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מעלבורןמתיבתא-ואנ״שהתמימיםהערותקובץ

The s’רבי advice to a בחור

You must go to the “Wednesday Hour”…
And when Hashem sees that you are

mekarev his children, that brings a kiruv
on one’s self…

“A Tomim” means a complete one.
Therefore, you should not split yourself,

half here and half there.

With regard to that which you write about
an arousal to teshuva, that there will not be

any arousal to teshuva cannot be, since
this is present by every Jew, and in

particular by one who learns in Tomchei
Tmimim, which is the Rebbe’s moisod,

definitely it will not be [the case].

So what [is the answer]? It says in Likutei
Torah that an arousal to teshuva must have

something tangible to hold on to.

אדמו"רכ"קאצליחידותה'תשי"גסיוןי"ד
שליט"א

שעהמיטוואךדיאויףפאהרןדארפסטדו ...
זייןמקרבאיזמעןאזזעטאויבערשטערדעראזאון

זיךאויףקירובאדאספועלטקינדער

אדמו"רכ"קדבריה'תשט"והשנהראשמוצאי
שליט"א

ברכהשלכוסנתינתבשעת

זאלסטבמילאגאנצער.אטייטשדעראיזתמים"א
דארטןהאלבאוןדאהאלבטיילן,ניטזיךדו

אדמו"רכ"קאצליחידותה'תשט"וחשוןד'
שליט"א

זייןניטזאלעסאזאיז:תשובההתעוררותוועגן
דאסוויילזיין,ניטדאסקאןתשובה,התעוררותקיין

וואסאזאבייבפרטאוןאיד,יעדןבייפראןאיז
ארבי'סדעםאיזוואסתמימיםתומכיאיןלערנט

זייןניטגעוויסמוסד, .

אאזתורהליקוטיאיןשטייטעסדען?וואסנאר
וואסאיןממשידבראעפעסהאבןדארףהתעוררות

זיךאנהאלטןצו .
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ה'תשפ"דניסןי״א

The tangible thing is an increase in
learning Torah or avoda in davening or
doing mitzvos or better yet, in all three

things together. Therefore, one needs to
make an additional [session] of learning

outside of the schedule of the Yeshiva.

During the schedule, one must learn what
they learn as per the schedule of the

Yeshiva, and the additional learning needs
to be: in Chassidus whatever your heart

desires, and in Kitzur Shulchan Aruch. If
one could set aside enough time to learn

both things each day, that would be good,
and if one can’t manage that, then learn
one day Chassidus and one day Kitzur

Shulchan Aruch. If Kitzur Shulchan Aruch
itself is too dry, they have printed a Kitzur

Shulchan Aruch with sources, one can
learn the halacha in Kitzur Shulchan
Aruch and also the source in Mishna

Berura, or in the Alter Rebbe’s Shulchan
Aruch or in Beis Yosef Shulchan Aruch or

wherever it is. Just learning the source,
one cannot do,

because one needs to know the Halacha,
first learn the Halacha Pesuka in Kitzur

Shulchan Aruch. And even in Kitzur
Shulchan Aruch itself it is good if the first
time one begins by learning the Halachos

that are more relevant to Halacha
L’maase. When one will keep these fixed

things, it will be able to manifest the
arousal to teshuva.

That which you write that your voice is
weak, etc., there is a solution that you
should talk so the voice doesn’t come

from the depths, but from the mouth. That

התורהלימודאיןהוספהאאיזממשידברדער
אדערהמצוותקיוםאדערהתפילהעבודתאדער

דארפטמעןאיינעם.איןזאכןדרייאלעבעסער
הישיבהמסדריחוץנוסףלימודאמאכן .

לערנטמעןוואסלערנעןמעןדארףסדריםדיאין
זיין:דארףנוסףלימודדעראוןהישיבהסדרידיאין
שלחןקיצוראיןאוןחפץ,שלבובמקוםחסידותאין

אויףצייטגענוגדעםאויףאפגעבןמ'קאןאזערוך.
אוןטובמהאיזטאגיעדןזאכןביידעלערנעןצו
אייןלערנעןמעןזאלאויספירןניטדאסמ'קאןאויב

ערוך.שלחןקיצורטאגאייןאוןחסידותטאג
זיךהאטטרוקןאיזאלייןערוךשלחןקיצורטאמער

מראהמיטערוךשלחןקיצוראאפגעדרוקט
קיצוראיןדיןדעםאפלערנעןמעןקענמקומות,

ברורהמשנהאיןמקורדעםאויךאוןערוךשלחן
איןאדער

יוסףביתאיןאדערערוךשלחןרבי'סאלטןדעם
ערוךשלחן

אלייןמקורדעםלערנעןאיז.דאסוואונאךאדער
דארףדיןדעםוויסןדארףמעןוויילניטמעןקאן
קיצוראיןפסוקההלכהדיאפלערנעןפריערמען
גופאערוךשלחןקיצוראיןאפילואוןערוך.שלחן

אוןדורךמעןהייבטמאלערשטןדעםאיובגוטאיז
להלכהנוגעמערזענעןוואסדיניםדילערענטמען

וועטקביעותדיאטמקייםאיזמעןאזאוןלמעשה.
תשובההתעוררותדיאנהאלטןדאס

אדמו"רכ"קאצליחידותה'תשט"זאדרב'
שליט"א

פראןאיזוכו'"חלוש"קולישרייבסטדווואסדאס
קולדעראזאזוירעדעןזאלמעןאזעצהאןדעםצו

דאסמויל.פוןנארטיפעניש,פוןנישטקומעןזאל
מעןאזאויךנארהתרגשותאןנארנישטהייסט,

דאסוויילזיךפוןטיפענישפוןרעדעןנישטזאל
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מעלבורןמתיבתא-ואנ״שהתמימיםהערותקובץ

means, not only without anxiety, but also
that you shouldn’t talk from the depths of

your [guts], because that harms your
health also. There is

a method in this that the voice should
come only from the tongue, lips and

palate, and from the throat. If you have
any contact with someone from [amongst]
the orators, they will tell you how you do

this. And you have to practice this.

(Regarding not getting enough sleep)
A strange thing by all the Russians! But
here in America you have to change the

habit. You weren’t so old when
you left Russia. You need to go to bed in

the American system: you should go to
bed earlier and get up earlier. But to start

with, don’t do it the opposite: You
shouldn’t start by getting up earlier, but

with going to bed earlier.

אדעםאיןפראןאיזדאסאויך.געזונטצוםשאדט
פוןנארקומעןזאלקולדעראזדרך

דואויבהאלדז.פוןאוןחיך,אוןשפתיםלשון,
דיפוןאימעצעןמיטבאקאנטשאפטעןהאסט
אוןעס.טוטמעןוויזאגןדירזייוועלןאראטארען

דעםאיןזייןמרגילזיךדארףמען

אדמו"רכ"קאצליחידותה'תשט"זאדרב'
שליט"א

השינהזמןלחוסרבנוגע )
איןדאאבעררוסישע!אלעבייזאךמאדנעא

דאךביסטדורגילות.דיאטבייטןדארףאמעריקע
פוןאוועקביסטדווועןזקןאזאגעוועןנישט

אויפןאויסלייגןזיךדודארפסטרוסלאנד.
פריערזיךזאלסטדואזשטייגעראמעריקאנער

זאלהתחלהדיאבעראויפשטיין.פריעראוןלייגען
פוןאנהויבעןנישטזאלסטהפוך:דעםפוןזייןנישט

זיךלייגעןפריערפוןנאראויפשטיין,פריער .
זיךלייגטמעןאזנעכטפארערשטערדיגעוויינליך,

דעם,איןמורגלנישטאפשרמעןאיזבעטאיןפרי
איזעסאוןצוזיךמעןגעוויינטשפעטעראבער

אויסזיךדודארפסטגעזונט.דעםפארבעסער
דואזשיעוריםדיינעמיטשעותדיינעחשבונ'ן

אויפשטיין.פריעראוןזיךלייגעןפריערזאלסט
דארףמעןחשבון:גוטעראאיזדאספארקערט,

געזונטדעםהיטעןאוןסדראהאבן
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ה'תשפ"דניסןי״א

נגלה

בשבתסכו"םמיון

טיארשי’אשרשבתיהרב

מעלבורןמאנ”שא’

מתוךהפסולתבורריםהיובמשכןמלאכות שכןמאבותהוא"הבוררשיט:סי'או"חאדה"זבשו"ע
לאלתרלאכולכדיבידוהאוכלבורר.. ואם.. חייבהאוכלמתוךפסולתהבוררכללפיכךהסממנים

כךאכילהשדרךכללמלאכהמעיןזהאיןמידלאכלוכדיהפסולתמתוךהאוכלשנטילתמפנימותר
אלאאכילהדרךזואיןהפסולתנטילתאבל..הפסולתעםהאוכלהכללאכולאפשראיהוא שהרי

גמורה."מלאכהזולאכילה הריראוישיהאהאוכלתיקוןדרך

כששניהםמהשניאחדלהפרידמותר,2מיניםבב'והן1אחדבמיןדהןא,ד,ה()בסעיפיםנתבארועפ"ז
והשני"אוכל"כשאחדמהשניאחדלהפרידאסורמינים,בב'והןאחדבמיןוהן"אוכל".בגדר

"פסולת".

לאכלוהשניולהניחלאלתרמהםאחדלאכוללברוראוכלים מעורבים ורוצהמינישנילפניוהיו"אםה:בסע'שם2
ע"אעד)שבתהתוס'כדבריוהיינוכפסולת."חשובוהשניאוכלנקראלאלתרלאכלושרוצההמיןאותוזמן הרילאחר

שרוצהאותומתוךלאכולחפץשאינואותוכשבורר)רק(ברירהשייכאאוכלמתוךשבאוכלר"ח(בשםהיוד"הד"ה
לאכול."שחפץאותולגביפסולתחשיבבוחפץשאינו"דאותואוכל(.מתוךכפסולת)דהוילאכול

מאוכל אפילואוכלבורראםאבללהיפךאומאוכלפסולתבבורראלאבוררמשוםאיסור"איןד:בסע'שםכמ"ש1
לאכילה."ראויוהואהואילכךבשבילפסולתנקראוזורקו אינונוטלווהשנימהםאחדאלאכלללאכולחפץאינו

ה.בסע'כמ"שאחד,במיןומיירי
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מעלבורןמתיבתא-ואנ״שהתמימיםהערותקובץ

מותרדשבת(והאכילהדשבתדקרבנות)כהבירוראוכלמתוךאוכלשבירור3בחסידותנתבאר]והכי
בשבת.[להיות()וצריך

ולבררלהפרידמותראחדמיןבתערובתמינים:ב'לתערובתאחדמיןתערובתביןחילוקשישאלא
א'חלקאא"כיח(סע'תקבסי'כמ"ש,5אחדבמיןבוררשייךשלא)כיון4רוצהשאינוממהשרוצהמה

רוצהשאינוהמיןולבררלהפרידאסורמיניםובב'.6מיניםכב'הןדאז"פסולת",וחבירו"אוכל"הוא
"באוכלר"ח(:בשםהיוד"הע"אעד)שבתבתוס'וכמבואראוכל.כששניהםגםבושרוצהמהמיןבו

חפץשאינודאותולאכולשרוצהאותומתוךלאכולחפץשאינואותושבוררברירהשייכאאוכלמתוך
אוכליםמתוךאוכליםהבוררדגרסבירושלמימשמעוכןלאכולשחפץאותולגביפסולתחשיבבו

כו'."אמרחזקיה

עכשיומעוניןשאינואובשניהםעכשיושמעוניןבגוונא7מהשניאחדמיןלמייןכללאיסוראיןולפי"ז
פסולת(.)באו"א()א"נאוכלשניהםשהריבזה,ולאבזהלא

מיניב'לפניושהיואופסולתמתוךאוכל"הבוררהיאהי"ב(פ"ח)שבתהרמב"םשלשוןואע"פ
דאזמהם,אחדרקעכשיושרוצהבאופןשמדוברברורותבאותיותה()בסע'8אדה"זפי'אוכלין",

אוכל.מיניב'במיוןמשא"כלגביו.כפסולתהואהשני

כיוןברירהשייךמהם,א'רקורוצהמינים,ש(ב'אדה"ז)כתבבורר,מלאכתמהותשלענין]והיינו,
שהםכיוןופסולתב(אוכלברירהששייךלהיפך,)כתב,10עצמההפעולהולענין,9ופסולתכאוכלשהם

מינים.[כב'

בסי'אדה"זכמ"שכלום"בכךש"איןאוכל,וכולואחדכבמיןודלאמהשני.אחד)מין(לושבוררבולומרשאפשר10
בולומרושייךמיניםכב'שהםמפני)רק(הואאחד()במיןמפסולתאוכללבררשאסורשהטעםועיי"שיח.סע'תק

וק"ל.הסממנים.מתוךהפסולתבורריםשהיובמשכןשעשווכמומה"שני","אחד"שבורר

מהםאחדלאכולשכשרוצהאדה"זמוסיףובס"המאוכלפסולתלבררהיאמלאכהשהאבאדה"זמגדיראשבסע'וזהו9
מהשני.א'לברורואסורופסולת.כאוכלהםזמן,לאחרלאכלוהשניולהניחלאלתר

ס"ג.שםהב"יבשו"עגםמוכחוהכיבפנים.המובאיםהתוס'כדברי8
לפניו[.היוד"הס"גהלכה]ביאורהמ"בכחומרתודלאיב[.ס"ק]מ"זפמ"גראה7

האוכל שהןמתוךפסולתמזה אוזהמיניםשניומפרידבבורראלאשייךבורראיסור"איןשם:תקבסי'אדה"זוז"ל6
המיןאסרכשהתורהאפי'במין אחדמותרמהנשאר,קצתכש"בורר"גםא',שבמיןשכתבועיי"שמינים."שניכעין
וחלב(.שומן)לדוגמא:באכילההשני

אחד.דבררקשםכשישמהשניאחדלושבוררלומרדא"א5
ס"ד.שיטסי'אדה"זשו"ע4

אדה״זבמאמרישליט"א(ברויןי"יהרר'הרה"גהערוני)כןועיי"גתשכ"א.און(הביטלאד"ה)מאמרתמוזי"ב3
ואילך.א׳נע׳בסופובתער״בבהמשךהעת״רחקתזאתוידברואילך.ב׳קלטע׳ויקהלאוה״תואילך.עטע׳תקס״ד

ועוד.תשל״ז.קטנתיתשכ״ו.הביטלא ד״התשל״ו.אחריתשמ״ז.יט״כשיחתוראהשם.ועוד
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)י"באוןהביטלאד"הלמאמראיןפשוטושלפי)במקומו(שליט"אברויןי"יהרר'הרה"גהדפיסשוב
אחד.במיןאלאמיירידלאשייכות,כאןתשכ"א(תמוז

וממקומוובי'מיני'מוכרחתאחד(במיןאלאמיירי)דלאזושאוקימתאלומשמעשכאילוצל"ע,ודבריו
כן.שאינויראה11שהביאבהמ"ממעייןוכלמוכרע.הוא

שהגדרתשיט,סימןברישאדה"זבדברימפורששהרילי,נראהלהחמירחוככתואיןאופן,בכלאבל
)מיון(.מאוכלאוכללהפרידשמותרומינהמפסולת.אוכלשמפרידהיאבורר

השניהמיןשיחשבלעניןרקהואמיניםלב'אחדמיןבין)שם(הבסעיףאדה"זשכתבוהחילוק
עכשיו.בורוצהכשאינוכפסולת

