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Ha'azinu in a Nutshell
https://www.chabad.org/parshah/article_cdo/aid/3109/jewish/H
aazinu-in-a-Nutshell.htm

The name of the Parshah, "Haazinu," means "Listen" and it is
found in Deuteronomy 32:1.

The greater part of the Torah reading of Haazinu (“Listen In”)
consists of a 70-line “song” delivered by Moses to the people
of Israel on the last day of his earthly life.

Calling heaven and earth as witnesses, Moses exhorts the
people, “Remember the days of old / Consider the years of
many generations / Ask your father, and he will recount it to
you / Your elders, and they will tell you” how G-d “found them
in a desert land,” made them a people, chose them as His
own, and bequeathed them a bountiful land. The song also
warns against the pitfalls of plenty—"“Yeshurun grew fat and
kicked / You have grown fat, thick and rotund / He forsook G-d
who made him / And spurned the Rock of his salvation’—and
the terrible calamities that would result, which Moses
describes as G-d “hiding His face.” Yet in the end, he
promises, G-d will avenge the blood of His servants, and be
reconciled with His people and land.

The Parshah concludes with G-d’s instruction to Moses to
ascend the summit of Mount Nebo, from which he will behold
the Promised Land before dying on the mountain. “For you
shall see the land opposite you; but you shall not go there, into
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the land which | give to the children of Israel.”

Haftarah in a Nutshell: Hosea 14:2-10; Micah 7:18-20.
https://www.chabad.org/parshah/article _cdo/aid/566262/jewish
[Haftorah-in-a-Nutshell.htm

The Shabbat between Rosh Hashanah and Yom Kippur is
known as Shabbat Shuva or "Shabbat of Return
(Repentance)." The name is a reference to the opening words
of the week's haftorah, "Shuva Israel — Return O Israel." This
haftorah is read in honor of the Ten Days of Repentance, the
days between Rosh Hashanah and Yom Kippur.

The prophet Hosea exhorts the Jewish people to "Return, O
Israel, to the L-rd your G-d," encouraging them to repent
sincerely and ask for G-d's forgiveness. Hosea urges the Jews
to put their trust in G-d, not in Assyria, powerful horses or
idols. At that point, G-d promises to remove His anger from
Israel, "l will be like dew to Israel, they shall blossom like a
rose." The prophet then goes on to foretell the return of the
exiles and the cessation of idol-worship amongst the people.

The haftorah concludes with a brief portion from the Book of
Micah, which describes G-d's kindness in forgiving the sins of
His people. "He does not maintain His anger forever, for He is
a lover of kindness. He will have mercy on us, He will grasp
our iniquities and cast all our sins into the depths of the sea."
Micah concludes with an enjoinder to G-d to remember the
pacts He made with the Patriarchs, Abraham, Isaac and
Jacob.

FOOD FOR THOUGHT
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Let My Teaching Drop as Rain
by Rabbi Jonathan Sacks Z'l (5769)
https://rabbisacks.org/covenant-conversation/haazinu/let-my-

teaching-drop-as-rain/

In the glorious song with which Moses addresses the
congregation, he invites the people to think of the Torah — their
covenant with God — as if it were like the rain that waters the
ground so that it brings forth its produce:

Let my teaching drop as rain,

Let my words fall like dew,

Like gentle rain on tender plants,

Like showers upon the grasses. Deut. 32:2

God’s word is like rain in a dry land. It brings life. It makes
things grow. There is much we can do of our own accord: we
can plough the earth and plant the seeds. But in the end our
success depends on something beyond our control. If no rain
falls, there will be no harvest, whatever preparations we make.
So it is with Israel. It must never be tempted into the hubris of
saying:

“My power, the strength of my own hand, has brought me this
great wealth.” Deut. 8:17

The Sages, however, sensed something more in the analogy.
This is how Sifrei (a compendium of commentaries on
Numbers and Deuteronomy dating back to the Mishnaic
period) puts it:

