7 roies 06 0) ™R )
ol rmu ey ::mm x%
4 prowh DT DS ST g LiE

$ pse DG DOQ

11 =2 .5 83 U3
. b dH g \‘-3"“
3 %! iﬁglg 1

b DR
me gy ‘!tﬂ:‘ ot 'D Jen
2T TM I TS MRS YD
oh - A Ympn Jmno
nsn phope of PO Wb
2w et Tgnl T ame
TErs B et md o 3R
T30 TN men T ~ne‘r
"‘-""’r e (@ 5 gopd prarty
mern e
3ty TRV oA hnm'mrt"
HEA R T TN T TS
=0 CToh PgT e e 0T
Ralah s ol rﬁ ] “T
N ngy N e Hn weh
T T AT 2 NG UG
vl S T

AP e
wany wmad Aeephl onlp

|

prry hw: a0 m‘*;;':_‘.w“..‘:'
R N

BTRce M poT 'v'h'q nG

Tuge Tt Ly )‘ 1] vwl

o TS SR 3

TRl ¢ 1 B il 1 I

& i
HGI- s

R ER CRE OW
3 "";"w‘x-t...,,?
opan e T SR

" It "I

g 'T."’»' Yo o
T NI AT G

s 16 TR TReA :.u--~
o {ih rdhih ¢ s.w-'-ww; v i 1 oo

) 3 ‘13"" st N33

Ty

B i S vi— .

Fl e
". N‘*m

e pzmmat s . prmb
12 s phunp-me
S e N IO P

-ﬂﬂ”h' _..m
Y rvl eese %

S 8 o 1rw ] BaOWPYTVT T TN Y
WS UMTEWD AP WORIT ST D """’8"""1'33’
PRTEY WY AR DRI WTTNIE w2 b eb % oe
TOFY STITT WP NPR RN MR wES ep sk ey O L
M PN ER S I P T MR 0 FERTNY T e e
1ErD Mo reanrrTe ryenrow b

pramal-pirde Sapget-Dag f wy Byl o -;r’,;; g il

NEY TR ST OY Y0 T :r-" "rv-—_--‘- 4 l.ﬁ,.,‘_z

o

rAnYy Ty ot fae et )

a el A“...E
€L e

STMC TR BT TS TRD ¢ W™ F Lk act vt o e oy taEp
oret ITEY BT TISD W TG np ne A oeah
r‘-t LA o B ":“" b ""Fk“ e hﬂ hooar

- - e s T Fen e
b i oA Tl 4 ol thiar L] A LN ui

s B TVl B A i e Bk P B AP e e

g v e e g T
7’3“" o0 AT rerh N o et o _..‘ frerye iy ;.,,

NI SN N rEN S 0D r"“"u'u SpmrEs R b e

FNE TTED A OAZUN DAY PPED Ders Sranh [ 0N b s i
TET® YOO TITTI I TR ONATN  rs tep ¢ AR ol KR T e
DIXVANE YRR YN R (2 S

= - 4 -t . )

e | ‘—'g-ﬂ rsi 1 "‘1" "t - frewn
Iy ey A s o]
| BT ST g ]

o Insoama STP ST ATy

el 4 B '.':': O e 28
scranmrsaryiees "o Y
" ‘,(_.t:'l*?',g--n- o il

FIN) LD O T @

‘0-- ‘— »-\ n --; -,.—.- ., -

"':rm s TV T TR T INe M R (5



O R A Y -T A

i L s X

:: _ln_ln X :XJ,,X J
" ; L O S ]

TABLE OF CONTENTS
SUGYA #1
Some Thoughts on the Importance of Learning Genkaabi David
Silverstein: Page3-8

SUGYA #2
Understanding the Relationship between the Oral andafritawBen
Niewood and Zevvy Goldish: Pag@sdl3

SUGYA #3
Relationshsip between Talmud Torah and She@eeveFineand
Sammy FisherPages 4-16

SUGYA #4
Semichat Geula Ltefilladiow We Redeem Our Prayers and Pray for
RedemptionrAdam Fischer and Ariel MenchPages 1-24

SUGYA #5
Ahavat HasherlLevi Morrow and Sammy Slfiger: 25-27

SUGYA #6
Baruch Shem Kevod Malchuteitan Goodman and Ben Butl&8-30

KUNTRUS MAREI MEKOMOT: Pages 3133



Sugya #1Some Thoughts on the Importance of Learning Gemara
R. David Silverstein

TheMishnah in Masechet Avot provides a very clear directive regarding the topics that
a student should be studying during his formative years. Thus the Mishnah states that until the
age a five a person should be invested solely in the study of scripture andvEgredis old
until turning ten an individual should switch to the study of Mishnah. Having mastered these
texts, the Mishnah requires that from ten until fifteen the student focus on mastering the Talmud.
What remains unclear from the Mishnah is what arcational curriculum would look like after
age fifteen? Should one continue to engage exclusively in the study of Talmud or having been

exposed to all three primary modes of study should a more balance model be provided?

The central text addressing thisestion is a statement®d Yehoshuaa®ben Cha
who requires that an individual split his | ea
the study of Scripture, Mishnah and Talmud respectively. AccordiRgshi the required
division is weé&ly. Two days per week should be devoted to each discipline with Shabbat
serving as its own unifosafofd i sagree with Rashi and argue th
requires a DAILY division of time divided between Torah, Mishna and GemaraRiTf&
adds an important caveat noting that both according to Rashi and Tosafot, the division of time
need not be precisely equal. Rather, one should ensure that either weekly (Rashi) or daily
(Tosafot) a person is engaged in the study of all three texts. Thedexsicin, according to the
Rivta would be subjective based on an individ
practical mechanism to divide onebds ti me, bot

Yehoshua ben Chanina a balanced educatiesiain should be required past the age of fifteen.

Rabbeinu Yeruchanf quotes and alternative tradition claiming that the three part
division required by the Gemara only refers to an individual not sufficiently well versed in the

study of bible. However,oc e a person has toiled sufficientl

15:31

2 Kiddushin 30a

5S.v. LdYomei

438.v. Lo tzricha

®Avodah Zarah@b s.v. vodyesh



time should be devoted EXCLUSIVLY to the study of Mishnah and Talmud. A similar view is
expressed by the a 6avho claims that the Talmudic dictum was limited to earlier generations
whowere more educationally capable and were therefore able to divide their time into thirds.
However, he felt that given the fAyeridat hado

all oneb6és time in the study of Mishnah and Ta

While the allthe Rishonim cited so far certainly saw value in the study of Scripture as its
own unit, a more radical thesis defending an exclusively Talmud focused curriculum was
advanced byRabbeinu Tam® Responding the common practice in his time of learning ONLY
the Talmud Bavli, Rabbeinu Tam justifies this practice by expanding on a statement of R.
Yochanan (Sanhedrin 24a) thus arguing that th
three texts (Scripture, Mishnah and Talmud) and therefore exclusive stiiyTdlmud Bavli
woul d still meet RO Yehos huantboeote isGhHateRabbeina 6 s cr
Tamis not necessarily advocating an ideal position; rather his ruling was an attempt to justify the
common practice of the Yeshivot of himg period. Proof for this assertion can be found in his
statement” ifd whi kKé i mplies a post facto justif
chall enge Rabbeinu Tamoés r thisdiéfemsp ofexclusivhe Ge mar
Talmud study was accepted by as well byRitea (13" century Spain) who seemsegpand on
Rabbeinu Tamés ruling and advocate exclusive
studying the Tal nful)dronogtudying MikrafarddVieshmp as dheifown

units.