הב"י)בשו"עשפסקחדא,בדבר.יששהידוראלאלמיין,שמותרמיבעידלאשפירלענ"דנראהולכן
כךבשבתהבירוריםעבודתשהריועוד,הרמב"ם.בדעתהמ"בכהבנתודלאכהתוס'אדה"זובשו"ע(

אסרוהווהריחטאת,חיובבספקשמדוברטענתוועלבפנים(וכנ"להחסידות,בתורת)כמבוארהיא
.12כלוםהמלךדבריאחרואיןהזקן.אדמו"רדבריאלאלנואיןהאחרונים,

שכללאלתר",לאכול"כדיקליפתןמתוךתורמסיןלבררשאסורבס"זאדה"זממ"שלדייקשכתבמישישולהעיר,12
ה"העכשיושרוצהמהכשנוטלוא"כו(,אותבביאוריםפי"בכהלכהשבתבספר)ראהחבירולגביכפסולתנחשבאחד

מעיקרא.טעותאהיאלענ"דאבללמיינם.במכ"ששאסורלפי"זלדייקוכתבומאוכל.פסולתמפריד

שם:אדה"זדבריובהקדם

הםכןומבלעדיעמהםאותםכשישלקואותםממתקתשלהםשהפסולתמפניחייבשלהםפסולתמתוךתורמסין"הבורר
אוכלמתוךפסולתכבוררונמצאאוכלחשובהאותםהממתקתשלהםופסולתפסולתחשוביםהםלפיכךמאדמרים
לאלתר."לאכולכדיבידובורראפילווחייב

התורמסין,אתשממתקתמההיאהפסולתמעלתכל"דאםהקשהקסחעמ'גכרך)וולפא(השלםרמב"םספרוהנה
וז"ל:ומשיבפסולת"?נחשבשיומתקעצמווהאוכלהתורמסין,מחמתאוכלנחשבתדהפסולתיתכןכיצד

כפסולת,וחשיבמאודמרהתורמוסזה,"ומבלעדיביאור:שהוסיףזו,לקושיאישובישסקי"טהמשנ"בבדברי
אוכל."מתוךכפסולתהתורמוסחשיבכןעלכך,כלמראינווהפסולת

בדרךוהריאכילה.דרךהרי"זלאלתר,לאוכלןכדישלהםפסולתמתוךהתורמסיןבידוכשנוטלשהרימספיקזהואין
להסירלעניןע"ד()ידבפס"דהצ"צוכהכרעתהאכילה(,קודם)מידגמורמאוכלגמורהפסולתאףלהסירמותראכילה
)פסולת( מהדגקטניםעצמותלהסירלןשריואיאכילה(.דרךזההריא"כאחר,אופןשא"א)דכיוןמהדגקטניםעצמות

אוכל)שאינוהקליפהמתוךגמורה(פסולת)שאינוהתורמוסנטילתנאסוראיךקודם האכילה,)אוכל( מיד
שמיא?!וגיורא בשמיבארעאיציבאבידו?שנוטלמהגמור( כדי לאכול מיד

.3בהע'ראה11
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אתולבררלנקותגםשמכווןוהיינוהנשאראתגםלברורשמתכווןבמקרהכאןשמדוברלתרץשאיןלענ"ד]ונראה
מפניוהגרשז"א,טלוהאגליקזיסהר"מבשםרסאעמ'ח"בכהלכהשבתספר)כמסקנתשמשאירהתורמוספסולת
לאכול(ד"הגסע'שיטסי'הלכהשבביאוריעקב"ב"ישועותכמבוארלגופהצריכהשאינהמלאכההו"לשאל"כ

כשרוצהדוקאהיינוחייב,שלהםפסולתמתוךתורמסיןשהבורראמוריםדבריםשבמההתנהולאסתמא,מדקאמר
)הובאשצדסימןבתשובההריב"שמ"שע"פלהשיבישיעקבהישועותסברתעצםועלהנשאר.אתגםולנקותלברור

גוזזמשוםחייבצפרניםהנוטלפטור,לגופהצריכהשאינהמלאכהדאמרלמאןדאפילוכב(ס"קשגסימןאברהםבמגן
היושלאפיעלאףתחשיםעורותגוזזיןהיוובמשכןגמרינן,ממשכןשבתמלאכתדכללצפרנים,צריךדלאגבעלאף

מלאכה.[היאעצמההברירהוה"נמלאכה.היאעצמההנטילהנמיהכימלאכה,עצמההגזיזהוהיתהלהצמר,צריכין

)היינועכשיושרוצהמהליטולש]צריךוקמ"ל,הקליפה.לאכולכדימהקליפההתורמוסשבוררבמימייריא"ו
ומפרידשמוציאעי"זהתורמוס()קליפתה"אוכל"לתקןו[אסורעכשיו,רוצהשאינוהתורמוסמתוךהקליפה(
האכילה.קודםממנועכשיו(רוצה)שאינוהתורמוס

קמ"ל:ומאיהדברפשיטותהואהחידושועיקר

להוסיףואסוראכילה","דרךשהואכיוןמידלאכלוכדיהפסולתמתוךהאוכלליטולשמותרהסי'ברישלמדנוכבר
הדרךהיאהפסולתשהסרתשבגוונאהדג(עצמות)לעניןהצ"צפסקלכך]ובהתאםהאכילה.לפניהאוכל()תיקוןשלב

קליפתלאכולשרוצהבמימייריכאןאבלומותר.[אכילהדרךהרי"זשלב(,הוסיףלא)וא"כהמאכללאכולהיחידה
ותורמסין...פולין"קליפייבהלכהפ"האוכליןטומאתבהלכותהרמב"םוכמ"שקצת,לאכילהראוי)שהואהתורמס

עכשיושרוצהקליפתומתוךהתורמסלהוציאשאסורהזהבבלשונואדה"זכתבומשו"המתטמאין"(,לאוכלין,כנסן
לאכילה(.הקליפהלתקןשלבשמוסיף)כיון

אכילתקודםקליפתומתוךברירתומתיריןהיינואוכל,חשובהוהקליפהפסולתחשובשהתורמוסשי"למשוםלאוואי
ממתקתשלהםשהפסולת)"מפניאוכלחשובהוהפסולתפסולתחשובשהתורמוסלמימרדאיכאהשתאאבלקליפתו.

אותםהממתקתשלהםופסולתפסולתחשוביםהםלפיכךמאדמריםהםכןומבלעדיעמהםאותםכשישלקואותם
קליפתו.לאכולכדיקליפתומתוךהתורמסולהפרידלהוציארשאיאינואוכל"(,חשובה

חזקיהקסבר"לימאחייב":שלהןפסולתמתוךתורמסין"הבוררע"א(עד)שבתחזקי'שאמרמהעלבגמ'השו"טוזהו
אוכלמתוךוכפסולתמסרח-ליהשקלילאואיזימני,שבעאלי'דשלקי'תורמוסיםשאני-אסור"פסולתמתוךאוכל
פסולתמתוךאוכלחזקי'קסברלימאמקשהולכןגמורה,פסולתוהפסולתגמוראוכלהואשהתורמוסדסד"אדמי."
לגביפסולתג"כוחשובלאכילהרעהואשבעצמותותורמוסדשאניכן,הדברשאיןהפסולת? ומיישב,לאכולכדיאסור

רוצהשאינווהתורמוסאוכלנחשב)הקליפה(היאהקליפה,לאכולוכשרוצהאוכל,ג"כחשובהוהפסולתהקליפה,
וחייב.אוכלתיקוןאלאאכילהדרךזהואיןכפסולת,נחשב

שמקובלמשלשולים,הסובלכגוןפרי,איזהשלהקליפותדוקאלאכולנזקקוכיו"ברפואהשע"פבמינפ"מועפ"ז
כיוןממנוהרימוןלברורגםומותרהקליפותליטולשמותרזאת,לעצורמאדמועילהרימוניםפריקליפתאתשלאכול

שאיןשלנושתורמוסהטורכתב]ומשו"המותר.פסולתמתוךאוכללחזקי'שאפי'גמוראוכלהואהרימוןשבעצמותו
הפסולת.[מתוךלברורמותרבכךדרכן
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אשהכתובתבגבייתדאורייתאשבועה

חייםאבןשי’פתחי’המרדכיהת’

במתיבתאתלמיד

לגבותבאההיאכאשרלהישבעצריכהשהאשהשוניםאופניםכמהמביאה13בכתובותהמשנה

העד,אתמכחישהוהאשהפרועה,הכתובההיינו–שהיאמעידהאחד"עדלשונו:וזהכתובתה.

בשבועה."אלאתפרעלאנפרעה,שלאואומרת

מלשלם,פטוריםהםכךואחרנשבעים,שבתורההנשבעיםשכלמפנידרבנן,שבועההיאזושבועה

כתובתה.ונוטלתנשבעתזואלמנהואילו

חמורה,שהיאדאורייתאשבועהלידיאשתואתלהביאיכולשהבעלאופןפפארבמביא,14ובגמרא

ברורה.""שפההפירושעםהגמרא,לשוןוזה15ביותר.

הוא–להמייתיהכתובה,פרעוןעלהמעידאחדעדלושישהבעל–הואפיקחאיפפא,רב"אמר

לה]-יתן[יהיביעשה,הואוכךדאורייתא.שבועהלידיכתובתהשתובעתהאשהאתלהביאיכול

אתויצרף–בתראאסהדאקמאסהדאוסמיךאחדעדבפני–סהדאחדבאפישניהפעםכתובתה

תכחיששאםכדידין,לביתשניהםאתויביאהאחרוןהעדעםביחדהראשוןהפרעוןאתשראההעד

שנתןהמעותאתויחשיב–במלוהקמאילהנךלהוומוקיםנגדה,שניהםיעידוהכתובה,פרעוןאת

עדיעידהראשונה,בפעםנפרעהשלאותטעןתכחיששאםכדיהלואה,כמעותהראשונה,בפעםלה

היאשהריהעד,אתלהכחישדאורייתאשבועהלהישבעותצטרךהראשון,התשלוםעלנגדהאחד

מתשלום."להיפטרזובשבועהרוצה

שכלידעוהוהריהלואה,עלכשבועהנעשתשהיאמפנידאורייתא,כשבועהנחשבתשהיאמובן,מזה

דאורייתא.שבועהלשבעאותומחייביםאחדעדלשלם,הנתבעמחייביםעדיםששניזמן

לי:וקשה

דאורייתאשבועהלידיד''הרשי15
פח,א14
פז,א13
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האישההריהלואה?כמעותהראשונהבפעםלהשנתןהמעותאתשיחשיבופפארבאמרמדועא.

אתשקיבלהעדיםשנישישמפניורקהכתובה,מעותהםשבאמתמאחרמתנה,שהםלטעוןיכולה

חזקתן!אתמשניןאנושניה,פעםכתובתה

שהבעלמפניהלואה,שהםמחשיביםרקדיןהביתאלאממש,הלואההאלוהמעותאיןלכאורה,ב.

שאיןומוכחזה,זמןאחרכתובתהלהנתןשהואעדיםהביאוגםמעות,לאשתונתןשהואעדהביא

הלואה.אלאכתובההראשונותהמעות

אלאמחויבתאינהזואשהולכן,כן,(יודעיםאינןהדיינים)ורקהכתובה,מעותהםשבאמתכיוןאבל

אחדעדאפילוכאןואיןהיה,לאשמעולםהלואהעלדאורייתאשבועהנשבעתוכשהיאדרבנן,שבועה

חפץ!בנקיטתשוואשבועתנשבעתהיאשלווה,

לומר:ישואולי

שהואזמןלאחריתבררשאםתנאיעלאותםנותןהואמסוימת,מסיבהלאחרמעותנותןאדםכאשר

ככלהמעותלולהחזירחייביהיהאצלושהמעותוהאדםלהלוואהיהפךהמעותכלום,לוחייבאינו

הראשונהמהפעםהמעותשנית,פעםלאשתומשלםכשהבעלכתובה,גביכאן,וגםשבתורה.לווה

עדישאםמדאורייתאשבועהלהישבעעליהמכחשת,היאואםלהחזיר,שעליהממשכהלוואהנחשב

אותה.שמכחיש

לפיכך:

ו-לה.נותנןהואזהשבתנאיכמתנה,ולא,כהלואהנחשבותהמעותא.

ממש.הלואההםשהמעותמפני,אמיתיתשבועהזהב.
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זקנה׳׳ועדהפסוקביאור

סופריןשי’זלמןנחוםהת’

יצחקיוסףאהליבישיבתתלמיד

עשיתיאניאסבלאנישיבהועדהואאניזקנה״ועד–ובתוכםפסוקיםכמהאומריםתפלה,כלבסוף

ואמלט״.אסבלואניאשאואני

אניבמפרשים(כמפורשמזקנה,יותר)שיבהשיבה״ועדה׳,אמר–מיותרהפסוקלשוןלכאורה,

אמרעודזה,ולאחרילעולם״.עדה׳עםשהיו״מיוםימיו,לכל–׳ועד׳מפרש,עזראהאבןאסבל״.

ואמלט״.אסבלואניאשאואניעשיתי״אניה׳,

״אסבל״?פעמייםהפסוקכתובלמההימים,כלישראלבניאתסובלה׳אם

עבודהכמולהבדיל,לא,הואשה׳שמדובר,16מישעיההואזהפסוקהפסוק.מדוברבמהובהקדים,

נו.סובלואותנו,בראהקב״האבלע״ז,שלב׳()שם,משא״״למלטצריכיםע״זשעובדיזרה,

הואאניהבטחה:לנונתןשה׳מבארהואחדש.באופןוגו׳״עשיתי״אנימבארמקרא׳׳דעתהפירוש

הגלותבתוךאתכםאשאואני,כורשונצחוןבבלגלותבמדינות,המתרחשיםהעניניםאתש׳עשיתי׳

ג׳בכלהקב״החוזרזה,ומשוםאתכם.ונשאתיממצריםאתכםשהצלתיכדרךאתכם,ואמלטואסבל

ומלט.אסבל,אשא,–לשונות

שלהם,הע״זאתלסבולצריכיםע״זשעובדישמדוברמשא״,מלטיוכלו״לאכתיב,קודם,פסוקיםבב׳

בם.לתמוךיוכלולאשלהםוע״ז

האמיתיתבגאולהיהי׳האמיתישה׳אסבל׳ללמדאסבל״,״אניהמיליםשחוזרהפסוק,לשוןמובןועפ״ז

ממש.ומידתיכףוהשלימה,

מו:ד16
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פשתןשלבטליתפשתיםשלבציציתלגזרהגזרה

בלעסאפסקיהכהןשי’יצחקיוסףהת’

במתיבתאתלמיד

שצבועצמרהואבתורההאמורתכלתשפתילפיעלאף"17ציציתהלכותבשולחנוכותבהזקןאדמו"ר

הותרהשכלאיםמפניהתורה,מןפשתןשלבטליתאפילואותומטיליןמקוםמכלתכלת,בצבע

לובשונמצאלילהבכסותכןגםיטילושמאגזירהפשתן,שלבטליתאסרוחכמיםאבלבציצית.

