88 WMISHNEH TORAH

the first section in the regular order from the verse, “And you shall
love the Lord your God . . .” to the end of the section. Why is the
above-mentioned sentence interpolated? We have a tradition that
when the patriarch Jacob, residing in Egypt, gathered his sons about
him in his dying hour, he earnestly charged them concerning the
Unity of God and the way of the Lord in which Abraham and his
father Isaac had walked. He questioned them, saying to them, “Possi-
bly, my sons, there is some one among you who is unworthy, and is
not at one with me on the doctrine of the Unity of the Creator of
the world, in the same way as our teacher Moses charged the
people in the words, ‘Lest there be among vou a man or a woman . . .
whose heart turns away this day’ ” (Deut. 29:17). They all answered,
“Hear, O TIsrael, the Lotd our God, the Lord is one.” This means,
“Our father, Israel, hear this, our [confession of faith]; ‘the Lord our
God 1s one Lord’ " The aged patriarch then ejaculated, “Blessed be
the name of His glorious Sovereignty for ever and ever.” Hence, all
Israelites keep the custom of reciting, after the first verse of the
Shema, the thanksgiving uttered by the patriarch Israel.

LAWS OF PRAYER®

Chapter 1

({1 To pray daily is an affirmative duty, as it is said, “And you shall
serve the Lord your God” (Ex. 23:25). The service here referred to,
according to the teaching of tradition, is prayer, as it is said, “And to
serve Him with all your heart” (Deut. 11:13), on which the sages
commented, “What may be described as service of the heart?
Prayer.” The number of prayers is not prescribed in the Torah. No
form of prayer is prescribed in the Torah. Nor does the Torah pre-
scribe a fixed time for prayer. Hence, women and slaves are under an
obligation to pray, this being a duty, the fulfillment of which is inde-
pendent of set periods.

([ 2z The obligation in this precept is that every person should daily,
according to his ability, offer up supplication and prayer; first utter-
ing praises of God, then with humble supplication and petition asking

“See Guide, I, ch. 59; ITI, ch, 32 and 32
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for all that he needs, and finally offering praise and thanksgiving to the
Eternal for the benefits already bestowed upon him in rich measure,

(3 One who was fluent would offer up many prayers and supplica-
tions. [f one was slow of speech, he would pray as he could and
whenever he plessed, Thus also, the number of separate services
depended on an individual's ability, One would pray once daily,
others, several times in the day. All, however, turned durmg praver to
the Sanctoary, in whichever direction that might be. This was the
uniform practice from the times of Moses to those of Ezra,

(4 When the penple of lsracl went into exile m the days of the
wicked Nebuchadnezzar, they mingled with the Persians, Greeks,
and nther nations. In those foreign countnes, children were bom o
them, whose language was confused. Everyone's speech was a mix-
ture of many tongues. No one was able, when he spoke, to express
his thoughts adequately in any one langusge, otherwise than inco-
herently, as it is said, “And their children spoke half in the speech of
Ashdod and they could nat speak in the Jews' language, but accord
ing to the language of each people” (Neh. 13:24).

({5 Consequently, when anyone of them prayed in Hebzew, he was
unable adequately to express his needs or recount the praises of God,
without mixing Hebrew with other languages. When Ezra and his
council realized this condition, they ordained the Eighteen Benedic-
tions in their present order.

(|6 The frst three blessings consist of praises of God and the last
three of thanksgiving to Him. The intermediate benedictions are
petitions for the things which may stand as prototypes of all .I:he
desires of the individual and the needs of the community, The object
aimed at was that these prayers should be in an orderly form i every-
one’s mouth, that all should learn them, and thus the prayer of
those who were not expert in speech would he as perfect as that of
those who had command of a chaste style. For the same reason, they
arranged (in a fixed form ) all the blessings and prayers for all Jews so
that the substance of every hlessing should be familiar and current in
the mouth of one who Is not expert in speech.