Before moving on to analyze the educational logic behiowraculum focused heavily
on the study of Talmud, it is important to analyze the conceptual underpinnings of Rabbeinu
Tamdés view. One way to understand Rabbeinu Ta
reading of his position. According to this vieme would argue that the reason why Rabbeinu
Tam advocates near@usive focus on the Talmud Bavi is because by engaging heavily in this

text one is exposed BY DEFINITION to large sections of bible, Mishna and Talmud. This seems

® Cited in Beit Yosef YD 246

’ Ibid

8 Kiddushin 30a cited in Tosafot s.v. Lo tzricha
° See for example, Maharsha Sanhedrin 24a



to be the position of thBerisha®wh o cl ai ms t hat Rabbeinu Tamés
who spend many hours of their day engaged in intensive Torah study. By spending lots of time
engrossed in the study of Talmud one accomplishes the goal of effectively dividing daily

learning between different texts. The flip side of this position is that the Derisha notes that those
who are not engaged in all day learning should NOT simply study the Talmud Bavli. After all, if
you are only learning for a few hours daily then the stasisprobability of one being exposed

to large amount of Mikra and Mishnah by studying the Talmud Bavli is fairly slim.

An alternative norformalist reading of Rabbeinu Tam would present a different
conclusion. Keep in mifdthat according to Rashi, theréfe part division required by the
Gemara is a weekly division. Tosafot rejects this reading by arguing that one cannot be sure that
he wil/ Il ive an entire week and therefore the
ben Chaninaremainsintaé&ts a result Tosafot argue that RO
daily division of | earning. One could questio
know for sure that you will live an entire day and therefore the question that Tosafot asked on
Rashi could equally applicable to Tosafla¢mselvesTo solve this problem it is important to
note that after citing their interpretation of the Gemara, Tosafot cite the practice originated by
Rav Avram Gaon to recite dtcompysedobvekfaoMisknaP e s uk e
and Talmud. Why did Tosafot cite this practice? Zevi Goldish and Ben Niewood argue that
Tosafot must be of the opinion that the daily division of learning need not be precise (as the
Ritva cited earlier). The goal is not to ate a mathematical probability of exposing oneself large
amounts of Mikra and Mishnah. Rather, by engaging in all three texts daily you make a
statement regarding the unity of the Torah. As long as you begin your day with this ritual cited
by Rav Amram ondéecomes conscious of holistic nature of Torah even if you learn (for

example) only Mishnah that da$.

It is against this background that we can understand the view of Rabbenin Tam. Since for

Tosafot, the purpose of the divided learning is to highligétrelationship between different

0 Cited by the Shach YD 246:4

“"The Gemara challenges R® Yehoshua byelami@thatgoucaanotr equi r e
make such a demand since one doesnét know how |l ong a p
Yehoshua ben Chanina wasi ol WRasdéfiemmidngotsafatdidvifdieaon a
thisphr as exofi



elements of Torah, then learning the Talmud Bavli accomplishes this in a maximal fashion since
the text itself is comprised of all three primary texts thus by default highlighting the integrated
nature of Torah study. Acoding to this reading of Rabbeinu Tam, the studying the Talmud

Bavli exclusively would be sufficient for all types of students (even those who are only learning
for a few hours daily) since the study of the Bavli captures the unique relationship between

different parts of the Torah tradition.

This view of Rabbeinu Tam was codified by Ashkenzazi halachic luminaries such as the
Ramo™ and theAruch Hashulchan.** In fact, the Aruch Hashulchan explicitly states that in his
ti me Rabbei nu Tamé@daspnodeal tret despitevitee slearirdpach af a t
Rabbeinu Tam on subsequent halachic authorities, one could challenge a Talmud centered
curriculum on educational grounds. After all,
halacha, then presumghtear exclusive emphasis should be placed on the study of the Shulchan
Aruch and itcommentaries? Alternatively, if our goal is to engage the most critical and central
issues in Jewish thought, then why not focus on the classical works of Jewish ptyilasdp

mysticism?

In order to address this question | want to highlight two elements of the study of Talmud
that make it a unique text for a Jew searching for a life of religious commitment. In an essay
addressing theentrality of GemaraRav Aharon Lichtenstein'® notes that one of many unique
gualities of Gemara is that it allows engage in dialogue with the greatest minds of Jewish history.
To open a Gemara for Rav Lichtenstéin, i s t o enter their overawing
of their collectivep er sonal i t yés o aennoblamby them. It igto ke dxpoasdde d and
with a sense of intimacy, not only to their discourse, exegesis, aphorisms or anecdotes but to
themselved at once engaging and magisterial, thoroughly human yet overwhelming. Siody
a sense of access to its masters could be attained from the texts of any given period. Intensive
study of medieval poskim or of the Shulchan Arukh and its appendages would link us to the
worl ds of the Rambam and t hspeci® dhisaseuebnparttat he Ge
its structure as an arena within which the mind encounteas@plyof personages spanning

12 A similar view has been expressed Rgv Mcshe Taragin as well.e®
http://www.etzion.org.il/'vbm/archive/metho60/38tora.php

YD 146:4

vd 146:14



successi ve dneother wads,ithe stuslyeof Gemara takes the student on a walking
tour of Jewish history from the tinoé the Mishnah until the world of contemporary poskim.
When learned properly, Gemara has the potent@alaav the student to feel the excitement of
being part of a conversation that goes back thousands of years.

This element of experiencing the dynarhistory of Torah learning was expressed by the
Rav'®who notes that fAéin the mesorah community,
need not be any generation gap, any splintering of ranks. There is, rather a sharing of ideas and
ideals which span anghite countless generations. This is the secret language of misgardia
of uniting generations. Each newborn Jewish child enters an extended historical family where he
will be reared by the wisdom and teachings of great Torah personalities. Whéataversaid
now i s not just an abstract i1 dea but an ongoi
secret of mispar hdorot, of combining, uniting and merging many generations into one
c o mmu n I' Ih fack, this idea of the integrated commurafylearners advocated by Rav
Soloveitchik and Rav Lichtenstein may have its roots in the view of Rabbeinu Tam. After all, as
noted earlier, for Rabbeinu Tam, the significance of the Talmud Bawvli lies in the fact that is
capures the fact that Torah ishalistic unit comprised ofaried primary texts. This idezan be
expanded to mean that not only are the texts that we study integrated but the personalities
studying those texts are integrated as well. Sinai serves as thertal/emzdel that bounds both

texts and people together

While Rav Lichtenstein observation captures that uniqueness of the experiential element
of Torah study, there is a more cognitive element to the Gemara that also makes it unique. | want
to highlight this unique feature by appealitogn observation made yav Soloveitchik
regarding objective and subjective elements in the performance of mitzvoth. According to Rav
Soloveitchik, AJudai sm has al ways believed th
whenever man is abte disapline himself and develop dignified behavioral patterns, the latter
are always accompanied by corresponding worthy emotions. Feelings not manifesting
themselves in deeds are volatile and transient; deeds not linked with the inner experience are

souless and ritualistic. Both the subjective as well as the objective component are indispensable

