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INTRODUCTION

fhe tendency in modern life is not so much to
question the plaece of religion as it is to guestion the
sincerity of man in his religious practices, Jewish writers
end thinkers, from Siblical days to the preseﬁt era, and I
dare say for many eras to come, have sought to impell man
towards such religious practices that would evoke in man
a sincere appreciation of the majesty of existence. This
in turn, the stalwarts of Israel hoped, would result in
further manifestations of thanksgiving concerning which
there could be no doubt as to the sincerity of the individ-

ual-

The modern Heform Jew i3 especially made sware
of the need for greater sincerity in religious life, acc=-
ordingly, the Reform Jew has attempted to reshape sn old

pattern in order to meet new demands,

Generelly speakling, cthe attitude with which man
meets his religious injunctions as desceribed from earliest
times by the Frophets and debated over during the ensuing
centuries by the i.abbis, is refered to in febrew literature
as Kawwanae. ‘he concept kawwana like any hlstorical concept
has grown to designate a veriety of meanings, each valid in
its historicel setting. The span of years sepasrating the
Prophet Isaish from the Codifier Karo, witnessed a complete

change in both the meaning and regard for kawwana.
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Statement g£ the Problem

This specific study will concern itself with the
concept kawwens as it was interpreted during a period beginning
some two centuries prior to the Christian era and extending
into the 15th centurye. The problem states is: \/hat is the

Hebbinic concept of kawwana?

Delimitation

Since the liabbinic era does not begin end end on
precise dates, the arbitrary delimitatlion has been suggested
by the literature of the period. The beginnings of the Tglrmud
and the completion of the major codes set the period for our
examination. iiabbinic, therefore, will in this study signify
Talrmdic and Code litersture. It is the opinions of these
men who wrote, srgued and comented over & period of some
fifteen centuries that will serve as materials for this
studye. f1,is study realizes only too well that a great body
of literature that may be classiflied as habbinic continues
after the 15th century - it is by intent that the materials

after the Tifteenth century ere not Touched upon,.

sources g£ Lata

The sources for this work are primarily the
volumes of the Talmud, the four major Codes and the few
modern treatments of the general problem as they appear

in English volumes,




I. Origin and lleaning of Kawwana

The origin of a specific religious act is in the
spontaneous reaction of an individual seeking the intercession
of his Deity in a singular instant, This reaction may manifest
itself in numerous ways. The history of the development of the
religious life is replete with examples of the various, and we
may add, numerous ways, in which man chose to verbalize his
emotional state before his Deity. No matter what form this act
may have taken, it 1s certain that it was an act responding to
& keenly=-felt problem and a conviction that both the problem and
its solutlion would be validated by the Deity. Of these numerous
manifestations many were repeated while others had their begin-
ning and end in a single performance, Of these oft-repeated
forms, there were those taken over by others, either voluntarily
or as a result of inculcation and in due time these individusl
innovations became group practices. The reasons for the acceptance
of these modes by the jgroup are as varied as the motives which
may have prompted the originel act. It is not in the province of
this work to treat the religious act per se, but to indicate the
emotional and cultural relationship of the individual to his
God as he manifests this relationship in his ritualistic l1life,

. The task before us may be elwmcidated by the following
analysis. nain,l an essential element in man's atbtempt to per-

petuate himself, at times became the cause of grave concerns
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This was certainly the case when the crop begen to wither because
of the lack of water, !lan, unable to cope with the natural forces,
turned to his Deity for assistance., Let us assume for the moment
that this specific individual sought the intercession of his
Deity through prayer., e may then further assume that this prayer
was a spontaneous reaction of an individual harboring no doubt

as to the efficacy of prayer, The larger group, over a period

of tiume, may have adopted this prayer as 1its method of seeking
raines Although the need for rain may, and in all probability was
felt as keenly by the group as it was felt by the individual, the
prayer itself did not possess the same vitality for each member

of the group as it did for the individual, The very acceptance

of this instrument by the group was the first stage in its
formalization. l‘hereafter, a specific time was set aside for

the utterance of the prayer. That time was irmedlately after the
sowing of the seed when rain was necded most. Yet rain was not
always needed. There were times when rain was abundant, yet, the
prayers, because of their formalization, continued to be uttered.
liot only was the originsl vitality of the prayer further impaired,

but the need was not, in all cases, as keenly felt,

rhe people themselves, due to migration, conquest or
influences of cne sort or another, may have changed the complex
of their society. 4n ggrarian people may have become an industrial
people in whos: natioual life rain played a very minor roll. Yet
the force of tradition, perpetuated by the institution engendered

by that and other traditions, stimulated by the orthodox element



of the group, served to maintein prayer for rain as an integral
part of the religious life, The strength of the orthodox group
could determine the extent of the existence of the practice, but
the form, by necessity, became one of mere habit since the forces
responsible for the original utterance had long since become

atrophied.

The stages of evolvement and degeneration of a specific
religious act are reflected in the sttitude the individual enter=
tains at any given time, This attitude wE=R may manifest itself
in a sponteneity of expression, & consciousness of aim, in simple
formalization, in mere awareness or habit, or in some intention,

~ pure or gqualified., A11 and any of these sttitudes is expressed

in Jewish literature as kawwana,

Since a religious act, from the time of its inception
to the time of its dissapearance will attract an asttitude in
conformity with the specific state of the act as it reflects
a stage in the "Cycle of Disintegration", kawwane, the attitude,
can then be defined only in terms of its historical setting.

A treatment og the word kawwanes reveals that it 1s

not found in the Bible. T'he srameic form of kawwonuth or
K]

kewwanta appears in the Tergumime The largum Onkelos

paraphrases the words AR? *nD*PWy DR with the statement:
5 6
RE*2 DJI1ID] RTIAR RO NIT2Y 'R, In its verb form 12 ,

the concept, in one form or sncther, occurs frequently in the

7
Bible. In the Boolk of Job, Zophar the HNasmathite says:
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9°B> 1*%x  nwaer 3% n1aton ANk DR, Similarly,
Samuel speaks to Israel,8 ee. M YR D3P DOR DD33% %22 DR

D223% 13*dnte As used throughout the Bible, the word
comotes any of a dozen meanings. In addition to those al=-
ready indicated we may add, meditation, concentration, and
the devotion. Though the word kawwans may be peculiarly
Jewlsh, the concept is universal and is considered at length

9
in Christian theology.

II. The Implications of Kawwana

The "Cycle of Disintegration" implies that a religious
act will cease, after it has run its course, to be a positive
element in religious life. As a negative element it becomes so
much dross to a progressive programe. To the extent that any
religious program is burdened with manifestations that have
run their course and still continue to make heavy demands upon
the individual, to that extent that religious program epprosaches
its inevitsble end. In order to prevent a catastrophe of this
nature in Jewish life, the stalwarts of all ages constantly
sought either to reinterpret religious performances or to work
towards their zbolition from Jewish life altogether, Their thesis
being that the core of vewish 1life, the non-institutionalized
element, is at :olute and vital and its ritualistic interpreta-
tions must approach the absolute., [his drive to keep Israel
moving away from perfunctory externalities towards “Inwardnesa}o

11
is symbolized by Isaiah when he says, "Wihen you come to appear
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before me, who hath required this at your hand, to tread
my courts? Your new moons and your appointed feasts my soul
hateth: they are trouble unto me. I am weary to bear then,
and when ye spread forth your hands, I will hide mine eyes
from you; yea, when ye make many prayers, I will not hear;
your hands are full of blood." o

This attempt to keep the religious way of life from
becoming a series of perfunctory acts also precipitated the
conflict between the Traditionalist and the Reformer, or if
you will, the Orthodox vew and the rfeform Jew. Reform Judaism
today, though not accused of being concerned with kawwan:,
may well interpret its entire tendency in terms of a2 nD3It112
a%n - an inwardness in Judaism, Is not the vital core of
Judaism the concern of the Heform Jew? Is not the aim of the
Keform program the stripping away from this vitel core the
growth that has sprung up and decayed and remained to claim

preater attention than the actual core?

This struggle 1s by no means & new one, A8 the
prophets were constantly faced with it, so the leaders of
all ares challenged tendencies towards perfunctoriness., In

discussing the text of Leviticus 12, the rabbis justify the
use of the term hakrabah as indicating thet "e man shall not
say to himself, 'I shall go and do things that are unseemly,
things that asre improper, and I shell bring an ox on which

13
there is much flesh, and bring it up on the altar..."