Chapter 2

({1 In Rabban Gamliel's days, the number of heretics in Isael
increased. They were wont to vex the Israelites and induce them to
turn awav from God. When Rabban Gamliel realized that the most
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of instruments, of tools, and the supreme ideas are symbols only, God
is @ name but no reality. The standard of action is expediency, and
God, too, is for the sake of our satisfaction.

Now, this seems to be a fact: God is of no concern to us. But there is
another startling fact. His being of no concern to us has become a
profound concern. We are concerned with our lack of concern.

God may be of no concern to man, but man is of much concern to
God. The only way to discover this is the ultimate way, the way of
worship. For worship is a way of living, a way of seeing the world in the
light of God. To worship is to rise to a higher level of existence, to see
the world from the point of view of God. In worship we discover that
the ultimate way is not to have a symbol but t0 be a symbo!, to stand
for the divine. The ultimate way is to sanctify thoughts, to sanctify
time, to consecrate words, to hallow deeds. The study of the word of
God is an example of the sanctification of thought; the Seventh Day is
an example of the sanctification of time; prayer is an example of the
consecration of words; observance is an example of the hallowing of
deeds.

We have lost the power to pray because we have lost the sense of His
reality. All we do is done through symbols. We live for tools, we think
in signs. What we do is for the sake of something else. It is therefore
important that we pay attention to the role and meaning of symbols.

God is of no importance unless He is of supreme importance. It is hard
to define religion; it is hard to place its wealth of meaning into the
frame of a single sentence. But surely one thing may be said negatively:
religion is not expediency. If all our actions were guided by one con-
sideration, how best to serve our personal interests, it is not God whom
we serve but the self. True, the self has its legitimate claims and in-
terests; the persistent denial of the self, the defiance of one’s own desire
for happiness is not what God demands. But to remember that the love
of God is for all men, for all creatures; to remember His love and His
claim to love in making a decision - this is the way He wants us to live.
To worship God is to forget the self. It is in such instants of worship
that man acts as a symbol of Him.

18 YAVNEH STUDIES

Of all things we do prayer is the least expedient, the least worldly, the
least practical. This is why prayer is an act of self-purification. This is
why prayer is an ontological necessity.

We live through one of the great hours of history. The false gods are
crumbling, and the hearts are hungry for the voice of God. But the
voice has been stifled. To recapture the echo, we must be honest in our
willingness to listen, we must be unprejudiced in our readiness to under-
stand.

What goes on in the depth of our lives has a profound effect upon the
international situation. Others may suffer from degradation by poverty;
we are threatened by degradation through power. Power corrupts, and
it is only the acceptance of the spirit of God that saves, that prevents
disaster, that ennobles both body and spirit.

The acceptance of the spirit is prayer - prayer as a way of insight, not as
a way of speaking. Prayer may not save us, but prayer makes us worth
saving.

Of all the sacred acts, first comes prayer. Religion is not “what man
does with his solitariness.” Religion is what man does with the presence
of God. And the spirit of God is present whenever we are willing to
accept it. True, God is hiding His face in our time, but He is hiding
because we are evading Him.

PRAYER 19
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commitment. The intellect does not chart the
course of the man of faith; its role is an a postertors
one. It attempts, ex post facto, to retrace the foot-
steps of the man of faith, and even in this modest
attempt the intellect is not completely successful.
Of course, as long as the path of the man of faith
cuts across the territory of the reasonable, the
intellect may follow him and identify his footsteps.
The very instant, however, the man of faith tran-
scends the frontiers of the reasonable and enters
into the realm of the unreasonable, the intellect is
left behind and must terminate its search for un-
derstanding. The man of faith animated by his
great experience is able to reach the point at which
not only his logic of the mind but even his logic of
the heart and of the will, everything—even his own
“I'" awareness——has to give in to an “absurd” com-
mitment. The man of faith is “insanely” committed
to and “madly” in love with God.!

“Stay ye me with dainties, refresh me with

apples, for I am lovesick.”*

*Vide Maimonides, Hilkbot Teshuvab, X, 3. “What is the love of
God that is befitting? It is to love the Eternal with a great and
exceeding love, so strong that one's soul shall be knit up with the
love of God, and one should be continualty enraprured by it, like
a lovesick individual whose mind is at no time free from its

»

passion. . . .
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THE LONELY MAN OF FAITH

THE UNTRANSLATABILITY of the complete
faith experience is due not to the weakness, but to
the greatness of the latter.