גםבהיטילשמאגזירהפשתן,שלבטליתאסורפשתיםשלציציתואפילומצוה.במקוםשלאכלאים

תכלת".כן

לגזרה!כגזרהנראהזהולכאורה18גזרינן"לאלגזירה"גזירההרילהבין,צריךולכאורה

זהועלמצוה,כאןשאיןלילהבכסותיטילםשמאגזירהשעטנז,שלציציתלעשותשלארבנןגזרוכי

שעטנז.ויהיהתכלתבהןלהטיליבואשמאגזרהכלל,צמרשלציציתלעשותשלאגזרו

מהם:כמהוזהוזהכללהגדרתפיעלזהלהביןויש

וממכרמקחכגוןהתורה.מןרמזלהשישבגזרהלגזירה,גזירהלגזורשמותרהיאמאיריהשיטת.1

מחרימים,אומעריכיםמקדישים,שאיןגזרהושובחפצך","ממוצאבפסוקרמזלוויששנאסרובשבת

וממכר.מקחמשוםגזרה

דברמפניהואהראשונההגזרהכןאםאלאלגזרהגזרהנקראשאינוהיארי"דתוספותהשיטת.2

וע"כלרה"ר,להוציאיבואשלאכדיאלאאינוזהשאיסורבשבת,לכרמליתהוצאהאיסורכגון,אחר.

מחמתהבאאיסורדהיינועצמומחמתשנאסרדבראבללכרמלית.להוציאיבואשמאגזרהלגזוראין

מקומותכמהועודג.ביצה18
ב'סעיףט'סימןא"ח17

18
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אסורשהואברמץהטמנהכגוןלגזרה.גזרהלגזורישאחר,בדברלעשותיבואשמאולאעצמוהדבר

ברמץ.להטמיןיבואשמאהבלשמוסףבדברלהטמיןשלאגזרוועודיחתה,שמאגזרה

לגזורמותראזיאחרת,גזרהבלאמתקייםהיהלאהראשונההגזרהשכאשרהיאתוספותהשיטת.3

לגזרה.גזרה

כרת.חיובכגוןהאיסור,גודלמחמתלגזרהגזרהלגזורשישהיארמב"ןהשיטת.4

כלומר,עצמו.מחמתגזרהרי"ד,התוספותכפי'היאשעטנזשלציציתעלשהגזירהלומר,ישולכאורה

מחמתהיאשהגזרהמפניולכן,מצוה.שאיןבמקוםשעטנזשלציציתללבושיבואשמאהיאשהגזירה

זה.עלגזרהלגזורמותרלכןלילה(,)כסותמצוהשאיןבמקוםללובשןיבואשמאעצמן,הציצית
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The Roller מצה Controversy

ג’ונסוןשי’פסחיונתןהרב

מעלבורןמנחםהכוללראש

One of the hand-Matzah bakeries that produces and exports Matzah around the
world, utilises a mechanism to roll the Matzos flat and into their round shape.
There has been much discussion and debate about whether these Matzos can truly
be considered as hand-Matzos for those who are careful to only eat hand-Matzos
on Pesach.

The mechanism operates like a “pasta-roller”, where one worker turns a manual
crank that turns 2 rollers. The dough is fed through between the rollers and
collected by another worker. The same process is repeated in a second mechanism
to roll the Matzah even flatter.

The Machine-Matzah Dispute

To answer this question and explore the matter at hand, we need to go back through
the history and Halachic opinions of the Poskim on the emergence of machine
Matzos.

20
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When the first machine Matzahs came out in the mid-1800s, the great Poskim of
the time (and ever-since) fiercely debated the status of these Matzahs. Some19 were
greatly in favour of the machine Matzos, seeing many Halachic and practical
advantages. But others20 were staunchly against the machine Matzahs. Some
forbade their use only for the Mitzvah of Matzah on the first two nights of Pesach
and others forbade their use entirely.

In the responsa of those who opposed the machine Matzos, we find number of
different reasons for their opposition, including;

●The complex machines with different parts and screws are very difficult to
clean out every 18 minutes and there is a strong likelihood that Chametz will be
present.

●The Divrei Chaim records testimony of a community member who witnessed
Chametz Gamur in a machine. He writes how the owner of the machine and the
certifying Rabbi were deeply ashamed and regretful when this was pointed out.

●The Matzahs must be round since the Torah describes the Matzos as Ugos.
There is a basis for this in Kabbalah.

● There is a concern that some oil from the machine will become mixed into
the dough. If even the smallest amount of Mei Peiros (liquid other than
water) is mixed in, the dough becomes Chametz very quickly.

● Chadash Asur Min Hatorah and concerns of reform influences as well as the
obligation to follow the customs of our ancestors

● One loses the love of the Mitzvah when not actively involved with one’s
hands.

● Many poor people who made Parnasa from working in the hand-Matzah
bakeries would lose their Parnasa as a result of the machines.

● The metal parts get warm which accelerates the Chametz process

20 Including Mahari Assad, Shlomo Kluger, Maharsham, Divrei Chaim, Chiddushei Harim,
Avnei Nezer, Darkei Teshuvah

19 Including the Shoel Umeishiv, Rabbi Yosef Shaul Natansohn,Tiferes Yisroel, Aruch Laner and
Kesav Sofer
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Whilst the original machines, run by less scrupulous individuals may have
legitimately had concerns of Chametz, when supervised by G-d-fearing Rabbonim
and Hashgacha, this concern is easily mitigated. Indeed, many argue that there is
greater concern for Chametz in hand-made Matzah than the machines and that in
this regard, the machine Matzahs are more Mehudar.

It is recorded that the Rebbe’s grandfather permitted the use of machine Matzah
and the Rebbe Rashab sent machine Matzah to people for Pesach21. Certainly they
did not consider there to be any concern of Chametz.

Some of the other concerns could be mitigated as well. The Matzahs could be
made round, a special tax could be levied on the merchant to give money to the
poor. The room and equipment could be kept cool etc.

Kavanah Lishma – Proper Intention

The biggest Halachic issue discussed on this topic is the status of Lishma.

Concerning the Matzah, the Torah says “you shall guard the Matzos”. This means
that the Matzos must be guarded against becoming Chametz for the sake of
Pesach22.

The Gemara explains that this means that after the water has been mixed with the
flour, if one sees that the dough is coming close to becoming Chametz, one must
take care to ensure that it does not23.

Many Rishonim learn that this is not just to take care that the Matzah does not
become Chametz. Rather the making of the Matzah requires specific active
Kavanah when being made. Rashi writes that in every Shimur (guarding) that you
do , you should have in mind Lshem Matzah Shel Mitzvah – that this is for the
sake of the Matzos for the Mitzvah.

The Alter Rebbe24 writes that one can only fulfil the Mitzvah of eating Matzah on
the first night of Pesach on Matzah that was made for the sake of Pesach. This
refers to the 3 processes of kneading, rolling and baking. There is a doubt whether
the making of the holes is also included and it is preferable to be strict25.

25 Shulchan Aruch Harav 460:2, Mishna Beura 460:1
24 Siman 460
23 Pesachim 40a. Shulchan Aruch Harav 453:15
22 Rashi Pesachim 40a
21 Otzar Minhagei Chabad
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Since this requires Kavanah, it cannot be performed by a non-Jew, a child, a person
of limited intellect (Shoteh) or a deaf-mute (Cheresh). This applies even if a Jewish
adult were to supervise them and tell them to have Kavanah26.

Rav Hai Gaon and a number of Rishonim maintain that there is no obligation for
the Matzah to be made with an active Kavanah Lshem Pesach. The requirement to
guard the Matzah is merely to take care that from the time the water is mixed into
the flour it does not become Chametz. For this, a Jewish adult observing would be
sufficient.

The Alter Rebbe and Mishna Berura, following the Magen Avraham, rule that the
primary opinion is the first one.

Since a machine is not able to have Kavanah, the opponents argued that these
Matzahs are no better than the Matzos made by a non-Jew or child with an adult
standing over them.

Those who permitted the machine Matzos were of the opinion that since a Jew
turns the handle or presses the button to start the mechanised process, everything
that follows is attributed to him and his Kavanah for the initial action continues to
be effective throughout the rest of the process.

The earliest Poskim were discussing a mechanical machine. The second generation
Matzah machines were electric.

Some argued that the electric machines were even worse. Unlike the mechanical
machines where a Jew was involved in the turning of the wheels, the pushing of the
button to activate the machine is not considered to be an action or Koach at all.

Others, including the Achiezer and Rabbi Shlomo Zalman Auerbach were of the
opinion that the pushing of the button is considered the Koach of a person as well.

Many Jews, particularly Chassidim, are careful to only use hand-Matzos
throughout Pesach. Others will eat machine-Matzos during the duration of Pesach
but will only use hand-Matzos for the Mitzvos of the Seder night.

The Rebbe writes that since Matzah is called “bread of faith” and therefore
influence Emunah27, we are extremely careful to not use machine Matzos. Even

27 As discussed in Chassidus
26 Tur, Beis Yosef 460, Ritva 40a, Avudraham, Manhig.

23



מעלבורןמתיבתא-ואנ״שהתמימיםהערותקובץ

children should not be given machine Matzos. The Rebbe28 also encouraged the
distribution of hand-made Shemurah Matzos to non-observant Jews to use29.

As discussed above, the primary concern is the issue of Lishma, that there is a
requirement that the dough be kneaded and the Matzos shaped and baked, with
active Kavanah by the person working on them, that it is for the sake of Pesach and
the Mitzvah of Matzo. This is the reason why a non-Jew or child cannot be
involved in the making of the Matzah, even if they are supervised by a Jewish
adult who makes sure that the dough does not become Chametz.

For this reason, it is customary for those involved in making and baking Matzos to
say L’sheim Matzos Mitzvah - for the sake of the Matzos that will be used for the
Mitzvah – at various intervals during the process.

The requirement of Lishma applies for the Matzos which one uses to fulfil the
obligation of eating Matzah on the Seder night30.

The opponents to machine Matzos argue that a machine cannot have Kavanah and
that the actions of kneading, rolling and baking must be actively done by a Jewish
adult who will have Kavanah at the time of their action. The lenient opinions
consider the intention of the Jewish adult at the time that they operate the machine
to be sufficient.

Roller-Matzah

In the case of our question, the Matzah is rolled into shape using a
manually-operated mechanical device that is operated manually by a Jewish adult.
The question is whether the rolling is considered to be done by the hand of the
operator and therefore his Kavanah works, or whether it is considered as though
the machine is rolling the dough and the machine does not have Kavanah.

The answer to this question depends on what level of direct physical involvement
is required for Matzah for the rolling to be attributed to the person.

30 Those who forbade machine-Matzos throughout Pesach – even on today’s machines where
there is no concern of Chametz – was so that people do not come to use them on the Seder night
as well.

29 Likutei Sichos 1 p243
28 Toras Menachem 3 p7
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Kocho

In many areas of Halacha, an action that results from the “Koach Rishon” of a
person, is directly attributed to the person as though they have done the action
themselves. A Koach Rishon means that it is the direct and immediate result of the
person’s action.

In contrast “Koach Kocho” literally the Koach coming from one’s (initial) Koach
i.e. a secondary result or follow-on result from one’s initial action, is not attributed
directly to the person and considered their action.

One area where we see this is in the laws of Netilas Yadayim. For Netilas Yadayim,
the water must come onto one’s hand through the Koach of a person – נותןמכח .

Halacha rules that if one washes with the water that comes as a result of opening
the tap on a barrel, it is considered Koach Hanosein. However, only the initial flow
of water as a result of opening the tap is attributed to the Koach of the person. The
subsequent continued flow is not and so one must open and close the tap each
time31.

Netilas Yadayim is a Rabbinic Mitzvah. However, we also see this principle in the
Biblical requirement of Shechita. Shechita also requires Koach Gavra – that it be
done through the action of a person32.

The Shulchan Aruch33 rules that if a person attaches the Shechita knife to a wheel
and they turn the wheel with their hand or foot, such a Shechita is Kosher. This is
because it is coming through the Koach of the person, even though the person is
not directly holding or operating the knife.

If the wheel is turned by water, the Shechita will be invalid as it is not being done
through the Koach of a person. However, if a person opens the tap that causes the
wheel to spin and perform the Shechita, the Shechita is considered to be through
the Koach of a person and will be valid.

However, the Shulchan Aruch qualifies that this is only true for the initial spin as a
result of the initial opening of the water tap. The subsequent spinning from the
flow of water is no longer attributed to the person’s Koach.

33 Yoreh Deah 7:1
32 Yoreh Deah 3:1
31 See Shulchan Aruch Harav 159:18
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Based on this principle, many Rabbonim argue that Kocho Rishon, such as turning
a wheel, is considered as the direct action of the person themselves .(גופו)
Therefore, the Kavanah of the one manually turning the rollers through a crank
would be effective.

They argue that the even though the early Poskim who forbade machine-Matzos
were discussing manually operated machines, it was where the Koach of the person
ends and the machine continues to operate34, which would be Koach Kocho. This is
why the intention of the manual operator is insufficient, because they are not
constantly involved.

In our case, where the Koach of the person is directly and constantly involved
throughout the process, even those Rabbis would agree that the Kavanah is
effective.

Other Rabbis say that the early Poskim were talking about similar types of
machines and that they forbade the Matzos even though the Koach of the person
was direct and constant. In their view, for Matzah, the Koach of a person is
insufficient and that it must be direct involvement with the Matzah with one’s
hands. This is classified as Begufo as opposed to Bekocho.

However, according to this position, how is the use of this machine any different to
using a rolling pin? When using a rolling-pin the rolling is also happening through
the Koach of the person that “operates” the stick. Yet throughout the generations,
Matzos have been shaped using rollers and the holes are also made by manually
operating a wheeled hand-held tool35.

Some suggest that there are differences based on the type of Keili and how it is
used. Some Keilim are considered as merely an extension of one’s hand36. This is
because one is holding the actual Keili in one’s hand. A rolling-pin would fall into
this category and would be classified as Gufo. In the case of the roller mechanism,
since one is turning a crank as opposed to manually rolling the rollers, it is
classified as Kocho.

36 Such a distinction applies in the laws of Shabbos, where taking desired food from undesired
using a fork is permissible because it is considered as אריכתאידא , like a long hand, as opposed to
being Borrer with a Keili which is Ossur.

35 According to the opinion that also requires Kavanah for the making of the holes
34 See Shu”t Maharsham 9:31. Piskei Teshuvos 460:1
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This article is not to issue a Psak Halacha, but rather to explore the discussion and
issues involved. One should ask their personal Halachic authority for a definitive
Psak on the use of Matzos made in this manner.

בנזקיןגרמאבענין

פלטיאלשי’חייםישראלהרב

במתיבתאמלמד

The Gemara in סדףקמאבבא , discusses the following case. One person lit a flame.
Someone else brought some firewood and the flame caught on. Someone else blew
on the flame softly in a way where it would not start a bushfire. Finally, a big wind
comes along and fans the flames, damaging homes and causing general
destruction. The Gemara concludes that all the three conspirators are exempt from
paying for the damage because פטורבנזקיןגרמא (indirect causing of damage does
not make one liable).

The Gemara then goes on to compare this case with the מלאכה on Shabbos of זורה
(winnowing), whereby the person throws the grain in the air and the wind actually
does the work, by blowing away the chaff. In this case he is guilty of work on
Shabbos, because the Torah says one may not do מחשבתמלאכת (thoughtful work),
and since the winnower plans for the wind to blow the chaff, that is considered
מלאכה and the person will be חייב for working on Shabbos.

Does this mean that with regard to שבת we say חייבבשבתגרמא or do we say that this
case is not a גרמא because it is מחשבתמלאכת ?