14
A similar sentiment is attributed to Rabbi Simeon, "Be con-

cerned," said he, "in the reciting of prayer, and when you
15

pray, meke not of it a fixed thing..." The mere fact that
the preachers and teachers of the pre-Talmudic and Telmdic
periods found it of importance to concern themselves with
man's attitude as expressed in his ritual towards his God,
bears witness to the prevailing tendency towards perfunctory
performances in religious 1life, ithereas the iidrashic writings
for the most part, treat the subject in terms of specific
cases, l.e., they admonish man indirectly by interpreting

a word or a phrase to mean a specific attitude, the Talmudic

writings deal directly with the general problem of kewwana.

I1i. Kevwana in Talmudic Literature

As it is impossible to define Kawwana aside from
its historical setting, it is likewise impossible to identify
the Talmudic concept of kawwana with any single definition
or explanation, The difficulty in stating any precise or
even general definition is to be attributed to the diversi-
fied conceptions of the term entertained by the various
Tannaim and Amoraim.16 Not only are the implicetions of
the term diversified, but they tend towards opposite extremes.
The Amora Raba17 discerns in tractate Sanhedrin18 that of
primary importance in 211 religious menifestations is the
individuals emotional attitude. Reba expresses this thought
in the statement *y3 x3*%Y a"apa - a statement that

has become popular in the form of ‘y3  ra*hy E}gnn1.
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In contrast there is the story of a group of rabbis who
sent to Abuha Samuellg a statement concerning he who is
forced to eat unleavened on Passover., The opinion in
response to the implied question does he or does he not
fulfill his religious requirement is that whether or not
he intended to fulfill a mitzvahfo he has fulfilled his

obligation.

A further difficulty precluding any ettempt at
a simple statement regarding the ettitude of the Talmudic
literature towards kawwana is the varying types of dis-
cussions that directly or indirectly reflect the problem.
In many ceses, especlally those concerning mitzvoth,
kewwana is of primery concern since the gquestion NIXD

RY IR N311D n1d*x - is actually raised. The obvious

;mplication of the question is that tliere are some who £~
are of the opinion that kawwana 1is not essential to the .
performance of a religious injunction. In contradistinction

to varying opinions as to the need of kawwana and the

quality of kawwana is a series of Talmudic statcments
reflecting a general attitude towards man and his religious
performances. Ve read21 that if a men has returned from a

trip and is tired or is in pain...the Sages say, let him

wait three days, if necessary, to recover composure and then

22
he may pray. Similaerly, we read the story of Xabbi Jochanan

who upon visiting Rabbi Eliezer found him weeping. "Are you



crying because of the Torah you could have studied and did
not study?" questioned Kabbi Jochanan, "If so, there is
no cause to weep for we learn that whether one learns much
or one learns little it is of no consequence as long &s
p*op® 13*% j*13'?Y - his intentions are directed
heaven.ward.“23 The significance of this and similar state=-
ments becomes obvious when placed in juxtaposition to state-
ments found in the Codes dealing with the relationship of
man as reflected in his religious practices.24 Finally,
there are numerous discussions that are instigested for
reasons other than determining the importance of kawwana,
but because of the arguments brought to bear, scholars
have deduced arguments in favor and against kawwana, Ex-
amples of disertétions of this type are those of Rabbi
Hisdaas and Kghbenu Asher 26( YRy ): xabbi Hisd527 is
concerned with the matter of a blessing preceding an act
while the Kosh (Rabbenu Asher)za is concerned with the
/ﬁ1matter ofnyin nnﬂ,ngoth these matters, though not directed

towards any conclusions regarding kawwana, serve as sources

for interpretations regerdinh kawwana.

An obvious conclusion that will become apparent
et the conclusion of this study is anticipated at this
time. The concern of the authorities for any particular
legislation mev be inspired by one of two principles. On
the one hand the rabbis maey be concerned with an act that
has transpired, the validity of the act remaining in

question. On the other hand, the rabbis may seek to determine




the validity of a religious act anticipating the act. The
terms denoting concern for legislation in propspect and in
retrospect are known as, in Hebrew terminology, n?°NNdY

/ and 13y T2 reapectively.ao'l'he importance of kawwana in
the execution of a religious injunction is a concern for
the rebbls only in retrospect = T239*73 , in prospect, the
great majorlity of comnwentators and authorities are in accord,

i.e., that kawwana is essentisal,

There 1s sufficient evidence to suhstantiate this

conclusion. Aside from the evidence, which will be noted in

31
1ts proper place, Jehudah Askenazl makes the very distinction
32
in his treatment of the laws regarding the Lulab: ®? DRI

avnna% 12 mikyY j°r D B L, MID 713°P Iy nrx%  (r120)
Though we have guoted Xaba as the author of the statement

*pa ra'H Xaenn, = we shall have occasion to point
out that he was of the opinion that a religious injunction
need not be validated with kawwanae. A similar discrepancy

M
will be noted in HMaimonides' contention that a sick man
or & hungry men should pray onlyrif he is able to address
his heart with proper devotion,so and his statement that if
a2 man is forced to eat unleavened on Fassover, intention or
no, he fulfills his religious duty?s
One further consideration must be noted. Kawwana

as "Intention" i~ an important consideration in criminal

and c¢ivil law, In Telmudic legislation, the intention must
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be clearly established since an innocent intention will

excuse a wrongful aci? Kawwana in this and similaer instances,
implies a relationship between man and man. It is the question
of the intention of an act directed by one individual against
anothere Our study is concerned with kawwana only es it
characterizes the relationship between man and his God. This
characterization finds substance in the emotional reactions

of men gs manifest in his ritualistic life and to a non-
evaluative degree, in the non-visible emotional reaction

of the conscious without any outward displey. It is these

two phenomena that drew our interest.

IV, Kawwana in Talmudic Literature

The treatment of Kawwana in Talmudic literature
seemingly falls into three general catagories. (1) Keligious
duties requiring kawwana, (2) religious duties valid in the

absence of kawwana, and (3) conditional kawwanae

(1) Relligious duties rquiring kawwana.
8

From a iishneh we learn that in order to fulfill
39
the requirement of hearing the sound of the shofar and that
40 S

of hearing the megilloth read, one must set his mind to
the fulfiliment of the mitzvah - REY A% a5 Oe.
The Gemarah ad .s to these two 1n3unctions a third, namely
prayer and qualifies that prayer 1is valld only when an element

41
of kawwana is inherent during the recitation. Not satisfied



with a statement concerning a specific obligation, the
Gemereh lays down the general regulation XX R%? poynom
- he who is concerned with the mechanics of a religious
injunction, i.e., reading the Scriptural text of Deut. 6.4f.,
et a time when ordinarily it would be read in response to
the prayer requirements of the day, he does not fulfill his
obligation.42 Furthermore, the sams reference continues = one
who heers a poynb 1is not credited with a mitzvahfs
4L 45 46

nesh Lakish, FHRabbi Huna, Habbi Zera, Rabbi
Josefv and Samuel bar bar Yitzchok are all representative
of the opinion that kawwana 1s essential in the performance
of a religious commandment,

Resh Lakish notes in the Talmudic analysis of the
Passover Seder service48 that the inaistance on the part
of the mishnah4g that the lettuce be dipped twice is indicative

of the fact that kawwane is imperative,

Rabbi Huna comments upon the order of the Passover
Seder service and suggests that there are to be two dippings,
each dipping to command a separate blessing?o The Tossafotsl
interprets Huna's remarks as indicative of the opinion that
religious commandments are valid only in the presence of

kawwana,

The incident of Rabbi Zer:'s calling upon his
his attendant saying, "Put your mind to it and blow the shofar




52
for me," marks him as one who likewise deems kawwena

an essential element in the exccution of & mitzvah,

Rabbl Jose stresses the importance of kawwana
in his discourse on both the Passover Seder service and
the blowing of the shofar, His agreement with Resh Lakish
is noted in his insistance that the second dipping can not
be excused as an innovation for the entertainment of child-
ren. Proof for this argument, Rebbi Jose finds in the use
of the word gayywp as stated in the :Léw.53 With the dishngﬁ
habbl Jose argues that the hearing of the shofar is not
valid ﬁnless there is kawwana on the part of the listener

55
and the perforner,

Though a secondary source, the laws regarding
the putting on of phylacteries on the 2abbath, evoke, as a

result of the discussion, the comment that it is possible

to interpret the difference between Rabbi Gamliel and Rabbi \

Samuel bar bar Yitzchok as & difference based upon the
acceptance and rejectlon of the principle of kawwsma in
6

the fulfillment of a2 mitzvah.
Finally, the Talmud Yerushalmi is in %?cord with
B

the general opinion presented in this section.

(2) Religious performances velid in the absence of kawweana.
The velidity of & religious performance 1in the

absence of kawwana is specifically stated in two instances.