If an all-embracing translation of the great mys-
tery of revelation and its kerygma were possible,
then the uniqueness of the faith experience and its
commitments would be lost. Only peripheral ele-
ments of the act of faith can be projected on a
cognitive, pragmatic background. Prayer, for in-
stance, might appeal to majestic man as the most
uplifting, integrating, and purifying act, arousing
the finest and noblest emotions, yet these charac-
teristics, however essential to Adam the first, are of
marginal interest to Adam the second, who expe-
riences prayer as the awesome confrontation of
God and man, as the great paradox of man con-
versing with God as an equal fellow member of the
covenantal society, and at the same time being
aware that he fully belongs to God and that God
demands complete surrender and self-sacrifice.

There is, of course, an amazing parallelism be-
tween the cultural experience and the apocalyptic
one. Yet, I repeat, no matter how impressive the
similarities are, the act of faith is unique and
cannot be fully translated into cultural categories.

In a word, the message of translated religion is
not the only one which the man of faith must
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address to majestic man of culture. Besides this
message, man of faith must bring to the attention
of man of culture the kerygma of original faith in
all its singularity and pristine purity, in spite of
the incompatibility of this message with the fun-
damental credo of a utilitarian society. How stag-
gering this incompatibility is! This unique message
speaks of defeat instead of success, of accepting a
higher will instead of commanding, of giving in-
stead of conquering, of retreating instead of ad-
vancing, of acting “irrationally” instead of being
always reasonable. Here the tragic event occurs.
Contemporary majestic man rejects his dialectical
assignment and, with it, the man of faith.

The situation has deteriorated considerably in
this century, which has witnessed the greatest
triumphs of majestic man in his drive for conquest.
Majestic Adam has developed a demonic quality:
laying claim to unlimited power—alas, to infinity
itself. His pride is almost boundless, his imagina-
tion arrogant, and he aspires to complete and
absolute control of everything. Indeed, like the
men of old, he is engaged in constructing a tower
whose apex should pierce Heaven. He is intoxi-
cated with his own adventures and victories and is
bidding for unrestricted dominion. In order to
avoid misinterpretation, let me say that I am not
referring here to man’s daring experiments in
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space. From a religious point of view, as I said
before, they are quite legitimate and in compliance
with the divine testament given to Adam the first
that he should rule nature. When I say that modern
man is projecting a demonic image, I am thinking
of man’s attempt to dominate himself, or, to be
more precise, of Adam the first’s desire to identify
himself with the total human personality, declaring
his creative talents as ultimate, ignoring completely
Adam the second and his preoccupation with the
unique and strange transcendental experience
which reststs subservience to the cultural interests
of majestic man. Notwithstanding the fact that
Western man is in a nostalgic mood, he is deter-
mined not to accept the dialectical burden of hu-
manity. He certainly feels spiritually uprooted,
emotionally disillusioned, and, like the old king of
Ecclesiastes, is aware of his own tragedy. Yet this
pensive mood does not arouse him to heroic action.
He, of course, comes to a place of worship. ke
attends lectures on religion and appreciates the
ceremontal, yet he is searching not for a faith in all
its singularity and otherness, but for religious cul-
ture. He seeks not the greatness found in sacrificial
action but the convenience one discovers in a com-
fortable, serene state of mind. He is desirous of an
aesthetic experience rather than a covenantal one,
of a social ethos rather than a divine imperative. In
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CHAPTER 2

Of Prayer

(1960)

CC praver of the affticted when he 1s overwhelmed and pours
out his complaint before God” (Ps. 102:1) 1s diametri-
cally opposed to “Let him gird up strength like a lion to

rise in the morning for the service of his Creator™; the first 1s the head-

ing of one of the psalms and the second, the very beginning of the

Shulban Avulkl, which scrves as an introduction to the laws of prayer.!

