres yemei teshuva. The additions we make of 

 refer to our “life” in Olam habah, whereas the additions we make זוכר יצוריו לחיים and זכרינו לחיים

at the end of the brachos, such as, to record us in the book of life, blessing, peace, and so on, is 

referring to our Olam hazeh. 

 We still have left to explain this idea of judgement of our Olam Habah on Rosh 

Hashanah. Rabbi Freidlander, based on a Ramchal, teaches that the way we are judged is based 

on what type of person we are. This is the intent of the Tosafos and the Vilna Gaon quoted 

earlier that refer to the judgement of “Olam habah.” What they mean is “Ben Olam Habah.” Just 

like a “Ben Bayis” doesn’t have to be actually in the house, rather it means that he associates 

himself with, and belongs to a certain household, so too we are judged if we are a Ben Olam 

Habah or are we with the reshaim and are headed in the wrong direction in life. Once that is 

determined, it is decided what we deserve based upon our status. A tzadik can be granted good 

things to help him continue on his path and be punished to atone for his sins. A rasha can be 

punished for his evil ways or be given reward for the actual good he has done. Our judgement is 

entirely based upon what type of person we are. 

 In sum, those that are total tzadikim and total reshaim receive immediate judgment based 

on what they are. However what they are going to receive will only be fully decided at the close 

of Yom Kippur. A beinoni is only decided at the end of Yom Kippur what he is, either tzadik or 

rasha. Even though he is already judged on his earthly matters on Rosh Hashana, that can 
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change based upon his new status determination which occurs on Yom Kippur. Therefore, we 

pray throughout these days that we should be inscribed in the book of life, which means the book 

of tzadikim. 

 The reason why Rosh Hashanah was picked as the day for our judgement is because, just 

like all other holidays, it has a special divine assistance. This is because it marks the day that 

Adam HaRishon was created.  It was then decided what type of person he would be and what his 

job in this world was. Therefore, for every year to come we have the ability to set our status in 

this world regarding what type of person we are meant to be, and what type of things we are 

going to accomplish. 

 In conclusion, the way to merit a good judgement on Rosh Hashanah is to make sure we 

are in the group of tzadikim. The way that this is done is by committing ourselves to Hashem 

wholeheartedly and making Hashem our king. This is why there is so much focus on crowning 

Hashem on Rosh Hashanah which therefore synthesizes well with the notion of judgement on 

Rosh Hashanah. 

 May we all merit a kesiva vechasima tova! 

 

~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~ 

Of Scales and Merits 

Rabbi Chaim Leib Lipschutz 

R. Yochanan says:  Three books are opened on Rosh Hashanah: one for complete sinners 

(rasha gamur), one for the completely righteous (tzaddik gamur), and one for those in the 

middle (beinoni). A tzaddik gamur is immediately written and signed in the book of life, a 

rasha gamur, for death, and a beinoni hangs between life and death until Yom Kippur. If 

he merits, he is written in the book of life. If he does not merit, he is written off for death.” 

(Rosh Hashana 16B) 

The Rambam (Hilchos Teshuva 3:3) cites this teaching. Instead of the beinoni having the 

ability to simply ‘merit’ inscription in the book of life, which implies that he performed more 

good deeds than bad, the Rambam writes, “if he repents, he is signed in the book of life, and if 

he does not repent he is signed for death.”  

R. Yitzchok Blazer (Kochvei Ohr, 5) asks, why according to the Rambam, is it not 

enough for the beinoni to accrue more merits in order to be written in the book of life? Why must 

the Rambam obligate repentance if he can tip the scales to the good by doing more good deeds to 

outweigh his demerits?  
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He answers that while adding good deeds is very valuable, the good deeds must outweigh 

the demerits. During the ten days of repentance from Rosh Hashanah to Yom Kippur, when there 

is a special obligation of repentance, one who does not do teshuva has a weighty disadvantage. 

Who can possibly know how many good deeds are needed to outweigh the incriminating 

spiritual negligence of not repenting? There is no other option for meriting life other than 

repentance.  