These two cases serve as the baslis for the entire discussion
of a3113 ni12%7% |°K nIvD - mitzvoth are in no need of
kawwana., The first, already refefgﬁ to in this study,58 is

the case of a man who is forced to eat unleavened on Passover.
According to the text of the Talmud,59 his religious duty is
performed though he had no specific intention regarding either
the injunction or its fulflillment. The second of the two
statements is attributed to Keba who is said to be of the
opinion thet w%* 1°®% YpInA - he who hears the sound of

a shofar even though he had no intention whatsoever of
validating a commandment, his obligation is fulfilled. Aside
from these two sources of support for the thesis that kaswwansa
is not essential in the performance of & religious injunction,
a Baraitha listing a series of possible impediments in a ritusal
involving the eating of food, notes that the absence of kawwana
is not an impediment.so Nevertheless, the conclusion antici-
peted previously in this study to the effect that in the

main, all comuentators and authorities are of the opinion

thet kawwana is of importance in the performence of & mitzvah
still holds and opinions to the contrery, i.e., kawwana as

2 non-essential, though valid opinions, are the result of

a posteriori reasoning.

€l
The Tossfot bears out this contention in main-

taining thet t e law is not with Abbahgﬁﬁamuel in the general \
matter of kawwana, but in the case of XD , Abbehu Samuel

62 63
is correcte The Han quoting ilaimonides indicates that

|




the qualification made by the Tossfot, 1is mede by laimonides.
Though liaimonides is of the opinion that kawwena is an imper-
ative element in the execution of a religious injunctiog? he
excepts the case of one who has been forced to eat unleavened
on Passcover from this general declaration. The basis for this
differentiation is the principle of aif) [2O¢ - personal
benefit?s He Nissim states his oplinion as mitzvoth needing
kewwana and basis his opinion on the very question rsasised
regarding two dippings at the Passover Seder service.e?

68
The Gemarah likewlse suggests a difference between

mitzvoth in general and the eating of unleavened., WD b=R - is
the command of the Torah, and he eats, forced or no. In the
case of the hearing of the shofar, ayn [lﬂ:tfgis the
command, With the distinction between mitzvoth in general
and the case of %D , as drawn by the Tossfot, Maimonides
end the Gemareh, we can safely dismiss the Abbahu Samuel
incident e&s proof of the velldity of a mitzvah in the
ebsence of kKawwana.

nHabbenu Samuel refering to the case of a mistaken
blessing,7g.e., the individual began a blessing for wine
and ended with a blessing for beer, etc., deduces from the
fect that the blessing is velid, that a mitzvah does not
need kawwauna., But, he, as others, maintains that kawwans

- "Intention" = nct to perform a specific act while in the

process of handling the parephanelia essential to the act




will serve to invalidste thg performance a3 a mitzvah for
1 -y
the individual in question. The very case cited by Rabbenu

Saruel coupled with the fact that he accepts kawwena as a
negating force, is sufricient evidence to conclude that
the rabbl speaks of a feilt accompli when he deduces that a

mitzvah is not in need of kawwana,

Is Raba of the opinion that 3112 Ni1d* % NIyD?
The original statement from which this opinion is deduced
deals with the blowing of the shofar - the mitzvah of hear-

ing being valid even if there was no kawwana on the part
72
of the hesrer. HKaba and his contention is substantieted by
73
a host of commentators. The Talmmd seems to be in accord

when it notes that even a RDYYI p%?nn may result in a
74 5
velid mitzvah. The Or Zorue states that the law of

kawwana is in sccordance with Kaba, Furthermore, the same
76
source maintains, Abbaye and the Gemarah are in accord

with the contention that a2l1 that is necessary is aAy*pPn

gp%ya = blowing, and kp?y3 y*bd¥ - hearing.

Not in direct support, but maintaing a similer
4 f
opinion in the matter of kawwana are many of the Gaonim
78
end the R IV

Finelly, Reba is an authority RIN3 - one of the

] Laba Jl(’
last of théﬁauthorities, a position in time, eccording to
79
Talmudic principle, lending precedence to his statements.

o B




In view of the forgoing, Raba was, as were 2ll
the euthorities of the Telmudic and post-Telmudic period,
seriously concerned with kawwana. There is no doubt that
Reba argued with the majority maintaining that s mitzvah
in order to be valid had to be performed with kawwana.

An indication that Kaba was concerned with
keawwana cones from an argument between Raba and Abhaye.ao
The argument centers about the status of the blower and
the hearer as regards the fulfillment of the mitzvah.

In order to upset the contention made in the name of
Raba, Abbaye introduces the principle of §*diIn %3 - one
who sleeps in a sukkah on the eighth day of the festival,
i.e., he adds to the commandment in spite of the in-
junction - "thou shalt not add."az The final outcome is
Reba's statement - In the performence of a religious act
one does not require kawwana, To transgress a religious
precept in its proper time, no kawwana is required, To
transgress a religious precept out of its time, kawwana
is required. Thus, Rabe, by demanding kawwana for =a
transgression out of its time, demonstrates that he is
concerned with it as an element in the performance of

a mitzveah.

Two Tossfot, one in which Reba figures, are in
oppositions ™he Tossfot in Pesachimal excepts the case of
the eating of a¥b , but in all other cases, it is of

83
the opinion that kawwans 1s essentiel, In Rosh Hashansh
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a contrary opinion is stated and in addition thereto,

the qualification that there is no difference between

a 13377 mrypand aRA™IRT A1¥D.  The question naturelly
has to be raised as to the discrepancy in opinions. The
only plausible answer that can be made is that a dis-
crepancy does not exist. In the one case, the Tossfot of
Pesachim, the concern of the authorities is in "prospect.”
The second of the two cases deals with en act in "retro=

spect,” consequently the two seemingly opposing opinions.
Adding to the plausibility of this reconciliation of
opinions is the attempt in the second of the two Tossfot
to equate ]3377 01¥D and RNCCART DIXD, Throughout
rebbinic literature, 2 mitzvah RN**7IRT carries more
weight than does a mitzvsah 13377, It would be cone
trary to the general opinion of the Talmud on the subject
of religious performances to maintain that there is no
distinction between those com:anded by the Torah and
those commended by the rabbis. But, in the case of a

fait accompli, one could very well treat both the

commandment of the Torah and the commandment of the
rabbis in a similar manner,
84 85
The Hamben raises the question: Since Haba
is X203 = why sre we in accord with Rabbi Zeraz‘a.?6 In
answer, the |':D1 sugrests the liklihood that Raba in
guoting the opinion attributed to him, is not quoting

himself, but merely quotes a valid asrgument in refutation




to Abbaye. Indicetive of this, the Ramban suggests, is
Rebe's statement  MIND'YII13YY 10T ROV | Similarly,
the statement Rx* 'k ypinn MDR NR? may have been
stated by Rebba, but may not necessarily reflect his

opinion.

Conclusive proof that Raba is of thes opinion
thet kawwana is essential may be drawn from the dis-
cussion in Brocoth. There Kaba agrees with Rabbi lieier
and states that the law is with Kebbi lieier in that
kawwana is of importance in the.reading of the §EEE?7

Should we disregard the Laba-lieler statement,
the Tossfot discrepancy, and the Abbaye-fabe controversy,
we would still have to justify Kaba's general statement
quoted earlier in this study *ya ya3*% Ripm1 and

the antithetical statement TI11D NID*7R 'R NIXD,

(3) Conditional kawwanae.

The term "Conditionel Kawwana" implies a
limitation or qualification of an individusl's response
as demonstrated by the quality of the ritual act. An
instance of qusalifying kawwana has been noted in the
discussion of the eating of unleavened on the Passover
festival. In support of the thesis that kawwana is
essential in the performence of a mitzvah, the case of
the unleavened was excluded as °“Ra¥ “%13 ji*ya Y -

the degree of kawwana may be minimized in this specific




88
case. The obvious inference to be made as a result

of this exclusion is that the intensity of the resction
- kawwana - in the performance of a mitzvsh may and
does vary depending upon both the command and the in=-
dividual. In excepting the case of the eating of un-
leavened, the authorities based their procedure on

the principle of ninl) |2¢P - a case of personal benefit.
This particular principle is further deduced from the
Palmudh:tunmlusion:%inlv »3°°N D1y Dtabna poyoi.

90
heron Ha Levi (n"R77) makes a further

qualification in the case of the individual who has

been forced to eat unleavened against his will. Although
the person forced, he contends, may not have head in mind
the fulfillment of his obligation, he must be aware of
the fact that it 1s Passover and that what he is eating
is 1¥n before he can receive credit for the mitzvah.
Should he have thought that it was a time other than
Passover and the f1¥D a foed other than that reguilred

on the festivael, the mitzvah 1s no mitzvah,

In view of #aron Ha Levi's qualification, we
can further characterize kawwana as an "awareness" or

"consciousness" of the ritual act.