Let my teaching drop as rain: Just as the rain is one thing, yet
it falls on trees, enabling each to produce tasty fruit according
to the kind of tree it is — the vine in its way, the olive tree in its
way, and the date palm in its way — so the Torah is one, yet its
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words yield Scripture, Mishnah, laws, and lore. Like showers
upon the grass: Just as showers fall upon plants and make
them grow, some green, some red, some black, some white,
so the words of Torah produce teachers, worthy individuals,
Sages, the righteous, and the pious.[1]

There is only one Torah, yet it has multiple effects. It gives rise
to different kinds of teaching, different sorts of virtue. Torah is
sometimes seen by its critics as overly prescriptive, as if it
sought to make everyone the same. The Midrash argues
otherwise. The Torah is compared to rain precisely to
emphasise that its most important effect is to make each of us
grow into what we could become. We are not all the same, nor
does Torah seek uniformity. As a famous Mishnah puts it:

“When a human being makes many coins from the same mint,
they are all the same. God makes everyone in the same
image — His image — yet none is the same as another.”
Mishnah Sanhedrin 4:5

This emphasis on difference is a recurring theme in Judaism.
For example, when Moses asks God to appoint his successor,
he uses an unusual phrase: “May the Lord, God of the spirits
of all humankind, appoint a man over the community” (Num.
27:16). On this, Rashi comments:

Why is this expression (“God of the spirits of all humankind”)
used? [Moses] said to Him: Lord of the universe, You know
each person’s character, and that no two people are alike.
Therefore, appoint a leader for them who will bear with each
person according to his or her disposition.

One of the fundamental requirements of a leader in Judaism is
that he or she is able to respect the differences between
human beings. This is a point emphasised by Maimonides in
Guide for the Perplexed:



Man is, as you know, the highest form in creation, and he
therefore includes the largest number of constituent elements.
This is why the human race contains so great a variety of
individuals that we cannot discover two persons exactly alike
in any moral quality or in external appearance... This great
variety and the necessity of social life are essential elements
in man’s nature. But the well-being of society demands that
there should be a leader able to regulate the actions of man.
He must complete every shortcoming, remove every excess,
and prescribe for the conduct of all, so that the natural variety
should be counterbalanced by the uniformity of legislation, so
that social order may be well established.[2]

The political problem as Maimonides sees it is how to regulate
the affairs of human beings in such a way as to respect their
individuality while not creating chaos. A similar point emerges
from a surprising rabbinic teaching:

“Our Rabbis taught: If one sees a crowd of Israelites, one
says: Blessed be He who discerns secrets — because the
mind of each is different from that of another, just as the face
of each is different from another.” Brachot 58a

We would have expected a blessing over a crowd to
emphasise its size, its mass: human beings in their collectivity.
[3] A crowd is a group large enough for the individuality of the
faces to be lost. Yet the blessing stresses the opposite — that
each member of a crowd is still an individual with distinctive
thoughts, hopes, fears, and aspirations.

The same was true for the relationship between the Sages. A
Mishnah states:

When Rabbi Meir died, the composers of fables ceased.
When ben Azzai died, assiduous students ceased. When ben
Zoma died, the expositors ceased... When Rabbi Akiva died,



the honour of the Torah ceased. When Rabbi Chanina ben
Dosa died, men of deed ceased. When Rabbi Yose Katnuta
died, the pious men ceased... When Rabban Yochanan bar
Zakai died, the lustre of wisdom ceased.... When Rabban
Gamliel the Elder died, humility, purity, and the fear of sin
ceased. Mishnah Sotah 9:15

There was no single template of the Sage. Each had his own
distinctive merits, his unique contribution to the collective
heritage. In this respect, the Sages were merely continuing the
tradition of the Torah itself. There is no single role-model of the
religious hero or heroine in Tanach. The patriarchs and
matriarchs each had their own unmistakable character.

Moses, Aaron, and Miriam each emerge as different
personality types. Kings, priests, and prophets had different
roles to play in Israelite society. Even among the prophets,
“No two prophesy in the same style,” said the Sages
(Sanhedrin 89a). Elijah was zealous, Elisha gentle. Hosea
spoke of love, Amos spoke of justice. Isaiah’s visions were
simpler and less opaque than those of Ezekiel.