Rabbi Yitzchok Hutner (Pachad Yitzchok Rosh Hashanah, 18) analyzes this Rambam 

from a different angle. Most people assume the term “ribuy zechuyos” to have more merits, is a 

quantitative term and therefore one’s scales can change from time to time. Even though the 

quality of one’s sins or merits are also accounted for, as some sins are obviously more severe and 

some merits more rewarding, the essential measuring is quantitative – does one have more merits 

or sins? This understanding, R. Hutner says, is troubling. How can it be that one who has the 

status of “more merits” who stumbles, as people by nature often do, would lose his entire status? 

To vacillate from tzaddik to rasha is untenable.  

He therefore takes a different approach. We must first understand the effect of a mitzvah 

and the repercussion of an aveirah. When one does a mitzvah, his whole being changes. He is 

now a different person. His entire makeup is elevated. The opposite is also true for sins. If so, 

“more merits than sins” is a sign as to where this person gravitates and in which extreme is he 

rooted, good or Heaven forbid, bad.  What are his defining characteristics? If someone with more 

merits stumbles, he remains a meritorious person and will not lose that status. A patient person, 

for example, may lose his temper sometimes, but his character remains a patient one. The sin of a 

tzaddik is like the anger of a patient person – he lost himself, but his essence is the same. “Ribuy 

zechuyos,” to have more merits, is not a quantitative term, but rather a qualitative description of 

one’s character. If he is essentially a good person, he will be inscribed for life.  

The question was asked why the Rambam obligates teshuva if the Talmud says only 

“zachu” (if he merits), implying that a beinoni need only tip the scales with merits. According to 

this idea, it is not enough to merely add merits. Because what is a beinoni? What are his essential 

character traits? Is he good? Or is he bad? The answer – he is neither. He is not grounded. He is 

like a blade of grass fluttering in the wind. Such a person could add merits but still remain in his 

weak and fickle state forever. For such a person, the Rambam explicitly prescribes teshuva. This 

will be his merit! To correct his character, not only to add good deeds, but rather to become 

rooted in goodness. 
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Are Rosh HaShanah and Yom Kippur Really Connected? 

Rabbi Yehuda Fried 

Typically, Rosh Hashanah and Yom Kippur are associated with one another.   They 

comprise the Yamim Noraim; they bookend the Aseres Yamei Teshuva; they both have long 

davening -- they just seem to go together. This association does, in fact, seems to be well rooted 

in Chazal. For example, the Gemara (Rosh Hashana 18a) tells us that the pasuk which states 

“Dirshu Hashem B’hematzo” refers to the period in between Rosh Hashanah and Yom Kippur. 

Another well-known medrash explains the terms in the first pasuk of L’ Dovid Hashem Ori as 

containing references to Rosh Hashanah and Yom Kippur, thereby further demonstrating their 

connection.  Perhaps most important, the Gemara (Rosh Hashana 16a) tells us that the judgement 

of mankind begins on Rosh Hashanah and extends until Yom Kippur.  All of this confirms that 

which we have always assumed -- that these two Days of Awe are deeply intertwined.  However, 

on further examination, the connection we assume between them seems difficult to justify.  

Why do we celebrate Rosh Hashanah on the first day of Tishrei? The Medrash (Vayikra 

Rabbah 29:1) records that Adam HaRishon perpetrated the first sin during the tenth hour of the 

first of Tishrei, the very day of his creation.  During the eleventh hour of the day he was judged, 

and at the twelfth hour he achieved a degree of atonement.  The Medrash relates that Hashem 

told Adam that just as he had entered into judgement on the first of Tishrei and had a favorable 

judgement, so too, his descendants would enter into judgement and be judged favorably on the 

first of Tishrei.  The implication of this Medrash is that the designation of Rosh Hashanah as a 

day of judgement began in the early moments of the history of the world.  However, this does not 

seem to be true of Yom Kippur.  Traditionally, we associate Yom Kippur with the events 

surrounding the Chet HaEgel and Moshe’s ensuing entreaties of Hashem.  Chazal (Tanchuma Ki 

Sisa 31) tell us that Yom Kippur is designated as a day of atonement because of the atonement 

which the Jewish people achieved on that Yom Kippur.  The Yom Kippur of Chet HaEgel took 

place thousands of years after the Rosh Hashana on which Adam HaRishon was judged.  If Yom 

