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דעתהחונןבעזר

ב-א:אפרקהשנהראשמשנה)1
Mishna, Rosh ha-Shanna 1:1-2

:ֵהםָׁשנִיםָראֵׁשיַאְרָּבָעה]א
רֹאׁש ַהָּׁשנָהְּבנִיָסןְּבֶאָחד

.וְָלְרָגִליםַלְּמָלִכים
רֹאׁש ַהָּׁשנָהֶּבֱאלּולְּבֶאָחד

.ְּבֵהָמהְלַמְעַׂשר
ִׁשְמעֹוןוְַרִּביֶאְלָעָזרַרִּבי

.ְּבִתְׁשֵריְּבֶאָחד,אֹוְמִרים
רֹאׁש ַהָּׁשנָהְּבִתְׁשֵריְּבֶאָחד
,וְַלּיֹוְבלֹותוְַלְּׁשִמִּטיןַלָּׁשנִים

.וְַליְָרקֹותַלּנְִטיָעה
רֹאׁש ַהָּׁשנָה,ִּבְׁשָבטְּבֶאָחד
ֵּבית.ַׁשַּמאיֵביתְּכִדְבֵרי,ָלִאיָלן
ָעָׂשרַּבֲחִמָּׁשה,אֹוְמִריםִהֵּלל
ּבֹו:

1] �ere are four days in the year that serve as the New
Year,
On the first of Nisan is the New Year for kings; And also
for the Festivals.
On the first of Elul is the New Year for animal tithes;
Rabbi Elazar and Rabbi Shimon say: �e New Year for
animal tithes is on the first of Tishrei.
On the first of Tishrei is the New Year for counting years,
for calculating Sabbatical Years and Jubilee Years; for
planting; and for tithing vegetables.
On the first of Shevat is the New Year for the tree; in
accordance with the statement of Beit Shammai. But Beit
Hillel say: �e New Year for trees is on the fi�teenth of
Shevat.

ָהעֹוָלםְפָרִקיםְּבַאְרָּבָעה]ב
,ַהְּתבּוָאהַעלְּבֶפַסח,נִּדֹון

,ָהִאיָלןֵּפרֹותַעלַּבֲעֶצֶרת
ָהעֹוָלםָּבֵאיָּכלַהָּׁשנָהְּברֹאׁש
,ָמרֹוןִּכְבנֵיְלָפנָיועֹוְבִרין

ַהּיֹוֵצר)לגתהלים(ֶׁשּנֱֶאַמר
ָּכלֶאלַהֵּמִבין,ִלָּבםיַַחד

ַעלנִּדֹונִיןּוֶבָחג.ַמֲעֵׂשיֶהם
:ַהָּמיִם

2] At four times of the year the world is judged: On
Passover judgment is passed concerning grain; on
Shavuot concerning fruits that grow on a tree on Rosh
HaShana, all creatures pass before Him like sheep [benei
maron], as it is stated: “He Who fashions their hearts
alike, Who considers all their deeds” (Psalms 33:15); and
on the festival of Sukkot they are judged concerning
water, i.e., the rainfall of the coming year.
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השנהראשם"לרמבהמשנהפירוש
ב:א

שאתהכמוברורזהלשוןופשט...
,רואה
קשהשהואספקאיןוענינוסודואבל
.מאד

2) Rambam, Commentary on the Mishna,
Rosh ha-Shana 1:2
And the simple language here is clear as you can
see, but there is no doubt that the secret of the
matter is di�ficult.

Looking behind the Mishna’s calendar and structure:

)בסוף(.טזדףהשנהראשמסכת)3
ֶׁשַהֶּפַסחִמְּפנֵי?ַּבֶּפַסחעֹוֶמרָהִביאּוּתֹוָרהָאְמָרהָמהִמְּפנֵיֲעִקיָבאַרִּביִמּׁשּוםיְהּוָדהַרִּביָאַמרַּתנְיָא

ְּתבּוָאהָלֶכםֶׁשִּתְתָּבֵר�ְּכֵדיַּבֶּפַסחעֹוֶמרְלָפנַיָהִביאּוהּואָּברּו�ַהָּקדֹוׁשָאַמרהּואְּתבּוָאהְזַמן
הּואָהִאיָלןֵּפירֹותְזַמןֶׁשֲעֶצֶרתִמְּפנֵי?ָּבֲעֶצֶרתַהֶּלֶחםְׁשֵּתיָהִביאּוּתֹוָרהָאְמָרהָמהּוִמְּפנֵי.ֶׁשַּבָּׂשדֹות

