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With regard to bowing, the Gemara relates: When Rav Sheshet bowed he bowed all at once, like a cane, without delay. When he stood upright he stood upright like a snake, lifting himself slowly, demonstrating that the awe of God was upon him in the manner that he bowed and stood upright (HaBoneh).


And, with regard to the formulation of the blessings, Rabba bar Ḥinnana Sava said in the name of Rav: Throughout the year a person prays and concludes the third blessing of the Amida prayer with: The holy God, and concludes the blessing regarding the restoration of justice to Israel with: King who loves righteousness and justice, with the exception of the ten days between Rosh HaShana and Yom Kippur, the Ten Days of Atonement. These days are comprised of Rosh HaShana, Yom Kippur, and the seven days in between, when one emphasizes God’s sovereignty, and so when he prays he concludes these blessings with: The holy King and: The King of justice, i.e., the King who reveals Himself through justice.


In contrast, Rabbi Elazar said that one need not be exacting, and even if he said: The holy God during those ten days, he fulfilled his obligation, as it is stated: “And the Lord of Hosts is exalted through justice, and the holy God is sanctified through righteousness” (Isaiah 5:16). The Gemara explains: When is it appropriate to describe God with terms like: And the Lord of Hosts is exalted through justice? It is appropriate when God reveals Himself through justice, during the ten days between Rosh HaShana and Yom Kippur, yet the verse says: The holy God. This appellation sufficiently underscores God’s transcendence, and there is no need to change the standard formula.


The Gemara asks: What is the conclusion that was reached about this halakha?


Here, too, opinions differ: Rav Yosef said in accordance with the opinion of Rabbi Elazar: There is no need to change the standard formula: The holy God and: King Who loves righteousness and justice. Rabba said in accordance with the opinion of Rav: The holy King and: The King of justice. The Gemara concludes: The halakha is in accordance with the opinion of Rabba.


And Rabba bar Ḥinnana Sava said in the name of Rav: Anyone who can ask for mercy on behalf of another, and does not ask is called a sinner, as it is stated following Samuel’s rebuke of the people: “As for me, far be it from me that I should transgress against the Lord in ceasing to pray for you, but I will teach you the good and the right way” (I Samuel 12:23). Had Samuel refrained from prayer, he would have committed a sin.


Rava said: If the one in need of mercy is a Torah scholar, it is insufficient to merely pray on his behalf. Rather, one must make himself ill worrying about him.


The Gemara seeks to clarify the source of this halakha. What is the reason that one must make oneself ill over a Torah scholar in need of mercy? If you say that it is because of what Saul said to his men, as it is written: “And there is none of you that is ill over me or tells unto me” (I Samuel 22:8), meaning that because Saul was a Torah scholar, it would have been appropriate for people to make themselves ill worrying about him; this is not an absolute proof. Perhaps a king is different, and excessive worry is appropriate in that case. Rather, proof that one must make oneself ill over a Torah scholar in need for mercy is from here: When David speaks of his enemies, Doeg and Ahitophel, who were Torah scholars, he says: “But for me, when they were sick, my clothing was sackcloth, I afflicted my soul with fasting” (Psalms 35:13). One must be concerned to the extent that he dresses in sackcloth and fasts for the recovery of a Torah scholar.


And Rabba bar Ḥinnana Sava said in the name of Rav: One who commits an act of transgression and is ashamed of it, all of his transgressions are forgiven. Shame is a sign that one truly despises his transgressions and that shame has the power to atone for his actions (Rabbi Yoshiyahu Pinto), as it is stated: “In order that you remember, and be embarrassed, and never open your mouth anymore, because of your shame, when I have forgiven you for all that you have done, said the Lord, God” (Ezekiel 16:63).


However this proof is rejected: Perhaps a community is different, as a community is forgiven more easily than an individual. Rather, proof that an individual ashamed of his actions is forgiven for his transgressions is cited from here, when King Saul consulted Samuel by means of a necromancer before his final war with the Philistines: “And Samuel said to Saul, why have you angered me to bring me up? And Saul said, I am very pained, and the Philistines are waging war against me, and God has removed Himself from me and answers me no more, neither by the hands of the prophets nor by dreams. And I call to you to tell me what to do” (I Samuel 28:15). Saul says that he consulted prophets and dreams, but he did not say that he consulted the Urim VeTummim.


The reason for this is because he killed all the residents of Nov, the city of priests, and because of this transgression Saul was ashamed to consult the Urim VeTummim, which was accomplished by means of a priest.


The Gemara concludes: And from where is it derived that Saul was pardoned by God in the heavens for his transgressions? As it is stated: “And Samuel said to Saul: Tomorrow you and your sons will be with me” (I Samuel 28:19). And Rabbi Yoḥanan said: With me does not only mean that they will die, but also means, in a statement that contains an aspect of consolation, that they will be in my company among the righteous in heaven, as Saul was pardoned for his transgressions.


And the Rabbis say that proof that Saul was pardoned is derived from here, from what the Gibeonites said to David: “Let seven men of his sons be given to us and we will hang them up unto the Lord in the Giva of Saul, the chosen of the Lord” (II Samuel 21:6). Certainly the Gibeonites, who were furious at Saul, would not refer to him as the chosen of the Lord. Therefore, this phrase must be understood as having been spoken by a Divine Voice that emerged and said the chosen of the Lord, because Saul had been pardoned for his transgressions and included among the completely righteous.
The Gemara returns to the primary focus of the chapter, the recitation of Shema.


Rabbi Abbahu ben Zutarti said that Rabbi Yehuda bar Zevida said: The Sages sought to establish the blessings of Balaam that appear in the Torah portion of Balak, as part of the twice-daily recitation of Shema. And why did they not establish it there? Because extending Shema would place an encumbrance on the congregation, from which the Sages sought to refrain.