Kippur only gained its significance as a result of the atonement achieved after the Chet HaEgel, 

why would it have been a part of the period of judgement of mankind from the beginning of 

history? (It seems difficult to suggest that originally, the judgement of mankind took place 

entirely on Rosh Hashanah, and was extended through Yom Kippur only after the atonement 

from the Chet HaEgel.) The historical precedents for these two days are millennia apart.  At what 

point did they become fused together?14  

                                                           
1 This question is really highlighted by the Ran in his commentary on the Rif to Rosh Hashana (3a). The Ran quotes 

a Pesikta which is very similar to the above-mentioned Medrash Rabbah, and points out that the association of Rosh 

Hashana with the creation of Adam is only consistent with the view in the Gemara which states that Adam was 

created in Tishrei. However according to those who opine that Adam was created in Nissan, what led to the 

designation of the beginning of Tishrei as the period of time in which mankind is judged? He suggests that Hashem 

wanted to designate the time of Man’s judgement near the fortuitous period of Yom Kippur as a means of helping 

the Jewish people obtain a favorable judgement.  In a sense, the Ran seems to be showing that within the opinion 
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Yet another issue to bear in mind is a statement of the Sefer HaChinuch.  In Mitzvah 185, 

the Chinuch writes that Yom Kippur was designated and sanctified as a Day of Atonement from 

the beginning of time. The Bereishis Rabbah (2:3 and 3:8) seems to confirm that Yom Kippur 

was something which always really existed.  Is this opinion compatible with the above-

mentioned opinion that Yom Kippur received its unique status after the Jews received atonement 

following the Chet HaEgel?  

The Meshech Chochmah (Bereishis 1:5) offers a breathtaking insight which may help us 

better understand the dynamic of these two awesome days and the entire time period. He points 

out that the Tanna, R’ Eliezer, seems to take a consistent approach in three seemingly unrelated 

discussions. The Gemara in Yoma (54a) records a debate between R’ Eliezer, who says the 

world was created from its center outwards, and R’ Yehoshua, who says it was created from its 

outer contours inwards. A second Gemara (Sotah 45b) relates that R’ Eliezer understands that a 

man is created from his navel outwards, while the contrary position argues that man is created 

from his head downwards. Finally, the Gemara in Rosh Hashanah (11b) cites R’ Eliezer as 

understanding that the world was created in Tishrei, while R’ Yehoshua argues that the world 

was created in the month of Nissan.  Traditionally, one would understand that R’ Eliezer simply 

views Tishrei as the first month. The Meshech Chochmah, however, posits that R’ Eliezer’s 

opinion is that creation always begins from the core. As such, he can agree that Nissan is the first 

month; however, as with all other forms of creation, the creation of time began with the center of 

the year- the month of Tishrei.15 The implications of this approach must be fully appreciated. If 

we are to view Tishrei as the center of the time continuum, it is assumedly not a purely 

chronological designation. Rather, we are being told that the beginning of Tishrei is the heartbeat 

of the entire year. The energy and power for the rest of the year flow from its epicenter – Tishrei.  

Why is it that Tishrei has such an exalted status? Is its designation arbitrary, or is there 

something deeper? An answer can be suggested based upon the Meiri in Rosh Hashanah. The 

Meiri points out that Tishrei coincides with the culmination of the agricultural cycle, when man 

is liable to feel haughty and self –sufficient after a successful harvest. The Days of Judgement 

are a stark reminder that this is not the case. Man is made aware that his livelihood, health, 

happiness, and ultimately, his life, hang in balance as he is judged by the Almighty. The Yamim 

Noraim remind man of both his frailty and his shortcomings, and as such, their placement is very 

appropriate.  Put within the context of the Meshech Chochmah, the Meiri’s theory explains to us 

that Hashem designed the year around the agricultural cycle, and placed at its center the time 

when it would be most appropriate for man to be judged. This period of judgement would not 

simply span one day, but would rather be a complete unit- ten days- culminating in a final day of 

judgement, when man, brought to his knees by the humbling recognition of God’s greatness and 

                                                           
that Adam was created in Tishrei (which our liturgy follows, as is evidenced by the phrase “ Zeh Hayom Tchilas 

Maasechah” –“ Today is the first day of your creation” ), there need not be a connection between the placement of 

Rosh hashana and Yom Kippur, which seems quite startling. 