ָמהּוִמְּפנֵי.ָהִאיָלןֵּפירֹותָלֶכםֶׁשּיְִתָּבְרכּוְּכֵדיַּבֲעֶצֶרתַהֶּלֶחםְׁשֵּתיְלָפנַיָהִביאּוהּואָּברּו�ַהָּקדֹוׁשָאַמר
ִּגְׁשֵמיָלֶכםֶׁשּיְִתָּבְרכּוְּכֵדיֶּבָחגַמיִםְלָפנַינְַּסכּוהּואָּברּו�ַהָּקדֹוׁשָאַמר?ֶּבָחגַמיִםנְַּסכּוּתֹוָרהָאְמָרה

ְּכֵדיִזְכרֹונֹותֲעֵליֶכםֶׁשַּתְמִליכּונִיְּכֵדיַמְלִכּיֹותוְׁשֹוָפרֹותִזְכרֹונֹותַמְלִכּיֹותַהָּׁשנָהְּברֹאׁשְלָפנַיוְִאְמרּו.ָׁשנָה
ְּבׁשֹוָפרּוַבֶּמהְלטֹוָבהְלָפנַיִזְכרֹונְיֶכםֶׁשּיֲַעֶלה

3) Bavli Rosh ha-Shanna 16a

It is taught in a baraita that Rabbi Yehuda said in the name of Rabbi Akiva: For what
reason did the Torah say: Bring the omer o�fering on the second day of Passover? It is
because Passover is the time of grain, the beginning of the grain harvest season, and
therefore the Holy One, Blessed be He, said: Bring the omer o�fering before Me on
Passover so that the grain in the fields will be blessed for you.

And for what reason did the Torah say: Bring the o�fering of the two loaves from the
new wheat on Shavuot? It is because Shavuot is the time of the fruits that grow on a tree,
when it begins to ripen, and therefore the Holy One, Blessed be He, said: Bring the
o�fering of the two loaves before Me on Shavuot so that the fruits that grow on a tree will
be blessed for you.
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And for what reason did the Torah say: Pour water onto the altar in the Temple on the
festival of Sukkot? �e Holy One, Blessed be He, said: Pour water before Me on the
festival of Sukkot so that the rains of the year, which begin to fall a�ter Sukkot, will be
blessed for you.

And recite before Me on Rosh HaShana verses that mention Kingships, Remembrances,
and Shofarot: Kingships so that you will crown Me as King over you; Remembrances so
that your remembrance will rise before Me for good; and with what will the
remembrance rise? It will rise with the shofar.

:חדףהשנהראשמסכת)4
ָמהנִיּדֹוןַהָּׁשנָהֵמֵראִׁשית-ָׁשנָהַאֲחִריתוְַעדַהָּׁשנָהֵמֵראִׁשיתִּדְכִתיב"ַלִּדין"ָאַמריְִצָחקַּברנְַחָמןַרב

ֶׁשַהחֶֹדׁשַחגֵאיֶזהּוַחֵּגנּו.ְליֹוםַּבֵּכֶסהׁשֹוָפרַבחֶֹדׁשִּתְקעּוִּדְכִתיב?הּואְּדִתְׁשִריִמַּמאיְּבסֹוָפּה.יְֵהא
יֲַעקֹבֵלא�ֵהיִמְׁשָּפטהּואְליְִׂשָרֵאלחֹקִּכיּוְכִתיב,רֹאׁש ַהָּׁשנָהֶזהאֹוֵמרּבֹו? ֱהוֵיִמְתַּכֶּסה

4) Bavli Rosh ha-Shana 8b
Rav Naḥman bar Yitzḥak said: When the mishna says that the first of Tishrei is the
New Year for years, it is with regard to judgment, as on that day God judges the world
for the whole year, as it is written: “A land that the Lord your God cares for; the eyes of
the Lord your God are always upon it, from the beginning of the year until the end of the
year” (Deuteronomy 11:12); from the beginning of the year judgment is passed as to what
will happen at the end of the year. �e Gemara raises a question: From where is it known
that the day of judgment is in Tishrei? As it is written: “Blow a shofar at the New Moon,
at the covered time for our Festival day” (Psalms 81:4). Which is the Festival day on
which the moon is covered, i.e., hidden? You must say that this is Rosh HaShana, which
is the only Festival that occurs at the beginning of a month, when the moon cannot be
seen. And it is written in the next verse: “For this is a statute for Israel, a judgment of
the God of Jacob” (Psalms 81:5), implying that this is the day of judgment.
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�e question that Rabbeinu Nissim (1320 - 1376, Girona) asks here addresses an obvious
problem of the Mishna and could be seen as quite destabilizing:

אעמודגדףהשנהראשמסכתף"הריעלן"הר)5
למדנוקבלהמדבריה"ברנדוןאדםבשלמאתמהני.נידוןהעולםבשנהפרקיםבארבעה'מתני

תקעומדכתיבהואדתשרי'וילפיבסופהיהאמהנדוןה"מרשנהאחריתועדהשנהמראשיתדכתיב
לישראלחקכיוכתיבה"רזהאומרהויבומתכסהשהחדשחגאיזהוחגנוליוםבכסהשופרבחדש

].בחדף[בפרקיןבגמראוכדאיתא

I can understand the idea that humanity is judged on Rosh ha-Shana as that is learned
from tradition (mi’divrei kabala) from the gemara on Rosh ha-Shana 8b (see below).

