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MISHNA  One may only stand and begin to pray from 
an approach of gravity and submission.h 

There is a tradition that the early generations of pious men would 
wait one hour, in order to reach the solemn frame of mind appropri-
ate for prayer, and then pray, so that they would focus their hearts 
toward their Father in Heaven. Standing in prayer is standing before 
God and, as such, even if the king greets him, he should not re-
spond to him; and even if a snake is wrapped on his heel, he 
should not interrupt his prayer. 

GEMARA  We learned in the mishna that prayer should 
be undertaken in an atmosphere of gravity. 

The Gemara asks: From where are these matters derived? Rabbi 
Elazar said: They are derived from the verses describing the prayer 
of Hannah, mother of Samuel, as the verse states: “And she felt bit-
terness of soul, and she prayed to the Lord and she wept and wept” 
(I Samuel 1:10). 

The Gemara rejects this proof: From what does that conclusion en-
sue? Perhaps Hannah is different, as her heart was extremely em-
bittered, her prayer was embittered as well. This does not prove that 
everyone must pray in that frame of mind. 

Rather, Rabbi Yosei, son of Rabbi Ĥanina, said, it can be proved 
from here, as David said: “But as for me, by Your abundant loving-
kindness I will enter Your house, at Your Holy Temple I will bow 
in reverence for You” (Psalms 5:8). Entering into prayer like enter-
ing the Holy Temple must be performed reverentially. 

The Gemara rejects this proof as well: From what does that conclu-
sion ensue? Perhaps David is different, as he would excessively 
afflict himself in prayer in order to atone for his transgression with 
Bathsheba. Consequently, his cannot serve as a paradigm for proper 
conduct in prayer. Rather, Rabbi Yehoshua ben Levi said, it can be 
derived from here, from this verse that David said, not about his own 
worship, but about worship of God in general: “Give, unto the Lord, 
the honor of His name, bow to the Lord in the beauty of holiness 
[behadrat kodesh]” (Psalms 29:2). Do not read: In the beauty of 
[behadrat] holiness. Rather read: In trembling of [beĥerdat] holi-
ness; one must enter into prayer from an atmosphere of gravity en-
gendered by sanctity. 

The Gemara rejects this too: From what does that conclusion ensue? 
Perhaps, actually I would say to you that it should be read as it is 
written: Specifically, “in the beauty,” and it means that one should 
pray in beautiful clothing, as in the case of Rav Yehuda who would 
adorn himself and then pray.h Rav Yehuda believed that one who 
comes before the King must wear his most beautiful clothing. The 
Gemara has yet to find a source for the halakha that one must ap-
proach prayer from an atmosphere of gravity. Rather, Rav Naĥman 
bar Yitzĥak said it can be derived from here, from this verse: “Serve 
the Lord in fear and rejoice with trembling” (Psalms 2:11).

Having cited this verse from Psalms, the Gemara asks: What is the 
meaning of rejoice with trembling? Rav Adda bar Mattana said that 
Rabba said: One may not experience unbridled joy; even where 
there is rejoicing, there should be trembling. 

On that note, the Gemara relates: Abaye was sitting before his teach-
er Rabba, and Rabba saw that he was excessively joyful. He said to 
Abaye: It is written: Rejoice with trembling, one’s joy should not 
be unrestrained. 

ל:
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ל  לֵּ לְהִתְפַּ עוֹמְדִין  אֵין  מתני׳ 
חֲסִידִים  רֹאשׁ.  כּוֹבֶד  מִתּוֹךְ  א  אֶלָּ
אַחַת  עָה  שָׁ שׁוֹהִין  הָיוּ  הָרִאשׁוֹנִים 
ם  לִבָּ ונוּ  יְּכַוְּ שֶׁ דֵי  כְּ לִין,  לְּ וּמִתְפַּ
לֶךְ  הַמֶּ אֲפִילּוּ  מַיִם.  ָ שּׁ בַּ שֶׁ לַאֲבִיהֶם 
וַאֲפִילּוּ  יבֶנּוּ,  יְשִׁ לאֹ  לוֹמוֹ  שְׁ בִּ שׁוֹאֵל 

רוּךְ עַל עֲקֵבוֹ לאֹ יַפְסִי.ק נָחָשׁ כָּ

י אֶלְעָזָר;  י? אָמַר רַבִּ גמ׳ מְנָא הָנֵי מִילֵּ
אָמַר קְרָא: ״וְהִיא מָרַת נָפֶשׁ״.  דְּ

הֲוַת  דַּ אנֵי,  שָׁ ה  חַנָּ ילְמָא  דִּ אי?  מִמַּ
א טוּבָא!  מְרִירָא לִבָּ

חֲנִינָא  י  רַבִּ בְּ יוֹסֵי  י  רַבִּ אָמַר  א  אֶלָּ
אָבוֹא  ךָ  חַסְדְּ רבֹ  בְּ ״וַאֲנִי  מֵהָכָא: 
ךָ  קָדְשְׁ הֵיכַל  אֶל  חֲוֶה  תַּ אֶשְׁ בֵיתֶךָ 

יִרְאָתֶךָ״.  בְּ

הֲוָה  דַּ אנֵי,  שָׁ וִד  דָּ ילְמָא  דִּ אי,  מִמַּ
א  רַחֲמֵי טוּבָא! – אֶלָּ יהּ בְּ מְצַעֵר נַפְשֵׁ
מֵהָכָא:  לֵוִי  ן  בֶּ עַ  יְהוֹשֻׁ י  רַבִּ אָמַר 
אַל  קדֶֹשׁ״,  הַדְרַת  בְּ לַה׳  חֲווּ  תַּ ״הִשְׁ

ת״.  חֶרְדַּ א ״בְּ הַדְרַת״ אֶלָּ קְרִי ״בְּ תִּ

לְךָ,  אֵימָא  לְעוֹלָם  ילְמָא  דִּ אי?  מִמַּ
רַב יְהוּדָה הֲוָה  י הָא דְּ שׁ, כִּ הַדְרַת מַמָּ
א  אֶלָּ  – י!  מְצַלֵּ וַהֲדַר  יהּ  נַפְשֵׁ מְצַיֵּין 
מֵהָכָא:  יִצְחָק  ר  בַּ נַחְמָן  רַב  אָמַר 
רְעָדָה״. יִרְאָה וְגִילוּ בִּ ״עִבְדוּ אֶת ה׳ בְּ

א  רְעָדָה״? אָמַר רַב אַדָּ מַאי ״וְגִילוּ בִּ
ה  ילָּ גִּ מְקוֹם  בִּ ה:  רַבָּ אָמַר  נָא  מַתָּ ר  בַּ

הֵא רְעָדָה.  ם תְּ שָׁ

חַזְיֵיהּ  ה,  רַבָּ דְּ יהּ  קַמֵּ יָתֵיב  הֲוָה  יֵי  אַבַּ
״וְגִילוּ  אָמַר:  טוּבָא,  דַח  בָּ קָא  הֲוָה  דַּ

תִיב!  רְעָדָה״ כְּ בִּ

One may only stand and begin to pray from an approach 
of gravity and submission – א מִתּוֹךְ כּוֹבֶד  אֵין עוֹמְדִין אֶלָּ
 One may stand to pray only from an atmosphere of :ראֹשׁ
awe and submission. He must not pray from a mood of 
laughter or lightheartedness, idle chatter or anger, but from 
a feeling of joy (Rambam Sefer Ahava, Hilkhot Tefilla 4:16, 18; 
Shulĥan Arukh, Oraĥ Ĥayyim 93:2).

Who would adorn himself and then pray – מְצַיֵּין  הֲוָה 
י יהּ וַהֲדַר מְצַלֵּ  The Sages and their students only prayed :נַפְשֵׁ
when clothed appropriately. The Rema writes that in peri-
ods of calm, one should dress in fine clothing while praying; 
in wrathful times one should clasp one hand in the other 
while praying, like a servant standing before his master 
(Rambam Sefer Ahava, Hilkhot Tefilla 5:5; Shulĥan Arukh, 
Oraĥ Ĥayyim 91:6). 

halakha
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Abaye said to him: It is permissible for me because I am 
donning phylacteriesn now and as long as they are upon me 
they ensure that the fear of God is upon me. 

Similarly, the Gemara relates that Rabbi Yirmeya was sit-
ting before Rabbi Zeira. He saw that Rabbi Yirmeya was 
excessively joyful. He said to him: It is written: “In all 
sorrow there is profit” (Proverbs 14:23); sorrow is appro-
priate, not excessive joy. 

Rabbi Yirmeya said to him: It is permissible for me because 
I am donning phylacteries. 

On a similar note, the Gemara relates: Mar, son of Ravina, 
made a wedding feast for his son and he saw the Sages, 
who were excessively joyous.

He brought a valuable cup worth four hundred zuz and 
broke it before them and they became sad. 

The Gemara also relates: Rav Ashi made a wedding feast 
for his son and he saw the Sages, who were excessively 
joyous. He brought a cup of extremely valuable white 
glassb and broke it before them, and they became sad. 

Similarly, the Gemara relates: The Sages said to Rav Ham-
nuna Zuti at the wedding feast of Mar, son of Ravina: Let 
the Master sing for us. Since he believed that the merriment 
had become excessive, he said to them, singing: Woe unto 
us, for we shall die, woe unto us, for we shall die.n They 
said to him: What shall we respond after you? What is the 
chorus of the song? He said to them, you should respond: 
Where is Torah and where is mitzva that protect us? 

In a similar vein, Rabbi Yoĥanan said in the name of Rab-
bi Shimon ben Yoĥai: One is forbidden to fill his mouth 
with mirth in this world,nh as long as we are in exile 
(ge’onim), as it is stated: “When the Lord returns the captiv-
ity of Zion we will be as dreamers” (Psalms 126:1). Only 

“then will our mouths fill with laughter and our lips with 
song” (Psalms 126:2). When will that joyous era arrive? 
When “they will say among nations, the Lord has done 
great things with these” (Psalms 126:2). They said about 
Reish Lakish that throughout his life he did not fill his 
mouth with laughter in this world once he heard this 
statement from his teacher, Rabbi Yoĥanan.

We learned in the mishna that it is appropriate to stand and 
begin to pray from an atmosphere of gravity. Regarding this, 
the Sages taught: One may neither stand and begin to pray, 
directly from involvement in judgment nor directly from 
deliberation over the ruling in a matter of halakha,h as his 
preoccupation with the judgment or the halakhic ruling will 
distract him from prayer. Rather it is appropriate to pray 
directly from involvement in the study of a universally ac-
cepted conclusive halakha that leaves no room for further 
deliberation and will not distract him during prayer.

And the Gemara asks: What is an example of a conclusive 
halakha? 

חְנָא.  ין מַנַּ פִילִּ אָמַר לֵיהּ: אֲנָא תְּ

זֵירָא,  י  רַבִּ דְּ יהּ  קַמֵּ יָתֵיב  הֲוָה  יִרְמְיָה  י  רַבִּ
לֵיהּ,  אָמַר  טוּבָא,  דַח  בָּ קָא  הֲוָה  דַּ חַזְיֵיהּ 

תִיב!  כָל עֶצֶב יִהְיֶה מוֹתָר״ כְּ ״בְּ

חְנָא.  ין מַנַּ פִילִּ אָמַר לֵיהּ: אֲנָא תְּ

לִבְרֵיהּ,  הִילּוּלָא  עֲבַד  רָבִינָא  דְּ רֵיהּ  בְּ מָר 
הָווּ קָבָדְחִי טוּבָא,  נַן דְּ חָזַנְהוּ לְרַבָּ

NOTES: 
I am donning phylacteries – חְנָא ין מַנַּ פִילִּ תְּ -Some ex :אֲנָא 
plain this response to mean that he is joyful because he is 
wearing phylacteries, and that joy is permitted (HaKotev). 
Others interpret this based on a tradition that due to an ill-
ness, Rabba was unable to don phylacteries earlier, and he 
was overjoyed to finally be privileged to perform this mitzva. 
(Talmidei Rabbeinu Yona).

HALAKHA 
One may only stand and begin to pray, from an atmo-
sphere of gravity and submission – ְא מִתּוֹך  אֵין עוֹמְדִין אֶלָּ
 One may only stand to pray from an atmosphere :כּוֹבֶד ראֹשׁ
of awe and submission, not laughter or lightheartedness; 
idle chatter or anger, but from a feeling of joy (Rambam Sefer 
Ahava, Hilkhot Tefilla 4:16; Shulĥan Arukh, Oraĥ Ĥayyim 93:2).

He would adorn himself and then pray – ּיה  הֲוָה מְצַיֵּין נַפְשֵׁ
י מְצַלֵּ  The Sages and their students only pray when :וַהֲדַר 
they were clothed appropriately. The Rema writes that in 
peaceful times, one should dress in fine clothing wjile pray-
ing; in wrathful times one should clasp one hand in the 
other while praying, like a servant standing before his master 
(Rambam Sefer Ahava, Hilkhot Tefilla 5:5; Shulĥan Arukh, Oraĥ 
Ĥayyim 91:6). 

לא.
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ע מְאָה זוּזֵי,  ת אַרְבַּ מוֹקְרָא, בַּ סָא דְּ אַיְיתֵי כָּ
יְהוּ, וְאַעֲצִיבוּ.  וּתְבַר קַמַּ

חָזַנְהוּ  לִבְרֵיהּ,  הִילּוּלָא  עֲבַד  י  אַשִׁ רַב 
סָא  דְחִי טוּבָא, אַיְיתֵי כָּ הָווּ קָא בָּ נַן דְּ לְרַבָּ
יְהוּ, וְאַעֲצִיבוּ.  רְתָא וּתְבַר קַמַּ זוּגִיתָא חִיוָּ דְּ

הִלּוּלָא  נַן לְרַב הַמְנוּנָא זוּטִי בְּ אֲמַרוּ לֵיהּ רַבָּ
רִי לָן מָר! – אָמַר  רָבִינָא: לִישְׁ רֵיהּ דְּ מָר בְּ דְּ
אָמְרִי  מִיתְנַן!  דְּ לָן  וַי  מִיתְנַן,  דְּ לָן  וַי  לְהוּ: 
תְרָךְ? – אָמַר לְהוּ: הֵי  עֲנִי בַּ לֵיהּ: אֲנַן מַה נַּ

מַגְנוּ עֲלַן?  תּוֹרָה וְהֵי מִצְוָה דְּ

ן יוֹחַאי:  מְעוֹן בֶּ י שִׁ וּם רַבִּ י יוֹחָנָן מִשּׁ אָמַר רַבִּ
עוֹלָם  בָּ יו  פִּ חוֹק  שְׂ א  יְּמַלֵּ שֶׁ לְאָדָם  אָסוּר 
ינוּ  פִּ חוֹק  שְׂ לֵא  יִמָּ ״אָז  נֶאֱמַר:  שֶׁ הַזֶּה, 
״יאֹמְרוּ  שֶׁ זְמַן  בִּ  – אֵימָתַי  ה״,  רִנָּ וּלְשׁוֹנֵנוּ 
ה״. אָמְרוּ  יל ה׳ לַעֲשׂוֹת עִם אֵלֶּ בַגּוֹיִם הִגְדִּ
א  מִלֵּ לאֹ  יָּמָיו  מִּ שֶׁ לָקִישׁ,  רֵישׁ  עַל  עָלָיו 
י  מָעָהּ מֵרַבִּ י שְׁ עוֹלָם הַזֶּה מִכִּ יו בָּ חוֹק פִּ שְׂ

יהּ. יוֹחָנָן רַבֵּ

ל לאֹ מִתּוֹךְ  לֵּ נַן: אֵין עוֹמְדִין לְהִתְפַּ נוּ רַבָּ תָּ
מִתּוֹךְ  א  אֶלָּ הֲלָכָה,  בַר  דְּ מִתּוֹךְ  וְלאֹ  ין,  דִּ

סוּקָה.  הֲלָכָה פְּ

סוּקָה?  מֵי הֲלָכָה פְּ וְהֵיכִי דָּ

I am donning phylacteries – חְנָא ין מַנַּ פִילִּ תְּ  Some explain :אֲנָא 
this response to mean that he is joyful because he is wearing 
phylacteries, and therefore joy is permitted (HaKotev). Others in-
terpret this based on a tradition that due to an illness, Abaye was 
unable to don phylacteries earlier, and he was overjoyed to finally 
be privileged to perform this mitzva (Talmidei Rabbeinu Yona).

notes

A cup of valuable white glass – זוּגִיתָא סָא דְּ :כָּ

Glass vessels from the talmudic period

background

Woe unto us, for we shall die – מִיתְנַן  Some explain the :וַי לָן דְּ
relevance of this to a wedding as follows: As a person is destined 
to die and does not exist eternally as an individual, he must bring 
offspring into the world and perpetuate the existence of human-
kind (Yoĥasin).

One is forbidden to fill his mouth with mirth in this world – 
עוֹלָם הַזֶּה יו בָּ פִּ חוֹק  א שְׂ יְּמַלֵּ שֶׁ  Some explain that this :אָסוּר לְאָדָם 
prohibition is not due to mourning over the destruction of the 
Temple; rather, it is prohibited because excessive frivolity leads 
one to become insensitive to transgression and distracts him 
from pursuing the fulfillment of the will of God (Talmidei Rabbeinu 
Yona, Shitta Mekubbetzet). 

notes

One is forbidden to fill his mouth with mirth in this world – 
עוֹלָם הַזֶּה יו בָּ חוֹק פִּ א שְׂ יְּמַלֵּ  One may not fill his mouth with :אָסוּר שֶׁ
laughter in this world. Some say that it is because it will lead him 
to fail to fulfill the mitzvot. Others say that frivolity leads to sin 
(see Magen Avraham and Taz; Shulĥan Arukh, Oraĥ Ĥayyim 560:5).

One may neither stand and begin to pray from judgment nor 
from a matter of halakha – ֹין, וְלא ל לאֹ מִתּוֹךְ דִּ לֵּ  אֵין עוֹמְדִין לְהִתְפַּ
בַר הֲלָכָה  One may not stand to pray immediately following :מִתּוֹךְ דְּ
a trial or an involved halakhic discourse (Rambam Sefer Ahava, 
Hilkhot Tefilla 4:18; Shulĥan Arukh, Oraĥ Ĥayyim 93:3).

halakha
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The Gemara offers several examples: Abaye said: One like this 
halakha of Rabbi Zeira, as Rabbi Zeira said: The daughters of 
Israel were stringent with themselves; to the extent that even if 
they see a drop of blood corresponding to the size of a mustard 
seed she sits seven clean days for it.h By Torah law, a woman who 
witnesses the emission of blood during the eleven days following 
her fixed menstrual period is not considered a menstruating 
woman;b rather she immerses herself and is purified the next day. 
However, the women of Israel accepted the stringency upon them-
selves that if they see any blood whatsoever, they act as it if were 
the blood of a zava,b which obligates her to count seven more 
clean days before becoming ritually pure (see Leviticus 15:25). 

Citing an additional example of a conclusive halakha, Rava said: 
One like this halakha of Rav Hoshaya, as Rav Hoshaya said: A 
person may employ artifice to circumvent obligationsn incum-
bent upon him in dealing with his grain and bring it into the 
courtyard in its chaff h so that his animal will eat from it, and the 
grain is exempt from tithes. Halakha dictates that one is obli-
gated to tithe grain that has been threshed and piled, regardless 
of the ultimate purpose for which the grain was intended. By 
Torah law, one is exempt from tithing grain that was not threshed 
and is therefore still in its chaff. By rabbinic law, one is prohibited 
from eating this grain in the framework of a meal. Feeding animals 
is permitted without first tithing that grain.

And if you wish, say instead yet another example of a conclusive 
halakha, which is the recommended prelude to prayer. One like 
this halakha of Rav Huna, as Rav Huna said that Rabbi Zeira 
said: One who lets blood from a consecrated animalh that was 
consecrated as a sacrifice; deriving benefit from that blood is 
prohibited. Although blood of an offering that was sprinkled on 
the altar is not considered Temple property, nevertheless, deriving 
benefit from the blood of a living, consecrated animal is consid-
ered prohibited use of Temple property. In so doing, one misuses 
property consecrated to the Temple, and as in any other case of 
misusing Temple property, if he did so unwittingly, he is liable to 
bring a guilt-offering. 

It is related that the Sages acted in accordance with the opinion 
of our mishna and rose to pray from an atmosphere of gravity; 
Rav Ashi acted in accordance with the opinion of the baraita 
and preceded his prayer with a conclusive halakha.

On the topic of proper preparation for prayer, the Sages taught: 
One may neither stand to pray from an atmosphere of sorrow h 
nor from an atmosphere of laziness, nor from an atmosphere of 
laughter, nor from an atmosphere of conversation, nor from an 
atmosphere of frivolity, nor from an atmosphere of purposeless 
matters. Rather, one should approach prayer from an atmo-
sphere imbued with the joy of a mitzva. 

י  אָמַר רַבִּ י זֵירָא, דְּ רַבִּ י הָא דְּ יֵי: כִּ אָמַר אַבַּ
עַצְמָן,  עַל  הֶחְמִירוּ  רָאֵל  יִשְׂ נוֹת  בְּ זֵירָא: 
 – ל  חַרְדָּ כְּ ם  דָּ ת  טִיפַּ רוֹאוֹת  אֲפִילּוּ  שֶׁ

בְעָה נְקִיִּים.  בֶת עָלֶיהָ שִׁ יוֹשֶׁ

אָמַר  דְּ עֲיָא,  רַב הוֹשַׁ דְּ י הָא  כִּ אָמַר:  רָבָא 
בוּאָתוֹ  תְּ עַל  אָדָם  מַעֲרִים  עֲיָא:  הוֹשַׁ רַב 
הֶמְתּוֹ  הֵא בְּ תְּ דֵי שֶׁ הּ, כְּ לָּ מּוֹץ שֶׁ וּמַכְנִיסָהּ בַּ

ר.  עֲשֵׂ אוֹכֶלֶת וּפְטוּרָה מִן הַמַּ

הוּנָא,  רַב  דְּ הָא  י  כִּ אֵימָא:  עֵית  וְאִיבָּ
יז  קִּ הַמַּ זְעֵירָא:  י  רַבִּ אָמַר רַב הוּנָא אָמַר  דְּ
הֲנָאָה,  בַּ אָסוּר   – ים  קֳדָשִׁ בְהֵמַת  בִּ ם  דָּ

וּמוֹעֲלִין בּוֹ. 

עָבֵיד  י  אַשִׁ רַב  מַתְנִיתִין,  כְּ עָבְדִי  נַן  רַבָּ
בָרַיְיתָא. כְּ

ל לאֹ מִתּוֹךְ  לֵּ נַן: אֵין עוֹמְדִין לְהִתְפַּ נוּ רַבָּ תָּ
מִתּוֹךְ  וְלאֹ  עַצְלוּת,  מִתּוֹךְ  וְלאֹ  עַצְבוּת, 
יחָה, וְלאֹ מִתּוֹךְ קַלּוּת  חוֹק, וְלאֹ מִתּוֹךְ שִׂ שְׂ
א  טֵלִים – אֶלָּ בְּ בָרִים  דְּ ראֹשׁ, וְלאֹ מִתּוֹךְ 

ל מִצְוָה.  מְחָה שֶׁ מִתּוֹךְ שִׂ

Even if they see a drop of blood corresponding to the 
size of a mustard seed, she sits seven clean days for 
it – בְעָה נְקִיִּים בֶת עָלֶיהָ שִׁ ל יוֹשֶׁ חַרְדָּ ם כְּ ת דָּ אֲפִילּוּ רוֹאוֹת טִיפַּ  :שֶׁ
If a woman discovers that a drop of blood emerged from 
her womb, even if she did not feel it emerge, based on this 
rabbinic decree, she must wait seven clean days before 
purifying herself (Rambam Sefer Kedusha, Hilkhot Issurei 
Bia 11:4; Shulĥan Arukh, Yoreh De’a 183). 

A person may employ artifice in dealing with his grain 
and bring it into the courtyard in its chaff – מַעֲרִים אָדָם 
הּ לָּ מּוֹץ שֶׁ בוּאָתוֹ וּמַכְנִיסָהּ בַּ  One is permitted to bring :עַל תְּ
grain into his courtyard while it is still mixed with chaff, 
in order to feed it to his animal. He is then exempt from 
tithing it, even if he subsequently winnows it a little bit 
at a time for personal use (Rambam Sefer Zera’im, Hilkhot 
Ma’aser 3:6; Shulĥan Arukh, Yoreh De’a 331:84).

One who lets blood from a consecrated animal – יז קִּ  הַמַּ
ים בְהֵמַת קֳדָשִׁ בִּ ם   It is forbidden to benefit from blood :דָּ
let from an animal that has been consecrated. One who 
does so is guilty of misuse of property consecrated to the 
Temple (Rambam Sefer Avoda, Hilkhot Me’ila 2:11). 

One may neither stand to pray from an atmosphere 
of sorrow, etc. – ל לאֹ מִתּוֹךְ עַצְבוּת וכו׳ לֵּ  :אֵין עוֹמְדִין לְהִתְפַּ
One may only stand to pray from an atmosphere of rever-
ence and subservience; not one of laughter, frivolity, idle 
conversation, or anger. He must also approach his prayer 
with joy (Rambam Sefer Ahava, Hilkhot Tefilla 4:16; Shulĥan 
Arukh, Oraĥ Ĥayyim 93:2). This is in accordance with Rav 
Ashi and the baraita (see the Baĥ; Rambam Sefer Ahava, 
Hilkhot Tefilla 4:18; Shulĥan Arukh, Oraĥ Ĥayyim 93:2–3). 

halakha

A menstruating woman – ה  By Torah law, a woman is ritually :נִדָּ
impure for seven days after the onset of her menstrual bleeding. 
On the eve of the eighth day, she immerses herself in a spring or 
ritual bath to purify herself. According to Torah law, a menstruat-
ing woman may purify herself on the eighth day, even if she 
had been bleeding for the entire seven-day period. The Talmud, 
however, states that women themselves adopted a stringency, 
and consequently, any woman who experiences uterine bleed-
ing is required to wait seven days without any bleeding before 

immersion in the ritual bath. From the beginning of her period, 
until she immerses herself, she renders both people and ob-
jects with which she comes into contact, or people who carry 
her even without making contact, ritually impure. Similarly, a 
man who has sexual intercourse with a menstruating woman 
becomes ritually impure for seven days. 

Zava – זָבָה: A woman who experiences a flow of menstrual-
type blood on three consecutive days during a time of the 
month when she is not due to experience menstrual bleeding. 

The first secretion makes her ritually impure, but until the third 
secretion her status is that of a woman who keeps watch a day 
for a day, and she is not subject to all the halakhic rulings of a 
zava. After experiencing bleeding on the third day, the woman 
is considered a zava and is obligated to bring a sacrifice as part 
of her purification process. A zava imparts ritual impurity in the 
same way as a zav. In addition, a man who engages in sexual 
relations with her becomes a primary source of ritual impurity 
and imparts ritual impurity to others.

background

A person may employ artifice to circumvent obliga-
tions – מַעֲרִים אָדָם: Several examples exist in halakha 
where one is permitted to employ artifice in this manner. 
The common denominator in all of these cases is that the 
artifice is not an attempt to circumvent the essence of the 
halakhic ruling by Torah law, but rather to prevent a de-
rivative prohibition. In this case, essentially, animal food is 
exempt from tithing. However, once it has been threshed, 
technically, halakha requires it to be tithed. Therefore, the 
artifice here is a permitted action undertaken to resolve a 
technical difficulty that arose.

notes
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Similarly, a person should neither take leave of another from an at-
mosphere of conversation, nor from an atmosphere of laughter, nor 
from an atmosphere of frivolity, nor from an atmosphere of purpose-
less matters. Rather, one should take leave of another from involve-
ment in a matter of halakha.n As we found in the books of the Bible 
dealing with the early prophets, that they would conclude their talks 
with words of praise and consolation.

And so Mari, the grandson of Rav Huna, son of Rabbi Yirmeya bar 
Abba, taught in a baraita: One should only take leave of another from 
involvement in a matter of halakha, so that, consequently, he will 
remember him;n whenever he recalls the one from whom he took leave, 
he will think well of him because of the new halakha that he taught 
him (Eliyahu Zuta).

As in the incident related by the Gemara that Rav Kahana accompa-
nied Rav Shimi bar Ashi from the town of Pum Nahara to the palm 
grove in Babylonia. When he arrived there, Rav Kahana said to Rav 
Shimi bar Ashi: Master, what is meant by that which people say: 
These palm trees of Babylonia have been in this place from the time 
of Adam the first man until now? 

Rav Shimi bar Ashi said to him: You reminded me of something that 
Rabbi Yosei, son of Rabbi Ĥanina, said, as Rabbi Yosei, son of Rabbi 
Ĥanina, said: What is the meaning of that which is written: “In a land 
through which no man has passed and where no person [adam] has 
settled” ( Jeremiah 2:6)? This verse is difficult; since it is a land through 
which no person has passed, how could anyone have settled there 
permanently? The statement that “no person has settled there” is redun-
dant. Rather, this verse comes to teach that every land through which 
Adam the first man passed and decreed that it would be settled was 
settled, and every land through which Adam passed and decreed that 
it would not be settled was not settled. Based on this, what people is 
say is true, and the palm trees of Babylonia are from the time of Adam, 
meaning that from the time of Adam this land was decreed to be suitable 
for growing palm trees (Me’iri). The Gemara cited an example of how 
one who parts from another with Torah learns something new.

Having mentioned the mitzva for a student to accompany his Rabbi, the 
Gemara relates that Rav Mordekhai accompanied his mentor, Rav 
Shimi bar Ashi, a great distance, from the city of Hagronya to Bei 
Keifei; and some say that he accompanied from Hagronya to Bei Dura.

Returning to the topic of preparation for prayer, the Sages taught in the 
Tosefta: One who prays must focus his heart toward Heaven. Abba 
Shaul says: An indication of the importance of this matter n is stated 
in the verse: “The desire of the humble You have heard, Lord; direct 
their hearts, Your ear will listen” (Psalms 10:17). In other words, if one 
focuses his heart in prayer as a result of God directing his heart, his 
prayer will be accepted as God’s ear will listen. 

With regard to one’s intent during prayer, it was taught in a baraita that 
Rabbi Yehuda said: This was the custom of Rabbi Akiva, when he 
would pray with the congregation he would shorten his prayer and 
go up,h due to his desire to avoid being an encumbrance on the con-
gregation by making them wait for him to finish his prayer. But when 
he prayed by himself he would extend his prayers to an extent that a 
person would leave Rabbi Akiva alone in one corner of the study hall 
and later find him still praying in another corner. And why would 
Rabbi Akiva move about so much? Because of his bows and prostra-
tions. n Rabbi Akiva’s enthusiasm in prayer was so great, that as a result 
of his bows and prostrations, he would unwittingly move from one 
corner to the other (Rav Hai Gaon). 

Many halakhot are derived from evoking the prayers of biblical charac-
ters. Rabbi Ĥiyya bar Abba said: One should always pray in a house 
with windows,nh as it is stated regarding Daniel: “And when Daniel 
knew that the writing was signed, he went to his house. In his attic there 
were open windows facing Jerusalem, and three times a day he knelt 
upon his knees and prayed and gave thanks before his God, just as he 
had done before” (Daniel 6:11).

מִתּוֹךְ  לאֹ  מֵחֲבֵרוֹ  אָדָם  טֵר  יִפָּ לאֹ  וְכֵן 
מִתּוֹךְ  וְלאֹ  חוֹק,  שְׂ מִתּוֹךְ  וְלאֹ  יחָה,  שִׂ
טֵלִים –  בָרִים בְּ קַלּוּת ראֹשׁ, וְלאֹ מִתּוֹךְ דְּ
מָצִינוּ  ן  כֵּ שֶׁ הֲלָכָה,  בַר  דְּ מִתּוֹךְ  א  אֶלָּ
בְרֵיהֶם  יְּימוּ דִּ סִּ בִיאִים הָרִאשׁוֹנִים שֶׁ נְּ בַּ

בַח וְתַנְחוּמִים.  דִבְרֵי שֶׁ בְּ

הוּנָא  רַב  דְּ רֵיהּ  בְּ ר  בַּ מָרִי  נָא  תָּ וְכֵן 
טֵר  יִפָּ א: אַל  ר אַבָּ בַּ יִרְמִיָּה  י  רַבִּ דְּ רֵיהּ  בְּ
בַר הֲלָכָה,  א מִתּוֹךְ דְּ אָדָם מֵחֲבֵירוֹ אֶלָּ

ךְ זוֹכְרֵהוּ.  תּוֹךְ כָּ מִּ שֶׁ

ימִי  שִׁ לְרַב  אַלְוְיֵיהּ  הֲנָא  כָּ רַב  דְּ הָא  י  כִּ
יתָא  צִנִּ י  בֵּ עַד  נַהֲרָא  מִפּוּם  י  אַשִׁ ר  בַּ
י מְטָא לְהָתָם, אָמַר לֵיהּ: מָר,  בָבֶל; כִּ דְּ
בָבֶל  יתָא דְּ י: הָנֵי צִנִּ אָמְרִי אֱינָשֵׁ אי דְּ וַדַּ
א?  תָּ אִיתְנְהוּ מֵאָדָם הָרִאשׁוֹן וְעַד הָשְׁ

יוֹסֵי  י  דרַבִּ תָא  מִילְּ ן  רְתָּ אַדְכַּ לֵיהּ:  אָמַר 
י  רַבִּ בְּ יוֹסֵי  י  רַבִּ אָמַר  דְּ חֲנִינָא,  י  רַבִּ בְּ
לאֹ  ר  אֲשֶׁ אֶרֶץ  ״בְּ כְתִיב  דִּ מַאי  חֲנִינָא: 
ם״, וְכִי  ב אָדָם שָׁ הּ אִישׁ וְלאֹ יָשַׁ עָבַר בָּ
א  אֶלָּ ב?  יָשַׁ הֵיאַךְ  עָבַר  לאֹ  דְּ מֵאַחַר 
אָדָם  עָלֶיהָ  זַר  גָּ שֶׁ אֶרֶץ  ל  כָּ לְךָ:  לוֹמַר 
אֶרֶץ  וְכָל  בָה,  ְ נִתְיַשּׁ  – וּב  לְיִשּׁ הָרִאשׁוֹן 
וּב –  זַר עָלֶיהָ אָדָם הָרִאשׁוֹן לְיִשּׁ לּאֹ גָּ שֶׁ

בָה.  ְ לאֹ נִתְיַשּׁ

י  ר אַשִׁ ימִי בַּ כַי אַלְוְיֵיהּ לְרַב שִׁ רַב מָרְדְּ
יפֵי, וְאָמְרִי לָהּ: עַד  י כֵּ מֵהַגְרוֹנְיָא וְעַד בֵּ

י דּוּרָא. בֵּ

אֶת  ין  יְּכַוֵּ שֶׁ צָרִיךְ  ל  לֵּ תְפַּ הַמִּ נַן:  רַבָּ נוּ  תָּ
אוּל אוֹמֵר, סִימָן  א שָׁ מַיִם. אַבָּ ָ לִבּוֹ לַשּׁ

יב אָזְנֶךָ״.  קְשִׁ ם תַּ כִין לִבָּ בָר: ״תָּ לַדָּ

ךְ הָיָה מִנְהָגוֹ  י יְהוּדָה: כָּ נְיָא, אָמַר רַבִּ תַּ
עִם  ל  לֵּ מִתְפַּ הָיָה  שֶׁ כְּ עֲקִיבָא,  י  רַבִּ ל  שֶׁ
נֵי  מִפְּ וְעוֹלֶה,  ר  מְקַצֵּ הָיָה   – יבּוּר  הַצִּ
ינוֹ לְבֵין  ל בֵּ לֵּ הָיָה מִתְפַּ שֶׁ טוֹרַח צִבּוּר, וכְּ
וּמוֹצְאוֹ  זוֹ  זָוִית  בְּ יחוֹ  מַנִּ אָדָם   – עַצְמוֹ 
נֵי  מִפְּ  – ה  לָמָּ ךְ  כָּ וְכָל  אַחֶרֶת,  זָוִית  בְּ

חֲוָיוֹת. תַּ כְרִיעוֹת וְהִשְׁ

ל  לֵּ א: לְעוֹלָם יִתְפַּ ר אַבָּ י חִיָּיא בַּ אָמַר רַבִּ
נֶאֱמַר:  יֵּשׁ בּוֹ חַלּוֹנוֹת, שֶׁ בַיִת שֶׁ אָדָם בְּ

תִיחָן לֵיהּ״ וגו.׳  ין פְּ ״וְכַוִּ

From involvement in a matter of halakha – ְמִתּוֹך 
הֲלָכָה בַר   The parallel passage in the Jerusalem :דְּ
Talmud adds that one who engages in tending to 
communal needs before prayer has the same legal 
status as one who is involved in a matter of halakha. 