But wait! The Gemara brings in כבדףשבת ., and other places, the opinion of רבי
שמעון that one may drag a bed, chair or bench across the ground on Shabbos as
long as he doesn’t intend to dig a ditch, which would come into the category of
חורש (ploughing) or בונה (building). This implies that even a direct causation, like a
,גרמי one is פטור if he didn’t intend to do the מתכווןשאינו)דברמלאכה ), as it wasn’t

מחשבתמלאכת . However, אביי and רבא famously say that שמעוןרבי agrees that if it is
a רישיהפסיק (inevitable result), one would be .חייב This implies that the inevitability
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of the result changes the מחשבתשאינהמלאכה to be מחשבתמלאכת . How can that be?
Could we say that רישיהפסיק changes a גרמא to a ?גרמי

There is a lengthy discussion in the Gemara in קכדףשבת , regarding the case of
כיבויגרם (causing extinguishing of a flame). There is a ברייתא which says that if a

טלית caught fire, you can unfold it and put it on, and if the fire goes out, so be it.
The same applies to a תורהספר (not that you wear it, but you read from it). The
משנה also discusses placing jugs of water in the path of a fire to stop it from
spreading. יוסירבי says you can only do this if the jugs are metal or such material
that would not normally break (releasing the water to extinguish the fire). The תנא
קמא says you can use any jugs and if they break and put the fire, so be it. The גמרא
concludes that יוסירבי fundamentally agrees with the קמאתנא , but says that in the
case of a fire we are worried if you let him do anything, he will come to put out the
fire directly, so we just tell that he can’t do anything and he will just give up.

The simplest way to explain the different cases on שבת (as many אחרונים do) is that
if the usual way to carry out the מלאכה is via a ,גרמא then one will always be חייב
because רחמנאחייביהבהכי (this is the way the Torah defined that .(מלאכה This would
be the case by winnowing, cooking, etc. When the usual way to do the מלאכה is not
via a גרמא (like putting out a fire), then he will always be פטור unless it’s a פסיק
.רישיה

However, since the above Gemara in סדףקמאבבא ., thought to compare בנזקיןגרמא
to שבתמלאכת , perhaps it is worth investigating if the parameters can align between
the two.

The Gemara in קדףקמאבבא ., discusses a case where there are two farmers with
adjacent fields, one containing a vineyard and one growing wheat. The Halacha is
that they must have a separation of four אמות (cubits) between the two to avoid the
“mixture” become כלאים (forbidden mixture of different types of vegetation).
Failing that, they may suffice with a fence separating the vineyard from the wheat
field. If the fence is breached, the owner of the vineyard must repair it. The reason
why it’s his responsibility is beyond the scope of this article. Should he decide not
to repair the fence, the vines and the wheat will both become forbidden as .כלאים
The Gemara concludes (according to מאיררבי , according to whom the Halacha is
determined) that the vintner is liable to compensate the wheat farmer for the loss he
suffered. This is because even though פטורבנזקיןגרמא , here it is a different category
called גרמי (garmi).
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There is a view that maintains that there is no difference between גרמא and גרמי and
it is simply a disagreement between מאיררבי and everyone else. However, almost
all of the commentators say there are different levels of indirect causation: גרמא
(grama) for which is one is not liable and גרמי (garmi) for which one is. There are
many different opinions about what the criteria are for determining whether a
particular situation is גרמא or .גרמי

With regard to our winnower on Shabbos: is he חייב because one is always חייב on
Shabbos for indirect causation ( חייבבשבתגרמא ) or is the winnower a more direct
causation than usual גרמא and it is the Shabbos equivalent of ?גרמי If the latter, can
we conclude that a גרמא on Shabbos will not be considered ?מלאכה

So the fundamental question is: do the הלכות of Shabbos also have two categories
of indirect מלאכה along the lines of the two categories of indirect damages? Or do
we say that מחשבתמלאכת subsumes the whole topic of causation, regardless of how
direct the causation is?

Let us examine some מלאכות of Shabbos based on the גרמא versus גרמי concepts.

Opinion of the רשב"ם in צדדףב"ב .

According to this view, the definition of גרמי is that the action is direct but the
damage is not visible. גרמא means the action is indirect, and the damage happens
later as a result of the action done now. Reflecting these parameters to Shabbos, we
would need to be able to say that a direct action that has no visible result would
still be a מלאכה and doing something that causes a מלאכה to happen later would not.

We can easily postulate that the winnower is a case of ,גרמי because his action is
directly on the grain. One could debate whether the result is visible or not, since
without the wind, nothing would change. Even if it is not considered visible, it
would fit this definition of גרמי and would therefore be מחשבתמלאכת .

What about ?גרמא The sorts of מלאכות that fit the definition of an indirect action,
which only causes a result later would be אופה (baking/cooking) or זומר (pruning a
tree) that is considered a מלאכה since it will cause better growth later ( עגדףשבת :).
In these cases one is ,חייב so according to the s’רשב"ם view, it seems that regarding
Shabbos, there is no distinction between גרמא and גרמי – they can both be
considered מחשבתמלאכת .

With regard to כיבויגרם , we would have to say according to the רשב"ם that this is
even less of a מחשבתמלאכת than the cooking or pruning, perhaps you are not even
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doing an action of .כיבוי If we suggest that the רשב"ם would say even גרמא is אסור
on ,שבת we would have to that the קמאתנא here doesn’t agree.

Opinion of the רא"ש and תוספות in כבדףב"ב .

According to this view, the definition of גרמי is that the action is done on the object,
even though the damage happened indirectly (for example, one burned someone’s
contract, so he lost his rights to whatever was in the contract) AND the damage is
100% going to happen. גרמא means even if the action was done directly, but it is
not guaranteed to cause damage (for example, ordering your dog to attack
someone, where the dog may not bite) OR even it is guaranteed to cause damage,
but the action is not done directly (for example, you or someone else threw
someone’s dishes off the roof and there was soft cushions below and then you
removed the cushions while the dishes were in the air and they smashed).

It would appear that the distinction we mentioned about רישיהפסיק would fit into
this view of the distinction between גרמי and .גרמא When it is guaranteed to cause
the outcome, it is like גרמי and therefore מחשבתמלאכת even when it is שאינודבר
.מתכוון When it is not guaranteed to cause the outcome, like when you drag the bed
and it might not dig a trough, it is like גרמא and therefore one is not .חייב

With regard to כיבויגרם , we can easily that it is only permitted when it is not a
רישיהפסיק .

Opinion of the מאירי in נהדףקמאבבא :

According to this view, the definition of גרמי is when the action is done with intent
to cause damage (for example, breaking someone’s fence allowing their sheep to
escape). גרמא means the action is not done with intent to cause damage, but it does,
(for example someone puts his ladder too close to a pigeon coop and the fox climbs
up and eats the pigeons).

This would seem to be closely aligned to מלאכות of Shabbos. If one does a מלאכה
with intent, it is considered a ,מלאכה so is like גרמי and he is .חייב If one does
something with no intent for the ,מלאכה that is מתכווןשאינודבר , it is like גרמא and he
is .פטור If it is a רישיהפסיק , then that is considered with intent and therefore like
גרמי and he is .חייב

With regard to כיבויגרם , we could say that since his main intention is to stop the
fire spreading, it is more like a גרמא than a גרמי and therefore permitted.
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Summary

We have seen that at least according to some explanations, the concept of גרמא and
גרמי could apply to שבתהלכות . In truth, there are many opinions about the
parameters of גרמא and גרמי and not all would seem to have an equivalent in
Shabbos. I have not seen any מפרשים or פוסקים who attempt this comparison.

For a full review of all of the opinions, refer to Encyclopaedia Talmudis, וחלק ,
page .תס"א

A סדר to Remember

סיימאנסשי’בנימיןהרב

במתיבתאמלמד

For many years when I did Seder at various family gatherings, I would invariably
get a phone call a few days before Seder night, ‘please Benjy, help make this year’s
Seder (again) a positive and enjoyable experience’. While Pesach is often seen as a
joyous and pleasurable time, it also comes with its stresses and the pressure of
ensuring that everything runs smoothly. My follow up response is always, ‘who is
coming, how old are they, what is their religious background etc.?37’

I then begin the process of going through the Haggadah and working out which
Divrei Torah to share (and more importantly which ones to avoid), to hopefully
create an enjoyable and memorable night, all to be redone some twenty-four hours
later for the second Seder with a different group of individuals. Instead of sharing
‘everything’ there is to say on each paragraph, I personally limit it to one message
or idea per a section, as we go around the table each reading and sharing ideas
pertinent to the passages being read.

37 Based on the idea ‘ דַרְכּוֹפִּיעַללַנּעַַרחֲנךְֹ ’ (Mishlei 22:6) one must adjust the message and its level
of complexity to the audience attending.
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In the Haggadah we read about several Rabbis who too came together for Pesach to
share the Seder experience38, one which is worthy to explore and understand in
light of the historical backdrop of what was happening at the time.

ה ימַעֲשֶׂ רַבִּ יאֱלִיעֶזרֶבְּ עַוְרַבִּ ייְהוֹשֻׁ ן־עֲזרְַיָהאֶלְעָזרָוְרַבִּ יבֶּ יעֲקִיבָאוְרַבִּ הָיוּטַרְפוֹןוְרַבִּ יןשֶׁ בְנֵי־בְרַקמְסֻבִּ בִּ
רִיםוְהָיוּ יצִיאַתמְסַפְּ ל־אוֹתוֹמִצְרַיִםבִּ יְלָה,כָּ אוּעַדהַלַּ בָּ יעַרַבּוֹתֵינוּלָהֶםוְאָמְרוּתַלְמִידֵיהֶםשֶׁ קְרִיאַתזמְַןהִגִּ

מַע לשְׁ חֲרִיתשֶׁ שַׁ .

It happened once [on Pesach] that Rabbi Eliezer, Rabbi Yehoshua, Rabbi Elazar
ben Azariah, Rabbi Akiva and Rabbi Tarfon were reclining in Bnei Brak and were
telling the story of the exodus from Egypt that whole night, until their students
came and said to them, "The time of [reciting] the morning Shema has arrived."

Aside from this story not being found in any of the classical Midrashim or original
sources, the original text above is found in the Siddur of Rav Amram Gaon and
the Haggadah of the Rambam. While there is a discussion regarding the identity of
the Rabbis who attended this Seder39, we will explore the version of text known to
us to identify a few nuances in the text.

Firstly, where are the wives, children (and students)? They seem to be absent and
not there throughout the Seder as is evident from the fact that they are staying up
all night and the students must ‘come in’ to remind them about the morning
reading of the Shema.

There are those who suggest that the children have already gone to sleep and that
these five Rabbis have continued to expound the Haggadah after having already
engaged the children and fulfilled the Mitzvos of the Seder.

39 Some add (or substitute for Rabbi Tarfon and Rabbi Eliezer) Rabban Gamliel based on the
Tosefta Pesachim 10:8. This is also supported from other Talmudic sources (Succah 41b, Makkos
24a, Yerushalmi Sanhedrin 7:13, Shemos Rabbah 30:9, Devarim Rabbah 2:24 etc.) as these
Rabbis are commonly mentioned together. It is possible that Rabban Gamliel chose not to come
to this Seder as it would upset Rabbi Eliezer who blamed him for him being ostracised (Bava
Metzia 59b). Furthermore, it would create a difficult situation for the other Rabbis would be
unable to lean in his presence (the Nasi) and hence lack an expression of freedom and kingship
on this night (Pesachim 108a).

38 Although the Sfas Emes suggests that this episode did NOT happen on Seder night and hence
he explains that no other rituals such as eating Matzah or Marror are mentioned, not because they
didn’t fulfil them but rather as there was no obligation as it wasn’t Seder night, this opinion is not
mainstream.
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Secondly, why was the Seder in Bnei Brak the hometown of Rabbi Akiva and not
the hometown of any of the other four Rabbis such as Lod, Yavneh or Peki’in
(Sanhedrin 32b, Bava Metzia 4:3 etc.). This question is bolstered by the fact that
Rabbi Eliezer and Rabbi Yehoshua were both senior and the teachers of Rabbi
Akiva and it is customary to visit one’s teacher for the festival, not the other way
around (Succah 27b and Rosh Hashanah 16b). The order of the Rabbis listed also
suggests that they are ranked in a descending order of importance, suggesting that
Rabbi Akiva should not at all have been first choice for a communal Seder (see
Tosfos to Avodah Zarah 45a אמרד"ה , Kesubos 105a דחשיבד"ה and Sotah 4a בןד"ה
.(עזאי It is also surprising that Rabbi Eliezer would have attended a Seder at all by
Rabbi Akiva’s house considering he believed one should NOT leave one’s house
for Yom Tov but rather to provide happiness and joy for one’s family should be
one’s primary focus (Abarbanel). Equally perplexing is that Rabbi Eliezer was
placed in Cherem at the time and was thus prohibited to be even in one’s four-cubit
radius as the law pertaining to a מנודה (Bava Metzia 59b and Sanhedrin 68a).

While one could answer that Rabbi Eliezer may have taken his family with and
hence acted in accordance with his opinion or left them after completing his own
Seder in Lod (some 4½ hour walk), we are still left with the question as to why he
would go to his student’s house on this night (Avos D’Rabbi Nassan 6:2). Rabbi
Reuven Margolis suggested that the Rabbis were returning from an overseas trip
on behalf of the Jewish people and ‘happened’ to arrive Erev Pesach near Bnei
Brak (perhaps the Port of Yaffa some 2½ hour walk), hence it was a practical move
to go to Rabbi Akiva’s house for Seder that night (see Yachin to Ma’aser Sheini 5:9
and Joshua 19:45-46).

Thirdly, how is it possible that they needed to be told about the time of the morning
Shema, surely it would have been light outside and blatantly obvious (Yoma 35b)?
Even if they were to argue that they were involved in the Mitzvah of Torah study
(for the Mitzvah of retelling the Exodus had ceased at morning), it is still clear that
one must interrupt for the reading of the Shema so why didn’t they stop their
discussions automatically (Shabbos 11a).

It is possible that the timing of this Seder happened during the Hadrianic decrees
prohibiting Torah and freedom of expression in Mitzvos. Therefore, the Rabbis
were forced to do the Seder in a concealed manner perhaps in a cave or
underground bunker with no windows. This would also explain that lack of other
family members and students with them as it had to be kept a quiet affair away
from the prying eyes of the Romans and their officers. Therefore, being unaware of
the time, the students came to ‘remind’ them that the dawn had arrived and hence
time to recite the Shema. Furthermore, it is also evident of the self-sacrifice that
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these Rabbis had in discussing the Exodus all night despite the looming threats of
discovery out of love of Hashem and His Mitzvos. Others suggest that this was
during the time of the Bar Kochba revolt and hence they secretly convened to
discuss not only a past liberation from Egypt but how they could rid themselves of
their current oppression and hence even Rabbi Eliezer attended due to the urgency
of the situation.

Rabbi Yechiel Michel Epstein though explained that the movement to Rabbi
Akiva’s house was born out of a different kind of urgency. As the Temple lay in
ruins with no foreseeable manner to observe Pesach with its accompanying
sacrifice and Torah rituals (Marror), these Rabbis came to Rabbi Akiva who
seemed to be the eternal optimist, always finding light in the darkness ‘ נחִַמְתָּנוּעֲקִיבָא

נחִַמְתָּנוּעֲקִיבָא ’ (Makkos 24a-b). Perhaps based on this idea there existed a level of
light within that made it difficult to discern when it was actual morning as Rabbi
Akiva brought them comfort and hope in a time of ruin and destruction (Berachos
5b).