15| eaves of Faith, Page 11
8 The Rav:TheWorld of Rabbi Joseph ISoloveitchik page 185187



fortheselir eal i zati ons of t he r eohthigthemewhilgressingonal i t )
the need for deep inwardness accompanying ritual observanct h e -iRlaw,Brs s o n
Isaadore Twersky’ar gued t hat fhal acha i tsyseemfvhchs a t ens

regularlyinsistsipon nor mati vness in action and inwardr

In other words for these great thinkers a dynamligious lifestyle requires a focus deed
oriented model which much be accompanied by an experience of the heart leaving the worshiper
moved by his mitvah act. With regard to the centrality of Gemara, one could argue that a
machshava oriented curriculuraudd generate feelings and thoughts which are ultimately
Avol atile and transient, o while a curriculum
and inner experience which could be soulless and ritualistic. In contrast, the world of Gemara has
the potential to accomplish both goals. On the one hand, Gemara requires a disciplined model
demanding a deep commitment to mitzvoth. On the other hand, since the student is invested in
understanding the dynamics and development of his tradition he ablertwalize material

enabling him to understand the emotional component attached to eachaimit

Wha emeges from this analysis is that the dominant focus of the study of Talmud in
Yeshiva circles can be explained both historically and philosophiddlbreover, as the
approaches to the study of Talmud continue to grow in both the Yeshiva world as well as the
academyit is our hope that stientswill recognizethevaried modelsavailable tahem to
connect tahe beautyand richnessf the Talmudic text.

see 4 x 7 4 1 s 1 4Tox]OIT TSRl s o € g T xas 4, X4l st
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Sugya #2-Understanding theRelationship between #1Oral and Written Law
Ben Niewood and Zevvy Goldish

Text of the Gemara Translated:

The Mishna on Daf 2 Amud 1 of Masechet Ber
say Shema at night?o0 We can say it from the
Rabbi Eliezer says we can say it until the end of the first watch. Chachamim say we can say it
until the middle of the Jewish night (Chatzot) and Raban Gamliel says we can say it until Amud
HaShachar. The Mishna t hen orseamélomelatesoheor y wh e
night, presumably after chatzot, from a party. They asked their father if they could still say
Shema and he said that if it wasndét yet amud
could still fulfill the mitzvah. Even me so, any mitzvah where the chachamim say we can do it
until chatzot, we can really do it until amud hashachar. The chachamim only give an earlier time
to distance us from doing an aveira by missing the time.

The Gemar a asks wh a the Mitavah oMShenta is,aafdsaskswhy r c e f
the Mishna starts by teaching Shema at night. It answers its questions with the pasuk,
ABeshachbecha Ubvekumecha, 6 Awhen you | ay dow
Mitzvah of saying Shema and shows ust thight comes first because the day begins when you
lie down at night. Therefore this is why the Mishna taught that the time for saying Shema when
we lie down is when the Cohanim go to eat their terumah. We can also learn that night comes
firstfromthedes cr i pti on of creation i n Bereishit. T
yom echad, 06 AAnd it was night and it was day,
night since night is first in the pasuk. The Gemara asks another questioa.ddy begins at
night then in the first Mishna of the second chapter of Berachot, when it talks about the berachot
before and after Shema, it should have talked about the berachot for Shema at night first, but it
doesndt, it t al ISemaibshacharitfirdt. dt sdyetmakirctieanorning fve say
two berachot before and one after Shema, and at night we say two before and two after. The
Gemara says this isndt a problem because our
talked about Shema during the day. Since we were already talking about Shema during the day,
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the next Mishna continued with halachot of Shema during the day, then went back to teach the

halachot of berachot on Shema at night.

A Detailed Analysis of the Mishnend Gemara:

The Rabbis who compiled the Talmud, the foundation for all of Jewish tradition today,
chose to begin by discussing the laws of Kriyat Shema at night. One might think that the main
corpus of Jewish literature would start with a more generglsug di scussi ng Hashem
It would also make more sense to begin with how Hashem gave this book to Moshen on Har
Sinai. In fact, other main compilations of Jewish law start with much more appropriate ideas.
TheRa mbambés Mi shégmsawithh discassion of basic tenets of Jewish faith
concerning belief in HashenRav Yosef Caro'sShulchan Aruch begins with the halachot of
waking up in the morning then continues throu
with Shema is less atbary than starting with something like the laws of korbanot. Still, we can
ask a very obvious question on this sugya. Why did the compilers of the Talmud choose it to

open the Shas?

This question is indirectly addressed by commentators like the Tatactiha Shiltei
Giborim. Both of these Rabbis ask the question why Berachot is theléisgichetn the shas.

TheShiltei Giborim (Daf 1:1), a comment ary on the Rif, quotes
Chachma Yirat Hashemo ( TheThhiel ibne,g i Ininli:n gl 0o)f wkhnioow
seeing Hashem. o Therefore the Shas starts wi

mitzvah of Shema and Shema teaches us yirat Hashem. We are beginning our book of

Oknowl edged with the |impehatoiugd tdhehawezwihr @
Hashem is our God, Hashem is one. However, this raises the question of why specifically did we
start with Shema? The compilers could have |
Hashem. 0 T h arypticvandwbutd sderaingly make more sense. Therefore, there

must be something more to learn from this.

TheTzlach (Introduction to Masechet Beracho), or the Tzion LaNefesh Chaya, also
answers the question of why the Shas begins with Berachot by d#agibhgcause Berachot
begins with a discussion of Shema. He then gives three answers as to why discussing Shema

was an appropriate way to begin the Gemara. First: Before Hashem gives Bnei Yisrael the
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Mitzvoth on Har Sinai BEeoketha, obhédm, amARashem
too, at the beginning of the compilation of oral law the Rabbis begin with the Mitzvah of saying
that Hashem is our God and He is one. By saying the Shema we accept Ol Malchut Shamaim
and therefore seabgmenmne oélBsnAmoshi Hashem EI o

this can we begin to discuss the implications of this statement, i.e., the requirement to do

mitzvoth. Second: We use the Shema to show H
writtenlaw@ me fr om Has hem. We didndot get the writ
Torah from the Rabbi s. Rat her, AHashem i s on
Shema includes the commandment of, AVeshinant

our sons. Hence, it is more than fitting to begin the book of oral law with the biblical source for

teaching Torah orally, which was done for the Talmud until it was written down.

Now that we have answered the abstract question of why we begin Shasnathdse
and specifically with Shema we can analyze the sugya itself to see if there is anything else to
learn. As soon as we begin to analyze the sugya we see that there is a major problem in the
Mishna. The Mishna starts by discussing when we can say&heat ni ght , and doe
mention the requirement to say Shema! I f the
have at least begun by discussing where the mitzvah of Shema comes from before it moved on to
the details of when to say it? Intiyit is normal in the Talmud for the Mishna to not use
sources and for the Gemara to ask the questio
know this?% However, our Gemara does not ask
60Tana HedcbFr &mi where does the writer of the

guestion on this is why did the Gemara use-siamdard wording here?

This question is further substantiated by the fact that in the beginning of Masechet
Berachot in th&almud Yerushalmi (beginning of Berachot)i t doesnét even incl
Hei chi Kai 6 guestion and instead begins the G
discussion that only appears later in the Bavli. Next we could say that maybe these words are
typical to use in the TalmuBavli at the beginning of Masechtot. Howewshen we look at the
introductory sugyalo Masechet Succalf2za)we see t he words 6 Mina Hani
Hei chi Kai . 0 We could then assume that withi

a new suklgct, but the other tw(Berachot26a, 353 sections of Berachahat begin new topics
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are started with OMina Hani Mil ei 6 and AUr min
that the words oO0Tana Hei chi Kai 6 are wused 1in
cases have something in common. However, in each siXlatgher places(Eruvin 27a and

105a, Tannit 2a, Kiddushin 37ab, Shevuot 17b, Zevachimm 1 ldywh er e 6 Tana Hei chi
used the answer i s O06Tana Hatam Kai 6 which | oo
Sugya the answer i s O0OTana BdaparallglTandtic soarcec h b r i

Therefore we see that this case is unique in the entire Talmud. We can once again ask why?