A statement coinciding with that of Aaron
Ha Levi's 13 recorded in the Talmud. The gquestion of the
heariag of the shofar and the fulfillment of the command

requires kawwana as an essurance that the listmer does




execute the injunction of hearing the shofar by hearing
91
a braying aas.

92
The discussion in tractate Brocoth, is not

concerned with the intensity of the act, nor the "ewareneas"
of the individuael in his performance of the ritual, but
rather with the extent of kawwana as compared to the ex-

tent of the ritual sct.

To some, not all all religious injunctions are
of a similar potential nature. Consequently the demands
of each will vary. This distinction was apparent in the
case of mstzsh even though 1t was a single cases. The
authorities make a further distinction by classifying

{13377 nixd - injunctlons mede by the rabbis, and
RO**"RT a1yd = injunctions made by the Torah into
two distinct potential groups with the group of Toreh
commandments being more exacting regerding ]u:aui'rw!a.na.s.}‘3

If the religious act is partaken of by two or
more persons, what part does kawwane play in the act?
In the blowing of the shofar, the Rang4 maintains that
the performer needs no kawwana since he 1s merely an
agent making possible the ability of an individual to
hear and his kawwana does not effect the hearers ful-
fillment of the injunction. iHabbl Jose would have it
that the val.ldity of the mitzvah is dependent upon

95 L25a
both the hearer and the performer. In the™r 0 1a




the opinion is advanced that ®D%Y3 y*OP and RDYYD y*pn
are adequate. The greater number of suthorities are in
accord with Kabbi Jose and the Gemarah?6 In the case of
a 113 n*YY , some commentators would not bring his
kawwana into queation?7

We have still a further qualification regarding
kawwane. Time and again, a commentator will note that
kawwana 1s essential  NRYY - for fulfillment. In this
particular case the term implies that the individual is
concerned merely with the thought that by doing this
or that he "is out of debt" - he no longer may be held
obligated for that particular matter. In interpreting
the case of Rabbl <4era's calling to his servant asking
him to blow the shofar, according to some suthorities,
iabhi Zera did not say blow nI¥DY *% - for the sake of
the mitzveh, but only gl;lau!'? - for the sake of the ful-
fillment of the precept. This concept of nRYY has
a negative phase and is treated at length in the Talmud?g
itabbenu Samuel atatei?o Ry *)°r nryb RY j*1dnD3.
Concerning the habits of .lfasi, the story is told that
he followed the custom of reciting the a%713A service
in his home even though all had heard it recited in the
synagogue because while listening in the synagogue they
had in mind nRyY &Y = not to be absolved from the

101
injunction by that particular hearinge.




From the series of qualifications made regard-
ing kewwana we note that whatever kawwana may he, it
differs in intensity and does not necessarily coincide
with the extent.of the ritual. Furthermore, kawwana
may be an "awareness" of a performance or merely the
feeling of paying a debt. It may also describe the
conscious act of not being credited with the perfor-
mance of a mitzveh while partaking of that mitzvah,

102
V. Kawwana in the Codes

The history of Codes, is the story of the
crystallization of Jewlsh lawe. Paralleling the steady
stream of dialectics was a continuous attempt to pre=
sent the people at large with a simple compendium of
legalizations as they were to guide Jewish life, To
the extent that kawwana was an important issue among
the dialecticleans, it was of greater concern to the
Codiflers since they had to state, and not argue, the
cases in which a mitzvah is valid and those cases in
which there is no validity, There is a noticeable diff-
erence in the treatment of kawwana by the Talmudists
and the Codifiers, a difference aslde from dialectics
versus codification. Wherein the Talmudlsts raised
the primary question as to the need of kawwana, the
authorities of the epltomes and compendiums take for
granted a positive answer and seek for the most part

to characterize rather than justify kawwana. Conseguently
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kawwana per se is not a subject for discussion in the
Codes. The rituals, on the other hand, find their
validity in kawwana, a quallty designated by the
Codifiers.,

Of these specific rituals, we shall analyze
those pertaining to (a) the reading of the Shma, (b)
the eating of unleavened, (c¢c) the reciting of blessings,
and (d) the practice of preparing the Lulab,.

(a) The reading of the Shma.

Kewwana is essential to the reading of the
/ ¢/ malntains uaimonides}04 and this kawwana, he
gualifies, is 3% nJ11> - the kawwana of the heart.
Interestingly enough, the recitation is valid if the
kawwana is limited to the first verse, i.e., the verse
proclaiming the unity of God. Furthermore, llaimonides
legislates, if an individual is preoccupied with the
reading of the ‘orah for one reason or another and co-
incidentally reads the verses of the YoV et a time
when ordinarily the ypow is read, if the reader concen=-
trates upon the meaning of the first verse, his obliga-
tion to read the Yo 1is fulfilled. This point of
view is in apparent contradiction to the Taluudic

statement RY* ¥? poynbi- a point of view accepted by

most of the t athorities.
Influenced by the many statements contained




in the Uishneh Torah clearly expressing the Rambama
105 ’
attitude towards kawwana, we are able to note two

important facts concerning the distinction made
between the reading of the first verse and the remaine

der of the prayer. Since the term 3%0 NJ11D  1is used

by ieimonides, the implication may be made that kawwana

in the sense of "awareness" is esientlal to the entire
prayer and kewwana as meditation 1s essential to the
first verse, This reasoning must be valid in view of
the statement made regarding the five factors that
serve to invalidate a prayer. One of these is kawwigs.

Is it possible that the consistent and logical codifier

would contradict himself in so important a matter?

The question as to the extent of kawwana
is argued by Rabbi Eliezer and Rabbl ikiba in tractate
Brocot%ovﬁabbi Jochanan states that the law is with
Rabbi ikiba, namely, that kawwana is important during
the entire reclitatlion.

Supporting our subjection of a specific
ritual to two types of kawwana the palaR |Jnlos
comments that kawwana nrxY? is necded for the entire
recitation, but 2%n niNIdis essentlial to the first
verse. This distinction drawn by the llogen Abraham
serves also to substantiate the definition of kawwana

109
as the "peying off of a debt."

i .




110
The Tur is in accord with the legilsletion

of ilaimonides, but qualifies kawwana by suggesting that
it need not be one of fulfillment of a specific comuand-
ment since MI1ID NIDYIX “DIRD , but it need be
one of general fulfillment. Actually what the Tur con=
tends is that kawwana is of importance, but distinction
should be made between kawwana as ‘"concentration" and
Rawwana as executing a reguirement.

The Shulchan Aruk, the final authority, quoting

111l ~—
the text of the lishneh Torah concludes that kawwana

is imperative in the reading of the first verse of the
Shma, but is not essential to the remaining verses. The

oanaR jip and the AN IR comuenting upon
this conclusion state: 7a%n |91 - so is the law, but
only concerning RN**ORT NI¥D for (3377 NIND do not

112
need kawwansa,

(b) e eating of Unleavened on Passover.
Jdaimonides, as has been previously indicated,
legislates that if an individuel has been forced to eat

113
73D he fulfills his obligation. The Kesef llishneh

is hasty to gqualify that the case of 7D is in no way
representative of the attitude of lMaimonides towards

the general woblem of kawwana. In fact, Karo states:

73112 a3ty mixp1 7o 1°pbya i
but in this specific case |OP ,3°°m niI*ayar o*ana,
naml

- 3 -




Karo's Shulchan iruk stating the lew in its

fingl form, has it that the eating of 12D without

kawwana - without the intention of fulfilling an ob-

ligation - the mitzvah is valid. But, the codifier =adds,
BI*a NJ112  and 377 NJ1ID are essent1a1-115

116 117
The comments of the DOMMAR (1D and the Tur

are of particular interestes It is the opinion of the Tur
that a¥e eaten without kawwana does not invelidate the
requirement to eat unleavened. A sick person, as stated
by illelmonides, does not fulfill his obligation of eating
unleavened, In 2ll probability the sick person in ref=-
erence is one who is not conscious of his activities. The
Tur anticipating the apparent conclusion that kawwana is
am essential phase of the execution of a commandment,
coments that of those who are of an opinion contrary to

llaimonides on the general rule of kawwana are in accord

with Maimonides in the matter of a sick person., Disregard-

ing the Tur's qualification, it is obvious that the dis-
tinction between & sick person and a person forced to

eat unleavened lies in the fesct that in the case of the
person forced, the questlion of law deals with a com=-
pleted acte In the case of the individual who is ill,

it can not be a question of fait accompli, but it is a
matter of n?*nn3% , consequently the validity in

one case and 5he conirary ruling in the other,

The DIMAR 1D seeks to make a differentia-

tion between commandments involving food and those
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not involving food. Here again, the differentiation
would have to be based upon the fact that in the case
of food there can always be the question of the validity

of the act after the act has taken place.