?לרבנןלהומנאלימבעיאאחריניפרקיןשלשההניאלא

However, when it comes to three other times [of judgement mentioned in the second
mishna above] I am bothered, how did the Rabbis know this?

מיםונסכובעצרתהלחםושתיבפסחעומרלפניהביאותורהמדאמרהלהודילפינןליומסתברא
הואברוךהקדושצוהולפיכךהללובדבריםנידוןהעולםאלובזמניםאלמאלקמןוכדתניאבחגלפני

.שיתברכוכדילהביאן

And it makes sense to me that it is learned from that which was said taught in the berayta
(on page 16a) - therefore we see that the world is judged on these matters at these times
and God commanded to bring [these sacrifices] in order that we shall be blessed.

�e answer that he o�fers is that the berayta of R. Akiva from 16a is the source of the
Mishna. �at is an interesting claim in and of itself, but it is the question that I am
curious about. What does it mean for a 14th century rishon to turn to the Mishna and ask
for a source? Isn’t the Mishna itself an authoritative source? Can we ask that question
about any Mishna? How does his answer ground the authority of the Mishna?
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6) Prayer: A History, Zaleski, Philip & Carol (2005)

Introduction to Chapter Two, page 33

Two figures stand guard at the threshold of prayer: the magician and the priest. The

magician commands; the priest offers. The prayer of the magician is an incantation, a

charm, a chanted or inscribed word of power used to achieve a particular end: to heal

the sick, revive the dead, send rain, open the womb, defeat an enemy, and so on. The

prayer of the priest is an invocation, the spoken or sung portion of a sacrifice, which by

honoring the gods attains both temporal and eternal goods. Magical prayer draws down

power from the heavens; priestly prayer pours itself out on the altar stone and ascends

to the heavens in fragrant smoke. These are archetypal actions. They belong not only to

prayer's ancestral past but also to its present and future…

7) “Prayer and Jewish Thought: Approaches and Problems (survey)”,

Professor Shalom Rosenberg, in Prayer in Judaism: Continuity and Change, ed. Cohn,

Gabriel and Fisch, Harold (1996), pages 73-74. Translation from the Hebrew, HaTefillah

HaYehudit: Hemshekh VeHiddush (1978)

Is prayer a magical act? The dangers of such an approach are obvious, in light of the

existence of magical prayers in almost every period. Magical prayers, whose composers

attributed them to tannaim or amoraim, are known to us from the earliest times, and

there are even magical imitations of well-known prayers. The danger of seeing prayer as

a magical act was one of the challenges to both kabbalistic and philosophic thought.

This problem is particularly critical in the Neoplatonic tradition. In these sources, one

finds a confusion of ideas taken from Plato and Plotinus and their students, and from

magical traditions of late antiquity. While this problem exists with regard to all the

mitzvot, it has special force in regard to prayer.

It is extremely difficult to define the border between prayer and magic. While it is

generally possible to distinguish between prayer and the use of a magical formulae, it is

difficult to isolate the distinction between them in principle. In the relevant literature,

5



this distinction is drawn in one of three ways:

1) The difference between prayer and magic is inherent in the different

relationship to the text of the prayer. While the power and effectiveness of magic

is dependent upon the correctness of the formula and its precise execution - that

is, the words or actions which express it - the main element of prayer is the

human intention involved.

2) Magic operates automatically, while prayer is not necessarily answered. The

will of God is the bridge between prayer and its answer, and this will is not

subject to any causal law. The pseudo-scientific approach which characterizes

magic is transformed in prayer to a pseudo-personal one. Of these two

approaches, the former typifies the stance of Medieval Jewish thought while the

latter that of Jewish thought in more recent generations.

While the first approach is valid with regard to kabbalistic thought as well, this

seeming resemblance forces us to seek an additional distinction between

kabbalistic and magical forms of prayer. The distinction proposed is based on

neither the structure of prayer nor the mechanics involved in it, but on its goal. It

is as follows:

3) The purpose of kabbalistic prayer, or mitzvot or Divine service in general, is

theurgical and not magical. Magic serves man; the purpose of theurgy is “to

sustain the harmonious and smooth functioning of the Divine powers.” (Tishby,

MHZ, pg. 434) In theurgy, man turns himself into an instrument of the Divine

plan; the service is not for mundane needs but for the “needs of the Almighty.”
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