In order to address this question it is important to noteRbhatShrira Gaon (Igeret
Rav Shrira Gaon) tells usthat about the editorial work of a group of pdinudicrabbis
known as the SavorairRrofessor Avraham Weig6-1 0+ 1 ! x _ ¢ 4 <)has™ s  _ s . 1
expanded on Rav Shrésawords and shown that much of the editorial work of the Savoraim are
found at the beginning of Masechtbtore importantly, he claims that our sugya is amepla
of a Savoraic sugydhis only adds to our question, if the Savoraim formulated the sugya with

these specific words, what do the words teach us?

RavBrandes(1 9 7! *:_x * x ., « x ")offers an explaration for why our sugya has
this interesting O6T&eepinidiedi chi Wai dofilod mail ah awv
guestion O6Mina Hani Mi | efacfo inqueyfa theoseuccawhsase t h a't
6Tana Hei chi Kai 6 i mplies that the Tana hi mse
guestion the Gemara is trying to show us the intrinsic connection between the oral and written
Torah. They are not two separate entities. Rather, thisneljsand anything else the Rabbis
will say in the Talmud, is from the exact same source that gave us the written Torah, Hashem.
fact, this issubstantiated by the fact that the Gemara uses the gHrase -+ o which proves
that the Tanna had in mind the verse while writing the Mishnah.

This also answers our question of why the Tana started the Mishna with the times of
Shema, not the mitzvah of Shema itself. e&gluding the source of the Mitzvah and going
straight to the details the Tana necessitates the question of where the Mitzvah itself comes from.
This would cause anyone who was truly trying to understand the Mishna to realize the necessary
connection beteen the oral and written law. Without this beginning the Gemara would never
have had to ask the o6Tana Hei chi Kai 6 questio

of this sugya.
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This idea is substantiated by both the wording ofGeenara (2a) andRashi (s.v. akra
kai). After citing the biblical source ¢f1 _ « * x otHe’Gémara thefrewrite® the Mishnah
with thesource citedby the tet itself (..-._ 1~  s" { ¥ { T )< Thislsdemingly
redundansentences necessaryn order to stress that ti@nna was thinking of the source while
compaing the Mishnahl n addi ti on, Rashi ons tihAnaorkder éTh
(the Tana) | earned the obligation of saying S
comment, until we realize that the entire point of this augyo show us the connection between
the written and oral Torah. Rashi is telling us once again that the Mishna was not just some idea

totally divorced from the Torah. Rather, the Tana wrote the Mishna with the Pasuk in mind.

No other Mitzvah could teh us all these fundamental concepts about learning Torah,
therefore the writers of the Talmud chose Shema to begin the Talmud. Writing this sugya and
making it esoteric enough to necessitate our questions, but not so confusing that we could not
answer tem, must not have been easy. The fact that the Rabbis go to such lengths to write this
sugya in a way that forces us to learn these concepts emphasizes that all Torah learning should
come from our belief in Hashem and our desire to understand his mitanoed the Gemara
in Masechet Taanit says that one who | earns T
is a source of life for him. However, if someone learns Torah not for the sake of Hashem, it is a,
ASam Mavet, 0 fAa drbpsaygnhg $hemafever marriny and everynight s/e
surround our day by declarations that all Torah we will and have learned during that day is solely

for the sake of Hashem.
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Sugya #3Relationshsip between Talmud Torah and Shema

Steve Fine and Sammy Fisher

Neverusethewor@t hi n g 0 diever. Sohave wetaen taught time and again
throughout elementary, middle, and high school. Because the word is vague, ambiguous,
useless. With this background | was shocked to see that each dayin ‘| - s-ay 4 , A+ 1~ * |
L0 0 e xds e 43X kg ¢4 A Thingsthag | commang you today should
be upon your hearto).

Clearly, my teachers have been gravely mis
student butawordfe x s | xI.Sthcefs L « 5 o {1at*!fsirst seems uncl ea
how this intended ambiguity provides deeper insight into what God is telling us in_théut
first we need it 'expephoref ahatt a.

While the Karaites interptés . « s "ttolrefer to the ten commandments, 1)~ > 1 «

« . & < x ) explains that iteally refers to all the x *xas contained in the ~ .x However,

.S 0s " understanding i s pr_adisluetmput i ¢s benblmti'se t h
doorposts, a commandment implausible if we understand it to refer to the teachings of the entire

S L oX

r 1~ . (" ) Offerd an alternative by definifg. + s asthe thiees paragraphs
of _ itself. But this understanding seems to imphttive need to teach our children only the
.. while of course in reality we must teach alsof x -

x4 s _ - x ) 'V Xpresentssa meore complex view: The first part of the
paragraph{ 1 ~ * 108 ~ ¥ s x|)refers te= - study while tle last part of the paragraph
(.4 x>0 A X)refersto, . . : This explanation satisfies the objections to the
previous two explanations. But* 6-s under standing certainly rai
According to+ "™ _, ther 1 « &ppeato switch topics mieverse without explicitly indicating so,
an odd and baffling structure at first glance. In order to understdandd~-s ex pl anati on w
find a common thread that unifies the seemingly fragmented pieces into a coherent whole.

X« 5(” «_ d)indicates that there is in fact a link between .  ‘amds - X © | farely. -
that, _ _  ‘iss 4 X « inthe classic sense since it literally involves reading words-ofx -
Further,s x I .~ * < (1~ _ 9 explains that although weave only until the third hour to say

. .,.one who fails to fulfill this obligation should still say_ later in the day since in doing so
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he is only reading words 6f - &and therefore has nothingto lose~ « .~ , - x 13> © 1
" %( s dddshat the above source even means to say that we should recité tieith
ourlate, _ _ : Thisteshnical link between . ands ~ x - rdise& yet.more questions:
Why is it necessary to say_ before a certain time? And what do we still gain byrsg, _ _
past that proper time?

The! x _adds yet another piece to the mystery of the link between,  -amdd4 | x _ | -
s ., XThere is an inconsistency between the Babylonian_and-theJerusalem(*\ - ¥ 1 .~ *
I x , TheBabylonian! x _(« ! x _  )sthtesthHat 1:x*4_ = *wouldXnterrupt his * -~
s . study to say _ while the Jerusalem x _states that he would not interrupt his learning.
We must then ask what it is about the nature ofand its relationté -~ x - tHatraises:this
difference in interpretatiorOne possibility would be to explathat according td . ,’although

‘is+a formwofs ~ study,s ~ study does not exempt us from saying because - ~ 1 ~ «

. _ forces us to confront theology is a way that is required duhecessarily fulfilled through
ordinarys ~ study. However, inversely, thé . > ! x _ 1) explairs elsewheré that
saying. _ does fulfill the obligation to study ~ X But with this explanation alone we are left
to think thatthel _ . views 1_ _  ‘as ah experience significant only so far as it is ordinary
s .~ x . . Aceordingly, _ would seem to be a completely arbitrary excerpt and would lose its
significance as a centerpiece of Judaism. Instead we must find a link betwesml s . that
explains the difference of opinion between antii _ . whHile Maintaining that both sources
assign significance to _ as the passagpecificallyselected for the link.

Rav Meir Lichtenstein (http://otniel.org/show.asp?id=2569drovidesa compelling

explanationof _6.s u n e.cAltheugh o |  ‘functions as technical ~ x - | to¢ _ L -
distinctive features of _ make it the perfect excerpt to use as our model forx First of all,
proper, _ _  :brndgs-us to accept the sovereignty of God. By making this our first sind la
thoughts each day, we demonstrate that accepting sovereignty is a priority and we allow such a
consciousness to permeate _qur ‘remibsusteatwleay 6s ac
must make a conscious effort to do all our activities, évenstudy, for the purpose of making
ourselves holy.