So that, consequently, he will remember him – 
ךְ זוֹכְרֵהוּ כָּ תּוֹךְ  מִּ  Some explain this as: So that he :שֶׁ
will remember it. When remembering parting from 
his colleague, he will always be reminded of this 
halakha (Alfasi Zuta).

An indication of this matter – בָר לַדָּ -The Ge :סִימָן 
mara does not say: A proof for this, but rather: An 
indication, because in the verse it is not phrased as a 
command or instruction, but merely as a statement; 
if one focuses his heart, his prayer is accepted (Shitta 
Mekubbetzet). 

Bows and prostrations – חֲוָיוֹת תַּ וְהִשְׁ רִיעוֹת   The :כְּ
commentaries dispute whether these bows and 
prostrations were part of his Amida prayer, or wheth-
er they were an addition to that prayer. Some explain 
that he bowed after completing the standard prayer 
(Rashba, Me’iri, HaRav Rabbeinu Yosef ), so that this 
would not contradict the halakhot requiring one to 
stand while praying. Others explained that, in fact, 
all this took place during the Amida prayer itself, as 
per the simple understanding of the Gemara (Tosafot, 
Tosefot Rabbeinu Yehuda HaĤasid ). 

A house with windows – יֵּשׁ בּוֹ חַלּוֹנוֹת יִת שֶׁ  Some :בַּ
explain that this is so one will be able to see the 
expanses and the sky (Rashi), and others say that the 
windows were necessary to further illuminate the 
synagogue as light has a salutary effect and facilitates 
one’s focus on his prayer (Talmidei Rabbeinu Yona).

notes

When he would pray with the congregation he 
would shorten his prayer and go up – הָיָה שֶׁ  כְּ
ר וְעוֹלֶה יבּוּר הָיָה מְקַצֵּ ל עִם הַצִּ לֵּ  It is inappropriate :מִתְפַּ
for a communal prayer leader to prolong his prayer 
and thereby burden the congregation. He should 
conduct himself in accordance with the conduct of 
Rabbi Akiva (Rambam Sefer Ahava, Hilkhot Tefilla 6:2; 
Shulĥan Arukh, Oraĥ Ĥayyim 53:11).

One should always pray in a house with windows – 
יֵּשׁ בּוֹ חַלּוֹנוֹת בַיִת שֶׁ ל אָדָם בְּ לֵּ  It is appropriate :לְעוֹלָם יִתְפַּ
for a synagogue to have windows facing Jerusalem, 
so that congregants will face them while praying. It is 
preferable for a synagogue to have twelve windows 
(Zohar, Vayak-hel; Rambam Sefer Ahava, Hilkhot Tefilla 
5:6; Shulĥan Arukh, Oraĥ Ĥayyim 90:4).

halakha
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In the Tosefta, additional halakhot were derived from Daniel’s prayer. 
I might have thought that one could pray as many times as he wishes 
throughout the entire day; it has already been articulated by Daniel, 
with regard to whom it is stated: “And three times a day he knelt upon 
his knees and prayed.” This teaches that there are fixed prayers.

I might have thought that this practice of fixed prayer began only 
when he came to the Babylonian exile;n it was stated: “Just as he had 
done before.” 

Further, I might have thought that one may pray facing any direction 
he wishes; the verse states: The appropriate direction for prayer is 

“facing Jerusalem.” 

Daniel does not describe how these three prayers are distributed dur-
ing the day. I might have thought that one may include all three 
prayers at one time; it has already been articulated by David that 
one may not do so, as it is written: “Evening and morning and noon, 
I pray and cry aloud and He hears my voice” (Psalms 55:18). 

Furthermore, I might have thought that one may make his voice 
heard in his Amida prayer; it has already been articulated by Han-
nah in her prayer, as it is stated: “And Hannah spoke in her heart, only 
her lips moved and her voice could not be heard” (I Samuel 1:13). 

Halakhot regarding the order of the prayers were also learned from 
the prayers of biblical characters. I might have thought that one 
should request his own needs first, and afterwards recite prayers 
of thanksgiving and praise; it has already been articulated by Solo-
mon that this is not so, as in Solomon’s prayer at the dedication of the 
Holy Temple it is stated: “To hear the song and the prayer that Your 
servant prays before You today” (I Kings 8:28). In this verse, song is 
prayer in the sense of thanks and praise, and prayer is one’s request 
of his personal needs. Therefore, one who is praying does not speak 
matters of request after he began to recite emet veyatziv prior to the 
Amida prayer, which is the essence of prayer. Rather, he begins with 
praise in the first three blessings of the Amida prayer, and only there-
after does he include requests for his needs. But after the Amida 
prayer there is no limit. If he desires to recite even the equivalent of 
the order of the confessionb of Yom Kippur, he may recite it.

This was also stated by an amora; Rav Ĥiyya bar Ashi said that Rav 
said: Although the Sages said that one requests his personal needs 
in the blessing: Who listens to prayer, that is with regard to one who 
wishes to do so as part of the Amida prayer. If he comes to add and 
recite additional requests after completing his Amida prayer, even if 
his personal requests are the equivalent of the order of the confes-
sion of Yom Kippur, he may recite them.h

Rav Hamnuna said: How many significant halakhot can be derived 
from these verses of the prayer of Hannah? As it says: “And Hannah 
spoke in her heart, only her lips moved and her voice could not be 
heard, so Eli thought her to be drunk” (I Samuel 1:13). The Gemara 
elaborates: From that which is stated here: “And Hannah spoke in 
her heart,” the halakha that one who prays must focus his heart on 
his prayer is derived. And from that which is stated here: “Only her 
lips moved,” the halakha that one who prays must enunciate the 
words with his lips, not only contemplate them in his heart, is de-
rived. h From that which is written here: “And her voice could not 
be heard,” the halakha that one is forbidden to raise his voice in his 
Amida prayer as it must be recited silently. From the continuation of 
the verse here: “So Eli thought her to be drunk,” the halakha that a 
drunk person is forbidden to pray.h That is why he rebuked her.

On the subject of Eli’s rebuke of Hannah, as it is stated: “And Eli said 
to her: How long will you remain drunk? Remove your wine from 
yourself ” (I Samuel 1:14); Rabbi Elazar said: From here the halakha 
that one who sees in another

בָר  ל הַיּוֹם כּוּלּוֹ – כְּ ל אָדָם כָּ לֵּ יָכוֹל יִתְפַּ
לָתָא״  נִיֵּאל: ״וְזִמְנִין תְּ דָּ יְדֵי  מְפוֹרָשׁ עַל 

וגו.׳ 

בָר  כְּ  – ה?  הוּחַלָּ לַגּוֹלָה  א  בָּ ֶ מִשּׁ יָכוֹל 
נָא״.  י הוּא עָבַד מִן קַדְמַת דְּ נֶאֱמַר: ״דִּ

יִּרְצֶה? –  ל אָדָם לְכָל רוּחַ שֶׁ לֵּ יָכוֹל יִתְפַּ
לֶם״.  לְמוּד לוֹמַר ״)לָקֳבֵל( נֶגֶד יְרוּשְׁ תַּ

בָר  כְּ  – אַחַת  בַת  בְּ כּוֹלְלָן  יְהֵא  יָכוֹל 
כְתִיב: ״עֶרֶב וָבֹקֶר  מְפוֹרָשׁ עַל יְדֵי דָוִד, דִּ

וָצָהֳרַיִם״ וגו.׳ 

בָר  כְּ  – תוֹ?  תְפִלָּ בִּ קוֹלוֹ  מִיעַ  יַשְׁ יָכוֹל 
״וְקוֹלָהּ  נֶאֱמַר:  שֶׁ ה,  חַנָּ יְדֵי  עַל  מְפוֹרָשׁ 

מֵעַ״.  ָ לאֹ יִשּׁ

ךְ  כָּ וְאַחַר  צְרָכָיו  אָדָם  אַל  יִשְׁ יָכוֹל 
למֹֹה,  בָר מְפוֹרָשׁ עַל יְדֵי שְׁ ל? – כְּ לֵּ יִתְפַּ
וְאֶל  ה  הָרִנָּ אֶל  מֹעַ  ״לִשְׁ נֶאֱמַר:  שֶׁ
ה״ –  פִלָּ ה, ״תְּ פִלָּ ה״ – זוֹ תְּ ה״, ״רִנָּ פִלָּ הַתְּ
ה אַחַר  שָׁ קָּ בַר בַּ ה. אֵין אוֹמֵר דְּ שָׁ קָּ זוֹ בַּ
ה – אֲפִילּוּ  פִלָּ יב, אֲבָל אַחַר הַתְּ אֱמֶת וְיַצִּ

פּוּרִים אוֹמֵר. ל יוֹם הַכִּ סֵדֶר וִדּוּי שֶׁ כְּ

י  אַשִׁ ר  בַּ חִיָּיא  רַב  אָמַר  נַמִי,  מַר  אִיתְּ
שׁוֹאֵל  אָמְרוּ  שֶׁ י  פִּ עַל  אַף  רַב:  אָמַר 
א  ה״, אִם בָּ פִלָּ תְּ ״שׁוֹמֵעַ  בְּ אָדָם צְרָכָיו 
ל יוֹם  סֵדֶר שֶׁ תוֹ אֲפִילּוּ כְּ פִלָּ לוֹמַר אַחַר תְּ

פּוּרִים – אוֹמֵר. הַכִּ

הִלְכְתָא  ה  מָּ כַּ הַמְנוּנָא:  רַב  אָמַר 
קְרָאֵי  מֵהָנֵי  מַע  לְמִשְׁ א  אִיכָּ בְרְוָותָא  גַּ
הּ״ –  רֶת עַל לִבָּ ה הִיא מְדַבֶּ ה: ״וְחַנָּ חַנָּ דְּ
ין לִבּוֹ. ״רַק  יְּכַוֵּ ל צָרִיךְ שֶׁ לֵּ תְפַּ אן לַמִּ מִכָּ
ל  לֵּ תְפַּ לַמִּ אן  מִכָּ  – נָעוֹת״  פָתֶיהָ  שְׂ
מֵעַ״ –  ָ פָתָיו. ״וְקוֹלָהּ לאֹ יִשּׁ שְׂ יַּחְתּוֹךְ בִּ שֶׁ
תוֹ.  תְפִלָּ יהַּ קוֹלוֹ בִּ אָסוּר לְהַגְבִּ אן, שֶׁ מִכָּ
אן,  מִכָּ  – כֹּרָה״  לְשִׁ עֵלִי  בֶהָ  ״וַיַּחְשְׁ

ל.  לֵּ כּוֹר אָסוּר לְהִתְפַּ ִ שּׁ שֶׁ

רִין״  כָּ תַּ שְׁ ״וַיּאֹמֶר אֵלֶיהָ עֵלִי עַד מָתַי תִּ
אן, לָרוֹאֶה  י אֶלְעָזָר: מִכָּ רַבִּ וגו׳ – אָמַר 

חֲבֵרוֹ  בַּ

This began when he came to exile – לַגּוֹלָה א  בָּ ֶ  מִשּׁ
ה  Some interpret the word huĥala not as began :הוּחַלָּ
but rather as fell ill. In other words, lest you say that 
before he was exiled, Daniel prayed more and only in 
exile did he fall ill and was forced to curtail his prayer 
(Maharshal).

notes

Confession – וִדּוּי: This is an essential part of the pro-
cess of repentance. The Torah obligates a person who 
has sinned to confess his sin (see Numbers 5:6–7). This 
confession, in which the sinner acknowledges and 
expresses regret for his sin, is made by him alone in 
private. In certain circumstances, however, where the 
sin involved has become public knowledge, a pub-
lic confession is required. In many communities, the 
confessional prayer is recited every weekday. The Yom 
Kippur service includes many prayers and petitions for 
atonement, and the extended confessional prayer: For 
the sin…is recited several times during the course of 
the day. The confessional prayer was also recited by 
a person bringing a sin-offering, a guilt-offering, or a 
free-will burnt-offering as he placed his hands on the 
head of the sacrifice.

background

Request during prayer – ה פִלָּ תְּ ה בִּ שָׁ קָּ  One may add :בַּ
personal requests related to the topic of the blessing 
in the thirteen middle blessings of request and may 
add any request in the final blessing of the thirteen: 
Who listens to prayer. At the end of the Amida prayer, 
one may introduce any prayer he chooses, both before 
and after he recites the verse: May…find favor (Ram-
bam Sefer Ahava, Hilkhot Tefilla 6:2;. Shulĥan Arukh, Oraĥ 
Ĥayyim 119:1).

From here the halakha that one who prays must 
enunciate the words with his lips is derived – אן  מִכָּ
פָתָיו שְׂ יַּחְתּוֹךְ בִּ ל שֶׁ לֵּ תְפַּ -One may not merely contem :לַמִּ
plate his prayer; he must mouth the words. However, 
one may not pray out loud unless he is alone and is 
unable otherwise to concentrate on his prayer. When 
praying with a congregation, one may not pray audibly 
in order to avoid distracting those praying beside him 
(Rambam Sefer Ahava, Hilkhot Tefilla 5:9; Shulĥan Arukh, 
Oraĥ Ĥayyim 101:2).

From here the halakha that a drunk person is forbid-
den to pray – ל לֵּ לְהִתְפַּ כּוֹר אָסוּר  ִ שּׁ אן,שֶׁ  One who :מִכָּ
drank a quarter of a log of wine may not pray until he 
becomes sober. One who drank more than a quarter 
of a log and already prayed, if he is sufficiently sober 
to be capable of speaking before a king, his prayer is 
valid. If not, his prayer is an abomination and he must 
repeat it when sober. There are distinctions between 
various levels of intoxication explicated elsewhere in 
the Talmud (Rambam Sefer Ahava, Hilkhot Tefilla 4:17; 
Shulĥan Arukh, Oraĥ Ĥayyim 99:1).

halakha
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an unseemly matter, he must reprimand him, is derived.h “And 
Hannah answered and she said no, my master, I am a woman of 
sorrowful spirit, and I have drunk neither wine nor liquor, but I 
pour out my soul before the Lord” (I Samuel 1:15). Regarding the 
words: “No, my master,” Ulla, and some say Rabbi Yosei, son of 
Rabbi Ĥanina, said that she said to him, in an allusion: With 
regard to this matter, you are not a master, and the Divine 
Spirit does not rest upon you, as you falsely suspect me of this. 

Some say another version of her response. She said to him, ques-
tioning: Aren’t you a master? Aren’t the Divine Presence and 
Divine Spirit with you that you judged me to be guilty, and you 
did not judge me to be innocent? Didn’t you know that I am a 
woman of distressed spirit?

With regard to Hannah’s explanation that “I have drunk neither 
wine nor liquor,” Rabbi Elazarp said: From here the halakha is 
derived that one who is suspected of something of which he is 
not guilty cannot suffice merely with the personal knowledge of 
his innocence, but must inform the one who suspects him that 
he is innocent and clear himself of suspicion. 

“Do not take your maidservant as a wicked woman [bat beliya’al] 
for out of the abundance of my complaint and anger have I spoken 
until now” (I Samuel 1:16). Rabbi Elazar said: From here the 
halakha that when a drunk person prays it is as if he engaged in 
idol worship is derivedn as it is written here that Hannah, sus-
pected of praying while drunk, defends herself and says: “Do not 
take your maidservant as a bat beliya’al”; and it is written there, 
with regard to a city that has been instigated to engage in idol 
worship: “Benei beliya’al have gone out from your midst and 
have lured the inhabitants of their city, saying let us go and serve 
other gods which we have not known” (Deuteronomy 13:14). By 
means of this verbal analogy it is derived: Just as there, in the case 
of the idolatrous city, the term beliya’al indicates idol worship, so 
too here, in the case of one who prays drunk, beliya’al indicates 
idol worship.

The verse continues: “And Eli answered and said: May you go in 
peace” (I Samuel 1:17). Rabbi Elazar said: From here the halakha 
is derived that one who suspects another of something that he 
has not done, he must appease him. Moreover, the one who 
suspected him must bless him, as Eli continued and offered Han-
nah a blessing, as it is stated: “And may the God of Israel grant 
your request that you have asked of Him” (I Samuel 1:17).

Incidental to this discussion of Hannah’s prayer, the Gemara ex-
plores related topics. In her prayer, Hannah said: “And she swore 
an oath and said, Lord of Hosts [Tzeva’ot] if You will indeed 
look upon the affliction of Your maidservant and remember me, 
and not forget Your maidservant and will give Your maidservant 
a male child, I will give him to the Lord all the days of his life, and 
there shall be no razor come upon his head” (I Samuel 1:11). Rabbi 
Elazar said: From the day that the Holy One, Blessed be He, 
created His world, there was no person who called the Holy 
One, Blessed be He, Lord of Hosts until Hannah came and 
called Him Lord of Hosts. This is the first time in the Bible that 
God is referred to by this name.

Rabbi Elazar explains that Hannah said before the Holy One, 
Blessed be He: Master of the Universe, are You not the Lord of 
the Hosts, and of all of the hosts and hosts of creations that You 
created in Your world, is it difficult in Your eyes to grant me one 
son? 

NOTES:
Woe unto us, for we shall die – מִיתְנַן  Some explain :וַי לָן דְּ
the relevance of this to a wedding as follows: As a person is 
destined to die and does not exist eternally as an individual, 
he must bring offspring into the world and perpetuate the 
existence of humankind. (Yoĥasin).

One is forbidden to fill his mouth with mirth in this world – 
עוֹלָם הַזֶּה יו בָּ חוֹק פִּ א שְׂ יְּמַלֵּ  Some explain that this :אָסוּר לְאָדָם שֶׁ
prohibition is not due to mourning over the destruction of 
the Temple, but because excessive frivolity causes one to 
become insensitive to transgression and will distract him 
from pursuing fulfillment of the will of God. (Talmidei Rab-
beinu Yona, Shitta Mekubbetzet). 

A person may employ artifice to circumvent obligations – 
 Several examples exist in halakha where one is :מַעֲרִים אָדָם
permitted to employ artifice in this manner. The common 
denominator in all of these cases is that the artifice is not 
an attempt to circumvent the essence of the halakhic ruling 
by Torah law, but rather to prevent a derivative prohibition. 
In this case, essentially, animal food is exempt from tithing. 
However, once it has been threshed, technically, halakha 
requires it to be tithed. Therefore, the artifice here is a per-
mitted action undertaken to resolve a technical difficulty 
that arose.

From involvement in a matter of halakha – בַר הֲלָכָה  :מִתּוֹךְ דְּ
The parallel passage in the Jerusalem Talmud adds that one 
who engages in tending to communal needs before prayer 
has the same legal status as one who involved in a matter 
of halakha. 

So that consequently he will remember him – ְתּוֹך מִּ  שֶׁ
ךְ זוֹכְרֵהוּ  Some explain this as: So that he will remember :כָּ
it. When remembering parting from his colleague, he will 
always be reminded of this halakha (Alfasi Zuta).

An indication of this – בָר לַדָּ  The Gemara does not :סִימָן 
say: A proof for this, but rather: An indication, because in 
the verse it is not phrased as a command or instruction, but 
merely as a statement; if one focuses his heart, his prayer is 
accepted (Shitta Mekubbetzet). 

Bows and prostrations – חַוַיוֹת תַּ רִיעוֹת וְהִשְׁ -The commen :כְּ
taries dispute whether these bows and prostrations were 
part of his Amida prayer, or whether they were an addition 
to that prayer. Some explain that he bowed after completing 
the standard prayer, (Rashba, Meiri, HaRav Rabbeinu Yosef ), 
so that this would not contradict the halakhot requiring 
one to stand whie praying. Others explained that he, in fact, 
all this took place during the Amida prayer itself, as per the 
simple understanding of the Gemara (Tosafot, Tosefot Rab-
beinu Yehuda HaĤasid ). 

A house with windows, – יֵּשׁ בּוֹ חַלּוֹנוֹת יִת שֶׁ  Some explain :בַּ
that this is so one will be able to see the expanses and the 
sky (Rashi), and others say that the windows were necessary 
to further illuminate the synagogue as light has a salutary 
effect and facilitates one’s focus on his prayer (Talmidei Rab-
beinu Yona).

This began when he went into exile – ה א לַגּוֹלָה הוּחַלָּ בָּ ֶ  :מִשּׁ
Some interpret the word hukhala not as “began” but rather as 
”fell ill.” In other words, lest you say that before he was exiled 
Daniel prayed more and only in exile did he fall ill and was 
forced to curtail his prayer. (Maharshal).

HALAKHA
One is forbidden to fill his mouth with mirth – א יְּמַלֵּ  אָסוּר שֶׁ
יו פִּ חוֹק   One may not fill his mouth with laughter in this :שְׂ
world. Some say that it is because it will lead one to failure 
to fulfill the mitzvot. Others say that frivolity leads to sin (see 
Magen Abraham and Taz; Shulĥan Arukh, Oraĥ Ĥayyim 560:5).

One may not stand and begin to pray, neither from judg-
ment nor from a matter of halakha – ל לֵּ  אֵין עוֹמְדִין לְהִתְפַּ
בַר הֲלָכָה ין, וְלאֹ מִתּוֹךְ דְּ  One may not stand to pray :לאֹ מִתּוֹךְ דִּ
immediately following a trial or an involved halakhic dis-
course (Rambam Sefer Ahava, Hilkhot Tefilla 4:18; Shulĥan 
Arukh, Oraĥ Ĥayyim 93:3).

Even if one were to see a drop of blood the size of a mus-
tard seed she would sit seven clean days for it – ּאֲפִילּו  שֶׁ
נְקִיִּים בְעָה  בֶת עָלֶיהָ שִׁ ל יוֹשֶׁ חַרְדָּ כְּ ם  דָּ ת   If a woman :רוֹאוֹת טִיפַּ

discovers that a drop of blood emerged from her womb, 
even if she did not feel it emerge, based on this rabbinic 
decree, she must wait seven clean days before purifying her-
self (Rambam Sefer Kedusha, Hilkhot Issurei Bi’a 11:4; Shulĥan 
Arukh, Yoreh De’a 183). 

A person may employ artifice with his grain and bring it 
into the courtyard while it is still in its chaff – מַעֲרִים אָדָם 
הּ לָּ שֶׁ מּוֹץ  בַּ וּמַכְנִיסָהּ  בוּאָתוֹ   One is permitted to bring :עַל תְּ
grain into his courtyard while it is still mixed with chaff, and 
to feed it to his animal. He is exempt from tithing it, even if 
he winnows it a little bit at a time after bringing it into his 
house (Rambam Sefer Zera’im Hilkhot Ma’aser 3:6; Shulĥan 
Arukh, Yoreh De’ah 331:84).

One who lets blood from a consecrated animal – יז קִּ  הַמַּ
ים בְהֵמַת קֳדָשִׁ ם בִּ  It is forbidden to benefit from blood let :דָּ
from an animal that has been consecrated. One who does 
so is guilty of misuse of property consecrated to the Temple 
(Rambam Sefer Avoda, Hilkhot Me’ila 2:11). 

One may neither stand to pray from an atmosphere of 
sorrow etc. –ל לאֹ מִתּוֹךְ עַצְבוּת וכו׳ לֵּ  One may :אֵין עוֹמְדִין לְהִתְפַּ
only stand to pray from an atmosphere of reverence and 
subservience; not one of laughter, frivolity, idle conversation 
or anger. He must approach his prayer with joy (Rambam 
Sefer Ahava, Hilkhot Tefilla 4:16; Shulĥan Arukh, Oraĥ Ĥayyim 
93:2). This is in accordance with Rav Ashi and the baraita (see 
the Baĥ). (Rambam Sefer Avoda, Hilkhot Me’ila 4:18; Shulĥan 
Arukh, Oraĥ Ĥayyim 93:2–3). 

He would shorten his prayer and go up –ל עִם לֵּ  כְּשֶׁהָיָה מִתְפַּ
ר וְעוֹלֶה יבּוּר הָיָה מְקַצֵּ  It is objectionable for a communal :הַצִּ
prayer leader to extend his prayer and thereby burden the 
congregation. He should conduct himself in accordance 
with the conduct of Rabbi Akiva (Rambam Sefer Avoda, 
Hilkhot Me’ila 6:2; Shulĥan Arukh, Oraĥ Ĥayyim 53:11).

One should always pray in a house with windows – 
יֵּשׁ בּוֹ חַלּוֹנוֹת בַיִת שֶׁ בְּ ל אָדָם  לֵּ יִתְפַּ  It is appropriate for :לְעוֹלָם 
a synagogue to have windows facing Jerusalem, so that 
congregants will face them in prayer. It is preferable that 
a synagogue will have twelve windows (Zohar, Vayak-hel; 
Rambam Sefer Avoda, Hilkhot Me’ila 5:6; Shulĥan Arukh, Oraĥ 
Ĥayyim 90:4).

Request during prayer – ה פִלָּ תְּ ה בִּ שָׁ קָּ -One may add per :בַּ
sonal requests related to the topic of the blessing in the 
thirteen middle blessings of request and any request in the 
final blessing of the thirteen: Who listens to prayer. At the 
end of the Amida prayer, one may introduce any prayer he 
chooses, both before and after he recites the verse: May…
find favor (Rambam Sefer Avoda, Hilkhot Me’ila 6:2. Shulĥan 
Arukh, Oraĥ Ĥayyim 119:1).

From here the halakha that one who prays must enun-
ciate the words with his lips is derived – ל לֵּ תְפַּ לַמִּ אן   מִכָּ
פָתָיו שְׂ יַּחְתּוֹךְ בִּ  ;One may not merely contemplate his prayer :שֶׁ
he must mouth the words. However, one may not pray out 
loud unless he is alone and is unable otherwise to concen-
trate on his prayer. When with a congregation, one may 
not pray audibly in order o avoid distracting those praying 
beside him (Rambam Sefer Avoda, Hilkhot Me’ila 5:9; Shulĥan 
Arukh, Oraĥ Ĥayyim 101:2).

From here the halakha that a drunk person is forbidden to 
pray is derived – ל לֵּ כּוֹר אָסוּר לְהִתְפַּ ִ שּׁ אן,שֶׁ  One who drank :מִכָּ
a quarter of a log of wine may not pray until he becomes so-
ber. One who drank more than a quarter of a log and already 
prayed, if he is sufficiently sober to be capable of speaking 
before the King, his prayer is valid. If not, his prayer is an 
abomination and he must repeat it when sober. There are 
distinctions between various levels of intoxication explicated 
elsewhere in the Talmud (Rambam Sefer Avoda, Hilkhot Me’ila 
4:17; Shulĥan Arukh, Oraĥ Ĥayyim 99:1).

BACK-
GROUND:
A valuable cup – זוּגִיתָא סָא דְּ  :כָּ

A glass cup from the Talmudic period.

Nidda – ה  A menstruating woman. (1) With regard to the :נִדָּ
laws of ritual purity: By Torah law, a woman is ritually impure 
for seven days after the onset of her menstrual bleeding; on 
the eve of the eighth day, she immerses herself in a spring 
or ritual bath to purify herself. According to Torah law, a 
menstruating woman may purify herself on the eighth day, 
even if she had been bleeding for the entire seven-day pe-
riod. The Talmud, however, states that women themselves 
adopted a stringency, and consequently, any woman who 
experiences uterine bleeding is required to wait seven days 
without any bleeding before immersion in the ritual bath. 
From the beginning of her period, until she immerses herself, 
she renders both people and objects with which she comes 
into contact or people who carry her even without making 
contact, ritually impure. Similarly, a man who has sexual 
intercourse with a menstruating woman becomes ritually 
impure for seven days. 

(2) With regard to the laws of forbidden sexual relations: 
One is prohibited to have sexual relations with a menstruat-
ing woman until she has purified herself, and anyone who 
intentionally engages in sexual intercourse with her is sub-
ject to karet. However, unlike other types of relationships pro-
hibited by Torah law (i.e., adulterous or incestuous relation-
ships), betrothal with a menstruating woman is valid, and 
if she became pregnant as the result of sexual intercourse 
while she was menstruating her offspring is not considered a 
mamzer. For this reason, the child of a menstruating woman 
is permitted to marry other Jews.

Zava – זָבָה: A woman who experiences a flow of menstrual-
type blood on three consecutive days during a time of the 
month when she is not due to experience menstrual bleed-
ing. The first secretion makes her ritually impure, but until 
the third secretion her status is that of a woman who keeps 
watch a day for a day*, and she is not subject to all the ha-
lakhic rulings of a zava. After experiencing bleeding on a 
third day, the woman is considered a zava and is obligated 
to bring a sacrifice as part of her purification process. A zava 
imparts ritual impurity in the same way as a zav. In addition, 
a man who engages in sexual relations with her becomes a 
primary source of ritual impurity and imparts ritual impurity 
to others.

Viduy – וִדּוּי: Confession. This is an essential part of the pro-
cess of repentance. The Torah obligates a person who has 
sinned to confess his sin (see Numbers 5:6–7). This confes-
sion, in which the sinner acknowledges and expresses regret 
for his sin, is made by him alone in private. In certain circum-
stances, however, where the sin involved has become public 
knowledge, a public confession is required. In many commu-
nities, the confessional prayer is recited every weekday. The 
Yom Kippur service includes many prayers and petitions for 
atonement, and the extended confessional prayer: For the 
sin… is recited several times during the course of the day. 
The confessional prayer was also recited by a person bringing 
a sin-offering*, a guilt-offering*, or a free-will burnt-offering* 
at the time he placed his hands on the head of the sacrifice.

לא:
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ה  עַן חַנָּ אֵינוֹ הָגוּן צָרִיךְ לְהוֹכִיחוֹ. “וַתַּ בָר שֶׁ דָּ
וְאִיתֵימָא  א  עוּלָּ אָמַר  אֲדוֹנִי״  לאֹ  וַתּאֹמֶר 
י חֲנִינָא, אָמְרָה לֵיהּ: לאֹ אָדוֹן  רַבִּ י יוֹסִי בְּ רַבִּ
שׁוֹרָה  הַקּוֹדֶשׁ  רוּחַ  וְלאֹ  זֶה,  דָבָר  בְּ ה  אַתָּ

דֵנִי בְדָבָר זֶה.  ה חוֹשְׁ אַתָּ עָלֶיךָ, שֶׁ

אָדוֹן  לאֹ  לֵיהּ:  אָמְרָה  הָכִי  אָמְרִי,  דְּ א  אִיכָּ
ךְ,  בָּ כִינָה וְרוּחַ הַקּוֹדֶשׁ גַּ א שְׁ ה, לָאו אִיכָּ אַתָּ
נִי לְכַף זְכוּת, מִי  תַּ נְּ נִי לְכַף חוֹבָה וְלאֹ דַּ נְתַּ דַּ שֶׁ

ת רוּחַ אָנוֹכִי?!  ה קְשַׁ ָ אִשּׁ לָא יָדְעַת דְּ

י אֶלְעָזָר:  תִיתִי״ – אָמַר רַבִּ כָר לאֹ שָׁ “וְיַיִן וְשֵׁ
רִיךְ  צָּ שֶׁ בּוֹ  אֵין  שֶׁ דָבָר  בְּ ד  חְשָׁ לַנֶּ אן,  מִכָּ

לְהוֹדִיעוֹ. 

 – לִיָעַל״  בְּ ת  בַּ לִפְנֵי  אֲמָתֶךָ  אֶת  ן  תֵּ תִּ “אַל 
ל  לֵּ תְפַּ מִּ כּוֹר שֶׁ אן, לְשִׁ י אֶלְעָזָר: מִכָּ רַבִּ אָמַר 
תִיב הָכָא “לִפְנֵי  אִילּוּ עוֹבֵד עֲבוֹדָה זָרָה, כְּ כְּ
נֵי  ים בְּ לִיָּעַל״, וּכְתִיב הָתָם “יָצְאוּ אֲנָשִׁ ת בְּ בַּ
הָלָן עֲבוֹדָה זָרָה, אַף  ךָ״, מַה לְּ רְבֶּ בְלִיַּעַל מִקִּ

אן – עֲבוֹדָה זָרָה.  כָּ

י  רַבִּ אָמַר   – לוֹם״  לְשָׁ לְכִי  וַיּאֹמֶר  עֵלִי  “וַיַּעַן 
דָבָר  בְּ חֲבֵרוֹ  אֶת  ד  לַחוֹשֵׁ אן,  מִכָּ אֶלְעָזָר: 
א  אֶלָּ עוֹד,  וְלאֹ  לְפַיְּיסוֹ;  רִיךְ  צָּ שֶׁ בּוֹ  אֵין  שֶׁ
ן  רָאֵל יִתֵּ נֶאֱמַר: “וֵאלהֵֹי יִשְׂ רִיךְ לְבָרְכוֹ, שֶׁ צָּ שֶׁ

לָתֵךְ״. אֶת שֵׁ

י  רַבִּ אָמַר  צְבָאוֹת״,  ה׳  וַתּאֹמַר  נֶדֶר  דֹּר  “וַתִּ
רוּךְ הוּא אֶת  דוֹשׁ בָּ רָא הַקָּ בָּ אֶלְעָזָר: מִיּוֹם שֶׁ
רוּךְ  דוֹשׁ בָּ רָאוֹ לְהַקָּ קְּ עוֹלָמוֹ, לאֹ הָיָה אָדָם שֶׁ
וּקְרָאָתוֹ  ה  חַנָּ אתָה  בָּ שֶׁ עַד  הוּא “צְבָאוֹת״, 

“צְבָאוֹת״; 

רוּךְ הוּא: רִבּוֹנוֹ  דוֹשׁ בָּ ה לִפְנֵי הַקָּ אָמְרָה חַנָּ
רָאתָ  בָּ שֶׁ צְבָאוֹת  צִבְאֵי  ל  מִכָּ עוֹלָם,  ל  שֶׁ
ן אֶחָד?!  ן לִי בֵּ תֵּ תִּ עֵינֶיךָ שֶׁ ה בְּ עוֹלָמְךָ קָשֶׁ בְּ

From here the halakha that one who sees in another 
an unseemly matter, he must reprimand him, is de-
rived– ֹאֵינוֹ הָגוּן צָרִיךְ לְהוֹכִיחו בָר שֶׁ חֲבֵרוֹ דָּ אן, לָרוֹאֶה בַּ  :מִכָּ
One who sees that another has sinned or is heading in 
that direction, it is a mitzva to direct him back to the 
straight and narrow and inform him that he is hurt-
ing himself with his wicked actions, even if he did not 
explicitly violate a Torah prohibition (Rambam Sefer 
HaMadda, Hilkhot De’ot 6:7).

halakha

Rabbi Elazar – י אֶלְעָזָר  In the Gemara, citations of :רַבִּ
Rabbi Elazar, with no patronymic, refer to Rabbi Elazar 
ben Pedat, a second-generation, Eretz Yisrael amora. He 
was born in Babylonia, where he was a student of both 
Rav and Shmuel. In his youth, he immigrated to Eretz 
Yisrael, where he married. In Eretz Yisrael, he became 
the primary student of Rabbi Yoĥanan. The connection 
between them was so close that at times, the Gemara 
raises a contradiction between the statement of one 
and the statement of the other, under the assump-
tion that it was unlikely that they would hold different 
opinions in matters of halakha. 

