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  ࢞ reface to the ࢔irst hebrew ࢓dition

“My help comes from the Lord…”

“And their fear toward Me is as a commandment of men learned by rote” 
(Is. Ʀƭ:ƥƧ) laments the prophet, referring to those who turn prayer into 
routine habit. Even when they pray before the Lord, “With their mouth 
and with their lips do [they] honor Me, but have removed their heart far 
from Me.” This is precisely as our sages cautioned, saying: “When you 
pray, do not do so as a fixed routine, but as a plea for mercy and grace 
before God” (Avot Ʀ:ƥƬ). Bartenura elaborates, “[Do not say] as a person 
who has a duty to fulfill says: I shall relieve myself from this burden.” 
Thus is the nature of ritual duties: when they become routine habit, their 
original meaning is diminished. 

The prayers in this Siddur – the same words, those same sentences we 
repeat daily and even several times each day – become routine verbiage, 

“a chirping of a starling” which lacks the deep concentration and the vital 
sense of “knowing before whom one stands.”

This unfortunate situation – which is natural – became our inspiration 
to present worshipers with the means to connect to prayer, both to the 
words of the prayers and to the content and meaning our sages infused 
into the phrases. We resolved to bring the prayers before the worshiper 
not in a secular form, as a regular book, but in a more sacred manner, 
so as to enable the worldly structure to become a source of inspiration, 
reverence, sanctity and awe.

To achieve this, we created an original design of the printed font and 
the layout of the words in accordance with the meaning of the prayers, 
line-by-line, page-by-page. From a visual standpoint, the contents of the 
prayers are presented in a style that does not spur habit and hurry, but 
rather encourages the worshiper to engross his mind and heart in prayer. 

One possible hazard that undermines the beauty and the purity of the 
prayers is carelessness of diction when pronouncing the words. Disregard 
for grammar and punctuation, disrespect, or lack of knowledge of the laws 
of the dagesh, the quiescent sh’va and the mobile sh’va, and so forth, that 
our sages – the authors of the Mesora, the scholars of the linguistic form 
of the language, the adjudicators of the laws and students of the Torah 

 and Kabbala

ates to ࢞rayer࢕  ƥƦƩƥ  הלכות תפילה 
 ƥƦƩƧ  Guide to the Jewish Year  הלכות למועדי השנה 
ƥƦƭƧ  Daily Prayer  הלכות תפילה לימות חול 
ƥƧƤƭ  Shabbat Prayer  הלכות תפילות שבת 
ƥƧƥƩ  Guide for Visitors to Israel  מדריך הלכתי למבקר בישראל 
ƥƧƥƭ  Textual Variants  חילופי נוסחאות 
ƥƧƦƥ  Table of Permitted Responses  טבלת ההפסקות המותרות בתפילה 
ƥƧƦƨ  Jewish Leap Years  רשימת שנים מעוברות 
  ƥƧƦƩ  Rabbis’ Kaddish Transliterated  קדיש דרבנן באותיות לועזיות  
ƥƧƦƪ  Mourner’s Kaddish Transliterated  קדיש יתום באותיות לועזיות 
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“One generation will praise Your works to the next…”

It is with gratitude and pride that we introduce this first Hebrew/English 
Edition of the Koren Siddur. Since its publication in ƥƭƬƥ, The Koren 
Siddur has been recognized for its textual accuracy and innovative graphic 
design. We have remained committed to these qualities, as we have had 
the privilege of enriching the Siddur with the eloquent English transla-
tion and insightful introduction and commentary of one of the most 
articulate and original Jewish thinkers of our time, Rabbi Jonathan Sacks. 
It is our hope that through this project we have realized the aim of master 
typographer Eliyahu Koren, founder of Koren Publishers Jerusalem, “to 
present to worshipers a means to draw and connect them not only to the 
words of the prayers, but also to the contents and meaning that were be-
fore our sages when engraving the phrases of the prayers, and our rabbis 
throughout the ages when compiling versions of the prayers.”

Those new to The Koren Siddur will note several unique features:

  Two, distinct fonts, designed by Eliyahu Koren and recently digi-
tized, are used throughout the Siddur. Koren Tanakh Font is used for 
Tanakh texts (except when embedded in prayers,) and Koren Siddur 
Font is used for prayers, in keeping with Mr. Koren’s belief that the 
presentation of Tanakh text should be distinctive.  

  Reading aids, fully explained in the Guide to the Reader, facilitate 
correct reading.

  The graphic layout distinguishes poetry from prose, and provides 
space to allow pages to “breathe.” We have developed a parallel style 
for the English text that balances the weight of the Hebrew letters to 
further Mr. Koren’s intention of presenting the texts “in a style that 
does not spur habit and hurry, but rather encourages the worshiper 
to engross his mind and heart in prayer.”

This Hebrew/English Edition also includes new features. We have 
added Rabbi Sacks’ introduction and commentary to illuminate and 
clarify practice and tradition. We have introduced concise instructions 
and practical halakha guides. Finally, we have incorporated prayers for 
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and Kabbala – were so meticulous about perfecting. In parts of prayers 
(such as the Shema and the Blessing of the Kohanim), they viewed this 
meticulous pronunciation as obligatory.

In order to relieve the worshiper of these details – for the sake of his 
praying – we have presented him (excluding Biblical quotations) with 
a different notation between the two sh’vas (the mobile sh’va is more 
predominant, which is a sign for the worshiper to express the vowel as a 
brief segol, while the quiescent sh’va is smaller, as it is not pronounced), 
and a special form of the kamatz (the “small kamatz” has a longer foot).

“A window thou shalt make to the ark,” says God to Noaĥ, and our 
sages took this also to mean that the correct pronunciation of the words 
is an embellishment to the prayers. It is fitting that our conversations 
with God be clear, pure and unblemished, open and lit as this window.

The Nusaĥ Ashkenaz edition of this Siddur is based upon that of the 
“first Ashkenazic scholars,” incorporating the revisions that were accepted 
in the land of Israel by the pupils of the Vilna Ga’on, and are customary 
in synagogues in Israel and the Diaspora (with different customs indi-
cated). 

I am very grateful to the excellent proofreaders Shmuel Vexler and 
Abraham Frankel, for their diligent work, and to Esther Be’er, who skill-
fully prepared the difficult typesetting of this Siddur.

All this would not have been possible without the help and guidance 
of my friend Meir Medan, who helped us reach this goal. Using his vast 
knowledge and careful comparison between different versions, we strived 
together to make this Siddur as perfect as humanly possible.

And let the beauty of the Lord our God be upon us: and establish the work 
of our hands upon us; O prosper it, the work of our hands.

Eliyahu Koren
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Our sages encourage us to have very lofty expectations of ourselves with 
regard to our prayers. Maimonides, for example, considers the duty to 
pray to have a firm basis in the written Torah. Rabbi Judah HaLevi con-
siders our moment of prayer to be the “heart of our daily routine.” Rabbi 
Kook speaks of the “perennial prayer of the soul.”

Most of us have occasionally experienced such moments of spiri-
tuality – perhaps during a particularly inspirational holiday service, or 
perhaps in a moment of exultant joy or poignant sorrow. But those rare 
moments depend on very special circumstances. The challenge is to 
achieve a sense of spirituality during routine prayer times, which are 
fixed and regular – three times a day, every day of the year – and even in 
mundane moments and dreary contexts.

We need external stimuli which can refresh our inner selves to help 
us capture, if not sublimity, then at least a sense of the sacred. A proper 
siddur, which is sensitive to the needs of he or she who prays, can be 
such a stimulus.

The Siddur which you have before you, produced by master pub-
lishers of Hebrew books, Koren of Jerusalem, attempts to relate to the 
spiritual needs of those who turn to prayer and need an aesthetic context 
which will raise them from their routine to a higher sphere. This Siddur 
accomplishes this mission in several ways. It affords us the beautiful, 
contemporary, impactful translation of a man who, perhaps more than 
anyone else of our generation, is in tune with the spiritual needs of the 
English-speaking Jew. In this prayer book, Rabbi Jonathan Sacks offers 
us words of introduction and explanation, commentary, and an exquisite 
grasp of the poetry of prayer. The conceptual richness of his thoughts, 
coupled with the artistic beauty of his choice of words, will stimulate a 
sense of the sacred in everyone who uses this Siddur.

The clear print, the spacing, and the punctilious attention to the gram-
mar and syntax of the Hebrew are all part and parcel of what we have 
come to expect from Koren Publishers. Every page is a pleasure to the 
eye. The layout conveys dignity and depth, and the subtleties of text and 
design will move us, sometimes unconsciously, to feelings and intuitions 
that are novel, pleasing and uplifting.

 In our prayers
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visitors to Israel, for Yom HaZikaron and Yom HaAtzma’ut to reflect the 
essential and integral connection between the Jewish people in Israel and 
around the world, and the centrality of Jerusalem to us all.   

It is always a privilege to collaborate on a project with those who share 
our commitment and enthusiasm for bringing out the beauty of Tefilla. 
We are grateful to Judith and David Lobel for their support and proud 
to have their name grace this edition. On behalf of the scholars, editors 
and designers of this volume, we thank you; on behalf of the users of this 
Siddur, we are forever in your debt.

We wish to thank Rabbi Sacks שליט״א for his exceptional introduction, 
translation and commentary, and his dedicated involvement throughout 
the preparation of this Siddur; Rabbi Eli Clark for his extraordinarily 
helpful section on halakha; and Rabbi Tzvi Hersh Weinreb שליט״א, David 
Olivestone and their colleagues at the Orthodox Union for their support 
and appreciation. 

A number of rabbis devoted considerable time to review, correct and 
offer invaluable suggestions to early drafts of the Siddur. We especially 
wish to thank Rabbi Michael Broyde for his critical help, as well as Dr. 
David Berger, Rabbi Elazar Muskin, Rabbi Jonathan Rosenblatt, Dr. 
Moshe Sokolow, and Rabbi Mordechai Torczyner.  To all who made cor-
rections and suggestions, thank you.

Raphaël Freeman designed and typeset the Siddur, and led an out-
standing team at Koren, including Rabbi David Fuchs and Esther Be’er. 
We also thank the following individuals for their invaluable assistance: 
Chanan Ariel and Yisrael Elitzur for their expertise in Hebrew grammar; 
Rachel Meghnagi for her English language editorial assistance, and Simon 
Prais for his contribution to the design process. 

We can only hope that we have extended the vision of Eliyahu Koren 
to a new generation and a larger audience, furthering Avodat HaShem for 
Jews everywhere. 

Matthew Miller, Publisher
Jerusalem Ʃƫƪƭ (ƦƤƤƭ)



  UNDERSTANDING JEWISH PRAYER

Ǳ. Introduction
Prayer is the language of the soul in conversation with God. It is the 
most intimate gesture of the religious life, and the most transformative. 
The very fact that we can pray testifies to the deepest elements of Jewish 
faith: that the universe did not come into existence accidentally, nor are 
our lives destined to be bereft of meaning. The universe exists, and we 
exist, because someone – the One God, Author of all – brought us into 
existence with love. It is this belief more than any other that redeems life 
from solitude and fate from tragedy.

In prayer we speak to a presence vaster than the unfathomable uni-
verse, yet closer to us than we are to ourselves: the God beyond, who is 
also the Voice within. Though language must fail when we try to describe 
a Being beyond all parameters of speech, language is all we have, and it 
is enough. For God who made the world with creative words, and who 
revealed His will through holy words, listens to our prayerful words. 
Language is the bridge joining us to Infinity.

Judah HaLevi, the great eleventh-century poet, said that prayer is to 
the soul what food is to the body. Without prayer, something within us 
atrophies and dies. It is possible to have a life without prayer, just as it is 
possible to have a life without music, or love, or laughter, but it is a di-
minished thing, missing whole dimensions of experience. We need space 
within the soul to express our joy in being, our wonder at the universe, 
our hopes, our fears, our failures, our aspirations – bringing our deepest 
thoughts as offerings to the One who listens, and listening, in turn, to 
the One who calls. Those who pray breathe a more expansive air: “In the 
prison of his days / Teach the free man how to praise” (W. H. Auden).

The siddur is the choral symphony the covenantal people has sung to 
God across forty centuries, from the days of the patriarchs until the pres-
ent day. In it we hear the voices of Israel’s prophets, priests and kings, its 
sages and scholars, poets and philosophers, rationalists and mystics, sing-
ing in calibrated harmony. Its libretto weaves together texts from almost 
every part of the vast library of Jewish spirituality: Torah, the Prophets, 
the Writings, the classic compendia of the Oral Law – Mishna, Midrash 
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In our prayers, we are connected to the Almighty through the land of 
Israel, the city of Jerusalem and the site of the holy Temple. It is, therefore, 
especially valuable that this Siddur connects those who use it to the land 
of Israel in very contemporary ways. It contains, for example, the prayer 
for the welfare of Israel, as well as the prayer for the soldiers of the Israel 
Defense Forces. It reflects our celebration of Israel’s independence and 
our sorrow for those who have fallen in its defense.

It is with great pride that the Orthodox Union joins in presenting this 
Siddur to the Jewish communities of North America. Numerous sid-
durim are available, but this one, through a variety of modalities – intellec-
tual, aesthetic, poetic and visual – is designed and is destined to motivate 
prayers which are richer, more meaningful, and – yes – more effective.

For prayer to “fly heavenward,” it must come from a heart full of con-
trition and sincerity. This Siddur will help bring forth that contrition and 
sincerity from the souls of those who use it.

May He who hears all of our prayers listen attentively to the prayers 
which this Siddur will evoke.

Rabbi Dr. Tzvi Hersh Weinreb
Executive Vice President, Orthodox Union

New York Ʃƫƪƭ (ƦƤƤƭ)
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Calf. There are no general rules: these prayers have no fixed time, place 
or liturgy. They are improvised as circumstance demands.

The other form – generally known as avoda, “service” – is sacrifice. 
Sacrifice could not be less like prayer. As set out from Exodus to Deuter-
onomy, the sacrificial service is minutely specified. It has its prescribed 
order: which offerings should be made, when, and by whom. It has a 
designated place: the Tabernacle in the wilderness, and later, the Temple 
in Jerusalem. There is no room for spontaneity. When two of Aaron’s 
sons, Nadav and Avihu, make a spontaneous offering of incense, they die 
(Lev. ƥƤ:ƥ–Ʀ). The Mosaic books contain two set texts associated with the 
Temple: the Priestly Blessing (Num. ƪ:Ʀƨ–Ʀƪ) and the declaration made 
when bringing the first fruits (Deut. Ʀƪ:Ʃ–ƥƤ). Certain sacrifices, such as 
sin-offerings, involved verbal confession. Psalms were sung in the Temple, 
and the Mishna details the prayers said there. But the sacrificial act itself 
was wordless. It took place in silence.

So we have two quite different traditions, prayer and sacrifice: one 
spontaneous, the other rigorously legislated; one that could be under-
taken anywhere, at any time, by anyone; the other which could only 
happen in a set place and time in accordance with detailed and inflexible 
procedures. How did these two forms of worship become one?

The answer lies in the national crisis and renewal that occurred after 
the destruction of the First Temple by Nebuchadnezzar in ƩƬƪ ࢓࢐࢑ . 
Psalm ƥƧƫ has preserved a vivid record of the mood of near-despair 
among the exiles: “By the rivers of Babylon we sat and wept as we 
remembered Zion… How can we sing the Lord’s songs in a strange 
land?” In exile in Babylon, Jews began to gather to expound the To-
rah, articulate a collective hope of return, and recall the Temple and its 
service. These assemblies (kinishtu in Babylonian, knesset in Hebrew) 
were not substitutes for the Temple; rather, they were reminders of it. 
The book of Daniel, set in Babylon, speaks of threefold daily prayer 
facing Jerusalem (Dan. ƪ:ƥƥ). The loss of the Temple and the experi-
ence of exile led to the emergence of regular gatherings for study and 
prayer.

The next chapter in this story was written by Ezra (fifth century ࢓࢐࢑) 
who, together with the statesman Nehemiah, reorganized Jewish life in 
Israel after the return from Babylon. Ezra (“the scribe”) was a new type in 

 history

and Talmud – together with philosophical passages like Maimonides’ 
“Thirteen Principles of Faith” and extracts from the Zohar, the key text 
of Jewish mysticism. 

There is space in Judaism for private meditation – the personal plea. 
But when we pray publicly, we do so as members of a people who have 
served, spoken to, and wrestled with God for longer and in more varied 
circumstances than any other in history. We use the words of the greatest 
of those who came before us to make our prayers articulate and to join 
them to the prayers of others throughout the world and throughout the 
centuries.

Almost every age and major Jewish community has added something 
of its own: new words, prayers, customs and melodies. There are many 
different liturgies: Ashkenazi, Sephardi, Oriental, Yemenite, Italian, those 
of Rabbi Isaac Luria and the Vilna Gaon and others, each with its own 
subdivisions. Each tradition has a character of its own, to which Jewish 
law applies the principle nahara nahara ufashteh: “Every river has its own 
course.” Each of the historic traditions has its own integrity, its own chan-
nel through which words stream from earth to heaven.

This introduction tells of how prayer came to take its present form, the 
distinct spiritual strands of which it is woven, the structures it has, and 
the path it takes in the journey of the spirit.

ǲ. Two Sources of Prayer
The best-known phrase about Jewish religious worship is: “If you serve 
the Lord your God with all your heart (Deut. ƥƥ:ƥƧ) – what is [the sac-
rificial] service of the heart (avoda shebalev)? This is prayer” (Sifrei to 
Deuteronomy, ƨƥ). Behind these simple words lies a remarkable story.

Throughout the Hebrew Bible, we find two quite different forms of 
religious worship. One is prayer. Outside the book of Psalms there are 
some ƥƨƤ references to people praying; in ninety-seven cases we are told 
the words they said. Abraham prays for the cities of the plain. Jacob prays 
for deliverance before confronting Esau. Hannah prays for a child. These 
prayers are direct, simple and spontaneous. They have no fixed formula, 
no set text. Some are very brief, like Moses’ five-word prayer for his 
sister Miriam: “Please, God, heal her now.” Others are long, like Moses’ 
forty-day prayer for forgiveness of the people after the sin of the Golden 

 Calf
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The transition from sacrifice to prayer was not a sudden development. 
A thousand years earlier, in his speech at the dedication of the Temple, 
King Solomon had emphasized prayer rather than sacrifice (ࢗ  Kings 
Ƭ:ƥƦ–ƩƧ). Through Isaiah, God had said “My House shall be called a house 
of prayer for all peoples” (Is. Ʃƪ:ƫ). The prophet Hosea had said: “Take 
words with you and return to the Lord… Instead of bulls we will pay [the 
offering of] our lips” (Hos. ƥƨ:Ƨ). Sacrifice was the external accompani-
ment of an inner act of heart and mind: thanksgiving, atonement, and so 
on. Therefore, though the outer act was no longer possible, the inner act 
remained. That is how sacrifice turned into prayer.