These two symbolize and highlight two critically different meanings of

prayer.

The fiest is a human-psychological phenomenon, the expression of
an impulse from within, an acoion which springs from man himself,
from an experience he has undergone, or from the circumstances in
which he finds lnmself. Tt is an acton performed for a man’s own need,
whether material, intellectual, or emotional. This is praver for one’s
own benefit, a service to oneself. There is nothing worshipful about it.
It does not represent acceptance of “the yoke of Heaven.” In other
words, it is not essentially a religious act although, like many other
psychologically determined events, it may occur in a religious context
as a natural outcome of human manipulation of religious categorics.

Praver, as shaped in the praverbook, is an entirely different matter.
It is obligatory and fixed. Consider what these nwo properties imply.
As obligatory, i1t 1s not what a person desires but what is demanded of
him; not prayer initiated by him, but one imposed upon him. As fixed,
it docs not vary with the changing circumstances or states, objective
or subjective, in which the praying individual finds himself. Hence it
does not reflect the state of mind or situation of the praying person.
Such a prayer is not intended to satsfy a need. No two people have
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identical emortional needs or perceive their position before God in the
same way. Their needs and perceprions could nor be cxpressed in the
same words at the same moment. Moreover, in the life of a single per-
SOn no two moments are identical in respecr of what he feels or needs.
Yer the praverbook does not take these differences between mdnaduals
or between the varving circumstances of the same prersan mto account
The same morning, afternoon, and evening prayers are imposed upon
the Jew every day of hiv life, the only vararion being the additional
pravers of Sabbath and holidays and the Netilah serviee of Yom Kip-
pur. The Jewish praver—inasmuch as it is 1 distinerive religious insn-
tunion, deternined by religious considérations and 1 constitutive ele-
1?1c:.1t of halakhic Judaism—is not intended to serve as an outlet for the
feelings and thoughts of man. It is not the spontancous outpouring of
one’s soul which necessartly varies with individuals, their moods and
states of mind. It 15 more than an expression of a psvchological need
which has been granted due place in the religious life. The radical dif-
ference berween these two kinds of praver is well brought our in the
words of a Tannaite, who apparently was dissatisficd with the kind of
praver embodied i the prayerbook: “Do not make a routine of vour
prayer, but let it consist in supplication of merey before God ™ Bur the
opposite opinion eventually prevailed and was preseribed by the
Halakhah. '

1 The sole meaning of prayer as a religious nsticunon is the service of
God by the man who accepts the voke of the Kingdom of Heaven. His
Acceprance becomes real through his assumption of the burden of
Torah and Mirzvoth. Only the praver which ane prays as the obser-
vance of a Mitzvah s religiously significant. The .hpv:'-ﬁmm:um praver
("when he s overwhelmed and pours out his complaint before God™)
a man prays of his own accord is, of course. halakhically permissible,
but, like the performance of any act which has not been iwr{:.n;urihni. s
religious value is limited. As a religious act it is even faulty, since he
who pravs to sansfv his needs sees himself up as an end, as rh.nlllui: Caond
were ameans tor promation of his welfare, As in the case of any Mitz-
\';1|1‘_ praver—especially prayer—is religiously significant only it it is
pc.rtnrmcd because it is a Mitzvah. Ies religious value is minimai when
1t3s performed our of free inclination.

- The grandeur and power of prayer, prayer that is mandatory and
fixed by Halakhah, lie precisely in setting aside all of man’s interests
and mouives out of awareness of man’s position before God, a position
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which is always the same regardless of any personal circumstances. Man
relinquishes his own will in the recognition of the duty of worship.
The same set of eighteen benedictions is required of the bridegroom
as of the widower returning from his wife’s funeral ? The same series
of psalms is recited by one enjoying the world and one whose world
has collapsed. The identical supplications are required of those who
feel the need for them and those who do not.