Personalities

From here the halakha that when a drunk person 
prays it is as if he engaged in idol worship is derived – 
אִילּוּ עוֹבֵד עֲבוֹדָה זָרָה כְּ ל  לֵּ תְפַּ מִּ שֶׁ כּוֹר  אן, לְשִׁ -Drunken :מִכָּ
ness causes confusion. One who stands in prayer drunk 
is liable to conjure false images in his conception of the 
Divine. That is the essence of idolatry (Rashba).

notes
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The Gemara suggests a parable: To what is this similar? It is similar to a 
flesh and blood king who made a feast for his servants. A poor person 
came and stood at the door. He said to them: Give me one slice of 
bread! And they paid him no attention. He pushed and entered before 
the king. He said to him: My lord, the King, from this entire feast that 
you have prepared, is it so difficult in your eyes to give me a single slice 
of bread?

As for the double language in the verse, “if you will look upon [im ra’o 
tireh],” Rabbi Elazar said: Hannah said before the Holy One, Blessed 
be He: Master of the Universe, if You will look upon [ra’o] me now, fine, 
and if not, in any case You will see [tireh]. 

What was Hannah threatening? She said: I will go and seclude myself 
with another man before Elkana, my husband. Since I secluded myself, 
they will force me to drink the sota b water to determine whether or not 
I have committed adultery. I will be found innocent, and since You will 
not make Your Torah false [pelaster],l I will bear children. With regards 
to a woman who is falsely suspected of adultery and drank the sota water, 
the Torah says: “And if the woman was not defiled, but was pure, then 
she shall be acquitted and she shall conceive” (Numbers 5:28).

However, Rabbi Elazar’s opinion works out well according to the one 
who said that the verse means: If she were barren, she will be remem-
bered by God and granted children. But according to the one who said 
that the verse means that childbearing will be easier and more successful, 
i.e., if she had previously given birth with pain, she now gives birth with 
ease, or if she had previously given birth to daughters, she now gives 
birth to sons, or if she had previously given birth to black children, con-
sidered to be unattractive, she now gives birth to fair children, or if she 
had previously given birth to short, weak children, she gives birth to tall, 
strong children, what can be said?

As it was taught in a baraita that the tanna’im disputed the interpretation 
of the verse in Numbers: “Then she shall be acquitted and she shall 
conceive” teaches that if she was barren, she will be remembered by 
God and granted children; this is the statement of Rabbi Yishmael. 
Rabbi Akiva said to him: If so, all barren women will go and seclude 
themselves with men who are not their husbands, and any woman who 
did not commit the sin of adultery will be remembered by God and 
granted children. Rather, the verse teaches that this is merely a promise 
for greater ease in childbirth; if she has previously given birth with pain, 
she now gives birth with ease, if she has previously given birth to short 
children, she gives birth to tall children, if she has previously given birth 
to black children, she now gives birth to fair children, if she has previ-
ously given birth to one child, she now gives birth to two children.

According to Rabbi Akiva’s explanation, what is derived from the double 
language uttered by Hannah: Im ra’o tireh? The Torah spoke in the lan-
guage of men, meaning that this double language is not extraordinary 
and nothing may be derived from it. It is common biblical vernacular.

In the oath/prayer uttered by Hannah, she refers to herself as “Your ser-
vant” [amatekha] three times: “The affliction of Your maidservant…and 
not forget Your maidservant and will give Your maidservant” (I Sam-
uel 1:11). 

Rabbi Yosei, son of Rabbi Ĥanina, said: Why are these three maidser-
vants [amatot] cited in the verse? They are cited to teach that Hannah 
said before the Holy One, Blessed be He: Master of the Universe, You 
have created three crucibles potentially leading to deathn in a woman, 
where she is particularly vulnerable. Alternatively, some say: Master of 
the Universe, You have created three accelerants of death in a woman. 
They are mitzvot that, as a rule, pertain to women: Observing the halakhot 
of a menstruating woman, separating ĥalla from dough, and lighting 
Shabbat candles. Have I ever violated one of them? Hannah attests to 
her status as God’s maidservant [ama]. The reference to these three 
mitzvot is drawn from the etymological similarity between amatekha, 
your maidservant, and mita, death. 

וָדָם  ר  שָׂ בָּ לְמֶלֶךְ   – דּוֹמֶה  בָר  הַדָּ לְמָה  ל  מָשָׁ
א עָנִי אֶחָד וְעָמַד עַל  ה סְעוּדָה לַעֲבָדָיו, בָּ עָשָׂ שֶׁ
רוּסָה אַחַת! וְלאֹ  נוּ לִי פְּ תַח, אָמַר לָהֶם: תְּ הַפֶּ
אָמַר  לֶךְ.  הַמֶּ אֵצֶל  וְנִכְנַס  חַק  דָּ עָלָיו;  יחוּ  גִּ הִשְׁ
ה  יתָ קָשֶׁ עָשִׂ ל סְעוּדָה שֶׁ לֶךְ, מִכָּ לוֹ: אֲדוֹנִי הַמֶּ

רוּסָה אַחַת?!  ן לִי פְּ עֵינֶיךָ לִיתֵּ בְּ

אָמְרָה  אֶלְעָזָר:  י  רַבִּ אָמַר  תִרְאֶה״,  רָאהֹ  “אִם 
ל עוֹלָם,  רוּךְ הוּא: רִבּוֹנוֹ שֶׁ דוֹשׁ בָּ ה לִפְנֵי הַקָּ חַנָּ

רְאֶה״,  אִם “רָאהֹ״ – מוּטָב, וְאִם לָאו – “תִּ

וְכֵיוָן  עְלִי,  בַּ אֶלְקָנָה  פְנֵי  בִּ ר  תֵּ וְאֶסְתַּ אֵלֵךְ 
ה  אַתָּ וְאִי  סוֹטָה,  מֵי  לִי  קוּ  מַשְׁ רְנָא  תַּ מִסְתַּ דְּ
תָה  “וְנִקְּ נֶאֱמַר:  שֶׁ ר,  לַסְתֵּ פְּ תּוֹרָתְךָ  ה  עוֹשֶׂ

וְנִזְרְעָה זָרַע״. 

אֲמַר אִם הָיְתָה עֲקָרָה נִפְקֶדֶת –  הָנִיחָא לְמַאן דַּ
יוֹלֶדֶת  הָיְתָה  אִם  אֲמַר  דַּ לְמַאן  א  אֶלָּ יר,  פִּ שַׁ
רֵיוַח, נְקֵבוֹת – יוֹלֶדֶת זְכָרִים,  צַעַר – יוֹלֶדֶת בְּ בְּ
יוֹלֶדֶת   – קְצָרִים  לְבָנִים,  יוֹלֶדֶת   – חוֹרִים  שְׁ

א לְמֵימַר?  ים, מַאי אִיכָּ אֲרוּכִּ

אִם  ד, שֶׁ וְנִזְרְעָה זָרַע״ – מְלַמֵּ תָה  תַנְיָא: “וְנִקְּ דְּ
מָעֵאל; אָמַר  י יִשְׁ בְרֵי רַבִּ הָיְתָה עֲקָרָה נִפְקֶדֶת, דִּ
הָעֲקָרוֹת  ל  כָּ יֵלְכוּ  ן,  כֵּ אִם  עֲקִיבָא:  י  רַבִּ לֵיהּ 
א:  לּאֹ קִלְקְלָה נִפְקֶדֶת! אֶלָּ רוּ, וְזוֹ שֶׁ תְּ ן וְיִסְתַּ כּוּלָּ
יוֹלֶדֶת   – צַעַר  בְּ יוֹלֶדֶת  הָיְתָה  אִם  שֶׁ ד  מְלַמֵּ
 – חוֹרִים  שְׁ ים,  אֲרוּכִּ יוֹלֶדֶת   – קְצָרִים  רֵיוַח,  בְּ

נַיִם.  יוֹלֶדֶת לְבָנִים, אֶחָד – יוֹלֶדֶת שְׁ

לְשׁוֹן  רָה תּוֹרָה כִּ בְּ רְאֶה״ – דִּ מַאי “אִם רָאהֹ תִּ
נֵי אָדָם. בְּ

אֲמָתֶךָ״,  אֶת  ח  כַּ שְׁ תִּ “אַל  אֲמָתֶךָ״,  עֳנִי  “בָּ
ה לַאֲמָתְךָ״.  “וְנָתַתָּ

לוּ  לשֹׁ אֲמָתוֹת הַלָּ י חֲנִינָא: שָׁ רַבִּ י יוֹסֵי בְּ אָמַר רַבִּ
רוּךְ הוּא:  בָּ דוֹשׁ  הַקָּ לִפְנֵי  ה  חַנָּ אָמְרָה   – ה  לָמָּ
רָאתָ  בָּ מִיתָה  דְקֵי  בִּ ה  לשָֹׁ שְׁ ל עוֹלָם,  שֶׁ רִבּוֹנוֹ 
בְקֵי מִיתָה, וְאֵלּוּ  ה דִּ לשָֹׁ ה, וְאָמְרִי לָהּ: שְׁ ָ אִשּׁ בָּ
י עַל  לוּם עָבַרְתִּ ר, כְּ ה וְהַדְלָקַת הַנֵּ ה וְחַלָּ הֵן: נִדָּ

אַחַת מֵהֶן?! 

Sota – סוֹטָה: The Torah describes the pro-
cedure governing such a woman (Numbers 
5:11–31): First, her husband warns her in the 
presence of witnesses against being alone 
together with a specific man about whom 
he is suspicious. If she disobeys this warn-
ing and is observed alone with that man 
(even though there is no concrete evidence 
that she actually committed adultery), she 
and her husband can no longer live to-
gether as man and wife until she has un-
dergone the following ordeal to determine 
whether she has committed adultery. The 
woman (accompanied by her husband and 
two Torah scholars) is taken to the Temple 
in Jerusalem and forced by the priests to 
stand in a public place while holding the 
special meal-offering that she is required to 
bring. There she is again questioned about 
her behavior. If she continues to protest 
her fidelity and takes an oath to that effect, 
a scroll is brought and the curses of the 
sota mentioned in the Torah passage cited 
above are written on it. If she does not ad-
mit that she has committed adultery, the 
scroll is submerged in a clay vessel filled 
with water taken from the Temple basin 
and some earth from the Temple floor, and 
the scroll’s writing is dissolved in the water. 
She is then forced to drink that water. If the 
husband’s allegation is true, in the words 
of the Torah, “her belly shall swell and her 
thigh shall fall away” (Numbers 5:27), until 
ultimately she dies from the water’s curse. 
If she is innocent, the water will bring her 
blessing and she is permitted to resume 
normal marital relations with her husband.

background

False [pelaster] – ר לַסְתֵּ  The source of this :פְּ
word is the Greek πλάστης, plastès, mean-
ing a molder, a modeler; metaphorically, in 
this context, it means false.

language

Three crucibles potentially leading to 
death – דְקֵי מִיתָה בִּ ה  לשָֹׁ  The source for :שְׁ
this is the mishna in tractate Shabbat (31b) 
that states that for failure to fulfill these 
mitzvot women are punished. Various 
explanations were suggested why these 
three mitzvot were particularly empha-
sized. Some hold that the reason is because 
it is women who generally have the op-
portunity to engage in their performance. 
Another explanation ties each of these 
mitzvot to Eve’s sin with the tree of knowl-
edge, and each alludes to and symbolizes 
one of the consequences of that transgres-
sion (Shabbat 32a).

notes
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Later in her prayer, Hannah says: “And You will grant Your servant 
an offspring of men.” 

The Gemara asks: What is the meaning of “an offspring of men”? 
Rav said: Hannah prayed for a man among men, a son who would 
be outstanding and exceptional. And Shmuel said: This expression 
means an offspring who will anoint two men to royalty. And who 
were they? Saul and David. And Rabbi Yoĥanan said: Hannah 
prayed that she would bear an offspring who would be the equiva-
lent of two of the world’s greatest men. And who were they? Moses 
and Aaron. As it is stated: “Moses and Aaron among His priests, 
and Samuel among those who call His name” (Psalms 99:6). In 
this verse, Hannah’s son, Samuel, is equated to Moses and Aaron. 
And the Rabbis say: “An offspring of men”: Hannah prayed for an 
offspring who would be inconspicuous among men, that he would 
not stand out in any way.

The Gemara relates: When Rav Dimi came from Eretz Yisrael to 
Babylonia, he said in explanation: Hannah prayed that her son would 
not be conspicuous among men; neither too tall nor too short; 
neither too small nor too fat; neither too white nor too red; nei-
ther too smart nor too stupid.

When Hannah came to the Temple with her son Samuel, she told 
Eli: “My lord, as your soul lives, my lord, I am the woman who stood 
here with you to pray to the Lord” (I Samuel 1:26). Rabbi Yehoshua 
ben Levi said: From here the halakha that it is forbidden to sit 
within four cubits of one who is praying is derived.h As the verse 
says: “Who stood here with you,” indicating that Eli stood alongside 
Hannah because she was praying.

Additionally, Hannah’s emphasis in speaking to Eli, “for this youth 
I prayed” (I Samuel 1:27), indicates that she came to protect him 
from danger. As Rabbi Elazar said: Samuel was one who taught 
halakha in the presence of his teacher.n Hannah wanted to pray that 
he not be punished by death at the hand of Heaven for his transgres-
sion, as it is stated: “And they slaughtered the cow and they 
brought the youth to Eli” (I Samuel 1:25). This verse is puzzling. 
Because they slaughtered the cow, therefore, they brought the 
youth to Eli? What does one have to do with the next? 

Rather, this is what happened: Eli said to those who brought the 
offering: Call a priest; he will come and slaughter the offering. 
Samuel saw them looking for a priest to slaughter the animal. He 
said to them: Why do you need to look for a priest to slaughter it? 
Slaughter of an offering performed by a non-priest is valid.h They 
brought him before Eli to clarify his statement. Eli said to him: 
How do you know this? Samuel said to him: Is it written in the 
Torah: And the priest shall slaughter indicating that the offering 
may only be slaughtered by a priest? It is written: “And the priests 
shall offer,” only from the stage of receiving the blood in the bowls 
and onward is it a mitzva incumbent upon priests alone. From here 
the halakha that slaughter by a non-priest is acceptable is derived.

Eli said to Samuel: You have spoken well and your statement is 
correct, but nevertheless, you are one who issued a halakhic ruling 
in the presence of your teacher, and anyone who issues a halakhic 
ruling in the presence of his teacher, even if the particular halakha 
is correct, is liable for deathh at the hand of Heaven for showing 
contempt for his teacher. Hannah came and shouted before him: 

“I am the woman who stood here with you to pray to the Lord;” do 
not punish the child who was born of my prayers. He said to her: 
Let me punish him, and I will pray for mercy, that the Holy One, 
Blessed be He, will grant you a son who will be greater than this 
one. She said to him: “For this youth I prayed” and I want no 
other.

ים״,  “וְנָתַתָּ לַאֲמָתְךָ זֶרַע אֲנָשִׁ

בְרָא  גַּ ים״? אָמַר רַב:  מַאי “זֶרַע אֲנָשִׁ
חַ  מּוֹשֵׁ מוּאֵל אָמַר: זֶרַע שֶׁ גוּבְרִין; ושְׁ בְּ
אוּל  שָׁ  – אִינוּן  וּמַאן  ים,  אֲנָשִׁ נֵי  שְׁ
קוּל  שָׁ שֶׁ זֶרַע  אָמַר:  יוֹחָנָן  י  וְרַבִּ וְדָוִד; 
ה  משֶֹׁ  – אִינוּן  וּמַאן  ים,  אֲנָשִׁ נֵי  שְׁ כִּ
כהֲֹנָיו  ה וְאַהֲרןֹ בְּ נֶאֱמַר: “משֶֹׁ וְאַהֲרןֹ, שֶׁ
נַן אָמְרִי:  מוֹ״; וְרַבָּ קוֹרְאֵי שְׁ מוּאֵל בְּ וּשְׁ
ין  בֵּ מּוּבְלָע  שֶׁ זֶרַע   – ים״  אֲנָשִׁ “זֶרַע 

ים.  אֲנָשִׁ

ימִי, אָמַר: לאֹ אָרוֹךְ וְלאֹ  י אֲתָא רַב דִּ כִּ
צָחוֹר  וְלאֹ  ם,  אַלָּ וְלאֹ  קָטָן  וְלאֹ  גּוּץ, 

שׁ. יחוֹר, וְלאֹ חָכָם וְלאֹ טִפֵּ וְלאֹ גִּ

זֶה״  בָּ כָה  עִמְּ בֶת  צֶּ הַנִּ ה  ָ הָאִשּׁ “אֲנִי 
אן,  מִכָּ לֵוִי:  ן  בֶּ עַ  יְהוֹשֻׁ י  רַבִּ אָמַר 
אַמּוֹת  ע  אַרְבַּ תוֹךְ  בְּ ב  לֵישֵׁ אָסוּר  שֶׁ

ה. פִלָּ ל תְּ שֶׁ

אָמַר   – י״  לְתִּ לָּ הִתְפַּ הַזֶּה  עַר  הַנַּ “אֶל 
מוּאֵל מוֹרֶה הֲלָכָה לִפְנֵי  י אֶלְעָזָר: שְׁ רַבִּ
ר  חֲטוּ אֶת הַפָּ נֶאֱמַר: “וַיִּשְׁ רַבּוֹ הָיָה, שֶׁ
וּם  מִשּׁ עֵלִי״,  אֶל  עַר  הַנַּ אֶת  וַיָּבִיאוּ 
עַר  הַנַּ הֵבִיאוּ  ר״  הַפָּ אֶת  חֲטוּ  ״וַיִּשְׁ דְּ

אֶל עֵלִי?! 

א, אָמַר לָהֶן עֵלִי: קִרְאוּ כּהֵֹן, לֵיתֵי  אֶלָּ
רִי  הָווּ מְהַדְּ מוּאֵל דְּ חוֹט. חָזַנְהוּ שְׁ וְלִשְׁ
ה  חַט, אָמַר לְהוּ: לָמָּ תַר כּהֵֹן לְמִישְׁ בָּ
חַט?  לְמִישְׁ כּהֵֹן  תַר  בָּ לְאַהֲדוּרִי  לְכוּ 
יהּ  רָה! אַיְיתוּהוּ לְקַמֵּ שֵׁ זָר כְּ חִיטָה בְּ שְׁ
עֵלִי, אָמַר לֵיהּ: מְנָא לְךָ הָא? אֲמַר  דְּ
הַכֹּהֵן״?!  חַט  “וְשָׁ תִיב  כְּ מִי  לֵיהּ: 
לָה  מִקַבָּ תִיב!  כְּ הַכּהֲֹנִים״  “וְהִקְרִיבוּ 
חִיטָה  אן לִשְׁ ה; מִכָּ הוּנָּ וְאֵילָךְ מִצְוַת כְּ

זָר.  רָה בְּ שֵׁ כְּ שֶׁ

 , אָמְרַתְּ קָא  יר  פִּ שַׁ מֵימַר  לֵיהּ:  אָמַר 
 – אַתְּ  ךְ  רַבָּ פְנֵי  בִּ הֲלָכָה  מִיהוּ, מוֹרֶה 
חַיָּיב  רַבּוֹ  פְנֵי  בִּ הֲלָכָה  הַמּוֹרֶה  וְכָל 
יהּ:  ה וְקָא צָוְוחָה קַמֵּ מִיתָה. אָתְיָא חַנָּ
זֶה״ וגו.׳  כָה בָּ בֶת עִמְּ צֶּ ה הַנִּ ָ “אֲנִי הָאִשּׁ
יהּ, וּבָעֵינָא  אַעַנְשֵׁ בַקִי לִי דְּ אָמַר לָהּ: שְׁ
אֲמַרָה  יהּ.  מִינֵּ א  רַבָּ לָךְ  וְיָהֵיב  רַחֲמֵי 

י״. לְתִּ לָּ עַר הַזֶּה הִתְפַּ לֵיהּ: “אֶל הַנַּ

From here the halakha that it is forbidden to sit within 
four cubits of one who is praying is derived – ,אן  מִכָּ
ה פִלָּ תְּ ל  ע אַמּוֹת שֶׁ תוֹךְ אַרְבַּ ב בְּ אָסוּר לֵישֵׁ  One may not sit :שֶׁ
within four cubits on any side of one who is praying, as per 
the opinion of Rabbi Yehoshua ben Levi cited here. If one is 
himself engaged in Torah study or prayer, it is permitted, as 
in that case he does not appear to be displaying contempt 
for the prayer of the person beside him (Shulĥan Arukh 
HaRav; Rambam Sefer Ahava, Hilkhot Tefilla 5:6; Shulĥan 
Arukh, Oraĥ Ĥayyim 102:1).

Slaughter by a non-priest is valid – רָה שֵׁ זָר כְּ חִיטָה בְּ -Non :שְׁ
priests are permitted to slaughter consecrated animals and 
even sacrifices of the most sacred order. This is true with 
regard to both individual and communal offerings (Ram-
bam Sefer Avoda, Hilkhot Biat HaMikdash 9:6, Sefer Avoda, 
Hilkhot Ma’aseh HaKorbanot 5:1, Sefer Avoda, Hilkhot Pesulei 
HaMukdashim 1:1).

Anyone who issues a halakhic ruling in the presence 
of his teacher is liable for death – ֹפְנֵי רַבּו בִּ  הַמּוֹרֶה הֲלָכָה 
 One is always forbidden to teach halakha in the :חַיָּיב מִיתָה
presence of his teacher, and one who does so is punished 
by death at the hand of Heaven. One who is a distance of 
at least twelve mil from his teacher, a distance derived in 
tractate Sanhedrin from the size of Israelite camp in the 
desert, and someone happens to ask him a question, he 
may answer. However, he is forbidden to establish him-
self as a halakhic authority until his teacher dies or has 
given him permission to issue halakhic rulings. If one is 
within three parasangs, twelve mil, of his teacher, even 
with his permission he may issue rulings (Rema). Some say 
that one who issues halakhic rulings within twelve mil of 
his teacher is liable to receive the death penalty.  Beyond 
twelve mil, although he is prohibited from doing so, he is 
exempt from receiving the death penalty (Rambam Sefer 
HaMadda, Hilkhot Talmud Torah 5:2–3; Shulĥan Arukh, Yoreh 
De’a 242:4 and in the Rema).

halakha

Samuel was one who taught halakha in the presence of 
his teacher – מוּאֵל מוֹרֶה הֲלָכָה לִפְנֵי רַבּוֹ הָיָה  This did not :שְׁ
transpire when Samuel was first brought to the Tabernacle, 
but on one of the Festivals after he was already grown 
(ge’onim).

notes
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The Gemara continues to deal with Hannah’s prayer. It is said: “And 
Hannah spoke on her heart.” Several interpretations are offered to 
explain her use of the phrase “on her heart” instead of the common 
phrase to her heart (Maharsha). Rabbi Elazar said in the name of 
Rabbi Yosei ben Zimra: Hannah spoke to God concerning matters 
of her heart. She said before Him: Master of the Universe, of all 
the organs You created in a woman, You have not created one in 
vain. Every organ fulfills its purpose; eyes to see, ears to hear, a 
nose to smell, a mouth to speak, hands with which to perform 
labor, feet with which to walk, breasts with which to nurse. If so, 
these breasts that You placed upon my heart, to what purpose did 
You place them? Was it not in order to nurse with them? Grant me 
a son and I will nurse with them.

Tangentially, the Gemara also cites an additional statement that 
Rabbi Elazar said in the name of Rabbi Yosei ben Zimra: Anyone 
who sits in observance of a fast on Shabbat,nh his merit is great and 
they tear up and repeal his sentence of seventy years; because 
everyone is enjoying himself and a feast is prepared, it is more dif-
ficult to fast on Shabbat than on any other day. Nevertheless, they 
then hold him accountable for failing to fulfill the halakha of de-
light of Shabbat.

The Gemara asks: What is his remedy to atone and avoid punish-
ment? Rav Naĥman bar Yitzĥak said: He must sit in observance 
of another fast on a weekday to atone for the fast on Shabbat.

After explaining the uncommon expression, on her heart, the Ge-
mara cites an additional statement in the matter of Hannah. And 
Rabbi Elazar said: Hannah spoke impertinently toward God on 
High. As it is stated: “And she prayed onto the Lord,” as opposed 
to the common phrase: To the Lord. This teaches that she spoke 
impertinently toward on High. 

And on a similar note, Rabbi Elazar said that Elijah spoke imper-
tinently toward God on High as well in his prayer at Mount Car-
mel, as it is stated: “Answer me, Lord, answer me, that this people 
will know that You are the Lord, God, and You have turned their 
hearts backward” (I Kings 18:37), claiming that God caused Israel 
to sin. On this topic, Rabbi Shmuel bar Rabbi Yitzĥak said: From 
where do we know that the Holy One, Blessed be He, ultimately 
conceded to Elijah that he was correct? 

As it is written in a future prophecy: “In that day, says the Lord, I 
will assemble the lame, and I will gather those who are abandoned 
and those with whom I have dealt in wickedness” (Micah 4:6). 
God states that He caused Israel to act wickedly. 

Similarly, Rabbi Ĥama, son of Rabbi Ĥanina, said: Had it not 
been for these three verses, the legs of the enemies of Israel, a 
euphemism for Israel itself, would have collapsed, as Israel would 
have been unable to withstand God’s judgment.

One is the verse just mentioned in which it is written: “Those 
whom I have dealt in wickedness.” And one is the verse in which 
it is written: “Behold, like clay in the potter’s hand, so are you in 
My hand, house of Israel” ( Jeremiah 18:6). And one is the verse in 
which it is written: “And I will give you a new heart and a new 
spirit I will place within you, and I will remove the heart of stone 
from your flesh and I will give you a heart of flesh” (Ezekiel 36:26). 
These three verses indicate that God influences a person’s decisions, 
and therefore one does not have sole responsibility for his actions.

י  רַבִּ אָמַר  ה״  לִבָּ עַל  רֶת  מְדַבֶּ הִיא  ה  “וְחַנָּ
זִמְרָא: עַל עִסְקֵי  ן  בֶּ י יוֹסֵי  רַבִּ וּם  אֶלְעָזָר מִשּׁ
ל  כָּ עוֹלָם,  ל  שֶׁ רִבּוֹנוֹ  לְפָנָיו:  אָמְרָה  הּ.  לִבָּ
בָר אֶחָד  דָּ רָאתָ  בָּ ה לאֹ  ָ אִשּׁ בְּ רָאתָ  בָּ ֶ שּׁ מַה 
מוֹעַ,  לִשְׁ וְאָזְנַיִם  לִרְאוֹת,  עֵינַיִם  לָה,  לְבַטָּ
הֶם  ר, יָדַיִם לַעֲשׂוֹת בָּ ה לְדַבֵּ חוֹטֶם לְהָרִיחַ, פֶּ
לְהָנִיק  ים  דִּ דַּ הֶן,  בָּ ךְ  לְהַלֵּ רַגְלַיִם  מְלָאכָה, 
ה, לאֹ  לָמָּ י  לִבִּ תַתָּ עַל  נָּ שֶׁ לוּ  הַלָּ ים  דִּ דַּ הֶן;  בָּ

הֶן.  ן וְאָנִיק בָּ ן לִי בֵּ הֶן?! תֵּ לְהָנִיק בָּ

ן זִמְרָא:  י יוֹסֵי בֶּ וּם רַבִּ י אֶלְעָזָר מִשּׁ וְאָמַר רַבִּ
זַר  ת – קוֹרְעִים לוֹ גְּ בָּ שַׁ תַעֲנִית בְּ ב בְּ ל הַיּוֹשֵׁ כָּ
י כֵן חוֹזְרִין  נָה, וְאַף עַל פִּ בְעִים שָׁ ל שִׁ ינוֹ שֶׁ דִּ

ת.  בָּ ין עוֹנֶג שַׁ נּוּ דִּ וְנִפְרָעִין מִמֶּ

יִצְחָק:  ר  בַּ נַחְמָן  רַב  אֲמַר  יהּ?  נְתֵּ קַּ תַּ מַאי 
עֲנִיתָא לְתַעֲנִיתָא. לֵיתִיב תַּ

י  לַפֵּ בָרִים כְּ ה הֵטִיחָה דְּ י אֶלְעָזָר: חַנָּ וְאָמַר רַבִּ
ד,  ל עַל ה׳״ – מְלַמֵּ לֵּ תְפַּ נֶאֱמַר: “וַתִּ מַעְלָה, שֶׁ

י מַעְלָה. לַפֵּ בָרִים כְּ הֵטִיחָה דְּ שֶׁ

בָרִים  דְּ הֵטִיחַ  אֵלִיָּהוּ  אֶלְעָזָר:  י  רַבִּ וְאָמַר 
אֶת  הֲסִבֹּתָ  ה  “וְאַתָּ נֶאֱמַר:  שֶׁ מַעְלָה,  י  לַפֵּ כְּ
י  רַבִּ ר  בַּ מוּאֵל  שְׁ י  רַבִּ אָמַר  ית״.  אֲחֹרַנִּ ם  לִבָּ
רוּךְ הוּא וְהוֹדָה  דוֹשׁ בָּ חָזַר הַקָּ יִן שֶׁ יִצְחָק: מִנַּ

לוֹ לְאֵלִיָּהוּ? 

NOTES:
From here the halakha that when a drunk person prays it 
is as if he engaged in idol worship is derived – כּוֹר אן, לְשִׁ  מִכָּ
זָרָה אִילּוּ עוֹבֵד עֲבוֹדָה  כְּ ל  לֵּ תְפַּ מִּ -Drunkenness causes confu :שֶׁ
sion. One who stands in prayer drunk is liable to conjure false 
images in his conception of the Divine. That is the essence 
of idolatry (Rashba).

Three crucibles potentially leading to death – דְקֵי ה בִּ לשָֹׁ  שְׁ
 The source for this is the mishna in tractate Shabbat :מִיתָה
(31b) that states that for failure to fulfill these mitzvot women 
are punished. Various explanations were suggested why 
these three mitzvot were particularly emphasized. Some 
hold that the reason is because it is women who generally 
have the opportunity to engage in their performance. An-
other explanation ties each of these mitzvot to Eve’s sin with 
the Tree of Knowledge, and each alludes to and symbolizes 
one of the consequences of that transgression (Shabbat 32a). 

Samuel was one who taught halakha in the presence of 
his teacher – מוּאֵל מוֹרֶה הֲלָכָה לִפְנֵי רַבּוֹ הָיָה  This transpired :שְׁ
not when Samuel was first brought to the Tabernacle, but 
on one of the festivals when he was already grown (Ge’onim).

Anyone who sits in observance of a fast on Shabbat – 
ת בָּ שַׁ תַעֲנִית בְּ ב בְּ -Opinions differs as to whether this re :הַיּוֹשֵׁ
fers specifically to a fast that one fasts after having a bad 
dream the night before, in order to repent and thereby pre-
vent the actualization of that dream, which, according to 
the Geonim, is permitted on Shabbat, or whether it is saying 
that in specific cases when one is permitted to fast even on 
Shabbat in order to repent (see Rashba).

HALAKHA
From this the halakha that one who sees in another an 
an unseemly matter, he must reprimand him, is derived.– 
אֵינוֹ הָגוּן צָרִיךְ לְהוֹכִיחוֹ בָר שֶׁ חֲבֵרוֹ דָּ אן, לָרוֹאֶה בַּ  One who sees :מִכָּ
that another has sinned or is heading in that direction, it is 
a mitzva to direct him back to the straight and narrow and 
inform him that he is hurting himself with his wicked ac-
tions, even if he did not explicitly violate a Torah prohibition. 
(Rambam Sefer HaMadda, Hilkhot De’ot 6:7).

From here the halakha that it is forbidden to sit within 
four cubits of one who is praying is derived – אָסוּר אן, שֶׁ  מִכָּ
ה פִלָּ ל תְּ ע אַמּוֹת שֶׁ תוֹךְ אַרְבַּ ב בְּ  One One may not sit within :לֵישֵׁ
four cubits on any side of one who is praying, as per the 
opinion of Rabbi Yehoshua ben Levi cited here. If one is 
himself engaged in Torah study or prayer, it is permitted, as in 
that case, he does not appear to be displaying contempt for 
the prayer of the person beside him (Shulĥan Arukh HaRav; 
Rambam Sefer Ahava, Hilkhot Tefilla 5:6; Shulĥan Arukh, Oraĥ 
Ĥayyim 102:1).

Slaughter by a non-priest is acceptable – רָה שֵׁ זָר כְּ חִיטָה בְּ  :שְׁ
Non-priests are permitted to slaughter consecrated animals 
and even sacrifices of the most sacred order. This is true with 
regard to both individual and communal offerings (Ram-
bam Sefer Avoda, Hilkhot Bi’at HaMikdash 9:6, Sefer Avoda, 
Hilkhot Ma’aseh HaKorbanot 5:1, Sefer Avoda, Hilkhot Pesulei 
HaMukdashim 1:1).

Anyone who issues a halakhic ruling in the presence of his 
teacher is liable for death – פְנֵי רַבּוֹ חַיָּיב מִיתָה  :הַמּוֹרֶה הֲלָכָה בִּ
One is always forbidden to teach halakha in the presence of 
his teacher, and one who does so is punished by death at 
the hand of Heaven. One is a distance of at least twelve mil, 
a distance derived from the Israelite camp in the tractate 
Sanhedrin, from his teacher, and someone happens to ask 
him a question, he may answer. However, he is forbidden 
to establish himself as an arbiter of halakha until his teacher 
dies or given him permission to issue halakhic rulings. If one 
is within three parasangs, (twelve mil ) of his teacher, even 
with permission he may not do so (Rema). Some say that if 
one issues halakhic rulings within twelve mil of his teacher 
he is liable for the death penalty, and if he does so beyond 
twelve mil, although prohibited, he is exempt from the death 
penalty (Rambam Sefer HaMada, Hilkhot Talmud Torah 6:2; 
Shulĥan Arukh, Yoreh De’ah 242:4 and in the Rema).

If one keeps a fast on Shabbat – ת בָּ שַׁ תַעֲנִית בְּ ב בְּ  It is :הַיּוֹשֵׁ

generally prohibited to fast on Shabbat beyond the sixth 
hour of the day, noon, although one may fast on Shabbat 
after having a bad dream. That is because he is depressed 
by the dream and through fasting, the decree against him 
will be repealed, contributing to his sense of enjoyment on 
Shabbat. Nevertheless, one who does so must fast again 
on a weekday to atone for fasting on Shabbat and negat-
ing the primary mitzva of enjoyment Shabbat (Rambam 
Sefer Zemanim, Hilkhot Shabbat 30: 9, Sefer Zemanim, Hilkhot 
Ta’anit 1:12; Shulĥan Arukh, Oraĥ Ĥayyim 288:1).

BACK-
GROUND:
Sota – סוֹטָה: The Torah describes the procedure governing 
such a woman (Numbers 5:11–31): First, her husband warns 
her in the presence of witnesses against being alone togeth-
er with a specific man about whom he is suspicious. If she 
disobeys this warning and is observed alone with that man 
(even though there is no concrete evidence that she actually 
committed adultery), she and her husband can no longer 
live together as man and wife until she has undergone the 
following ordeal to determine whether she has committed 
adultery. The woman (accompanied by her husband and 
two Torah scholars) is taken to the Temple in Jerusalem and 
forced by the priests to stand in a public place while holding 
the special meal-offering that she is required to bring (see: 
Jealousy meal-offering). There she is again questioned about 
her behavior. If she continues to protest her fidelity and takes 
an oath to that effect, a scroll is brought and the curses of the 
sota mentioned in the Torah passage cited above are written 
on it. If she does not admit that she has committed adultery, 
the scroll is submerged in a clay vessel filled with water taken 
from the Temple basin* and some earth from the Temple 
floor, and the scroll’s writing is dissolved in the water. She is 
then forced to drink that water. If the husband’s allegation 
is true, in the words of the Torah, “her belly shall swell and 
her thigh shall fall away” (Numbers 5:27), until ultimately she 
dies from the water’s curse. If she is innocent, the water will 
bring her blessing and she is permitted to resume normal 
marital relations with her husband.

LANGUAGE:
False [Pelaster] – ר לַסְתֵּ  The source of this word is Greek :פְּ
{GREEK}, meaning design, creating a shape, and metaphori-
cally, in this context, it means false.