What had once been two quite different forms of worship now be-
came one. Prayer took on the highly structured character of the sacrificial 
service, with fixed texts and times. The silence that had accompanied the 
sacrifice was transmuted into speech. Two traditions – prophetic prayer 
on the one hand, priestly sacrificial service on the other – merged and 
became one. That is the remarkable story behind the words, “What is the 
[sacrificial] service of the heart? This is prayer.”

There is a series of arguments, spanning the centuries, about the 
nature of prayer. According to Maimonides, daily prayer is a biblical com-
mandment; according to Nahmanides it is merely rabbinic. Two third-
century teachers, Rabbi Yose son of Rabbi Ĥanina, and Rabbi Joshua ben 
Levi, disagreed as to the origin of the prayers, the former holding that they 
were instituted by the patriarchs – Abraham initiating the morning prayer, 
Isaac the afternoon, and Jacob the evening service – while the latter held 
that they corresponded to the sacrifices. Centuries earlier, Rabban Gam-
liel and the sages differed as to which was primary, the silent Amida or 
the Leader’s Repetition. Each of these debates ultimately hinges on the 
question as to which of the two sources of prayer – the improvised prayers 
of the figures of the Bible or the sacrificial service of the Tabernacle and 
Temple – is the more fundamental.

In truth, there is no answer: prayer as we have known it for two millen-
nia draws on both traditions. More remarkably, we honor both, because 
each Amida is said twice, once silently by individuals, a second time aloud 
and publicly by the Leader. The silent Amida recalls the prayers of indi-
viduals in the Bible, while the Leader’s Repetition recalls the sacrifice: 
hence there is no Repetition of the evening Amida, since there was no 

 sacrifice

history: the educator as hero. The book of Nehemiah (Ƭ:ƥ–ƭ) contains a 
detailed description of the national assembly Ezra convened in Jerusalem, 
where he read the Torah aloud, with the help of the Levites who explained 
it to the people.

Ezra and Nehemiah were disturbed by the high degree of assimilation 
among the Jews who had remained in Israel. They knew that without a 
strong religious identity, the people would eventually disappear through 
intermingling with other nations and cultures. To guard against this, they 
set in motion far-reaching initiatives, including a national reaffirmation of 
the nation’s covenant with God (Nehemiah, chapter ƥƤ). One of the most 
important developments was the first formulation of prayers, attributed 
by the sages to Ezra and the Men of the Great Assembly. Maimonides 
suggests that one of their motives for so doing was to reestablish Hebrew 
as the national language: at that time, “Half of their children spoke the 
language of Ashdod, or the language of the other peoples, and did not 
know how to speak the language of Judah” (Neh. ƥƧ:Ʀƨ; Maimonides’ 

“Laws of Prayer” ƥ:ƨ).
One of the results of this religious renewal was the birth, or growth, 

of the synagogue. During the Second Temple period, priests were di-
vided into twenty-four groups, mishmarot, each of which served in the 
Temple for a week in a rota. They were accompanied by groups of local 
laypeople, ma’amadot, some of whom accompanied them to the Temple, 
others of whom stayed in their towns but said prayers to coincide with 
the sacrifices. Whether the synagogue developed from these ma’amadot, 
or whether its origins were earlier, by the time the Second Temple was 
destroyed in ƫƤ ࢓࢑, it was a well-established institution.

The synagogue was “one of the greatest revolutions in the history of 
religion and society” (M. Stern). It was the first place of worship made 
holy, not because of any historic association, nor because sacrifices were 
offered, but simply because people gathered there to study and pray. It 
embodied one of the great truths of monotheism: that the God of every-
where could be worshiped anywhere. After the loss of the Second Temple 
it became the home-in-exile of a scattered people. Every synagogue was a 
fragment of Jerusalem. And though the destruction of the Temple meant 
that sacrifices could no longer be offered, in their place came an offering 
of words, namely prayer.

 The
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the specific bond of love between God and the Jewish people. Look and 
you will find many more examples in the siddur. (The one exception is 
Aleinu, whose first paragraph is about Jewish particularity and whose sec-
ond is a universal hope. Regarding this, see section ࢐. ࢛irror-ࢗmage 
(.ymmetryࢢ

This movement from universal to particular is distinctively Jewish. 
Western culture, under the influence of Plato, has tended to move in the 
opposite direction, from the concrete instance to the general rule, valu-
ing universals above particularities. Judaism is the great counter-Platonic 
narrative in Western civilization.

Moving from the universal to the particular, the prayer book mirrors 
the structure of the Torah itself. Genesis begins, in its first eleven chapters, 
with a description of the universal condition of humankind. Only in its 
twelfth chapter is there a call to an individual, Abraham, to leave his land, 
family and father’s house and lead a life of righteousness through which 

“all the families of the earth shall be blessed.”
There are universals of human behavior: we call them the Noahide 

Laws. But we worship God in and through the particularity of our his-
tory, language and heritage. The highest love is not abstract but concrete. 
Those who truly love, cherish what makes the beloved different, unique, 
irreplaceable: that is the theme of the greatest of all books of religious love, 
the Song of Songs. That, we believe, is how God loves us.

࢐. ࢛irror-image ࢢymmetry
Many Torah passages are constructed in the form of a mirror-image 
symmetry, technically known as chiasmus: a sequence with the form 
ABCCBA, where the second half reverses the order of the first. A precise 
example is the six-word commandment that forms the central element 
of the Noahide covenant (Gen. ƭ:ƪ):

[A] Who sheds [B] the blood [C] of man [C] by man [B] shall his 
blood [A] be shed.

This is more than a stylistic device. It is the expression of one of the 
Torah’s most profound beliefs; namely, the reciprocal nature of justice. 
Those who do good are blessed with good. Those who do evil, suffer 
evil. What happens to us is a mirror image of what we do. Thus, form 
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sacrifice in the evening. In prayer, two great streams of Jewish spirituality 
met and became one.

ǳ. Structures of Prayer
The Hebrew word for a prayer book, siddur, means “order.” At its height, 
prayer is an intensely emotional experience. The wonder of praise, the 
joy of thanksgiving, the passion of love, the trembling of awe, the broken-
heartedness of confession, the yearning of hope – all these are part of the 
tonality of prayer. Yet Judaism is also, and supremely, a religion of the 
mind – for untutored emotion, like a river that bursts its banks, can be an-
archic and destructive. The opening chapter of Genesis, with its account 
of creation, evokes a sense of order. Each day has its task; each life-form 
has its place; and the result (until the birth of sin) was harmony. Jewish 
prayer, therefore, has an order. Like a choral symphony, it has movements, 
each with its moods, its unfolding themes, its developmental logic. In this 
section, I analyze some of these structures.

The siddur as it exists today is the result of some forty centuries of 
Jewish history. Yet the result is not mere bricolage, a patchwork of random 
additions. It is as if the composition of the prayer book has been shaped 
by an “invisible hand,” a divine inspiration that transcends the intentions 
of any particular author. Specifically, form mirrors substance. The shape 
of the prayers reveals the basic shape of the Jewish spirit as it has been 
molded by its encounter with God. These are some of the structural 
features of the prayers:

࢏ niversal to ࢞articularࢤ rom࢔ .
In general, sequences of Jewish prayer move from the universal to the 
particular. Grace after Meals, for example, begins with a blessing thanking 
God “who in His goodness feeds the whole world.” The second blessing 
moves to particularities: Israel, liberation from slavery, “the covenant 
which You sealed in our flesh,” Torah and the commandments. We thank 
God “for the land [of Israel] and for the food.” The third is more narrowly 
focused still. It is about the holy city, Jerusalem.

The same pattern exists in the two blessings before the Shema in the 
morning and evening service. The first is about the universe (God gives 
light to the earth, creates day and night), and the second is about Torah, 

 is about 
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The Amida is constructed on this template. Of its nineteen bless-
ings, the first three express praise. The middle thirteen on weekdays are 
requests (we do not make requests in the Amida on Shabbat or Yom Tov, 
which are times dedicated to thanking God for what we have, as opposed 
to asking Him for what we lack). The final three are acknowledgments. 
The same pattern can be seen in the blessings over the Torah at the begin-
ning of the morning service (see section ࢔ .࢕ractals).

reparation, ࢞rayer࢞ .࢒ , ࢛editation
Prayer requires intense concentration, and this takes time. It is impossible 
to move directly from the stresses and preoccupations of everyday life into 
the presence of eternity. Nor should prayer end abruptly. It must be inter-
nalized if it is to leave its trace within us as we move back into our worldly 
pursuits. Maimonides writes that because prayer needs mental focus, 

One should therefore sit awhile before beginning his prayers, so as to 
concentrate his mind. He should then pray in gentle tones, beseech-
ingly, and not regard the service as a burden that he is carrying and 
which he will cast off before proceeding on his way. He should thus 
sit awhile after concluding the prayers, and only then leave. The an-
cient saints used to pause and meditate one hour before prayer and 
one hour after prayer, and spend an hour in prayer itself. (Laws of 
Prayer ƨ:ƥƪ)

In the morning service, the Verses of Praise (Pesukei deZimra) are the 
preparation. In them, our thoughts gradually turn from the visible world 
to its invisible Creator. The Shema, Amida and their surrounding bless-
ings are prayer as such. The remainder of the service is our meditation as 
we leave the orbit of heaven and reenter the gravitational field of earth.

ecollectionࢡ ,xperience࢓ ,escription࢒ .࢓
It is one thing to describe an experience, another to live it. One of the 
striking features of the weekday morning service is its threefold repeti-
tion of the Kedusha (“Holy, holy, holy”), once before the Shema (known 
as Kedushat Yotzer); a second time during the Leader’s Repetition of 
the Amida; and a third time during the prayer “A redeemer will come to 
Zion” (known as Kedusha deSidra). The first and third are different from 

 the second

mirrors substance: mirror-image symmetry is the literary equivalent of 
a just world.

Some prayers have a mirror-image structure. Most of the paragraphs 
of the Amida, for example, finish the same way as they begin (“at the end 
of a blessing one should say something similar to its beginning,” Pesaĥim 
ƥƤƨa). So, for example, the sixteenth blessing begins, “Listen to our voice” 
and ends “who listens to prayer.” The eighteenth begins, “We give thanks 
to You” and ends “to whom thanks are due.” The Amida as a whole begins 
with a request to God to help us open our mouths in prayer. It ends with 
a request to God to help us close our mouths from deceitful speech.

According to Rabbi Joseph Soloveitchik, the first and last three bless-
ings of the Amida stand in a mirror-image relationship. The last uses the 
same key words as the first: kindness (ĥessed) and love (ahava). The pen-
ultimate has the same subject as the second: the gift of life and the hidden 
miracles that surround us constantly. The seventeenth and third are both 
about holiness. Thus the end of the Amida is a mirror image of its beginning.

This explains why Aleinu – the prayer with which most services end – 
is constructed in a sequence opposite to all other prayers. Others move 
from the universal to the particular, but Aleinu reverses the order, begin-
ning with a hymn to particularity (“Who has not made us like the nations 
of the lands”) and ending with one of the great prayers for universality, 
when “all humanity will call on Your name.” Aleinu gives each service a 
chiastic structure. Previous prayers have been A–B (universal–particular); 
Aleinu is B–A (particular–universal).

As we will see, many of the other structuring principles are three-part 
series of the form A–B–A.

࢑. ࢞raise, ࢡequest, ࢣhanks
The sages ruled that the Amida – prayer par excellence – should follow a 
basic pattern of praise (shevaĥ), request (bakasha), and acknowledgment 
or thanks (hodaya). This is how Maimonides puts it: “The obligation of 
prayer is that every person should daily, according to his ability, offer up 
supplication and prayer, first uttering praises of God, then with humble 
supplication and petition asking for all that he needs, and finally offering 
praise and thanksgiving to the Eternal for the benefits already bestowed 
on him in rich measure” (Laws of Prayer ƥ:Ʀ).

 The Amida
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The first of the “request” prayers in the daily Amida is a fractal. It repli-
cates in miniature the structure of the Amida as a whole (Praise–Request–
Thanks). It begins with praise: “You grace humanity with knowledge 
and teach mortals understanding,” moves to request: “Grace us with the 
knowledge, understanding and discernment,” and ends with thanksgiv-
ing: “Blessed are You, O Lord, who graciously grants knowledge.” You 
will find many other fractals in the siddur.

The existence of fractals in the siddur shows us how profoundly the 
structures of Jewish spirituality feed back repeatedly into the architecton-
ics of prayer.

xpansion࢓ idrashic࢛ .࢖
Midrash is the rabbinic investigation into the meaning of holy texts: the 
root d-r-sh means “to explore, enquire, explain, expound.” It seeks out 
the inflections and innuendos of words, making explicit their implicit 
dimensions of meaning.

One example occurs in the Nishmat prayer on Shabbat morning ( page 
ƨƨƩ ). A key phrase in prayer, spoken by Moses and incorporated into the 
first paragraph of the Amida, is “God, great, mighty and awesome” (Deut. 
ƥƤ:ƥƫ). Nishmat meditates on these four words, one by one:

God – in Your absolute power,
Great – in the glory of Your name,
Mighty – for ever,
Awesome – in Your awe-inspiring deeds.

Another is the passage on Shabbat morning following the phrase “who 
forms light and creates darkness, makes peace and creates all” ( pages 
ƨƩƩ–  ƨƩƫ ). A brief prayer takes the last word, “all,” and builds around it a 
fivefold set of variations: “All will thank You. All will praise You. All will 
declare: Nothing is holy as is the Lord. All will exalt You, Selah, You 
who form all.”

Always look for apparent repetition in prayer – like the tenfold 
“Blessed” in Barukh SheAmar (“Blessed is He who spoke”), the eightfold 
“True” after the Shema, or the fivefold “All” immediately after Barekhu 
(“Bless the Lord”) on Shabbat morning. Reiteration is never mere rep-
etition. The prayer is inviting us to meditate on the multiple layers of 

 meaning

the second in that, (ƥ) they do not require a minyan, and (Ʀ) they do not 
need to be said standing.

The Kedusha – one of the supreme moments of holiness in Jew-
ish prayer – is constructed around the mystical visions of Isaiah and 
Ezekiel, of God enthroned in majesty, surrounded by angels singing 
His praises. In the first and third Kedushot, we describe the angelic or-
der; in the second, we enact it, using the same words, but this time in 
direct, not reported, speech (Geonim, Maimonides). The intensity 
of Kedusha is heightened by this three-movement form: first the an-
ticipation and preparation, then the experience itself, and finally the 
recollection.

rivate, ࢞ublic, ࢞rivate࢞ .࢔
The Amida itself – especially on weekday mornings and afternoons – is 
constructed on a triadic pattern. First it is said silently by the members 
of the congregation as individuals. Next it is repeated publicly out loud 
by the Leader. This is then usually followed by private supplications 
(Taĥanun), also said quietly. As I have suggested above, this is a way 
of reenacting the two modes of spirituality from which prayer derives. 
The silent Amida recalls the intensely personal prayers of the patriarchs 
and prophets. The public Repetition represents the daily sacrifices of-
fered by the priests in the Temple on behalf of all Israel (there is no 
Repetition of the evening Amida because there were no sacrifices at 
night). Thus the prayers weave priestly and prophetic, individual and 
collective voices, into a single three-movement sonata of great depth and 
resonance.

ractals࢔ .࢕
We owe to the scientist Benoit Mandelbrot the concept of fractals: the 
discovery that phenomena in nature often display the same pattern at dif-
ferent levels of magnitude. A single rock looks like a mountain. Crystals, 
snowflakes and ferns are made up of elements that have the same shape 
as the whole. Fractal geometry is the scientific equivalent of the mystical 
ability to sense the great in the small: “To see a world in a grain of sand / 
And a Heaven in a wild flower, / Hold Infinity in the palm of your hand, 
and Eternity in an hour” (William Blake). 

 The first
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but adds that God exists beyond time and space. Hence seven – the one 
beyond six – became the symbol of the holy.

Six, too, is not a simple number in Judaism. This becomes evi-
dent when we read the story of creation in Genesis ƥ carefully. The 
first six days fall into two groups. On the first three, God created and 
separated domains (ƥ: light and darkness, Ʀ: upper and lower waters, 
Ƨ: sea and dry land). On the second three God populated these do-
mains, each with its appropriate objects or life-forms (ƨ: sun, moon 
and stars, Ʃ: birds and fish, ƪ: land animals and man). The seventh day, 
Shabbat, is holy because it stands outside nature and its causal-scientific 
laws.

Mirroring this pattern, the morning service is structured around the 
number seven: the three paragraphs of the Shema, surrounded by three 
blessings, leading to the seventh, the Amida, which is the domain of the 
holy, where we stand directly in the presence of God. On holy days – 
Shabbat and Yom Tov – the Amida has a sevenfold structure: the three 
opening and closing paragraphs, plus a middle paragraph dedicated to 

“the holiness of the day.”
It follows that sixfold structures in the siddur signal the universe and 

creation. Thus, on weekday mornings we say six psalms (ƥƨƩ–ƥƩƤ) in the 
Verses of Praise. Kabbalat Shabbat also contains six psalms, correspond-
ing to the days of the week, before Lekha Dodi, which represents Shabbat 
itself. The blessing after the Shema repeats the keyword Emet (“true”) six 
times to show how God’s love is translated into redemptive activity in a 
this-worldly time and space.

Many prayers such as El Adon ( page ƨƪƥ ) and Aleinu are constructed 
in a pattern of fours: four-line verses, each of four words. Often these 
reflect Jewish mysticism with its four “worlds”: Asiyya (Action), Yetzira 
(Formation), Beri’a (Creation) and Atzilut (Emanation). Merkava mys-
ticism, based on Ezekiel’s vision of the divine chariot, is an important 
strand of early rabbinic prayer.

The number ten represents the “ten utterances with which the world 
was created” (the ten places in Genesis ƥ where an act of creation is 
preceded by the words “God said”). That is why Barukh SheAmar, the 
blessing before the creation section of the prayers, begins with a tenfold 
litany of phrases each beginning with the word “Blessed.”