 
15 Notably, the Gur Aryeh in Parshas Noach also understands that R’ Eliezer agrees that Nissan is the first month. 
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his own smallness which his harvest bounty had previously masked, turns to his Creator and begs 

for mercy and forgiveness.   

All of this seems to have been true from the beginning of creation. As we have shown, 

the very creation of time, as well as the agricultural cycle, reflect the realities of the Yamim 

Noraim spanning from Rosh Hashanah through Yom Kippur. As such, what do Chazal mean 

when they associate Rosh Hashanah with Adam’s judgement in Eden, and Yom Kippur with the 

Jewish people’s atonement in the desert? It seems that the emphasis of the above-mentioned 

Medrash Rabbah is not that we are judged on Rosh Hashana because Adam was judged on Rosh 

HaShana- Rosh Hashanah was already designated as a day of judgement for humanity. Rather, 

the focus is that )ויקרא רבה כט: א(    Hashem is saying that just as -ונתתי לך דימיס…ואני נותן להם דימיס 

Adam was given a measure of atonement and forgiveness in his judgement, so too, his children 

should always be given atonement and forgiveness in their judgements. The shift is in Hashem’s 

approach to the judgement, not in the judgement itself.  Similarly, the Medrash Tanchuma does 

not mean to suggest that the tenth of Tishrei became a day of forgiveness only after the Chet 

HeEgel.  Rather, the medrash is telling us that the day became even more opportune for the 

Jewish people to achieve forgiveness after atonement for the Chet HaEgel was granted on it. 

However, it was by no means coincidental that this forgiveness was achieved then.  The day had 

already been given its status as a Day of Atonement and forgiveness from creation, and 

atonement would not have been possible on any other day.  

As we approach the Yamei Ha-Din, it is essential for us to realize both aspects of these 

days. On the one hand, we are standing at a period of the year which is, in a real sense, the core 

of the year. It is the part of the year which has always been designated as the most decisive 

period of the year, and it is both expected and appropriate to feel awe and apprehension. On the 

other hand, the Yamei Ha-Din come with historical precedents which still set their tone -- a 

history of Hashem being merciful to His handiwork in His endless kindness. May we all merit 

experiencing both facets of these days, and may they usher in a year of goodness for ourselves, 

our families, our community, and all of Klal Yisrael. 

~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~ 

Eating on Yom Kippur: Is this prohibition physical or psychological? 

Rabbi Yitzchak Saltz 

 The Torah mandates the establishment of Yom Kippur as a fast day (Lev. 16:29) and the 

Mishna  (Yoma 73b), provides the details in teaching that in order to be culpable of violating this 

prohibition one must eat a minimum specific amount, termed a “koseves.”16  Also, one must 

drink a specific amount, a cheek- full, in order to be held culpable.   

                                                           
16 Typically translated as a date, but the exact amount is a whole discussion beyond the focus of this essay. 



18 
 

 The Mishna also states that the amount one eats and the amount one drinks are not 

combined (“mitztaref”).  Thus, if a one ate half the minimal quantity, and drank half the quantity, 

the two do not aggregate to an amount that would obligate him. 

One may ask, why do these “shiurim” (measurements) not add up?  If the point behind 

the obligation of eating on Yom Kippur is that it creates a certain level of satiation then should 

not the two quantities combine to obligate him inasmuch as he has achieved that level of 

satiation? 

Perhaps one could dismiss this question by stating that the prohibition of eating on Yom 

Kippur is not strictly related to satisfying one’s appetite, but rather is to be understood by the 

Torah’s definition of “eating”, and not the given amounts eaten.  Therefore even if one has eaten 

half the amount that is defined as having eaten and half the amount that is defined as having 

drunk, still the two do not combine to constitute an act of eating on Yom Kippur. 

This idea is paralleled in other areas of halacha.  In “hilchos brachos” one is not 

obligated to make an “after bracha” if he ate only half the amount and drank half the amount that 

would obligate a bracha after eating or drinking. 

 However, this answer is not so simple to accept.  It might be true in other areas in 

halacha, but regarding this topic it is a little bit harder to ‘digest’.  The Talmud repeatedly uses 

the term “meyshiv datoh,” (“settling one’s mind),” in setting the parameters for the prohibition of 

eating on Yom Kippur.   Thus, if one ate half the amount needed to obligate him in eating and 

half the amount needed to obligate him in drinking then should not the two add up to make him 

obligated?   