PERSONALI-
TIES:
Rabbi Elazar – י אֶלְעָזָר  In the Talmud, citations of Rabbi :רַבִּ
Elazar with no patronymic refer to Rabbi Elazar ben Pedat, 
a second generation, Eretz Yisrael amora. He was born in 
Babylonia, where he was a student of both Rav and Shmuel. 
He immigrated to Eretz Yisrael in his youth, where he mar-
ried. In Eretz Yisrael, he became the primary student of Rabbi 
Yoĥanan. The connection between them was so close that 
at times the Gemara raises a contradiction between the 
statement of one and the statement of the other, under the 
assumption that it was unlikely that they would hold differ-
ent opinions in matters of halakha. 

He idolized Rabbi Yoĥanan, although initially, because of 
his Babylonian customs, Rabbi Yoĥanan criticized him. Over 
time, however, their relationship grew uch closer and ulti-
mately Rabbi Yoĥanan said of him: “I saw ben Pedat sitting 
and teaching like Moses from the mouth of the Almighty. 

He was poor for most of his life, and only in his final 
years, when he assumed a leadership role, did his situation 
improve

Following the death of Rabbi Yoĥanan he was apparently 
one of the most significant personalities in Eretz Yisrael. He 
was among the Sages who established the nineteen year 
cycle of leap years that is at the foundation of the Jewish 
calendar. He sent his halakhic rulings and ethical and moral 

teachings from Eretz Yisrael to Babylonia, where his rulings 
were deemed obligatory.

Many stories were related of Rabbi Elazar’s love for Torah, 
and he is cited as one who was completely immersed in 
Torah study, paying no attention to the the world around 
him. 

Due to his prominence, he was called the Master of Erertz 
Yisrael.

Virtually all of the third generation Eretz Yisrael amora’im 
were his students. He has a son, Rabbi Pedat, who was one 
of the Sages of the next generation. 

לב.

Perek V
Daf 32  Amud a

ר הֲרֵעֹתִי״. כְתִיב: “וַאֲשֶׁ דִּ

לשֹׁ  י חֲנִינָא: אִלְמָלֵא שָׁ רַבִּ י חָמָא בְּ אָמַר רַבִּ
ל  שֶׁ רַגְלֵיהֶם  נִתְמוֹטְטוּ   – לוּ  הַלָּ מִקְרָאוֹת 

רָאֵל:  שׂוֹנְאֵי יִשְׂ

כְתִיב:  ר הֲרֵעֹתִי״, וְחַד, דִּ כְתִיב: “וַאֲשֶׁ חַד, דִּ
ית  יָדִי בֵּ ם בְּ ן אַתֶּ יַד הַיּוֹצֵר כֵּ ה כַחֹמֶר בְּ “הִנֵּ
לֵב  אֶת  “וַהֲסִרתִֹי  כְתִיב:  דִּ וְחַד,  רָאֵל״;  יִשְׂ

ר״.  שָׂ י לָכֶם לֵב בָּ רְכֶם וְנָתַתִּ שַׂ הָאֶבֶן מִבְּ

Anyone who sits in observance of a fast on Shab-
bat – ת בָּ שַׁ בְּ תַעֲנִית  בְּ ב   Opinions differ as to :הַיּוֹשֵׁ
whether this refers specifically to a fast that one fasts 
after experiencing a bad dream the night before, in 
order to repent and thereby prevent the actualiza-
tion of that dream, which, according to the ge’onim, 
is permitted on Shabbat, or whether it is saying that 
even in other specific cases, one is permitted to fast 
on Shabbat in order to repent (see Rashba).

notes

Anyone who sits in observance of a fast on Shab-
bat – ת בָּ שַׁ תַעֲנִית בְּ ב בְּ  It is generally prohibited :הַיּוֹשֵׁ
to fast on Shabbat beyond the sixth hour of the 
day, noon, although one may fast on Shabbat af-
ter having a bad dream. That is because through 
fasting, the decree against him will be repealed and 
the depression caused by the dream will dissipate, 
contributing to his sense of enjoyment on Shabbat. 
Nevertheless, one who does so must fast again on a 
weekday to atone for fasting on Shabbat and negat-
ing the primary mitzva of enjoyment on Shabbat 
(Rambam Sefer Zemanim, Hilkhot Shabbat 30:12, Sefer 
Zemanim, Hilkhot Ta’anit 1:12; Shulĥan Arukh, Oraĥ 
Ĥayyim 288:1, 4).

halakha
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Rav Pappa said there is a clearer proof from here: “And I will place 
My spirit within you and I will cause you to walk in My statutes, 
and you will observe My decrees and do them” (Ezekiel 36:27). 

And Rabbi Elazar said: Moses also spoke impertinently toward 
God on High, as it is stated in the verse following the sin of those 
who murmured against God in the desert: “And Moses prayed to 
the Lord and the fire subsided” (Numbers 11:2), and this verse is 
interpreted homiletically: Do not read to [el] the Lord, but rather 
onto [al] the Lord,n which indicates that he spoke impertinently.

The Gemara explains the basis for this interpretation: As the Sages 
of the school of Rabbi Eliezer ben Ya’akov would indiscrimi-
nately read alef as ayin and ayin as alef and in this case transform-
ing el into al.l

The Sages of the school of Rabbi Yannai, however, say proof that 
Moses spoke impertinently toward God on High is derived from 
here, Moses’ rebuke at the beginning of Deuteronomy: “And Di 
Zahav” (Deuteronomy 1:1). This is an entry in a list of places where 
Moses had spoken to Israel. As there was no place encountered by 
that name, it is interpreted as an allusion to another matter. 

We must clarify: What is the meaning of and Di Zahav? The Sages 
of the school of Rabbi Yannai saidb that Moses said the following 
before the Holy One, Blessed be He, to atone for Israel after the 
sin of the Golden Calf: Master of the Universe, because of the 
gold and silver that you lavished upon Israel during the exodus 
from Egypt until they said enough [dai]; it was this wealth that 
caused Israel to make the Golden Calf.

Establishing a general moral principle, the Sages the school of 
Rabbi Yannai said: A lion does not roar standing over a basket 
of straw from which he derives no pleasure, but he roars standing 
over a basket of meat, as he only roars when satiated. 

Similarly, Rabbi Oshaya said: This is comparable to a person who 
had a lean, but large-limbed cow. At one point, he fed it lupines, 
a choice food, and soon thereafter the cow was kicking him. He 
said to the cow: Who caused you to begin kicking me if not the 
lupines I fed you? Here, too, the sin was caused by an abundance 
of good.

The Gemara offers another analogy: Rabbi Ĥiyya bar Abba said 
that Rabbi Yoĥanan said: This is comparable to a person who 
had a son; he bathed him and anointed him with oil, fed him and 
gave him drink, and hung a purse of money around his neck. 
Then, he brought his son to the entrance of a brothel. What could 
the son do to avoid sinning?

On a similar note, Rav Aĥa, son of Rav Huna, said that Rav She-
shet said: That is what people say in a popular maxim: Filling his 
stomach is a type of sin, as it is stated: “When they were fed and 
became full they were sated, and their hearts were lifted and they 
have forgotten Me” (Hosea 13:6). Rav Naĥman said: This prin-
ciple is derived not from the verse in Hosea, but from here: “And 
your heart is lifted and you forget the Lord” (Deuteronomy 8:14). 
And the Rabbis say that this principle is derived from here: “And 
they will have eaten and been sated and fattened, and they will 
turn to other gods” (Deuteronomy 31:20). 

And if you wish, say instead that it is derived from here: “And 
Jeshurun grew fat and kicked” (Deuteronomy 32:15). Rabbi 
Shmuel bar Naĥmani said that Rabbi Yonatan said: From where 
in the Torah is it derived that the Holy One, Blessed be He, ulti-
mately conceded to Moses that the reason for the sin of the Gold-
en Calf was indeed the riches lavished upon Israel? As it is stated: 

“And I gave them an abundance of silver and gold, which they 
used for the Ba’al” (Hosea 2:10).

ן  אֶתֵּ רוּחִי  “וְאֶת  מֵהָכָא:  אָמַר,  א  פָּ פַּ רַב 
לֵכוּ״.  י תֵּ חֻקַּ ר בְּ יתִי אֵת אֲשֶׁ כֶם וְעָשִׂ קִרְבְּ בְּ

בָרִים  דְּ יחַ  הִטִּ ה  משֶֹׁ אֶלְעָזָר:  י  רַבִּ וְאָמַר 
ה אֶל  ל משֶֹׁ לֵּ נֶאֱמַר: “וַיִּתְפַּ י מַעְלָה, שֶׁ לַפֵּ כְּ
א “עַל״ ה׳,  קְרִי “אֶל״ ה׳ אֶלָּ ה׳״, אַל תִּ

קוֹרִין  יַעֲקבֹ  ן  בֶּ אֱלִיעֶזֶר  י  רַבִּ בֵי  דְּ ן  כֵּ שֶׁ
לְאַלְפִי״ן עַיְינִי״ן וּלְעַיְינִי״ן אַלְפִי״ן. 

אי אָמְרִי, מֵהָכָא: “וְדִי זָהָב״,  י יַנַּ בֵי רַבִּ דְּ

ךְ  כָּ אי,  יַנַּ י  בֵי רַבִּ דְּ מַאי “וְדִי זָהָב״? אָמְרִי 
רוּךְ הוּא: רִבּוֹנוֹ  דוֹשׁ בָּ ה לִפְנֵי הַקָּ אָמַר משֶֹׁ
עְתָּ  פַּ הִשְׁ וְזָהָב שֶׁ סֶף  כֶּ בִיל  שְׁ בִּ ל עוֹלָם,  שֶׁ
רַם  י – הוּא גָּ אָמְרוּ דַּ רָאֵל עַד שֶׁ לָהֶם לְיִשְׂ

עָשׂוּ אֶת הָעֵגֶל.  שֶׁ

אי: אֵין אֲרִי נוֹהֵם מִתּוֹךְ  י יַנַּ בֵי רַבִּ אָמְרִי דְּ
ל  שֶׁ ה  קוּפָּ מִתּוֹךְ  א  אֶלָּ בֶן  תֶּ ל  שֶׁ ה  קוּפָּ

ר.  שָׂ בָּ

הָיְתָה  ל, לְאָדָם שֶׁ עֲיָא: מָשָׁ י אוֹשַׁ אָמַר רַבִּ
ה וּבַעֲלַת אֵבָרִים, הֶאֱכִילָהּ  חוּשָׁ רָה כְּ לוֹ פָּ
לָהּ:  אָמַר  בּוֹ.  מְבַעֶטֶת  וְהָיְתָה  ינִין  רְשִׁ כַּ
א  אֶלָּ  – י  בִּ מְבַעֶטֶת  הֵא  תְּ שֶׁ לִיךְ  רַם  גָּ מִי 

יךְ.  הֶאֱכַלְתִּ ינִין שֶׁ רְשִׁ כַּ

י יוֹחָנָן:  א אָמַר רַבִּ ר אַבָּ י חִיָּיא בַּ אָמַר רַבִּ
ן, הִרְחִיצוֹ  הָיָה לוֹ בֵּ ל, לְאָדָם אֶחָד שֶׁ מָשָׁ
יס עַל  קָהוּ, וְתָלָה לוֹ כִּ וְסָכוֹ, וְהֶאֱכִילוֹ וְהִשְׁ
ל זוֹנוֹת, מַה  תַח שֶׁ פֶּ יבוֹ עַל  ארוֹ, והוֹשִׁ צַוָּ

לּאֹ יֶחֱטָא?!  ן שֶׁ ה אוֹתוֹ הַבֵּ יַּעֲשֶׂ

רַב הוּנָא אָמַר רַב  רֵיהּ דְּ אָמַר רַב אַחָא בְּ
רֵסֵיהּ זְנֵי  י “מְלֵי כְּ אָמְרִי אֱינָשֵׁ ת: הַיְינוּ דְּ שֶׁ שֵׁ
בְעוּ  עוּ שָׂ בָּ מַרְעִיתָם וַיִּשְׂ נֶאֱמַר: “כְּ י״, שֶׁ ישֵׁ בִּ
כֵחוּנִי״; רַב נַחְמָן אָמַר,  ן שְׁ ם עַל כֵּ וַיָּרָם לִבָּ
נַן  כַחְתָּ אֶת ה׳״; וְרַבָּ מֵהָכָא: “וְרָם לְבָבֶךָ וְשָׁ
ן וּפָנָה״;  בַע וְדָשֵׁ אָמְרִי, מֵהָכָא: “וְאָכַל וְשָׂ

מַן יְשׁוּרוּן  עֵית אֵימָא, מֵהָכָא: “וַיִּשְׁ וְאִי בָּ
ר נַחְמָנִי אָמַר  מוּאֵל בַּ י שְׁ וַיִּבְעָט״. אָמַר רַבִּ
רוּךְ הוּא  דוֹשׁ בָּ חָזַר הַקָּ יִן שֶׁ י יוֹנָתָן: מִנַּ רַבִּ
יתִי  נֶאֱמַר: “וְכֶסֶף הִרְבֵּ ה – שֶׁ וְהוֹדָה לוֹ לְמשֶֹׁ

עַל״. לָהֶם וְזָהָב עָשׂוּ לַבַּ

Do not read to [el  ] the Lord, but rather onto [al ] the 
Lord – א ״עַל״ ה׳ קְרִי ״אֶל״ ה׳ אֶלָּ תִּ -The verse is inter :אַל 
preted in this manner because of its unusual formulation. 
The verse states that Moses prayed to the Lord, but the 
content of his prayer is not mentioned. Therefore, to the 
Lord is interpreted as onto the Lord, i.e., Moses became 
angry and spoke impertinently (Penei Yehoshua).

notes

Alef into ayin – אַלְפִי״ן עַיְינִי״ן: Interchange of guttural let-
ters was very common in the Galilee. Nearly all guttural 
letters were obscured and swallowed when pronounced 
in this region, and were all ultimately pronounced the 
same. Some Sages utilize these interchanges, some of 
which appear in the Bible in certain roots, in the homi-
letic interpretation of the verses. The interchange of the 
heh and ĥet was most common; however alef and ayin 
were also interchanged. This was done not only by those 
in the study hall of Rabbi Eliezer ben Ya’akov, but also 
according to the approach of Rabbi Meir.

language

The Sages of the school of Rabbi…said – בֵי דְּ  אָמְרִי 
י…   This unique expression is rooted in the practice :רַבִּ
of those generations. During the lifetimes of prominent 
Sages, the Sages’ students would bond and form a close-
knit community. During the particular teacher’s lifetime, 
and often after his death as well, the Sages of a particular 
school would continue studying Torah together accord-
ing to the approach espoused by their teacher. In the 
period of the tanna’im, this phenomenon was expressed 
with the phrase: It was taught in the school of Rabbi…
in the sense that the halakha was taught in the study 
hall of a particular Sage. In the period of the amora’im or 
with regard to matters not incorporated in the Mishna, 
the phrase: The Sages of the school of Rabbi…said, was 
employed.

background
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The Gemara elaborates upon additional aspects of the sin of the Golden 
Calf. It is stated: “And the Lord said to Moses: Go and descend, for 
your people whom you have lifted out of the land of Egypt have been 
corrupted” (Exodus 32:7). What is the meaning of “go and descend”? 
Rabbi Elazar said: The Holy One, Blessed be He, said to Moses: 
Moses, descend from your greatness.n Isn’t it only for the sake of 
Israel, so that you may serve as an emissary, that I granted you promi-
nence; and now that Israel has sinned, why do I need you? There is 
no need for an emissary. Immediately, Moses’ strength waned and he 
was powerless to speak in defense of Israel. And once God said to 
Moses: “Leave Me be, that I may destroy them” (Deuteronomy 9:19), 
Moses said to himself: If God is telling me to let Him be, it must be 
because this matter is dependent upon me. Immediately Moses stood 
and was strengthened in prayer, and asked that God have mercy on 
the nation of Israel and forgive them for their transgression.

The Gemara says: This is comparable to a king who became angry at 
his son who had sinned against him, and beat him, administering a 
severe beating. At that moment, a well-wisher of the king was sitting 
before him and witnessed the entire event, and was afraid to say any-
thing to the king about the excessive beating. Meanwhile, the king said 
to his son: Were it not for this well-wisher of mine who is sitting 
before me, I would have killed you. Upon hearing this, the king’s friend 
said to himself: This is clearly a sign that this matter, rescuing the son 
from the hands of his father, is dependent upon me. Immediately he 
stood and rescued him from the king. 

In an additional aspect of the sin of the Golden Calf, God told Moses: 
“Now leave Me be, that My wrath will be enraged against them and I 
will consume them; and I will make of you a great nation” (Exodus 
32:10). Explaining this verse, Rabbi Abbahu said: Were the verse not 
written in this manner, it would be impossible to utter it, in deference 
to God. The phrase: Leave Me be, teaches that Moses grabbed the 
Holy One, Blessed be He, as a person who grabs his friend by his 
garment would, and he said before Him: Master of the Universe, I 
will not leave You be until You forgive and pardon them. 

In the same verse, God promised Moses: “And I will make of you a 
great nation.” What was Moses’ response? Rabbi Elazar said: Moses 
said before the Holy One, Blessed be He: Master of the Universe, if 
a chair with three legs, the collective merit of the three forefathers, is 
unable to stand before You in Your moment of wrath, all the more 
so that a chair with one leg, my merit alone, will be unable to withstand 
your wrath.

Moreover, but I have a sense of shame before my forefathers. Now 
they will say: See this leader that God placed over Israel. He request-
ed greatness for himself but did not pray for God to have mercy upon 
them in their troubled time. 

The Torah continues: “And Moses beseeched [vayĥal] before the 
Lord” (Exodus 32:11). Many interpretations were given for this uncom-
mon term, vayĥal: Rabbi Elazar said: It teaches that Moses stood in 
prayer before the Holy One, Blessed be He, until it made him ill 
[heĥelahu] from overexertion. And Rava said: Moses stood in prayer 
until he nullified His vow, as the term vayĥal alludes to nullification of 
an oath. Here it is written vayĥal, and there referring to vows, it is 
written: “He shall not nullify [lo yaĥel] his word” (Numbers 30:3). 
And with regard to vows, the Master said: He who vowed cannot nul-
lify his vow, but others, the court, can nullify his vow for him. Here, it 
is as if Moses nullified the Lord’s vow to destroy Israel.

And Shmuel said: The term vayĥal teaches that Moses gave his life, 
from the term ĥalal, a dead person, for Israel, as it is stated: “And if not, 
erase me, please, from Your book” (Exodus 32:32). 

Rava, also interpreting this verse, said that Rav Yitzĥak said: The term 
vayĥal teaches that he caused the Divine Attribute of Mercy to take 
effect [heĥela] upon them.

ה לֵךְ רֵד״, מַאי “לֵךְ רֵד״? אָמַר  ר ה׳ אֶל משֶֹׁ “וַיְדַבֵּ
ה:  רוּךְ הוּא לְמשֶֹׁ דוֹשׁ בָּ י אֶלְעָזָר, אָמַר לוֹ הַקָּ רַבִּ
א  ה אֶלָּ דוּלָּ י לְךָ גְּ לוּם נָתַתִּ תְךָ! כְּ דוּלָּ ה, רֵד מִגְּ משֶֹׁ
ה  רָאֵל חָטְאוּ – אַתָּ יו יִשְׂ רָאֵל, וְעַכְשָׁ בִיל יִשְׂ שְׁ בִּ
ה, וְלאֹ הָיָה לוֹ  ל משֶֹׁ שׁ כּוֹחוֹ שֶׁ שַׁ ה לִי? מִיָּד תָּ לָמָּ
מִידֵם״,  י וְאַשְׁ נִּ אָמַר: “הֶרֶף מִמֶּ ר. וְכֵיוָן שֶׁ כּחַֹ לְדַבֵּ
י – מִיָּד עָמַד וְנִתְחַזֵּק  לוּי בִּ בָר זֶה תָּ ה: דָּ אָמַר משֶֹׁ

שׁ רַחֲמִים.  ה וּבִקֵּ תְפִלָּ בִּ

ה  הוּ מַכָּ נוֹ וְהָיָה מַכֵּ עַס עַל בְּ כָּ ל, לְמֶלֶךְ שֶׁ מָשָׁ
ב לְפָנָיו ומִתְיָרֵא לוֹמַר  דוֹלָה, וְהָיָה אוֹהֲבוֹ יוֹשֵׁ גְּ
ב  יּוֹשֵׁ לֶךְ: אִלְמָלֵא אוֹהֲבִי זֶה שֶׁ בָר. אָמַר הַמֶּ לוֹ דָּ
מִיָּד   – י  בִּ לוּי  תָּ זֶה  בָר  דָּ אָמַר:  יךָ!  הֲרַגְתִּ לְפָנַי 

ילוֹ.  עָמַד וְהִצִּ

ם  וַאֲכַלֵּ בָהֶם  י  אַפִּ וְיִחַר  לִי  יחָהּ  הִנִּ ה  “וְעַתָּ
י  רַבִּ אָמַר   – וגו׳  דוֹל״  גָּ לְגוֹי  אוֹתְךָ  ה  וְאֶעֱשֶׂ
ר  אֶפְשָׁ אִי  תוּב  כָּ מִקְרָא  אִלְמָלֵא  הוּ:  אַבָּ
רוּךְ  דוֹשׁ בָּ ה לְהַקָּ פָסוֹ משֶֹׁ ד, שֶתְּ לְאוֹמְרוֹ; מְלַמֵּ
בִגְדוֹ,  בְּ חֲבֵירוֹ  תּוֹפֵס אֶת  הוּא  שֶׁ אָדָם  כְּ הוּא 
יחֲךָ  ל עוֹלָם, אֵין אֲנִי מַנִּ וְאָמַר לְפָנָיו: רִבּוֹנוֹ שֶׁ

מְחוֹל וְתִסְלַח לָהֶם.  תִּ עַד שֶׁ

י  רַבִּ אָמַר   – וגו׳  דוֹל״  גָּ לְגוֹי  אוֹתְךָ  ה  “וְאֶעֱשֶׂ
רוּךְ הוּא:  בָּ דוֹשׁ  הַקָּ לִפְנֵי  ה  משֶֹׁ אָמַר  אֶלְעָזָר, 
רַגְלַיִם  לשֹׁ  שָׁ ל  שֶׁ א  סֵּ כִּ וּמַה  ל עוֹלָם,  שֶׁ רִבּוֹנוֹ 
א  סֵּ עַסְךָ, כִּ עַת כַּ שְׁ אֵינוֹ יָכוֹל לַעֲמוֹד לְפָנֶיךָ בִּ

ה!  ה וְכַמָּ מָּ ל רֶגֶל אֶחַד עַל אַחַת כַּ שֶׁ

נִים מֵאֲבוֹתַי.  ת פָּ י בּוֹשֶׁ יֵּשׁ בִּ א שֶׁ וְלאֹ עוֹד אֶלָּ
עֲלֵיהֶם,  הֶעֱמִיד  שֶׁ רְנָס  פַּ רְאוּ  יאֹמְרוּ:  יו  עַכְשָׁ
שׁ עֲלֵיהֶם רַחֲמִים.  קֵּ ה לְעַצְמוֹ וְלאֹ בִּ דוּלָּ שׁ גְּ קֵּ בִּ

אֶלְעָזָר:  י  רַבִּ אָמַר   – נֵי ה׳״  פְּ אֶת  ה  “וַיְחַל משֶֹׁ
רוּךְ  דוֹשׁ בָּ ה לִפְנֵי הַקָּ תְפִלָּ ה בִּ עָמַד משֶֹׁ ד שֶׁ מְלַמֵּ
הֵפֵר לוֹ  הֶחֱלָהוּ; וְרָבָא אָמַר: עַד שֶׁ הוּא עַד שֶׁ
“לאֹ  הָתָם  וּכְתִיב  “וַיְחַל״  הָכָא  תִיב  כְּ נִדְרוֹ, 
אֲבָל  מֵיחֵל  אֵינוֹ  הוּא  מָר:  וְאָמַר  בָרוֹ״,  דְּ יַחֵל 

ין לוֹ,  אֲחֵרִים מְחִלִּ

לְמִיתָה  עַצְמוֹ  סַר  מָּ שֶׁ ד  מְלַמֵּ אָמַר:  מוּאֵל  וּשְׁ
פְרְךָ״.  נֶאֱמַר: “וְאִם אַיִן מְחֵנִי נָא מִסִּ עֲלֵיהֶם, שֶׁ

הֶחֱלָה  שֶׁ ד  מְלַמֵּ יִצְחָק:  רַב  אָמַר  רָבָא  אָמַר 
ת רַחֲמִים.  עֲלֵיהֶם מִדַּ

Go and descend…descend from your 
greatness – ָתְך דוּלָּ מִגְּ  ,The phrase :לֵךְ רֵד…רֵד 
go and descend, is not interpreted as a com-
mand to literally descend the mountain, but 
as a symbolic expression. As God did not 
tell Moses what to do once he descended 
the mountain, apparently, this is a state-
ment removing Moses from his position of 
prominence (Maharsha). Indeed, that seems 
to be the case, as, after commanding him to 
descend, God continued to speak to Moses, 
indicating that go and descend referred to 
descent from prominence, not from the 
mountain (Tziyyun LeNefesh Ĥayya).

notes
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And the Rabbis say that this term constitutes the essence of Moses’ 
claim: It teaches that Moses said before the Holy One Blessed be 
He: It is a sacrilege [ĥullin] for You to do something like this. 

And another interpretation of the verse, “And Moses beseeched 
[vayĥal] before the Lord.” It was taught in a baraita: Rabbi Eliezer 
the Great says: This term teaches that Moses stood in prayer until 
he was overcome by aĥilu. Even the Sages were unfamiliar with this 
term. Therefore, the Gemara asks: What is the meaning of aĥilu? 
Rabbi Elazar, an amora of Eretz Yisrael, said that aĥilu is fire in the 
bones. However, this expression was familiar in Eretz Yisrael but not 
in Babylonia. They asked in Babylonia: What is the disease that they 
called fire of the bones? Abaye said that is a disease known in Baby-
lonia as eshta degarmei, which in Aramaic means fire of the bones; 
in other words, a fever.

As Moses continues his prayer, he says: “Remember Abraham, Isaac 
and Israel Your servants, to whom You swore in Your name” (Exo-
dus 32:13). What is the meaning of in Your name? Rabbi Elazar said: 
Moses said before the Holy One, Blessed be He: Master of the 
Universe, had You sworn to them by the heavens and the earth, I 
would say: Just as the heavens and the earth will ultimately be no 
more, so too Your oath will be null and void. Now that You swore 
to them by Your great name, just as Your name lives and stands for 
all eternity, so too does Your oath live and stand for all eternity.

In this verse, Moses continues: “And You said to them: I will make 
your offspring as numerous as the stars of heaven, and all this land 
of which I have spoken I will give to your offspring that they shall 
inherit it forever.” The Gemara clarifies a puzzling phrase in this verse. 
That phrase of which I have spoken, it should have said: Of which 
You have spoken, as Moses is referring to God’s promise to the fore-
fathers.

Rabbi Elazar said: To this point, the verse cites the words of the 
student, Moses; from this point, and all this land of which I have 
spoken, the verse cites the words of the Master, God. And Rabbi 
Shmuel bar Naĥmani said: These and those are the words of the 
student; Moses spoke the entire verse. Rather, Moses said before 
the Holy One, Blessed be He: Master of the Universe, those matters 
which You told me to go and say to Israel in My name, I went and 
told it to them in Your name. I have already told Israel of God’s 
promise to the forefathers. Now what do I say to them?

The Gemara moves to a discussion of additional prayers offered by 
Moses. Moses said that if God fails to bring the Jewish people into 
Eretz Yisrael, the nations of the world will say: “The Lord did not 
have the ability [yekholet] to bring this people into the land which 
He swore to them, and He killed them in the desert” (Numbers 14:16). 
The Gemara examines this verse closely: The verse should not have 
utilized the term yekholet, an abstract feminine noun, but rather, it 
should have said: “The Lord was not able [yakhol],” a masculine 
verb.

Rabbi Elazar said: Moses phrased it that way because he said before 
the Holy One, Blessed be He: Master of the Universe, now the na-
tions of the world will say that His strength weakened like a femalen 
and He is unable to rescue the nation of Israel. The Holy One, 
Blessed be He, said to Moses: And did the nations of the world not 
already see the miracles and the mighty acts that I performed on 
behalf of Israel at the Red Sea? Moses said before Him: Master of 
the Universe, they can still say: The Lord can stand up to a single 
king like Pharaoh and defeat him, but He is unable stand up to the 
thirty-one kings in the land of Canaan.

Rabbi Yoĥanan said: From where is it derived that the Holy One, 
Blessed be He, ultimately conceded to Moses? As it is said: “And 
the Lord said: I have forgiven according to your word” (Numbers 
14:20). The Sages of the school of Rabbi Yishmael taught: Accord-
ing to your word, it will be, as indeed in the future the nations of 
the world will say this.

רוּךְ הוּא:  דוֹשׁ בָּ ה לִפְנֵי הַקָּ אָמַר משֶֹׁ ד שֶׁ נַן אָמְרִי: מְלַמֵּ וְרַבָּ
בָר הַזֶּה.  דָּ ין הוּא לְךָ מֵעֲשׂוֹת כַּ ל עוֹלָם, חוּלִּ רִבּוֹנוֹ שֶׁ

דוֹל אוֹמֵר:  י אֱלִיעֶזֶר הַגָּ נְיָא, רַבִּ נֵי ה׳״. תַּ ה אֶת פְּ “וַיְחַל משֶֹׁ
רוּךְ הוּא עַד  דוֹשׁ בָּ ה לִפְנֵי הַקָּ תְפִלָּ ה בִּ עָמַד משֶֹׁ ד שֶׁ מְלַמֵּ
ל  י אֶלְעָזָר: אֵשׁ שֶׁ אֲחָזַתּוּ אֲחִילוּ. מַאי אֲחִילוּ? אָמַר רַבִּ שֶׁ
גַרְמֵי. א דְּ תָּ יֵי: אֶשְׁ ל עֲצָמוֹת? אָמַר אַבַּ עֲצָמוֹת. מַאי אֵשׁ שֶׁ

עַת  בַּ נִשְׁ ר  אֲשֶׁ עֲבָדֶיךָ  רָאֵל  וּלְיִשְׂ לְיִצְחָק  לְאַבְרָהָם  “זְכרֹ 
ה לִפְנֵי  י אֶלְעָזָר: אָמַר משֶֹׁ ךְ״ – אָמַר רַבִּ ךְ״. מַאי “בָּ לָהֶם בָּ
עְתָּ  בַּ נִשְׁ אִלְמָלֵא  עוֹלָם,  ל  שֶׁ רִבּוֹנוֹ  הוּא:  רוּךְ  בָּ דוֹשׁ  הַקָּ
וְאֶרֶץ  מַיִם  ָ שּׁ שֶׁ ם  שֵׁ כְּ הָיִיתִי אוֹמֵר:  וּבָאָרֶץ  מַיִם  ָ שּׁ בַּ לָהֶם 
לָהֶם  עְתָּ  בַּ שְׁ נִּ שֶׁ ו  וְעַכְשָׁ טֵלָה.  בְּ בוּעָתְךָ  שְׁ ךְ  כָּ  – טֵלִים  בְּ
דוֹל חַי וְקַיָּים לְעוֹלָם וּלְעוֹלְמֵי  מְךָ הַגָּ ִ דוֹל, מַה שּׁ מְךָ הַגָּ שִׁ בְּ
בוּעָתְךָ קַיֶּימֶת לְעוֹלָם וּלְעוֹלְמֵי עוֹלָמִים.  ךְ שְׁ עוֹלָמִים – כָּ

מַיִם וְכָל  ָ כוֹכְבֵי הַשּׁ ה אֶת זַרְעֲכֶם כְּ ר אֲלֵיהֶם אַרְבֶּ דַבֵּ “וַתְּ
ר  י״? “אֲשֶׁ ר אָמַרְתִּ י״. הַאי “אֲשֶׁ ר אָמַרְתִּ הָאָרֶץ הַזּאֹת אֲשֶׁ

עֵי לֵיהּ!  ״ מִיבָּ אָמַרְתָּ

וְאֵילָךְ –  אן  מִכָּ תַלְמִיד,  בְרֵי  דִּ אן  כָּ עַד  אֶלְעָזָר:  י  רַבִּ אָמַר 
בְרֵי  ר נַחְמָנִי אָמַר: אֵלּוּ וָאֵלּוּ דִּ מוּאֵל בַּ י שְׁ בְרֵי הָרַב. וְרַבִּ דִּ
הוּא:  רוּךְ  בָּ דוֹשׁ  הַקָּ לִפְנֵי  ה  משֶֹׁ אָמַר  ךְ  כָּ א  אֶלָּ תַלְמִיד, 
לָהֶם  אֱמוֹר  “לֵךְ  לִי  אָמַרְתָּ  שֶׁ בָרִים  דְּ עוֹלָם,  ל  שֶׁ רִבּוֹנוֹ 
ו  עַכְשָׁ מְךָ,  שִׁ בְּ לָהֶם  י  וְאָמַרְתִּ י  הָלַכְתִּ מִי,  שְׁ בִּ רָאֵל״  לְיִשְׂ

מָה אֲנִי אוֹמֵר לָהֶם?

עֵי לֵיהּ!  י יְכלֶֹת ה׳, “יָכוֹל ה׳״ מִיבָּ לְתִּ “מִבִּ

הוּא:  רוּךְ  בָּ דוֹשׁ  הַקָּ לִפְנֵי  ה  משֶֹׁ אָמַר  אֶלְעָזָר,  י  רַבִּ אָמַר 
שׁ  שַׁ תָּ הָעוֹלָם:  אוּמּוֹת  יאֹמְרוּ  יו  עַכְשָׁ עוֹלָם,  ל  שֶׁ רִבּוֹנוֹ 
רוּךְ הוּא  דוֹשׁ בָּ יל. אָמַר הַקָּ נְקֵבָה וְאֵינוֹ יָכוֹל לְהַצִּ כּחֹוֹ כִּ
יתִי לָהֶם עַל  עָשִׂ ים וּגְבוּרוֹת שֶׁ בָר רָאוּ נִסִּ ה: וַהֲלאֹ כְּ לְמשֶֹׁ
ל עוֹלָם, עֲדַיִין יֵשׁ לָהֶם לוֹמַר:  הַיָּם! – אָמַר לְפָנָיו: רִבּוֹנוֹ שֶׁ
ים וְאֶחָד מְלָכִים – אֵינוֹ  לשִֹׁ לְמֶלֶךְ אֶחָד – יָכוֹל לַעֲמוֹד, לִשְׁ

יָכוֹל לַעֲמוֹד. 

רוּךְ הוּא וְהוֹדָה לוֹ  דוֹשׁ בָּ חָזַר הַקָּ יִן שֶׁ י יוֹחָנָן: מִנַּ אָמַר רַבִּ
בֵי  נֵי דְּ דְבָרֶיךָ״. תָּ י כִּ נֶאֱמַר: “וַיּאֹמֶר ה׳ סָלַחְתִּ ה – שֶׁ לְמשֶֹׁ
ן.  דְבָרֶיךָ עֲתִידִים אוּמּוֹת הָעוֹלָם לוֹמַר כֵּ מָעֵאל: כִּ י יִשְׁ רַבִּ

His strength weakened like a fe-
male – נְקֵבָה שׁ כּחֹוֹ כִּ שַׁ -God’s abil :תָּ
ity is one of the manifestations of 
His essence. Consequently, when 
it appears that God is incapable of 
performing a certain action, it is 
ostensibly due to a diminution in 
His power; His strength weakened 
like a female. Therefore, when God 
forgave the people in response to 
Moses’ prayers, it was affirmation 
that the Lord does, in fact, main-
tain and rule all worlds. That is the 
subtext of God’s reaction: You have 
given Me life with your words (Rav 
Nissim Gaon, Rashba).

notes
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The Gemara concludes: Happy is the student whose teacher con-
cedes to him as the Lord conceded to Moses.

Explaining the next verse, “Nevertheless, as I live, and the glory of 
the Lord fills the entire world” (Numbers 14:21), Rava said that Rav 
Yitzĥak said: This teaches that the Holy One, Blessed be He, said 
to Moses: Moses, you have given Me life with your words. I am 
happy that on account of your arguments, I will forgive Israel.