(¢) The recitation of Blessingse.

Kawwana as it concerns the various blessings
becomes a rabbinical concern in a case where the thought
and the recitation are not in accordi-l8 It is the opinion

of liaimonides, the Tur and the Shulchan Aruk thet if an

individual begins 2 blessing correctly, i.e., has in
mind to recite a blessing for wine with wine before hinm,
and then completes the second half of the blessing with
the formula for some other liquid or food, the blessing
is valid. The Turllg is not concerned whether he recited
the firsc half or the second half properly, in both
cases the blessing stands, The reason given by Llaimonides
for the validity of a blessing recited correctly for the
first half is that the first half of the formula is the
important half since it contains the expression of the
unity of God and the Lkingship of Gode. Since the individ-
ual while meditating upon these concepts had in mind the
correct blessing, the bleszing is valid%zo

The Tur, in interpreting laimonides, suggesss

that there is, according to ilaimonides, a distinction

between blessings instituted by the rabbis, end blessings




121
the origin of which are Piblical,

(c) The practice of preparing the Lulab,

A blessing, according to rebbinicel law, must
122
be mede prior to the ritual act, In the case of the

Luleb, the mere lifting up of the Essrog and the Lulab
would constitue the fulfillment of the Iinjurction. Con=-

123
seguently, rules the Shulchsn Aruk, the individusal hsas

two alternatives. On the one hand he may make the blessing

before plcking up both the Lulsb and the Essrog, or he mey

pick up both but keep the stem of the Essrog pointed down-

ward, i.e., & manner contrary to the manner in which it
124 125

grew. Jehudah ishkenazl comments that if he picked up

both ritual objects properly, but had in mind the non-ful-

fillment of the mitzvah, the blessing is valid, But, he

adds - a%snn3® > mey? v b’pr, The Tur

likewise expresses himselflzs nrx% RY® |°15'®w *DI°R,

The Kembam prefers 2 blessing prior to the handling of

the Lulsb and the Essrog. L'he a¥bD *377 peints out

that the custom as we practice it this day is to turn

the Essrog pit-downward and recite the blessing, immediately

127
following the blessing the Essrog 1s turned upward.
The implicetions of the forgoing legislation
is that kawwana - nR¥%? &% = 1is recognized &s s
possibility, Hut not prefered ss a practice. Kawwana
nRy> - 1s essential, Kawwana, other than the mere

execution of a command, if required, is not implied in

- 30 =
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the legislation nor the qualifications made thereto.

128
Vlie ILawwana: Commandments and Commendments 1Y3If3Q

The attitude of the Talrmud towards all religiocus
injunctions is that the injunctions were not designed to
a?ford the performer thereof a personal benefit. In ‘Yalmud

129
Sabll, tractate rniosh Hashanah the statement is made: NIXD

130°3 DIIAY  IRY . A similar statement is made in tractate
130 131

Erubin with the prefix m'l, 2121. ilaimonides, discussing

the laws relevant to the Shofar repeats the statement found

in losh Hashanah. lievertheless, in treating the reletionship

of man to his ritusl performance, s great number of the
commentatoras indicate that the question of kawwana is of
creater Importance in the general category of commandments

es compared to cormmandments categorized as jtinin nIRo

It can be safely suggested, in view of our study, that
kawwana is of lesser importance in cases of | *3IWIN than in
other instances. iaintaining, as we do, that the concern for

132
kewwana is T3P°*TD, for RN?*ANI? it is sssumed that in

all instences kawwana is of primary importance, the coneclusion
herein stated infers that in cases of T3y*73,3 %3038 ndva
ere vaelidated much more easily that are coriandments not of
133
this cetegory.
Bearing out this conclusion is the principal fact

that in the main, the attempt to substantiate the statement
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MITID NICAR R NIND is tied-up with JY3IAIA N3,
134
Zxplicitly stated in the lossafot is the statement regarding

e MINIM A3 . RA 1D (AINID) j3‘y3 RY. The ja0

.

D3N maintains that kewwana is essentisl in the per-
formance of a mitzwah, but, he also mainteins, in matters of
eating, the case 1s to the contrary since the individual

136
benefits thereby. Similarly, in the Beth Joseph of the Tur

we meet with the oft-quoted phrase:3™m NI*Ay31 B*an3 poynon
MIN3 )P - substantiating the conclusion thet a distinction
is made in the treatment of the two categories of mitzwobt in

1 statement:

W

splte of the gener

V1l. Xawwana bDefined

hawwana as interpreted in Talmudic literature and
the Codes is a qualitative or quantitative, positive or
negetive ritual response. iere we to define kawwana in terms
of & prospective act and then in terms of a retrospective
act, this definition would be further delimited in the case
of an act in prospect. Hisregerding the difference of acts,
kawwana ds as inclusive an ect as indicated in the definition

given.

Contributing to this definition are the interpretea-
tions and classifications of kawwena depicted by the Talmudists

and Codifiers,

The highest type of kawwana is 2371 n3wNd, the
kawwans of the heart. ‘he implication is that the individual
feels, keenly and deeply that he is performing an act which re=-
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flects 1:is love for He who directly or indirectly commuanded
thet very esct. The form that the act may take may be either
emoﬁional, verbal or mechanical. sn example of pure emotion
is indicsated by habb}_Chananii?who sees a ritual performance
in the silent meditation of the individual., 4n act keenly
felt is that of the reciting of the Shma. .laimonides notes
that ths first part of the Shma nust be recited with intense
kawwaniia

The quality of a response may be conditioned by
the guslity of the demsnd, i.,e., Biblical or rsbbinical.
4 Biblical injunction ( RA**TIRID ) willl comuand a more
intense response than will a rabbinicel ( }j33770)
injunction%ug

The tendency to fix a prescribed number of mitzwot
for the individual tec perform each day indicates a shift
in ettitude from 2a qualitative emphasis to a guantitative
enmphasise. Just as in the case of the qualltetive or emotional,
she response may rangg from cherecterizing the statement

P35  RIA? Rll:l'l‘\l‘o to & response that borders on the

mechenical, so likewise, in quantitative responses, the range

(=N

S Vv

4]

ried, /e have, as examples, the cases of the eating of

unleavened on FPassover and The statement regarding L/”,F-
in general, legarding Passover, there are those who would
validate the commanduent of eating matzah completely disregard-

141
ing the state of mind of the individusal, Aaron Ha Levi insists




upon & knowledge of the day and the fact that it is un=
leavened that is being eaten before the per formance is
velidated. Concerning nINIY the comment J3°y3 RY
‘pn *P1dindicates clearly that there is a gquantitative
difference in kawwena., One further example that can be
1isted in procf of the quantitative distincticn 1s that
of the Shma which gaccording to liaimonides may be recited
with a kewwana that drops in intensity as the individual
coes from the opening statement %o the remainder of the

rayere.

an individual may perform a religious injunction
merely DREY i.e., the fulfillment of a duty. This act
mey be with or without any emotional reactions On the other
hand he mey perforn an act with the specific intention of
not exccuting his commendment ( DY R ). Of slfesi it is
told that his performaence of the Habdaleh service in the
spnagogue was with the intention of not fulfilling the

142
i,';itZ'.'Ja"".

VIII. Conclusion

At the outset of this study, it was noted that
rawwana could refer to any and all ritusl practices in the
so called "Cycle of Disintegration.” Lo matier what the
resction of the individual may be, that feeling or absence

of feeling is kawwana. s#8ide from the impossibility of




specifying & definition, even though a2 broad definition has
been ettempted which in truth is only a restatement of the
introductory remarks, & preclse statement noting the reaction
of the Talmudists to kawwana is likewlse impossible, 1his
does not imply that no attempt has been made to delimit the
term kawwana and give it 2 specific meaning, to the contrary,
not only has the attempt been made, but the assignment actually
made. This however, in the fleld of philosophical literature
rather than the field of rabbinic literature, The philosopher
s>aadya includea in his seven 3tatementiarregarding the factors
43

that vitiate prayer - 139 }*an R?. In 1ine with Saadysa

was cahye whose lloboth Ea-Lebaboth delt specifically with

this problems.

In raebbinic literature, though unable to define
kewwana, we sre in & position To note the characteristics of

this historicel concept.

e early rabbinic statements demonstrete an inberest
in the individusl's ritual responses, rom time to time, the
individusl is exhorted to examine the intent with which he
sprroaches his God. Noticesbly lacking is any attempt upon
the rabbis to fix man's ritual life in order to charge him

tatements of the

L#7]

with specific obligations. Instesad, the

rabbis reflect a certsin deslire to have the Jew live a \
religious life fr. 2 from set-patverns. Set prayers and set \

times for prayers ere not highly regarded. ian, the rabbis
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to say, should be tied to his God with an emotional

w
4]
o

o

9]

o]
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free from all perfunctory acts.