The same applies to even to the Revelation at Sinai itself.
Each individual heard, in the same words, a different
inflection:

The voice of the Lord is with power (Ps. 29:4): that is,
according to the power of each individual, the young, the old,
and the very small ones, each according to their power [of
understanding]. God said to Israel, “Do not believe that there
are many gods in heaven because you heard many voices.
Know that | alone am the Lord your God.”[4]

According to Maharsha, there are 600,000 interpretations of
Torah. Each individual is theoretically capable of a unique
insight into its meaning. The French philosopher Emmanuel



Levinas commented:

The Revelation has a particular way of producing meaning,
which lies in its calling upon the unique within me. It is as if a
multiplicity of persons... were the condition for the plenitude of
“absolute truth,” as if each person, by virtue of his own
uniqueness, were able to guarantee the revelation of one
unique aspect of the truth, so that some of its facets would
never have been revealed if certain people had been absent

from mankind. Emmanuel Levinas, “Revelation in the Jewish
Tradition,” in The Levinas Reader, ed. Sean Hand (Oxford: Wiley-
Blackwell, 2001), pp. 190-210.

Judaism, in short, emphasises the other side of the maxim E
pluribus unum (“Out of the many, one”). For Judaism says:
“Out of the One, many.”

The miracle of creation is that unity in heaven produces
diversity on earth. Torah is the rain that feeds this diversity,
allowing each of us to become what only we can be.

[1] Sifrei, Ha’azinu 306. [2] Maimonides, Guide for the Perplexed,

11:40. [3] See Elias Canetti, Crowds and Power (Harmondsworth:
Penguin, 1973). [4] Exodus Rabbah 29:1.

From Whence to Where: Shabbat Shuva/Yom Kippur
by Ismar Schorsch
https://www.jtsa.edu/torah/from-whence-to-where/

Yom Kippur turns on a stunning paradox. A prodigious effort at
repentance yields but the modest request of one more year to
address our failings. Living life from the end is intended to
heighten our appreciation of every passing day. The
attainment of eternity is not susceptible to a single leap, but
only to daily, arduous labor.
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It is for that reason that our liturgy begins each morning
throughout the year with a brief reminder of our origins. We
thank God for restoring us to consciousness or, more
poetically, for reuniting our lifeless body with its animating
soul. In deeply personal terms, we acknowledge the purity of
the soul which God granted us: “You created it, You gave it
individuality, You imbued us with it, You care for it daily, and
someday You will take it from me only to restore it to me in
eternity.” The words ennoble us as they obligate us. We bear
within us a spark of the divine that calls upon us to make the
utmost of our lives.

Rabbinic Judaism, however, was not the first to propound the
kinship of the human soul with its divine progenitor. Hundreds
of years before, Plato, facing execution, defined immortality as
the release of the soul from its beclouding body. Indeed, Plato
contended that the philosopher with his lifelong disdain of
pleasure and materialism was the only human who came
close to approximating the liberation that came with death.
Irrespective of its provenance, the notion that a touch of the
divine would inhabit the lifetime of a human would become a
beautiful article of Jewish faith.

A 16th-century mystic in Safed named Eliezer Azikri
composed an exquisitely poetic Hebrew prayer of reunion
predicated on the same existential division of body and soul.
While many synagogues today have appropriated Yedid
Nefesh to introduce Kabbalat Shabbat, the true intent of
Azikri's poem was as a deeply, daily personal plea to God to
grace his awakening body once again with God'’s elusive
presence. Rabbi Jules Harlow’s English translation captures
the delicate intimacy of Azikri's relationship to God. God is
indeed his Soulmate, that is, Azikri’'s soul derives directly from
God’s. Their shared identity is what drives the poet’s tireless



love and prompts him to even call himself poignantly the
offspring of God’s love. Throughout, Azikri blends his own
yearning for reunion with acute awareness of the universal
blessing that would attend God’s return to the world.