This explanation sheds light on the disagreement betivee&indd _ . .. Fhedi 4 * *
explains that™ _ interrupted ~ x © fdr x _ 1 * ‘to-remind himself that he needs to infuse

even his -~ study wih religious consciousness. And the . digagrdes only in the case of


http://otniel.org/show.asp?id=25694
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the{™ _.-It holds that since he was on such a high level, he would infuse religious
consciousness into his~ study even without reminding himself with. _ ‘ardtherefore
did not need to interrupt his learning to do so. This understanding describes the link while
demonstrating _(60s uni que rol e.

Moreover, the first core value of _ as explained biravMeir Lichtensteinilluminates
the obligation to recite _ first thing in the morning. In order to prioritize and incorporate the
acceptance of Godobés sovereignty into our cons
so first thing in the morning and affirming so once more as the last thing we do before leaving
conscios hess altogether and drifting into sl eep.
explains why: x 1 . *  skes value i saying _ past its allotted time. Since the second

core value of _ centers on the continuous process of our daily activities, it impacts the rest of

~

our day whenever we say it. Therefore it benefits our day even whesdrpast the ideal time.

This link between _ ands - #&lso provides one overarching focus that unifies the

seemingly incongruous sections of the text accordingte™ 6-s expl anati on. Al
verses switch between descriptionof . ‘ardd - x *:, I ynt a morer bsr b8 sc
sLesrefers to accepting Godds sovereignty, a
of both the conceptual recogniti omofsprifualit§odds s

into behavior
Nowthat we undesris-tsamdirvdlastr sh t o, we can retur

guestion. Why does God use such ambiguous terms in telling us to teach our sons about the two
corevaluesof _ _ ‘ard¥ - X @ ? IApaqssibility is that God uses vague waials
emphasize the broadness of these values. The impact of understanding the connection between

andyd ~ x ¢ islabkenaompassing in our lives and is therefore described in the least
limiting words possible. It impacts not only our deeds aedttitude with which we behave, as
described by the second core value, but it also impacts our very mindset and awareness
throughout our lives, as described by the first core value. With these two values in mind, the

potential to change ourselves
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Sugya #-Semichat Geula Ldilla: How We Redeem Our Prayers and Pray for Redemption
Adam Fischer and Ariel Menche

fSssshhhh! ! o

| turn around, aghast. Ironically enough, it was a deafening sound used to encourage
gui et . | 6m used tatkduirggdanegingbih reatlyd edoesewehyenan shul

need to shush me?

Wel l, yeah. Because | wasnodét just interrup
brachaof Ge 6 a | and tlsesshenmrehesrei As ks t he wisest son, i Wh
davening different from all other pSmichas of t he

Geulah Letfillah(heretofore this phrase and its verbal counterparhiech geulah letfillatwill

be referr ed thatwe nust conredsthedchncept of regeom that follows the

shemawith the climax of prayer, thehmoneh esreBee, it all began withrmachlokebetween

Rav Yochanan and Rav Yehoshuapaige 4B ofMesechet Brachoin theTalmud Bavli. The

guestion was asked: when are we obligated to SGigrinectgeulahto tefillah. And two

approaches were taken: answers were given watlaeg a logical argument, and withkaa, a

verse from the torah. In usingseara Rav Yochanan argued that theulahto which we refer

0 God taking the Jewish peopet of Egyptd occurred both during the night and during the

day. Despite the fact that the nighttigeeulahwas only a partiageulah(i.e. the process of
redemption began at night but would not be completed until morning), the preseectabi

during loth the night and the morning obligates us to congeglahto tefillah during both night

and morning. Rav Yehoshua, on the other hand, uses the same argument to reach an opposing
conclusion. He argues that becausegiiddahthat occurred at night was lgra small part of the
greater redemption, we do not have an obligation to SGL at night. It is only in the morning, when
there was a complete redemption, that we do so. To validate their respective points of view,
Rabbis Yochanan and Yehoshua both reféhéoverse from the torah which dictates when one
must say thehema veBhachbecha uvikumecha, i ¢ when you | i e down anc

Rav Yochanan argues that as you first §amaand thershemonelesreiin the morning, you
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ought to do the same @ight, thereby connectingeulahto tefillah. Rav Yehoshua argues the
opposite: just as we must sstyemadirectly next to sleep in the morning, so too we must say it
directly next to sleep (that is that it should be the very last prayer we say and iieesl, mot

precedeefillah) at night.

While this dispute initially seems simple enough, Alme Mordechai (21-22) points out
the strange antinomy of this argument: Rebbeim Yochenan and Yelaagieed they both

accept the axiom that tlgeulahwas not tuly completed until morning. And yet they disagree:

they cand6t seem to come to terms on when we

evidence and disagree on what it proves? If ever we hope to find a solution, the Am Mordechai

a

says,wemusthegi by analyzing the concept of SGL and

First, there are those who believe that the quintessence of $@ula&d that the entire
reason behind the unit geulahandtefillah is to emphasize the impactgdéulah We will begin
by examining ayemarain Mesechet Brachoin Talmud Yerushalmi(5B) which cites a

juxtaposition of twgpasukimto explain the purpose geulahi n our daamchani n g .

Hashem beyd@Gotlzwibhh, answer i npastkay stia8hemdespair

tzuri véaodaleemy rock and my savior.o These

we look to God for help. Why? Because, having brought us dditafayim, He has

demonstrated that He has both the power to and interest in helping aenwéet this concept

of geulahtotefillahbecause, after having demonstrated
logical to proceed to pray to Him. Ultimately, tigemarais highlightinggeulaha s S GL 6 s
primary focusRabbeinu Yona(On The Riff: Mesechet Brachot 2B)writes in concurrence: he
seegeulahas t he ulti mate statement and test of
power and involvement will, of course, experience an unbearable udgeda As such,

Rabbeinu Yona seggubh as our focus antéfillah as a post hoc consequence of having recited
thebrachaof geulah Joining the party, and bringing a few more bottles of wine with it, the
gemaraon page 9B ofMesechet Brachoin Talmud Bavlisupports our previous two analyses
and adds to them. In his Aramaic ink, Rav Yochanan expatiates on when we ought to say the

Go

a

shema n t he morning. He says t hathemavithsuinrdeeA ot ed ¢

braita expounds: the aforementioned devoted one would compleshéneavith sunrise so that

they could join SGL with sunrise. Following this, Rav Zeira brings a quote in support of this
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concept: AThey will fear You with sun and

(Tehillim 72:5).Shteigingn thebeis we cannbhelp but overheaRav Dovid Silverstein

bef

asking a brilliankasha fil n what way ca@eulahve possi bbley!co®Oyng

he calls outshuckelinguriously and pounding his fists towards the heavensag\kolreplies:

justasgeulahactsas an hi storic demonstration of Godods

cosmological function on an empirical level in the present. In shorgénmsraand thebas kol
(in no particular order) convey t hghigeulbhh e u
As previously brought outefillah is merely the repercussion @éulah Ultimately these three
sources all voice the same opinion: thatilahi s t her e t o demonstrate

desire to be active in our lives and tteftllahisgeulahd s wa k e .

But not everyone agrees with the exponentgenflahas our ultimate focus; many argue
the conversé@ that the apotheosis téfillah is the ultimate aim of SGL. One approach to seeing
greattefillah as our true objective relies on the arguairtbatgeulahprepares us faefillah.

Page 31 oMesechet Brachoin Talmud Bavlistands in support of this concept. Citing the
principle that one must have happiness to perfomitaval) it argues that one must have great
clarity of mind and strong ntiwation in order to engage tefillah. A midrash (Shemot Rabba

22:3) brings a demonstration of this concept: it was only when the Jewish people were purified
by experiencingeulahd when God took them out dlitzrayimd that they were able to sing

Az Ya&hir. So too we must have our minds and souls purifiegdayahto commenceéefillah.