 Fifteen

meaning that may exist in a single word or phrase, as if words were dia-
monds and we were turning them this way and that to catch their multiple 
refractions of light.

tructuresࢢ umerical࢜ .ࢗ
As we have seen, many of the prayers have an obvious three-part structure, 
but in some cases this is repeated in great detail on a smaller scale, as in 
fractals.

The most striking example is the weekday Amida, which is composed 
of three parts: praise–request–acknowledgment. The first and last of 
these are each constructed in threes: three blessings of praise at the begin-
ning, and three of acknowledgment at the end. Less obvious is the fact 
that the middle thirteen blessings – “requests” – also share this structure. 
There are six individual requests, followed by six collective ones, each 
divided into two groups of three. The individual requests begin with 
three spiritual needs (understanding, repentance, forgiveness) followed 
by three material ones (deliverance from oppression, healing, prosper-
ity). The collective requests begin with three political-historical elements 
(ingathering of exiles, restoration of judges, and an end to internal strife – 
the “slanderers”), followed by the three spiritual bases of nationhood (the 
righteous, Jerusalem, and the restoration of the Davidic monarchy). The 
thirteenth, “Listen to our voice,” stands outside this structure because 
it is not directed to any specific request but is, instead, a prayer that our 
prayers be heeded.

The number seven is also significant and always indicates holiness, as 
in the seventh day, Shabbat; the seventh month, Tishrei with its Days 
of Awe; the seventh year, the “year of release”; and the fiftieth year, the 
Jubilee, which follows seven cycles of seven years. Seven in Judaism is 
not a simple prime number. It is the one-after-six. Six represents the mate-
rial, physical, secular. Ancient Mesopotamia, the birthplace of Abraham, 
originally used a numerical system based on the number six. Western 
civilization still bears traces of this in the twenty-four hour day (Ʀ × ƪ 
hours of light, plus Ʀ × ƪ of darkness); the sixty (ƥƤ × ƪ) minutes in an hour, 
and seconds in a minute; and the ƧƪƤ degrees in a circle (ƪ × ƪ × ƥƤ). All 
of these originated in astronomy, at which the ancient Mesopotamians 
excelled. Judaism acknowledges the six-part structure of time and space, 

 but adds
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Ǵ. Creation, Revelation, Redemption
One structural principle of the prayers deserves special attention, since 
it touches on the fundamentals of Jewish faith. In the twelfth century, 
Moses Maimonides enumerated the Thirteen Principles of Jewish Faith. 
They appear in the siddur in two forms: the poem known as Yigdal ( page 
ƦƩ ) and a prose version after the end of the morning service ( page ƦƤƧ ).

Rabbi Shimon ben Tzemaĥ Duran (ƥƧƪƥ–ƥƨƨƨ) pointed out that Mai-
monides’ principles could be analyzed and categorized into three themes: 
(ƥ) the existence of God, the Creator (principles ƥ–Ʃ: God’s existence, 
unity, incorporeality and eternity, and that He alone is to be worshiped); 
(Ʀ) Divine revelation (principles ƪ–ƭ: prophecy, Moses’ uniqueness, the 
God-given character of the Torah and its immutability), and (Ƨ) God’s 
justice (principles ƥƤ–ƥƧ: God knows all, repays us according to our deeds, 
and will bring the Messiah and the resurrection of the dead). The phi-
losopher Franz Rosenzweig summarized these in three words: creation, 
revelation, redemption. Creation is the relationship between God and 
the universe. Revelation is the relationship between God and humanity. 
Redemption occurs when we apply revelation to creation.

The movement from creation to revelation to redemption is one of the 
great structural motifs of prayer. One example is the three blessings in the 
morning service, surrounding the Shema and leading up to the Amida 
( pages Ƭƭ–  ƥƤƫ ). The first is about the creation of the universe in space and 
time; the second is about the revelation of the Torah; and the third is about 
the miracles of history, ending with the words, “who redeemed Israel.”

The three paragraphs of the Shema display the same pattern. The first 
is about creation (God’s unity and sovereignty), the second about revela-
tion (acceptance of the commandments), and the third about redemption 
(“I am the Lord your God, who brought you out of the land of Egypt”).

The weekday morning service as a whole is constructed on this prin-
ciple. First come the Verses of Praise, taken from the book of Psalms, with 
their majestic vision of creation. Then follows the central section – the 
Shema and its blessings, leading to the Amida – in which we sit, then 
stand, in the immediate presence of God (revelation). Finally we come 
to the concluding prayers with their central line, “A redeemer will come to 
Zion.” The second paragraph of Aleinu is likewise a vision of redemption.

The pattern is repeated yet again in the Shabbat evening, morning 

 and afternoon

Fifteen represents the fifteen steps between the courtyards of the 
Temple, the fifteen psalms beginning “A song of ascents,” and the nu-
merical value of the first two letters of God’s holiest name. Hence, there 
are fifteen expressions of praise in the paragraph Yishtabaĥ ( page ƨƩƥ ), 
fifteen adjectives following “the Lord Your God is true” at the end of the 
Shema in the morning service, fifteen psalms in the Verses of Praise on 
Shabbat and Yom Tov mornings, and so on. There are also more intricate 
numerical patterns.

These are not mere aesthetic conventions like, for example, the four-
teen-line sonnet form or the four-movement structure of a symphony. 
As always in Judaism there is a matching of form to content, structure 
to substance. The sages understood – as did the ancient Greeks, amply 
confirmed by modern science – that reality has a numerical structure. Mir-
roring this structure in prayer, we evoke the sense of a world of order in 
which we are called upon to respect differences and honor boundaries, 
accepting graciously the integrity of natural and moral law.

we࢏ rom ࢚ove to࢔ .࢘
The supreme religious emotions are love and awe – in that order. We are 
commanded to “Love the Lord your God.” We are also commanded 
to experience the feelings associated with the Hebrew word yira, which 
means “awe, fear, reverence.” This is how Maimonides puts it: “When a 
person contemplates His great and wondrous works and creatures and 
from them obtains a glimpse of His wisdom, which is incomparable and 
infinite, he will immediately love Him, praise Him, glorify Him, and 
long with an exceeding longing to know His great name…And when 
he ponders these matters, he will recoil frightened, and realize that he 
is a small creature, lowly and obscure, endowed with slight and slender 
intelligence, standing in the presence of He who is perfect in knowledge” 
(Yesodei HaTorah Ʀ:Ʀ).

The supreme expression of love in Judaism is the Shema with its in-
junction: “Love the Lord your God with all your heart, with all your soul, 
and with all your might.” The supreme expression of awe is the Amida 
prayer, when we stand consciously in the presence of God. The basic 
movement of the morning and evening prayers is first, to climb to the 
peak of love, the Shema, and from there to the summit of awe, the Amida.

 ƨ. Creation 
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In the main section of prayer, the paragraph preceding the Shema is a 
form of blessing over the Torah (see Berakhot ƥƥb), and the Shema itself 
represents Torah study (Menaĥot ƭƭb). The last section of the week-
day morning prayers ( pages ƥƫƩ–  ƥƫƫ ) was originally associated with the 
custom of studying ten verses from the prophetic books. Kaddish, which 
plays such a large part in the prayers, had its origin in the house of study 
as the conclusion of a derasha, a public exposition of biblical texts. The 
entire weekday morning service is thus an extended fugue between study 
and prayer.

This is dramatized in two key phrases: the first is Shema Yisrael, “Lis-
ten, Israel,” God’s word through Moses and the Torah, and the second is 
Shema Koleinu, “Listen to our voice,” the paragraph within the Amida that 
summarizes all our requests (see above). These two phrases frame the 
great dialogue of study and prayer. Faith lives in these two acts of listen-
ing: ours to the call of God, God’s to the cry of humankind.

Ƕ. Prayer and Mysticism
Jewish mysticism has played a major role in the prayer book. The most 
obvious examples are the passage from the Zohar, “Blessed is the name” 
( page ƩƤƧ ), the Song of Glory ( pages Ʃƫƥ–  ƩƫƧ ) written by one of the medi-
eval north-European pietists, and the two songs written by the sixteenth-
century Safed mystics associated with Rabbi Isaac Luria, “Beloved of the 
soul” ( page ƧƤƭ ) and “Come, my Beloved” ( pages Ƨƥƭ–  ƧƦƧ ).

Less obviously, many of the early post-biblical prayers were deeply 
influenced by Hekhalot (“Palace”) and Merkava (“Chariot”) mysticism, 
two esoteric systems that charted the mysteries of creation, the angelic 
orders, and the innermost chambers of the divine glory.

Undoubtedly, though, the most significant mystical contribution to 
the prayers is the Kedusha, said in three different forms, most notably 
during the Leader’s Repetition of the Amida. We have noted the two 
major tributaries of prayer: the spontaneous prayers said by figures in 
the Hebrew Bible, and the sacrificial service in the Temple. Mysticism is 
the third, and its most sublime expression is the Kedusha, based on the 
mystical visions of Isaiah (chapter ƪ) and Ezekiel (chapters ƥ–Ƨ). There 
are times in the prayers when we are like prophets, others when we are 
like priests, but there is no more daring leap of faith than during the 

 Kedusha

and afternoon prayers. On Friday evening, in the central blessing of the 
Amida, we speak of the Shabbat of creation (“the culmination of the 
creation of heaven and earth”). In the morning we refer to the Shabbat 
of revelation (when Moses “brought down in his hands two tablets of 
stone”). In the afternoon we anticipate future redemption (when “You 
are One, Your name is One” and the people Israel are again one “nation 
unique on earth”).

Rabbi Joseph Soloveitchik suggested that the same sequence is the 
basis for the threefold structure of the weekday Amida: praise, request, 
thanks. Praise “emerges from an enraptured soul gazing at the mysterium 
magnum of creation,” request “flows from an aching heart which finds 
itself in existential depths,” and thanksgiving “is sung by the person who 
has attained, by the grace of God, redemption.” Creation leads to praise, 
revelation to request, and redemption to thanksgiving.

In these multiple ways, prayer continually reiterates the basic prin-
ciples of Jewish faith.

ǵ. Prayer and Study
There is one spiritual activity that the sages regarded as even higher 
than prayer: namely, study of Torah, God’s word to humanity and His 
covenant with our ancestors and us (Shabbat ƥƤa). The entire Pirkei Avot 
(Ethics of the Fathers) is a set of variations on the theme of a life devoted 
to Torah study. In prayer, we speak to God. Through Torah, God speaks 
to us. Praying, we speak. Studying, we listen.

From earliest times, the synagogue was a house of study as well as a 
house of prayer. Gatherings for study (perhaps around the figure of the 
prophet; see ࢗࢗ Kings ƨ:ƦƧ and the commentaries of Radak and Ralbag; 
Sukka Ʀƫb) may well have preceded formal prayer services by many cen-
turies. Accordingly, interwoven with prayer are acts of study.

The most obvious is the public reading from the Torah, a central 
part of the Shabbat and Yom Tov services, and in an abridged form on 
Monday and Thursday mornings and Shabbat afternoons. There are other 
examples. In the morning blessings before the Verses of Praise, there are 
two cycles of study, each in three parts: (ƥ) Torah, that is a passage from 
the Mosaic books; (Ʀ) Mishna, the key document of the Oral Law; and 
(Ƨ) Talmud in the broadest sense ( pages ƥƥ  and  ƨƧ–  ƩƩ ).

 In the main
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people to charge them with the task of building the Temple; when Ezra 
convened a national assembly to renew the covenant after the return from 
Babylonian exile; and when Moses led the Israelites through the Reed 
Sea. Even the three steps forward we take as we begin the Amida recall 
the three biblical episodes in which people stepped forward (vayigash) 
as a prelude to prayer: Abraham pleading for the cities of the plain, Judah 
pleading with Joseph for Benjamin to be set free, and Elijah invoking God 
against the prophets of Ba’al on Mount Carmel.

We are a people defined by history. We carry our past with us. We relive 
it in ritual and prayer. We are not lonely individuals, disconnected with 
past and present. We are characters in the world’s oldest continuous story, 
charged with writing its next chapter and handing it on to those who come 
after us. The siddur is, among other things, a book of Jewish memory.

Ǹ. Prayer and Faith
The siddur is also the book of Jewish faith. Scholars of Judaism, noting 
that it contains little systematic theology, have sometimes concluded 
that it is a religion of deeds not creeds, acts not beliefs. They were wrong 
because they were searching in the wrong place. They were looking for 
a library of works like Moses Maimonides’ Guide for the Perplexed. They 
should have looked instead at the prayer book. The home of Jewish belief 
is the siddur.

At several points, the prayers have been shaped in response to theo-
logical controversy. The opening statement in the morning service after 
Barekhu, “who forms light and creates darkness, makes peace and creates 
all,” is a protest against dualism, which had a considerable following in the 
first four centuries ࢓࢑ in the form of Gnosticism and Manichaeism. Its 
presence can be traced in the ancient documents discovered in the ƥƭƨƤs, 
the Dead Sea Scrolls and the Nag Hammadi codices. Against dualism, 
with its vision of perpetual cosmic struggle, Judaism insists that all reality 
derives from a single source.

The second paragraph of the Amida, with its fivefold reference to the 
resurrection of the dead, reflects the ancient controversy between the 
Pharisees and Sadducees. The morning prayer, “My God, the soul You 
placed within me is pure” ( page ƫ ), may be directed against the Pauline 
doctrine of original sin. The Mishna chapter, “With what wicks may we 
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Kedu sha, when we act out the role of angels singing praises to God in His 
innermost chambers.

Familiarity breeds inattention, and we can all too easily pass over 
the Kedusha without noticing its astonishing drama. “The ministering 
angels do not begin to sing praises in heaven until Israel sings praises 
down here on earth” (Ĥullin ƭƥb). “You,” said God through Isaiah, “are 
My witnesses” (Is. ƨƧ:ƥƤ). Israel is “the people I formed for Myself that 
they might declare My praise” (ibid, ƨƧ:ƦƤ). We are God’s angels on 
earth, His emissaries and ambassadors. The Jewish people, always small 
and vulnerable, have nonetheless been singled out for the most exalted 
mission ever entrusted to humankind: to be witnesses, in ourselves, to 
something beyond ourselves: to be God’s “signal of transcendence” in a 
world in which His presence is often hidden.

This is a mystical idea, and like all mysticism it hovers at the edge of 
intelligibility. Mysticism is the attempt to say the unsayable, know the 
unknowable, to reach out in language to a reality that lies beyond the 
scope of language. Often in the course of history, mysticism has tended to 
devalue the world of the senses in favor of a more exalted realm of disem-
bodied spirituality. Jewish mysticism did not take this course. Instead it 
chose to bathe our life on earth in the dazzling light of the divine radiance 
(Zohar, the title of Judaism’s most famous mystical text).

Ƿ. Reliving History
History, too, has left its mark on the siddur. There are passages, indicated 
in the Commentary, that were born in the aftermath of tragedy or miracu-
lous redemption. This edition of the siddur also includes suggested orders 
of service for Yom HaAtzma’ut and Yom Yerushalayim, marking the birth 
of the State of Israel in ƥƭƨƬ, and the Six Day War of ƥƭƪƫ.

No less significantly, the synagogue service invites us at many points 
to reenact history. The Verses of Praise begin with the song of celebration 
sung by King David when he brought the Ark to Jerusalem. The verses we 
sing when we take the Torah scroll from the Ark and when we return it 
recall the Israelites’ journeys through the wilderness, when they carried 
the Ark with them. In one of the most fascinating transitions in the service, 
as we move from private meditation to public prayer ( pages ƫƭ–  ƬƧ ), we 
recall three epic moments of nation-formation: when David gathered the 

 people
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The Hebrew word for sacrifice is korban, which comes from a root that 
means “to come, or bring, close.” The essential problem to which sacrifice is 
an answer is: how can we come close to God? This is a profound question 

– perhaps the question of the religious life – not simply because of the utter 
disparity between God’s infinity and our finitude, but also because the very 
circumstances of life tend to focus our gaze downward to our needs rather 
than upward to our source. The Hebrew word for universe, olam, is con-
nected to the verb meaning “to hide” (see Lev. ƨ:ƥƧ; Deut. ƦƦ:ƥ). The physi-
cal world is a place in which the presence of God is real, yet hidden. Our 
horizon of consciousness is foreshortened. We focus on our own devices 
and desires. We walk in God’s light, but often our mind is on other things.

How then do we come close to God? By an act of renunciation; by giv-
ing something away; specifically, by giving something back. The sacrifices 
of the biblical age were ways in which the individual, or the nation as a 
whole, in effect said: what we have, God, is really Yours. The world exists 
because of You. We exist because of You. Nothing we have is ultimately 
ours. The fundamental gesture of sacrifice is, on the face of it, absurd. 
What we give to God is something that already belongs to Him. As King 
David said: “Who am I and who are my people that we should be able to 
give as generously as this? Everything comes from You, and we have given 
You only what comes from Your hand” (ࢗ Chr. Ʀƭ:ƥƨ). Yet to give back to 
God is one of the most profound instincts of the soul. Doing so, we ac-
knowledge our dependency. We cast off the carapace of self-absorption. 
That is why, in one of its most striking phrases, the Torah speaks of sacri-
fice as being rei’aĥ niĥo’aĥ, “sweet savor” to God.

One of the sweetest savors of parenthood is when a child, by now 
grown to maturity, brings a parent a gift to express his or her thanks. This 
too seems absurd. What can a child give a parent that remotely approxi-
mates what a parent gives a child, namely life itself? Yet it is so, and the 
reverse is also true. The cruelest thing a child can do is not to acknowledge 
his or her parents. The Talmud attributes to Rabbi Akiva the phrase Avinu 
Malkenu, “Our Father, our King.” Those two words encapsulate the es-
sence of Jewish worship. God is King – Maker and Sovereign of the vast 
universe. Yet even before God is our King, He is our Father, our Parent, 
the One who brought us into being in love, who nurtured and sustained 
us, who taught us His ways, and who tenderly watches over our destiny. 

 Sacrifice

light?” ( pages ƧƦƭ–  ƧƧƥ ), was probably inserted as part of the polemic 
against the Karaite sect. The Ten Commandments, said daily as part of 
the Temple service immediately after the Shema, was removed from the 
prayers when it was used by sectarians to argue that only these ten com-
mandments were commanded by God.