We thus find the historical precedent of making the Seder a meaningful and
enjoyable experience, going to places and hearing Divrei Torah that bring comfort
and warmth on a night focused on exile and redemption. It is thus imperative that
we too make our Seders memorable and most important enjoyable40. It is a delicate
balance, especially with children present not to overburden them with excessive
and lengthy explanations on the Hagaddah41. May we merit to fulfil the Mitzvah of

לְבִנךְָוְהִגַּדְתָּ and create entertaining and meaningful Sedarim for our families for the
many years ahead.

41 Unfortunately, I often recall my childhood Seders at other family’s houses falling asleep on the
couch right after the meal, never making it to the end of the Seder, only to be woken up when it
was time to go home. Perhaps it would have been better to have moved through the Seder
quickly (as the Chafetz Chaim and others did when guests were present) and return to Maggid
when the Seder was complete for the benefit of the adults.

40 This may include games of trivia, treasure hunts, Torah riddles, Pesach memes and funny
cartoons etc.
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Reading the מגילה out-of-order

סופריןשי'דודדובהת'

במתיבתאתלמיד

In מגילהמשניות 42 it says that one cannot read the מגילה out of order. 43 בבליתלמוד
explains that the proof for this is the פסוק44 of וְנעֲַשִׂיםנזִכְָּרִיםהָאֵלֶּהוְהַיּמִָים - And these
days shall be remembered and celebrated. The גמרא connects the celebration of
פורים to the commemoration, which is done through the reading of the .מגילה
Therefore, just like the days of פורים are celebrated (i.e. the 14th and then 15th of
Adar) in a sequential order, so too the reading of the מגילה must also be sequential
and in order.

The 45 ירושלמיתלמוד quotes a different פסוק as a proof for this הלכה that the מגילה
must be read in order; 46 וְכִזמְַנּםָכִּכְתָבָם  – according to their script and according to
their appointed time. The ירושלמי proves from the פסוק that the מגילה must be read
just as it is written, in a chronological order, from beginning to end.

Interestingly, the בבלי initially suggests this ,פסוק but then rejects it saying that the
פסוק is not directly speaking about reading of the מגילה , rather it is talking about
writing the מגילה which must be done in order.

Why is the ירושלמי satisfied with the פסוק that the בבלי rejected? Why doesn’t
it reject it as well?

The מרגליתמשההרב-פניםמראה suggests that the ירושלמי was satisfied to learn from
the פסוק which the בבלי challenged because it understood the word to כִּכְתָבָם be extra
and thus hinting to us that one may not read the מגילה out of order. The בבלי
however, learns something else from this extra word; that the מגילה must be written

כזט,אסתר46
בהלכהבפרק45
כחט,אסתר44
יז,אדף43
אמשנהבפרק42
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in אשורית script. Therefore, because the בבלי already learns something from the
extra word, it cannot learn the law of not reading the מגילה out of order from that
פסוק and therefore rejects it and brings another .פסוק

סולובייצ'יקהרב discusses a practical Halachic difference between the בבלי and
ירושלמי understanding of this .סוגיא He understands that the בבלי proof is more in
the context of how one fulfils the ,מצוה whereas the ירושלמי is more in the context
of the imperative of how to write and read the מגילה . He therefore posited that
according to the בבלי , one who reads the מגילה out of order has not fulfilled their
obligation, but has not done anything wrong. That person just needs to read the
מגילה again in the correct order. On the other hand, according to the ירושלמי , one
who reads the מגילה out of order has violated a prohibition of not having the מגילה
read as it must be written .(כסדרן)

The רש״ש likens the obligation of having the מגילה read in order to the construction
of a building, which too must be built in a specific order for it to become stable and
everlasting. The מאירי adds that the whole purpose of reading the מגילה is to
publicise the miracle and that can only be done when the מגילה is read in order to
highlight the greatness of the miracles and events in the story.

The טובשםבעל explains that the concept of reading the מגילה in order also applies
to the way we incorporate it into our lives. If one views the story of פורים as simply
history, something that happened in the past, one has not fulfilled their obligation.
Rather, the reading of the מגילה extends beyond a historical recounting; it's a call to
transform the narrative into a living guide for our lives. If we limit פורים to a past
event, we miss the obligation to integrate its lessons. The מגילה becomes a source
of continual inspiration, prompting us to actively apply its principles to present-day
challenges and seeing Hashem’s guiding hand throughout history. It's not merely a
reflection on history; it's an invitation for ongoing self-discovery and growth. By
weaving the מגילה timeless themes of courage, faith, and divine providence into our
daily lives, we fulfil the true essence of the פורים obligation.
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Reward for a Sinner

טיארשי’מענדלמנחםהת’

במתיבתאתלמיד

If someone sends a mother bird away and then takes its children, the תורה47
promises him a long life.

What would happen if this person was עובר an עבירה of ח”וכרת , which usually
means that he would die either immediately or at the latest before he turns 50, as
explained in ,48תניא so how could such a person merit a long life?

One cannot answer by simply saying that in גלות sinners can live long and
prosperous lives (since their חיות comes through אחראסטרא ,as explained in ,(תניא49
because the question remains for הביתזמן .

Perhaps the answer to our question can be found in the .מאירי The גמרא50 there
explains that the reward of long life for sending away the mother bird can
sometimes be received only in the next world, הבאעולם . The מאירי explains that one
receives the reward for many מצות only in the next world. With regards to the מצוה
of sending away the mother bird and respecting one’s parents (both are longevity),
there is also a reward in this world – long life in the simple sense. Nevertheless,
explains the ,מאירי if the person has done certain ,עבירותה’ can push off all of his
reward of long life for “later on” ( הבאעולם ).

’ה loves him very much and wishes to cleanse him of his sins so that his portion of
הבאעולם will be complete.

ט,בקדושין50
וסימןהקודשאגרות49
דסימןהקודשאגרות48
זפסוקכבפרקדברים47
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Ways to be מקדש a woman

ניושי’פייבלאברהםהת’

במתיבתאתלמיד

In the beginning of קידושיןמסכת 51, the משנה starts off with three ways a man can be
מקדש a woman:

1. Money (כסף)
2. Document (שטר)
3. Marital Relations (ביאה)

It then asks what it means by money, and שמאיבית explains that it means to give to
her a דינר or its value and הללבית explains that it is a פרוטה you need to give, or its
value.

My question is, can you מקדש a woman a slave since you can give the "worth of
money"?

The answer is that you can't give a slave because it is not under the status of money
but rather that of property, and you can't give property to be מקדש a woman.

ב,א51
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The s’גמרא חידוש

שאכנאשי’דובמאירוהת’לופטיגשי’ארי'הנחהת’

יצחקיוסףאהליבישיבתתלמידים

In 52 בתראבבאמסכת , the גמרא seems to state that “for a roof that is looking over your
neighbours garden you must build a wall 4 אמות high because of ‘ ראיההזיק ”. But
we learn in תצאכיפרשת 53 that: י ֤ יתִתִבְנהֶ֙כִּ ֣ שׁבַּ יתָחָדָ֔ ֥ הוְעָשִׂ ךָמַעֲקֶ֖ ֑ יםלְגגֶּ ֤ מִים֙וְלֹֽא־תָשִׂ ךָדָּ בֵיתֶ֔ בְּ

ל פֹּ֥ יֽ־י לכִּ נֹּפֵ֖ נּֽוּ׃הַ מִמֶּ . “When you build a new house, you shall make a fence for your
roof, so that you do not bring bloodguilt on your house if anyone should fall from
it.” If there is already a מצוה to build a wall on the roof, what is the s’גמרא חידוש
here?

The בבליתלמוד doesn’t bring down the פסוק for this הלכה . The only place this פסוק
is mentioned in ש"ס is חוליןמסכת 54, which states that when you need to build a
fence on a roof, it excludes a שול and a מדרשבית . (As they don’t belong to anyone
and it therefore doesn’t qualify it as your building). However, it doesn’t talk about
the height requirement of the fence.
The משפטבחושןיוסףבית says it’s a עשהמצות for a person to build a fence on a roof
with a minimum height of 10 טפחים for safety. The עיניםמאירת adds that the יוסףבית
didn’t get this הלכה from the ,טור rather from the .רמב"ם
The רמב"ם55 states that the height of a fence on a roof should not be less than 10
,טפחים so that a person should not fall from it. The fence must also be a partition
strong enough to enable a person to lean on it without falling.
The משנהכסף brings the סיפרי that also mentions this, and the משנהכסף derives this
from the idea that people wouldn’t fall off a roof, if there is a fence of at least 10
.טפחים

א'הלכהי"א,פרקנפש,ושמירתרוצחבהלכותנזיקין,בספר55
קלו.דף54
ח'פסוקכ"ב,פרק53
ב:דף52
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The עוזמגדל says that he couldn’t find this הלכה anywhere in בבליתלמוד , but found
it in בתראבבאירושלמי,תלמוד 56.
The ירושלמי states that in regards a railing on a roof, it states רָהגבָוֹהַּמַעֲקֶה טְפָחִיםעֲשָׂ –
“only if it has a railing ten handbreadths high.”
We see from here that for safety, you only require 10 ,טפחים but for ראיההיזק , you
need 4 .אמות Therefore, the חידוש is that it’s a different size for ראיההיזק , so it needs
to mention that you build a wall on a roof. Furthermore, for safety, you could be
able to use a transparent wall, but not in a case of ראיההיזק .

Question in the Mishna

יודאסיןשי’ראובןזושאהת’

במתיבתאתלמיד

In the beginning of 57 קידושיןמסכת it starts off, דרכיםבשלשׁנקניתהאשה , that a woman
is acquired by her husband by three ways.רש"י explains that the word ,שלש is בלשון
.נקבה

Then the משנה explains that the דרכיםשלש are:
1. כסף
2. שטר
3. ביאה

With this in mind, we see in the next עמוד that the גמרא asks ליתנישלשדתניאיריאומאי
,שלשה why does the משנה teach this נקבהבלשון , it should teach it זכרבלשון ?
תוספות explains the reasoning behind the question, is that the way the תורה speaks is

זכרבלשון .

ב.דף57
אהלכהיד.,דף56
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The reason why it is written נקבהבלשון is because it wants to teach us that the word
דרך is נקבהבלשון like we learnt in a םוְהוֹדַעְתָּ֣ רֶךְ֙לָהֶ֗ הּיֵלְ֣כוּאֶת־הַדֶּ֙ ,פסוקבָ֔ , and make
known to them the way they are to go.
But then we learnt in a ,משנההזבאתבודקיןדרכיםבשבעה , there are seven ways to
check a ,זב it should have said נקבהבלשוןשבע ?

It is to show us that דרך can be used נקבהבלשון . Now that we have established this
we see at the end of the ,עמודדרכיםמשוםשלשתניטעמאמאי , why does it teach שלש

נקבהבלשון , to teach .דרכים
If the only reason it says נקבהבלשוןשלש is because of ,דרכים let the משנה say דברים
and then we can say ?שלש

The answer is that it is coming to teach דרךאיקריביאה , that ביאה is called .דרך
So if the only reason that it says the word דרך is because of ביאה so then the order
should be: שטרכסףביאה.עיוןצריך .

The רמב”ם and magic

לעווענטאלהלוישי’מענדלמנחםהת’

במתיבתאתלמיד

The ,58רמב”ם describes all sorts of forbidden magic including doing divination,
having communication with the dead, chanting spells, and more. But in the final
הלכה the רמב"ם states: “ וכזבשקרדבריכולןהאלודברים ”, ‘all the above matters are
falsehood and lies.’

How can the רמב"ם say that magic is only falsehood and that to believe in it is
stupidity, if the ,גמרא59 asks: “What is witchcraft? And it answers that חסדארב and

הונארבבררבה were once on a ship, and a witch said something which stopped the

פא,בשבת59
י"אפרקכוכביםעבודתהלכות58
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boat, so they said ’ה Name and the boat moved again”, showing here that
witchcraft does exist?!

The רמב"ם cannot argue with this story for 2 reasons:

a) Because he is a ראשון and the story is with אמוראים

b) Because it is a story, and no one can argue with a story.

Perhaps the answer is that during the times of the גמרא magic was real, but in the
times of the רמב"ם it was either forgotten or destroyed.

Now this seems to work but there is a story brought down60 about שמואלר’החסיד
,מונקס that describes how there were two witches in the region of Poloyzck, who
would jinx the ,אידן and once שמואלרב came to an inn where the witches were
staying at, and the witches were challenged to have a competition with שמואלר’ ,
which they agreed that they would both cast spells on a cup of whiskey, and they
would each drink the cup of the other. After proving there was no poison inside the
cup, they did their witchcraft and handed the cup to שמואלר’ , who made a loud
ברכה and then drank it with no effects. After this, he handed the witches his cup
and when they drank the contents inside of the cup, they both died.

When he went to the רביאלטר for כיפוריום , he found his path blocked by ravens,
where he stayed trapped until the רביאלטר sent the רבימיטעלער and 2 חסדים to help
him reach Liozna. After כיפוריום , the רביאלטר told him off for having started up
with the witches. This proves that witches do have power, but קדושה can overpower
it.

To conclude I am not sure of what the רמב"ם is trying to teach us so עיוןצריך

60 ‘Early Chassidic Personalities- Reb Shmuel Munkis’
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A גר born to a Jewish mother

שטערןשי’דובעריששכרהת’

במתיבתאתלמיד

The 61רמב”ם says, מִיּשְִׂרָאֵלאִמּוֹשֶׁתִּהְיהֶוְהוּאגֵּראֲפִלּוּמָמוֹנוֹתדִּיניֵלָדוּןכְּשֵׁרִיםהַכּל , all people
are allowed to judge in cases involving financial laws, even a ,גר as long as his
mother is a native-born .איד Then it says, מִיּשְִׂרָאֵלאִמּוֹשֶׁאֵיןפִּיעַלאַףהַגֵּרחֲבֵרוֹאֶתדָּןוְגרֵ ,
a גר may judge another גר even if his mother isn’t a native-born Jewess.

The latter part of the הלכה is showing that the first part of the הלכה is referring to a
גר born to a אידישע mother, as with the latter part there is an obvious difference on
who this person is, a גר born to a non-Jewish mother. How in the first part can there
be such a thing as a convert being born to a Jewish mother? Then he isn’t a ?גר He
is a full-fledged איד and can even possibly judge any case, not just financial cases?!

A place where this term is used, of a convert born to a Jewish mother, is found in
קידושיןמסכת 62, where it refers to a person as a ,גיורא in a case where his mother was

in fact a .איד

We must say in these cases that it is not a person who is a גר but rather a person
whose father is a ,גר but whose mother is Jewish.

But we still have two questions:

1. Why is he being called as a גר if he is from Jewish descent?
2. Why is his ability to be a judge less than anyone else and is only allowed

to judge in financial cases or other ?גרים

עיוןצריך

עו:בדף62
יאהלכהיא,פרקסנהדרין,בהלכות61
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הורדוס killing the רבנן

שטערןשי’דובעריששכרהת’

במתיבתאתלמיד

In בתראבבאמסכת 63, it says a story where הורדוסמלך , goes and kills all the ,רבנן as
they learnt out from64 מלךעליךתשיםאחיךמקרב , that from the best of your brothers,
you should appoint a king, that it the king has to be from the best of your brothers,
which הורדוס was not.