Rav Ami, in theTalmud Yerushalmd Mesechet Brachot (6A)takes a different approach to
explainingtefillah as the primary focus of SGL. He believes that connegmuigh to tefillah

causes God to give our prayers greater attention. To elucidate, he offers an analogy: saying
geulahbeforetefillah is like knocking on the door of the king before you praise him.geuwtah

the knock, entices our King and king, wettingitrappetites for prayer and praise. It is important
here to note that Rav Ami was a student of Rav Yochanan and that we may therefore infer that
his views reflect those of his teacheré bu
to explainirg SGL: thatgeulahclarifies the intentions driving ouefillah. The first argument

within this approach is that of tlyggmaraon page 17 ofMesecheRosh Hashanahn Talmud

Bavli. There we find the opinion that prima fadiefillah might seem hereticathe entire model

of prayer seems to imply that we alemandinghat God deliver those things which we desire.

As such, we require a ver8e birchatgeulahd t hat wi |l | acknowl edge

nit

Go

t m

God
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clarifying our theology and permitting us to pr&av Kook, in his work,Ein Aya (On Eter,

Siman 19) takes a different approattishowing thageulahis necessary to clarify the

motivation behindefilah.He poses t he q Rav¥dchamansaythi®whay does
maariv(as opposed to elsewheegnsf or us a speci al pl ace in the
thatnighttime is traditionally considered a time of fear. As such, we are intensely focused on
ourselves, looking to pray for our own wéking. By mentioningieulahbefore we engage in

tefillah, we acknowledge and remind ourselves that our focus should be on the welfare of the
entire nationAnd the one whalavenswith this focus deserves rewaitkfillah, emphasizes Rav
Kook, is really not about personal prayer, but about recognizing the @malemportance of the

Klal and building a relationship with God through the scope of community. As one presidential
candidate would put it if he spent more time inllees tefillah is about believing in something
greater than ourselveGeulahprecedesefillah because, wherefillah can easily seem to be a

very selfish activity, thédrachaof geulahreminds us of the value of tikehilla. God redeems

us as a nation, not as individuals. Each of these approaches higtefiilats as the focus, and

geubh as a means for improving thiafillah though they do take variegated approaches within

that sphere. These include the view points thagéa)ahprepares us mentally and spiritually

for the process that tefillah, (b) thatgeulahcauses God to givgreater focus (so to speak) to

our prayers, and (c) thgeulahclarifies the intentions behind otgfillah.

Before we can make sense of all this, we must first introduce yet another statement of
halachaho that of theRamabam Hilchot Tefillah, Chapter 11, Laws 17 and 19)He holds
that atshachritwe saygeulaha n d ,mnte d i i breel ty SGi, we begitefillah. At maariv,
on the other hand, we sagemathen SGL, and then we defillah; there is no demand for
rapidity at night. And now th&rid Soloveitchik (Shiurim Lezecher Avi Morj arrives on the
scene with kasha 1A Why , oh why!l does the Rambam di ffe
needed in the morning and the relaxation allo
Rambam must be imyihg that during the day, omeustconnectgeulahandtefillah to achieve a
redemptivanodel, whereas at night, where there is no imperative for promptness and there may
be an interruption. And why may there be an interruption at night; why is theremo suc
imperative? Because the SGLro&arivfits, instead, into anatir modeld one intended for
preparation. And here, where the Grid seeks to clarify his views, we will finally achieve a

paradigm of clarity.
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Let us recall, says the Grid, that there were $tages to thgeulahin Egypt: the night,
which featured merely the first part of the redemption, and the morning, which brought about the
full executi on o fBneiYisdoébsit offMitzeayim ldeally,lwe wonlg have la e
focusongeulahideal | 'y, we woul d use SGL to boast God?od
people, to recognize and celebrate His power and involvement. But at niglad, when the
redemption still had not been completed, we, quite simply, do not have enough oaito
That is to say that the first stepgdulahi s not compell ing enough to ¢
greatness. And so the nighttime SGL (which is really more a shadow, a reflection of the true
SGL) is not used to emphasigeulah Instead, the SGL of the ening comes to improve our
tefillah. Just as we sgyesukei dezimrato prepare us and purify us for thleachrit tefillah so
too geulahpurifies and redeems us in preparation forrttaariv tefillah In support of this point,
the Grid points out that were more than willing to interrupt the evening SGL: an interruption is
built into thedavenind There is &adeshspecifically placed betweegeulahandtefillah. Why is
this? To remind us that we cannot possibly have an obligatory SGL unit during ageayes
that is not itself obligatorynfaarivis not actually &hova an obligatorydavening It is reshut
optional, now aninhag). Thus we know that this SGL cannot be one with its primary focus on

geuah Rat her, itdés ptefilaphose i s to enhance our

On the other hand, continues the Gsldachrittakes place in the morning when the
redemption was completed. Thus, during the mordangningwe have full and perfect proof of
Goddos omni potence and intervent iisoongeulaWgndc an on
in fleshing this concept ouRav Silversteim s k s : i Wh y shéroanto the nix? if o w
we 6r e t rsgnechgeulaholetfilalvhere doeshemacome in?Shemads neithergeulah
nortefillah. ©Onfortunately, ndas kolrang out. Hé bubble considerably popped, the Rav was
forced to offethis answer: thehemas there to enhance the power of SGL. $hemas the
ulti mate statement of faith. In saying that 0
our theological philosophyddo d 6 s oneness and greatness to th
proclamation of faith is then combined with a recounting ofyindah,which is the ultimate
practicald e monstration of Godds oneness and greatni
incontroverible recognition of the Almighty God, what choice do we have but to offer him our
tefilah? 1 f t hi s i s whad ifthie étraerdintany statement of faith iatheh i e v e
ideal objective of SGL, then it is clear why we requicdmpletegeulah the geulahof the
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morning, to truly achieve geulahcentered SGL. QED the evening SGL is aliefiiah while
the morning one focuses geulah And because thmaarivis not an obligatory service, it

cannot possibly include an obligatory unit (SGL cary@®achovg.

Now, so as to better drill this concept into our proverbial heads, let us examine some

practical applications of this conclusion:

First, (cf. Shut HaRashba 1:293yve will take a case of a small uninformed minyan that
gathers togethemoa weekday Rosh Chodeshhe congregation has just, togethsntzched
geulahwhen the rabbi smacks himself on the head. He forgot to remind thenmyabéah
veyavoh Can the Rav interrupt his SGL to remind b&aleh batimabout the insertich
Applying the pinciples brought out by the Grid we may answer as followsd Ifiaariv, then
the rabbi may interrupt his SGL to remind ké&hillabecause there is no concept of an
obligatory, uninterrupted SGL ataariv, but therds a duty to enhance thefillah. If we are
speaking abowthachrit,per contra, where there is an obligatory SGL, the Rav may not call out a
reminderbecause that would take away from the impact obinchat geulah He will have to

suffice with a nicegevaldikpotchon hisschtender

Next, (cf. Shut HaRashba 1:236jve observe a poor, fatigugdshiva bachowho, due
to an intensivénalacha shiuy finds himself late fominyan He stumbles into the room just as
thekehillahas begun thehmoneh esreWould it be better that l#avenon hs own and
perform SGL or would it be better that he skip straight tstimeoneh esreio as talavenwith
the congregation? Applying the Grid to our test case, we would answer miaii he ought to
skip totefillah while atshachrithe ought tadlaven on his own and SGL. Anaariv, the purpose
of SGL is to enhance otefillah. But that same thing is accomplisheddayveningwith the rest
oftheshui On t he other hand, in the morning, it

geulahand sohat is the priority.