The fact that Jewish faith was written into the prayers, rather than 
analyzed in works of theology, is of immense significance. We do not 
analyze our faith: we pray it. We do not philosophize about truth: we 
sing it. Even Maimonides’ Thirteen Principles of Jewish Faith – the most 
famous creed in the history of Judaism – only entered the mainstream of 
Jewish consciousness when they were turned into a song and included in 
the siddur as the hymn known as Yigdal. For Judaism, theology becomes 
real when it becomes prayer. We do not talk about God. We talk to God.

I have known many atheists. My doctoral supervisor, the late Sir 
Bernard Williams, described as the most brilliant mind in Britain, was 
one. He was a good, caring, deeply moral human being, but he could 
not understand my faith at all. For him, life was ultimately tragic. The 
universe was blind to our presence, deaf to our prayers, indifferent to our 
hopes. There is no meaning beyond that which human beings construct 
for themselves. We are dust on the surface of infinity.

I understood that vision, yet in the end I could not share his belief that 
it is somehow more honest to despair than to trust, to see existence as an 
accident rather than as invested with a meaning we strive to discover. Sir 
Bernard loved ancient Greece; I loved biblical Israel. Greece gave the world 
tragedy; Israel taught it hope. A people, a person, who can pray is one who, 
even in the darkest night of the soul, can never ultimately lose hope.

ǹ. Prayer and Sacrifice
The connection between prayer and sacrifice is deep. As we have seen, 
sacrifice is not the only forerunner of our prayers; many prayers were 
spoken by figures in the Bible. These were said without any accompanying 
offering. Yet the sacrificial system is a major tributary of the Jewish river 
of prayer. After the destruction of the Second Temple, prayer became a 
substitute for sacrifice. It is avoda shebalev, “the sacrificial service of the 
heart.” Yet it is just this feature of the prayers that many find difficult to 
understand or find uplifting. What, then, was sacrifice?

 The Hebrew



xlv fi ࢤnderstanding ࢘ewish ࢞rayer    ࢘onathan sacks fi xliv

for we have made the journey back to our source, to the One who gives 
life to all. Distant, we have come close. That is prayer as sacrifice, korban, 
giving back to God a token of what He has given us, thereby coming to 
see existence itself as a gift, to be celebrated and sanctified.

Ǳǰ. Kavana: Directing the Mind
Prayer is more than saying certain words in the right order. It needs 
concentration, attention, engagement of mind and heart, and the left and 
right hemispheres of the brain. Without devotion, said Rabbi Baĥye ibn 
Pakuda, prayer is like a body without a soul. The key Hebrew word here 
is kavana, meaning mindfulness, intention, focus, direction of the mind. 
In the context of prayer, it means several different things.

The most basic level is kavana le-shem mitzva, which means, having 
the intention to fulfill a mitzva. This means that we do not act for social or 
aesthetic reasons. We pray because we are commanded to pray. Generally 
in Judaism there is a long-standing debate about whether the command-
ments require kavana, but certainly prayer does, because it is supremely 
an act of the mind.

At a second level, kavana means understanding the words (perush 
hamilim). At least the most important sections of prayer require kavana 
in this sense. Without it, the words we say would be mere sounds. Un-
derstanding the words is, of course, made much easier by the existence 
of translations and commentaries.

A third level relates to context. How do I understand my situation 
when I pray? Maimonides states this principle as follows: “The mind 
should be freed from all extraneous thoughts and the one who prays should 
realize that he is standing before the Divine Presence.” These are essential 
elements of at least the Amida, the prayer par excellence in which we are 
conscious of standing before God. That is why we take three steps forward 
at the beginning, and three back at the end – as if we were entering, then 
leaving, sacred space.

The fourth level of kavana is not merely saying the words but meaning 
them, affirming them. Thus, for example, while saying the first paragraph 
of the Shema, we “accept of the yoke of the kingdom of heaven” – declar-
ing our allegiance to God as the supreme authority in our lives. In the 
second paragraph, we “accept of the yoke of the commandments.” The 
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Sacrifice – the gift we bring to God – is the gift of the made to its Maker, 
the owned to its Owner, the child to its Parent. If creation is an act of love, 
sacrifice is an acknowledgment of that love.

The late Rabbi Joseph Soloveitchik emphasized the difference be-
tween ma’aseh mitzva, the external act specified by a commandment, 
and kiyum mitzva, the actual fulfillment of a commandment. When the 
Temple stood, for example, a penitent would bring a guilt- or sin-offering 
to atone for his sin: that was the external act. The fulfillment of the com-
mandment, though, lay in confession and contrition, acts of the mind 
and will. In biblical times, the sacrificial order was the external act, but 
the internal act – acknowledgment, dependency, recognition, thanks, 
praise – was essential to its fulfillment. That is why Judaism was able to 
survive the destruction of the Temple and the cessation of the sacrificial 
order. The external act could no longer be performed, but the internal act 
remained. That is the link between sacrifice and prayer.

The difference between prayer-as-request and prayer-as-sacrifice is 
that request seeks, sacrifice gives. The prophets asked, usually on behalf 
of the people as a whole, for forgiveness, deliverance, and blessing. The 
priests who offered sacrifices in the Temple asked for nothing. Sacrificial 
prayer is the giving back to God what God already owns: our lives, our 
days, our world. Prayer is creation’s gift to its Creator.

The prophets were critical of the sacrificial system. They reserved for 
it some of their most lacerating prose. Yet none proposed its abolition, 
because what they opposed was not the sacrificial act, but the ma’aseh 
without the kiyum, the outer act without the inner acknowledgment that 
gives the act its meaning and significance. The idea that God can be wor-
shiped through externalities alone is pagan, and there is nothing worse 
than the intrusion of paganism into the domain of holiness itself. Then 
as now, the sign of paganism is the coexistence of religious worship with 
injustice and a lack of compassion in the dealings between the worshiper 
and the world.

Sacrifice, like prayer, is a transformative act. We should leave the 
synagogue, as our ancestors once left the Temple, seeing ourselves and 
the universe differently, freshly conscious that the world is God’s work, 
the Torah God’s word, our fellow believers God’s children, and our fel-
low human beings God’s image. We emerge refocused and reenergized, 

 for we
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ǱǱ. Jacob’s Ladder
Prayer is a journey that has been described in many ways. According 
to the mystics, it is a journey through the four levels of being – Action, 
Formation, Creation and Emanation. Rabbi Jacob Emden worked out an 
elaborate scheme in which the prayers represent a movement from the 
outer courtyards to the Holy of Holies of the Temple in Jerusalem. Ac-
cording to everyone, the stages of prayer constitute an ascent and descent, 
reaching their highest level in the middle, in the Shema and Amida.

The metaphor that, to me, captures the spirit of prayer more than 
any other is Jacob’s dream in which, alone at night, fleeing danger and 
far from home, he saw a ladder stretching from earth to heaven with 
angels ascending and descending. He woke and said, “How awesome is 
this place! This is none other than the House of God; this is the gate to 
heaven” (Gen. ƦƬ:ƥƤ–ƥƫ).

Our sages said that “this place” was Jerusalem. That is midrashic truth. 
But there is another meaning, the plain one, no less transfiguring. The 
verb the Torah uses, vayifga, means “to happen upon, as if by chance.” 

“This place” was any place. Any place, any time, even the dark of a lonely 
night, can be a place and time for prayer. If we have the strength to dream 
and then, awakening, refuse to let go of the dream, then here, now, where 
I stand, can be the gate to heaven.

Prayer is a ladder and we are the angels. If there is one theme sounded 
throughout the prayers, it is creation–revelation–redemption, or ascent–
summit–descent. In the Verses of Praise, we climb from earth to heaven 
by meditating on creation. Like a Turner or Monet landscape, the psalms 
let us see the universe bathed in light, but this light is not the light of 
beauty but of holiness – the light the sages say God made on the first day 
and “hid for the righteous in the life to come.” Through some of the most 
magnificent poetry ever written, we see the world as God’s masterpiece, 
suffused with His radiance, until we reach a crescendo in Psalm ƥƩƤ with 
its thirteen-fold repetition of “Praise” in a mere thirty-five words.

By the time we reach Barekhu and the blessings of the Shema we 
have neared the summit. Now we are in heaven with the angels. We have 
reached revelation. The Divine Presence is close, almost tangible. We 
speak of love in one of the most hauntingly beautiful of blessings, “Great 
love” with its striking phrase: “Our Father, merciful Father, the Merciful, 
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word Amen means roughly, “I affirm what has been said.” In prayer we put 
ourselves into the words. We make a commitment. We declare our faith, 
our trust, and our dependency. We mean what we say.

There are, of course, higher reaches of kavana. Mystics and philoso-
phers throughout the ages developed elaborate meditative practices before 
and during prayer. But at its simplest, kavana is the practiced harmony of 
word and thought, body and mind. This is how Judah HaLevi described it:

The tongue agrees with the thought, and does not overstep its bounds, 
does not speak in prayer in a mere mechanical way as the starling and 
the parrot, but every word is uttered thoughtfully and attentively. This 
moment forms the heart and fruit of his time, while the other hours 
represent the way that leads to it. He looks forward to its approach, 
because while it lasts he resembles the spiritual beings, and is removed 
from merely animal existence. Those three times of daily prayer are 
the fruit of his day and night, and the Sabbath is the fruit of the week, 
because it has been appointed to establish the connection with the 
Divine Spirit and to serve God in joy, not in sadness… (Kuzari, ࢗࢗࢗ:Ʃ, 
as translated by Hartwig Hirschfeld)

Of course it does not always happen. It is told that on one occasion 
Rabbi Levi Yitzĥak of Berditchev went up to one of his followers after 
the prayers, held out his hand and said “Welcome home.” “But I haven’t 
been anywhere,” said the disciple. “Your body hasn’t been anywhere,” 
said the Rebbe, “but your mind has been far away. That is why I wished 
it, ‘Welcome home.’”

Rabbi Menaĥem Mendel of Kotzk once asked: “Why does it say in 
the Shema, ‘These words shall be on your heart’? Should it not say, ‘These 
words shall be in your heart’? The answer is that the heart is not always 
open. Therefore we should lay these words on our heart, so that when it 
opens, they will be there, ready to enter.”

Prayer requires practice. That is implicit in defining prayer as avoda 
shebalev, “service of the heart.” The word avoda, service, also means hard 
work, labor, strenuous activity. We have to work at prayer. But there are 
also times when the most inarticulate prayer, said from the heart, pierces 
the heavens. What matters is seriousness and honesty. “The Lord is close 
to all who call on Him, to all who call on Him in truth.”

 ǱǱ. Jacob’s
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We are not the same after we have stood in the Divine Presence as we 
were before. We have been transformed. We see the world in a different 
light. Perhaps we radiate a different light. We have spoken to and listened 
to God. We have aligned ourselves with the moral energies of the universe. 
We have become, in Lurianic terminology, vessels for God’s blessing. We 
are changed by prayer.

Ǳǲ. Is Prayer Answered?
Is prayer answered? If God is changeless, how can we change Him by what 
we say? Even discounting this, why do we need to articulate our requests? 
Surely God, who sees the heart, knows our wishes even before we do, 
without our having to put them into words. What we wish to happen is 
either right or wrong in the eyes of God. If it is right, God will bring it 
about even if we do not pray. If it is wrong, God will not bring it about 
even if we do. So why pray?

The classic Jewish answer is simple but profound. Without a vessel 
to contain a blessing, there can be no blessing. If we have no receptacle 
to catch the rain, the rain may fall, but we will have none to drink. If we 
have no radio receiver, the sound waves will flow, but we will be unable 
to convert them into sound. God’s blessings flow continuously, but unless 
we make ourselves into a vessel for them, they will flow elsewhere. Prayer 
is the act of turning ourselves into a vehicle for the Divine.

Speaking from personal experience, and from many encounters with 
people for whom prayer was a lifeline, I know that our prayers are an-
swered: not always in the way we expected, not always as quickly as we 
hoped, but prayer is never in vain. Sometimes the answer is, “No.” If grant-
ing a request would do us or others harm, God will not grant it. But “No” 
is also an answer, and when God decides that something I have prayed for 
should not come to pass, then I pray for the wisdom to understand why. 
That too is part of spiritual growth: to accept graciously what we cannot 
or should not change. Nor is prayer a substitute for human effort: on the 
contrary, prayer is one of the most powerful sources of energy for human 
effort. God gives us the strength to achieve what we need to achieve, and 
to do what we were placed on earth to do.

Prayer changes the world because it changes us. At its height, it is a pro-
foundly transformative experience. If we have truly prayed, we come in 
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have mercy on us.” Now comes the great declaration of faith at the heart 
of prayer, the Shema with its passionate profession of the unity of God 
and the highest of all expressions of love, “with all your heart, with all 
your soul, and with all your might.” Ending with a reference to the exodus, 
the Shema gives way to the Emet blessing with its emphasis on redemp-
tion, the exodus and the division of the sea. Then comes the Amida, the 
supreme height of prayer. Three traditions fuse at this point: the silent 
Amida said by individuals, reminding us of prophetic prayer; the Leader’s 
Repetition representing priestly worship and prayer as sacrifice; and then 
the Kedusha, prayer as a mystical experience.

From here, prayer begins its descent. First comes Taĥanun in which we 
speak privately and intimately to the King. At this point, with a mixture of 
anguish and plea, we speak not of God’s love for Israel but of Israel’s defiant 
love of God: “Yet despite all this we have not forgotten Your name. Please 
do not forget us.” There is a direct reference back to the Shema: “Guardian 
of Israel, guard the remnant of Israel, and let not Israel perish who declare, 
Shema Yisrael.”

Then comes Ashrei and the subsequent passages, similar to the Verses 
of Praise but this time with redemption, not creation, as their theme. The 
key verse is “A redeemer will come to Zion.” The section closes with a 
prayer that we may become agents of redemption as we reengage with the 
world (“May it be Your will…that we keep Your laws in this world”). We 
are now back on earth, the service complete except for Aleinu, Kaddish 
and the Daily Psalm. We are ready to reenter life and its challenges.

What has prayer achieved? If we have truly prayed, we now know that 
the world did not materialize by chance. A single, guiding Will, directed 
its apparent randomness. We know too that this Will did not end there, 
but remains intimately involved with the universe, which He renews 
daily, and with humanity, over whose destinies He presides. We have 
climbed the high ladder and have seen, if only dimly, how small some of 
our worries are. Our emotional landscape has been expanded. We have 
given voice to a whole range of emotions: thanks, praise, love, awe, guilt, 
repentance, remembrance, hope. As we leave the synagogue for the world 
outside, we now know that we are not alone; that God is with us; that we 
need not fear failure, for God forgives; that our hopes are not vain; that 
we are here for a purpose and there is work to do.

 We are
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࢙eywords of ࢞rayer
od࢕ he names ofࢣ
The two key names, in prayer as in the Torah, are (ƥ) the Tetragrammaton, 
 Elohim. They are different in אֱלהִֹים the “four letter” name, and (Ʀ) ,יהוה
meaning and tone. The sages understood the Tetragrammaton as God’s 
compassion. Elohim is God’s attribute of justice.

Judah HaLevi (Kuzari, ࢥࢗ:ƥ) made a more fundamental distinction. 
The ancients used the word El or Elo’ah to designate a force of nature: the 
sun, the sea, the storm, and so on. These they personified as gods. Often, 
therefore, el, or elil, denotes an idol. In Hebrew, monotheism’s mother 
tongue, Elohim in the plural means “the One who is the totality of powers, 
forces and causes in the universe.” It refers to God as we experience Him 
in creation and its natural laws, as well as in justice and its moral laws (it 
sometimes also has a secular sense, meaning those who hold positions 
of power, usually judges). 

The Tetragrammaton not only has a different meaning, it is also a 
word of a different grammatical type. It is God’s proper name, standing in 
relation to Him as the names Abraham or Sarah attach to human beings 
(hence it is sometimes referred to as HaShem, “the name”). The use of 
a proper name in connection with God means that a direct relationship 
between us and heaven is possible. We can speak to God, and He listens. 
There is a direct connection between the Tetragrammaton and the word 

“You.” Only a being that has a proper name can we address as “You.” Hence, 
in prayer, “You” is always directed to the Tetragrammaton; Elohim goes 
with the third-person, “He.” Thus, Elohim signifies God-as-law, natural 
or moral. The Tetragrammaton refers to God as we encounter Him in 
intimacy, compassion and love.

Though I have followed convention, rendering the Tetragrammaton 
as “Lord,” it should be remembered that “Lord” is not a translation but 
a substitution. So holy was the divine name that it was used only in the 
Temple. In all other contexts, it was (and still is) pronounced as Adonai, 
which means “my Lord.” 

The use of the word Eloheinu, “Our God,” signifies our acceptance of 
God as the sole object of our worship. Formal acknowledgment of this 
fact – in the first line of the Shema – is a pledge of loyalty and service, 
called by the sages, “Acceptance of the yoke of divine kingship.” 
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the course of time to know that the world was made, and we were made, 
for a purpose; that God, though immeasurably vast, is also intensely close; 
that “were my father and my mother to forsake me, the Lord would take 
me in”; that God is with us in our efforts, and that we do not labor in vain. 
We know, too, that we are part of the community of faith, and with us are 
four thousand years of history and the prayers and hopes of those who 
came before us. However far we feel from God, He is there behind us, and 
all we have to do is turn to face Him. Faith is born and lives in prayer, and 
faith is the antidote to fear: “The Lord is the stronghold of my life – of 
whom shall I be afraid?”

It makes a difference to be brushed by the wings of eternity. Regular 
thrice-daily prayer works on us in ways not immediately apparent. As the 
sea smoothes the stone, as the repeated hammer-blows of the sculptor 
shape the marble, so prayer – cyclical, tracking the rhythms of time itself – 
gradually wears away the jagged edges of our character, turning it into a 
work of devotional art. We begin to see the beauty of the created world. 
We locate ourselves as part of the story of our people. Slowly, we come to 
think less of the “I,” more of the “We”; less of what we lack than of what we 
have; less of what we need from the world, more of what the world needs 
from us. Prayer is less about getting what we want than about learning 
what to want. Our priorities change; we become less angular; we learn the 
deep happiness that comes from learning to give praise and thanks. The 
world we build tomorrow is born in the prayers we say today.

When, at the end of his vision, Jacob opened his eyes, he said with a 
sense of awe: “Surely God is in this place and I did not know it.” That is 
what prayer does. It opens our eyes to the wonder of the world. It opens 
our ears to the still, small voice of God. It opens our hearts to those who 
need our help. God exists where we pray. As Rabbi Menaĥem Mendel 
of Kotzk said: “God lives where we let Him in.” And in that dialogue 
between the human soul and the Soul of the universe a momentous yet 
gentle strength is born.