As we move through the Talrmudic period into the

period of ©The Codes, we note a definite

@
=
{m 7
W

o w1

of the religious leaders to fix man's cobliz

seema to be working towards the elimination of 811 spontaneity

end freedom in religious prsctices and in their stead, a rigid

gystem 1s spplauded. wherein in the preceding period fixed
ritual responses were not held in high estesm, during this

period, sponbaneity was looked at with askanc

(".
L]

In sll probgbility such was the cese. The freedom

of religious practice slowly withdrew while a fixed system

e

grev
this chenge, could have been, and in all probabllity were
nenye. ''he purpose impelling this change in pace, in gll

probability was worthwhile. levertheless, the fact remains

thet by the l4th century, Kawwana could note the act of a

rious soul in prayer and at the same time note the perfunctory

act of washing the hands when leaving a cemetery. In fact,
oi the hands was of greater importance in the

jerage Jew than was an original prayer of a

+het sctually was happening was siaply that many
practices had reached their last stage in the "Cycle of
Uisintegration" but remeined to plague the individusl Jew

because the institutions engendered by these practices now
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ations. & process

n its demands, The external circumstances that led to




perpetuate these practices. Due to external conditions, these
practices could survive, but kawwsna having come to mean, in

the specific insbance, s mere mechenical sct, ominously suggested
that that asct would not long survive. Kawwana then becomes the
measuring rod by which the iuportance of a religious act can

bhe measured.

socizl men does not easily give up that which he
hes inherited from his progenitorse. In the struggle to retain
his heritage he adds To it hoping to increase its seeming
importence so that it will not be neglected. as long as the
people remain ignorant of the practice and its antecedents,
she survivel of the act is assured. However, when enlightenment
begina to guestion, the practice is in jeopardy. 'This very
gxperience came to the Jew during the 18th century. Slowly,
thourh not in our terminology, the Jew began to realize that,
"izawwana that bersn as a means of guickening the religious
life end increasing its inwardness, had itself deteriorated
into & perfunctory and insensate performance, Indeed, it ]
formed s hindrance to true devotion, so that those interested j.
in the maintensnce of the devotionsl temper, now were gzz_
strained to fight agsinst the new species of kawwana."

ihe nineteenth century re-echoed Geiger's words,
"Ihe present sge is not content eny more with a few formal exter-

nals and revisions; it wants to obtain a clear view of the

basic ideas, and only by complisnce with this requirement can
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145
148 interest be gained." In this spirit, RKeform “udaism

sought to purify and improve upon the religious life of the
Jew. "liowhere do we find more sublime teachings and utterances
gbout prayer in general and public worship in particular,

then in 2ible and Telmud and the later commenteries, But
rowhere during the last two hundred years has practice fallen
so lamentably behind theory as in israel., In vain did the
most pilous rebbis raise their volice sgainst the neglect of

the sacred and pgodly; the evil kept on growing. Lignoring

gver more the real &im of public worship, namely edification
and instruction, people were satisfied with mere multiplication
of prayers which by no means were worthy the name. To the
simple prayers of the original liturgy, there were sdded a
mass of so-called poems, piyyutim, written in s barbarous
idiom, ﬁost of which the people did not understand, and as
they occupied the greater part of the time- set aside for
worship, the result was decey of devotion and decorum in

‘he synagogue. It was the introduction of devotion that
formed the rrime object of Israel Jacobson, of the men

that founded the Hamburg Temple, end &ll the other éarly
seform lesders of the nineteenth century. The principle
animating them was: '4 1little with kawwana is worth more

than much without kawwanae.' 'neturn to the religious

spirit of your rathers,' pleaded Holdheim, 'to whom

worship of God, prayer, waes & metter of sincere faith,
expressing their inner life and beliefs It is not your belief

that one would judge; it were a bold and presumptuous thing

to sit in judgment m®m on the belief of another; judgment




belongs to God, But inner truth, harmony between belief
and the solemn expression thereof in prayer, may and must
be demanded of every one.' In order to this, the sarly

leaders of reform in Judaism sought to do the following

ings: T

[

bt
id

irst, to simplify the prayer book; secondly, to

el

1

minate all prayers not in accord with the convictions and
ideals of the people; and thirdly, to adopt the vernaculsr
ss medium of public worshipe. They fomght for decorum, for
devotion, and, above all, for sincerity in prayer. And this
still is one of the chief objects of Heform wherever it
appearse By this means it secks not only to restore kawwana
co the synagogue, but also to revive the true meaning of

e word and idea of kawwana and to preserve the inner

146
beauty and power of Judaism,"
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NOTES

For a detailed analysis of early attempts to control
rain, see Frazer's chapter on the "Control of Rain" in
The Golden Bough.

The treatment of the word kawwana as here summarized,
is taken from H.Ge Enelow's article, "The Struggle for
Inwardness in Judaism,"

A trenslation or paraphrase of some portion of the 0ld
Testament in Lhe Aramaic of Judea, :

The Aramean translation of Aﬁylas' Greek version of the
Scriptures,

Targum Onkelos, Ps. 7.4. See also Targum Jonathan, Num-
bBI' 3 55.20.

IK. 13-14, Pss. 57.8, 78.37, 108.2, 112.7, 51.10, Ezra
7.10.

Job, 11.3.
iSamuel Tada

Compare articles "Intention" and "Devotion" contained
in Hasting's Encyclopedia of Heligion and Ethics.

Term taken from Kohler's Systemat Theologie, p. 340,
"Dr., Kohler points out the danger That lurked in the
Talmudic insistence on the minutiae of performance;

it jeopardized the inwardness of the religious 1ife..."

Isaiah 1.12=15, See also Hosea 14.3.
Ps, 34,19: P°T1°® m17 KDY DRI 2% 7337 a1at 219p.
Leviticus Kabba, end.

He Simeon b, Nathanel of whom little is known. See Re
Travers Herford's Pirke Aboth, p. 60.

Aboth 2,18,

Tannaim and Amoraim are the expounders of the Talmud.
The Tannaim are those teachers who preceded R, Jehuda
Hanasi (cir, 200). The Zmoraim are the expounders of
the Gemarah after 200,

Raba was born in 299 and died in 352A.D.




18.
1%.

20,

21.

224

234

26,

TeBe Sanhedrin 106b.

TeBe Hosh Hashanah 28a: 185D YRIDYT A1arY® a*y inbe
Ny xD Yoxi,

£ religious injunction.

TeBe Erubim 65a: awbw %%Bn* SR 77771 |0 Raa R™ 7 DR
RN%N *%¥D RY KNIIRD *OR 5 YRIDYT AY1OR,...DD°
RDD 37 RIS A3 DYRT KD*233 *HYyb &Y Yripbp ‘DIt
SRIDTT NI NRT RN I3 *Hyp nY

He Jochanan bar Napacha, born about 199, died 279. He
was & discirle of R. Jehuda Hanasi,

T+Be. Brocoth £b: %71 A710 CIYD *KR N*D3 Kp “sbK 97N
12% §*12'P 72%3) DUYDDA IANT AIILA IAR 1)°IV DYDK
.D*DYY

Shulchan Aruk (Kitzur) 6.7:xp pi1* %33 773% DIR 3*°'n
ninp%? niIdv3,

A Bebylonian smora living during the 4th century A4.D.
At the age of 80 became the head of the academy at
Sura,

Asher ben Jehiel, a German rabbi, later of Toledo,
Spain. lWirote a compendium on the Talmud. This work
is appended to each tractate of the Talmud under the
name TR 1129,

TeBe Pesachim 1ll4sa.
See note 26.
Hosh, che 10, Pesachim,

Ofthese antithetical terms the Gemera makes frequent
use in the interpretation of the iishnah, especially
in question of the ritual lawe a%*nN2Y% means 1lit-
erally, "as for the beginning," at the outset, before=-
hand, previously. The term denotes a question of law
concerning an act to be donee In contradistinction to
the former, the term 923Y*7T means "if it has been
done". This term denotes the question of law con=-
cerning an act already done, whether it is valid and
acceptable or not. (liielziner, Introduction to the
Talmud, p. 179)