Here, we would like to humbly offer treniddushinof Messrs. Fischer and Menche
There seems to be a divide between the views of the Grid and those of whoever determined the
halachaimmediately above. The Grid argues thamaiariv, where thegeulahcomes to enhance
tefillah, it is with the intention of purifying and preparing us for prayer. Thus he holds according

to thegemarain Brachot31 and theanidrashwhich assert likewise thgeulahfits into a
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purification model. But théalacha above regarding thgeshiva bachoestablishes that the

enhancement that otefillah needs is one of recognition of tkehilla. Thusgeulaltb s pur pose ¢
maarivmu st f ol | ow Rav Ko odedanrenmmasiue dbout thegptimacybfg ht t i m
thekehila. So which is it? As with any place where
AY, 0O there are three options available to us.
demonstrate that they are not actually in conflict. Aswe candiscard t her our fAXo (f
puri ficati on) n &ehillapwerarefefYanly With thecopt®n of reconeiling the

t wo. Perhaps, this paperds authors would I|ike
is a recognition of th&lal. Perhaps the concept is that living through our daily routines, we

become entrenched in seénteredness. We require the passagguolahto purify usd to

bring us back into sync with the nation as a whole.

But let us return to our object, to expiaig themachlokebetween Rebbeim Yochanan
and Yehoshua through the scope of the Am Mordechai. After having read and reread the above,
and then, after having repeated that process so as to actually understand what we have read and

reread, we are finallyrppared to answer our initial question.

If our two lead rabbis agree that tipeulahwhich occurred at night was only an initial
step in a larger process and that it was only in the morning thgetiehwas finally completed,

then why do they disagree@er whethesmicha geula letfillaltan be preformed at night?
Drumtroll, please.

The Am Mordechai explains that it is because they cannot come to terms on whether the
focus of SGL igjeulahor tefillah. Rav Yochanan holds that the purpose of SGL is torexgha
ourtefillah. Yes, the nighttime redemption was merely a fraction of the ultigetah but who
cares? Even the smallest fragmengeifilahis still enough of geulahto enhance ouefillah.
(The reader is thoroughly encouraged to refer back toghmon of Rav Ami in th&almud
Yerushalmabove should he wish to see the flonhafachikoutlooks from teacher to student.)
Conversely, Rav Yehoshua holds thatgleelahis the focus of SGL. Absolugeulahhas
incredible power and great significan@ut to truly gleanthgeulatdb s message, we mu s
an absolute geulaB acompletaedemption. Thus the fractgéulahthat occurred in the

evening sits insufficient, fading between the pageshefmaandtefillah. As such, we cannot
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have SGL at mjht. Only in the morning. Is it not remarkable to uncover the true catalyst behind

the argument? To discover what truly drove this dispute?

But there is more that can be learned from this study in dispute than merely what sorts of
discussions once floatedr ound Rav Yochanandés dinner table.
induce a few general principles of Jewish faith and practice.

The first is that a clarity of purpose is required to perfommtavahproperly. Regardless
of whether our rabbis believed thhetultimate function of SGL wageulahor tefillah, they
believed that an important principle could be derived from the answer. Let us be honest: do we
not often recitggeulahandtefillah without kavana And even if we do havikavana how many
amongushae a depth of focus and understanding to
omnipotence or to connect with the God as a nation? It is clear from this dialectic that when we
performmitzvothwe are not merely to execute them blindly. It is critibalt we arm ourselves
with our deerstalker caps, pipes, and magnifying glasses and set ourselves to cracking the case

that ishalachikobservance.

Next, we learn from this inquiry the power of the the nationPsakafterPsak we see
that every petitner is being bid to cast aside their individual selves and embrakehitie.
Yes, of course, we are individuals. But contrary to what Kierkegaard might have us Believe
that the primary relationship of our lives is the one between the individual@hdr@ that that
relationship often stands in conflict with the ethical, our relationship with those arodndt is
a staple of Jewish faith that our relationship with God is, ultimateigtianalone.

And finally, we discover the epistemological gasi of our sage8 that wecanprove
Godbés omnipotence and his st atgedahdemonstratesi nt er v

Godbés power and his desire (so to speak) to r

And so we have solved the question of Rav Yochanada Rav Yehudads i nst
dispute, we have established reasonsifinicha geulah letfillahwe have instituted a
methodological process for applying these principles at night and in the morning, and we have

found, therein, basic principles of faith.
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Sugya tb-Ahavat Hashem
Levi Morrow and Sammy Séffler

In Devarim 6:5, the Torah commands us to love God with all our hearts. This is an
incredibly significant concept. In the words Rabbi Dr. J. H. Hertz [The Hertz Chumash,
Page 770 .2]"This is the firs time in human history that the love of God was demanded by any
religion... If the Unity of God is the basis of the Jewish creed, then the love of God is the basis of
Jewish |ife." Thatodos very ni ce lbnbzat[Shembta t doe
Chapter 31 Verse 18] it means that the very root and reason for all the mitzvot is to love God
and cling to His ways. But this leaves us with a conceptual problem: how can one be commanded

to love?

Emotions are generally assumed to be beyond the sddm@&mnan control, and thus we
should not be expected to be able to love on command. But &athEmet [Va'Etchanan 2]
says, the answer is inherent in the question. The only way we could be commanded to love God
is if it were possible for us to fulfillhat commandment; this is because the love of God is

"carved deep in the heart" of man.

So according to this view, we have love for God laying dormant deep in our hearts.
Unfortunately thatés not hel pful, swvetGbde mi t z
But what does it mean to love God? How are we supposed to manifest this love? If it is a
commandment, the assumption is that there is some sort of action attached. One possibility is
that of the opinion of th&ifrei Devarim [Piskei 32, D"H Davar Acher]: we love God by
loving His creations and causing them to love Him as well, in the manner of our father Avraham
who converted many people. Another possibility is that ofBhAbylonian Talmud [Tractate
Yoma, Page 86, Side A]l¥You cause God todzome loved by others through your actions, by
learning from and serving Torah scholars as well as being pleasant with all of creation. In this
manner, you cause others to come to love God themselves. ARRaglli [On Devarim 6:5]
states that to love God to follow His commandments out of love, rather than out of fear of
punishment. This especially makes sense if you hold lik&taeEmetand a deep love for God

is innately hidden in your heart.

That being said, it is not always that easy. How do gocess this love if you do not

automatically sense it? Many opinions state that it flows from an intellectual appreciation God.
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The Sifrei Devarim [Piskei 32, D"H V'Hyu] says that you must "put these words on your heart",
referring to the words of the Shamand you will know and recognize the Creator of the World
and "cling to His ways." TheSforno [Devarim 6:5] says that to love God is not a
commandment; it is in fact a promise. It is a guarantee that if you think about and understand
God you will withouta doubt come to love him, and then you will do serve him with joy. In
Hilchot Yesodei HaTorah[Chapter 2 Halacha 2] the Rambam says that when you truly
understand HaShem's great and wondrous works and endless wisdom, you will immediately
praise and glorf Him and be seized by a great desire to know Him. Hiichot
Teshuva[Chapter 10 Halacha § Rambam states that your love of God parallels to your
knowledge of Him, meaning that if you know and understand God only slightly, you can really
only love Him slghtly. But if you understand Him deeply, then your love for Him will be deep.
Thus, you should study Him and strive to understand Him as much as you can, so that you will
love Him as much as you are aldRabeinu Bachya [Devarim 5:5]states that you need truly

understand the Torah and mitzvot, and then you will love God and be filled with joy.