On this, תוספות writes that, it can’t be he didn’t kill all the ,רבנן as ,הלל when he
came up to ישראלארץ from ,בבל he came 100 years prior to the ,חורבן where there
he met the בתיראבני who were נשיאים there in ישראלארץ , and that הורדוס ruled 103
years prior to the ,חורבן showing they overlapped and therefore he didn’t kill the בני
.בתירא

Later on, on the next ,עמוד it says that ,הורדוס asked the רבנן if he should cover the
המקדשבית , with gold, which they replied that you should keep it as is (as it was

made of green and blue marble which looks like the waves of the water which are
appealing to the eyes).

Why did תוספות need to make this whole חשבון on how they overlapped, if תוספות
could’ve just got it from our גמרא a few lines later showing there were ,רבנן and not
just that הורדוס actually spoke to them?

We could maybe say that over the period of time it took (about 3 years, maybe
even less) to build the המקדשבית , more רבנן came either from ,בבל or just that they
grew older and therefore תוספות couldn’t learn it from there?

עיוןצריך

טויז,דברים,64
ג:בדף63
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Abundance of ברכות

סופריןשי’דודדובהת’

במתיבתאתלמיד

In תעניתמסכת 65 it asks what does ‘ דיבליעד ’ - ‘there is never enough’ mean? The
גמרא answers that it means ‘ ״די״מלומרשפתותיכםשיבלועד ’ - until your lips will be
worn out from saying ״די״ – enough, so much. Meaning: you will be saying –״די״
enough, so much that your lips will get worn out .(יבלו)

When you say the word ״די״ your lips do not meet and you do not use your
lips, so how will your lips get worn out?

The יוסףענף says that we also find this concept by the 66ירושלמי which says that you
say ברכותדיינו , rather than just .״די״ According to the ירושלמי version, with the
inclusion of the word ,ברכות you are moving your lips and we don’t have a question
anymore.

The 67 טובשםבעל suggests that since when you say ״די״ you are not using your lips,
therefore they dry out and become withered from lack of use.

It is also explained that it is because of this very fact that when you say ״די״ your
lips aren’t used, and therefore you can say ״די״ all day and not get tired, you are
able to receive many ברכות (as per the ירושלמי version).

זראהפרשתטובשםבעלספר67
ההלכהטפרקברכות66
ט,אדף65
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המלכהוהלנימונבזהמלך

גראנערשי’ישעי’הומרדכיהת’

במתיבתאתלמיד

In בתראבבא 68 It mentions a certain מונבזמלך that, during a year of famine, gave out
all of the money from the royal treasury that had been hoarded by generations of
his ancestors, to the poor. מונבזמלך gave 6 reasons why it was beneficial.

But who was this מונבזמלך ?

69רש"י says that he was one of the חשמונאימלכי , and was the son of המלכההלני .
In 70 זוטאעולםסדר , he is identified as the son of King Aggripas the son of הורדוסמלך
(one of the חשמונאי kings at that time). יוחסיןספר quotes גאוןצמחרב that he was the
son of הורדוסמלך but rejects it.
The ערוך agrees with .רש"י
However, the מהרש"א disagrees, and quotes רבהמדרש 71 that מונבזמלך and his
brother Bazotos were the sons of המלךתלמי (King Ptolemy) , who converted to
אידישקייט with the help of their mother. (Most of the kings of the Greek Egyptian
Dynasty, the Ptolemaic Dynasty, were named Ptolemy, so it's not necessarily the
King Ptolemy who was responsible for the translation of the Torah into Greek. And
Ptolemy was a common Greek name, so this particular King could've been from
another country and dynasty.)

The story is, that מונבז and Bazotos, sons of King Ptolemy, were reading the פסוק72
of " עָרְלַתְכֶםבְּשַׂראֵתוּנמְַלְתֶּם "- " you shall circumcise the flesh of your foreskin". They
turned away from each other and cried. They each went individually and got a ברית

יז:יאבראשית72
מו,ילךלך71
טפרק70
המלךמונבזד"ה69
י,א68
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.מילה Several days later, when they were reading the same ,פסוק they revealed to
each other that they got a .ברית
When their mother (probably המלכההלני ) found out, she told their father King
Ptolemy that a mole grew on the flesh of his sons, and they needed a medical
circumcision. He gave his permission. Because of that, פינחסרבי says that he was
rewarded, that when he went to war and an enemy ambushed him and his army, he
was saved by a miracle.

The יוסףעץ associates this מדרש with מתיתיהובןיוסף (Josephus) who mentions in the
Antiquities of the Jews73 about המלכההלני , the wife of King Monobaseus (similar
to (מונבז who was the King of Adiabene .חדייב) It’s in what's now modern day Iraq.
Its identified with אשכנז75,76ריפת,74חבור and (,עדן77 and her son Izates (similar to
Bazotos) who, after being convinced by a merchant named ,חנניה converted to
Judaism shortly before the .חורבן They donated many gifts to the המקדש.ביתיוסיפון
mentions that Izates had a brother that was named Monobaseus (probably named
after his father) but he doesn't mention that he converted. יוסיפון says that Izates
became king, and מונבז succeeded him, while המלכההלני moved to ישראלארץ .

ליפשיץישראלורביגדליהרבי on בתראבבא 78, say that they think מונבז wasn’t מבית
,חשמונאי but rather one of the העולםאומותמלכי . They bring an opinion that he was a
Persian king (this fits with him being a king of Adiabene, as it was a client
kingdom of the Parthians, who were Persian).

There are a few mentions of המלכההלני and מונבזמלך around .ש”ס

In נזירמסכת 79, it says that when המלכההלני , son went to war, she said she would
become a נזירה for 7 years. Her son did return, so she kept her promise. After 7
years, she went to ישראלארץ and הללבית told her to become a נזירה for another 7

יט,ב79
י,א78
כז:כגיחזקאליונתןתרגום77
נא:כזירמיהויונתןתרגום76
עאמגילהירושלמי75
עב.קידושין74
7320:2
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years. At the end of those, she became טמא and then had to do another 7 years. So
she was a נזירה for 21 years. יהודהרבי says she only was a נזירה for 14 years.

This משנה is also quoted in 80כתובות , and 81תוספות says there that המלכההלני and her
son מונבז were חשמונאימלכי . The רש”ש brings the עיניםמאור who says that they
weren’t ,חשמונאים but rather .גרים

The משנה on 82יומא says מונבזמלך donated the golden handles for the כלים for יום
כיפור and המלכההלני donated the chandelier of the entrance to the .היכל There are
some גרסאות that read מונבז as .מולבז

There is also a תנא by the name of מונבז who argues with עקיבארבי in 83שבת about if
someone who doesn’t know a certain ,הלכה is חייב to bring a חטאתקרבן . But this
probably isn't the same ,מונבז as he lived roughly 50 years before עקיבארבי became
a .תנא It could be he was nicknamed מונבז as he often asked questions about
converts.

His mother המלכההלני is fairly established. Her סוכה is mentioned in ,84סוכה as being
higher than 20 ,אמות and mentions she had 7 sons living with her in .לוד

She was buried in ירושלים in מלכיםקברי along with her son Izates. It said on her
grave " מלכתאצדא " (the Mistress, our queen). It was stolen by the French and now
it's in a museum.

So we can establish that this מונבזמלך converted with his mother הלני and brother
Bazotos/Izates, and gave a lot of .צדקה But we still have questions.

1. Who was his father, Agrippas, Ptolemy or King Munbaz I?
2. Was he a חשמונאי or a ?חדייבי

ב,ב84
סט,בסח,א83
לז,א82
הורוהד"ה81
ז,א80
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Considering the fact that the מדרש and יוסיפון (who lived in the same time as (מונבז
are in line with each other, and the מהרש"א says that the מונבז in בתראבבא is the
same one, in addition to the opinion of the עיניםמאור and ישראלורביגדליהרבי
,ליפשיץ I believe we can establish who he was based on them. He was the son of
Munbaz I, King of Adiabene, and the רבהמדרש calls him ,תלמי which was maybe
his second name (many people in those days, especially kings, had multiple names,
in different languages).
He converted with his mother הלני and brother Bazotos/Izates, and succeeded his
brother as king. He was not king of ישראלארץ but rather of Adiabene.

So why does זוטאעולםסדר say he's the son of Agrippas and רש”י say he was a
?חשמונאי (Although הורדוס wasn't a ,חשמונאי his wife, Agrippas's mother, was a
(.חשמונאי

We could say that הלני was the daughter of Agrippas. Why? Because 85 מתתיהובןיוסף
writes that Agrippas daughter, Berenice, became a .נזירה Now, which royal woman
became a נזירה at that same time? המלכההלני ! It could very well be that המלכההלני
was actually Berenice, daughter of King Agrippas, (as mentioned above, many
royals in those days had multiple names/nicknames). She then married מונבזמלך (it
was said by ,יוסיפון that they were siblings, but it could be he was wrong, as he
didn't have הקודשרוח ), moved to Adiabene and had השנימונבז and Izates, and
converted with them.

But if she was the daughter of Agrippas, who was a Jew86, why did she need to
convert? Because her mother, Agrippas wife (her name was Cypros), most
probably wasn't Jewish.

So now we can understand why רש”י says he was a .חשמונאי His grandfather was
Agrippa ( זוטאעולםסדר refers to him as his father but תורה often refers to
grandparents as parents87). Therefore רש”י calls him a .חשמונאי

87 For example, in ב:יחשמות , it says the daughters (of (יתרו went back to their father .רעואל The
עזראאבן says that רעואל was their grandfather, the father of יתרו

דכיוןד"התוספותג.בתראבבאראה86
85 (The Jewish Wars 2:15)
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(See Rabbi Mattisyahu Strashun on . יבתראבבא who has his own פירוש on this topic
and how the גירסא of מולבז affects it.)

צדקהtoגוים

אדעליסטשי’פתחי’הדודהת’

במתיבתאתלמיד

In 88 בתראבבאמסכת there’s a story of a lady by the name of הורמיזאיפרא , the mother
of a king named ,שבור who gave 400 דינרים to אמירבי and he didn’t accept the
money. She then gave the money to רבא who accepted it because of מלכותשלום , to
maintain peace with the kingship as she was the mother of the king. When אמירבי
heard about this, he got angry at .רבא

He quoted the פסוק in ישעיהו89 that says “ אותהמאירותבאותנשיםתשברנהקצירהביבש ”,
when the leaves wither out, they should be broken off and even a woman can break
them, which means that you shouldn’t give any opportunity for a גוי to do a ,מצוה so
they don’t have any זכותים so that they should be easily broken. Therefore רבא
shouldn’t have accepted the money for ?צדקה The גמרא answers that the reason רבא
accepted the money is because of מלכותשלום . It then rejects this by saying is it
possible that אמירבי didn’t hold of מלכותשלום ?! If he did, why did he get angry at
רבא for accepting the money.

The גמרא answers that אמירבי got angry at רבא because he thought that רבא
should’ve at least given the money to ,גוים and it wouldn’t have been as great of a
מצוה for הורמיזאיפרא . The גמרא asks “But in fact רבא did in fact give it to ”!גוים and
answers that אמירבי didn't hear that part of the story and therefore got angry at .רבא

יאכזישעיהו89
י,בדף88
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The question arises, if אמירבי really thought that רבא should’ve accepted the money
but given it to גוים (which in fact he did but אמירבי didn't know) then why didn’t

אמירבי accept the money because of מלכותשלום and just give the money to ?גוים

The מהרשא90 answers that the reason אמירבי didn’t accept the money from איפרא
הורמיז is because he didn’t know of any poor גוים in his city, and he didn’t want to
give the money to a איד as we have already established.

Now that we understand why אמירבי didn’t accept the money himself we can move
on to another issue and discuss why אמירבי suspected רבא for doing the wrong
thing, even though רבא was a great .צדיק

One possible reason that אמירבי suspected רבא for doing the wrong thing was
because אמירבי thought that רבא was in the same predicament as him and had no
גוים in his city.

Hearing מגילה on the wrong day

עודזהשי’יעקבישעי’ההת’

יצחקלויבחדרתלמיד

מגילהגמרא starts off: On which dates can the מגילה be read? The 11th, 12th, 13th,
14th, and 15th of .אדר The big cities read on the fourteenth, cities with a wall
around them from the time of נוןבןיהושע read on the fifteenth, and smaller villages
can bring back the day of מגילה reading to to the day of gathering. What was the
day gathering? הספרעזרא decreed that the courts should judge cases on Monday
and Thursday. Therefore these days were called days of gathering, because all the
villagers would come into town on those days to be judged. this means that when
פורים falls out on Tuesday or Wednesday, the מגילה is read on Monday, i.e. the
twelfth or thirteenth. If פורים fell out on Friday or ,שבת it would be read on

כו'א"הלעניילמפלגינהוליהדאיבעיד"ה90
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Thursday, i.e. the twelfth or thirteenth. If it falls out on Sunday, it would be read on
Thursday, i.e. the eleventh.

Why can it be read on those dates? The גמרא says that it was because the כנסתאנשי
הגדולה were lenient on the villages that they could bring back the day of מגילה
reading in order that they should be able to supply their brothers in the big cities
with food for their סודותפורים , without having to worry about having to hear the
.מגילה

This is revised on דדף , and the גמרא concludes that it is not that they should be able
to supply their brothers in the big cities with food, rather because of the merit that
they supply their brothers in the big cities with food the whole year. Therefore, in
this merit, the הגדולהכנסתאנשי were lenient and let them bring back the day of מגילה
reading, in order to spare them the extra effort of another journey into town, since
they have to go into town to hear מגילה because they don't have anyone in their
village who can read the מגילה for them.

Later on, יטדף , the גמרא talks about a villager who came to a big city on the
fourteenth. Does he read on the day of gathering, or on the fourteenth?

רבא says he must read on the fourteenth, although the הגדולהכנסתאנשי were lenient
on the villages that they could bring back the day of reading in order that they
could provide food for their brothers in the big cities. However, this leniency
applies only to a villager in his village, but he's in town anyway, since his original
obligation is on the fourteenth, he must read on the fourteenth.

However we have a question: They may bring back the day מגילה reading so that
they would be able to provide food for their brothers in the big cities. Didn't we say
on דדף that it is to spare the villagers the extra effort of making a second trip, not
so they should be able to provide their brothers in the big cities with food?

The אבןטורי explains that in this case, the first reason doesn't apply, because it is
obvious that if the reason was that we don't want to trouble the villagers, there's no
trouble in this case! Therefore, explains the אבןטורי , the גמרא must inform up that
in this case, we are forced to rely on the first reasoning from בדף .

Now we can clearly understand why the גמרא goes back to the first reasoning from
בדף . However it is clear that it is only in this specific case, because there is no
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other choice that we are able to rely on the first reasoning. In all other cases, the
second reasoning stands.

3 Watches of the night

יודאסיןשי’סענדראלכסנדרהת’

יצחקיוסףאהליבישיבתתלמיד

There is a big debate in ברכותגמרא on when exactly שמעקריאת is said at night. רבי
אליעזר says that you say it at the end of the 1st of the three-night watches.

The 91גמרא brings a ברייתא to prove that the night has 3 watches. The ברייתא says:
אליעזררבי says: The night has 3 watches, and at each watch ,’ה sits and roars like a

lion. And the sign for each watch is: For the first watch, the donkey brays; for the
second watch, the dogs bark; and for the third watch, the child nurses from his
mother and the woman speaks with her husband.

Then the גמרא brings from דרבמשמי׳שמואלבריצחקרב that during the night watches
’ה sits and roars like a lion and says: “Woe to the children, that because of their sins
I destroyed My house, and burned My היכל [the המקדשבית ] and exiled them among
the nations of the world.”