Chief Rabbi Jonathan Sacks
London Ʃƫƪƭ (ƦƤƤƭ)
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There is no English word for דָקָה צ, which means both “justice” and 
“charity.” צֶֽדֶק, often translated as “righteousness,” means “distributive 
justice, equity” as opposed to ט פָּ ׁמִש, which means “legal or retributive 
justice.” רַחֲמִים  , which I have translated as “compassion,” derives from the 
word reĥem, meaning “a womb.” It signifies the unconditional love of a 
mother for her child. חֵן, “grace,” means gratuitous kindness, which flows 
from the generosity of the giver, not the merits of the recipient. 

-Holy. In general, this means “separated, set apart, standing out קָדוֹשׁ
side.” Used of God, it means “He who stands outside nature” because He 
made nature. Used of the people of Israel (as in “a holy nation,” Ex. ƥƭ:ƪ) it 
means the people who stand outside the normal laws of nations – defined 
by land, language, race or political structure – because they are the sole 
nation whose constitutive raison d’être is to serve God as His witnesses 
to the world. Shabbat is holy time because it stands outside the normal 
concerns of the week. The Temple is holy space because it is dedicated 
to the service of God.

To stand in the presence of holiness, as in prayer, is to enter God’s 
domain; that is, the place where His will rules, not ours. That is why 
prayer is like sacrifice, because both involve a psychological-spiritual act 
of renunciation. We renounce our will, accepting His. The Hebrew word 
for sacrifice, korban, means “coming, or bringing, close.” Often, in non-
Hebraic languages, the word “holy” implies distance and awe. In Judaism, 
the reverse is also true: Israel encounters holiness as a special closeness 
to God. This is experienced as both love and awe: love, because of our 
closeness to the Infinite; awe because of the exacting responsibilities this 
carries with it.

࢝ther key terms
-Amen. Saying “Amen” is what philosophers call a “performative utter אָמֵן
ance.” It is a formal act of acceptance and affirmation, meaning, (ƥ) we 
believe this to be true, or (Ʀ) we associate ourselves with what has been 
said. It functions in the Torah as an assent to an oath (for example, in 
Deuteronomy Ʀƫ:ƥƩ–Ʀƪ). The root ’-m-n has a range of senses, including 

“to believe, to trust, to care, to be faithful.” In general, liturgical responses – 
such as “Blessed is He and blessed is His name” – form an essential link 
between the Leader and congregation, turning a prayer on behalf of the 
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The word לֶך  King,” when applied to God means, first, that God is“ ,מֶֽ
the sole ultimate Sovereign of the people Israel, who accepted His king-
ship and covenant at Mount Sinai. At that ceremony, God undertook to 
guide the Israelites’ destiny, while the people accepted their vocation as 

“a kingdom of priests and a holy nation,” bound by God’s laws. The second 
and wider meaning is that God is Sovereign over the universe and all 
humanity – with whom, via Noah, He made a covenant after the Flood 
(Genesis, chapter ƭ). That covenant, with its seven laws, embodies the 
fundamental principles of human conduct under God. Though God’s sov-
ereignty is not yet recognized by all, it will be in the end of days. Hence our 
prayers often end with the prophecy of Zechariah (ƥƨ:ƭ), “Then the Lord 
shall be King over all the earth.” The sovereignty of God is the ultimate 
sanction against tyranny. It implies that all human authority is delegated 
authority, to be exercised only within the constraints of the covenant.

Sometimes God is referred to as קוֹנֶה which, though I have followed 
convention by translating it as “Creator,” literally means “Owner” of 
heaven and earth. This represents the idea that because God created the 
universe, He owns it. The world and its benefits do not belong to us. What 
we possess, we hold in trust from God. This is the legal basis of divine 
sovereignty of the universe – similar to the ancient concept of “eminent 
domain” by which all ownership of land within a country is ultimately 
vested in its head of state. As Sovereign of the universe, God rules by 
right, not power. 

od࢕ ttributes of࢏
Many of the key terms descriptive of God are not precisely translatable 
because they presuppose the concept of covenant: an open-ended pledge 
between two or more parties to join their destinies together in a recipro-
cal bond of loyalty and love. The nearest human equivalents are, (ƥ) the 
bond of marriage, (Ʀ) peace treaties between nations. The unique idea of 
the Torah is that such a covenant can exist between God and humanity.

Thus אֱמֶת, often translated as “true,” actually means “faithful, one who 
acts in accord with his word, one who honors commitments and promises.” 
סֶד  translated as “loving-kindness” or “love,” refers to the emotions and ,חֶֽ
actions that flow from a covenantal bond, such as between husband and 
wife, or between parents and children. It means love translated into deed.

 There is



lv fi ࢙eywords of ࢞rayer    ࢘onathan sacks fi liv

means “for the conductor, director of music, choir-master,” and usually 
signals a choral work. 

לָה  Selah. A word of unknown meaning. Some hold that it means “for סֶֽ
ever”; others understand it as an affirmation, similar to the word “Amen.” 
Yet others see it as a musical notation, a signaled pause, or an indication 
of the end of a passage. 

 Olam. The word olam means both “universe” and “eternity” – the עוֹלָם
outermost limits of space and time. It may come from the same root as 
ne’elam, “hidden.” This was understood by Jewish mystics, especially of 
the Lurianic school, as meaning that to create a universe, the Infinite had 
to contract or limit Himself, otherwise Infinity would leave no space for 
finitude. God is present in the physical universe but in a hidden way. We 
are, explains Nahmanides, surrounded by miracles. The world is filled 
with the radiance of God, but to see it, we have to open our eyes. Part of 
the purpose of prayer is, in this sense, to open our eyes.

ם -Name: How God is perceived by human beings. When He is rec שֵׁ
ognized as the supreme Sovereign, this is a “sanctification of the name.” 
When He is forced to exile His people – and thus seen by the nations as if 
powerless to protect them – this is a “desecration of the name.” The open-
ing words of Kaddish, “Magnified and sanctified may His great name be,” 
mean “May the sovereignty of God be ever more widely recognized by 
human beings.” The closing words of Aleinu, “On that day the Lord shall 
be One and His name One,” refer to a time – the Messianic Age – when 
God will be recognized by all. God does not change; human recognition 
of God does. The use of the word “name” marks the distinction between 
God as He is and as He is humanly perceived. 

Other terms are explained within the Commentary.
JS 

community into one assented to by the community. Special significance 
was attached by the sages to the response during the recital of Kaddish, 

“May His great name be blessed for ever and all time.” Indeed for them, the 
merit of saying Kaddish is precisely that it evokes this response from the 
community.

ה  You. The gods of the ancient world were at best indifferent, at אַתָּ
worst actively hostile, to human beings. The God of the philosophers – 
abstract, conceptual, the prime mover or necessary being – can be con-
templated but not addressed. The difference between the God of the 
prophets and the God of the philosophers is that the former knows us, 
cares about us, and listens to us ( Judah HaLevi, Kuzari). Without the 
word “You” there can be meditation, but not prayer. The central section 
of most forms of the Amida begins with the word “You.” 

רוּך  Blessed. When applied to God it means: He is the source of all בָּ
blessings, not only spiritual but also physical: health, livelihood, safety 
and security. In prayer we learn to see our material enjoyments as God’s 
blessing, belonging as they do to the world He created and pronounced 
good. The root b-r-kh also means (ƥ) to bow, bend the knee; (Ʀ) a pool or 
reservoir of water. What connects these is downward movement. A blessing 
is what, metaphorically, flows down to earth from heaven.

There are several categories of blessings in the siddur: (ƥ) blessings of 
acknowledgment, which are forms of praise and thanksgiving; (Ʀ) bless-
ings over the performance of commandments, which are formal decla-
rations of intent (kavana) that the act we are about to perform is done 
because God has commanded us to do so; (Ƨ) blessings over enjoyments 
(food, drink, and so on), which are acts of redemption in the technical 
sense of buying something back for secular use that would otherwise be 
holy, and thus not available for our personal benefit.

מוֹר מִז Mizmor (“Psalm”) is found Ʃƫ times as the heading of a psalm, 
and is used nowhere else in Tanakh. Many believe it refers to a song 
written to be accompanied by musical instruments. ה הִלָּ ּת Tehilla, “song 
of praise,” is used only once as superscription to a psalm (Psalm ƥƨƩ); 
despite this, the book of Psalms as a whole is known to Jewish tradition 
as Tehillim, “Songs of Praise.” Some psalms carry the name of the person 
who wrote it or to whom it was dedicated; others the occasion on which it 
was sung; yet others are musical directions. The term ח ֽ נַצֵּ לַמ, lamenatze’aĥ, 

 means



lvii fi ࢕uide to the reader  

A small arrow () indicates the suggested starting point for the Shaliaĥ 
Tzibbur. However, where the local custom differs, the Shaliaĥ Tzibbur 
should certainly follow that custom.

We have tried to provide concise instructions for prayer within the 
text. Expanded explanations and halakhot are provided in the Guides to 
Prayer at the end of the Siddur. 

For those who are using the Siddur on a visit to Israel, changes in the 
prayers have been indicated throughout the text. In addition, a compre-
hensive “Halakhic Guide for Visitors to Israel” has been added at the end 
of the Siddur.

In transliterating Hebrew, we have followed modern Israeli pronuncia-
tion. We have transliterated the Hebrew ח with a ĥ and the כ with a kh. We 
have also compromised on strict consistency in favor of clarity and ease 
of use. For example, although we have generally omitted the h at the end 
of words like “Amida,” we have retained it in the word “Torah,” because 
that is the common spelling.  In addition, the sh’va na is sometimes rep-
resented by an apostrophe and sometimes with an e (for example, Barekhi, 
sh’va). We have also used an apostrophe to separate syllables where the 
correct pronunciation is not readily apparent, as in mo’ed. 

There are two Koren typefaces: one used exclusively for Tanakh, and 
one for the Siddur. Sections of the Siddur that reproduce complete para-
graphs from the Tanakh, such as much of Pesukei DeZimra, have been 
set in the Tanakh typeface. However, where verses from the Tanakh are 
quoted within the prayers, we have in general used the Siddur typeface to 
maintain a consistent look and feel. Nevertheless all verses from Tanakh 
conclude with the sof pasuk (׃), the double diamond that is the “period” 
of the Tanakh. This differs from the colon (:) which is used where ap-
propriate in prayers that are not quotations from Tanakh.

We hope that these innovations will make praying with the Siddur a 
more profound and uplifting experience.

Raphaël Freeman, Editor
Jerusalem Ʃƫƪƭ (ƦƤƤƭ)

  ࢘onathan sacks fi lvi

uide to the reader࢕  

This new edition of the Koren Siddur continues the Koren tradition of 
making the language of prayer more accessible, thus enhancing the prayer 
experience. 

One of the unique features of the Siddur is the use of typesetting to 
break up a prayer phrase-by-phrase – rather than using a block paragraph 
format – so that the reader will naturally pause at the correct places. No 
commas appear in the Hebrew text at the end of lines, but in the English 
translation, where linguistic clarity requires, we have retained the use of 
commas at the end of lines. Unlike other bilingual siddurim, the Hebrew 
text is on the left-hand page and the English on the right. This arrange-
ment preserves the distinctive “fanning out” effect of the Koren text and 
the beauty of the Koren layout. 

࢞ronunciation ࢏ids:

  Most Hebrew words are pronounced with a stress on the last syllable. 
For words where the stress is placed on the penultimate syllable, a short 
vertical line (the meteg) appears next to the vowel of that syllable, so 
readers know how to pronounce the word correctly [ לֶך  ,However .[מֶֽ
this system is not used in the text of the Shema and the Torah readings 
because their pronunciation is indicated by the ta’amei hamikra. 

  We have differentiated between the kamatz katan (the oh sound) and 
the kamatz gadol (the ah sound in Sephardi pronunciation) by using a 
larger symbol for the kamatz katan. See Ĥokhma [מָה כ ח]. Similarly, we 
have differentiated between the sh’va na (a pronounced vowel) and the 
sh’va naĥ (an unpronounced vowel) by using a larger symbol for the 
sh’va na. See Nafshekha [ָך ׁש נַפ]. We have followed the rules of grammar 
for the placement of the kamatz katan and sh’va na. 

  As is traditional in the Koren Tanakh, the furtive pataĥ is placed slightly 
to the right, rather than centered underneath the letter, to indicate to the 
reader that the vowel is pronounced before the consonant rather than 
after; for example, ח .is pronounced pote’aĥ and not poteĥa פּוֹתֵֽ

 A small
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ימי החול   Ʃ  

שבת   ƧƤƧ  

חגים ומועדים   ƫƦƭ  

ברכות   ƭƫƧ  

מעגל החיים   ƥƤƥƧ  

קריאת התורה   ƥƤƫƥ  

הלכות תפילה   ƥƥƪƭ  

eekdaysࢦ

habbatࢢ

estivals࢔
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  ימי חול
eekdaysࢦ

השכמת הבוקר   Ʃ  

שחרית   Ʀƫ  

מנחה   ƦƤƫ  

מעריב   ƦƨƧ  

ספירת העומר   ƦƬƩ  

קריאת שמע על המיטה   ƦƭƩ  

࢝n waking
shaࣗarit
minࣗa
ma’ariv
࢑ounting of the omer
he shema before sleepࢣ



Ʃ fi השכמת הבוקר   שחרית on waking   ࢢha͞arit fi ƨ

ר יָצַר  Who formed man in wisdom: A blessing of thanks for the intricate אֲשֶׁ
wonders of the human body. Were one of them to be ruptured or blocked – even 
the smallest variation in the human genome can cause potentially fatal illness. 
The more we understand of the complexity of life, the more we appreciate 
“How numerous are Your works, Lord; You made them all in wisdom; the 
earth is full of Your creations” (Psalm ƥƤƨ:Ʀƨ). This blessing is a rejection of 
the idea that the spirit alone is holy, and physical life bereft of God.

 I thank You: These words are to be said immediately on waking from מוֹדֶה אֲנִי
sleep. In them we thank God for life itself, renewed each day. Sleep, said the 
sages, is “one-sixtieth of death” (Berakhot Ʃƫb). Waking, therefore, is a minia-
ture rebirth. Despite its brevity, this sentence articulates a transformative act 
of faith: the recognition that life is a gift from God. Expressing gratitude at the 
fact of being alive, we prepare ourselves to celebrate and sanctify the new day.

  שחרית
The following order of prayers and blessings, which departs from that of most prayer books, 

is based on the consensus of recent halakhic authorities. See  laws ǳǱǵ–  ǳǲǳ .

  השכמת הבוקר

קַיָּם חַי ו לֶך פָנֶיֽךָ מֶֽ מוֹדָה/ אֲנִי ל women/מוֹדֶה

On waking, our first thought should be that we are in the presence of God. Since we 
are forbidden to speak God’s name until we have washed our hands, the following 
prayer is said, which, without mentioning God’s name, acknowledges His presence 

and gives thanks for a new day and for the gift of life. See  laws ǳǱǵ–  ǳǲǳ .

לָה  חֶמ ּמָתִי ב ׁי נִש תָּ בִּ ֽהֶחֱזַר שֶׁ
ךָ. ה אֱמוּנָתֶֽ רַבָּ

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך אַתָּ בָּ

Wash hands and say the following blessings. 
Some have the custom to say  מָה כ ית ח .on page ǱǱ  at this point רֵאשִׁ

יִם. טִילַת יָדָֽ ֽנוּ עַל נ צִוָּ ותָֹיו ו מִצ ּנוּ ב ֽ שָׁ ּר קִד אֲשֶׁ
לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך אַתָּ בָּ

מָה כ ח ּר יָצַר אֶת הָאָדָם ב אֲשֶׁ
קָבִים, חֲלוּלִים חֲלוּלִים. קָבִים נ וּבָרָא בוֹ נ

ךָ בוֹדֶֽ א כ נֵי כִסֵּ לִפ יָדֽוּע וּי ו גָּ
תֵם אֶחָד מֵהֶם ח אֶחָד מֵהֶם אוֹ יִסָּ תֵֽ אִם יִפָּ שֶׁ

פָנֶיֽךָ.  ֹלַעֲמד קַיֵּם ו הִת ר ל שָׁ אִי אֶפ
לִיא לַעֲשׂוֹת. ר וּמַפ שָׂ ל בָּ ה יהוה, רוֹפֵא כ רוּך אַתָּ בָּ

  Shaĥarit
The following order of prayers and blessings, which departs from that of most prayer books, 

is based on the consensus of recent halakhic authorities. See  laws ǳǱǵ–  ǳǲǳ .

࢝n ࢦaking

 מוֹדֶה

On waking, our first thought should be that we are in the presence of God. Since we 
are forbidden to speak God’s name until we have washed our hands, the following 
prayer is said, which, without mentioning God’s name, acknowledges His presence 

and gives thanks for a new day and for the gift of life. See  laws ǳǱǵ–  ǳǲǳ .

I thank You, living and eternal King, 
for giving me back my soul in mercy. 
Great is Your faithfulness.

Wash hands and say the following blessings. 
Some have the custom to say  “Wisdom begins” on page Ǳǰ  at this point.

רוּך  ,Blessed are You, Lord our God, King of the Universe בָּ
who has made us holy through His commandments, 
and has commanded us about washing hands.

רוּך  ,Blessed are You, Lord our God, King of the Universe בָּ
who formed man in wisdom 
and created in him many orifices and cavities. 
It is revealed and known before the throne of Your glory 
that were one of them to be ruptured or blocked, 
it would be impossible to survive 
and stand before You. 
Blessed are You, Lord, 
Healer of all flesh who does wondrous deeds.



ƫ fi השכמת הבוקר   שחרית on waking   ࢢha͞arit fi ƪ

 My God, the soul You placed within me is pure: An affirmation of Jewish אֱהַֹי
belief in the freedom and responsibility of each human being. The soul as 
such is pure. We have good instincts and bad, and we must choose between 

them. The blessing ends with a reference to the resurrection of the dead, 
returning to the theme of the first words said in the morning.

 ,My God אֱלהַֹי
the soul You placed within me is pure. 
You created it, You formed it, You breathed it into me, 
and You guard it while it is within me. 
One day You will take it from me, 
and restore it to me in the time to come. 
As long as the soul is within me, 
I will thank You, 
Lord my God and God of my ancestors, 
Master of all works, Lord of all souls. 
Blessed are You, Lord, 
who restores souls to lifeless bodies.

tzitzit

The following blessing is said before putting on tzitzit. Neither it nor 
the subsequent prayer is said by those who wear a tallit. The blessing 

over the latter exempts the former. See  laws ǳǲǴ–  ǳǳǰ .