There is another model, however, that is not necessarily contradictomilcimot
Teshuva [Chapter 10] the Rambam also gives a more experiential view of lo@&ad. He says
that one should always be filled with love for God, like when one is lovesick or infatuated with a
woman. This is not necessarily separate from His previous model, as this could be said to mean
that one should always be thinking about God mamner that would arouse this love of Him.
And the Netivot Olam [Va'Etchanan Amud 33] states, in the name of thidaggid of
Mezritch, who said it in the name of theaal Shem Toy that the mitzvah is to create in
yourself a love of God. However, there anany acts that could foster love for HaShem, and
they differ from person to person. Someone might come to love God through learning Torah,
while another might come to love God through baseping. According to the Netivot Olam, as
long as these activitiee halachically acceptable, you not only can perform these activities, but

you have a mitzvah to perform them.

Wh a 't is bottom |Iine of this sugya? It see
God and there are a variety of ways this can be accosgi e d . But if thatos a
why do so many perushim feel the need to exp

reference a sugya we did earlier this year (o
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between the Babylonian Talrd and Palestinian Talmud as to whether it is for the purpose of
Kibel Ohl Malchut Shemaim, accepting the Yoke of the Kingdom of Heaven upon yourself, or
for the purpose of Talmud Torah, learning torah. Pag&stinian Talmud [Tractate Blessings]
relates astory where Rabbi Shimon bar Yochai and his friends were learning and they did not
stop to say Kriat Shema, because you donot
Babylonian Talmud [Tractate Sabbath, Page 11 Side Aflates a similar story, thdifference

being that they do stop for Kriat Shema, and thus it is Kibel Ohl Malchut Shemaim, and at the
end of the sugya the verdict is that while it is rooted in Talmud Torah, the main purpose of Kriat
Shema is Kibel Ohl Malchut Shemaim. This in mindeanust ask why the concept of Ahavat
HaShem is given such prime placement in the structure of Kriat Shema. The answer is simple. It
is coming to teach something about the nature of Kibel Ohl Malchut Shemaim. This part of Kriat
Shema i s t e aatmerelygenoudgh @otKibel O Balchut Shemaim. You have to
Ki bel Ohl Mal chut Shemai m BO6Ahavah.
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Baruch Shem Kevod Malchuto Leolam Vaed
Eitan Goodman and Ben Butler

Introduction

Al 1+« s x 7 o x(Skema Yistael Hashem Elokeinu Hashem Echdd)ar OO
Israel Hashemour @ i s tkEeegpowerdul words make up one of the most important
pasukim in all of Judaism, and begin arguably the most important ghaydews pray: Kiyat
Shema (KO6S). Al | J e W times aedayr itecansistsrofehe first wverseof c i t e

Shema, followed by the other pasukathmentioned in the Torah itself

What is particularly striking is that the first pasuk of shema is followedadiately by a
versexil  x o x o x (Balrtuc b xShlem _Kelvo-d& Mpawhichisut o L 6 Ol
not found in the entire biblical canoOne question we have to address is why was this verse
added to the recitation of shentd@wever, in order to understand the enigmé@ar uc h She mo

we must first analyze .the KO6S and all of its
Structure of the Paragraphs

In Mishnah Mesecet Brachot (PerekK Mishnah *), the mishnah asks why the order of
the three prakim of KO6S is i nbedfarghr Rawus wi t h t
Yehoshua ben Karcha explains that the perek of Shema comes before Ve Haya because in Shema
we receive Ol Malchut Shamayim and only then can we truly accept the mitzvot commanded in
Ve Haya. Finally, we read the perek of Vayomer because dednay Shema were said during
the day and night but Vayamwas only said during the dayheRambam, on the other hand,
in hisHilchot Kriyat Shema (Perek -Halacha*) says the reason KO0S beg
because it contains the idea of oneness (Echa
aspects of Hashem, and everything else stems from those to themes. Vehaya comes next since it
has the other rtavot in it, followed last by Vayomer whiatontains a reminder (via the tzitzit)

to perform the commandments.
The Uniqueness of the First Line of the Shema

TheShulchan Orech, Orech Hachayim (Simin Siyuf s) says, If one does not have Kavanah

(concentration) for the first pasuk of Shema then INO3 exempt in his obligation of reciting
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K6 S. But in the other prakim of Ko&S if one do
agrees one has tave Kavanah for the first pasuk of Shema or he is not exé&iattoratng on

this idea, heMishna Brurah (OH 60:5) says there are two types of Kavanah. The first type:

Just saying the Shema to be aware that your fulfilling your obligation. The second type:
Understading and concentrating on each word thus ultimately understanding the mitzvah. For

the first pasuk of Shema you must have the second type of Kaaanadllin order to fulfill

your obligation, since the first pasuk has th
concept must be dealt with properly and with full concentration.

The Choreography in Action

The Shulchan Orech(OH 61:6) says, one must have a specific type of Kavanah for the word

A lorthushe must eloonbgeactaeu stehe ni t he act'Ukmaba scri ptu
horn at the top which represents that Hashem runs the Heaven above and Earth below. Then we
elongate th8 " (which has a number value of four) to representitzethem runs the four

corners of the world. There are even those who have the custom of turning their heads in all four
directions while saying it. Thielishnah Brurah (61:1, 18)says there are two opinions in regard

to this. The first is that one should elongate"ti¢heaven and earth) worth I¥#nger than

normal and' " (four corners) 2/4%longer than normal. The second opinion, is to have both

Kavanahs on th&€ " only. Having explained the centrality of kavvanah we now need to address

what should the Kavvandfe.

What Should the Kavvanah Be?

Rashbam(Devarim 6:4) says in Shema we s&y " « * (Hashem our &l) to show Hashem is

the only Gd and we have no other@ but Him, and & will not serve anything els@ccording

to Rashi(Devarim 6:4) we say'' 1+ s "to'Say Hashem & our-@and the &l of all the
nations and He will forever be one. One day the nations will jump with a clean tongue, turn, and

all will call clear the name of Hashem and recogniasii¢m as the one and onlydG

The Sefer HaChinuch(417) says the reason we recite the first pasuk of Shema is to show that
we believe Hashem, the master of the heavens, is responsible for everything. Consequently,

anything that happens can be traced back-tbaG the source.
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Rambam in Hilchot Yesoday Hatorah (Perek- Halacha¢) explains Hashem is one, not two,

not more than two. Not one that can be broken down into smaller ones, not one like a body that

can be divided, there isndot a one | i ke™sHashem
"1+« s ,atofteputwal infinity that canét be dividec

The Mystery of Baruch Shem

Now that we understand the significardéhaving the proper intent for the first line of Shema,

we have to address the role airBch Shem Kevodn Talmud Bavli: Mesecet Pesachim (Daf

x Amud-) The Gemara asks: what is the reason we
Lakish answers: Before Yaakov died he called his sons togettidregan to tell them what

woul d happen in the fAend of dayso (when mashi
presence of Hashem left him. Yaakov was disturbed by this as he took it to mean one of his

children was unworthy of hearing his prophech.& s ons s aiSbHema Yisraele sponse
Hashem Elokeinu HashemEchad t el | i ng Yaakov t hatdintieer e woul
|l ives and that would be Hashem. YaaBaruwch wi t h
Shem Kevod Mal c ldoTheoRahada® thenmsk:\Havwharekve suppose to say
ABaruch Shemo i f it wasnét said by Moshe | i ke

words in a whisper.

TheMishnah Brurah (63:12)teachesusthgtust as by the first pasuk
have full kavanah he is not exempt from his o
ABaruch Shemod and i f ABaruch Shemd wasnodt sai
On the other hand,heBachin theOrech Chayim (Simin- ) states if one forgot to say

ABaruch Shemo then one doesndt have tand repeat

not a biblical obligatons o you dondét have to repeat.
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