Based on Moses’ prayers, Rabbi Simlai taught: One should always 
set forth praise of the Holy One, Blessed be He, and then pray 
for his own needs.h From where do we derive that one should 
conduct himself in this manner? From Moses, as it is written in his 
prayer: “And I beseeched the Lord at that time” (Deuteronomy 
3:23). And immediately afterward in his prayer, it is written: “Lord, 
God, You have begun to show Your servant Your greatness and 
Your strong hand, for what God is there in the heavens or on 
earth who can perform deeds such as Yours and Your might” 
(Deuteronomy 3:24)? Here, Moses began with praise of God, and 
it is only thereafter that it is written: “Please, let me pass over and 
see the good land that is beyond the Jordan, that good hill country 
and the Lebanon” (Deuteronomy 3:25). Only after his praise did 
Moses make his personal request. 

The Gemara prefaces the next discourse with a mnemonic symbol:b 
Deeds, charity, offering, priest, fast, shoe, iron.

Rabbi Elazar said: This story proves that prayer is greater than 
good deeds without prayer (Tosafot), as there was none greater in 
the performance of good deeds than Moses our teacher; never-
theless, his request was granted, albeit in a limited manner, in his 
request to enter Eretz Yisrael, only through prayer, when God per-
mitted him to climb the mountain and look out over the land. As, 
initially it is stated: “Speak no more to Me,” juxtaposed to which 
is: “Go up to the summit of the mountain.”

After comparing and contrasting prayer and good deeds, the Ge-
mara explores another comparison. Rabbi Elazar said: A fast is 
greater than charity. What is the reason that fasting is greater? 
Because a fast is a mitzva performed with one’s body as he afflicts 
himself, while charity is performed only with one’s money.

In another comparison, Rabbi Elazar said: Prayer is greater than 
sacrifices, as it is stated: “To what purpose is the multitude of 
your sacrifices to Me, says the Lord. I am full of the burnt-offerings 
of rams and the fat of fed beasts; I do not desire the blood of bulls 
and sheep and goats” (Isaiah 1:11). And several verses later it is writ-
ten: “And when you spread forth your hands I will hide My eyes 
from you, and even if you increase your prayer, I will not hear; your 
hands are full of blood” (Isaiah 1:15). Not only Israel’s sacrifices, but 
even their prayers, which are on a higher spiritual level, will not be 
accepted.

Speaking of that verse in Isaiah, the Gemara cites that Rabbi Yoĥa-
nan said: Any priest who killed a personh may not lift his hands 
in the Priestly Blessingb as it is stated: “And when you spread forth 
your hands I will hide My eyes from you…your hands are full of 
blood.” Here we see that the Priestly Blessing, performed with 
hands spread forth, is not accepted when performed by priests 
whose “hands are full of blood.”

רַבּוֹ מוֹדֶה לוֹ.  לְמִיד שֶׁ רֵי תַּ אַשְׁ

אָמַר  רָבָא  אָמַר  אֲנִי״.  חַי  “וְאוּלָם 
דוֹשׁ  אָמַר לוֹ הַקָּ ד, שֶׁ רַב יִצְחָק: מְלַמֵּ
הֶחֱיִיתַנִי  ה,  משֶֹׁ ה:  לְמשֶֹׁ הוּא  רוּךְ  בָּ

דְבָרֶיךָ. בִּ

ר אָדָם  מְלַאי: לְעוֹלָם יְסַדֵּ י שִׂ רַשׁ רַבִּ דָּ
רוּךְ הוּא וְאַחַר  דוֹשׁ בָּ ל הַקָּ בְחוֹ שֶׁ שִׁ
כְתִיב:  דִּ ה,  מִמּשֶֹׁ  – מְנָלַן  ל.  לֵּ יִתְפַּ ךְ  כָּ
עֵת הַהִיא״; וּכְתִיב  ן אֶל ה׳ בָּ “וָאֶתְחַנַּ
לְהַרְאוֹת  הַחִלּתָֹ  ה  אַתָּ אֱלהִֹים  “ה׳ 
דְלְךָ וְאֶת יָדְךָ הַחֲזָקָה  ךָ אֶת גָּ אֶת עַבְדְּ
ר  אֲשֶׁ וּבָאָרֶץ  מַיִם  ָ שּׁ בַּ אֵל  מִי  ר  אֲשֶׁ
יךָ וְכִגְבוּרוֹתֶיךָ״, וּכְתִיב  ה כְמַעֲשֶׂ יַעֲשֶׂ
אֶת  וְאֶרְאֶה  נָא  רָה  “אֶעְבְּ תְרֵיהּ  בַּ

הָאָרֶץ הַטּוֹבָה וגו׳״. 

״ן, כּהֵֹ״ן,  י״ם, צְדָקָ״ה, קָרְבָּ סִימָן: מַעֲשִׂ
רְזֶ״ל. עֲנִי״ת, מִנְעָ״ל, בַּ תַּ

NOTES:
Do not read “to [el] the Lord,” but rather “onto [al] the 
Lord,” – א ״עַל״ ה׳״ קְרִי ״אֶל״ ה׳ אֶלָּ  The verse is interpreted :אַל תִּ
in this manner because of its unusual formulation. The verse 
states that Moses prayed to the Lord, but the content of his 
prayer is not mentioned. Therefore, “to the Lord” is inter-
preted as “onto the Lord,” i.e., Moses became angry and spoke 
impertinently (Pnei Yehoshua).

Go and descend… descend from your greatness – …לֵךְ רֵד 
תְךָ דוּלָּ  The phrase “go and descend” is not interpreted :רֵד מִגְּ
as a command to literally descend the mountain, but as a 
symbolic expression. God did not tell Moses what to do 
once he descended the mountain, so it appears that this 
is a statement removing Moses from his position of promi-
nence (Maharsha). And indeed, that seems to be the case as 
wvwn after commanding him to descend God continued to 
speak to Moses, indicating that “go and descend” referred to 
descent from prominence, not necessary from the mountain 
(Tziyyon leNefesh Ĥayya).

God’s strength weakened like a female – נְקֵבָה שׁ כּחֹוֹ כִּ שַׁ  :תָּ
God’s ability is one of the manifestations of His essence. 
Consequently, when it appears that God is incapable of per-
forming a certain action, it is ostensibly due to a diminution 
in his power; His strength weakened like a female. Therefore, 
when God forgave the people in response to Moses’s prayers, 
it was an indication that the Lord does, in fact, maintain and 
rule all worlds; that is the subtext of God’s reaction: You have 
given Me life with your words (Rav Nissim Gaon, Rashba).

HALAKHA
One should always set forth praise of the Holy One, 
Blessed be He, and then pray for his own needs – לְעוֹלָם 
ל לֵּ ךְ יִתְפַּ רוּךְ הוּא וְאַחַר כָּ דוֹשׁ בָּ ל הַקָּ בְחוֹ שֶׁ ר אָדָם שִׁ  One who :יְסַדֵּ
prays must first praise God, and only then ask for his own 
needs. All prayers were formulated in that manner (Rambam 
Sefer Ahava, Hilkhot Tefilla 1:2).

LANGUAGE:
Alef as ayin – אַלְפִי״ן עַיְינִי״ן: Exchange of guttural letters was 
very common in the Galilee. Nearly all guttural letters were 
obscured and swallowed when pronounced in this region, 
and were all ultimately pronounced the same. Some Sages 
utilize these exchanges, some of which appear in the Bible 
in certain roots) in the homiletic interpretation of the verses. 
The exchange of the heh and ĥet was most common, how-
ever alef and ayin were also exchanged. This was done not 
only by those in the study hall of Rabbi Elazar ben Yaakov, but 
also according to the approach of Rabbi Meir.

BACK-
GROUND:
The Sages of the school of Rabbi…said – י בֵי רַבִּ  :…אָמְרִי דְּ
This unique expression is rooted in the practice of those 
generations. During the lifetimes of prominent Sages, the 
Sages’ students would bond and form a close-knit com-
munity. During the particular teacher’s lifetime, and often 
after his death as well, the Sages of a particular school would 
continue studying Torah together according to the approach 
espoused by their teacher. In the period of the tanna’im, this 
phenomenon was expressed with the phrase: It was taught 
in the school of Rabbi… in the sense that the halakha was 
taught in the study hall of a particular Sage. In the period of 
the amora’im or with regard to matters not incorporated in 
the Mishna, the phrase: The Sages of the school of Rabbi…
said…

A mnemonic device… – סִימָן…: Because the Talmud was 
studied orally for many generations, mnemonic devices were 
necessary to remember a series of halakhot and the order in 
which they were taught.

Different types mnemonic devices were employed, based 
on wordplay, abbreviations or acronyms. The device here 
refers to the topics that follow and each word is the key to 
an entire statement, i.e., deeds; prayer is greater than good 

deeds, charity; a fast is greater than charity. These key words 
were selected because there is an associative connection 
between them, i.e., deed and charity; offering and priest, in 
order to facilitate remembering them. 

לב:

Perek V
Daf 32  Amud b

ה יוֹתֵר  פִלָּ דוֹלָה תְּ י אֶלְעָזָר: גְּ אָמַר רַבִּ
דוֹל  גָּ לְךָ  אֵין  שֶׁ טוֹבִים.  ים  עֲשִׂ מִמַּ
ינוּ,  ה רַבֵּ ים טוֹבִים יוֹתֵר מִמּשֶֹׁ מַעֲשִׂ בְּ
ה,  תְפִלָּ א בִּ י כֵן לאֹ נַעֲנָה אֶלָּ אַף עַל פִּ
ר אֵלַי״, וְסָמִיךְ  בֵּ נֶאֱמַר: ״אַל תּוֹסֶף דַּ שֶׁ

ה״.  סְגָּ לֵיהּ ״עֲלֵה ראֹשׁ הַפִּ

עֲנִית יוֹתֵר  דוֹלָה תַּ י אֶלְעָזָר: גְּ וְאָמַר רַבִּ
גוּפוֹ  דָקָה. מַאי טַעֲמָא – זֶה בְּ מִן הַצְּ

מָמוֹנוֹ.  וְזֶה בְּ

ה  פִלָּ תְּ דוֹלָה  גְּ אֶלְעָזָר:  י  רַבִּ וְאָמַר 
ה  ״לָמָּ נֶאֱמַר  שֶׁ נוֹת,  רְבָּ הַקָּ מִן  יוֹתֵר 
כֶם  ״וּבְפָרִשְׂ תִיב  וכְּ זִבְחֵיכֶם״,  רבֹ  לִי 

יכֶם״.  פֵּ כַּ

אֶת  הָרַג  שֶׁ כּהֵֹן  ל  כָּ יוֹחָנָן:  י  רַבִּ אָמַר 
נֶאֱמַר  שֶׁ יו,  פָּ כַּ אֶת  א  יִשָּׂ לאֹ  פֶשׁ  הַנֶּ

מִים מָלֵאוּ״. ״יְדֵיכֶם דָּ

One should always set forth praise of the Holy One, 
Blessed be He, and then pray for his own needs – לְעוֹלָם 
ל לֵּ ךְ יִתְפַּ רוּךְ הוּא וְאַחַר כָּ דוֹשׁ בָּ ל הַקָּ בְחוֹ שֶׁ ר אָדָם שִׁ  One who :יְסַדֵּ
prays must first praise God, and only then request his own 
needs. All prayers are formulated in that manner (Rambam 
Sefer Ahava, Hilkhot Tefilla 1:2).

halakha

A mnemonic symbol – סִימָן: Because the Talmud was stud-
ied orally for many generations, mnemonic devices were 
necessary to remember a series of halakhot and the order 
in which they were taught.

background

The Priestly Blessing – ת כּהֲֹנִים רְכַּ -The three verses of bless :בִּ
ing (Numbers 6:24–26) with which the priests bless the con-
gregation in the synagogue. The Priestly Blessing is recited 
between the blessings of thanksgiving and peace, the final 
two blessings in the repetition of the Amida prayer. As the 
priests turn to face the congregation to recite the Priestly 
Blessing, they first recite a blessing acknowledging the holi-
ness of the priestly line and their responsibility to bless the 
people in a spirit of love. While reciting the Priestly Blessing, 
the priests lift their hands according to the traditional rite 
(known as nesiat kappayim). In most places in Eretz Yisrael, 
the Priestly Blessing is recited by the priests during the rep-
etition of every morning and additional prayer. In the Dias-
pora, however, there is a long established Ashkenazi practice 
of reciting it only during the additional prayer on Festivals.

background

A priest who killed a person – ׁפֶש הָרַג אֶת הַנֶּ  A priest :כּהֵֹן שֶׁ
who killed a person, even unwittingly, may not recite the 
Priestly Blessing. If he did so under duress, he is permitted 
to recite it (Be’er Heitev). Some say that even if he repents, 
the prohibition remains in effect, while others are lenient 
and allow him to recite the Priestly Blessing after repenting 
(Rema; Rambam Sefer Ahava, Hilkhot Tefilla 15:3; Shulĥan 
Arukh, Oraĥ Ĥayyim 128:35).

halakha
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On the subject of prayer, Rabbi Elazar also said: Since the day the 
Temple was destroyed the gates of prayer were locked and prayer is not 
accepted as it once was, as it is said in lamentation of the Temple’s de-
struction: “Though I plead and call out, He shuts out my prayer” (Lam-
entations 3:8). Yet, despite the fact that the gates of prayer were locked 
with the destruction of the Temple, the gates of tears were not locked, 
and one who cries before God may rest assured that his prayers will be 
answered, as it is stated: “Hear my prayer, Lord, and give ear to my 
pleading, keep not silence at my tears” (Psalms 39:13). Since this prayer 
is a request that God should pay heed to the tears of one who is praying, 
he is certain that at least the gates of tears are not locked.

With regard to the locking of the gates of prayer, the Gemara relates that 
Rava did not decree a fast on a cloudy day because it is stated: “You 
have covered Yourself in a cloud, through which prayer cannot pass” 
(Lamentations 3:44). The verse indicates that clouds are a bad omen, 
indicating that God has averted His face (Rav Hai Gaon).

And Rabbi Elazar said: Since the day the Temple was destroyed an iron 
wall separates Israel from their Father in heaven, as it is stated to the 
prophet Ezekiel, instructing him to symbolize that separation: “And take 
for yourself an iron griddle, and set it as an iron wall between yourself 
and the city…it will be a sign for the house of Israel” (Ezekiel 4:3).

The Gemara cites other statements in praise of prayer: Rabbi Ĥanin said 
that Rabbi Ĥanina said: Anyone who prolongs his prayer is assured that 
his prayer does not return unanswered; it will surely be accepted. From 
where do we derive this? From Moses our teacher, as it is stated that 
Moses said: “So I fell down before the Lord the forty days and forty nights 
that I fell down; and I prayed to the Lord” (Deuteronomy 9:26–27), and 
it is written thereafter: “And the Lord heard me that time as well, the 
Lord would not destroy you” (Deuteronomy 10:10). 

The Gemara raises an objection: Is that so? Didn’t Rabbi Ĥiyya bar Abba 
say that Rabbi Yoĥanan said: Anyone who prolongs his prayer and 
expects it to be answered, will ultimately come to heartache, as it will 
not be answered. As it is stated: “Hope deferred makes the heart sick” 
(Proverbs 13:12). And what is the remedy for one afflicted with that ill-
ness? He should engage in Torah study, as it is stated: “But desire ful-
filled is the tree of life” (Proverbs 13:12), and tree of life is nothing 
other than Torah, as it is stated: “It is a tree of life to those who hold 
fast to it, and those who support it are joyous” (Proverbs 3:18). This is 
not difficult. This, Rabbi Ĥiyya bar Abba’s statement that one will suffer 
heartache refers to one who prolongs his prayer and expects it to be 
answered; that, Rabbi Ĥanin’s statement that one who prolongs his 
prayer is praiseworthy refers to one who prolongs his prayer and does 
not expect it to be answered.

On a similar note, Rabbi Ĥama, son of Rabbi Ĥanina, said: A person 
who prayed and saw that he was not answered, should pray again, as it 
is stated: “Hope in the Lord, strengthen yourself, let your heart take 
courage, and hope in the Lord” (Psalms 27:14). One should turn to God 
with hope, and if necessary turn to God again with hope.

Connected to the emphasis on the need to bolster one’s effort in prayer, 
the Gemara notes that the Sages taught in a baraita: Four things require 
bolstering, constant effort to improve, and they are: Torah, good deeds, 
prayer, and occupation. 

For each of these, a biblical proof is cited: From where is it derived that 
Torah and good deeds require bolstering? As it is stated in the instruc-
tion to Joshua: “Only be strong and be extremely courageous, observe 
and do all of the Torah that Moses My servant commanded you; do not 
deviate to the right or to the left, that you may succeed wherever you go” 
( Joshua 1:7). In this verse, observe refers to Torah study and do refers to 
good deeds (Maharsha); the apparently repetitive language is not extrane-
ous. The Gemara derives: Be strong in Torah and be courageous in good 
deeds.

שׁ  קְדָּ ית הַמִּ חָרַב בֵּ י אֶלְעָזָר: מִיּוֹם שֶׁ וְאָמַר רַבִּ
אֶזְעַק  י  כִּ ם  ״גַּ נֶאֱמַר:  שֶׁ ה,  תְפִלָּ עֲרֵי  שַׁ נִנְעֲלוּ 
עֲרֵי  ַ שּׁ שֶׁ י  פִּ עַל  וְאַף  תִי״,  פִלָּ תְּ תָם  שָׂ עַ  וֵּ וַאֲשַׁ
נֶאֱמַר:  עֲרֵי דִמְעָה לאֹ נִנְעֲלוּ, שֶׁ ה נִנְעֲלוּ שַׁ פִילָּ תְּ
מְעָתִי  וְעָתִי הַאֲזִינָה אֶל דִּ תִי ה׳ וְשַׁ מְעָה תְפִלָּ ״שִׁ

חֱרָשׁ״.  אַל תֶּ

וּם  מִשּׁ עֵיבָא  דְּ יוֹמָא  בְּ עֲנִיתָא  תַּ זַר  גָּ לאֹ  רָבָא 
ה״.  פִלָּ אֱמַר ״סַכּתָֹה בֶעָנָן לָךְ מֵעֲבוֹר תְּ נֶּ שֶׁ

שׁ  קְדָּ ית הַמִּ חָרַב בֵּ י אֶלְעָזָר: מִיּוֹם שֶׁ וְאָמַר רַבִּ
לַאֲבִיהֶם  רָאֵל  יִשְׂ ין  בֵּ רְזֶל  בַּ חוֹמַת  נִפְסְקָה 
מַחֲבַת  לְךָ  קַח  ה  ״וְאַתָּ נֶאֱמַר  שֶׁ מַיִם,  שָׁ בַּ שֶׁ
ינְךָ וּבֵין הָעִיר״. רְזֶל בֵּ רְזֶל וְנָתַתָּ אוֹתָהּ קִיר בַּ בַּ

אֲרִיךְ  הַמַּ ל  כָּ חֲנִינָא:  י  רַבִּ אָמַר  חָנִין  י  רַבִּ אָמַר 
מְנָא  רֵיקָם.  חוֹזֶרֶת  תוֹ  פִלָּ תְּ אֵין  תוֹ  תְפִלָּ בִּ
אֶל  לֵל  ״וָאֶתְפַּ נֶאֱמַר:  שֶׁ ינוּ,  רַבֵּ ה  מִמּשֶׁ  – לָן 
עַם  פַּ ם בַּ מַע ה׳ אֵלַי גַּ תְרֵיהּ: ״וַיִּשְׁ ה׳״, וּכְתִיב בַּ

הַהִיא״. 

י  א אָמַר רַבִּ ר אַבָּ י חִיָּיא בַּ אִינִי?! וְהָא אָמַר רַבִּ
הּ – סוֹף  תוֹ וּמְעַיֵּין בָּ תְפִילָּ אֲרִיךְ בִּ ל הַמַּ יוֹחָנָן: כָּ
כָה  ָ נֶאֱמַר: ״תּוֹחֶלֶת מְמֻשּׁ אֵב לֵב, שֶׁ א לִידֵי כְּ בָּ
תּוֹרָה,  בַּ יַעֲסוֹק   – יהּ  נְתֵּ קַּ תַּ מַאי  לֵב״,  מַחֲלָה 
עֵץ  וְאֵין  בָאָה״,  אֲוָה  תַּ חַיִּים  ״וְעֵץ  נֶאֱמַר:  שֶׁ
הִיא  חַיִּים  ״עֵץ  נֶאֱמַר:  שֶׁ תּוֹרָה,  א  אֶלָּ חַיִּים 
מַאֲרִיךְ  יָא, הָא – דְּ הּ״! – לָא קַשְׁ חֲזִיקִים בָּ לַמַּ

הּ.  מַאֲרִיךְ וְלאֹ מְעַיֵּין בָּ הּ, הָא – דְּ וּמְעַיֵּין בָּ

אָדָם  רָאָה  אִם  חֲנִינָא:  י  רַבִּ בְּ חָמָא  י  רַבִּ אָמַר 
נֶאֱמַר:  שֶׁ ל,  לֵּ וְיִתְפַּ יַחֲזוֹר  נַעֲנָה  וְלאֹ  ל  לֵּ הִתְפַּ שֶׁ
ה אֶל ה׳״. ךָ וְקַוֵּ ה אֶל ה׳ חֲזַק וְיַאֲמֵץ לִבֶּ ״קַוֵּ

עָה צְרִיכִין חִזּוּק, וְאֵלוּ הֵן: תּוֹרָה,  נַן, אַרְבָּ נוּ רַבָּ תָּ
ה וְדֶרֶךְ אֶרֶץ.  פִלָּ ים טוֹבִים, תְּ וּמַעֲשִׂ

נֶאֱמַר ״רַק חֲזַק  יִן – שֶׁ ים טוֹבִים מִנַּ תּוֹרָה וּמַעֲשִׂ
הַתּוֹרָה״.  כָל  כְּ וְלַעֲשׂוֹת  מֹר  לִשְׁ מְאֹד  וֶאֱמַץ 
ים טוֹבִים.  מַעֲשִׂ תּוֹרָה, ״וֶאֱמַץ״ – בְּ ״חֲזַק״ – בַּ
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From where is it derived that prayer requires bolstering? As it is 
said: “Hope in the Lord, strengthen yourself, let your heart take 
courage, and hope in the Lord.” 

From where is it derived that occupation requires bolstering? As 
it is stated: “Be strong and we will be strong for the sake of our 
nation and for the cities of our God” (II Samuel 10:12). All of one’s 
labor requires bolstering.

The Gemara cites a midrash on the following verse from Isaiah, relat-
ing to the sin of the Golden Calf and Moses’ supplication for forgive-
ness: “But Zion said: The Lord has forsaken me and the Lord has 
forgotten me. Can a woman forget her suckling baby, that she 
would not have compassion for the child of her womb? These may 
forget, but you I will not forget” (Isaiah 49:14–15). The Gemara 
seeks to clarify: Forsaken is the same as forgotten. They are syn-
onymous; why repeat the same idea twice? Reish Lakish said: The 
community of Israel said before the Holy One, Blessed be He: 
Master of the Universe, even when a man marries a second wife 
after his first wife, he certainly recalls the deeds of his first wife. 
Yet You have not only forsaken me, but You have forgotten me as 
well.

The Holy One, Blessed be He, said to Israel: My daughter, I cre-
ated twelve constellations in the firmament,b and for each and 
every constellation I have created thirty armies, and for each and 
every army I have created thirty legions [ligyon],l and for each 
and every legion I have created thirty infantry division leaders 
[rahaton],l and for each and every infantry division leader I have 
created thirty military camp leaders [karton],l and for each and 
every military camp leader I have created thirty leaders of forts 
[gastera],l and on each and every leader of a fort I have hung 
three hundred and sixty-five thousand stars corresponding to 
the days of the solar year. And all of them I have created only for 
your sake; and you said the Lord has forsaken me and the Lord 
has forgotten me?

The verse goes on to say: “Can a woman forget her suckling baby, 
that she would not have compassion for the child of her womb? 
These may forget, but you I will not forget.” The meaning of this 
verse is that the Holy One, Blessed be He, said to the community 
of Israel: Have I forgotten the ram offerings and firstborn animals 
that you offered before Me in the desert? The community of Israel 
replied to Him: Master of the Universe, since there is no forget-
fulness before the Throne of Your Glory, perhaps you will not 
forget my sin of the Golden Calf? God responded to Israel: 

“These [elu] too shall be forgotten.” “These” is a reference to the 
sin of the Golden Calf, regarding which Israel said: “These [elu] are 
your gods.”

The community of Israel said before Him: Master of the Universe, 
since there is forgetfulness before the Throne of Your Glory, 
perhaps You will also forget the events revolving around the rev-
elation at Sinai? God said to Israel: I [anokhi] will not forget you 
the revelation at Sinai, which began with: “I [anokhi] am the Lord 
your God.”

The Gemara notes: That is what Rabbi Elazar said that Rav Osha-
ya said: What is the meaning of that which is written: “These too 
will be forgotten”? That is the sin of the Golden Calf. And what 
is the meaning of I will not forget you? Those are the events that 
transpired at Sinai.

We learned in the mishna that the early generations of pious men 
would wait one hour in order to achieve the solemn frame of mind 
appropriate for prayer.

The Gemara asks: From where are these matters derived? Rabbi 
Yehoshua ben Levi said: This is alluded to when the verse states: 

“Happy are those who dwell in Your House” (Psalms 84:5), im-
mediately after which it is said: “They will yet praise You, Selah.” 

וְיַאֲמֵץ  חֲזַק  ה אֶל ה׳  נֶאֱמַר ״קַוֵּ שֶׁ יִן –  מִנַּ ה  פִלָּ תְּ
ה אֶל ה׳״;  ךָ וְקַוֵּ לִבֶּ

עַד  בְּ וְנִתְחַזַּק  ״חֲזַק  נֶאֱמַר  שֶׁ  – יִן  מִנַּ אֶרֶץ  רֶךְ  דֶּ
נוּ״ וגו.׳ עַמֵּ

כֵחָנִי״. הַיְינוּ עֲזוּבָה  ״וַתּאֹמֶר צִיּוֹן עֲזָבַנִי ה׳ וה׳ שְׁ
נֶסֶת  כְּ אָמְרָה  לָקִישׁ,  רֵישׁ  אָמַר  כוּחָה!  שְׁ הַיְינוּ 
ל עוֹלָם,  רוּךְ הוּא: רִבּוֹנוֹ שֶׁ דוֹשׁ בָּ רָאֵל לִפְנֵי הַקָּ יִשְׂ
זוֹכֵר   – רִאשׁוֹנָה  תּוֹ  אִשְׁ עַל  ה  ָ אִשּׁ א  נוֹשֵׂ אָדָם 

נִי.  כַחְתַּ נִי וּשְׁ ה עֲזַבְתַּ ה הָרִאשׁוֹנָה, אַתָּ מַעֲשֵׂ

ר  עָשָׂ נֵים  שְׁ י,  תִּ בִּ הוּא:  רוּךְ  בָּ דוֹשׁ  הַקָּ לָהּ  אָמַר 
רָאתִי  ל מַזָּל וּמַזָּל בָּ רָקִיעַ וְעַל כָּ רָאתִי בָּ מַזָּלוֹת בָּ
לוֹ  רָאתִי  בָּ וְחַיִל  חַיִל  ל  כָּ וְעַל  חַיִל  ים  לשִֹׁ שְׁ לוֹ 
לוֹ  רָאתִי  בָּ וְלִגְיוֹן  לִגְיוֹן  ל  כָּ וְעַל  לִגְיוֹן,  ים  לשִֹׁ שְׁ
רָאתִי לוֹ  ל רַהֲטוֹן וְרַהֲטוֹן בָּ ים רַהֲטוֹן, וְעַל כָּ לשִֹׁ שְׁ
רָאתִי לוֹ  ל קַרְטוֹן וְקַרְטוֹן בָּ ים קַרְטוֹן, וְעַל כָּ לשִֹׁ שְׁ
לִיתִי  סְטְרָא וְגַסְטְרָא תָּ ל גַּ סְטְרָא, וְעַל כָּ ים גַּ לשִֹׁ שְׁ
רִבּוֹא  אַלְפֵי  ה  ָ וַחֲמִשּׁ ים  ִ שּׁ וְשִׁ מֵאוֹת  לשֹׁ  שְׁ בּוֹ 
רָאתִי  בָּ ן לאֹ  וְכוּלָּ ה –  נֶגֶד יְמוֹת הַחַמָּ כְּ כּוֹכָבִים 
נִי?!  כַחְתַּ נִי וּשְׁ בִילֵךְ, וְאַתְּ אָמַרְתְּ עֲזַבְתַּ שְׁ א בִּ אֶלָּ

רוּךְ  בָּ דוֹשׁ  הַקָּ אָמַר  עוּלָהּ״,  ה  ָ אִשּׁ ח  כַּ ״הֲתִשְׁ
ח עוֹלוֹת אֵילִים וּפִטְרֵי רְחָמִים  כַּ לוּם אֶשְׁ הוּא: כְּ
רִבּוֹנוֹ  לְפָנָיו:  אָמְרָה  ר?!  דְבָּ מִּ בַּ לְפָנַי  הִקְרַבְתְּ  שֶׁ
א כְבוֹדְךָ  כְחָה לִפְנֵי כִסֵּ ל עוֹלָם, הוֹאִיל וְאֵין שִׁ שֶׁ
ה הָעֵגֶל? – אָמַר לָהּ:  ח לִי מַעֲשֵׂ כַּ שְׁ א לאֹ תִּ מָּ שֶׁ

חְנָה״.  כַּ ה תִשְׁ ם אֵלֶּ ״גַּ

כְחָה  ל עוֹלָם, הוֹאִיל וְיֵשׁ שִׁ אָמְרָה לְפָנָיו: רִבּוֹנוֹ שֶׁ
ה סִינַי? –  ח לִי מַעֲשֵׂ כַּ שְׁ א תִּ מָּ בוֹדֶךָ, שֶׁ א כְּ לִפְנֵי כִסֵּ

חֵךְ״.  כָּ אָמַר לָהּ: ״וְאָנכִֹי לאֹ אֶשְׁ

עֲיָא: מַאי  י אֶלְעָזָר אָמַר רַב אוֹשַׁ אָמַר רַבִּ וְהַיְינוּ דְּ
ה הָעֵגֶל,  חְנָה״ – זֶה מַעֲשֵׂ כַּ ה תִשְׁ ם אֵלֶּ כְתִיב ״גַּ דִּ

ה סִינַי. חֵךְ״ – זֶה מַעֲשֵׂ כָּ ״וְאָנכִֹי לאֹ אֶשְׁ

עָה אַחַת״.  ״חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁ

אָמַר  לֵוִי:  ן  בֶּ עַ  יְהוֹשֻׁ י  רַבִּ אָמַר  י?  מִילֵּ הָנֵי  מְנָא 
בֵי בֵיתֶךָ״.  רֵי יוֹשְׁ קְרָא ״אַשְׁ

Legion [ligyon] – לִגְיוֹן: Based on the Latin legio/
legionis. It is a legion, the largest Roman unit. 

Infantry division leader [rahaton] – רַהֲטוֹן: The 
source of this word is unclear. Some attribute it 
to the Greek ἀριθμός, arithmos, which is literally 
translated as number and refers to a military 
unit of indeterminate size, perhaps part of a 
fortification. The structure of the Roman army 
consisted of armies, which were divided into 
one or more legions and their auxiliary forces. 
The legion, which numbered between three 
and six thousand soldiers, was divided into ten 
divisions, which were further divided into up 
to six camps. The Gemara’s description of the 
heavenly hosts is influenced by the division of 
the large armies at the time.

Military camp leader [karton] – קַרְטוֹן: This 
word is based on the Latin cohors/cohortis, 
meaning a military unit.

Leaders of forts [gastera] – סְטְרָא  This term is :גַּ
based on the Latin castra, meaning a (military) 
camp. 

language

Constellations in the firmament – מַיִם ָ  :צְבָא הַשּׁ
The list of constellations and stars and their 
details is based on the imagery of the various 
units of the Roman army. One must take into 
account that the specific order appears differ-
ently in different versions of the Talmud, and 
the meaning of the various terms cannot be 
easily determined.

background
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And Rabbi Yehoshua ben Levi said: One who prays must also wait 
one hour after his prayer, as it is stated: “Surely the righteous will 
give thanks unto Your name, the upright will sit before You” 
(Psalms 140:14), meaning that after thanking God through prayer, 
one should stay and sit before Him. 

That opinion was also taught in a baraita: One who prays must 
wait one hour before his prayer and one hour after his prayer.nh 
From where is it derived that one must wait one hour before his 
prayer? As it is stated: “Happy are those who dwell in Your 
House.” And from where is it derived that one must stay one hour 
after his prayer? As it is written: “Surely the righteous will give 
thanks unto Your name, the upright will sit before You.” 

The Sages taught in a baraita with regard to waiting before and after 
prayer: The the early generations of pious men would wait one 
hour, pray one hour, then wait one hour again. This raises the 
question: Since the early pious men would spend nine hours per 
day engaged either in prayer or the requisite waiting periods before 
and after prayer, three hours each for the morning, afternoon, and 
evening prayers, how is their Torah preserved? There was little 
time remaining to review their studies. And how was their work 
accomplished?

The Gemara answers: Rather, because they were pious they mer-
ited that their Torah is preserved and their work is blessed.

Additionally, we learned in the mishna: Even if the king greets him 
while he is praying, he should not respond to himh as one may not 
interrupt his prayer.

In limiting application of this principle, Rav Yosef said: They only 
taught this mishna with regard to kings of Israel, as a Jewish king 
would understand that the individual did not fail to respond to his 
greeting due to disrespect for the king. However, with regard to 
kings of the nations of the world, he interrupts his prayer and 
responds to their greeting due to the potential danger.

The Gemara raised an objection to Rav Yosef ’s statement: One 
who is praying and saw a violent person, feared by all, coming 
toward him, or a carriage coming toward himh and he is in the way, 
he should not stop his prayer but rather abridge it and move out 
of the way. 

The Gemara responds: This is not difficult. Rather, this that teach-
es to abridge one’s prayer rather than stopping, refers to a case 
where it is possible to abridge his prayer and complete it in time, 
in which case he should abridge it. And if it is not a situation where 
he can abridge his prayer, he interrupts his prayer.

The Sages taught: There was a related incident, involving a par-
ticular pious man who was praying while traveling along his 
path when an officer [hegmon]l came and greeted him. The 
pious man did not pause from his prayer and did not respond 
with a greeting.n The officer waited for him until he finished 
his prayer.

After he finished his prayer, the officer said him: You good for 
nothing. You endangered yourself; I could have killed you.

Isn’t it written in your Torah: “Take utmost care and guard your-
self diligently” (Deuteronomy 4:9)?n 

And it is also written: “Take therefore good heed unto yourselves” 
(Deuteronomy 4:15)? Why did you ignore the danger to your life? 

When I greeted you, why did you not respond with a greeting? 
Were I to sever your head with a sword, who would hold me ac-

countable for your spilled blood? 

The pious man said to him: Wait for me until I will appease you 
with my words. 