רוּך  ,Blessed are You, Lord our God, King of the Universe בָּ
who has made us holy through His commandments,
and has commanded us about the command of tasseled garments.

After putting on tzitzit, say:

הִי רָצוֹן י May it be Your will, Lord my God and God of my ancestors, 
that the commandment of the tasseled garment be considered before You 
as if I had fulfilled it in all its specifics, 
details and intentions, 
as well as the ƪƥƧ commandments 
dependent on it, Amen, Selah.

   אֱלהַֹי
הוֹרָה הִיא. י ט תָּ בִּ תַֽ נָּ מָה שֶׁ שָׁ נ

י הּ בִּ תָּ פַח ה נ הּ, אַתָּ תָּ צַר ה י רָאתָהּ, אַתָּ ה ב אַתָּ
י נִּ ֽ לָהּ מִמֶּ ּה עָתִיד לִט אַתָּ י, ו בִּ קִר ּרָהּ ב ּמ שַׁ ה מ אַתָּ ו

י לֶעָתִיד לָבוֹא. הַחֲזִירָהּ בִּ וּל
פָנֶיֽךָ מוֹדָה/ אֲנִי ל women/י, מוֹדֶה בִּ קִר מָה ב שָׁ ּהַנ מַן שֶׁ ל ז ּכ

יהוה אֱלהַֹי וֵאלהֵֹי אֲבוֹתַי
מוֹת. שָׁ ּל הַנ ּים, אֲדוֹן כ עֲשִׂ ל הַמַּ ּרִבּוֹן כ

גָרִים מֵתִים. מוֹת לִפ שָׁ חֲזִיר נ ה יהוה, הַמַּ רוּך אַתָּ בָּ

לבישת ציצית

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך אַתָּ בָּ

The following blessing is said before putting on a טלית קטן. Neither it nor הִי רָצוֹן י is said 
by those who wear a יתט. The blessing over the latter exempts the former. See  laws ǳǲǴ–  ǳǳǰ .

וַת צִיצִית. ֽנוּ עַל מִצ צִוָּ ותָֹיו ו מִצ ּנוּ ב ֽ שָׁ ּר קִד אֲשֶׁ

פָנֶיֽךָ, יהוה אֱלהַֹי וֵאלהֵֹי אֲבוֹתַי  ּהִי רָצוֹן מִל י
After putting on the טלית קטן, say:

פָנֶיֽךָ  וַת צִיצִית ל הֵא חֲשׁוּבָה מִצ ּת שֶׁ
יהָ  נוֹתֶֽ כַוָּ יהָ ו דּוּק דִק יהָ ו רָטֶֽ ּל פ כ ּיהָ ב ֽ תִּ אִלּוּ קִיַּמ ּכ

לָה. הּ, אָמֵן סֶֽ לוּיוֹת בָּ ּותֹ הַת יַ״ג מִצ תַר ו



ƭ fi ࢐ ברכות התורה   שחריתlessings over the ࢣorah   ࢢha͞arit fi Ƭ

chosenness means responsibility, and is inseparably linked to the study and 
practice of Torah.

So as to follow the blessings immediately with an act that fulfills the com-
mandment, we read three texts whose recitation forms an act of study. The 
Talmud (Kiddushin ƧƤa) rules that Torah study must be divided into three: 
study of (ƥ) Torah, (Ʀ) Mishna, and (Ƨ) Gemara. Hence we read: (ƥ) a biblical 
text – the priestly blessings, (Ʀ) a passage from the Mishna about command-
ments that have no fixed measure, and (Ƨ) a passage from the Gemara about 
the reward of good deeds in this world and the next.

࢐lessings ࢝ver the ࢣorah
The history of Judaism is a story of the love of a people for the Book of Books, 
the Torah. As a preliminary to study, we pronounce two blessings and a 
prayer. The first, “who has made us holy through His commandments,” is a 
blessing over the commandment to engage in study of the Torah, a declara-
tion that we do not simply study as an intellectual or cultural exercise but as 
the fulfillment of a divine commandment. This is followed by a prayer that 
God make Torah study sweet, and help us to hand it on to our children. The 
final blessing, “who has chosen us,” is a blessing of acknowledgment that 

࢐lessings over the ࢣorah
In Judaism, study is greater even than prayer. So, before beginning to pray, we engage in a 

miniature act of study, preceded by the appropriate blessings. The blessings are followed by 
brief selections from Scripture, Mishna and Gemara, the three foundational texts of Judaism.

רוּך  ,Blessed are You, Lord our God, King of the Universe בָּ
who has made us holy through His commandments, 
and has commanded us to engage in study 
of the words of Torah.
Please, Lord our God, make the words of Your Torah 
sweet in our mouths and in the mouths of Your people, 
the house of Israel, 
so that we, our descendants (and their descendants)
and the descendants of Your people, 
the house of Israel, 
may all know Your name 
and study Your Torah for its own sake. 
Blessed are You, Lord, 
who teaches Torah to His people Israel.

רוּך  ,Blessed are You, Lord our God, King of the Universe בָּ
who has chosen us from all the peoples 
and given us His Torah. 
Blessed are You, Lord, Giver of the Torah.

ברכות התורה

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך אַתָּ בָּ

In Judaism, study is greater even than prayer. So, before beginning to pray, we engage in a 
miniature act of study, preceded by the appropriate blessings. The blessings are followed 
by brief selections from משנה , תנ"ך and גמרא , the three foundational texts of Judaism.

ותָֹיו מִצ ּנוּ ב ֽ שָׁ ּר קִד אֲשֶׁ
רֵי תוֹרָה. דִב ּֽנוּ לַעֲסֹק ב צִוָּ ו

ךָ רֵי תוֹרָת ב ינוּ אֶת דִּ הַעֲרֶב נָא יהוה אֱלהֵֹֽ ו
רָאֵל ׂית יִש ךָ בֵּ ּפִי עַמ ינוּ וּב פִֽ ּב

ינוּ) צֶאֱצָאֵי צֶאֱצָאֵֽ ינוּ (ו צֶאֱצָאֵֽ נוּ ו ֽיֶה אֲנַח נִה ו
רָאֵל ׂית יִש ךָ בֵּ ּצֶאֱצָאֵי עַמ ו

מָהּ. ׁךָ לִש דֵי תוֹרָת לוֹמ ךָ ו מֶֽ ׁעֵי ש נוּ יוֹד ֽ ָּ כֻּ
רָאֵל. ׂעַמּוֹ יִש ד תּוֹרָה ל לַמֵּ ה יהוה, הַמ רוּך אַתָּ בָּ

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך אַתָּ בָּ
ים  ל הָעַמִּ ּנוּ מִכ ֽ חַר בָּ ֽ ר בָּ אֲשֶׁ

נוּ אֶת תּוֹרָתוֹ. נָתַֽן לָֽ ו
ה יהוה, נוֹתֵן הַתּוֹרָה. רוּך אַתָּ בָּ



ƥƥ fi ࢐ ברכות התורה   שחריתlessings over the ࢣorah   ࢢha͞arit fi ƥƤ

ךָ׃ רֶֽ מ ׁיִש ךָ יהוה ו בָרֶכ י   
׃ ֽךָּ יךָ וִיחֻנֶּ נָיו אֵלֶֽ יָאֵר יהוה פָּ

לוֹם׃ ךָ שָׁ ם ל יָשֵׂ יךָ ו נָיו אֵלֶֽ א יהוה פָּ ָ יִשּׂ

עוּר אֵין לָהֶם שִׁ בָרִים שֶׁ לּוּ ד אֵֽ
הָרֵאָיוֹן  כּוּרִים ו הַבִּ אָה ו הַפֵּ

מוּד תּוֹרָה. תַל מִילוּת חֲסָדִים ו וּג

עוֹלָם הַזֶּה רוֹתֵיהֶם בָּ אָדָם אוֹכֵל פֵּ בָרִים שֶׁ לּוּ ד אֵֽ
א רֶן קַיֶּמֶֽת לוֹ לָעוֹלָם הַבָּ ּהַק ו

לּוּ הֵן אֵֽ ו
מִילוּת חֲסָדִים בּוּד אָב וָאֵם, וּג כִּ

בִית עַר חֲרִית ו רָשׁ שַׁ ד ית הַמִּ מַת בֵּ כָּ ׁהַש ו
חִים, וּבִקּוּר חוֹלִים  נָסַת אוֹר הַכ ו

ת וָיַת הַמֵּ ה, וּל ָּ נָסַת כַּ הַכ ו
ה  פִלָּ ּעִיּוּן ת ו

ין אָדָם לַחֲבֵרוֹ לוֹם בֵּ וַהֲבָאַת שָׁ
ם. לָּ נֶֽגֶד כֻּ ּמוּד תּוֹרָה כ תַל ו

אַת יהוה  מָה יִר כ ית ח   רֵאשִׁ
Some say:

 
יהֶם  ל־עֹשֵׂ כ כֶל טוֹב ל ֽ שֵׂ

דֶת לָעַד׃  תוֹ עֹמֶֽ הִלָּ ּת
ת יַעֲקבֹ׃  הִלַּ ה ק ה, מוֹרָשָׁ נוּ משֶֹׁ ה־לָֽ תּוֹרָה צִוָּ

ךָ׃  ֽ טֹּשׁ תּוֹרַת אִמֶּ אַל־תִּ יךָ ו נִי מוּסַר אָבִֽ ּמַע ב ׁש
רָתִי.  עֶז ּי ב דַּ אֵל שַׁ הֵא אֱמוּנָתִי, ו ּתּוֹרָה ת

עוֹלָם וָעֶד. כוּתוֹ ל בוֹד מַל ּם כ רוּך שֵׁ בָּ

במדבר ו

משנה, 
פאה א: א

שבת קכז.

תהלים קיא

דברים לג

משלי א

ךָ בָרֶכ י May the Lord bless you and protect you. 
May the Lord make His face shine on you 
and be gracious to you. 
May the Lord turn His face toward you 
and grant you peace.

לּוּ  These are the things אֵֽ
for which there is no fixed measure: 
the corner of the field, first-fruits, 
appearances before the Lord 
[on festivals, with offerings], 
acts of kindness and the study of Torah.

לּוּ  These are the things אֵֽ
whose fruits we eat in this world 
but whose full reward awaits us 
in the World to Come: 

honoring parents; acts of kindness; 
arriving early at the house of study 
morning and evening; 
hospitality to strangers; visiting the sick; 
helping the needy bride; attending to the dead; 
devotion in prayer; 
and bringing peace between people – 
but the study of Torah is equal to them all.

 
Some say:
מָה כ ית ח  ;Wisdom begins in awe of the Lord   רֵאשִׁ
all who fulfill [His commandments] gain good understanding; 
His praise is ever-lasting. 
The Torah Moses commanded us 
is the heritage of the congregation of Jacob. 
Listen, my son, to your father’s instruction, 
and do not forsake your mother’s teaching. 
May the Torah be my faith and Almighty God my help. 
Blessed be the name of His glorious kingdom for ever and all time.

Num. Ƕ

Mishna 
Pe’ah Ǳ:Ǳ

Shabbat 
ǱǲǷa 

Ps. ǱǱǱ

Deut. ǳǳ

Prov. Ǳ



ƥƧ fi עטיפת טלית   שחרית tallit   ࢢha͞arit fi ƥƦ

an undergarment beneath our outer clothes. Though they fulfill a single com-
mandment, they were deemed so different as to warrant two different blessings.

efillinࢣ allit andࢣ
The mitzva of tzitzit, placing tassels on the corner of our garments, is to recall 
us constantly to our vocation: “Thus you will be reminded to keep all My 
commandments, and be holy to your God” (Num. ƥƩ:ƨƤ). Over the course of 
time, the fulfillment of this commandment took two different forms: the tallit, 
worn as a robe during prayer, over our clothes, and the tallit katan, worn as 

allitࢣ
Say the following meditation before putting on the tallit. Meditations before 

the fulfillment of mitzvot are to ensure that we do so with the requisite intention 
(kavana). This particularly applies to mitzvot whose purpose is to induce in 

us certain states of mind, as is the case with tallit and tefillin, both of which are 
external symbols of inward commitment to the life of observance of the mitzvot.

י שִׁ כִי נַפ ר  Bless the Lord, my soul. Lord, my God, You are very בָּ
great, clothed in majesty and splendor, wrapped in a robe of light, 
spreading out the heavens like a tent.

Some say:
For the sake of the unification of the Holy One, blessed be He, and His Divine Presence, 
in reverence and love, to unify the name Yod-Heh with Vav-Heh in perfect unity in the 
name of all Israel.
I am about to wrap myself in this tasseled garment (tallit). So may my soul, my ƦƨƬ 
limbs and ƧƪƩ sinews be wrapped in the light of the tassel (hatzitzit) which amounts to 
ƪƥƧ [commandments]. And just as I cover myself with a tasseled garment in this world, 
so may I be worthy of rabbinical dress and a fine garment in the World to Come in the 
Garden of Eden. Through the commandment of tassels may my life’s-breath, spirit, 
soul and prayer be delivered from external impediments, and may the tallit spread its 
wings over them like an eagle stirring up its nest, hovering over its young. May the 
commandment of the tasseled garment be considered before the Holy One, blessed 
be He, as if I had fulfilled it in all its specifics, details and intentions, as well as the ƪƥƧ 
commandments dependent on it, Amen, Selah.

Before wrapping oneself in the tallit, say:

רוּך  ,Blessed are You, Lord our God, King of the Universe בָּ
who has made us holy through His commandments, 
and has commanded us to wrap ourselves 
in the tasseled garment.

According to the Shela (R. Isaiah Horowitz), one should say 
these verses after wrapping oneself in the tallit:

 How precious is Your loving-kindness, O God, and the מַה־יָּקָר
children of men find refuge under the shadow of Your wings. They 
are filled with the rich plenty of Your House. You give them drink 
from Your river of delights. For with You is the fountain of life; in 
Your light, we see light. Continue Your loving-kindness to those 
who know You, and Your righteousness to the upright in heart.

Ps. ǱǰǴ

Deut. ǳǲ

 Ps. ǳǶ

  עטיפת טלית

׃  תָּ ׁש הָדָר לָבָֽ אדֹ, הוֹד ו ּתָּ מ ל דַֽ י אֶת־יהוה, יהוה אֱלהַֹי גָּ שִׁ כִי נַפ ר בָּ

Say the following meditation before putting on the טלית. Meditations before 
the fulfillment of מצוות are to ensure that we do so with the requisite intention 

 whose purpose is to induce in us certain מצוות This particularly applies to .(כוונה)
states of mind, as is the case with יתט and תפילין, both of which are external 

symbols of inward commitment to the life of observance of the מצוות.

רִיעָה׃ י יִם כַּ מַֽ מָה, נוֹטֶה שָׁ ל ַ שּׂ עֹטֶה־אוֹר כַּ

בו״ה  י״ה  ם  שֵׁ יַחֵד  ל חִימוּ,  וּר חִילוּ  ד בִּ הּ  תֵּ כִינ ׁוּש הוּא   רִיך ּב א  שָׁ קֻד יִחוּד  ם  שֵׁ ל
Some say:

רָאֵל. ׂל יִש ּם כ שֵׁ ּים בִ ׁש יִחוּדָא  ּב
יצִית  אוֹר הַצִּ ּסָ״ה גִידַי ב ׁמַ״ח אֵבָרַי וּש מָתִי וּר ׁף נִש עַטֵּ ת ן תִּ יצִית. כֵּ צִּ ף בַּ עַטֵּ ינִי מִת הֲרֵֽ
לַחֲלוּקָא  ה  כֶּ אֶז  ך כָּ הַזֶּה,  עוֹלָם  בָּ ית  טַלִּ ּב ה  סֶּ כַּ מִת אֲנִי  שֶׁ ם  שֵׁ וּכ יַ״ג.  ר תַּ הָעוֹלָה 
י רוּחִי  שִׁ נַפ ֵצ נָּ וַת צִיצִית תִּ דֵי מִצ עַל י דֶן. ו גַן עֵֽ ּא ב ית נָאָה לָעוֹלָם הַבָּ טַלִּ נָן וּל רַבָּ ד
ר יָעִיר  נֶשֶֽׁ ּילֵם, כ תַצִּ נָפֶֽיהָ עֲלֵיהֶם ו ּרשֹׂ כ פ ית תִּ לִּ הַטַּ תִי מִן הַחִיצוֹנִים. ו פִלָּ מָתִי וּת ׁנִש ו
אִלּוּ  ּהוּא, כ רוּך דוֹשׁ בָּ נֵי הַקָּ וַת צִיצִית לִפ הֵא חֲשׁוּבָה מִצ רַחֶף׃ וּת קִנּוֹ, עַל גּוֹזָלָיו י
לָה. הּ, אָמֵן סֶֽ לוּיוֹת בָּ ּותֹ הַת יַ״ג מִצ תַר יהָ ו נוֹתֶֽ כַוָּ יהָ ו דּוּק דִק יהָ ו רָטֶֽ ּל פ כ ּיהָ ב ֽ תִּ קִיַּמ

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך אַתָּ בָּ
Before wrapping oneself in the טלית, say:

יצִית. צִּ ף בַּ עַטֵּ הִת ֽנוּ ל צִוָּ ותָֹיו ו מִצ ּנוּ ב ֽ שָׁ ּר קִד אֲשֶׁ

יֻן  ו יִר יֶחֱסָיוּן׃  נָפֶֽיךָ  ּכ צֵל  ּב אָדָם  נֵי  וּב אֱלהִֹים,  ךָ  ּד חַס מַה־יָּקָר 

According to the Shela (R. Isaiah Horowitz), one should say 
these verses after wrapping oneself in the טלית:

ךָ  אוֹר ּקוֹר חַיִּים, ב ךָ מ ּי־עִמ קֵם׃ כִּ ׁנַחַֽל עֲדָנֶיֽךָ תַש ךָ, ו יתֶֽ ן בֵּ שֶׁ ֽ מִדֶּ
רֵי־לֵב׃ ׁיִש ךָ ל קָת צִד יךָ, ו עֶֽ ֹיד ךָ ל ּד חַס שֹׁך אֶה־אוֹר׃ מ נִר

 תהלים קד

 דברים לב

תהלים לו



ƥƩ fi הנחת תפילין   שחרית tefillin   ࢢha͞arit fi ƥƨ

this is the head-tefillin opposite the seat of consciousness, the soul. All your 
might: this is the strap of the hand-tefillin, symbolizing action, power, might. 
Tefillin thus symbolize the love for God in emotion (heart), thought (head) 
and deed (hand). 