- 11 -



: Sl. Author of the commentery 3e°n MY, Iincorporsted in
the Shulchan Aruk.
< S2e Shulckan aruk, Crechk Esyyim, 6%1,5.
A 3Ze. 3e=s ncte 18,
4 54, Uoses ben Meimon, born in Spsin in 1135, zuthored the
zost extensive ccde of 211 times, i.6., the Mishnehr
Zorah. =i
ES- ¥ishneh :mah' Eilk- :ef-’ 4-5.
= % 35 Cf. Ibid., Eilk, Chemetz ard Ha@gah, 5.3: x%3 axc Y=
IN3IA I ®gt PIdkY... S1O3y 1TCIRE 13 Azl
. S7« TeB. Serhedrin 7%a: a3 a‘a x%1 %1333 o nizaY jriang
= ... BB ,nBl... 21733 atoa® 33, See slso
> Yistmeh Torah, Zozeach, 4.1: 1771 AT Nx 3131a? jrianea
% " _ 1.3 Da*30 112R ar o,
' . e 38, TeZ. Rosh Esshansh 27b: n*3% 710D 1A°3 a*ag °c
= ®E* 13% (112 ok a%tioc p x IBIP 2P yowr noisa
13% 112 At yoP S YOO AP B Oy R3* RS 1xY oxi
«13% Jr1z 2% an
3Se (m the liew Yesr.
£Ce On eny of the minor kolydsys upon whick 2 =ezillsh
is re=d,
¥ 21, TeBs Brocoth 13af,.
5 £2. T3 Rosh Esshansh 32b:  FIpn%0 NIBII0na nE jC33yS I
jo yorEIT X2 R? POynodl 1IDYCP 35 jasy (CBoyac 23k
' & TR .%¥* &% zoynoa
45, Ibid,
24, e Sizon bern Lzkish, Fslestinlern izore of the third
century.
45. Esb Funs, born 212, died 297, Besbylonien Aimors wheo
heesded the school &t Sure,
8. Re Zeirs (or Zers) wes s 3sbylcrien who migreted to
= Pelestire end trere becsme one of the Pelestini
gutborities, HJe 1Is of the second genmerstiorn of
stnoreinm,
47« e vose (ber Zzods) wes & FPelestinisr -mors of the
third gererstion of imorsi=,
45, TeBe Pesschizm 114b: NI3°I% NIX0 NI0IR DEr 577 ok
222




A% PYORT RTA DT RIA JICPI RYT J1CD A0
919D% Jrid*R RY RDYCTY ath Yeort mia k7ap RA132
1097 RP2D R 1D OwY? *Ri308% VIaRY ‘ya 730a
eee “212°D a0 7% A% A311D RY3 RY AIND

Ibid., 1l4a.
Ibid., 114b.

Ibide:  ®*72 730 317 27 “131 U3 AIA 29 DK
11D *ya7 o' ph.

T.Be Kosh Hashanah 29a: avyor® mRI*r avh qox
«MI1ID Y3 PDPD IIDP RDYR % ypnt Jriocw

'eBe Pesachim 114a,
Ibid.

TeBe Rosh Hashanah 29a: nvhwa ®”13 ‘o1t ‘3 0N
CPYTDEDIPDIY JCID0%P TV RXY RD? T a2 POR 10y

Zrubin 95b: NIXDI RO _RIA (*% DA [T naw pToT
311D *Y3 NR¥Y 93D PTo ,*1%0°DP AI11D AIdtN
nrx® 8 271 R 37R1 ,a3190 *ya k% 730 YRUYD2 jand

esaidIID *y3 RY
See Rosh to Rosh Hashanah, ch, 3. 4 4

See sbove page 8. Also note 19,
Ibid., 28b.

TeBe Pesachim 114b: R%2 [%3R8 ,RX* SRDT %2R R*JN
Re* J RxnY [P3R ,RX* [*12n0D.

Ibid., 115a:(3°*pno a”7 niooin) ]3°¥3 R%...0%D
eeINID Y3 AP PNY abBn IR L., RO 213 MI1ID

Ne Nissim b. Keubene A comuentary found in the com=
pendium of Alfasi, Kan to hosh Hashanah 28af.

siishneh Tor:h, Laws of the Shofar, che. 2. liaimonides'
regard for kawwane 1s repeated over and over agein, A
direct statement 1s made regarding prayer: apon
,TIDT Y 21AP *D Py jR a?BNa AR j*3dyD 01237
aven DIDYE) 39T NIVIDY cee see ses BT ?2“?

Ran to Pesachim, ch. 5.




65,

66,

67
68

69
70.

7le
724
T3
T4
75
76.

77
78

79

80,

¥PT RDYT U

See note 63,

See Kesef liishneh to Mishneh Torah, Laws gn Leavened
and UnTeavened, 6.3: N13°9x NIzt % 0 1'p%yan

MIAI J22 3*SH A1IYIY 0°3%AD POYOA. L I¥D. .. TITTD
Ran to Kosh Hashanah 28,

Kosh Hashanash 28a: 0K %D 210K DNA RO'DY AR
es«3°ND APIIN JIIDT RDOA IR POR RAY RIDAD

Ieviticus 23.

TeBe Brocoth 12: M*I%2 RIOAT RDD DRI RPT R2'A
DYDY RIDPT ROYIR JI3IDT NNDY RIA RIIPT 1I0P)
» s« RX® RIDANT]

Ran to Eosh Hashansh 28f.
T.Be Hosh Hashansh 28a,

Tbid., 33b:*DJ) I°W2 YPIn RDYT ... R¥* 1'% ypina

.1 *IF poynd
A work of Isaac benm loses of Vienna., Cir. 1200,

In the notes to sasheri, Kosh Hashana, 28af,

Abbaye, surnamed Nachmanl, Abbaye wes born in 280
end died in 338, He was elected head of the school
of Pumpeditha, & contemporary of Eaba, the two, via
their disertations, developed the dialectical method
characteristic of the Babylonian teachers,

Ran to nosh Hashanah 28,

Ibid. The Heshba i1s the titular name for Solomon
ben Abrsham Ibn Adret, 1245-1310,.

Tossfot, Broccth 13b:*23a1 ,71°RD 37D ngbn R37 DR
LITRINI RIAT 8272 % P31 Rp2Y4A

TeBs Rosh Hashansh 28b: 11303 RY1 yoIw j1ion) °R

jriontw Ty Ry R YOIV J1120) R yeoEdD yooed

yoiw (112503 RY) yDED J11Sn) RDPPI Y DRI yoIv

jrianl RS gnlu j113n) RYR R17T RDZYI IIDE 120D

) YpIn3 IR? A% nnawb *ann ::;n Yy oun

IR E I L LR i AV -
Also see note 61, ey



82. Deut. 4.2.
83+ Tossfeot, Rosh Hashanah 28a,

84. lloses ben hachman Gerondie. Known also as lache
manides, Spanish Talmudist of the 13th century.

85, KRan to Kosh Hashanah, ch. 3.

86. That mitzvoth are valid only when performed with
kawwana,

87. T.B. Brocoth 13b: 21y ‘R "a ' "a braw yov
‘ D793 73%7 K37 R D 7 737 3% NINrD adtaw
See also Kesef iishneh, uiishneh Torah, Laws of
the reading of the Shma, ch, 2. Raba is in
accord with Kabbi Meler that is needed
end since Raba is law is with him and
s0 legislates the ~lfasi.

88. See note 61,

89 nan to Kosh Hashanah 28af, Also uishneh lorah,
Laws of Unleavened, ch. 6. See also note 66.

0. Ibid,.
g9l. Ibid. See note 80,

92, T.B. Brochot 13: #3113 a3 x awava %> r*an 713°
MY JUR CTPURY IRID MI1ID ADIX 2 TP abka %"n
as%a Jamrt 7 DR RINLLLEPCRR O 93T M

(npaba 5: mIpIn 10ox) ¥
93. Tossfot, fiosh Hashanah 28a: y*pnn 0 1 See note

112, See also section on iy essings" Gomments
of the Tur with regard to Ilaimonides.

94, Ran to Rosh Hashanah 28,

95, See note 55,

O0ba Notes to asheri - Kosh Hashansh 28f.

96s Ope cit., p. 1l4.

97. See note 55, 3ee rian also on the issue of agent.

g8. See note 57,

99. See Tossfot Pesachim 7b: AD1D1 *IDRID.,.NRYY n 1
RoE 1502 IR 10272 P07 g% xy1* 1a'me (37n°7)
7raxw 1o 77 ‘BI3 ... APTBI INIRI 1] NRX?

LAS*DI 1NINID DRYY A¥IT 1ISRP 01WD IR 29 payl?