He said to him: Had you been standing before a flesh and blood 
king and your friend came and greeted you, would you

ל צָרִיךְ  לֵּ תְפַּ ן לֵוִי: הַמִּ עַ בֶּ י יְהוֹשֻׁ וְאָמַר רַבִּ
נֶאֱמַר:  תוֹ, שֶׁ פִלָּ עָה אַחַת אַחַר תְּ הוֹת שָׁ לִשְׁ
רִים אֶת  בוּ יְשָׁ מֶךָ יֵשְׁ יקִים יוֹדוּ לִשְׁ ״אַךְ צַדִּ

נֶיךָ״.  פָּ

הֶא  יִּשְׁ שֶׁ צָרִיךְ  ל  לֵּ תְפַּ הַמִּ הָכִי:  נַמִי  נְיָא  תַּ
אַחַת  עָה  וְשָׁ תוֹ,  פִלָּ תְּ קוֹדֶם  אַחַת  עָה  שָׁ
אֱמַר:  נֶּ יִן – שֶׁ תוֹ מִנַּ פִלָּ תוֹ. קוֹדֶם תְּ פִלָּ אַחַר תְּ
תוֹ מִנַיִן –  פִלָּ בֵי בֵיתֶךָ״. לְאַחַר תְּ רֵי יוֹשְׁ ״אַשְׁ
בוּ  יֵשְׁ מֶךָ  לִשְׁ יוֹדוּ  יקִים  צַדִּ ״אַךְ  כְתִיב  דִּ

נֶיךָ״.  רִים אֶת פָּ יְשָׁ

נַן: חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין  נוּ רַבָּ תָּ
עָה אַחַת וְחוֹזְרִין  לִין שָׁ לְּ עָה אַחַת וּמִתְפַּ שָׁ
וֹהִין  שּׁ שֶׁ מֵאַחַר  וְכִי  אַחַת.  עָה  שָׁ וְשׁוֹהִין 
ה, תּוֹרָתָן הֵיאַךְ  תְפִלָּ יּוֹם בִּ עוֹת בַּ ע שָׁ שַׁ תֵּ
ית?  ם הֵיאַךְ נַעֲשֵׂ רֶת, וּמְלַאכְתָּ מֶּ תַּ מִשְׁ

תּוֹרָתָם   – הֵם  חֲסִידִים  שֶׁ מִתּוֹךְ  א  אֶלָּ
רֶכֶת. ן מִתְבָּ רֶת, וּמְלַאכְתָּ מֶּ תַּ מִשְׁ

לאֹ  לוֹמוֹ  שְׁ בִּ שׁוֹאֵל  לֶךְ  הַמֶּ ״אֲפִילּוּ 
יבֶנּוּ״.  יְשִׁ

לְמַלְכֵי  א  אֶלָּ נוּ  שָׁ לאֹ  יוֹסֵף:  רַב  אָמַר 
הָעוֹלָם  אוּמּוֹת  לְמַלְכֵי  אֲבָל  רָאֵל,  יִשְׂ

פּוֹסֵ.ק 

נֶגְדוֹ,  א כְּ ס בָּ ל וְרָאָה אַנָּ לֵּ תְפַּ מֵיתִיבֵי: הַמִּ
מַפְסִיק  יְהֵא  לאֹ   – נֶגְדוֹ  כְּ א  בָּ קָרוֹן  רָאָה 

ר וְעוֹלֶה!  א מְקַצֵּ אֶלָּ

ר,  יְקַצֵּ ר  לְקַצֵּ ר  אֶפְשָׁ דְּ  – הָא  יָא:  קַשְׁ לָא 
וְאִם לָאו – פּוֹסֵ.ק 

הָיָה  שֶׁ אֶחָד  חָסִיד  בְּ ה  מַעֲשֶׂ נַן:  רַבָּ נוּ  תָּ
לוֹ  וְנָתַן  אֶחָד  הֶגְמוֹן  א  בָּ רֶךְ,  דֶּ בַּ ל  לֵּ מִתְפַּ
ין לוֹ עַד  לוֹם. הִמְתִּ לוֹם וְלאֹ הֶחֱזִיר לוֹ שָׁ שָׁ
תוֹ,  פִלָּ תְּ יֵּים  סִּ שֶׁ לְאַחַר  תוֹ.  פִלָּ תְּ יֵּים  סִּ שֶׁ
תוֹרַתְכֶם  בְּ תוּב  כָּ וַהֲלאֹ  רֵיקָא,  לוֹ:  אָמַר 
וּכְתִיב  ךָ״,  נַפְשְׁ מֹר  וּשְׁ לְךָ  מֵר  ָ הִשּׁ ״רַק 
י  תַתִּ נָּ שֶׁ כְּ לְנַפְשׁתֵֹיכֶם״.  מְאדֹ  ם  מַרְתֶּ ״וְנִשְׁ
לוֹם? אִם  ה לאֹ הֶחֱזַרְתָּ לִי שָׁ לוֹם לָמָּ לְךָ שָׁ
סַיִיף, מִי הָיָה תּוֹבֵעַ  ךָ בְּ הָיִיתִי חוֹתֵךְ ראֹשְׁ

מְךָ מִיָּדִי?!  אֶת דָּ

דְבָרִים.  אֲפַיֵּיסְךָ בִּ ן לִי עַד שֶׁ אָמַר לוֹ: הַמְתֵּ
ר  שָׂ אָמַר לוֹ: אִילּוּ הָיִיתָ עוֹמֵד לִפְנֵי מֶלֶךְ בָּ
לוֹם – הָיִיתָ  וָדָם, וּבָא חֲבֵרְךָ וְנָתַן לְךָ שָׁ

One who prays must wait one hour before his 
prayer…after his prayer – עָה הֶא שָׁ יִּשְׁ ל צָרִיךְ שֶׁ לֵּ תְפַּ  הַמִּ
תוֹ פִלָּ תְּ תוֹ…אַחַר  פִלָּ תְּ  Waiting before prayer :אַחַת קוֹדֶם 
is in order to prepare for prayer and the brief waiting 
period after prayer is to avoid the impression that he 
is eager to flee. Because the prayer of the early gen-
erations of pious men was so intense, they required 
a full hour of preparation beforehand and a full hour 
thereafter to ease their return to mundane activities.

An incident, involving a particular pious man…and 
did not respond with a greeting – …חָסִיד אֶחָד ה בְּ מַעֲשֶׂ
לוֹם  The commentaries ask why the pious :וְלאֹ הֶחֱזִיר לוֹ שָׁ
man did not act in accordance with the halakha and 
interrupt his prayer and respond to the greeting due 
to the danger. They answer that because the officer 
offered his greeting and even waited for him, the pious 
man knew that the officer would accept his explanation 
and apology afterward (Taz, Tziyyun LeNefesh Ĥayya).

Take utmost care and guard yourself diligently – 
ם מְאדֹ לְנַפְשׁתֵֹיכֶם מַרְתֶּ -Though this verse is often uti :וְנִשְׁ
lized as a warning to avoid danger, that is not its plain 
meaning. It is actually a section of a verse that warns 
one to stay away from idolatry. Nonetheless, as an al-
lusion, the Sages used it for this purpose (Maharsha).

notes

One who prays must wait one hour before his 
prayer…after his prayer – עָה הֶא שָׁ יִּשְׁ ל צָרִיךְ שֶׁ לֵּ תְפַּ  הַמִּ
תוֹ פִלָּ תְּ תוֹ…אַחַר  פִלָּ תְּ  One should wait one :אַחַת קוֹדֶם 
hour before prayer to focus his heart on the Holy One, 
Blessed be He, and one should also wait after prayer to 
avoid the impression that it is burdensome to him. The 
early generations of pious men would wait a full hour; 
however, for most people, a short time, e.g., the time 
that it takes to walk the length of two doorways that 
was taught at the beginning of this tractate, is sufficient 
(Magen Avraham; Rambam Sefer Ahava, Hilkhot Tefilla 
4:16; Shulĥan Arukh, Oraĥ Ĥayyim 93:1).

Even if the king greets him, he should not respond to 
him – ּיבֶנּו לוֹמוֹ לאֹ יְשִׁ שְׁ לֶךְ שׁוֹאֵל בִּ  One who is in :אֲפִילּוּ הַמֶּ
the midst of the Amida prayer should not interrupt his 
prayer to show deference to anyone; even to a king of 
Israel. If it is a non-Jewish king or a violent person (Be’er 
Heitev) one is permitted to interrupt his prayer. If pos-
sible, though, it is preferable to move out of the way or 
to abbreviate one’s prayer instead (Rambam Sefer Ahava, 
Hilkhot Tefilla 6:9; Shulĥan Arukh, Oraĥ Ĥayyim 104:1).

One who is praying and saw a violent person, feared 
by all, coming toward him, or a carriage coming to-
ward him – א נֶגְדוֹ, רָאָה קָרוֹן בָּ כְּ א  ס בָּ וְרָאָה אַנָּ ל  לֵּ תְפַּ  הַמִּ
נֶגְדוֹ  One who is standing and praying on the road and :כְּ
sees a carriage or some other hindrance approaching, 
he should move out of the way rather than interrupt his 
prayer (Rambam Sefer Ahava, Hilkhot Tefilla 6:9; Shulĥan 
Arukh, Oraĥ Ĥayyim 104:2).

halakha

Officer [hegmon] – הֶגְמוֹן: From the Greek ἡγεμών, 
hegemon, this term originally referred to an army com-
mander, and was later used to refer to a governor or a 
minister in general. The Talmud utilizes this term in the 
civil, not the military sense. 

language
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return his greeting? 
The officer said to him: No. 
The pious man continued: And if you would greet him, what would 

they do to you? 
The officer said to him: They would cut off my head with a sword. 
The pious man said to him: Isn’t this matter an a fortiori inference? 
You who were standing before a king of flesh and blood, 
of whom your fear is limited because today he is here but tomorrow 

he is in the grave, 
would have reacted in that way; 
I, who was standing and praying before the Supreme King of kings, 

the Holy One, Blessed be He, 
Who lives and endures for all eternity, 
all the more so that I could not pause to respond to someone’s greeting.

When he heard this, the officer was immediately appeased and the 
pious man returned home in peace. 

We learned in the mishna that even if a snake is wrapped around his 
heel, he may not interrupt his prayer. In limiting application of this 
principle, Rav Sheshet said: They only taught this mishna with regard 
to a snake, as if one does not attack the snake it will not bite him. But 
if a scorpionh approaches an individual while he is praying, he stops, 
as the scorpion is liable to sting him even if he does not disturb it.

The Gemara raises an objection based on what was taught in a Tosefta: 
Those who saw one fall into a lions’ den but did not see what happened 
to him thereafter, do not testify that he died. Their testimony is not 
accepted by the court as proof that he has died as it is possible that the 
lions did not eat him. However, those who saw one fall into a pit of 
snakes and scorpions,h testify that he died as surely the snakes bit him.

The Gemara responds: This is not difficult. There, in the case of one 
who falls into a pit of snakes, it is different, as due to the pressure of 
his falling on top of them, the snakes will harm him, but a snake who 
is not touched will not bite. 

The Gemara cites another halakha stating that he must interrupt his 
prayer in a case of certain danger. Rabbi Yitzĥak said: One who saw 
oxenh coming toward him, he interrupts his prayer, as Rav Hoshaya 
taught: One distances himself fifty cubits from an innocuous ox [shor 
tam],b an ox with no history of causing damage with the intent to injure, 
and from a forewarned ox [shor muad],b an ox whose owner was 
forewarned because his ox has gored three times already, one distances 
himself until it is beyond eyeshot.

It was taught in the name of Rabbi Meir: While the head of the ox is 
still in the basket and he is busy eating, go up on the roof and kick the 
ladder out from underneath you. Shmuel said: This applies only with 
regard to a black ox,b and during the days of Nisan, because that spe-
cies of ox is particularly dangerous, and during that time of year Satan 
dances between its horns.

NOTES: 
One who prays must wait one hour before his prayer – 
תוֹ פִלָּ עָה אַחַת קוֹדֶם תְּ הֶא שָׁ יִּשְׁ ל צָרִיךְ שֶׁ לֵּ תְפַּ  Waiting before :הַמִּ
prayer is for the purpose of preparation to pray and the brief 
waiting period after prayer is to avoid the impression that he 
is eager to flee. Because the prayer of the the early genera-
tions of pious men was so intense, they required a full hour 
of preparation beforehand and a full hour thereafter to ease 
their return to their mundane activities.

An incident, involving a particular pious man…and did 
not respond with a greeting – חָסִיד אֶחָד…וְלאֹ הֶחֱזִיר ה בְּ  מַעֲשֶׂ
לוֹם  The commentaries ask why the pious man did not :לוֹ שָׁ
act in accordance with the halakha and interrupt his prayer 
to respond to the greeting due to the danger. They answer 
that because the officer offered his greeting and even waited 
for him, the pious man knew that the officer would accept 
his explanation and apology afterward (Taz, Tziyyon leNefesh 
Ĥayya).

Take therefore good heed unto yourselves – ֹם מְאד מַרְתֶּ  וְנִשְׁ
 Though this verse is often utilized as a warning :לְנַפְשׁתֵֹיכֶם
to avoid danger, that is not its plain meaning. It is actually a 
section of a verse that warns one to stay away from idolatry. 
Nonetheless, as an allusion, The Sages used it for this pur-
pose (Maharsha).

HALAKHA
A priest who killed a person – ׁפֶש הָרַג אֶת הַנֶּ  A priest :כּהֵֹן שֶׁ
who has killed a person, even unwittingly, may not recite 
the Priestly Benediction. If he did so under duress, he is 
permitted to recite it. (Be’er Hetev). Some say that even if he 
repents, the prohibition remains in effect, while others are 
lenient and allow him to recite the Priestly Benediction after 
repenting (Rema; Rambam Sefer Ahava, Hilkhot Tefilla 15:3; 
Shulĥan Arukh, Oraĥ Ĥayyim 128:35).

One who prays must wait one hour before his prayer… af-
ter his prayer – …ֹתו פִלָּ עָה אַחַת קוֹדֶם תְּ הֶא שָׁ יִּשְׁ ל צָרִיךְ שֶׁ לֵּ תְפַּ הַמִּ
תוֹ פִלָּ  One should wait one hour before prayer to focus :אַחַר תְּ
his heart on the Holy One, Blessed be He, and one should 
also wait after prayer to avoid the impression that it is bur-
densome to him. The early generations of pious men would 
wait a full hour, however, for most people a short time is 
sufficient, such as the time that it takes to walk the length of 
two doorways, as is taught in the beginning of this tractate 
(Magen Abraham; Rambam Sefer Ahava, Hilkhot Tefilla 4:17; 
Shulĥan Arukh, Oraĥ Ĥayyim 93:1).

Even if the king greets him, he should not respond – ּאֲפִילּו 
יבֶנּוּ לוֹמוֹ לאֹ יְשִׁ שְׁ לֶךְ שׁוֹאֵל בִּ  One who is in the midst of the :הַמֶּ
Amida prayer should not interrupt his prayer to show defer-
ence to anyone; even to a king of Israel. If it is a non-Jewish 
king or a vilolent person (Be’er Hetev) one is permitted to 
interrupt his prayer. If it is possible, though, it is preferable 
to move out of the way or to abbreviate one’s prayer instead 
(Rambam Sefer Ahava, Hilkhot Tefilla 6:9; Shulĥan Arukh, Oraĥ 
Ĥayyim 104:1).

One who is praying and saw a violent person feared by all 
coming towards him, or a carriage coming towards him – 
נֶגְדוֹ כְּ א  ס בָּ וְרָאָה אַנָּ ל  לֵּ תְפַּ  ,If one is standing in the road :הַמִּ
praying, and sees a carriage or some other circumstance 
beyond his control approaching he should move out of the 
way rather than interrupt his prayer (Rambam Sefer Ahava, 
Hilkhot Tefilla 6:9; Shulĥan Arukh, Oraĥ Ĥayyim 104:2).

BACK-

GROUND: 
The Priestly Benediction – ת כוֹהֲנִים רֱכַּ -The Priestly Bless :בִּ
ing. The three verses of blessing (Numbers 6:24–26) with 
which the priests bless the congregation in the synagogue. 
The Priestly Blessing is recited between the blessings of 
Modim and Sim Shalom in the repetition of the Amida prayer. 
As the priests turn to face the congregation to recite the 
Priestly Blessing, they first recite a blessing acknowledging 
the holiness of the priestly line and their responsibility to 
bless the people in a spirit of love. While reciting the Priestly 
Blessing, the priests lift their hands according to the tradi-
tional rite (known as nesi’at kapayim). In the Eretz Yisrael the 
Priestly Blessing is recited by the priests at every Shaĥarit 
and Musaf service. In the Diaspora, however, there is a long 
established Ashkenazi practice of reciting it only during the 
Musaf service on Festivals.

LANGUAGE: 
The host of the heavens – מַיִם -The list of constel :צְבָא הַשָּ
lations and stars and their details is based on the imagery 
of the various units of the Roman army. One must take into 
account the specific order appears differently in different 
versions of the Talmud, and the meaning of the various terms 
cannot be easily determined.

Legion – לִגְיוֹן: Based on the Latin {legio, legionis}, a legion is 
the largest Roman unit. 

Infantry division leader – רַהֲטוֹן: The source of this word 
is unclear. Some attribute it to the Greek {GREEK} which 
refers to a military unit of indeterminate size, perhaps part 
of a fortification.

The structure of the Roman army consisted of fortified 
camps comprising a legion or more and its supporting forces. 
A legion consisted of three to six thousand people, and was 
divided into ten groups, each of which was then divided into 
divisions. The division of the heavenly host is influenced by 
the large armies of old.

Military camp leaders – קַרְטוֹן: This word is based in the 
Latin {cohors, cohortis}, and is a military unit.

Leaders of forts – סְטְרָא  This term is based in the Latin :גַּ
{castra}, a fortified camp. 

Officer – הֶגְמוֹן: From the Greek {GREEK}, this term referred 
originally to an army commander, and was later used to refer 
to a governor or a minister in general. The Talmud utilizes this 
term in the civil, not the military sense. 

לג.

Perek V
Daf 33  Amud a

הָיִיתָ  וְאִם  לָאו.  לוֹ:  אָמַר   – לוֹ?!  מַחֲזִיר 
ים לְךָ? – אָמַר לוֹ:  מַחֲזִיר לוֹ, מֶה הָיוּ עוֹשִׂ
סַיִי.ף – אָמַר לוֹ:  י בְּ הָיוּ חוֹתְכִים אֶת ראֹשִׁ
הָיִיתָ  ה שֶׁ בָרִים קַל וָחוֹמֶר; וּמָה אַתָּ וַהֲלאֹ דְּ
אן  כָּ הַיּוֹם  שֶׁ וָדָם  ר  שָׂ בָּ מֶלֶךְ  לִפְנֵי  עוֹמֵד 
הָיִיתִי עוֹמֵד לִפְנֵי  ; אֲנִי שֶׁ ךְְ בֶר – כָּ קֶּ וּמָחָר בַּ
רוּךְ הוּא,  בָּ דוֹשׁ  הַקָּ הַמְלָכִים  מַלְכֵי  מֶלֶךְ 
הוּא חַי וְקַיָּים לָעַד וּלְעוֹלְמֵי עוֹלָמִים –  שֶׁ

ה!  ה וְכַמָּ מָּ עַל אַחַת כַּ

אוֹתוֹ  וְנִפְטַר  הֶגְמוֹן,  אוֹתוֹ  יֵּיס  נִתְפַּ מִיָּד 
לוֹם. חָסִיד לְבֵיתוֹ לְשָׁ

רוּךְ עַל עֲקֵבוֹ לאֹ יַפְסִיק״.  ״אֲפִילּוּ נָחָשׁ כָּ
א נָחָשׁ, אֲבָל  נוּ אֶלָּ ת: לאֹ שָׁ שֶׁ אָמַר רַב שֵׁ

עַקְרָב – פּוֹסֵ.ק 

מְעִידִין  אֵין  אֲרָיוֹת  לְגוֹב  נָפַל  מֵיתִיבֵי: 
ים  נְחָשִׁ מְלֵאָה  לַחֲפִירָה  נָפַל  ת,  מֵּ שֶׁ עָלָיו 

ת!  מֵּ ים – מְעִידִין עָלָיו שֶׁ וְעַקְרַבִּ

ב אִיצְצָא מַזְקִי.  אַגַּ אנֵי הָתָם, דְּ שָׁ

תָנֵי  וָורִים פּוֹסֵק, דְּ י יִצְחָק: רָאָה שְׁ אָמַר רַבִּ
ים  ִ ם חֲמִשּׁ וֹר תָּ עְיָה: מַרְחִיקִין מִשּׁ רַב הוֹשַׁ

מְלוֹא עֵינָיו.  וֹר מוּעָד – כִּ ה, וּמִשּׁ אַמָּ

תּוֹרָא  רֵישׁ  מֵאִיר:  י  רַבִּ דְּ מֵיהּ  ְ מִשּׁ נָא  תָּ
א  רְגָּ דַּ דִי  וּשְׁ לְאַגְרָא,  סְלֵיק   – דִקּוּלָא  בְּ
שׁוֹר  י – בְּ מוּאֵל: הָנֵי מִילֵּ מִתּוּתָךְ. אָמַר שְׁ
ד  מְרַקֵּ טָן  הַשָּׂ שֶׁ נֵי  מִפְּ נִיסָן,  וּבְיוֹמֵי  חוֹר  שָׁ

ין קַרְנָיו.  לוֹ בֵּ

Even if a snake is wrapped around his heel…
a scorpion – רוּךְ עַל עֲקֵבוֹ…עַקְרָב כָּ  One who :נָחָשׁ 
was standing in prayer and a snake wrapped itself 
around his ankle, he should not interrupt his prayer 
to tell someone else to remove the snake (Mishna 
Berura). If he sees that the snake is agitated and 
primed for attack, he stops his prayer (Jerusalem 
Talmud). However, in the case of a scorpion,  which 
is deadly (Magen Avraham), one always stops his 
prayer (Rambam Sefer Ahava, Hilkhot Tefilla 6:9; 
Shulĥan Arukh, Oraĥ Ĥayyim 104:3).

One who fell into a lions’ den…snakes and 
scorpions – ים ים וְעַקְרַבִּ  Based :נָפַל לְגוֹב אֲרָיוֹת…נְחָשִׁ
on witnessing someone fall into a lions’ den, one 
cannot testify that he is dead, as perhaps they did 
not harm him. However, if he witnessed him fall 
into a pit of snakes and scorpions, he can testify 
that he is dead, as due to the pressure of his falling 
on top of them they certainly harmed him and he 
died (Rambam Sefer Nashim, Hilkhot Gerushin 13:17; 
Shulĥan Arukh, Even HaEzer 17:29).

One who saw oxen – וָורִים שְׁ  One who is :רָאָה 
standing in prayer and sees an ox approaching 
stops his prayer and distances himself from the 
ox. If the local oxen are known to be benign, he 
need not distance himself (Shulĥan Arukh, Oraĥ 
Ĥayyim 104:4).

halakha

Black ox – חוֹר  The ox referenced here may :שׁוֹר שָׁ
be the buffalo. It is very similar to common cattle, 
and is distinguishable by its strength, size, dark 
color, the shape of its horns, and the extended 
period during which it remains in the water. It is 
indigenous to Asia, and is used primarily as a work 
animal. Though mild-mannered around those who 
tend to it, it can be very dangerous to strangers 
and many have died as a result of its attacks.

Black ox

background

Innocuous ox [shor tam]– ם  An animal that is not known to :שׁוֹר תַּ
cause damage with the intent to injure. The first three times an ani-
mal causes damage of this nature, its owner is only required to pay 
half the damage it has caused. Afterwards it becomes a dangerous 
forewarned animal, an animal with a history of causing injury. The 
owner of a forewarned animal is required to pay for all the damage 
it causes. An animal can be considered innocuous with regard to 
certain kinds of damage and forewarned with regard to others. 
For example, an ox that has a history of goring other oxen is still 
considered innocuous with regard to goring humans. Similarly, if it 
is established that the animal causes injury only on certain days, for 
example, on Shabbat and Festivals, it may be considered forewarned 
on those days alone and innocuous during the rest of the week. An 

animal that is forewarned can regain status as innocuous if, on three 
separate occasions, animals that it was accustomed to attacking 
passed by and it refrained from attacking them.

Forewarned ox [shor muad] – שׁוֹר מוּעָד: In its more limited sense, 
this expression is used to refer to an ox whose owner has been fore-
warned, i.e., an ox that has gored three times. If an ox causes damage 
by goring, or, in general, any animal causes malicious damage, the 
first three times that it does so, the owner is liable for only half of the 
resulting damage. If, however, the ox gores a fourth time, and the 
owner was officially notified that it had gored three times previously, 
the animal is considered forewarned, and the owner must pay in full 
for the resulting damage.

background
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With regard to the praise for one who prays and need not fear even 
a snake, the Sages taught: There was an incident in one place 
where an arvadb was harming the people. They came and told 
Rabbi Ĥanina ben Dosa and asked for his help. He told them: 
Show me the hole of the arvad. They showed him its hole. He 
placed his heel over the mouth of the hole and the arvad came 
out and bit him, and died. 

Rabbi Ĥanina ben Dosa placed the arvad over his shoulder and 
brought it to the study hall. He said to those assembled there: See, 
my sons, it is not the arvad that kills a person, rather transgression 
kills a person. The arvad has no power over one who is free of 
transgression.

At that moment the Sages said: Woe unto the person who was 
attacked by an arvad and woe unto the arvad that was attacked 
by Rabbi Ĥanina ben Dosa. 

MISHNa This mishna speaks of additions to the stan-
dard formula of the Amida prayer and the 

blessings in which they are incorporated. One mentions the might 
of the rains and recites: He makes the wind blow and the rain fall, 
in the second blessing of the Amida prayer, the blessing of the re-
vival of the dead.h And the request for rain: And grant dew and 
rain as a blessing, in the ninth blessing of the Amida prayer, the 
blessing of the years.h And the prayer of distinction [havdala], 
between the holy and the profane recited in the evening prayer fol-
lowing Shabbat and festivals, in the fourth blessing of the Amida 
prayer: Who graciously grants knowledge.h Rabbi Akiva says: 
Havdala is recited as an independent fourth blessing. Rabbi 
Eliezer says that it is recited in the seventeenth blessing of the 
Amida prayer, the blessing of thanksgiving.

GEMARA We learned in the mishna that one men-
tions the might of the rains in the second 

blessing of the Amida prayer, the blessing of the revival of the dead. 
The Gemara asks: What is the reason that the might of the rains is 
mentioned specifically in that blessing?

Rav Yosef said: Because the might of the rains is equivalent to the 
resurrection of the dead, as rain revives new life in the plant world 
( Jerusalem Talmud). 

And we also learned in the mishna that the request for rain is added 
to the blessing of the years. Here, too, the Gemara asks: What is 
the reason that the request for rain is recited specifically in that 
blessing?

Rav Yosef said: Because rain is a component of sustenance, there-
fore it was inserted in the blessing of sustenance as part of our 
request for bountiful sustenance.

We also learned in the mishna that havdala, distinguishing between 
Shabbat and the weekdays, is added in the blessing of: Who gra-
ciously grants knowledge. Here too the Gemara asks: What is the 
reason that havdala is recited specifically in that blessing?

Rav Yosef said: Havdala is recited in that blessing because it re-
quires wisdom to distinguish between two entities, they estab-
lished it in the blessing of wisdom. The Rabbis say a different 
reason: Because havdala is the distinction between the sacred and 
the profane, the Sages established it in the blessing of weekdays. 
The first three blessings of the Amida prayer are recited both on 
weekdays and on Shabbat and Festivals. The blessing: Who gra-
ciously grants knowledge, is the first of the blessings recited exclu-
sively during the week.

Having mentioned the blessing of wisdom, the Gemara cites that 
which Rav Ami said with regard to knowledge: Great is knowledge 
that was placed at the beginning of the weekday blessings; an 
indication of its significance. 

הָיָה עַרְוָד  מָקוֹם אֶחָד שֶׁ ה בְּ נַן: מַעֲשֶׂ נוּ רַבָּ תָּ
אוּ וְהוֹדִיעוּ לוֹ  רִיּוֹת, בָּ וְהָיָה מַזִּיק אֶת הַבְּ
ן דּוֹסָא. אָמַר לָהֶם: הַרְאוּ לִי  י חֲנִינָא בֶּ לְרַבִּ
אֶת חוֹרוֹ! הֶרְאוּהוּ אֶת חוֹרוֹ, נָתַן עֲקֵבוֹ עַל 
כוֹ וּמֵת אוֹתוֹ עַרְוָד.  י הַחוֹר, יָצָא וּנְשָׁ פִּ

דְרָשׁ.  הַמִּ לְבֵית  וְהֵבִיאוֹ  תֵפוֹ  כְּ עַל  נְטָלוֹ 
א  נַי, אֵין עַרְוָד מֵמִית אֶלָּ אָמַר לָהֶם: רְאוּ בָּ

הַחֵטְא מֵמִית. 

גַע  פָּ עָה אָמְרוּ: אוֹי לוֹ לָאָדָם שֶׁ אוֹתָהּ שָׁ בְּ
י  רַבִּ בּוֹ  גַע  פָּ שֶׁ לְעַרְוָד  לוֹ  וְאוֹי  עַרְוָד,  בּוֹ 

ן דּוֹסָא. חֲנִינָא בֶּ

תְחִיַּית  מִים בִּ שָׁ בוּרוֹת גְּ ירִין גְּ מתני׳ מַזְכִּ
לָה  נִים, וְהַבְדָּ ָ ת הַשּׁ בִרְכַּ אֵלָה בְּ תִים וּשְׁ הַמֵּ
י עֲקִיבָא אוֹמֵר: אוֹמְרָהּ  עַת; רַבִּ חוֹנֵן הַדַּ בְּ
אֱלִיעֶזֶר  י  רַבִּ עַצְמָהּ;  פְנֵי  בִּ רְבִיעִית  רָכָה  בְּ

הוֹדָאָה. אוֹמֵר: בְּ

מַאי  מִים״.  שָׁ גְּ בוּרוֹת  גְּ ירִין  ״מַזְכִּ גמ׳ 
טַעְמָא? 

תְחִיַּית  כִּ קוּלָה  ְ שּׁ שֶׁ אָמַר רַב יוֹסֵף: מִתּוֹךְ 
תִים.  תְחִיַּית הַמֵּ תִים, לְפִיכָךְ קְבָעוּהָ בִּ הַמֵּ

נִים״. מַאי טַעְמָא?  ָ ת הַשּׁ בִרְכַּ אֵלָה בְּ ״וּשְׁ

רְנָסָה, לְפִיכָךְ  הִיא פַּ אָמַר רַב יוֹסֵף: מִתּוֹךְ שֶׁ
רְנָסָה.  ת פַּ בִרְכַּ קְבָעוּהָ בְּ

עַת״. מַאי טַעְמָא?  חוֹנֵן הַדַּ לָה בְּ ״הַבְדָּ

חָכְמָה,  הִיא  שֶׁ מִתּוֹךְ  יוֹסֵף:  רַב  אָמַר 
נַן אָמְרִי: מִתּוֹךְ  ת חָכְמָה; וְרַבָּ בִרְכַּ קְבָעוּהָ בְּ
ת חוֹל. בִרְכַּ הִיא חוֹל, לְפִיכָךְ קְבָעוּהָ בְּ שֶׁ

נָה  נִתְּ שֶׁ עָה  דֵּ דוֹלָה  גְּ אַמִי:  רַב  אָמַר 
ל חוֹל.  רָכָה שֶׁ ת בְּ תְחִלַּ בִּ

Arvad – עַרְוָד: Based on the descriptions in the Gemara, 
apparently the arvad is a type of snake or perhaps a 
large, very dangerous reptile. In parallel discussions in 
the Jerusalem Talmud, the arvad is called a ĥavarbar. 
Some identify this as the black snake or a snake of the 
coluber genus, which, although not poisonous, is very 
aggressive and bites. 

Caspian whipsnake

background

One mentions the might of the rains in the bless-
ing of the revival of the dead – מִים שָׁ גְּ בוּרוֹת  ירִין גְּ  מַזְכִּ
תִים תְחִיַּית הַמֵּ  During the rainy season one mentions :בִּ
rain in the second blessing of the Amida prayer, the 
blessing of Divine Might (Rambam Sefer Ahava, Hilkhot 
Tefilla 2:15; Shulĥan Arukh, Oraĥ Ĥayyim 114:1).

The request for rain is recited in the blessing of the 
years – נִים ָ הַשּׁ ת  בִרְכַּ בְּ אֵלָה  -During the rainy sea :וּשְׁ
son, which in Eretz Yisrael begins on the seventh of 
Marĥeshvan and outside of Israel, sixty days after the 
Tishrei, or autumnal, equinox, the request for rain is 
inserted in the blessing of the years, the ninth blessing 
of the Amida prayer (Rambam Sefer Ahava, Hilkhot Tefilla 
2:16; Shulĥan Arukh, Oraĥ Ĥayyim 117:1).

And havdala in the blessing: Who graciously grants 
knowledge – עַת חוֹנֵן הַדַּ לָה בְּ  One recites havdala :וְהַבְדָּ
at the conclusion of Shabbat and Festivals in the bless-
ing: Who graciously grants knowledge, in the evening 
prayer. This is in accordance with the unattributed opin-
ion in the mishna and the conclusion of the Gemara 
(Rambam Sefer Ahava, Hilkhot Tefilla 2:4; Shulĥan Arukh, 
Oraĥ Ĥayyim 294:1). 

halakha
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And Rav Ami said in praise of knowledge: Great is knowledge that was 
placed between two letters, two names of God, as it is stated: “For 
God of knowledge is the Lord” (I Samuel 2:3). And since knowledge 
is regarded so highly, anyone without knowledge,n it is forbidden to 
have compassion upon him, as it is stated: “For they are a people of 
no wisdom, so their Creator will have no compassion upon them and 
their Creator will not be gracious unto them” (Isaiah 27:11). If God 
shows no mercy for those who lack wisdom, all the more so should 
people refrain from doing so.

Similarly, Rabbi Elazar said: Great is the Holy Temple, as it too was 
placed between two letters, two names of God, as it is stated: “The 
place in which to dwell which You have made, Lord, the Temple, Lord, 
which Your hands have prepared” (Exodus 15:17). 

Noting the parallel between these two ideas, Rabbi Elazar added and 
said: Anyone with knowledge, it is as if the Holy Temple was built in 
his days;n knowledge was placed between two letters and the Temple 
was placed between two letters, signifying that they stand together.

Rav Aĥa Karĥina’a strongly objects to this approach that being placed 
between two names of God accords significance: However, if so, the 
same should hold true for vengeance. Great is revenge that was placed 
between two letters, as it is stated: “God of vengeance, Lord, God of 
vengeance shine forth” (Psalms 94:1). 

He said to him: Yes. At least in its place, in the appropriate context, it 
is great. At times it is necessary. That is that which Ulla said: Why are 
these two vengeances mentioned in a single verse? One for good and 
one for evil. Vengeance for good, as it is written: “He shined forth 
from Mount Paran” (Deuteronomy 33:2) with regard to God’s ven-
geance against the wicked; vengeance for evil, as it is written: “God of 
vengeance, Lord, God of vengeance shine forth” with regard to the 
punishment of Israel. 

A tannaitic dispute is cited in the mishna with regard to the appropriate 
blessing in which to recite havdala within the Amida prayer. Rabbi 
Akiva says: Havdala is recited as an independent fourth blessing. Rab-
bi Eliezer says that it is recited in the seventeenth blessing of the Amida 
prayer, the blessing of thanksgiving. The first tanna says that it is recited 
in the fourth blessing of the Amida prayer: Who graciously grants knowl-
edge.

Regarding this, Rav Shemen, Shimon, bar Abba said to Rabbi Yoĥanan: 
Now, since the eighteen blessings of the Amida prayer and the other 
prayer formulas for prayer were instituted for Israel by the members 
of the Great Assembly just like all the other blessings and prayers, 
sanctifications and havdalot; let us see where in the Amida prayer the 
members of the Great Assembly institutedn to recite havdala.

Rabbi Yoĥanan replied that that would be impossible, as the customs 
associated with havdala went through several stages. He said to him: 
Initially, during the difficult, early years of the Second Temple, they 
established that havdala is to be recited in the Amida prayer. Subse-
quently, when the people became wealthy, they established that havda-
la is to be recited over the cup of wine. When the people became im-
poverished, they again established that it was to be recited in the 
Amida prayer. And they said: One who recites havdala in the Amida 
prayer must, if he is able (Shitta Mekubbetzet, Me’iri), recite havdala 
over the cuph of wine as well. Due to all these changes, it was not clear 
when exactly havdala was to be recited.

It was also stated: Rabbi Ĥiyya bar Abba said that Rabbi Yoĥanan 
said: The members of the Great Assembly established for Israel bless-
ings and prayers, sanctifications and havdalot. Initially, they estab-
lished that havdala is to be recited in the Amida prayer. Subsequently, 
when the people became wealthy, they established that havdala is to 
be recited over the cup of wine. When the people again became im-
poverished, they established that it was to be recited in the Amida 
prayer. And they said: One who recites havdala in the Amida prayer 
must recite havdala over the cup of wine as well.