Another issue that bears consideration here: Yoma (80b) has sources that indicate that the 

amount it takes for one to be obligated in eating solids on Yom Kippur is a uniform objective 

amount called “a koseves.”  This is a standard irrespective of a person’s size. However, when it 

comes to drinking liquids it seems to be subjective to the individual’s ability of being satiated.  It 

would seem that for drinking a bigger person would be able to drink more, inasmuch as more 

would be required for him to be satisfied.17   

How could it be that for liquids the halacha gives a subjective amount while for solids it 

does not? 

Another issue, and perhaps the most compelling, is how could any of the measurements 

of Yom Kippur be a standard of ‘one size fits all’?  Everyone knows that the bigger one is the 

                                                           
17 This could explain the discrepancy in the language used in describing the amounts needed to transgress eating vs. 

drinking on Yom Kippur. In regards to eating it used the specific food called a “koseves” while in regards to 

drinking it said “a cheek full”  Why didn’t it say how much of the mouth needed to be full for food just like by 

drink?  Or why didn’t it use an increment of measurement for liquids as it did for solids?  Maybe it could be because 

liquids are subject to the individual’s size while by solids it is a standard amount.   
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more it would take for him to be satiated.  If so, then how could there be a set amount called a 

“koseves” for everyone, big and small alike, to be obligated on Yom Kippur? 

Some have suggested, in response to this question that everyone’s system works 

differently.  We know that everyone’s metabolism works at different rates. Prior to digestion is a 

sense that one has consumed food and is satisfied. 

Does this process vary from person to person, or is it the same?  It could be that in 

regards to foods (solids) it is the same no matter how big or small one is. If so, then why are 

liquids dependent on the individual? It could be that this process is different concerning liquids. 

This could then be why liquids and solids do not add up together as well.  The body might not 

work regarding this process to add the liquids to the solids to feel full.  

The second approach we would like to suggest is based on the following question:  Is the 

transgression of eating and/or drinking on Yom Kippur a physical reality that the Torah is 

concerned with, or is it more of a psychological state of mind that the Torah was dealing with?  

If it is more in one’s mental state of being satisfied with having ingested something, and thinking 

he has eaten something, then everything would seem to be answered. The amount eaten could be 

the same for everyone since it could be that no matter one’s individual size, but it could be that 

everyone needs to eat the same amount in order to feel or think that he has eaten.  The mind does 

not “digest” that it has eaten until a certain amount is consumed. 

If so, then why are liquids determined by the individual? It could be that the mind works 

differently between ingesting solids vs. liquids.  This could then be why solids and liquids do not 

add together to create a size one would be obligated for, and that is because the mind doesn’t put 

them together as nicely as it does for each one independently.   

An advantage of this last approach is that throughout the chapter in Yoma that deals with 

the halachos related to this transgression of eating and drinking on Yom Kippur it uses the term 

“meyshiv dateh,” (especially on 80b).  ‘One could have thought until this point that eating on 

Yom Kippur is a physical issue dependent literally on having an empty stomach. One would 

think that it depends on physically having filled his system with nutrients and the like.  However, 

with more knowledge it would seem that it really has a lot to do with the mind and having 

realized that one has eaten.   

Food for thought: many people have probably wondered if there is any connection 

between the fasting (and other activities refrained from on this day) and the teshuva repentance 

process of Yom Kippur?  It would seem that the fasting has more to do with a way to clean 

oneself from the spiritual impurities one has picked up during the year while repenting itself has 

more to do with one having somewhat rebelled from Hashem Who has given him everything.  

However, now that the fasting itself relates to the state of mind these two ideas have been 

bridged closer together.   
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Rosh Hashana:  The Power of the Head 

Rabbi Akiva Slepoy 
 

Based on ideas of Rav Shimshon Pincus zt”l. 

 

 In the Tur (Orach Chaim 417 and Patach Eliyahu) we find sources for the concept that 

each of the Jewish holidays corresponds to an organ of the human body.  It follows then, that 

Rosh Hashana corresponds to the head. As such, Rosh Hashana is distinguished from the other 

Moadim, as the head is distinguished from the rest of the body. 