This characterization of halakhic prayer is not contradicted by its
formulations of praise of God and request for the fulfillment of needs.
The wording is the ritualistic form prescribed for man’s worshipful
stance. It is not necessary to request satisfaction of one’s needs or to
praisc God. But because there 1s a deep religious reason for praying at
fixed intervals using unchanging formulas, the carrying out of this pre-
scription has been given the form of praise and supplication. This can
be understood by way of analogy with Maimonides™ discussion of the
sacrifices, which the fixed praver has come to supplant. There 1s no
reason for sacrificing exactly two sheep or thirteen oxen on a given day.
But because there were significant religious grounds for instituting the
sacrifices, one form had to be chosen from among the many which, in
themsclves, were of equal value (or of no value). Morcover, prayer
cannot be comprehended otherwise than as having a ritualistically
determined content and form. Whoever worships the Creator who has
no body and cannot be corporeally conceived cannor imagine that he
can truly praise God or that he need inform Him of his needs. He will
certainly not seek to influence God, an idea which comes short of being
blasphemous only because of its naiveté.

The great religious duty of “intentional prayer™ is meaningless unless
construed in terms of the general intention to worship God in praying
and in employing the fixed tormulas of the prayerbook.® It is impos-
sible to demand of every man, in each specific life situarton, to recite
the prescribed words with wholehearted intention when in many of
these situations the prescribed praise or the requests are entirely inap-
propriate. Conversely, to pray becausc one is obligated to do so, and
not because one is prompted by personal feclings and needs, is an
entirely firting expression of one’s assumption of the yoke of the King-
dom of Heaven and the Mitzvoth. The discussions and controversies
in both halakhic and aggadic sources concerning “intention” and hyun
Tefilah while praving are highly ambiguous.* Is lyvun Tefilah praise-
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worthy or to be avoided? From a thicket of what seem to be contra-
dictions and confusion, one may glean two meanings of “intention”
and two of lyyun Tefilah. The great principle governing intention in
prayer is: “He who prays must direct his heart to Heaven.™ The
required intention is to serve God by observing the Mitzvah of praycr,
not attentton to the supplications or praises recited.”

Several of the greatest Amoraites testify that they were at times
unable to concentrate on the content of their prayer. They regarded
themselves as properly praying by virtue of their intention to observe
the Mitzvah of prayer. The Tossafists make a carctul distinction: “There
arc two kinds of lyyun Teflah—awaiting that one’s request be granted
[which is discreditable] and directing one’s heart to Heaven [which is
praiseworthy].” As summed up by Rabbi Solomon ben Adreth: “Not
all intentions are identical.™

A controversy reported in the Midrash brings into clear focus the
great difference between these two distinet conceptions of prayer.
“Our rabbis declared: it is forbidden to pray more than the three
prayers instituted by the patriarchs [or instituted in lieu of the daily
sacrifices] . . . One may not pray more than three ume daily.” By way
of contrast, R. Yohanan said: “Would that one might spend the entire
day in prayer.”” The first view is iflustrared by a conversation reported
between Rabbi Judah the Prince and the Emperor Antoninus, in which
Rabbi Judah explains that “One 15 forbidden to pray ar any nme [he

may be so inclined] . .. so as not to assume a disrespectful attitude to
the Almighty . .. that one may not disturb Him whenever he may
wish.”

For these reasons there is no point to demand that liturgical for-
mulas be modified to fit the needs of men or the mental climate of the
times. Prayer cut to fit the needs and current attitudes of men loses its
religious importance and becomes one of the activities men carry on at
their pleasure to satisfy their spiritual needs, much like poctry, music,
or the art of cinema. We, of course, recognize that the formulation of
our prayers did not descend from heaven and has no special sanctity in
itself. It was phrased, arranged, and redacted by men like ourselves in
accordance with what appeared to them the most appropriate way of
observing the Mirzvah of prayer. Only by virtue of this halakhic deci-
sion did the sct forms and locutions of prayer acquire their sanctity, In
this respect, prayer does not differ from any other religious nstitution
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or practice determined by halakhic deliberation within the framework
of the Oral Teaching and by virtue of its authority. No doubt, by virtue
of this same authority, the formulary of the prayer may be modified, if
this appears necessary to the community of those who maintain the
Torah and observe its Mitzvoth and who, like the Sages who main-
tained and shaped the Oral Teaching throughout the ages, sincerely
believe thar their innovation is called for by the Torah itself. The legiti-
mation of the Oral Teaching depends upon this belief, which is also
the condition that permits human decisions on Halakhah to be
regarded as the words of the Living God. It is quite different to modify
the prayerbook so as to make prayer more palatable to those who par-
ticiparte in it, to adapt it to the spirit of the times or to the prevalent
moral and aestheric values. Such a revision does not perfect the act of
prayer; it negates its religious substance. The demand for such reform
is not expressive of a religious impulse but of the desire to free onesclf
from the yoke of the Kingdom of Heaven.