Tefillin: The word tefillin (called totafot in the Torah) means “emblem, sign, 
insignia,” the visible symbol of an abstract idea. Tefillin are our reminder of 
the commandment of the Shema: “Love the Lord your God your with all 
your heart, with all your soul and with all your might” (Deut. ƪ:Ʃ). All your 
heart: this is the tefillin on the upper arm opposite the heart. All your soul: 

efillinࢣ
Some say the following meditation before putting on the tefillin. 

For the sake of the unification of the Holy One, blessed be He, and His Divine 
Presence, in reverence and love, to unify the name Yod-Heh with Vav-Heh in 
perfect unity in the name of all Israel.

By putting on the tefillin I hereby intend to fulfill the commandment of 
my Creator who commanded us to wear tefillin, as it is written in His 
Torah: “Bind them as a sign on your hand, and they shall be an emblem 
on the center of your head.” They contain these four sections of the 
Torah: one beginning with Shema [Deut. ƪ:ƨ–ƭ]; another with Vehaya 
im shamo’a [ibid. ƥƥ:ƥƧ–Ʀƥ]; the third with Kadesh Li [Ex. ƥƧ:ƥ–ƥƤ]; and 
the fourth with Vehaya ki yevi’akha [ibid. ƥƧ:ƥƥ–ƥƪ]. These proclaim the 
uniqueness and unity of God, blessed be His name in the world. They 
also remind us of the miracles and wonders which He did for us when 
He brought us out of Egypt, and that He has the power and the domin-
ion over the highest and the lowest to deal with them as He pleases. He 
commanded us to place one of the tefillin on the arm in memory of 
His “outstretched arm” (of redemption), setting it opposite the heart, 
to subject the desires and designs of our heart to His service, blessed 
be His name. The other is to be on the head, opposite the brain, so that 
my mind, whose seat is in the brain, together with my other senses and 
faculties, may be subjected to His service, blessed be His name. May the 
spiritual influence of the commandment of the tefillin be with me so that 
I may have a long life, a flow of holiness, and sacred thoughts, free from 
any suggestion of sin or iniquity. May the evil inclination neither incite 
nor entice us, but leave us to serve the Lord, as it is in our hearts to do.

And may it be Your will, Lord our God and God of our ancestors, that the 
commandment of tefillin be considered before You as if I had fulfilled it in all its 
specifics, details and intentions, as well as the ƪƥƧ commandments dependent 
on it, Amen, Selah.

Deut. Ƕ

הנחת תפילין

ם י״ה בו״ה  יַחֵד שֵׁ חִימוּ, ל חִילוּ וּר ד הּ בִּ תֵּ כִינ ׁהוּא וּש רִיך ּא ב שָׁ ם יִחוּד קֻד שֵׁ ל
Some say the following meditation before putting on the תפילין. 

רָאֵל. ׂל יִש ּם כ שֵׁ ּים בִ ׁיִחוּדָא ש ּב

ין,  פִלִּ ּת הָנִיֽח ֽנוּ ל וָּ צִּ אִי, שֶׁ וַת בּוֹר קַיֵּם מִצ ין ל פִלִּ ּהֲנָחַת ת ן בַּ כַוֵּ נִי מ הִנ
עֵינֶיֽךָ׃  ין  בֵּ טֹטָפֹת  ל הָיוּ  ו ךָ,  עַל־יָדֶֽ אוֹת  ל ם  תָּ ר שַׁ וּק תוֹרָתוֹ:  ּב תוּב  כָּ כַּ
י  כִּ הָיָה  ו לִי,  שׁ  קַדֶּ  , ֹמֽע שָׁ אִם  הָיָה  ו מַע,  ׁש ּוּ,  אֵֽ יּוֹת  רָשִׁ פָּ ע  בַּ אַר הֵן  ו
כּרֹ  ז נִּ שֶׁ ו עוֹלָם,  בָּ מוֹ  ׁש  רַך בָּ יִת דוּתוֹ  אַח ו יִחוּדוֹ  הֶם  בָּ יֵּשׁ  שֶׁ בִאֲךָ,  י
לוֹ  ר  וַאֲשֶׁ יִם,  רָֽ צ מִמִּ נוּ  אוֹתָֽ הוֹצִיאוֹ  ּב נוּ  ֽ עִמָּ ה  עָשָׂ שֶׁ לָאוֹת  נִפ ו ים  נִסִּ
ֽנוּ  צִוָּ ו צוֹנוֹ.  ר כִּ הֶם  בָּ לַעֲשׂוֹת  תּוֹנִים  ח וּבַתַּ יוֹנִים  עֶל בָּ לָה  שָׁ מ הַמֶּ ו  ֹח הַכּֽ
זֶה  ד בָּ בֵּ ע שַׁ  ,ב הִיא נֶֽגֶד הַלֵּ שֶׁ טוּיָה, ו ּהַנ רֽוֹע רוֹן ז זִכ עַל הַיָּד ל הָנִיֽח ל
 , ֹח עַל הָראֹשׁ נֶֽגֶד הַמּֽ מוֹ. ו ׁש רַך בָּ נוּ לַעֲבוֹדָתוֹ יִת ֽ בוֹת לִבֵּ ׁש אֲווֹת וּמַח תַּ
דִים  בָּ ע שֻׁ מ יוּ  יִה ם  לָּ כֻּ כחֹוֹתַי  ו י  חוּשַׁ אָר  ׁש עִם  מֹחִי  ּב שֶׁ מָה  שָׁ ּהַנ שֶׁ
יוֹת לִי  הִ עָלַי ך ֵ מַשּׁ ין יִת פִלִּ ּוַת ת פַע מִצ ֽ ֶ מוֹ. וּמִשּׁ ׁש רַך בָּ עֲבוֹדָתוֹ, יִתַ
עָוֹן  א ו הוּר חֵט לִי הִר ּדוֹשׁוֹת ב בוֹת ק פַע קֽדֶֹשׁ וּמַחֲשָׁ ֽ שֶׁ חַיִּים אֲרוּכִים ו
נוּ לַעֲבדֹ אֶת יהוה  יחֵֽ יַנִּ נוּ יֵצֶֽר הָרָע, ו ֽ רֶה בָּ גָּ לאֹ יִת נוּ ו ֽ פַתֵּ לּאֹ י שֶׁ לָל, ו ּכ

נוּ. בָבֵֽ  ר עִם אֲשֶׁ כַּ

וַת הֲנָחַת  הֵא חֲשׁוּבָה מִצ ּת ינוּ, שֶׁ ינוּ וֵאלהֵֹי אֲבוֹתֵֽ פָנֶיֽךָ, יהוה אֱלהֵֹֽ ּוִיהִי רָצוֹן מִל
יהָ  נוֹתֶֽ כַוָּ יהָ ו דּוּק דִק יהָ ו רָטֶֽ ּפ  כ ּיהָ ב ֽ תִּ אִלּוּ קִיַּמ ּהוּא, כ רוּך דוֹשׁ בָּ נֵי הַקָּ ין לִפ פִלִּ ּת

לָה. הּ, אָמֵן סֶֽ לוּיוֹת בָּ ּותֹ הַת יַ״ג מִצ תַר ו

דברים ו



ƥƫ fi הנחת תפילין   שחרית tefillin   ࢢha͞arit fi ƥƪ

like a wedding ring, we remind ourselves of God’s love for Israel, and Israel’s 
love for God.

יך תִּ ׂאֵרַש ו I will betroth you to Me: These exquisite lines from the book of Hosea 
speak of God’s covenant with Israel as a marriage – a mutual pledge of faith, 
born of love. Wrapping the strap of the hand-tefillin around the middle finger 

Stand and place the hand-tefillin on the biceps of the left arm (or right arm if you 
are left-handed), angled toward the heart, and before tightening the strap, say:

רוּך  ,Blessed are You, Lord our God בָּ
King of the Universe, 
who has made us holy through His commandments, 
and has commanded us to put on tefillin.

Wrap the strap of the hand-tefillin seven times around the arm. 
Place the head-tefillin above the hairline, centered between the eyes, and say quietly:

רוּך  ,Blessed are You, Lord our God בָּ
King of the Universe, 
who has made us holy through His commandments, 
and has commanded us about the commandment of tefillin.
Adjust the head-tefillin and say:
רוּך .Blessed be the name of His glorious kingdom for ever and all time בָּ

Some say:
From Your wisdom, God most high, grant me [wisdom], and from Your 
understanding, give me understanding. May Your loving-kindness be 
greatly upon me, and in Your might may my enemies and those who rise 
against me be subdued. Pour Your goodly oil on the seven branches of 
the menora so that Your good flows down upon Your creatures. You open 
Your hand, and satisfy every living thing with favor. 

Wind the strap of the hand-tefillin three times around the middle finger, saying:

יך תִּ ׂאֵרַש ו I will betroth you to Me for ever; 
I will betroth you to Me in righteousness and justice, 
loving-kindness and compassion; 
I will betroth you to Me in faithfulness; 
and you shall know the Lord.

Ps. ǱǴǵ

Hos. ǲ

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך אַתָּ בָּ

Stand and place the תפילין של יד on the biceps of the left arm (or right arm if you 
are left-handed), angled toward the heart, and before tightening the strap, say:

ותָֹיו  מִצ ּנוּ ב ֽ שָׁ ּר קִד אֲשֶׁ
ין. פִלִּ ּת הָנִיֽח ֽנוּ ל צִוָּ ו

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך אַתָּ בָּ

Wrap the strap of the תפילין של יד seven times around the arm. 
Place the ין של ראשתפי above the hairline, centered between the eyes, and say quietly:

ותָֹיו  מִצ ּנוּ ב ֽ שָׁ ּר קִד אֲשֶׁ
ין. ִִּפ ּוַת ת ֽנוּ עַל מִצ צִוָּ ו

עוֹלָם וָעֶד כוּתוֹ ל בוֹד מַל ּם כ רוּך שֵׁ בָּ
Adjust the תפילין של ראש and say:

יל  דִּ ג ךָ תַּ ּד חַס בִינֵנִֽי, וּב ּךָ ת ינָת אֲצִיל עָלַי, וּמִבִּ יוֹן תַּ ךָ אֵל עֶל מָת כ וּמֵח
Some say:

עָה  ב שִׁ  ַע רִיק  תָּ הַטּוֹב  מֶן  ֽ שֶׁ ו קָמַי.  ו בַי  אוֹי מִית  צ תַּ ךָ  בוּרָת וּבִג עָלַי, 
 יע ֽ בִּ ׂוּמַש ךָ  אֶת־יָדֶֽ  ח פּוֹתֵֽ יךָ.  רִיּוֹתֶֽ לִב ךָ  טוּב  יע ֽ פִּ ׁהַש ל נוֹרָה,  ּהַמ נֵי  ק

ל־חַי רָצוֹן׃ כ ל

עוֹלָם לִי ל יך תִּ ׂאֵרַש ו  
Wind the strap of the תפילין של יד three times around the middle finger, saying:

רַחֲמִים׃  סֶד וּב חֶֽ ט וּב פָּ ׁמִש צֶֽדֶק וּב ּלִי ב יך תִּ ׂאֵרַש ו
עַתּ אֶת־יהוה׃ יָדַֽ אֱמוּנָה, ו יך לִי בֶּ תִּ ׂאֵרַש ו

תהלים 
קמה

הושע ב
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After putting on the tefillin, say the following:

ר דַבֵּ וַי The Lord spoke to Moses, saying, “Consecrate to Me every 
firstborn male. The first offspring of every womb among the Israelites, 
whether man or beast, belongs to Me.” Then Moses said to the people, 

“Remember this day on which you left Egypt, the slave-house, when 
the Lord brought you out of it with a mighty hand. No leaven shall be 
eaten. You are leaving on this day, in the month of Aviv. When the Lord 
brings you into the land of the Canaanites, Hittites, Amorites, Hivites and 
Jebusites, the land He swore to your ancestors to give you, a land flowing 
with milk and honey, you are to observe this service in this same month. 
For seven days you shall eat unleavened bread, and make the seventh day 
a festival to the Lord. Unleavened bread shall be eaten throughout the 
seven days. No leavened bread may be seen in your possession, and no 
leaven shall be seen anywhere within your borders. On that day you shall 
tell your son, ‘This is because of what the Lord did for me when I left 
Egypt.’ [These words] shall also be a sign on your hand, and a reminder 
above your forehead, so that the Lord’s Torah may always be in your 
mouth, because with a mighty hand the Lord brought you out of Egypt. 
You shall therefore keep this statute at its appointed time from year to year.”

הָיָה ו After the Lord has brought you into the land of the Canaanites, as 
He swore to you and your ancestors, and He has given it to you, you shall 
set apart for the Lord the first offspring of every womb. All the firstborn 
males of your cattle belong to the Lord. Every firstling donkey you shall 
redeem with a lamb. If you do not redeem it, you must break its neck. 
Every firstborn among your sons you must redeem. If, in time to come, 
your son asks you, “What does this mean?” you shall say to him, “With a 
mighty hand the Lord brought us out of Egypt, out of the slave-house. 
When Pharaoh stubbornly refused to let us leave, the Lord killed all the 
firstborn in the land of Egypt, both man and beast. That is why I sacrifice 
to the Lord the first male offspring of every womb, and redeem all the 
firstborn of my sons.” [These words] shall be a sign on your hand and 
as an emblem above your forehead, that with a mighty hand the Lord 
brought us out of Egypt.

Ex. Ǳǳ חֶם ל־רֶֽ ּכ ֽטֶר  פֶּ כוֹר,  ּל־ב כ שׁ־לִי  קַדֶּ אמרֹ׃  לֵּ ה  אֶל־משֶֹׁ יהוה  ר  דַבֵּ וַי
After putting on the תפילין , say the following:

ה אֶל־הָעָם, זָכוֹר  הֵמָה, לִי הוּא׃ וַיֹּֽאמֶר משֶֹׁ ּאָדָם וּבַב רָאֵל, בָּ ׂיִש נֵי  ב בִּ
יָד  חֽזֶֹק  ּב י  כִּ עֲבָדִים,  ית  מִבֵּ יִם  רַֽ צ מִמִּ צָאתֶם  י ר  אֲשֶׁ הַזֶּה,  אֶת־הַיּוֹם 
חֽדֶֹשׁ  ּאִים, ב ֹם יצ אֹ יֵאָכֵל חָמֵץ׃ הַיּוֹם אַתֶּ כֶם מִזֶּה, ו הוֹצִיא יהוה אֶת
הָאֱמֹרִי  ו י  הַחִתִּ ו נַעֲנִי  ּהַכ רֶץ  אֶל־אֶֽ יהוה  בִיאֲךָ  כִי־י הָיָה  ו הָאָבִיב׃ 
חָָב  זָבַת  רֶץ  אֶֽ  , לָך לָֽתֶת  יךָ  לַאֲבֹתֶֽ ע  בַּ ׁנִש ר  אֲשֶׁ בוּסִי,  הַי ו י  הַחִוִּ ו
עַת יָמִים תֹּאכַל  ב חֽדֶֹשׁ הַזֶּה׃ שִׁ תָּ אֶת־הָעֲבדָֹה הַזֹּאת בַּ עָבַד בָשׁ, ו וּד
הַיָּמִים,  עַת  ב שִׁ אֵת  יֵאָכֵל  מַצּוֹת  לַיהוה׃  חַג  בִיעִי   הַשּׁ וּבַיּוֹם  מַצֹּת, 
ךָ  בִנ תָּ ל ד הִגַּ ךָ׃ ו בֻלֶֽ ּגל כ ּאֹר, ב ׂךָ ש לאֹ־יֵרָאֶה ל ךָ חָמֵץ ו לאֹ־יֵרָאֶה ל ו
הָיָה  יִם׃ ו רָֽ צ צֵאתִי מִמִּ ּי בִ ה יהוה עֲבוּר זֶה עָשָׂ יּוֹם הַהוּא לֵאמרֹ, בַּ בַּ
יךָ,  פִֽ ּיֶה תּוֹרַת יהוה ב ה עַן תִּ מַֽ ין עֵינֶיֽךָ, ל רוֹן בֵּ זִכָּ ךָ וּל אוֹת עַל־יָד ךָ ל ל
הַזֹּאת  ה  אֶתהַחֻקָּ תָּ  מַר שָׁ ו יִם׃  רָֽ צ מִמִּ יהוה  הוֹצִאֲךָ  חֲזָקָה  יָד  ּב י  כִּ

ימָה׃ מוֹעֲדָהּ, מִיָּמִים יָמִֽ ל
יךָ,  לַאֲבֹתֶֽ ךָ ו ע ל בַּ ׁר נִש אֲשֶׁ נַעֲנִי כַּ ּרֶץ הַכ בִאֲךָ יהוה אֶל־אֶֽ י־י הָיָה כִּ ו
הֵמָה  ּגֶר ב ֽ ֽטֶר שֶׁ ־פֶּ כ חֶם לַיהוה, ו ֽטֶר־רֶֽ ל־פֶּ תָּ כ הַעֲבַר ׃ ו תָנָהּ לָך וּנ
אִם־ ה, ו שֶׂ ה ב דֶּ פ ֽטֶר חֲמרֹ תִּ ל־פֶּ כ כָרִים, לַיהוה׃ ו ּךָ הַז יֶה ל ר יִה אֲשֶׁ
ךָ  אָל ׁי־יִש הָיָה כִּ ה׃ ו דֶּ פ בָנֶיֽךָ תִּ ּכוֹר אָדָם ב ּכלֹ ב תּוֹ, ו ה וַעֲרַפ דֶּ לאֹ תִפ
נוּ יהוה  חֽזֶֹק יָד הוֹצִיאָֽ ּתָּ אֵלָיו, ב אָמַר ךָ מָחָר, לֵאמרֹ מַה־זֹּאת, ו בִנ
נוּ, וַיַּהֲרגֹ יהוה  חֵֽ ּל שַׁ עֹה ל ה פַר שָׁ י־הִק הִי כִּ ית עֲבָדִים׃ וַי יִם מִבֵּ רַֽ צ מִמִּ
ן אֲנִי  הֵמָה, עַל־כֵּ ּכוֹר ב ּעַד־ב כרֹ אָדָם ו ּיִם, מִב רַֽ רֶץ מִצ אֶֽ ּכוֹר ב ּל־ב ּכ
הָיָה  ו ה׃  דֶּ אֶפ נַי  בָּ כוֹר  ּל־ב כ ו כָרִים,  ּהַז חֶם  רֶֽ ֽטֶר  ל־פֶּ ּכ לַיהוה   ח זבֵֹֽ
יהוה  נוּ  הוֹצִיאָֽ יָד  חֽזֶֹק  ּב י  כִּ עֵינֶיֽךָ,  ין  בֵּ טוֹטָפֹת  וּל כָה  עַל־יָד אוֹת  ל

יִם׃ רָֽ צ מִמִּ

שמות יג
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࢞reparation for prayer

On entering the synagogue:

ow goodly࢖
are your tents, Jacob, your dwelling places, Israel. 
As for me, 
in Your great loving-kindness, 
I will come into Your House.
I will bow down to Your holy Temple 
in awe of You. 
Lord, I love the habitation of Your House, 
the place where Your glory dwells. 