 The distinction between the head and the rest of the body is significant and tremendous. 

To illustrate this, the arm when outstretched can extend its reach. By foot, one can travel tens of 

miles. But ultimately, the abilities of these marvelous limbs are limited. But not so the abilities of 

the head.  With our nose we can detect smells that are a great distance away. With our ears we 

can hear sounds that emanate from distances even further away.  With our eyes we can see stars 

that are thousands of light-years away from us. To top it all off, when a Jew's thoughts are 

occupied in Torah and Tefilla, with our minds we reach the Kisei Hakavod...a distance of 

millions of years' travel from earth (See Chagiga 13a). 

    Rosh Hashana contains this quality of the Rosh, of being limitless. In what sense? 

Throughout the year nobody can pass judgement. Yet on Rosh Hashana, The Medrash tells us, 

when we sound the shofar Hashem gets up from His throne of strict judgment and takes His seat 

on the throne of compassion. So to speak, we have the power to shake the Throne of Glory! 

Another example of Rosh Hashana's unlimited capacity is what we learn regarding Sara Imeinu. 

Sara was physically incapable of bearing children, and it was on Rosh Hashana that Hashem 

miraculously renewed her physical makeup to enable her to conceive. 

 We each have our own limitations. We may find our paths to spiritual growth obstructed 

with insurmountable obstacles. On Rosh Hashana we are given the chance to push the reset 

button. We can merit a complete renewal. We need only believe in the power of this day. Shana 

Tova!      
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To Build A Palace 

Rabbi Meir Kraines                                                                                                                       
 

(Based on Matnas Chaim by Rav Matisyahu Solomon) 

 

The performance of a mitzvah is enhanced when one mentally prepares for it 

beforehand. This is especially true for the days of Rosh Hashanah where we spend a lot of 

time in tefila and fulfilling the mitzvos of the day. It is understandable that we would want 

to spend a lot of time in personal tefila on these days. This is a pivotal time when the course 

of the coming year is laid out. A closer look at the tefilos reveals that we hardly pray for our 

personal needs during the coming year at all on Rosh Hashanah. Instead, most of the tefilos 

express longing for the perfected world of the future. Perhaps the following story can help 

deepen our understanding of what the tefilos of Rosh Hashanah are all about. 

There was once a country rich in natural resources, possessing many mines of 

precious metals, quarries of stone and marble. It had a thriving economy that was built on 

providing large amounts of building materials to the rest of the world. It was ruled by a wise 

and benevolent king who sometimes travelled through the land to oversee the needs of his 

citizens. One day, as he travelled, he found a homeless boy who was fending for himself and 

the king had compassion on him. The king brought him into the palace and provided for the 

boy. He hired the best tutors he could find and cared for the boy as if he were the king’s 

own son. When the boy grew up the king appointed him head of the country’s business of 

selling building materials to other countries. The young man would often go to the king for 

approval for materials of large building requisitions.  

One day the young man approached the king with a list of items he wished to take 

from the warehouse. This was a large request that included marble, gold, silver, fine wood, 

tapestries and diamonds. The king asked him what this was for. The young man replied 

“This is for you.  I have so much gratitude for all you have done for me that I want to build 

you a palace.” The king granted the request and the young man began the building project. 

Every few days he would go to the warehouses with a smaller list of what would be needed 

for the building at that time, and was given whatever he asked for.  

So too, on Rosh Hashanah we ask Hashem to let us build a palace for him, to build 

up our world so it can be a place where the Shechinah can rest. This is the essential tefila of 

the year and the personal tefilos we say are its details. The rest of the year we ask for things 

like good health, livelihood, and shalom, as these are what we need in order to have the 

peace of mind and wellbeing to fulfill our desire of building up the world for Hashem.  

Hashem’s deepest desire is to bestow goodness to his creations and our deepest 

desire is to come close to Hashem and bring him into our lives –“Retzoneinu La’asos Es 

Retzonecha” – our deepest desire is to fulfill your will.  The simcha of Rosh Hashanah is 

that it is a time in which we joyfully express our allegiance to Hashem and trust that he will 

renew the year with bracha and shalom so we can serve him with happiness and gratitude.  
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