If Azikri's allusion to the rabbinic formulation of the soul’s
patrimony is elliptic, that by Nahmanides in the 13th-century is
full-blown. When Gershom Scholem came to translate
Nahmanides'’s ramified piyyut into German in 1936, he titled it
a “Hymn on the Fate of the Soul.”’And indeed, the great
Sephardi master of Jewish literature depicted in 16 stanzas
the fate of a single divine soul through its peregrinations on
earth. Upon its return to God, the soul narrates its journey in
the first person (I appropriate and adapt Scholem’s lucid and
elegant translation to exhibit a few stanzas):

From time immemorial | was kept among God’s hidden
treasures,

out of sheer nothingness He called me forth,

though at the end of days,

| will be brought before the King again.

My life flows from the abyss of the spheres,
which provides the soul with form and structure.
Divine forces shape and nurture it,

thereafter it will be preserved

in the chambers of the King . . .

| was made out of dust, though Your Spirit hovers in me.

You know that | am like a stranger who goes about aimlessly
in the land.

“How long do you have yet to go?

When will you seek to return that you may gain the
approbation of the King?”



For the road | must take You gave me a light,

which illumines fully the most remote corners of my being.
And as | departed did you not warn me: “Fear God, the King,
my child?” . . .

Loaded with anxiety, | hurry to confess my sinful state
before death will sweep me away.

There my own signature bears witness against me,
who would dare to contest the accusations of the King?

Driven by desire | bestrode the barren land,

till | nearly came upon my own grave among those felled by
their lust.

But as | pulled back in deep regret,

| lamented that | failed to heed the words of the King . . .

With You, God, is the grace that covers (Your servant).
With You, God, is the mercy that enshrines him.

With You, God, is the forgiveness that elevates

the deeds (of your servant) to the standard set by the
King . ..

| hope the poems by Azikri and Nahmanides will convince you
that an idea will not be discarded to the dustbin of Jewish
history simply because it comes from outside. The conception
of humans as a composite of body and soul, of part earth and
heaven imbues our journey through the cosmos with purpose
and nobility, and no less important, renders us all equal.

May you all be inscribed for a life of meaning and

contentment. (Ismar Schorsch is the Rabbi Herman Abramovits

Distinguished Service Professor of Jewish History and Chancellor
Emeritus at JTS)



Ha'azinu: The Power of Listening by Rabbanit Karolyn Benger
https://yeshivatmaharat.org/parshat-haazinu-the-power-of-

listening/

Throughout this past year, | stopped praying.

There was no dramatic crisis of faith or moment when |
decided | no longer believed. Instead, prayer became
inaccessible, as if a door | had walked through had quietly
closed. | talked about it with friends and classmates. As a
rabbinical student, | felt embarrassed. | wasn’t angry with God.
| wasn'’t rejecting prayer. | simply couldn’t find the words. |
tried to force them.

Every night, | told myself | would at least say the Shema.
Some nights | did. Many nights | didn’t. Yet every morning,
without fail, Modeh Ani found its way to my lips. Before | could
think, before | could question, gratitude somehow emerged
even when nothing else would.

| spent months wondering what had happened. Was |
spiritually numb? Was | failing? Had | stopped caring?

Then came the diagnosis.

Cancer had been growing inside me during the very months |
felt spiritually empty. The diagnosis did not answer my
questions, but it changed them. | had spent a year believing |
had stopped talking to God. Afterwards, | began to wonder if
something else had been happening. Maybe the silence |
experienced wasn’t an absence of God. Maybe it was the
quiet language of a body calling for my attention.

Parshat Ha'azinu begins with an unexpected imperative: “Give
ear... Listen.”

Moshe speaks these words at the end of his life. He knows he
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will not enter the Land with the people he has led for forty
years. He cannot accompany them into what comes next. He
cannot protect them from every mistake or spare them from
suffering. Instead, he offers them a final teaching and asks
them to listen.

There is something poignant about this moment. Moshe is
preparing to leave, but he is also preparing his words to
remain. He cannot control what the Israelites will do once he is
gone. The only thing he can ask is that they listen closely
enough to carry his words with them when he is gone.

The Hebrew itself is instructive. Ha'azinu is not simply “hear.”
It carries the sense of inclining one’s ear, of giving careful
attention. It not only asks, “Can you listen?” but, “What are you
listening to?” That question has become my own Ha’'azinu.