The various “occasional prayers” composed to lend a religious halo
to personal or collective interests—“prayer for the welfare of the srate,”
“a prayer for the parachutists,” “a prayer for submarine crews”—are
ludicrous and insipid. All these are either national-religious play-acting
or cxpression of fears which have nothing to do with religious con-
sciousness. By the nature of things as implanted in them by their Cre-
ator, if the girls assigned to folding the parachutes perform their work
conscientiously and the parachutist follows his instructions carcfully
and skallfully, he will land safely. If not, the special prayver will be of no
avail. “The foolishness of a man perverts his way, and his heart frets
against God” (Prov. 19:3). To pray as one who has faith in God, not
as one who worships an idol, one must recognize that “the regularity
[1mplanted by God| of the world-order 1s constant,”™ and that prayer is
not the silly and impudent demand that God change the world’s reg-
ulanty for the benefit of the person praying, but is rather a token of
man’s cleaving to God by serving Him, no matter what occurs in his
natural environment. In the words of the Psalmist, “T am conrinually
with you, vou hold my right hand . . . Whom have I in heaven but you
and there is none that I desire on earth besides you . .. My flesh and
my heart fail, but God is the strength of my heart, and my portion for
ever” (Ps. 73).
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By understanding prayer as a worshipful stance and not as an
atcempt to bring about God’s intervention in His natural order, we are
able to solve a problem which arises in religious cducation regarding
praycr: why docs not prayer—at times, cven the prayer of the samtly
and just—evoke a responsc? The answer is, simply: no prayer is with-
out response! Since true praver is the expression of onc’s intention to
serve God, in praying one carties out this very intention. In other
words, “prayer which evokes a response™ is a tautology and “prayer
without response” an absurdity. This is true whenever one prays with
proper mtention, the intention of worship. “God is near to all those
who call upon him, to all who call upon him i wuth™ (Ps. 145:18).
He whio prays withour proper intention, with the itennon n!'q_!crirmg
some ultenor benefit from his prayer, is likely to be disappointed: “they
shall frer themselves and curse thetr king and God"” (Isa. 8:21)

The great contrast between prayer cxpressing consciousness of man’s
position before God and praver as request of man’s wants is high-
lighted in the prayers of the Days of Awe* The mandatory pirtion
voices man’s apprehension of the glory of God's majesty, which leads
o longing and hope thar his great Name shall be magnified and sane-
tified in the world; all this without reference to 2 man’s own CONCErNs
and troubles (sce the pravers beginning “Now, thercfore, mmpose Your
awe,” “Reign over all the universe in Your glory,™ and especialiv “It is
ncumbent upon us to praise,” which is the praise of thanks for Isracls
privilege of worshiping God). The essence of the Yom Kippur experi-
ence s the consciousness of becoming purified before God and the
awareness of the uniqueness of man’s position before Him, even
though man in himsclf is as nought. However, popular religiosity was
unable to bear this sublmity of faith, and embellished this essential
hturgy with prayers expressing man’s anxiery about his fate, the fate of
the people of Isracl, and his relation to God, conceived as master over
this fate. Most popular of all 1s the prayer Unnetanch Toket” The con-
cery with “who shall live and who shall die," “who will be ITPOVEeT
whed and who enriched,™ and so on, is 2 general human concer thar
has no religious bearing. In this respect the man of faith does not differ
from the infidel, Nevertheless, this praver has been accepred as legti-
mate.