As for me, 
I will bow in worship; 

I will bend the knee 
before the Lord my Maker. 

As for me, 
may my prayer come to You, Lord, 

at a time of favor. 
God, in Your great loving-kindness, 
answer me with Your faithful salvation.

Num. ǲǴ

Ps. ǵ

Ps. ǲǶ

Ps. Ƕǹ

  הכנה לתפילה

בֹוּ מַה־טּֽ
On entering the בית כנסת:

רָאֵל׃ ׂיךָ יִש נֹתֶֽ ּכ ׁיךָ יַעֲקבֹ, מִש אהָֹלֶֽ
ךָ ךָ אָבוֹא בֵיתֶֽ ּד רבֹ חַס ּוַאֲנִי ב

ךָ ׁש ד ־הֵיכַל־קֶחֲוֶה א תַּ ׁאֶש
ךָ׃ אָתֶֽ יִר ּב

ךָ יתֶֽ עוֹן בֵּ י מ תִּ יהוה אָהַב
ךָ׃ בוֹדֶֽ ּן כ כַּ ׁקוֹם מִש וּמ

חֲוֶה תַּ ׁוַאֲנִי אֶש
עָה  רָֽ אֶכ ו

י. נֵי יהוה עֹשִׂ כָה לִפ ר אֶב

ךָ יהוה תִי־ל פִלָּ וַאֲנִי ת
עֵת רָצוֹן 

ךָ ֽ דֶּ ב־חַס ר ּאֱלהִֹים ב
ךָ׃ עֶֽ ׁאֱמֶת יִש עֲנֵנִֽי בֶּ

במדבר כד

תהלים ה

תהלים כו

תהלים סט



ƦƧ fi הכנה לתפילה   שחרית ࢞reparation   ࢢha͞arit fi ƦƦ

The following poems, on this page and the next, both from the Middle Ages, 
are summary statements of Jewish faith, orienting us to the spiritual contours 

of the world that we actualize in the mind by the act of prayer.

  Lord of the universe, 
who reigned before the birth of any thing –

When by His will all things were made 
then was His name proclaimed King.

And when all things shall cease to be 
He alone will reign in awe.

He was, He is, and He shall be
glorious for evermore.

He is One, there is none else, 
alone, unique, beyond compare;

Without beginning, without end, 
His might, His rule are everywhere.

He is my God; my Redeemer lives. 
He is the Rock on whom I rely –

My banner and my safe retreat, 
my cup, my portion when I cry.

Into His hand my soul I place, 
when I awake and when I sleep.

The L࢝࢒ࢡ is with me, I shall not fear; 
body and soul from harm will He keep. 

  אֲדוֹן עוֹלָם

The following poems, on this page and the next, both from the Middle Ages, 
are summary statements of Jewish faith, orienting us to the spiritual contours 

of the world that we actualize in the mind by the act of prayer.

רָא. צִיר נִב ל־י ּרֶם כ טֶֽ ּב ר מָלַך אֲשֶׁ
רָא. מוֹ נִק ׁש לֶך צוֹ כּלֹ אֲזַי מֶֽ חֶפ ה ב עֵת נַעֲשָׂ ל

לךֹ נוֹרָא. בַדּוֹ יִמ לוֹת הַכּלֹ ל כ אַחֲרֵי כִּ ו
אָרָה. תִפ ּיֶה ב הוּא יִה הוּא הֹוֶה ו הוּא הָיָה ו ו

ירָה. ֽ בִּ הַח יל לוֹ ל שִׁ הַמ נִי ל אֵין שֵׁ הוּא אֶחָד ו ו
רָה. ׂש הַמִּ לוֹ הָעזֹ ו לִית ו לִי תַכ ּית ב לִי רֵאשִׁ ּב
עֵת צָרָה. ּלִי ב צוּר חֶב חַי גּוֹאֲלִי ו הוּא אֵלִי ו ו
רָא. יוֹם אֶק ּנָת כּוֹסִי ב י וּמָנוֹס לִי מ הוּא נִסִּ ו

ירָה. אָעִֽ ן ו עֵת אִישַׁ ּקִיד רוּחִי ב יָדוֹ אַפ ּב
לאֹ אִירָא. וִיָּתִי יהוה לִי ו ּעִם רוּחִי ג ו



ƦƩ fi הכנה לתפילה   שחרית ࢞reparation   ࢢha͞arit fi Ʀƨ

 reat࢕
is the living God and praised.
He exists, and His existence is beyond time.

He is One, and there is no unity like His.
Unfathomable, His oneness is infinite.

He has neither bodily form nor substance;
His holiness is beyond compare.

He preceded all that was created.
He was first: there was no beginning to His beginning.

Behold He is Master of the Universe; and every creature
shows His greatness and majesty.

The rich flow of His prophecy He gave
to His treasured people in whom He gloried.

Never in Israel has there arisen another like Moses,
a prophet who beheld God’s image.

God gave His people a Torah of truth
by the hand of His prophet, most faithful of His House.

God will not alter or change His law
for any other, for eternity.

He sees and knows our secret thoughts;
as soon as something is begun, He foresees its end.

He rewards people with loving-kindness according to their deeds;
He punishes the wicked according to his wickedness.

At the end of days He will send our Messiah
to redeem those who await His final salvation.

God will revive the dead in His great loving-kindness.
Blessed for evermore is His glorious name!

ל דַּ יִג   
צִיאוּתוֹ. אֵין עֵת אֶל מ צָא ו ח, נִמ בַּ תַּ ׁיִש אֱלהִֹים חַי ו

דוּתוֹ. אַח גַם אֵין סוֹף ל לָם ו יִחוּדוֹ, נֶע ּאֵין יָחִיד כ אֶחָד ו

תוֹ. ָ דֻשּׁ אֵלָיו ק ֹאֵינוֹ גוּף, לאֹ נַעֲרך מוּת הַגּוּף ו ּאֵין לוֹ ד

יתוֹ. רֵאשִׁ ית ל אֵין רֵאשִׁ רָא, רִאשׁוֹן ו ר נִב בָר אֲשֶׁ ל דָּ כ מוֹן ל קַד

כוּתוֹ. תוֹ וּמַל דֻלָּ ל נוֹצָר יוֹרֶה ג כ הִנּוֹ אֲדוֹן עוֹלָם,   ו

תּוֹ. אַר תִפ תוֹ ו גֻלָּ י ס שֵׁ תָנוֹ אֶל־אַנ בוּאָתוֹ נ פַע נ ֽ שֶׁ

מוּנָתוֹ. ּיט אֶת ת ה עוֹד נָבִיא וּמַבִּ משֶֹׁ ּרָאֵל כ ׂיִש ּלאֹ קָם ב

יתוֹ. בִיאוֹ נֶאֱמַן בֵּ עַמּוֹ אֵל עַל יַד נ תּוֹרַת אֱמֶת נָתַן ל

זוּלָתוֹ. עוֹלָמִים ל תוֹ ל לאֹ יָמִיר דָּ לאֹ יַחֲלִיף הָאֵל ו

מָתוֹ. קַד ּבָר ב סוֹף דָּ יט ל ינוּ, מַבִּ תָרֵֽ ס ע יוֹדֵֽ צוֹפֶה ו

עָתוֹ. ׁרִש ּע רָע כ רָשָׁ עָלוֹ, נוֹתֵן ל מִפ ּסֶד כ אִישׁ חֶֽ גּוֹמֵל ל

שׁוּעָתוֹ. י קֵץ י חַכֵּ דּוֹת מ נוּ לִפ יחֵֽ שִׁ קֵץ יָמִין מ לַח ל ׁיִש

תוֹ. הִלָּ ּם ת רוּך עֲדֵי עַד שֵׁ דּוֹ, בָּ רבֹ חַס ּחַיֶּה אֵל ב מֵתִים י



Ʀƫ fi ברכות השחר   שחרית ࢛orning blessings   ࢢha͞arit fi Ʀƪ

࢛orning blessings
The following blessings are said aloud by the Leader, but each individual 

should say them quietly as well.  It is our custom to say them standing.

רוּך  ,Blessed are You, Lord our God בָּ
   King of the Universe, 
   who gives the heart understanding 
   to distinguish day from night.

Blessed  are You, Lord our God, 
King of the Universe, 
who has not made me a heathen.

Blessed  are You, Lord our God, 
King of the Universe, 
who has not made me a slave.

Blessed  are You, Lord our God, 
King of the Universe, 
who has not made me a woman.
who has made me according to His will.

men:

women:

  ברכות השחר

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ

The following blessings are said aloud by the שליח ציבור, but each individual 
should say them quietly as well. It is our custom to say them standing.

וִי בִינָה  כ ֽ ֶ ר נָתַן לַשּׂ אֲשֶׁ
לָה. י ין יוֹם וּבֵין לָֽ חִין בֵּ הַב ל

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
נִי גּוֹי. ֽ לּאֹ עָשַׂ שֶׁ

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
בֶד. נִי עָֽ ֽ לּאֹ עָשַׂ שֶׁ

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
צוֹנוֹ. ר נִי כִּ ֽ עָשַׂ שֶׁ women ה. /  ָ נִי אִשּׁ ֽ לּאֹ עָשַׂ שֶׁ men

ה רוּך אַתָּ  Blessed are You: These blessings, itemized in the Talmud (Berakhot בָּ
ƪƤb), were originally said at home to accompany the various stages of wak-
ing and rising. “Who gives sight to the blind” was said on opening one’s eyes, 

“Who clothes the naked” on putting on clothes, and so on. Several medieval 
authorities, however, held that they should be said in the synagogue.

Their purpose is to make us conscious of what we might otherwise take for 
granted. Praise is an act of focused attention, foregrounding what is usually 
in the background of awareness. “The world is full of the light of God, but to 
see it we must learn to open our eyes” (Rabbi Naĥman of Bratslav).

וִי כ ֽ ֶ ר נָתַן לַשּׂ  Who gives the heart: This is the translation according to אֲשֶׁ
Rabbeinu Asher (Rosh); Rashi and Abudarham read it, “who gives the 
cockerel.” According to Rosh’s reading, the first blessing mirrors the first 
request of the Amida, for human understanding, as well as the first act of 
creation in which God created light, separating it from darkness.

נִי ֽ ּאֹ עָשַׂ  Who has not made me a heathen, a slave, a woman: These three שֶׁ
blessings are mentioned in the Talmud (Menaĥot ƨƧb). Before we bless God 
for the universalities of human life, we bless Him for the particularities of 
our identity. We belong to the people of the covenant; we are free; and we 
have differentiated responsibilities as women and men. These blessings have 
nothing to do with hierarchies of dignity, for we believe that every human 
being is equally formed in the image of God. Rather, they are expressions 
of acknowledgment of the special duties of Jewish life. Heathens, slaves and 
women are exempt from certain commands which apply to Jewish men. By 
these blessings, we express our faith that the commandments are not a bur-
den but a cherished vocation. 



Ʀƭ fi ברכות השחר   שחרית ࢛orning blessings   ࢢha͞arit fi ƦƬ

Blessed  are You, Lord our God, 
King of the Universe, 
who gives sight to the blind. 

Blessed  are You, Lord our God, 
King of the Universe, 
who clothes the naked.

Blessed  are You, Lord our God, 
King of the Universe, 
who sets captives free.

Blessed  are You, Lord our God, 
King of the Universe, 
who raises those bowed down.

Blessed  are You, Lord our God, 
King of the Universe, 
who spreads the earth above the waters.

Blessed  are You, Lord our God, 
King of the Universe, 
who has provided me with all I need.

Blessed  are You, Lord our God, 
King of the Universe, 
who makes firm the steps of man.

Blessed  are You, Lord our God, 
King of the Universe, 
who girds Israel with strength.

Blessed  are You, Lord our God, 
King of the Universe, 
who crowns Israel with glory.

Blessed  are You, Lord our God, 
King of the Universe, 
who gives strength to the weary.

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
רִים. עִו ח פּוֹק

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
ים. ישׁ עֲרֻמִּ בִּ מַל

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
יר אֲסוּרִים. מַתִּ

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
פוּפִים. ּזוֹקֵף כ

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
יִם. ֽ רֶץ עַל הַמָּ רוֹקַע הָאָֽ

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
י. כִּ ר ל צ ּה לִי כ עָשָׂ שֶׁ

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
עֲדֵי גָֽבֶר. כִין מִצ הַמֵּ

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
בוּרָה. ג רָאֵ בִּ ׂאוֹזֵר יִש

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
אָרָה. תִפ ּרָאֵל ב ׂעוֹטֵר יִש

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך  אַתָּ בָּ
. ֹח הַנּוֹתֵן לַיָּעֵף כּֽ



Ƨƥ fi ברכות השחר   שחרית ࢛orning blessings   ࢢha͞arit fi ƧƤ

רוּך  ,Blessed are You, Lord our God, King of the Universe בָּ
who removes sleep from my eyes 
and slumber from my eyelids. 
And may it be Your will, Lord our God 
and God of our ancestors, 
to accustom us to Your Torah, 
and make us attached to Your commandments. 
Lead us not into error, transgression, 
iniquity, temptation or disgrace. 
Do not let the evil instinct dominate us. 
Keep us far from a bad man and a bad companion. 
Help us attach ourselves to the good instinct and to good deeds 
and bend our instincts to be subservient to You. 
Grant us, this day and every day, 
grace, loving-kindness and compassion in Your eyes 
and in the eyes of all who see us, 
and bestow loving-kindness upon us. 
Blessed are You, Lord, 
who bestows loving-kindness on His people Israel.

הִי רָצוֹן י May it be Your will, Lord my God and God of my ancestors, to save 
me today and every day, from the arrogant and from arrogance itself, from a 
bad man, a bad friend, a bad neighbor, a bad mishap, a destructive adversary, 
a harsh trial and a harsh opponent, whether or not he is a son of the covenant.

Berakhot 
ǱǶb

לֶך הָעוֹלָם ינוּ מֶֽ ה יהוה אֱלהֵֹֽ רוּך אַתָּ בָּ
י. עַפָּ נוּמָה מֵעַפ נָה מֵעֵינַי וּת עֲבִיר שֵׁ הַמַּ

ינוּ  ינוּ וֵאלהֵֹי אֲבוֹתֵֽ פָנֶיֽךָ יהוה אֱלהֵֹֽ ּוִיהִי רָצוֹן מִל
ךָ  תוֹרָתֶֽ ּנוּ ב ילֵֽ גִּ ר תַּ שֶׁ

יךָ  ותֶֹֽ מִצ ּנוּ ב ק ּדַב ו
א  נוּ לאֹ לִידֵי חֵט בִיאֵֽ ּאַל ת ו

עָוֹן  לאֹ לִידֵי עֲבֵרָה ו ו
לאֹ לִידֵי בִזָּיוֹן יוֹן ו לאֹ לִידֵי נִסָּ ו

נוּ יֵצֶֽר הָרָע ֽ לֶט בָּ ׁש אַל תַּ ו
נוּ מֵאָדָם רָע וּמֵחָבֵר רָע  חִיק הַר ו

ים טוֹבִים  מַעֲשִׂ יֵצֶֽר הַטּוֹב וּב ּנוּ ב ק ּדַב ו
 ד לָך בֶּ ע תַּ ׁהִש נוּ ל רֵֽ כֹף אֶת יִצ ו

רַחֲמִים סֶד וּל חֶֽ חֵן וּל ל יוֹם ל כ נֵנֽוּ הַיּוֹם וּב וּת
ינוּ ל רוֹאֵֽ עֵינֵי כ עֵינֶיֽךָ, וּב ּב
נוּ חֲסָדִים טוֹבִים.  ֽֵ מ תִג ו

רָאֵל. ׂעַמּוֹ יִש ה יהוה, גּוֹמֵל חֲסָדִים טוֹבִים ל רוּך אַתָּ בָּ

יוֹם  ל  כ וּב הַיּוֹם  נִי  ילֵֽ צִּ תַּ שֶׁ אֲבוֹתַי,  וֵאלהֵֹי  אֱלהַֹי  יהוה  פָנֶיֽךָ  ּמִל רָצוֹן  הִי  י
גַע רָע,  ֽ כֵן רָע, וּמִפֶּ ָ נִים, מֵאָדָם רָע, וּמֵחָבֵר רָע, וּמִשּׁ מֵעַזֵּי פָנִים וּמֵעַזּוּת פָּ
רִית וּבֵין  ּהוּא בֶן ב ין שֶׁ ה בֵּ ין קָשֶׁ עַל דִּ ֽ ה, וּמִבַּ ין קָשֶׁ חִית, מִדִּ ׁש טָן הַמַּ ָ וּמִשּׂ

רִית. ּאֵינוֹ בֶן ב שֶׁ

ברכות טז:

עֲבִיר -Who removes sleep from my eyes: Having thanked God for the bless הַמַּ
ings with which we are surrounded, we conclude by asking for His help in 
dedicating our lives to His service, undeterred by obstacles that may stand 
in our way. The prayer ends with thanksgiving for God’s kindness, reminding 

us of the verse from Psalms (ƭƦ:Ƨ): “To proclaim Your loving-kindness in the 
morning and Your faithfulness at night.”

הִי רָצוֹן י May it be Your will: A meditation composed by Rabbi Judah the 
Prince (late second–early third century), redactor of the Mishna and leader 
of the Jewish community in Israel. We are social beings, influenced by our 
environment (Maimonid es); therefore, we pray to be protected from harmful 
people, events and temptations. The prayer reflects the “social fabric of faith” 
(Rabbi Lord Jakobovits).