When | look back after my diagnosis, | realize | had been
asking the wrong question. | had been asking, “why can't |
pray?” | was measuring my relationship with God by the words
| could or could not produce. | should have been asking, “what
should I listen for?”

| do not believe my cancer is God speaking to me, nor do |
believe my inability to pray was a punishment or a test. But |
do wonder whether, while | believed | had become
disconnected from God, | had actually become disconnected
from myself. My body was carrying an illness | did not yet
know was there. My soul could not find words, but it had not
stopped listening.

And perhaps there is something else in the prayers
themselves that | missed.

Every night, | tried to make myself say Shema. “Hear, O
Israel....”—the prayer itself begins with listening. Yet |
struggled to say it.



And every morning, Modeh Ani remained.

| did not have to force those words. They were simply there: |
give thanks. Even when | could not articulate what | believed,
something in me still expressed gratitude for awakening to a

new day.

| don’t know exactly what to make of that. But | wonder
whether prayer was not entirely absent during that year.
Perhaps | had been looking for prayer in the words | could
consciously choose, while something quieter continued to
speak through me.

We tie religious practice to speaking: prayer, confession,
praise, petition. We teach ourselves what words to say and
when to say them. We worry about saying the right words,
finding the right intention, creating the right relationship with
God through speech.

But what happens when you cannot speak?

| had thought silence meant indifference. If | wasn’t praying,
then | didn’t care. If | had no words, | had nothing to offer. |
think about silence differently now. It is not necessarily
indifference or absence. Silence can be full.

It can hold fear, grief, exhaustion, uncertainty, and hope. It can
hold questions that are not yet ready to become words. It can

become the place where truth lives when words are unable to

express it.

This is what Ha’azinu asks of us. Listening is not passive. To
incline one’s ear is to pay attention. It is to make room for
something we might otherwise miss.

For me, that means listening differently now. Listening to my
body. Listening to my heart. Listening to the people who sat
with me when | could not find the words to pray. Listening to



the prayers that somehow remained, even when | thought
prayer itself had disappeared. And perhaps listening to God,
not for an explanation, or an answer, but simply for God’s
presence.

As Moshe’s final words echo across generations, he reminds
us that faith does not begin with certainty, but with listening.

| am slowly finding my way back to prayer. | still don’'t know
why | stopped praying when | did, or what exactly happened in
that silence. | don’t know whether | was being asked to hear
something or simply moving through a season | could not yet
understand.

But | no longer think that having no words means having
nothing to say. | understand now that sometimes the first act
of faith is not speaking at all but inclining our ear and asking:

What have | not yet heard? (Rabbanit Karolyn Benger was the
Executive Director of the Jewish Community Relations Council in
Phoenix and served as the Executive Director of the Jewish Interest
Free Loan in Atlanta. She is a graduate of Emory University with a
degree in Political Science and a specialization in the Middle East
where she studied Arab and Islamist opposition groups in Egypt.
Karolyn has taught at Emory University, Georgia Tech, and Emerson
College. Her love of Judaism, combined with her love of teaching and
social justice, led her to join Maharat.)

All About Yom Kippur by Salvador Litvak

https://www.accidentaltalmudist.org/featured-
app/2026/09/15/all-about-yom-kippur/

Ten days after Rosh Hashanah we celebrate Yom Kippur, the
holiest day of the Jewish year. For 25 hours, we fast and
refrain from physical pleasures and mundane activities to
focus on a vital mission: making a personal accounting of our
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behavior and resolving to be a better person in the coming
year. It's a time for self-reflection and spiritual honesty as we
ask ourselves difficult questions we usually avoid. Do |
consistently treat others with kindness and respect? Do |
honor my Creator? Am | humble or arrogant? Selfish or
giving? Truthful or deceptive? Sensitive to the pain of others or
focused only on my own problems?