י  תֵּ שְׁ ין  בֵּ נָה  נִתְּ שֶׁ עָה  דֵּ דוֹלָה  גְּ אַמִי:  רַב  וְאָמַר 
אֵין  עוֹת ה׳״. וְכָל מִי שֶׁ י אֵל דֵּ נֶאֱמַר: ״כִּ אוֹתִיּוֹת, שֶׁ
י לאֹ עַם  נֶאֱמַר: ״כִּ עָה אָסוּר לְרַחֵם עָלָיו, שֶׁ בּוֹ דֵּ

הוּ״.  ן לאֹ יְרַחֲמֶנּוּ עוֹשֵׂ ינוֹת הוּא עַל כֵּ בִּ

י  תֵּ שְׁ ין  בֵּ ן  נִתַּ שֶׁ שׁ  מִקְדָּ דוֹל  גָּ אֶלְעָזָר:  י  רַבִּ אָמַר 
שׁ ה׳״.  עַלְתָּ ה׳ מִקְדָּ נֶאֱמַר: “פָּ אוֹתִיּוֹת, שֶׁ

אִילּוּ  עָה – כְּ יֵּשׁ בּוֹ דֵּ ל אָדָם שֶׁ י אֶלְעָזָר: כָּ וְאָמַר רַבִּ
י  תֵּ ין שְׁ נָה בֵּ עָה נִתְּ יָמָיו; דֵּ שׁ בְּ קְדָּ ית הַמִּ נִבְנָה בֵּ

י אוֹתִיּוֹת.  תֵּ ין שְׁ ן בֵּ שׁ נִתַּ אוֹתִיּוֹת, מִקְדָּ

ה,  מֵעַתָּ א  אֶלָּ קַרְחִינָאָה:  אַחָא  רַב  לָהּ  מַתְקִיף 
נֶאֱמַר:  י אוֹתִיּוֹת, שֶׁ תֵּ ין שְׁ נָה בֵּ נִתְּ דוֹלָה נְקָמָה שֶׁ גְּ

״אֵל נְקָמוֹת ה׳״! 

דוֹלָה הִיא. וְהַיְינוּ  תָהּ מִיהָא גְּ מִילְּ אָמַר לֵיהּ: אִין, בְּ
אַחַת  ה?  לָמָּ לוּ  הַלָּ נְקָמוֹת  י  תֵּ שְׁ א:  עוּלָּ אָמַר  דְּ
כְתִיב: ״הוֹפִיעַ  לְטוֹבָה וְאַחַת לְרָעָה, לְטוֹבָה – דִּ
כְתִיב: ״אֵל נְקָמוֹת ה׳ אֵל  ארָן״, לְרָעָה – דִּ מֵהַר פָּ

נְקָמוֹת הוֹפִיעַ״.

רָכָה רְבִיעִית״ כו.׳  י עֲקִיבָא אוֹמֵר אוֹמְרָהּ בְּ ״רַבִּ

דִי  מִכְּ יוֹחָנָן:  י  לְרַבִּ א  אַבָּ ר  בַּ מֶן  שֶׁ רַב  לֵיהּ  אָמַר 
רָכוֹת  רָאֵל, בְּ נוּ לָהֶם לְיִשְׂ קְּ דוֹלָה תִּ י כְנֶסֶת הַגְּ אַנְשֵׁ
קּוּן.  לוֹת, נֶחֱזִי הֵיכָן תַּ וֹת וְהַבְדָּ וּתְפִלּוֹת קְדוּשּׁ

ירוּ –  ה, הֶעֱשִׁ פִלָּ תְּ ה קְבָעוּהָ בַּ חִילָּ תְּ אָמַר לֵיהּ: בַּ
ה,  פִלָּ תְּ קְבָעוּהָ עַל הַכּוֹס, הֶעֱנוּ – חָזְרוּ וּקְבָעוּהָ בַּ
יל עַל  יַּבְדִּ ה צָרִיךְ שֶׁ פִלָּ תְּ יל בַּ בְדִּ וְהֵם אָמְרוּ: הַמַּ

הַכּוֹס. 

י  א אָמַר רַבִּ ר אַבָּ י חִיָּיא בַּ מַר נַמִי, אָמַר רַבִּ אִיתְּ
רָאֵל  נוּ לָהֶם לְיִשְׂ קְּ דוֹלָה תִּ י כְנֶסֶת הַגְּ יוֹחָנָן: אַנְשֵׁ
ה  חִלָּ תְּ בַּ לוֹת.  וְהַבְדָּ וֹת  קְדוּשּׁ וּתְפִלּוֹת  רָכוֹת  בְּ
הַכּוֹס,  עַל  קְבָעוּהָ   – ירוּ  הֶעֱשִׁ ה,  פִלָּ תְּ בַּ קְבָעוּהָ 
אָמְרוּ:  וְהֵם  ה,  פִלָּ תְּ בַּ קְבָעוּהָ   – וְהֶעֱנוּ  חָזְרוּ 

יל עַל הַכּוֹס.  יַּבְדִּ ה צָרִיךְ שֶׁ פִלָּ תְּ יל בַּ בְדִּ הַמַּ

Anyone without knowledge – ֹאֵין בּו  מִי שֶׁ
עָה  Knowledge in this context does not :דֵּ
refer specifically to intellectual capability, 
but rather to one’s fundamental ability to 
conduct himself and live in accordance 
with that capability. That is why the Ge-
mara relates so harshly to one without 
knowledge, as by failing to realize his po-
tential, he negates his own essence. Every 
creature that maintains his fundamental 
essence deserves compassion; one with-
out knowledge negates the very justifica-
tion of his existence (Maharsha).

Anyone with knowledge, it is as if the 
Holy Temple was built in his days – ל  כָּ
שׁ קְדָּ ית הַמִּ אִילּוּ נִבְנָה בֵּ עָה – כְּ יֵּשׁ בּוֹ דֵּ  אָדָם שֶׁ
יָמָיו  The Sages already established that :בְּ
one who engages in the study of the laws 
of the burnt-offering it is as if he sacrificed 
a burnt-offering. Therefore, anyone with 
knowledge can achieve ultimate close-
ness to God, which is the purpose of the 
Temple and the service performed therein. 
Consequently, it is as if the Temple was 
built in his days (Torat HaOla of the Rema). 

Let us see where the members of the 
Great Assembly instituted it – נֶחֱזִי הֵיכָן 
קּוּן  This suggestion is not raised on every :תַּ
occasion. It is only relevant with regard to 
those ordinances that everyone performs 
on a regular basis and there is no danger 
that it will be forgotten or mistaken (To-
safot).

notes

One who recites havdala in the Amida 
prayer must recite havdala over the 
cup – יל עַל הַכּוֹס יַבְדִּ ה, צָרִיךְ שֶׁ פִלָּ תְּ יל בַּ בְדִּ  :הַמַּ
One who recited havdala in the Amida 
prayer must repeat havdala over a cup of 
wine (Rambam Sefer Ahava, Hilkhot Tefilla 
2:12; Shulĥan Arukh, Oraĥ Ĥayyim 294:1).

halakha
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It was also stated: Rabba and Rav Yosef who both said: One who 
recites havdala in the Amida prayer must recite havdala over the cup 
of wine as well.

Rava said: We raise an objection to our halakha based on what was 
taught in a Tosefta: One who erred and did not mention the might of 
the rains in the second blessing in the Amida, the blessing on the re-
vival of the dead,h and one who erred and failed to recite the request 
for rain in the ninth blessing of the Amida, the blessing of the years,h 
we require him to return to the beginning of the prayer and repeat it. 
However, one who erred and failed to recite havdala in the blessing: 
Who graciously grants knowledge,h we do not require him to return 
to the beginning of the prayer and repeat it, as he can recite havdala 
over the cup of wine. Apparently, havdala over the cup of wine is op-
tional, not obligatory, at it says because he can recite and not that he 
must. 

The Gemara answers: Do not say as it appears in the Tosefta: Because 
he can recite havdala over the cup of wine. Rather, say: Because he 
recites havdala over the cup of wine.

Proof that one must recite havdala over the cup of wine as well as in the 
Amida prayer was also stated: Rabbi Binyamin bar Yefet said that 
Rabbi Yosei asked Rabbi Yoĥanan in Sidon, and some say that Rab-
bi Shimon ben Ya’akov from the city of Tyre asked Rabbi Yoĥanan, 
and I, Binyamin bar Yefet, heard: One who already recited havdala in 
the Amida prayer, must he recite havdala over the cup of wine or not? 
And Rabbi Yoĥanan said to him: He must recite havdala over the cup.

Having clarified the question whether one who recited havdala during 
the Amida prayer must also recite havdala over the cup of wine, a di-
lemma was raised before the Sages: One who already recited havdala 
over the cup of wine, what is the ruling as far as his obligation to recite 
havdala in the Amida prayer is concerned? 

Rav Naĥman bar Yitzĥak said: This can be derived a fortiori from the 
established halakha regarding havdala in the Amida prayer. Just as 
havdala in the Amida prayer, which is where the principal ordinance 
to recite havdala was instituted, the Sages said that it is not sufficient 
and one who recited havdala in the Amida prayer must recite havda-
la over the cup of wine as well, all the more so that one who recited 
havdala over the cup of wine, which is not where the principal ordi-
nance to recite havdala was instituted, but was merely a later addition, 
did not fulfill his obligation and must recite havdala in the Amida prayer. 

Rabbi Aĥa Arikha, the tall, taught a baraita before Rav Ĥinnana: One 
who recited havdala in the Amida prayer is more praiseworthy than 
one who recites it over the cup of wine, and if he recited havdala in 
this, the Amida prayer, and that, over the cup of wine, may blessings 
rest upon his head.

This baraita is apparently self-contradictory. On the one hand, you 
said that one who recites havdala in the Amida prayer is more praise-
worthy than one who recites havdala over the cup of wine, indicating 
that reciting havdala in the Amida prayer alone is sufficient. And then 
it is taught: If one recited havdala in this, the Amida prayer, and that, 
over the cup of wine, may blessings rest upon his head. And since he 
fulfilled his obligation to recite havdala with one, he is exempt, and 
the additional recitation of havdala over the cup of wine is an unneces-
sary blessing. And Rav, and some say Reish Lakish, and still others 
say Rabbi Yoĥanan and Reish Lakish both said: Anyone who recites 
an unnecessary blessingh violates the biblical prohibition: “Do not 
take the name of the Lord your God in vain” (Exodus 20:6). 

Rather, emend this baraita and say as follows: If one recited havdala 
in this and not in that, may blessings rest upon his head.

Rav Ĥisda asked Rav Sheshet with regard to these blessings: If one 
erred in havdala both in this and in that, what is the ruling? Rav She-
shet said to him: One who erred in this, the Amida prayer, and that, 
over the cup of wine,h returns to the beginning of both the Amida 
prayer and the havdala over the cup of wine. 

רְוַיְיהוּ:  אָמְרִי תַּ ה וְרַב יוֹסֵף דְּ מַר נַמִי, רַבָּ אִיתְּ
יל עַל הַכּוֹס.  יַּבְדִּ ה צָרִיךְ שֶׁ פִלָּ תְּ יל בַּ בְדִּ הַמַּ

ין: טָעָה וְלאֹ  מַעְתִּ ְ אָמַר רָבָא, וּמוֹתְבִינַן אַשּׁ
תִים  הַמֵּ תְחִיַּית  בִּ מִים  שָׁ גְּ בוּרוֹת  גְּ יר  הִזְכִּ
מַחֲזִירִין אוֹתוֹ,   – נִים  ָ הַשּׁ ת  בִרְכַּ בְּ אֵלָה  וּשְׁ
עַת – אֵין מַחֲזִירִין אוֹתוֹ,  חוֹנֵן הַדַּ לָה בְּ וְהַבְדָּ

יָּכוֹל לְאוֹמְרָהּ עַל הַכּוֹס!  נֵי שֶׁ מִפְּ

יָּכוֹל לְאוֹמְרָהּ עַל הַכּוֹס״,  נֵי שֶׁ ימָא ״מִפְּ לָא תֵּ
אוֹמְרָהּ עַל הַכּוֹס״.  נֵי שֶׁ א אֵימָא ״מִפְּ אֶלָּ

אַל  ר יֶפֶת: שָׁ נְיָמִין בַּ י בִּ מַר נַמִי, אָמַר רַבִּ אִיתְּ
י  צִידָן, וְאָמְרִי לָהּ, רַבִּ י יוֹחָנָן בְּ י יוֹסֵי אֶת רַבִּ רַבִּ
י יוֹחָנָן, וַאֲנָא  מִן צוֹר אֶת רַבִּ ן יַעֲקבֹ דְּ מְעוֹן בֶּ שִׁ
יל  יַבְדִּ שֶׁ צָרִיךְ  ה,  פִלָּ תְּ בַּ יל  בְדִּ הַמַּ מְעִית:  שַׁ
יל  יַּבְדִּ עַל הַכּוֹס אוֹ לאֹ? וְאָמַר לֵיהּ: צָרִיךְ שֶׁ

עַל הַכּוֹס.

מַהוּ  הַכּוֹס,  עַל  יל  בְדִּ הַמַּ לְהוּ:  עֲיָא  אִיבַּ
ה?  פִלָּ תְּ יל בַּ יַבְדִּ שֶׁ

ה:  פִלָּ ר יִצְחָק, קַל וָחוֹמֶר מִתְּ אָמַר רַב נַחְמָן בַּ
אָמְרִי:   – הִיא  א  נְתָּ קַּ תַּ ר  עִיקַּ דְּ ה  פִלָּ תְּ וּמַה 
יל עַל הַכּוֹס;  יַּבְדִּ ה צָרִיךְ שֶׁ פִלָּ תְּ בַּ יל  בְדִּ הַמַּ
א  נְתָּ קַּ תַּ ר  עִיקַּ לָאו  דְּ הַכּוֹס,  עַל  יל  בְדִּ הַמַּ

ן?!  כֵּ ל שֶׁ הִיא – לאֹ כָּ

נָא:  חִינָּ רַב  דְּ יהּ  קַמֵּ אֲרִיכָא  אַחָא  רַב  נֵי  תָּ
יל  יַּבְדִּ י שֶׁ ח יוֹתֵר מִמִּ ה מְשׁוּבָּ פִלָּ תְּ יל בַּ בְדִּ הַמַּ
לוֹ  יָנוּחוּ   – וּבָזוֹ  זוֹ  בָּ יל  הִבְדִּ וְאִם  הַכּוֹס,  עַל 

רָכוֹת עַל ראֹשׁוֹ.  בְּ

ה  פִלָּ תְּ יל בַּ בְדִּ יָא! אָמְרַת, הַמַּ הָא גּוּפָא קַשְׁ
יל עַל הַכּוֹס, אַלְמָא:  יַּבְדִּ י שֶׁ ח יוֹתֵר מִמִּ מְשׁוּבָּ
יל  הִבְדִּ אִם  נֵי:  תָּ וַהֲדַר  י,  סַגִּ לְחוּדָהּ  ה  פִלָּ תְּ
רָכוֹת עַל ראֹשׁוֹ, וְכֵיוָן  זוֹ וּבָזוֹ – יָנוּחוּ לוֹ בְּ בָּ
רָכָה  בְּ וְהָוְיָא  אִפְטַר,   – חֲדָא  בַּ לֵיהּ  נָפֵיק  דְּ
רֵישׁ  ימָא  וְאִיתֵּ רַב  ואָמַר  צְרִיכָה;  אֵינָהּ  שֶׁ
לָקִישׁ  וְרֵישׁ  יוֹחָנָן  י  רַבִּ לָהּ  וְאָמְרִי  לָקִישׁ, 
אֵינָהּ  רָכָה שֶׁ ל הַמְבָרֵךְ בְּ רְוַיְיהוּ: כָּ אָמְרִי תַּ דְּ

א״!  וּם: ״לאֹ תִשָּׂ צְרִיכָה – עוֹבֵר מִשּׁ

וְלאֹ  זוֹ  בָּ יל  הִבְדִּ אִם  הָכִי:  אֵימָא  א,  אֶלָּ
רָכוֹת עַל ראֹשׁוֹ.  זוֹ – יָנוּחוּ לוֹ בְּ הִבְדִיל בָּ

טָעָה  ת:  שֶׁ שֵׁ מֵרַב  א  חִסְדָּ רַב  יהּ  מִינֵּ עָא  בְּ
 – וּבָזוֹ  זוֹ  בָּ טָעָה  לֵיהּ:  אָמַר  מַהוּ?  וּבָזוֹ,  זוֹ  בָּ

חוֹזֵר לָראֹשׁ.

One who erred and did not mention the 
might of the rains in the blessing on the re-
vival of the dead – מִים שָׁ בוּרוֹת גְּ יר גְּ  טָעָה וְלאֹ הִזְכִּ
תִים תְחִיַּית הַמֵּ  One who forgot to mention: He :בִּ
makes the wind blow and the rain fall, in the 
blessing of the revival of the dead during the 
winter, we require him to return to the begin-
ning of the prayer and repeat it. However, if he 
mentioned: He causes the dew to fall, we do 
not require him to return to the beginning of 
the prayer and repeat it (Rambam Sefer Ahava, 
Hilkhot Tefilla 10:8; Shulĥan Arukh, Oraĥ Ĥayyim 
114:5).

One who erred and did not mention…the 
request for rain in the blessing of the years – 
נִים ָ ת הַשּׁ בִרְכַּ אֵלָה בְּ יר…וּשְׁ  One who :טָעָה וְלאֹ הִזְכִּ
erred and did not request rain in the blessing of 
the years during the winter, we do not require 
him to return to the beginning of the prayer and 
repeat it, even if he requested dew, as per the 
unattributed opinion in the Gemara (Rambam 
Sefer Ahava, Hilkhot Tefilla 10:9; Shulĥan Arukh, 
Oraĥ Ĥayyim 117:4).

One who erred and did not mention…hav-
dala in the blessing: Who graciously grants 
knowledge – חוֹנֵן בְּ לָה  יר…וְהַבְדָּ הִזְכִּ וְלאֹ   טָעָה 
עַת  One who failed to recite havdala in the :הַדַּ
blessing: Who graciously grants knowledge, in 
the evening prayer at the conclusion of Shab-
bat and Festivals need not repeat the prayer, 
because he is required to recite havdala over a 
cup of wine (Rambam Sefer Ahava, Hilkhot Tefilla 
10:14; Shulĥan Arukh, Oraĥ Ĥayyim 294:1).

One who recites an unnecessary blessing – 
אֵינָהּ צְרִיכָה רָכָה שֶׁ  One who recites an :הַמְבָרֵךְ בְּ
unnecessary blessing, e.g., one who recited a 
blessing during a meal over food that was al-
ready exempted by the blessing: Who brings 
forth bread from the earth, is considered, by 
rabbinic law (Magen Avraham), as if he took 
God’s name in vain. One must avoid reciting 
two blessings when one will suffice (Rambam 
Sefer Ahava, Hilkhot Berakhot 1:15; Shulĥan Arukh, 
Oraĥ Ĥayyim 215:4 and see 206:6).

One who erred in this, the Amida prayer, and 
that, over the cup of wine – ֹזוֹ וּבָזו  One :טָעָה בָּ
who failed to recite havdala in the Amida prayer 
and later ate before reciting havdala over the 
cup of wine, must repeat the evening Amida 
prayer and recite havdala in the fourth blessing. 
Since eating was an action that he was not per-
mitted to perform, he is referred to as one who 
erred (Talmidei Rabbeinu Yona; Shulĥan Arukh, 
Oraĥ Ĥayyim 294:1).

halakha
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There are conflicting opinions with regard to reciting havdala over the 
cup of wine after reciting it in the Amida prayer. One opinion holds that 
it is appropriate to recite havdala a second time, while the other holds 
that it is prohibited. Ravina said to Rava: What is the halakha? Rava 
said to him: The halakha in the case of havdala is like the halakha in 
the case of kiddush. Just as in the case of kiddush, although one re-
cited kiddush in the Amida prayer he must, nevertheless, recite kid-
dush again over the cup of wine, so too with havdala, although one 
recited havdala in the Amida prayer he must recite havdala again over 
the cup of wine.

The mishna states that Rabbi Eliezer says: It is recited in the seven-
teenth blessing of the Amida prayer, the blessing of thanksgiving. 

The Gemara cites the conclusion with regard to this halakha by relating 
a story: Rabbi Zeira was riding a donkey while Rabbi Ĥiyya bar Avin 
was coming and walking after him. He said to him: Is it true that you 
said in the name of Rabbi Yoĥanan that the halakha is in accordance 
with the opinion of Rabbi Eliezer in the case of a Festival that occurs 
directly after Shabbat? Since in that case, one cannot recite havdala in 
the blessing of Who graciously grants knowledge, as it is not included 
in the Amida prayer on the Festival, there is no alternative but to adopt 
Rabbi Eliezer’s ruling. He said to him: Yes. 

The Gemara wonders: Saying that the halakha is in accordance with the 
opinion of Rabbi Eliezer, indicates that his peers dispute his opinion. 
Where do we find that dispute? 

The Gemara rejects this: And don’t they dispute his opinion? Don’t 
the Rabbis dispute his opinion, as, in their opinion the blessing of 
havdala is recited in the blessing: Who graciously grants knowledge? 

The Gemara replies: Say that the Rabbis dispute Rabbi Eliezer’s opin-
ion during the rest of the days of the year, when the option to recite 
havdala in the blessing: Who graciously grants knowledge exists, but in 
the case of a Festival that occurs directly after Shabbat, do they dis-
pute his opinion? The Rabbis would agree with him in that case.

The Gemara continues: Doesn’t Rabbi Akiva dispute his opinion? He 
holds that havdala is recited as an independent fourth blessing, in which 
case there is a dispute.

The Gemara responds: Is that to say that throughout the entire year 
we act in accordance with the opinion of Rabbi Akiva in this matter, 
so that now, on a Festival that occurs directly after Shabbat, we will 
stand and act in accordance with his opinion? What is the reason that 
throughout the whole, entire year, we do not act in accordance with 
the opinion of Rabbi Akiva? Because the Sages instituted eighteen 
blessings, they did not institute nineteen blessings. Here, too, the 
Sages instituted seven blessings, they did not institute eight blessings. 
Therefore, Rabbi Akiva’s opinion is not taken into consideration in this 
case.

In response to these questions, Rabbi Zeira said to him that it was not 
that the halakha is in accordance with the opinion of Rabbi Eliezer that 
was stated in the name of Rabbi Yoĥanan, from which one could infer 
that there was in fact a dispute; rather it was that one is inclinedn to 
favor the opinion of Rabbi Eliezer that was stated in the name of Rabbi 
Yoĥanan.

As indeed it was stated that there is a dispute among the Sages in this 
matter. Rav Yitzĥak bar Avdimi said in the name of Rabbeinu, Rav: 
The halakha is in accordance with the opinion of Rabbi Eliezer. And 
some say this statement: One is inclined to favor of the opinion of 
Rabbi Eliezer.

NOTES:
Anyone without knowledge – עָה אֵין בּוֹ דֵּ  Knowledge :מִי שֶׁ
in this context does not refer specifically to intellectual ca-
pability, but rather to one’s fundamental ability to conduct 
himself live in accordance with that capability. That is why 
the Gemara relates so harshly to one without knowledge, as 
by failing to realize his potential, he negates his own essence. 
Every creature that maintains his fundamental essence de-
serves compassion; one without knowledge negates the 
very justification of his existence (Maharsha).

Anyone with knowledge, it is as if the Temple was built in 
his days – יָמָיו שׁ בְּ קְדָּ ית הַמִּ אִילּוּ נִבְנָה בֵּ עָה – כְּ יֵּשׁ בּוֹ דֵּ ל אָדָם שֶׁ  :כָּ
The Sages already established that one who engages in the 
study of the laws of the burnt-offering it is as if he sacrificed a 
burnt-offering. Therefore, anyone with knowledge can reach 
the ultimate closeness to God, which is the purpose of the 
Temple and the service performed therein. Consequently, 
it is as if the Temple was built in his days (Torat HaOlah of 
the Rema). 

Let us see where the members of the Great Assembly 
instituted – קּוּן  This suggestion is not raised on :נֶחֱזִי הֵיכָן תַּ
every occasion. It is only relevant with regard to those ordi-
nances that everyone performs on a regular basis and there 
is no danger that it will be forgotten or mistaken (Tosafot).

HALAKHA
Even if a snake wrapped around a person’s ankle…a 
scorpion – רוּךְ עַל עֲקֵבוֹ…עַקְרָב כָּ -One who was stand :נָחָשׁ 
ing in prayer and a snake wrapped itself around his ankle, 
he should not interrupt his prayer, to tell someone else to 
remove the snake (Mishna Berura). If he sees that the snake 
is agitated and primed for attack, he stops his prayer (Jeru-
salem Talmud). In the case of a scorpion, however, which is 
deadly (Magen Abraham), one always stops praying (Ram-
bam Sefer Ahava, Hilkhot Tefilla 6:9; Shulĥan Arukh, Oraĥ 
Ĥayyim 104:3).

One who fell into a lions’ den…snakes and scorpions – נָפַל 
ים וְעַקְרַבִּ ים   Based on witnessing someone :לְגוֹב אֲרָיוֹת…נְחָשִׁ
fall into a lion’s den, one cannot testify that he is dead as 
perhaps they did not cause him harm. However, if he wit-
nessed him fall into a pit of snakes and scorpions, he can 
testify that he is dead, as due to the pressure of his falling 
on top of them they certainly harmed him and he died 
(Rambam Sefer Nashim, Hilkhot Gerusin 13:17; Shulĥan Arukh, 
Even HaEzer 17:29).

One who saw oxen – וָורִים  One who is standing in :רָאָה שְׁ
prayer and sees an ox approaching him stops his prayer and 
distances himself from the ox. If the local oxen are known 
to be benign, he need not distance himself (Shulĥan Arukh, 
Oraĥ Ĥayyim 104:4).

We mention the might of the rains in blessing on the 
revival of the dead – תִים תְחִיַּית הַמֵּ בִּ מִים  שָׁ גְּ בוּרוֹת  גְּ ירִין   :מַזְכִּ
During the rainy season one mentions rains in the second 
blessing of the Amida prayer, the blessing of Divine Might 
(Rambam Sefer Ahava, Hilkhot Tefilla 2:15; Shulĥan Arukh, Oraĥ 
Ĥayyim 114:1).

The request for rain is recited in the Blessing of the Years – 
נִים ָ ת הַשּׁ בִרְכַּ אֵלָה בְּ  During the rainy season, which in Eretz :וּשְׁ
Yisrael begins on the seventh of Marĥeshvan and outside of 
Israel, sixty days after the Tishrei, or autumnal, equinox, the 
request for rain is inserted in the Blessing of the Years, the 
ninth blessing of the Amida prayer (Rambam Sefer Ahava, 
Hilkhot Tefilla 2:16; Shulĥan Arukh, Oraĥ Ĥayyim 117:1).

And havdala in the blessing: Who graciously grants 
knowledge – עַת חוֹנֵן הַדַּ לָה בְּ  One recites havdala at :וְהַבְדָּ
the conclusion of Shabbat and holidays in the blessing: Who 
graciously grants knowledge, in the evening prayer. This is in 

accordance with the unattributed opinion in the mishna and 
the conclusion of the Gemara (Rambam Sefer Ahava, Hilkhot 
Tefilla 2:4; Shulĥan Arukh, Oraĥ Ĥayyim 294:1). 

One who recites havdala during the Amida prayer must 
recite havdala over a cup – יל עַל יַבְדִּ ה, צָרִיךְ שֶׁ פִלָּ תְּ יל בַּ בְדִּ  הַמַּ
 One who recited havdala in the Amida prayer must :הַכּוֹס
repeat havdala over a cup of wine (Rambam Sefer Ahava, 
Hilkhot Tefilla 2:4; Shulĥan Arukh, Oraĥ Ĥayyim 294:1).

One who erred and did not mention the might of the 
rains in the blessing on the revival of the dead – ֹטָעָה וְלא 
תִים תְחִיַּית הַמֵּ מִים בִּ שָׁ בוּרוֹת גְּ יר גְּ -One who forgot to men :הִזְכִּ
tion: He makes the wind blow and the rain fall, the blessing 
on the revival of the dead during the winter, we require 
him to return to the beginning of the prayer and repeat it. 
However, if he mentioned: He causes the dew to fall, we do 
not require him to return to the beginning of the prayer and 
repeat it (Rambam Sefer Ahava, Hilkhot Tefilla 2:8; Shulĥan 
Arukh, Oraĥ Ĥayyim 114:5).

One who erred and failed to mention…the request for 
rain in the Blessing of the Years – אֵלָה יר…וּשְׁ  טָעָה וְלאֹ הִזְכִּ
נִים ָ ת הַשּׁ בִרְכַּ -One who erred and did not request rain dur :בְּ
ing in the Blessing of the Years during the winter, we do not 
require him to return to the beginning of the prayer and 
repeat it, even if he requested dew, as per the unattributed 
opinion in the Gemara (Rambam Sefer Ahava, Hilkhot Tefilla 
2:9; Shulĥan Arukh, Oraĥ Ĥayyim 117:4).

One who erred and failed to mention… havdala in the 
blessing: Who graciously grants knowledge – ֹטָעָה וְלא 
עַת חוֹנֵן הַדַּ לָה בְּ יר…וְהַבְדָּ  One who failed to recite havdala :הִזְכִּ
during the blessing: Who graciously grants knowledge, in 
the evening prayer at the conclusion of Shabbat and holi-
days need not repeat the prayer, because he is still required 
to recite havdala over a cup of wine (Rambam Sefer Ahava, 
Hilkhot Tefilla 2:14; Shulĥan Arukh, Oraĥ Ĥayyim 294:1).

One who recites an unnecessary blessing – רָכָה  הַמְבָרֵךְ בְּ
אֵינָהּ צְרִיכָה  .One who recites an unnecessary blessing, i.e :שֶׁ
one who recited a blessing during a meal over food that 
was already exempted by the blessing: Who brings forth 
bread from the earth, is considered, by rabbinic law (Magen 
Abraham) as if he took God’s name in vain. One must avoid 
reciting two blessings when one will suffice (Rambam Sefer 
Ahava, Hilkhot Berakhot 1:15; Shulĥan Arukh, Oraĥ Ĥayyim 
215:4 and see 206:6).

One who erred in this, the Amida prayer, and that, over the 
cup of wine – ֹזוֹ וּבָזו  One who failed to recite havdala :טָעָה בָּ
in the Amida prayer and later ate before reciting havdala over 
the cup of wine, must repeat the evening Amida prayer and 
recite havdala in the fourth blessing. Since he performed an 
action that he was not permitted to perform, he is referred 
to as one who erred (Talmidei Rabbeinu Yona; Shulĥan Arukh, 
Oraĥ Ĥayyim 294:1).

BACK-
GROUND:	
Innocuous ox [shor tam]– ם  An animal that is not :שׁוֹר תַּ
known to cause damage with the intent to injure. The first 
three times an animal causes damage of this nature, its 
owner is only required to pay half the damage it has caused. 
Afterwards it becomes a dangerous forewarned animal, 
an animal with a history of causing injury. The owner of a 
forewarned animal is required to pay for all the damage it 
causes. An animal can be considered innocuous with regard 
to certain kinds of damage and forewarned with regard to 
others. For example, an ox that has a history of goring other 
oxen is still considered innocuous with regard to goring 
humans. Similarly, if it is established that the animal causes 
injury only on certain days, for example, on Shabbat and 

Festivals, it may be considered forewarned on those days 
alone and innocuous during the rest of the week. An ani-
mal that is forewarned can regain status as innocuous if, on 
three separate occasions, animals that it was accustomed 
to attacking passed by and it refrained from attacking them.

Forewarned ox [shor mu’ad] – שׁוֹר מוּעָד: In its more limited 
sense, this expression is used to refer to an ox whose owner 
has been forewarned, i.e., an ox that has gored three times. 
If an ox causes damage by goring, or, in general, any animal 
causes malicious damage, the first three times that it does 
so, the owner is liable for only half of the resulting damage. 
If, however, the ox gores a fourth time, and the owner was 
officially notified that it had gored three times previously, the 
animal is considered forewarned, and the owner must pay 
in full for the resulting damage.

Black ox – חוֹר  The ox referenced here may {IMAGE} :שׁוֹר שָׁ
be the buffalo that is very similar to common cattle, and is 
distinguishable by its strength, size, dark color, the shape of 
its horns and the extended period during which it remains 
in the water. It is indigenous to Asia, and is used primarily as 
a work animal. Though mild-mannered around those who 
tend to it, it can be very dangerous to strangers and many 
have died as a result of its attacks.

Arvad – עַרְוָד: Based on the descriptions, apparently the 
arvad is a type of snake or perhaps a large, very dangerous 
reptile. In parallel discussions in the Jerusalem Talmud, the 
arvad is called a ĥavarbar. Some identify this animal as the 
black snake or a snake of the coluber genus, which, although 
not poisonous, are very aggressive and bite. 

לג:

Perek V
Daf 33  Amud b

הִלְכְתָא  לְרָבָא:  רָבִינָא  לֵיהּ  אָמַר 
מַה  קִידּוּשׁ,  י  כִּ לֵיהּ:  אָמַר   – מַאי? 
צְלוֹתָא  שׁ בִּ מְקַדֵּ ב דִּ ידּוּשׁ אַף עַל גַּ קִּ
 – נַמִי  לָה  הַבְדָּ אַף  סָא,  אַכָּ שׁ  מְקַדֵּ
יל  צְלוֹתָא מַבְדִּ יל בִּ מַבְדִּ ב דְּ אַף עַל גַּ

סָא. אַכָּ

הוֹדָאָה״.  י אֱלִיעֶזֶר אוֹמֵר: בְּ ״רַבִּ

הֲוָה  חֲמָרָא,  רָכֵיב  הֲוָה  זֵירָא  י  רַבִּ
ר אָבִין  בַּ י חִיָּיא  רַבִּ וְאָזֵיל  קֵיל  שָׁ קָא 
אָמְרִיתוּ  דְּ אי  וַדַּ לֵיהּ,  אָמַר  תְרֵיהּ.  בַּ
י  רַבִּ כְּ הֲלָכָה  יוֹחָנָן:  י  רַבִּ דְּ מֵיהּ  ְ מִשּׁ
חָל לִהְיוֹת אַחַר  יוֹם טוֹב שֶׁ אֱלִיעֶזֶר בְּ

ת? – אָמַר לֵיהּ: אִין.  בָּ ַ הַשּׁ

פְלִיגִי!  לָל דִּ הֲלָכָה – מִכְּ

נַן!  לִיגִי רַבָּ לִיגִי?! וְהָא פְּ וְלאֹ פְּ

יְמוֹת  אָר  שְׁ בִּ  – נַן  רַבָּ פְלִיגִי  דִּ אֵימַר 
חָל לִהְיוֹת אַחַר  יוֹם טוֹב שֶׁ בְּ נָה,  ָ הַשּׁ

לִיגִי?  ת מִי פְּ בָּ ַ הַשּׁ

י עֲקִיבָא!  לֵיג רַבִּ וְהָא פָּ

עָבְדִינַן  מִי  הּ  כּוּלָּ נָה  ָ הַשּׁ ל  כָּ אַטּוּ 
וְנַעֲבֵיד  נֵיקוּ  א  תָּ הָשְׁ דְּ עֲקִיבָא,  י  רַבִּ כְּ
הּ מַאי טַעְמָא  נָה כּוּלָּ ָ ל הַשּׁ וָותֵיהּ?! כָּ כְּ
תְמָנֵי  דִּ  – עֲקִיבָא?  י  רַבִּ כְּ עָבְדִינַן  לָא 
הָכָא  קּוּן,  תַּ לאֹ  סְרֵי  שַׁ תְּ קּוּן,  תַּ סְרֵי 

קּוּן!  מָנֵי לאֹ תַּ קּוּן, תְּ ב תַּ נַמִי – שַׁ

א  מַר, אֶלָּ אָמַר לֵיהּ: לָאו ״הֲלָכָה״ אִתְּ
מַר.  ין״ אִתְּ ״מַטִּ

ימִי אָמַר  ר אַבְדִּ י יִצְחָק בַּ מַר, רַבִּ אִתְּ דְּ
ין.  נוּ: הֲלָכָה, וְאָמְרִי לָהּ: מַטִּ וּם רַבֵּ מִשּׁ

Halakha…inclined – ין  In this matter, there :הֲלָכָה…מַטִּ
are various manners in which a specific opinion might 
be adopted as halakha. When it is established that the 
halakha is in accordance with a particular opinion, the 
halakha is disseminated to the public as conclusive. 
When it is established merely that the halakha is in-
clined in favor of a particular opinion, it is not dissemi-
nated to the general public. However, if an individual 
asks, the answer provided is in accordance with this 
ruling. A third manner in which an opinion might be 
adopted is by saying that the opinion of one of the 
Sages seems to be the halakha. On the one hand, the 
halakha has not been established in accordance with 
his opinion. On the other hand, one who conducts 
himself in accordance with that opinion is neither rep-
rimanded nor encouraged.

notes
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Rabbi Yoĥanan said that there is no dispute here, and the Rabbis 
agree with Rabbi Eliezer. And Rabbi Ĥiyya bar Abba said that it was 
established that Rabbi Eliezer’s opinion appears to be correct. 