The Gemara seeks: Why did the Sages seek to add the blessings of Balaam in the first place? If you say that they did so because the exodus from Egypt is mentioned, as it is written therein: “God, who brought them forth out of Egypt, is like the horns of the wild ram” (Numbers 23:22), certainly mention of the Exodus is not unique to this Torah portion. Many other portions mention the exodus as well. Let us say the portion of usury (Leviticus 25:35–38) or the portion of weights (Leviticus 19:35–37), as the exodus from Egypt is written therein as well. In addition, they are brief and would not constitute an encumbrance on the congregation.


Rather, Rabbi Yosei bar Avin said: The reason the Sages sought to establish the portion of Balak as part of the recitation of Shema is because it is written therein: “He couched, He lay down like a lion and a lioness; who shall rouse Him? Those who bless You are blessed and those who curse You are cursed” (Numbers 24:9). This is reminiscent of what is said in Shema: When you lie down, and when you rise.


On this, the Gemara asks: And if it is important to include this as part of Shema because of this single verse, then let us say this verse and nothing more.


The Gemara rejects this: It is impossible to do this, as they learned through tradition that any portion that Moses, our teacher, divided, we too divide and read separately. However, a portion that Moses, our teacher, did not divide, we do not divide and read separately. And, as stated above, the Sages did not wish to institute the recitation of the entire portion of Balak to avoid placing an encumbrance on the congregation.


The Gemara continues: Why was the portion of ritual fringes established as part of the recitation of Shema when its content is unrelated to that of the preceding portions?


Rabbi Yehuda bar Ḥaviva said: The portion of ritual fringes was added because it includes five elements including the primary reason for its inclusion, the exodus from Egypt (Melo HaRo’im): The mitzva of ritual fringes, mention of the exodus from Egypt, the acceptance of the yoke of mitzvot, admonition against the opinions of the heretics, admonition against thoughts of the transgressions of licentiousness, and admonition against thoughts of idolatry.


The Gemara clarifies: Granted, these three are mentioned explicitly: The yoke of mitzvot is mentioned in the portion of ritual fringes, as it is written: “And you shall look upon them and remember all the mitzvot of the Lord and you shall do them” (Numbers 15:39). Ritual fringes are mentioned explicitly, as it is written: “And they will make for themselves ritual fringes” (Numbers 15:38). The exodus from Egypt is also mentioned explicitly, as it is written: “I am the Lord, your God, who took you out from the Land of Egypt” (Numbers 15:41). But where do we derive the other elements mentioned above: Admonition against the opinions of the heretics, admonition against thoughts of transgressions of licentiousness, and admonition against thoughts of idolatry?


In response, the Gemara cites a baraita where these elements were derived from allusions in the verse, “You shall stray neither after your hearts nor after your eyes, after which you would lust” (Numbers 15:39). As it was taught: “After your hearts” refers to following opinions of heresy that may arise in one’s heart. The Gemara offers a proof, as it is stated: “The fool said in his heart: ‘There is no God’; they have been corrupt, they have acted abominably; there is none who does good” (Psalms 14:1). The phrase: “After your eyes,” in this verse refers to following thoughts of transgressions of licentiousness, that a person might see and desire, as it is stated: “And Samson said to his father, ‘That one take for me, for she is upright in my eyes’” (Judges 14:3). The passage: “You shall stray after” refers to promiscuity, which in the parlance of the prophets is a metaphor for idol worship, as it is stated: “The children of Israel again went astray after the Be’alim” (Judges 8:33).


MISHNA: It is a mitzva by Torah law to mention the exodus from Egypt at night, but some held that this mitzva was, like phylacteries or ritual fringes, fulfilled only during the day and not at night. For this reason it was decided: The exodus from Egypt is mentioned at night, adjacent to the recitation of Shema. Rabbi Elazar ben Azarya said: I am approximately seventy years old, and although I have long held this opinion, I was never privileged to prevail (Me’iri) and prove that there is a biblical obligation to fulfill the accepted custom (Ra’avad) and have the exodus from Egypt mentioned at night, until Ben Zoma interpreted it homiletically and proved it obligatory.


Ben Zoma derived it as it is stated: “That you may remember the day you went out of the land of Egypt all the days of your life” (Deuteronomy 16:3). The days of your life, refers to daytime alone; however, the addition of the word all, as it is stated: All the days of your life, comes to add nights as well.


And the Rabbis, who posit that there is no biblical obligation to mention the exodus from Egypt at night, explain the word, all, differently and say: The days of your life, refers to the days in this world, all is added to include the days of the Messiah.


GEMARA: The fundamental dispute between Ben Zoma and the Sages appears in the mishna, and the baraita cites its continuation. Disputing the position of the Sages that: All the days of your life, refers to both this world and the days of the Messiah, it was taught in a baraita that Ben Zoma said to the Sages: And is the exodus from Egypt mentioned in the days of the Messiah? Was it not already said that Jeremiah prophesied that in the days of the Messiah: “Behold, days are coming, says the Lord, that they will no longer say: The Lord lives Who brought up the children of Israel out of the Land of Egypt. Rather: As the Lord lives, that brought up and led the seed of the house of Israel up out of the north country and from all the countries where I had driven them” (Jeremiah 23:7–8).


The Sages rejected this claim and they said to him that these verses do not mean that in the future the exodus from Egypt will be uprooted from its place and will be mentioned no more. Rather, redemption from the subjugation of the kingdoms will be primary and the exodus from Egypt will be secondary.


On a similar note, you say: The meaning of the expressions: It will not say, and they will no longer mention, are not absolute, as in the verse: “Your name shall no longer be called Jacob; rather, Israel will be your name” (Genesis 35:10). There, too, the meaning is
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