Jewish tradition teaches that on Rosh Hashanah God decrees
who will live and who will die in the coming year... but the
decree isn’t sealed until Yom Kippur. That means that even if
our merits weren’t enough to inscribe us in the Book of Life on
Rosh Hashanah, we still have another chance to turn things
around and get a better decree. The beautiful lesson of Yom
Kippur is that we can change our character and our destiny if
we acknowledge what we’ve done wrong, make amends to
those we've hurt, and sincerely resolve to improve our
behavior. The Torah promises, “For on this day atonement
shall be made for you, to cleanse you; from all your sins
before God you shall be clean.” (Lev. 16:30)

PLEASE FORGIVE ME

Yom Kippur atones for sins between us and God, but it does
not erase the harm we’ve done to other people. Difficult as it
may be, we must contact every person we’ve wronged in the
past year and ask forgiveness. If they refuse to forgive, we ask
again and again. If our sincere apology is rejected even after
three attempts, we have fulfilled our personal obligation and
the spiritual burden shifts to the other person for committing
the sin of holding a grudge.

EAT, DRINK & GET READY
One of the ways we prepare for the biggest fast of the year is
by eating heartily on the day before Yom Kippur. Before




sunset, we eat our final meal called the seudah hamafseket,
or “separating meal.” After the meal, we light holiday candles,
parents traditionally bless their children, and then the 25-hour
fast begins.

NO FOOD, NO DRINK, NO DISTRACTIONS

On Yom Kippur, healthy adults abstain completely from food
and drink. We also refrain from washing for pleasure, applying
lotions or oils, wearing leather shoes, and marital relations.
The point isn’t to suffer for the sake of suffering but to
deemphasize our bodily needs so we can focus on the state of
our souls. Traditionally Jews dress in white on this holy day to
emulate the angels.

LIVING ON A PRAYER

Much of Yom Kippur is spent in synagogue, beginning with the
haunting Kol Nidrei service on Yom Kippur eve. Throughout
the holiday, we repeatedly confess our sins and ask God for
forgiveness. Our ritual public confession is in the plural, not
singular. We have sinned. We have betrayed. We have
spoken wrongly. Why confess to sins we may not personally
have committed? Because Judaism doesn’t view us as
isolated individuals. We are part of a people and a community.
As it says in the Talmud, “All Israel is responsible for one
another” (Bavli, Shevuot 39a).

JONAH AND THE WHALE

During the afternoon service on Yom Kippur we read the Book
of Jonah. God gave the prophet Jonah a difficult mission: “Go
at once to Nineveh, that great city, and proclaim against it; for
their wickedness has come up before me.” (Jonah 1:2). Jonah
initially rejects the mission and instead of going to Ninevah he
boards a ship going in the opposite direction. God does not
accept Jonah's refusal and sends a powerful storm. The




sailors on the ship sense that Jonah is responsible for their
bad luck, and they throw him overboard where he is
swallowed by a giant fish. After three days Jonah finally gets
the message. He goes to Nineveh (a non-Jewish city) and
warns its people to repent. Incredibly, they do—and God
forgives them. Jonah learns lessons we all need to hear on
Yom Kippur: you can’t run away from God, true repentance is
possible, and God’s mercy is universal.

THE GATES ARE CLOSING
After a long day praying in synagogue, Yom Kippur reaches its
emotional peak with Neilah, the final prayer service. We make
a last earnest appeal to God as the gates of repentance are
closing. Then comes one long powerful blast of the shofar
indicating that the fast is over and we return to ordinary life.
But the goal is not to return as the same sinful people we were
at the beginning of the holiday but rather as renewed and
cleansed souls ready to serve our Creator with renewed
dedication and vigor.

A NEW BEGINNING
Yom Kippur is solemn, but it isn’t sad. It is a day of profound
spiritual joy and considered one of the happiest days of the
year. It might seem difficult to be in a good mood when we're
denied basic physical pleasures of life, but elevating ourselves
spiritually brings a deeper level of joy than mere physical
comfort. Yom Kippur asks us to make sacrifices, but it offers
extraordinary rewards: a clean slate, a second chance and a
new beginning.

May we all be inscribed and sealed for a happy, healthy
and meaningful new year!

(Salvador Litvak is a Chilean-American filmmaker and social media
influencer. As the Accidental Talmudist, Litvak shares Jewish



wisdom with over one million followers on his Facebook page and
hosts AT Daily, a Talmud study show on Facebook Live and YouTube.
For more info on Sol Litvak: https.//www.accidentaltalmudist.org/sal-

litvak/)
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( “a good final sealing” or may you be sealed in the book of
life)