Then it goes on to talk about יוסירבי , who was travelling and stopped by at a ruin to
pray. Upon leaving he was confronted by הנביאאליהו , who asked him a few
questions including what he had heard in the ruin. יוסירבי says “I heard Woe to Me,
that due to their sins I destroyed My house, burned My מקדש and exiled them
among the nations of the world.”

Then the גמרא goes on to speak about the three reasons of why one should not to go
into a ruin, and then goes on again to talk about the three-night watches.

What was the point of this interruption? We are trying to learn about what ’ה says
during the night watches, not about ruins?

ג,אדף91
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Maybe we can connect the three-night watches to the three reasons to not go into a
ruin.

Well, the three reasons for why not to go into a ruin is,

1. People might be suspicious that you are going to meet a harlot.

2. The ruin might collapse.

3. There might be שדים there.

The first watch is when a donkey brays. This can be connected to not going into a
ruin because of שדים How? When משיח comes, he will get rid of all bad (including
(שדים and משיח will come riding a donkey.

The second watch is when a dog howls. This can be connected to not going into a
ruin because of it collapsing. When a dog howls, he might be howling because he
senses something is about to happen (it’s a thing that animals do), like a building
collapsing.

The third watch is when a mother is nursing. This can be connected to not going
into a ruin because of suspicion of meeting a harlot. When there is suspicion to do
with a harlot, it is because you are in a private place, just like a mother nurses in a
private place.

That’s in this world, what about up in heaven?

First ה‘ speaks about destroying the המקדשבית . This can be related to not going into
a ruin because of collapsing.The המקדשבית collapsed, the same way a ruin might
collapse!

The second thing ה‘ speaks about is destroying My house. A house is a private
place, just like meeting a harlot is done in a private place.

The third thing ה‘ speaks about is putting the אידן into ,גלות this is related to שדים in
ruins. משיח will take us out of גלות and get rid of all bad including .שדים
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Maybe when the גמרא talks about the ruins, it means to connect it to the three
watches! This explains the interruption in the .גמרא

Returning a donkey

באסקיןהכהןשי’רפאלהת’

יצחקיוסףאהליבישיבתתלמיד

תוּכַללֹאוּמְצָאתָהּמִמֶּנוּאֲשֶׁר־תּאֹבַדאָחִיךָלְכׇל־אֲבֵדַתתַּעֲשֶׂהוְכֵןלְשִׂמְלָתוֹתַּעֲשֶׂהוְכֵןלַחֲמרֹוֹתַּעֲשֶׂהוְכֵן
92לְהִתְעַלֵּם׃

"You shall do the same with his donkey, with his garment, and with any lost item
of your brother's that he has lost and you have found; you must not remain
indifferent."

The גמרא in מציעאבבא 93 asks, why does the פסוק say “all lost items of you brother
you're obligated to give back” and then the פסוק gives examples, “return you
brothers lost ox, donkey, sheep and garment”, Why does it have to give all these
examples, it could’ve just said the last part of the פסוק without all these examples?

The גמרא answers, that if the תורה wrote only a garment, I'd say that it only applies
to an object that can be verified by witness of the object itself and identifying signs
of the object itself, but a donkey, where there are only witnesses of its saddle or
identifying signs of the saddle, I'd say that he shouldn't return it to him. Therefore,
the תורה wrote 'donkey' to teach that even a donkey is returned even though he only
gave the signs for the saddle. The גמרא then goes and answers the rest of the items
mentioned in the פסוק and says why each of them is necessary.

כז,א93
גכב,דברים,92
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The רמב”ם brings this teaching of the גמרא but he changes the word אוכף (saddle) to
מרדעת (cushion).

Why?

The ביהודהנודע explains that a saddle is not often lent out. A cushion by contrast
will be lent out. So maybe in this case the cushion was borrowed therefore the
donkey is returned when the cushions can be identified.

In essence the ביהודהנודע is explaining that the reason for the accessibility of
identification by marks was ordained by the .רבנן According to this, the רבנן did not
negate the identification of an object because of a suspicion that an article by
which it was identified had been borrowed.

s’מלאכים Existence

רושינעקשי’מרדכייהודההת'

במתיבתאתלמיד

In 94 ויראפרשת the מלאכים who are sent to destroy סדם speak to לוט saying: משחתיםכי
הזההמקוםאתאנחנו for we are destroying this place” encouraging לוט to leave.

Later95, the מלאכים then say: “ לעשותאוכללאכי - for I will not be able to do'' and רש”י
explains on this that this was the מלאכים punishment because they said “For we are
destroying,” thereby credited themselves with the matter. Therefore they couldn't
move from there until they were made to say that the matter was not in their power.

The question is: If מלאכים whole מציאת is complete ביטל to ’ה and they have no free
will to choose bad over good, how could they have made such a mistake in their
?לשון

כבפסוק95
יגפסוקיטפרק94
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The question becomes stronger when you look at the next רש”י that says that one of
the מלאכים was sent to destroy סדם . Although it can be said that the mistake was
not crediting ,ה‘ as He is the one with the real authority to destroy סדם , the מלאך
didn’t have the physical capability to not destroy ,סדם so when the מלאך said “We
are destroying” he really meant ה‘ through the .מלאך So why were the מלאכים
punished?

After asking around מלבורןואנ”שתמימים the most substantiated answer that arose
was that because לוט and his family could have been sceptical as the מלאכים had
appeared in human form and לוט referred to them as men. Meaning they could have
been random travellers bringing the message that ה‘ is about to destroy .סדם They
said “for we are about to destroy” to influence לוט and his family to take it to
reality and leave immediately we טאקע see that s’לוט son in laws laughed at him
when he told them they need to flee.

On a similar note the רבי explains: מלאכים don’t possess an inherent מציאת ; they are
simply an embodiment of s’ה missions. Therefore, when the מלאכים declared, "We
are going to destroy the city," they meant that ה‘ was going to destroy the city
through them, since they did not perceive themselves as separate from .ה‘

,לוט however, would’ve misinterpreted their words to mean that they did have
independent powers outside of .s'ה (This answers the 1st question that it wasn’t
actually a mistake in their (לשון Therefore, they were compelled to clearly state that
their power was given to them by .ה‘ (This answers the 2nd question on why they
were ‘punished’)
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חסידות

העולםאומותשלוחסדצדקה

קופרשי’יואבחייםהת’

במתיבתאתלמיד

וז"ל:העולםאומותשלנפשותאודות96בתניאהזקןאדמו"רכתב

מ"טשערבע"חכמ"שכללטובבהןשאיןטמאותקליפותמשארהןהעולםאומותנפשות"משא"כ

לאומיםוחסדע"פבגמראוכדאיתאעבדיןלגרמייהוגלוליםעובדיהאומותדעבדיןטיבווכלפ"ג

כו':"להתייהראלאאינןעושיןגלוליםעובדישאומותוחסדצדקהשכלחטאת

שאמר"מהוואמרתלמידיואתשאלזכאיבןיוחנןשרבי97בתראבבבאהואהזקןאדמו"רשלהמקור

הואחטאעושיןשעכו״םש"חסדנענהגמליאלורבןחטאת?"לאומיםוחסדגויתרומםצדקההכתוב

בו".להתיהראלאעושיןשאיןלהן

תמוה:ולכאורה

גםשהםבו""להתגדלאומלכותן""שתמשךכגוןתלמידים?מהשארהדרושיםאתהביאלאלמהא.

לעצמם?רקעושיםהםעושים,העולםשאומותוחסדטובשכלמוכיח

י:דף97
ספ"א96
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מרביאבלגמליאלמרבןלאהתשובההואביותרטובהכיתשובהשהואאומרשריב"זהדרושועוד,ב.

עושיםשהיהודיםשחסדכלומריהודים,עלקאיבפסוק"חסד"שתיבהאומרוהואהקנה.בןנחוניא

ולמהחטא.הואעושיםשהםמעשיםכלהעולם,באומותמשא"כעליונה,למדריגהאותםמעלה

זו?תשובההביאלאהזקןהאדמו"ר

שלהבהמיתשהנפשדוברהואכיזה.לפניאומרהזקןאדמו"רלמהיותרמתאיםזהתשובהוגם

והיאטובג"כבהשישנוגהמקליפ'היאדקליפהזו"נפשהתניא]בלשוןורע,מטובמעורבהואיהודים

הןהעולםאומות"נפשותהתניא]בלשון,רעכולוהואנכריםמשא"כורע"[טובהדעתעץמסוד

מעשיםכלשאומר,הקנהבןנחוניארבימהבדיוקוזהכלל"[טובבהןשאיןטמאותקליפותמשאר

98חטא?!הואעושיםשהם

99מהרבי:הואא׳שאלהשלהתירוץ

ולכןבו","להתגדלאומלכותן"ש"שתמשךהדרושיםאתגםכולללהתייהר100המהרש"א,שלפי

ההוכחהוזהבו","להתגדלאומלכותן"ש"שתמשךכוללגםהוא״להתייהר״כותבהזקןכשאדמו"ר

לעצמם.רקעושיםהםעושים,העולםשאומותוחסדטובשכל

ב׳:שאלהלתרץיכולזהולפי

כלולאהנכרישלוחסדהטובאתדווקאלפרשרוצהרקהזקןשאדמו"רהואמהרביהמשמעותכי

שכלהקנהבןנחוניאמרביההדרושולא״להתייהר״שלהדרושיםאתמסביררקהרביכיהמעשים.

101רע.הואנכריםמעשי

למה?אבל

.3בהערהשאלהשלהתשובהשזהלומרישזאתולפי101
בו״״להתייהרד"ה100
כה.עיוניםמבוארת״״חסידותבתניאונדפסהתניא.עלהערות99

עושיםהעולםשאומותטובהעלרקאודותשדוברחייםהעץמביאהזקןאדמו"רלמהעיוןצריךזושאלהלפיאבל98
חטא.הואעושיםשהםמעשיםשכלהראי'ולאעבדין(לגרמייהוגלוליםעובדיהאומותדעבדין)טיבו
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וזהחסד,עושיןהעולםשאומותשאע"פמסבירהזקןשאדמו"רהתניא.שלוטריאהשקלאזהכיא.

וכו.אמיתיחסדולאחטאתהחסדמ"מטוב,לכאורה

חסדלביןדקדושהחסדביןההבדלאתלהסבירהואהפרקשלזהבקטעאדמוה"זמטרתדהנהב.

ואפר,עפרואנכיעצמועלשאמרע"האבינואברהםכמווענווהביטולעניינהדקדושהחסדדקליפה,

ישותעניינהדקליפהחסדמשא"כבעולם,אלוקותלפרסםאחת:מטרהלשםהיתהחסדוומידת

102וגאוה.

רבעמודהתניאעלפירושיםאוצר102
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המגלהקריאתבסוףהסדר

שרייבערשי’דובערשלוםהת’

יצחקלויבחדרתלמיד

וז"ל:המגלה.קריאתבסוףהסדרעלמחלוקתמביאמה״םהרבי103מהשיחותבאחד

שלאחר–הקריאהלאחרהסדרגםוישנוהקריאה,שבתחילתהסדרישנוהמגילה,לקריאת"בנוגע

אוהמגילה,אתלכרוךואח"כתחילהלברךישהאםהשאלה,נשאלתובזהלברך.צריךהקריאה

לברך.ואח"כהמגילהאתתחילהלכרוך

והיינו,ומברך",כולהוכורכהחוזרהמגילה()לקרות"וכשיגמורהוא:והשו"עהרמב"םלשוןוהנה,

לברך.ואח"כהמגילה,אתולכרוךלחזורצריךשתחילה

לגמרישוללהגר"אואילוכורך".ואח"כמברךרצהש"אם,היוםמסדרמביאאברהםהמגןאמנם,

התפעלות"(.געוואַלדיקעראַ)"מיטזודעה

אתבפרטיותשמפרטלאחרישבסידורו,המגילה"קריאתב"סדרהנה–הזקןאדמו"רלדעתובנוגע

ברכהלאחרי'מברכיןבצבורהמגלה"כשקוריןכותב:המגילה,קריאתשלפניהברכותלג'בנוגעהסדר

כהמג"א,שס"ללכאורהמשמעתחילה,לכורכהשצריךכתבולאלאחרי'","מברכיןרקוממ"שזו".

המג"א.בדעתמאדשהתחשבהזקןאדמו"רבפסקיוכידועכורך".ואח"כמברךרצהש"אם

לפועל:ובנוגע

אולברך,ואח"כתחילההמגילהאתלכרוךאם–הסדרצ"לכיצדשמעתילאאדמו"רמו"חמכ"ק

להראותלכל-הפחותצריךולכאן,לכאןסברותבזהשישוכיוןהמגילה.אתלכרוךואח"כתחילהלברך

כדלקמן."כורך",ואח"כמברךרצהש"אםהגר"א(,שולל)שאותהבמג"אשהובאהלהדעהפנים

ואילךסל"במנחםתורת103
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הרביכךואחרוהשו״ע.הרמב״םשלהשיטהאחרללכתשישטעמים3מביאהרביזובשיחה

טעמים.3הכלאת"אפשלגס"

הוא:הרמב״םשלשיטתואחרללכתהטעמיםאחד

"מקוםלאחרי',אבללברך",מצוהש"לפני'שלאחרי',להברכהשלפני'הברכותביןחילוקשיש"כיון

למנהגמצוהביןלחלקכדילכן,)רשות(,מנהגרקהיאשלאחרי'שהברכההיינו,מברך",לברךשנהגו

לומרש"תקנובתוס'שמצינווע"דהמגילה.כריכתע"יהואוההפסקהפסק,לעשותישורשות()חובה

עולההי'שהמפטירבזמן)משא"כהשבעה"ממניןשאינולהודיעלמפטיר)קרואים(השבעהביןקדיש

שבעה(."למנין

הוא:זהעלוה"אפשלאג"

רשותשלברכהביןלהפסיקכדישלאחרי'הברכהקודםהמגילהאתלכרוךשישלהטעם"בנוגע

"מקוםולאחריולברך",מצוהש"לפניובגמראאיתאהלללברכתבנוגעגםהרי–חובהשללברכה

שלאחריו"להברכהההללאמירתביןהפסקעושיםלאואעפ"כ,יברך",לברך..שנהגו

בזה:קשהולכאורה

ומפטירחובה,–קרואיםשבעהא.ומנהג,חובהשלדוגמאותשתיעםנשארנוהריה"אפשלאג"?מהו

מפסיקים.לא–בהשניאבלמפסיקים–בהראשוןמנהג.–שלאחרי'והברכהחובה,–הללוב.מנהג–

מקריה"ת?עדיףהללומדוע

אלא,התורה,לקריאתלאמיוחדת,שייכותישבכללופוריםשלמגילההוא:זהעלשהמענהי"לואולי

לה׳והודאהשבחהםעניינםשכלמשוםלהלל
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הניגוןבשעתהעינייםסגירתבענין

יודאסיןשי’ראובןזושאהת’

במתיבתאתלמיד

האטנאכדעםניגון,אזייפארגעזונגעןרביאלטערדער"האטאומרהרי"ץהרבי104השיחותבספר

הנפש."קולמוסוהשירהלבקולמוסהואהלשוןגעזאגט:ער

זההםוגשמיותרחניות,הגשמיעולםרואים,גשמייםבעינייםבראייהאבל,רוחניעניןהיאהנפש

ניגון.בשעתהענייםאתלסגורהעניןמובןולכןזהלעומת

וחסידותצדקהמקווה,סוגים:ג’

ליפסקערשי’זלמןשניאורהת’

במתיבתאתלמיד

להיותחייבתהמשכןלנדבתהתרומהשנתינתלשמי","לירש"ימפרש"תרומהלי"ויקחוהפסוקעל

צדדיות.פניותלשםולאהקב"ה,לשם

דווקא,המשכןתרומתנדבתבעניןמדועמובן,אינושלכאורה105שליט”אמה”מאדמו”רכ”קושואל

כלהכוונהנוגעאיןבכללצדקהנדבתשבעניןאףלשמה,להיותשצריך-מצותמבשאריותר-מודגש

כך?