With regard to this difference of opinion Rabbi Zeira said: Take this 
statement of Rabbi Ĥiyya bar Abba in your hand, as he is scrupu-
lous and he learned the halakha well from the mouth of its origina-
tor, like the Sage Raĥavan from the city Pumbedita. Raĥava was fa-
mous for the precision with which he would transmit material that he 
learned from his teacher.

The Gemara cites an example: Raĥava said that Rabbi Yehuda said: 
The Temple Mount was a double stav,l and there was a stav within 
a stav. Here Raĥava used his Rabbi’s language in describing the struc-
ture of the Temple and the rows of columns it contained, a row with-
in a row; but he did not employ the common term itzteba, portico, 
but rather stav, as he heard it from his Rabbi.

Rav Yosef said the conclusive halakha on this topic: I don’t know this 
and I don’t know that, but I do know from the statements of Rav 
and Shmuel they have instituted a pearl for us in Babylonia. They 
established a version that combines the first blessing of the Festival 
with the formula of havdala, parallel to the opinion of the Rabbis who 
include havdala in the first blessing that follows the first three bless-
ings. They instituted to recite: 

You have made known to us,H Lord our God, Your righteous laws, 
and taught us to perform Your will’s decrees. 
You have given us as our heritage seasons of joy and Festivals of 

voluntary offerings. 
You have given us as our heritage the holiness of Shabbat, the glory 

of the festival and the festive offerings of the Pilgrim Festivals. 
You have distinguished between the holiness of Shabbat and the 

holiness of the Festival, 
and have made the seventh day holy over the six days of work. 
You have distinguished and sanctified Your people Israel with Your 

holiness, 
And You have given us, etc.

MISHNA  Concluding the laws of prayer in this tractate, 
the mishna raises several prayer-related mat-

ters. This mishna speaks of certain innovations in the prayer formula 
that warrant the silencing of a communal prayer leader who attempts 
to introduce them in his prayers, as their content tends toward heresy. 
One who recites in his supplication: Just as Your mercy is extended 
to a bird’s nest,h as You have commanded us to send away the moth-
er before taking her chicks or eggs (Deuteronomy 22:6–7), so too 
extend Your mercy to us; and one who recites: May Your name be 
mentioned with the good or one who recites: We give thanks, we 
give thanksh twice, they silence him.

GEMARA Our mishna cited three instances where the 
communal prayer leader is silenced. The Ge-

mara clarifies: Granted, they silence one who repeats: We give thanks, 
we give thanks, as it appears like he is acknowledging and praying 
to two authorities. And granted that they also silence one who says: 
May Your name be mentioned with the good, as clearly he is thank-
ing God only for the good and not for the bad, and we learned in a 
mishna: One is required to bless God for the badh just as he blesses 
Him for the good. However, in the case of one who recites: Just as 
Your mercy is extended to a bird’s nest, why do they silence him?

Two amora’im in Eretz Yisrael disputed this question; Rabbi Yosei 
bar Avin and Rabbi Yosei bar Zevida; one said that this was because 
he engenders jealousy among God’s creations, as it appears as 
though he is protesting the fact that the Lord favored one creature 
over all others. And one said that this was because he transforms the 
attributes of the Holy One, Blessed be He, into expressions of 
mercy,n when they are nothing but decrees of the King that must be 
fulfilled without inquiring into the reasons behind them. 

י חִיָּיא  י יוֹחָנָן אָמַר: מוֹדִים; וְרַבִּ רַבִּ
א אָמַר: נִרְאִין.  ר אַבָּ בַּ

י חִיָּיא  רַבִּ י זֵירָא: נְקוֹט דְּ אָמַר רַבִּ
וּגְמַר  דַיֵּיק  דְּ ידָךְ,  בִּ א  אַבָּ ר  בַּ
יר  פִּ שַׁ מָרָהּ  דְּ מִפּוּמָא  מַעֲתָא  שְׁ

דִיתָא.  פוּמְבְּ רַחֲבָא דְּ כְּ

יְהוּדָה:  י  רַבִּ אָמַר  רַחֲבָא  אָמַר  דְּ
וְהָיָה  פוּל הָיָה,  כָּ יִת סְטָיו  הַר הַבַּ

טָיו.  סְטָיו לִפְנִים מִסְּ

הַאי  לאֹ  אֲנָא  יוֹסֵף:  רַב  אָמַר 
א  אֶלָּ יָדַעֲנָא,  הַאי  וְלאֹ  יָדַעֲנָא 
ינוּ  תַקִּ דְּ יָדַעֲנָא  מוּאֵל  וּשְׁ רַב  מִדְּ

בָבֶל: נִיתָא בְּ לָן מַרְגָּ

טֵי  פְּ וַתּוֹדִיעֵנוּ ה׳ אֱלהֵֹינוּ אֶת מִשְׁ
י  חֻקֵּ לַעֲשׂוֹת  דֵנוּ  לַמְּ וַתְּ צִדְקֶךָ 
שׂוֹן  שָׂ י  זְמַנֵּ נְחִילֵנוּ  וַתַּ רְצוֹנֶךָ, 
ת  ַ קְדוּשּׁ נּוּ  וַתּוֹרִישֵׁ נְדָבָה  י  וְחַגֵּ
ת וּכְבוֹד מוֹעֵד וַחֲגִיגַת הָרֶגֶל,  בָּ שַׁ
יוֹם  ת  ַ לִקְדוּשּׁ ת  בָּ שַׁ ת  ַ קְדוּשּׁ ין  בֵּ
בִיעִי  ְ הַשּׁ יוֹם  וְאֶת  לְתָּ  הִבְדַּ טוֹב 
 , תָּ ְ שּׁ קִדַּ ה  עֲשֶׂ הַמַּ יְמֵי  ת  שֶׁ ֵ מִשּׁ
רָאֵל  ךָ יִשְׂ תָּ אֶת עַמְּ ְ שּׁ לְתָּ וְקִדַּ הִבְדַּ

ן לָנוּ וכו.׳ תֵּ תְךָ, וַתִּ ָ קְדוּשּׁ בִּ

צִיפּוֹר  קַן  ״עַל  הָאוֹמֵר  מתני׳ 
יִזָּכֵר  טוֹב  וְ״עַל  רַחֲמֶיךָ״  יעוּ  יַגִּ
 – מוֹדִים״  ״מוֹדִים  מֶךָ״,  שְׁ

קִין אוֹתוֹ. תְּ מְשַׁ

מוֹדִים״  ״מוֹדִים  לָמָא  שְׁ בִּ גמ׳ 
מֶיחֱזֵי  דְּ וּם  מִשּׁ  – קִין אוֹתוֹ  תְּ מְשַׁ
יִזָּכֵר  טוֹב  וְ״עַל  רָשׁוּיּוֹת,  י  תֵּ שְׁ כִּ
הַטּוֹבָה  עַל  מַע  מַשְׁ נַמִי   – מֶךָ״  שְׁ
וּתְנַן: חַיָּיב אָדָם  וְלאֹ עַל הָרָעָה, 
בָרֵךְ עַל  מְּ ם שֶׁ שֵׁ לְבָרֵךְ עַל הָרָעָה כְּ
יעוּ  א ״עַל קַן צִפּוֹר יַגִּ הַטּוֹבָה. אֶלָּ

רַחֲמֶיךָ״ מַאי טַעְמָא? 

מַעַרְבָא,  רֵי אֲמוֹרָאֵי בְּ הּ תְּ לִיגִי בָּ פְּ
ר  בַּ יוֹסֵי  י  וְרַבִּ אָבִין  ר  בַּ יוֹסֵי  י  רַבִּ
יל  טִּ מַּ שֶׁ נֵי  מִפְּ אָמַר:  חַד  זְבִידָא; 
וְחַד  ית,  בְרֵאשִׁ ה  מַעֲשֵׂ בְּ קִנְאָה 
ל  שֶׁ מִדּוֹתָיו  ה  עוֹשֶׂ נֵי שֶׁ מִפְּ אָמַר: 
רוּךְ הוּא רַחֲמִים, וְאֵינָן  דוֹשׁ בָּ הַקָּ

זֵרוֹת.  א גְּ אֶלָּ

As he is scrupulous…like Raĥava – רַחֲבָא דַיֵּיק…כְּ  Various :דְּ
interpretations were suggested in explanation of Raĥava’s 
unique precision. Some ge’onim explain that Raĥava was un-
certain whether he heard the statement in the name of Rabbi 
Yehuda, the tanna, or Rav Yehuda, the amora, and he therefore 
repeated the statement in a manner that included them both. 
Others reject this (Rabbeinu Ĥananel, Rashi) and say that he 
repeated what he learned from his teacher verbatim.

He transforms the attributes of the Holy One, Blessed be 
He, into mercy – ,רוּךְ הוּא רַחֲמִים בָּ דוֹשׁ  ל הַקָּ ה מִדּוֹתָיו שֶׁ עוֹשֶׂ  שֶׁ
זֵרוֹת א גְּ  The Rambam explains that compassion is not :וְאֵינָן אֶלָּ
the reason for this mitzva, as if that was the case, God would 
have prohibited slaughtering animals for food. Although in 
midrash, this mitzva is interpreted as a manifestation of com-
passion, it should be understood as guidance for man to act 
with compassion toward creatures, not as an indication of 
God’s compassion on those creatures (Ramban on the Torah).

notes

Colonnade [stav] – סְטָיו: From the Greek στοά, stoa, meaning 
a roofed row of columns, stav refers to a row of columns that 
is attached to a building. The Gemara refers to a double stav; 
two rows of columns.

Colonnade

language

The havdala of: And You have made known to us, etc. – 
-According to Rav Yosef’s conclusion, the ad :הַבְדָלַת וַתּוֹדִיעֵנוּ
dition to the evening prayer on Festivals that occur at the 
conclusion of Shabbat: And You have made known to us, is the 
accepted formula for havdala on that occasion (Rambam Sefer 
Ahava, Hilkhot Tefilla 2:12; Shulĥan Arukh, Oraĥ Ĥayyim 491:2). 

One who recites: Just as Your mercy is extended to a bird’s 
nest… – הָאוֹמֵר עַל קַן צִיפּוֹר וכו׳: Those who hear one who 
recites in his prayer: Just as Your mercy is extended to a bird’s 
nest or a similar formula, should silence him, as per our mishna 
(Rambam Sefer Ahava, Hilkhot Tefilla 9:6).

One who recites: We give thanks, we give thanks – …הָאוֹמֵר 
 ,Those who hear one who recites: We give thanks :מוֹדִים מוֹדִים
we give thanks, should silence him, as per our mishna (Ram-
bam Sefer Ahava, Hilkhot Tefilla 9:4; Shulĥan Arukh, Oraĥ 
Ĥayyim 121:2).

One is required to bless God for the bad, etc. … – חַיָּיב אָדָם 
 One is required to bless God for the bad :לְבָרֵךְ עַל הָרָעָה וכו׳
that befalls him with devotion and enthusiasm just as he does 
when good befalls him (Rambam Sefer Ahava, Hilkhot Berakhot 
10:3; Shulĥan Arukh, Oraĥ Ĥayyim 222:2).

halakha



�  Perek V . 33b . ׳ה רקפ דף לג:   225

The Gemara relates that a particular individual descended before 
the ark as prayer leader in the presence of Rabba, and said in his 
prayers: You have shown mercy to the bird’s nest, now have 
mercy and pity upon us. Rabba said: How much does this Torah 
scholar know to appease the Lord, his Master. Abaye said to him: 
Didn’t we learn in a mishna that they silence him? 

The Gemara explains: And Rabba too held in accordance with this 
mishna but merely acted this way because he wanted to hone 
Abaye’s intellect. Rabba did not make his statement to praise the 
scholar, but simply to test his nephew, Abaye, and to encourage him 
to articulate what he knows about that mishna. 

With regard to additions to prayers formulated by the Sages, The 
Gemara relates that a particular individual descended before the 
ark as prayer leader in the presence of Rabbi Ĥanina. He extended 
his prayer and said: God, the great, mighty, awesome, powerful, 
mighty, awe-inspiring, strong, fearless, steadfast and honored. 

Rabbi Ĥanina waited for him until he completed his prayer. 
When he finished, Rabbi Ĥanina asked him: Have you conclud-
ed all of the praises of your Master? Why do I need all of this 
superfluous praise?h Even these three praises that we recite: The 
great, mighty and awesome, had Moses our teacher not said them 
in the Torah and had the members of the Great Assembly not 
come and incorporated them into the Amida prayer, we would 
not be permitted to recite them. And you went on and recited 
all of these. It is comparable to a king who possessed many 
thousands of golden dinars, yet they were praising him for sil-
ver ones.bn Isn’t that deprecatory? All of the praises we could 
possibly lavish upon the Lord are nothing but a few silver dinars 
relative to many thousands of gold dinars. Reciting a litany of praise 
does not enhance God’s honor.

Tangentially, the Gemara cites an additional statement by Rabbi 
Ĥanina concerning principles of faith. And Rabbi Ĥanina said: 
Everything is in the hands of Heaven, except for fear of Heaven. 
Man has free will to serve God or not, as it is stated: “And now 
Israel, what does the Lord your God ask of you other than to fear 
the Lord your God, to walk in all of His ways, to love Him and to 
serve the Lord your God with all your heart and with all your soul” 
(Deuteronomy 10:12). The Lord asks man to perform these matters 
because ultimately, the choice is his hands.

The verse says: What does the Lord your God ask of you other than 
to fear the Lord your God. The Gemara asks: Is fear of Heaven a 
minor matter that it can be presented as if God is not asking any-
thing significant? Didn’t Rabbi Ĥanina say in the name of Rabbi 
Shimon ben Yoĥai: The Holy One, Blessed be He, has nothing 
in his treasury other than a treasure of fear of Heaven, as it is 
stated: “Fear of the Lord is his treasure” (Isaiah 33:6). The Lord 
values and treasures fear of Heaven over all else.

The Gemara responds: Indeed, for Moses fear of Heaven is a mi-
nor matter. As Rabbi Ĥanina stated: It is comparable to one who 
is asked for a large vessel and he has one, it seems to him like a 
small vessel because he owns it. However, one who is asked for just 
a small vessel and he does not have one, it seems to him like a large 
vessel. Therefore, Moses could say: What does the Lord your God 
ask of you other than to fear, because in his eyes it was a minor 
matter.

We learned in the mishna if one repeats: We give thanks, we give 
thanks, they silence him.

Rabbi Zeira said: One who repeats himself while reciting Shema 
and says: Listen Israel, Listen Israelh is like one who says: We give 
thanks, we give thanks. 

The Gemara raises an objection: It was taught in a baraita: One 
who recites Shema and repeats it, it is reprehensible. One may 
infer: It is reprehensible, but they do not silence him.

ה  ה, וַאֲמַר: אַתָּ רַבָּ יהּ דְּ נָחֵית קַמֵּ הַהוּא דְּ
וְרַחֵם  חוּס  ה  אַתָּ צִפּוֹר,  קַן  עַל  חַסְתָּ 
ה יָדַע הַאי צוּרְבָא  מָּ ה: כַּ עָלֵינוּ. אָמַר רַבָּ
יֵי:  נַן לְרַצּוּיֵי לְמָרֵיהּ! – אֲמַר לֵיהּ אַבַּ מֵרַבָּ

נַן!  קִין אוֹתוֹ״ תְּ תְּ וְהָא ״מְשַׁ

בָעֵי. יֵי הוּא דְּ ה נַמִי – לְחַדוֹדֵי אַבַּ וְרַבָּ

י חֲנִינָא, אָמַר:  רַבִּ יהּ דְּ נָחֵית קַמֵּ הַהוּא דְּ
יר  וְהָאַדִּ וְהַנּוֹרָא  בּוֹר  הַגִּ דוֹל  הַגָּ הָאֵל 
אי  דַּ יץ וְהַוַּ וְהָעִזּוּז וְהַיָּראוּי הֶחָזָק וְהָאַמִּ

ד.  כְבָּ וְהַנִּ

אָמַר  סַיֵּים  י  כִּ סַיֵּים,  דְּ עַד  לוֹ  ין  הִמְתִּ
מָרָךְ?!  בְחֵי דְּ הוּ שִׁ ינְהוּ לְכוּלְּ לֵיהּ: סַיֵּימְתִּ
לָת  תְּ הָנֵי  אֲנַן  הַאי?  י  כּוּלֵּ לִי  ה  לָמָּ
ה  משֶֹׁ אָמְרִינְהוּ  דְּ לָאו  אִי   – אָמְרִינַן  דְּ
כְנֶסֶת  י  אַנְשֵׁ וַאֲתוּ  אוֹרַיְיתָא,  בְּ נוּ  רַבֵּ
ה – לָא הָוֵינַן  פִלָּ תְּ דוֹלָה וְתַקְנִינְהוּ בַּ הַגְּ
י  כּוּלֵּ אָמְרַתְּ  וְאַתְּ  לְהוּ,  לְמֵימַר  יְכוֹלִין 
וָדָם  ר  שָׂ בָּ לְמֶלֶךְ  ל,  מָשָׁ  ! וְאָזְלַתְּ הַאי 
וְהָיוּ  זָהָב,  ינָרֵי  דִּ אֲלָפִים  אֶלֶף  לוֹ  הָיוּ  שֶׁ
נַאי  גְּ וַהֲלאֹ  סֶף,  כֶּ ל  שֶׁ בְּ סִין אוֹתוֹ  מְקַלְּ

הוּא לוֹ!

 – מַיִם  שָׁ ידֵי  בִּ הַכּלֹ  חֲנִינָא:  י  רַבִּ וְאָמַר 
ה  ״וְעַתָּ נֶאֱמַר:  שֶׁ מַיִם,  שָׁ מִיִּרְאַת  חוּץ 
ךְ  מֵעִמָּ שׁוֹאֵל  אֱלהֶֹיךָ  ה׳  מַה  רָאֵל  יִשְׂ

י אִם לְיִרְאָה״.  כִּ

א  זוּטַרְתָּ תָא  מִילְּ מַיִם  שָׁ יִרְאַת  אַטּוּ 
י  רַבִּ וּם  מִשּׁ חֲנִינָא  י  רַבִּ וְהָאָמַר  הִיא?! 
דוֹשׁ  לְהַקָּ לוֹ  אֵין  יוֹחַי:  ן  בֶּ מְעוֹן  שִׁ
ל  א אוֹצָר שֶׁ נָזָיו אֶלָּ גְּ בֵית  רוּךְ הוּא בְּ בָּ
הִיא  ״יִרְאַת ה׳  אֱמַר:  נֶּ שֶׁ מַיִם,  שָׁ יִרְאַת 

אוֹצָרוֹ״! 

א  זוּטַרְתָּ תָא  מִילְּ ה  מֹשֶׁ י  לְגַבֵּ אִין, 
לְאָדָם  ל,  מָשָׁ חֲנִינָא:  י  רַבִּ אָמַר  דְּ הִיא. 
 – לוֹ  וְיֵשׁ  דוֹל  גָּ לִי  כְּ נּוּ  מִמֶּ ים  שִׁ בַקְּ מְּ שֶׁ
 – לוֹ  וְאֵין  קָטָן  קָטָן,  כְלִי  כִּ עָלָיו  דּוֹמֶה 

דוֹל. כְלִי גָּ דּוֹמֶה עָלָיו כִּ

קִין אוֹתוֹ״.  תְּ ״מוֹדִים מוֹדִים – מְשַׁ

מַע״  ״שְׁ הָאוֹמֵר  ל  כָּ זֵירָא:  י  רַבִּ אָמַר 
מֵי.  אוֹמֵר ״מוֹדִים מוֹדִים״ דָּ מַע״ – כְּ ״שְׁ

מַע וְכוֹפְלָהּ – הֲרֵי  מֵיתִיבֵי: הַקּוֹרֵא אֶת שְׁ
תּוֹקֵי לָא  הָוֵי, שַׁ ה הוּא דְּ ה. מְגוּנֶּ זֶה מְגוּנֶּ

קִינַן לֵיהּ!  תְּ מְשַׁ

Adding praises – בָחִים שְׁ בִּ  One may not add to :מוֹסִיפִים 
the praises of God that were incorporated into the formula 
of the Amida prayer, for the reasons enumerated by Rabbi 
Ĥanina in the Gemara. However in personal, private pleas, 
one is permitted to do so (Tur in the name of the Tosafist, 
Rabbeinu Yitzĥak; Rambam Sefer Ahava, Hilkhot Tefilla 9:7; 
Shulĥan Arukh, Oraĥ Ĥayyim 113:9).

One who says: Listen…Listen – מַע״ ״שְׁ מַע״  ״שְׁ  :הָאוֹמֵר 
There is a dispute whether this prohibition applies to 
the repetition of the word Shema (Ba’al Halakhot Gedo-
lot, Rabbeinu Ĥananel) or to the repetition of the entire 
verse (Rashi). The halakha ruled in accordance with both 
opinions, and one may not repeat the word or the verse, 
except in a congregation, in which case repetition is per-
mitted in specific cases (Jerusalem Talmud, Baĥ; Rambam 
Sefer Ahava, Hilkhot Keriat Shema 2:11; Shulĥan Arukh, Oraĥ 
Ĥayyim 61:9).

halakha

Dinars of gold and silver – סֶף ינָרֵי זָהָב…כֶּ  In talmudic :דִּ
times the average proportion between gold dinars to sil-
ver was 25:1, so the difference in their relative value was 
significant. 

Dinars of gold (Nero)

Dinars of silver (Vespasian)

background

Dinars of gold and silver – סֶף ינָרֵי זָהָב…כֶּ  The Rambam :דִּ
explains that the problem was not that he brought too few 
dinars, but that the praise does not reach the heights of the 
One being praised at all, as silver dinars of are qualitatively 
inferior to gold dinars. Similarly, the praises that people 
lavish on God do not relate to His level of perfection at all. 
According to the Ritva’s explanation, the rhetorical ques-
tion: Isn’t that deprecatory, refers to the person praying, 
whose praise indicates his lack of understanding of the 
King’s greatness.

notes
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The Gemara answers: This is not difficult; this case, where although 
it is reprehensible when one repeats Shema, they do not silence him, 
is referring to one who recites and repeats each individual word 
as he says it. In so doing he ruins the recitation of Shema. However, 
this case, where Rabbi Zeira holds that one who repeats Shema they 
silence him, refers to one who recites and repeats an entire verse, 
as it appears that he is worshiping separate authorities. 

Rav Pappa said to Abaye with regard to this halakha: And perhaps 
initially he did not focus his attention on the recitation of Shema, 
so he repeated it and ultimately he focused his attention as he 
recited it the second time?

Abaye said to him:

Can one have that degree of familiarity with Heaven,n to the extent 
that he can take his words lightly and say them however he likes? If 
he did not focus his attention initially, we beat him with a black-
smith’s hammerb until he focuses his attention, as conduct of that 
sort is unacceptable. 

MISHNA  This mishna and the next one deal with the 
communal prayer leader. (If one says: “May 

the good bless You,” this is a path of heresy.)n One who is passing 
before the ark, as prayer leader, and erred,h another should im-
mediately pass in his place, and at that moment, this replacement 
should not refuse in the interest of courtesy. The Amida prayer was 
interrupted and he should replace him as quickly as possible. From 
where does the replacement commence? From the beginning of 
the blessing in which the former had erred. 

In order to prevent the prayer leader from erring in his prayer, it was 
said that one who passes before the ark should not respond amen 
after the blessing of the priests,h because of potential confusion. 
Since the mishna is describing a situation in which he was praying 
without a prayer book, responding amen would interrupt the order 
of the prayer and potentially lead him to begin a different blessing. 
For this reason, even if there is no priest other than the communal 
prayer leader,h he does not lift his hands to bless the people, lest he 
become confused. And, however, if he is certain that he can lift his 
hands and resume his prayer without becoming confused, he is 
permitted to recite the blessing. 

תָא  מִילְּ אֲמַר  דַּ  – הָא  יָא:  קַשְׁ לָא 
אֲמַר  דַּ  – וְהָא  לָהּ,  וְתָנֵי  תָא  מִילְּ

סוּקָא וְתָנֵי לֵיהּ.  סוּקָא פְּ פְּ

וְדִילְמָא  יֵי:  לְאַבַּ א  פָּ פַּ רַב  לֵיהּ  אָמַר 
וּלְבַסּוֹף  יהּ,  עְתֵּ דַּ ון  וֵּ כַּ לָא  רָא  מֵעִיקָּ

יהּ?  עְתֵּ ון דַּ וֵּ כַּ

אָמַר לֵיהּ:

NOTES:
Halakha…inclined – ין  In this matter, there are :הֲלָכָה…מַטִּ
various manners in which a specific opinion might be ad-
opted as halakha. If it is established that the halakha is in 
accordance with a particular opinion, it means that the ha-
lakha is disseminated to the public as conclusive. If, however, 
it is established merely that the halakha is inclined in favor 
of a particular opinion; if an individual asks, the answer is in 
accordance with this ruling, however it is not disseminated 
to the general public. A third manner in which an opinion 
might be adopted is by saying that the opinion of one of 
the Sages seems to be the halakha. On the one hand, the 
halakha has not been established in accordance with his 
opinion. On the other hand, one who conducts himself in 
accordance with that opinion is neither reprimanded nor 
encouraged to do so.

As he is scrupulous…like Raĥava – רַחֲבָא דַיֵּיק…כְּ -Vari :דְּ
ous interpretations were suggested in explanation Raĥava’s 
unique precision. Some ge’onim explain that Raĥava was 
uncertain whether he heard the statement in the name of 
Rabbi Yehuda (the tanna) or Rav Yehuda, and he therefore 
repeated the statement in a manner that included them 
both. Others reject this (Rabbeinu Ĥananel, Rashi) and say 
that he repeated what he learned from his teacher verbatim.

He presents the attributes of the Holy One, Blessed be He, 
as mercy – וְאֵינָן רוּךְ הוּא רַחֲמִים,  בָּ דוֹשׁ  ל הַקָּ ה מִדּוֹתָיו שֶׁ עוֹשֶׂ  שֶׁ
זֵרוֹת א גְּ  The Rambam explains that this mitzva is not due :אֶלָּ
to compassion, as if that was the case, God would not permit 
to slaughter animals and eat them. While in the midrash, this 
mitzva is interpreted as a manifestation of compassion, it 
should be understood as guidance for man to act with com-
passion towards creatures, not because of God’s compassion 
on those creatures (Ramban on the Torah).

Dinars of gold and silver – סֶף ינָרֵי זָהָב…כֶּ  The Rambam :דִּ
explains that the problem was not that he brought too few 
dinars, but that the praise does not reach the heights of the 
One being praised at all, as silver dinars of are qualitatively 
inferior to gold dinars. Similarly, the praises that people lavish 
on God do not relate to His level of perfection at all. Accord-
ing to the Ritva’s explanation, the rhetorical question: Isn’t 
that deprecatory, refers to the person praying, whose praise 
indicates his lack of understanding of the King’s greatness.

HALAKHA
The havdala of: And You have made known to us etc. – 
-According to Rav Yosef’s conclusion, the ad :הַבְדָלַת וַתּוֹדִיעֵנוּ
dition to the evening prayer on festivals that occur at the 
conclusion of Shabbat: And You have made known to us, is 
the accepted formula for havdala on that occasion (Ram-
bam Sefer Ahava, Hilkhot Tefilla 2:12; Shulĥan Arukh, Oraĥ 
Ĥayyim 491:2). 

One who recites: Just as Your mercy is extended to a bird’s 
nest… – הָאוֹמֵר עַל קַן צִיפּוֹר וכו׳: One who recites: Just as Your 
mercy is extended to a bird’s nest or a similar formula, in his 
prayer, they silence him, as per our mishna (Rambam Sefer 
Ahava, Hilkhot Tefilla 9:6).

One who recites: We give thanks, we give thanks – …הָאוֹמֵר 
 ,One who recites: We give thanks, we give thanks :מוֹדִים מוֹדִים
they silence him, as per our mishna (Rambam Sefer Ahava, 
Hilkhot Tefilla 9:4; Shulĥan Arukh, Oraĥ Ĥayyim 121:2).

One is required to bless God for the bad etc. … – חַיָּיב אָדָם 
 One is required to bless God for the bad :לְבָרֵךְ עַל הָרָעָה וכו׳
that befalls him with devotion and enthusiasm just as he 
does when good befalls him (Rambam Sefer Ahava, Hilkhot 
Berakhot 10:3; Shulĥan Arukh, Oraĥ Ĥayyim 222:2).

Adding praises – בָחִים שְׁ בִּ  One may not add to :מוֹסִיפִים 
the praises of God that were incorporated into the formula 

of the Amida prayer, for the reasons enumerated by Rabbi 
Ĥanina in the Gemara. However in personal, private pleas, 
one is permitted to do so (Tur in the name of the Tosafist, 
Rabbeinu Yitzĥak; (Rambam Sefer Ahava, Hilkhot Tefilla 9:7; 
Shulĥan Arukh, Oraĥ Ĥayyim 113:9).

One who says “Shema, Shema” – מַע״ מַע״ ״שְׁ  There :הָאוֹמֵר ״שְׁ
is a dispute whether this prohibition applies to the repeti-
tion of the word Shema (Ba’al Halakhot Gedolot, Rabbeinu 
Ĥananel) or to the repetition of the entire verse (Rashi). The 
halakha ruled in accordance with both opinions, and one 
may not repeat the word or the verse, except in a congrega-
tion, in which case repetition is permitted in specific cases 
(Jerusalem Talmud, Baĥ; Rambam Sefer Ahava, Hilkhot Kriyat 
Shema 2:11; Shulĥan Arukh, Oraĥ Ĥayyim 61:9).

LANGUAGE:
Stav – סְטָיו: {IMAGE} From the Greek {GREEK}, meaning a 
roofed row of columns, stav refers to a row of columns that 
is attached to a building. The Gemara refers to a double stav; 
two rows of columns.

BACK-
GROUND:
Dinars of gold and silver – סֶף ינָרֵי זָהָב…כֶּ  In Talmudic times :דִּ
the average proportion between gold dinars to silver was 
25:1, so the difference in their relative value was significant. 

{IMAGE}

Dinars of gold (Nero). 

{IMAGE}

Dinars of silver (Vespasian). 

לד.

Perek V
Daf 34  Amud a

א?! אִי  מַיָּא מִי אִיכָּ י שְׁ לַפֵּ חַבְרוּתָא כְּ
מָחֵינַן   – רָא  מֵעִיקָּ יהּ  עְתֵּ דַּ ון  וֵּ כַּ לָא 
ין  מְכַוֵּ דִּ עַד  חָא  נַפָּ דְּ א  מַרְזַפְתָּ בְּ לֵיהּ 

יהּ. עְתֵּ דַּ

 – טוֹבִים  יְבָרְכוּךָ  )הָאוֹמֵר:  מתני׳ 
לִפְנֵי  הָעוֹבֵר  מִינוּת(.  רְכֵי  דַּ זֶה  הֲרֵי 
יו,  חְתָּ יבָה וְטָעָה – יַעֲבוֹר אַחֵר תַּ הַתֵּ
עָה. מֵהֵיכָן  אוֹתָהּ שָׁ וְלאֹ יְהֵא סַרְבָן בְּ
רָכָה  הַבְּ ת  חִלַּ מִתְּ מַתְחִיל?  הוּא 

עָה זֶה. טָּ שֶׁ

יבָה לאֹ יַעֲנֶה ״אָמֵן״  הָעוֹבֵר לִפְנֵי הַתֵּ
רוּף, וְאִם אֵין  נֵי הַטֵּ אַחַר הַכּהֲֹנִים מִפְּ
אֶת  א  יִשָּׂ לאֹ   – הוּא  א  אֶלָּ כּהֵֹן  ם  שָׁ
א אֶת  הוּא נוֹשֵׂ יו. וְאִם הַבְטָחָתוֹ שֶׁ פָּ כַּ

אי. ַ תוֹ – רַשּׁ יו וְחוֹזֵר לִתְפִלָּ פָּ כַּ

Can one have familiarity with Heaven – מַיָּא י שְׁ לַפֵּ  חַבְרוּתָא כְּ
א  Apparently this applies specifically to one who :מִי אִיכָּ
repeats a section of the prayer aloud, as he thereby shows 
that the first time that he recited it he did so with contempt 
and without focus. However, if one failed to muster the ap-
propriate intent the first time, there is nothing wrong with 
repeating it silently (Tal Torah). 

If one says: May the good bless You, this is a path of her-
esy – רְכֵי מִינוּת  The heresy here :הָאוֹמֵר יְבָרְכוּךָ טוֹבִים הֲרֵי זֶה דַּ
lies in the fact that by saying: May the good bless You, one 
intimates that the wicked have a different god, indicating 
a belief in two entities (Rashba, based on the Jerusalem 
Talmud). Some explain an additional problem in that formula, 
as one is supposed to include both the good and the wicked 
in his prayers and not leave the wicked isolated (Rashba).

notes

A blacksmith’s hammer – חָא נַפָּ א דְּ :מַרְזַפְתָּ

Blacksmith striking with the hammer in his hand,  
from a Byzantine ivory relief

background

One who is passing before the ark, as prayer leader, and 
erred – יבָה וְטָעָה  If a communal prayer leader :הָעוֹבֵר לִפְנֵי הַתֵּ
errs in his prayer and is unable to resume his prayer, another 
replaces him and, in that circumstance, should not refuse for 
reasons of propriety. He begins at the beginning of the bless-
ing where his predecessor erred (Rambam Sefer Ahava, Hilkhot 
Tefilla 10:3; Shulĥan Arukh, Oraĥ Ĥayyim 126:2, Oraĥ Ĥayyim  
53:17).

One who passes before the ark should not answer amen 
after the blessing of the priests – יבָה לאֹ יַעֲנֶה  הָעוֹבֵר לִפְנֵי הַתֵּ
 A communal prayer leader may not answer :אָמֵן אַחַר הַכּהֲֹנִים
amen after the priests. In our generation, opinions differ as to 
whether the concern for potential confusion applies to a prayer 
leader praying from a prayer book as well (Magen Avraham, Taz; 
Rambam Sefer Ahava, Hilkhot Nesiat Kappayim 14:5; Shulĥan 
Arukh, Oraĥ Ĥayyim 128:19).

If there is no priest other than him, etc. – א ם כּהֵֹן אֶלָּ  וְאִם אֵין שָׁ
 Although we learned that a prayer leader who is a :הוּא וכו׳
priest should not recite the Priestly Blessing due to concern for 
potential confusion, in our generation when everyone prays 
from a prayer book, this is not a concern; everyone has the 
legal status of one who is certain that he will resume his prayer 
without error (Magen Abraham; Rambam Sefer Ahava, Hilkhot 
Nesi’at Kappayim 15:10; Shulĥan Arukh, Oraĥ Ĥayyim 128:20).

halakha