- Vi-=




Suldceh 39a:  PIB [I'PIID ... [NTCEYPY A1y A3
7773 1A% BpI BRI DVINIY DCBY ‘%Y 2A'hdTD I D

veefID73 AR TV 13 DRxY K%2 pPIdn‘v wER jn%*T)
10G. Ran to kosh Hashanah 28a,

101. Ibid, Isaac ben Jacob Alfasi., 1013-1103, Alfasi was
born near Fez. Up to the time of Alfasi the author-
ity of the Gaon was considered final, #l-Fasi re-
belled against this system., His code, known as the
Alfas = 1s a commentary on the difficult passages
of the Talmud,

102, religious life, based upon rabbinical law as ex=-
pounded in the Babylonian Talmud, had to be directed
by 2 more precise work than the abstract dialectics
of the Tannaim and the amoraim. Consequently, at a
comparatively early period, eplitomes and compendiums,
narrowing down the immense bulk of Talmudic law, were
attempted. The first of these were by K. Jehudal
Gaon of Sura (8th century = Halocoth Ketzuoth), and
He Simon of Kahira (9th century = Halochoth Gedoloth).
Thereafter e Isaac Alfasl (see note 101) wrote his
worke. Following him came He Asher ben Jehiel (see
note 26)e The three greatest works in this field, the
sources for our section on Codes, are; the ilishneh
Torah of laimonides (see note 34), the Tur of H.

Jacob ben Asher and the Shulchan Aruk of Joseph Karo
and [loses Isserles.

103, These introductory remarks are made in terms of the
jliishneh Torah, the Tur, and the Shulchan Aruk,
which constitute in the main, the basis for the dis-
cussion of kawwana in the Codes, We do find among
the early attempts at codification, arguments di-
rected at kawwana. The Gaonim, we are told, were
of the opinlon that kawwana was not essential (Ran
to Kosh Hashansh, ch, 8). solomon ibn Adret (& Jex")
likewise saw no need for kawwana, The Rosh, on the
other hand, emong the early codifiers, saw the
importance of kawwana.

104. iishneh Torah, Laws of the reading of the Shma, 2.1:
yow x1aP JI1PRT PIDBA 13% 1% RP) YOV KIIPA

13% 1D ®Y DR WWEAT L1010 CTC KRR RY DRIPS

MYIDA DR NYID IR 12773 A7I0d RIIP aA'ad “BR ORX®
LJITRY PIDD3 13% 1O XIA1 RYS ARCIP AIIP3 10KD

105, See note 64.

106, Ibid.

107. 3ee note 92.
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108. Shulchan Aruk, Laws of reading the Shma , che 53
IS 13°A A0 3 mixpT PIb 7 1037 1 7yw
DR R1aAw ap 13% %y otwew a%a ana Yanr nxyb

1ZRT “D3 RYR X (K
108, Though we have not mnde‘any part cular reference

to kawwana as an awereness of a debt, and the pay-
ing off of that debt, the treatment of kewwane as
NRXY or XYY K9V cerries that implication,

110. Tur, Orach Hayyim, 60:A2*nNnd% RPIT 1PR D1
T JINT R¥Y n1dv3 kYD nnwp DR 228 DIDRY 7 oy

13% j1*> pr RIpDA jOr P° 131 A0 RIP ata
asankY)r a*ip% 771°3 RYY BTYR arIp ‘7 mye

28330 27 vYtD 01

111, See note 104,

112, Ibid,: (60 n"x "w) mivp j e o*dIR B
Nt ey3 nryY 11::: A2'I%W R 1 22113 nIotaw

SIS TR 13377 Lkt (a73) Lmrvp aniw
113, ulshneh Torah, Laws of Chometz and iWatzah, 6,3:

& S1o8Y...0 12y 1MDIRY 12D WND RYD 7¥D 23K
N13%13...73110 BY3 axp Yax :073) g2 0T
R93 Ry'w (r2 ‘v2v PDB _DY® AD *nand 2" 0w
STITID N13%9x a1y 7o RLYYIT 17k R ma11d

114, Kesef lilshneh, Laws of Chametz and iatzah, Hishneh
Torah, 6.3«

115« Shulchen iruk, Orach Heyyim, 475: &%31 awxp %R
21582 D°0OD*Y IR DTI3Y IAIDIREG (131D L7211

R1ap)r nod a%*%aw yIrt R1A® J1°D 1N3IM 7Y Ry
JURP IR SIm RYAR 3D SR BaR ,axc n%ORI 3 'm
«RX¥* RY ,a%D 11

116. Tur, Orach Hayyim, 475: (see note 117 for 116)
NYra axd YOR &7 I075 IND L,RXC 1OAD RY3 jYoR
W NIYDT PDID R DR PIIC CICRE KRR ORD WM
LYY RY 1T mny iR 1 ny TErmw ana
117. Shulchan iruk, iogen ibrehsm, 475: :a311D KY2
SIRP ab ORI %D LAJIID NIDTAX NIXDT 2 YR

$I30 fiar %aR aaw
118. See note 70, 1 i3

119, Tub, Orach Hayyim, 209: o'n v pI1d 17'3 a'n
nyT by a DRARI DRI PUAndr Pt Y@ R1aw 1300

Rx* Yoa@ o D) §*t Sw K1aw 35120 ) "ap3 1Y
KnyIx By ‘R Yy 11:5 1Y acaw 11 12)ess

LRX' DAYIY TDRY IR 13°T3 DD OIDPIY OJICRI
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120, lwishneh Torah, Laws of Blessing, 8.11: %2 D1d np?
7907 017 NID Y AAN PAnnr 193 1w

1°3D2 ¥R DR OV L INIR 0D R A”D3 DR}

AyD1 R7ARI 017 NID 7Y A273a 2ANAY PARA NIt
NYYIP “1IPD ... JDIR JICIND IR A7D RI12 0K
11303 R? AOT3R WY e NId?0AY DEn AR O raw

L1 on Snik? actikan Adn3Y% wYw

121, Tur, Orach Chayim, 209.:D13937 %3 %”: o”30%% 3nd
“";fﬁiﬁi‘nTT%’1:'a IR? DR 773 DRPBNDI DR } 213

M393 R?3 v”AYA0 NYINC? VIDRY RI3IDD 7 RpDIT
ROCSIIRT D I°DA ‘1T ‘) Jyo AIIANR A2 Pam

«37 737D AR D) NN RIAPR A2 J0DDY RN

22, [.B., Succah, 3%a.: *3IDD  §ID3 R APINI R? TM201
ORI ROV NI IR RPIT ARTNIY DYDID 370 oaw

j7%2?y 77930 21D nixpa 9> PRiov ok ATIAY 29
J0*wy? 31y

125, Shulchan sruk, Orach Chayim, 651.5: n%°*®m3 %y J13°
\BIY JB8 % 1 319 2w BYIP 13 mapy ANy
LT3 Y A1NRA JIBAC IR Doy

124, TeBe Succsh, 45b,.: QIZo AV VTR ACPIN MR
T RPR JA3 RXIC DIR PR 710 nixon 23 ‘7avn
S EAR P

125, Shulchan Aruk, Orach Chayim, 65l.5: = 30N M1 -
'“‘“T'K‘E'ET',ﬁﬁiﬁ'11:‘w Ty nrxY A'I:n: R? DR}
«N2°AN37 §3 miwyY

126, Tur, Orach Chayim, 651: I DRX? R?P J°12° °DI°*R
T e.7A3%0 3ND D730 173 1i%pw DMp  Juatw

127, Ibid,: <2730 AR TP IINRA A DAY NIRY
128, Injunctions that afford the individual a personal
benefit, Examples: The drinking of wine, the eat=-

inz of foods, etec.

129, T.,B. iiosh lashangh, 28a,

150, TeB. mrubin, 3la,

151, liishneh Torah, Laws of the shofar, 1.3,

1;:‘1:..1. {':__'o Oii&., p- 101‘.

153, In Talmudiec terminology it would be the case of

ix =
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pn2and RIDIND. Legarding j*3n3n the tendency
would beXWIN?while cases other 'L;hanlﬂn]n the ten=
dency would be P

TeBe Pesachim, 115a. MIND NID*IR DIRDT 17PN
3 AN DR AR CIRY R?°IRT *I'Da
Shulchan saruk, Orach Chayim, 60: oMITID 0%

Tur, Orach Chayim, 209, See also kesef llishneh, .lishneh
Torah, Laws of unlesmened, 6.3.

See note 110,
see note 104,

Tur, Orach Chaylm, 209: If an individual began a
blessing with the kawwana of one and finished with
another, he fulfills hls duty. laimonides says

only because they are BMDID *T390 buRD™MIRT D) *D
requires a new blessing,

L-/lp. Gito, p. 80

Han, Pesachim 1ll4a,

Ope Ccitse, pPe 23f.

smunot VebLeoth, Ch. 6, last paragraphe.
hawwana, HeGes Enelow, pe. 106,

Ibid.

Ibide

“ The comment of note 134 belongs with note 135.
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