ג'חלקתרומהפרשתשבתבשיחת105
בסעודהדחגה'שאיוםתש"ב104
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במקווהטבילהכך,כגוןכלחשובהאינוהכוונהשבהםעניניםשישטוב,שםהבעלמאמרומביא

ועניאחד,שלמהכיסמטבענפלאם)שאפילוצדקהנתינתטהור(,הואהגל,עליןנפלאם)שאפילו

לשמה(.שלאהואהמצווהכרחך)שבעלשכחהומצותצדקה(,מצוותיוצאהואאותו,מוצא

במצוהלכןדעהו",דרכיך"בכל-בתחתוניםדירהלעשותהואהמשכןעניןשכלכיוןמבאר,כךואחר

אחרות.מצותמכליותרוכוונההדעתעניןמודגשתהמשכן,נדבת-תרומהשלזו

צריכיםשאינםושכחההטבילהעניןכוללהבעש”ט,מאמרכלמביאמדועמובן,אינהלכאורהאבל

נדבתלעניןושכחהטבילהשלהקשרומהוכוונה?צריךאינוצדקהשנדבתהעניןנוגערקהלאכוונה,

המשכן?!

תרומהתרימוחלהערסתיכםראשיתפסוקעל106מהוריי"צאדמו"רמאמרעםזהלקשרישואולי

מזמוריבאמירתתרומה,לה׳יתנומשינתובקומוומיידתכףאשרעריסהלשון“ערסתיכםוזלה”ק:

כללותמודגששבזהרעהו”,עםגמ״חולעשותבצבור...ולהתפלליכלחו,לפיאחדכלובלימודתהלים

להקב”ה.שלנוטובהכיליתןשצריךתרומה,שלהענין

-א’סוגים:ג’בושישלתפילה,הכנהעל107הזקןאדמ”רשכותבמהעםעודזהלקשרישואולי

התחלתלהיותשצריך,שליט”אמה”מאדמ”רכ”קזהעלומבארחסידות.-ג',צדקה-ב’מקווה,

התפלה.קודםאף-היום

גדולהכיהענינןעלמרמזשליט”אמה”מאדמו”רשכ”קלומר,ישאולילענינינו.זהכללקשרויש

בהמאמרשמודגשסוגיםבג’לתפילה,להכיןלהתחילשצריךמשינתו,משקםלהיותשצריךבתרומה,

מקומותבהרבהשמצינוכמוהואלחסידותשכחהבין)הקשרוחסידותצדקה)מקוה(,טבילה-

והרבהריי”צ,אדמו”רמאמריהרש"באדמו"רמאמרי,צדקמהצמחמצותיךדרך]כגוןבחסידות

שוכחיםהםכיהואלעמלקנופליםשבנ”ישהסיבהשליט”א[,מה”מאדמו”רמכ”קושיחותמאמרים

חסידות-אליקותזכירתע”יהואאותםלנצחוהדרךאלוקות,את

עבדתלאאשרתחתד"התורה,לקוטי107
תרצ"אנאנעשהד"המאמר106
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וע"ידיעהו”דרכיךש”בכלהעניןמושפעיהיההיוםכלאלו,עניניםבהשלושההיוםאתמתחילםואם

ה'.אתדעההארץומלאהנאמרעליהםהמשיח,לימותבאיםזה

ישראלבארץיעקבמקבורתהנמשלביאור

ג’ונסוןשי’מענדלמנחםהת’

במתיבתאתלמיד

אבינושיעקבמה109העניניםפנימיותע"פאדמו"רכ"קמבאר,108ויחילפרשתא'שיחהחכ"הבלקו"ש

והוא,ישראל.בארץויקברהויעקבאתיעלהשיוסףהיינו",110ממצרים"ונשאתנייוסףאתהשביע

ישראל,בניעלולהגןכחליתןבכדיהגלות,בתוךבמצריםההשארותהואיוסףשלהפנימידענינו

ונשאתני"-ארעיבאופןאפילומצריםבארץלהישארולאישראל,בארץדוקאלהיקבריעקבובקשת

את"והעליתםישראלבניאתשהשביעשרואיםכמויוסף,שלענינוהיפךהיא-ממצרים"

שיעשהמיוחדוזירוזשבועהזהעלצריךולכןהגאולה,עדבמצריםנשארעצמוהואאבל,111עצמותי"

זאת.

חבושש"איןמפנישהואמבאר-ארעיבדרךאפילו-במצריםנקברלאיעקבלמההטעםובביאור

שיהי'בכדיממצריםשלמעלהבבחי'להיותצריךהי'אבינויעקבולכן112האסורים"מביתעצמומתיר

בארוכה.ע"שממצרים,לצאתלבנ"יאפשרות

והבקשההתביעהצ"לותמידההאמיתי,מקומינואינהשהגלותלזכורתמידדצריךמבאר,113ובהוראה

לגאולה.מגולההיינו-ממצריםונשאתני-שבועהשללאופןעד-

.273ע'-ס"ה113
וש"נ.ב.ה,ברכות112
כה.נ,שם111
ל.מז,ויחי110
ואילך.271ע'-ואילךס"ג109
ואילך.270ע'108
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מתירחבושש"איןמפנילמצריםמחוץצ"להי'שיעקבזהלעניןהנמשלמהלדייק,ישולכאורה

עצמו"?

הנמצא,יוסףכמוהואדהקב"המשמעלהלן()יובאובהערותהקב"ה,ע"יבאההגאולהשהריובפרט,

ממצרים?יעקבאתלהעלותלהשביעווצריךבנ"יעםביחדבמצרים

"...ע"זנשבעוגםהגאולהעלהבטיחשהקב"ה"ולהעירוזלה"ק:הרביאומר33דבהערה

י"לאולי-הקב"ה"זה"יוסףבתחלתה()שמותלהאריז"להליקוטיםבס'"עפמ"ש:37ובהערה

משביע)יעקב(מבנ"ישכאו"אמרמזתממצרים",ונשאתני..לי"השבעהליוסףיעקבשאמירת

עכלה"ק.דונשאתני",ובאופןהגלותמןשיעלהוהקב"האתכביכול

שיהי'בכדיראשונה(,)עלי'ממצריםלהעלותויוסףאתמשביעיעקבדבמשלמובן,אינוולכאורה

הדברים,צירוףמצינובנמשלאבלשני'(.)עלי'אח"כממצריםבנ"יייצאוזהובזכותלמצריםמחוץ

הריולכאורהמהגלות,ממצרים,היציאה-השני'עלי'עםבקשרהיאממצרים"ד"ונשאתנידהשבועה

הראשונה?העלי'היאובמהעצמו,אתמתירחבושאין

אומריםועדייןבגלות,מוגבלהי'לאהקב"המצריםבגלותגםשהריהקב"ה,מצדדהואלומרואין

גםלהיותשצריךנראהשמזהעצמו,מתירחבוששאיןמכיוןלמצריםמחוץיהי'שיעקבשצריך

מהגלות?ליציאהוהכחהאפשרותמקבליםוממנומהגלותלמעלהשהואכחבעוה"ז

נשיאהשיחה(,את)שאומרהרביכמו"כיוסף,אתהשביעאבינושיעקבשכמוההרגש,ע"די"לואולי

בגלות,איתנו)שנמצאלהקב"המשביעאבינו",יעקבשל"ניצוצוהואנשיאשלשהר"תהדור,

מהגלותשלמעלהבמצבתמידשנמצאזההואוהרבימהגלות,בנ"ילהוציא(114בגלותא""שכינתא

אותנוממצרים()ונשאתנילהוציא)יוסף(להקב"ההאפשרותבאממנוובמילאהראשונה(,)עלי'

ומידתיכףלנותהי'שכןרצוןויהיהשני'(,)עלי'והשלימההאמיתיתלגאולהמהגלות,)החבושים(

ממש!

לעצמו".גאולה"הכתיבבמ"שמהפירושלהעיר114
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אורותורהבתניאקאמר'לאורשע'צדיקביאור

ראסקיןשי’ליביהודההרב

במתיבתאמלמד

צדיקוהארשעים,ובראתצדיקים״בראתאיובשאמרמהעלבפ״א,שהוקשהמהמתרץפי״דבתניא

נשמות,סוגישתימלכתחילהבראשהקב״השםומסבירקאמר,״לאורשע

ברעשמואס)דתניא,צדיקלמדריגתלהגיעביכולתןויגיעהעבודהשע״יומיוחדותגבוהותנשמות(1

צדיקים,בראתוזהווכו׳(

רשעים,בראתוזהובינונילמדריגתרקלהגיעויכוליםלזהשייכיםשאינםונשמות(2

שאינםנשמותישהרי?קאמר״לאורשע״צדיקמהולדוכתאקושיאהדראהתירוץ,לפילכאורה

צדיק?להיותשייכים

קאמר״לאורשע״צדיקשכאןד(עח,)משפטיםאורמתורהאחדפירושמביאמבוארתבחסידות

אחדלכלשישמובןועפ״זכשר,לאדםהתוארשםהיארקדתניא(צדיק)לאהיאכאןצדיקהפירוש

ח״ו,להפיךאוויר״שכשראדםלהיותהבחירה

שהפשטפשוט,יותרנראהושלכאורהמ״מ(,שום)בלישניפירושמבוארת()החסידותמפרשואח״כ

דווקאולאובבחירתוזהסוףסוףהריצדיק,להיותשביכולתונשמהשאפילוקאמר״,לאורשע״צדיק

קאמר״לאורשע״צדיקנאמרועליוצדיק,למדריגתשיגיע

היא״צדיק״שכאןלפרששם(אור)בתורהאדה״זדחקלמהחלק,יותרהיאהשניהפירושלכאורה

בתניא.כאןמפירושוהיפךכשראדם

אוצדיקלהיותבחירהלוישגבוהנשמהעםשנולדמישאפילוהשניפירושלפישכיוןלומרישואולי

להגיעשיכוליםגבוהותנשמותעלרקאדם,בנירובעלקאילאקאמר,לאורשעצדיקהפתגםרשע,

קאיקאמר״לאורשע״צדיקאזכשר,אדםעלקאיהצדיקאםמשא״כדחוקג״כוזהצדיק,למדריגת

אדם.כלעל
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תשכ'וואפודחושןעניןלהביןד’’המאמר

ליפסקערשי’יצחקיוסףהת’

יצחקיוסףאהליבישיבתתלמיד

Regarding taking the אידן out of ,מצרים in ואראפרשת 115 it says: אשרומשהאהרןהוא
על־צבאתםמצרַיםמארץישראלאת־בניהוציאולהםה'אמר . (That is אהרן and ,משה to whom

'ה said, "Take the אידן out of מצרים with their legions.") Here the תורה mentions
אהרן before .משה

In the following פסוק it states: את־בני־ישראללהוציאמלך־מצריםאל־פרעההַמדבריםהם
ואהרןמשההואממצרים . (They are the ones who spoke to ,פרעה the king of ,מצרים to

let the אידן out of ;מצרים they are משה and (.אהרן Here, the תורה mentions משה first.

רש’’י immediately comments that the reason why sometimes in the תורהמשה, is
before ,אהרן and at times אהרן before ,משה is to show that they are both equal.

The ,רבי in the תשכ’וואפודחושןעניןלהביןד’’המאמר asks why do the various פסוקים
switch the order of משה and ?אהרן The רבי then goes in to a deep explanation about
the different עבודות of משה and אהרן according to the inner dimension of the תורה
and based on that, the רבי answers why משה and אהרן appear in different orders
based on a מאמר of the צדקצמח .

Now, let’s try to understand: What is the depth of the s’רבי question? רש’’י already
gave a clear and simple explanation, what might the רבי be asking other than just
using s’רש’’י question to explain an idea according to ?חסידות

(In other words, is the רבי just asking s’רש’’י question and giving an alternative
answer according to חסידות or maybe is there something deeper, that even with
s’רש’’י explanation, there still something that is troubling?)

כופסוקופרק115
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The depth of the רבי question can be understood, perhaps, with two points, and
with that, will be explained why even after s’רש’’י answer, there are still remaining
questions:

1. חסידות teaches us that everything is פרטיתבהשגחה . How much more so an idea
mentioned in the ,תורה is precise in every detail, so the question is, why are משה
and s’אהרן order switched in specifically these ?פסוקים

2. The only reason אהרן was initially involved in מצריםיציאת was to be the
spokesperson for ,משה (who had a speech impediment.) ,משה on the other hand,
was the main character in the actual leading of the אידן to .גאולה Why then, in
the פסוק about speaking to ,פרעה is משה mentioned first (as opposed to ,אהרן the
main communicator to ,(פרעה and in the פוסק about the actual going out, אהרן is
mentioned first (as opposed to ,משה the actual redeemer)? If it was just for the
sake of making the general point, that משה and אהרן are equal, surely
(seemingly) this could have been done in many other ?פסוקים

Based on the above points, we may now understand (potentially) why the רבי saw it
fit to further explain the above inconsistencies of the ,פסוקים although רש’’י already
explains it.

The רבי in fact then continues to explain why specifically in כו,פסוקאהרן is
mentioned first and specifically in כז,פסוקמשה is mentioned first. At first glance it
may seem that the עבודה of the actual מצריםיציאת is higher than the עבודה of just
speaking to .פרעה The מאמר explains that by looking deeper the opposite however,
is true.

מצריםיציאת is the עבודה of elevating the אלקיתנפש , leaving the limitations of the
body and the world, whilst speaking to פרעה is the עבודה of actually facing the
world! Reminding him that ה‘ is the One in charge, elevating the הבהמיתנפש . It may
seem that עבודה of the נשמה is more important – but the פסוק is teaching us a very
important lesson.

Elevating the נשמה is the lower level of אתכפיא – restraint, suppressing the body and
freeing the .נשמה This עבודה can be done through .אהרן However completely
transforming the הבהמיתנפש is the higher level of -אתהפכא transformation,
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convincing the body to join the עבודה of the .נשמה Such an עבודה can only be done
by revealing the level of .משה (See the מאמר for further reference.)

Moshiach's Donkey

לעווענטאלהלוישי’מענדלמנחםהת’

במתיבתאתלמיד

In 116 סנהדריןמסכת , there is a story about מלכאשבור who asked שמואל “Why doesn't
משיח come on a horse?” to which שמואל answered, “Does your horse have a
hundred colours?

רש”י says on this story, that שמואל was just brushing away the question.

But חסידות explains that everything a תנא or אמורא says, even if it seems to just be
brushing something away has a deeper meaning.

Therefore, we have three questions:

A) What is a donkey in ?חסידות

B) What are colours in ?חסידות

C) How does this answer מלכאשבור question?

The טובשםבעל explains that a donkey ,(חמור) can be read as matter (חומר) referring
to physicality.

The זוהר explains that colours represent the גילוי of the item, and the רבי says that
beauty comes from a blend of multiple colours.

צח,אדף116
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Based on this we can say that because it is משיח job to reveal אלקות within the
physicality, we can say that the colours of his donkey represent his mission in this
world, enabling us to utilise the physical world (riding the donkey) for serving .ה‘
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