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דף יא/א ולא יקרא לאור הנר


Reading by electric light on Shabbos


In our previous issue, we discussed our Sages’ prohibition to read by the light of an oil lamp.  They feared that a person might accidentally tilt the lamp to improve its light, thereby transgressing the melacha of hav'ara (kindling).


Use of kerosene lamps on Shabbos: When the kerosene lamp was first invented, the question arose if one may read by its light on Shabbos.  Mishna Berurah writes (Biur Halacha 275:1, s.v. l’or haneir): “I had always wondered why the common custom today is to be lenient.  Our Sages’ prohibition should apply here, since one might adjust the lamp as he does during the week.”  The wick of a kerosene lamp can be raised or lowered by means of a knob, thereby controlling the intensity of its light.  The Mishna Berurah hesitated to permit its use and suggests that a large sign: “Today is Shabbos.  Do not tilt,” be placed over the knob.  Our Sages allowed a person to read by candlelight if he appoints someone to "guard" him; this sign would serve the same function.


Hanging a sign, “Shabbos Kodesh”: Biur Halacha cites Misgeres Hashulchan that some poskim held that kerosene lamps are not included in our Sages’ prohibition.  The candles of the Talmud era did not burn with a consistent light and it was necessary to adjust them occasionally but kerosene lamps project a steady, even light for the entire duration of their use.  As long as there is fuel in the lamp, there is no need to adjust the wick and once it's exhausted it is useless to raise the wick: with no oil to maintain it the wick would burn up.  Ideally, therefore, after preparing the lamp to burn as brightly as needed, one should hang a sign over it that reads “Shabbos Kodesh” but failing this he may still rely on the above reasoning not to waste valuable Torah study time.


Electric light:  Undeniably, the reasoning behind our Sages’ prohibition to read by an oil lamp does not apply to electric light.  True, one might come to carry a lamp from one place to another, transgressing the prohibition of muktzah, or turn off the light after reading.  However, our Sages never suggested these concerns as the basis of their prohibition.  Their concern that one might tip the lamp to improve the flame does not apply here, and we cannot extend their prohibition to include an essentially different form of light.  As we have seen in the Biur Halacha, when there is no reason to suspect that a person might adjust the light, our Sages’ prohibition does not apply.


An electric light with a dimmer switch: The development of the dimmer switch, which allows one to adjust the intensity of the light, gave rise to yet another stage of this discussion.  Some claimed that adjusting the light by means of a switch is identical to tipping an oil lamp to improve its light.  This argument was rebutted by others: Mishna Berurah permits the use of kerosene lamps, although their light can also be adjusted by raising or lowering the wick, because their light is steady and consistent without intervention.  So too, we should permit the use of lights with dimmer switches, which a person sets before Shabbos at the intensity he requires, and will not come to alter (see Shemiras Shabbos K’Hilchasah 13:32; see also Resp. Hisororus HaTeshuva O.C. §673; Resp. Pnei Meivin O.C. §57; Resp. Yaskil Avdi II Kuntrus Acharon, O.C. §4).


It is interesting to note that the Chazon Ish is quoted (Dinim Vehanhagos 9:12) as having disregarded all of the above distinctions, claiming that our Sages forbade reading by any lamp with a “lo plug”: they did not discriminate to exclude cases where the reasoning for their enactment does not apply.  Thus, as we find in our Gemara, it is forbidden to read by candlelight even if the lamp was placed on a platform many stories high, and a person would certainly not climb up to tilt it.  Nevertheless they did not make an exception.  So too, claims the Chazon Ish, although the reasoning for their enactment might not apply to kerosene lamps or electric lights, the prohibition still applies.


The Mishna Berurah apparently did not consider kerosene lamps to be part of the lo plug.  Our Sages applied their enactment to any neir.  However, kerosene lamps and electric lights are not defined as neir.  They are modern innovations for producing light by alternate means and were never included in their enactment.  


The use of electric generators on Shabbos: In Eretz Yisrael, many observant Jews refrain from using electricity generated by the Israeli Electric Company, since it is operated by Jews who, sadly, desecrate Shabbos in the process.  Some communities run independent, local generators that provide sufficient electricity for their use on Shabbos.


Today, the generators are relatively advanced and dependable, producing ample power for the community’s needs.  However, years ago individuals used primitive, unreliable generators that often broke down during Shabbos.  Perhaps we must prohibit reading to their light, for concern that they might break down and a person will come to repair them, just as he would adjust the wick of the oil lamps that our Sages used.


Rav Binyamin Zilber shlita (Az Nidberu VII §1) addresses this issue and explains that our Sages prohibited the use of a neir whose light by nature tends to diminish, and can easily be corrected.  A person might reach out his hand while still reading, and absent-mindedly tip the lamp.  However, the generators do not break down as a matter of course.  Moreover, expert skill and the appropriate tools are required to locate the source of the problem and correct it such that a person reading could never absent-mindedly repair one.  Therefore, our Sages’ decree does not apply here.





דף יד/א והבא ראשו ורובו במים שאובין


Why and when need a person refrain from bathing after immersing in a mikveh?


Among the "many thousands" (Rambam, Sefer Hamitzvos shoresh 1) of decrees that our Sages instituted, our masechta highlights the eighteen enactments that were instituted during the convention of students of Beis Hillel and Beis Shammai in the attic of Chananyah ben Chizkiyah ben Garon.  One of these enactments was that a person who immerses in a mikveh, and later on the same day bathes in drawn water, renders terumah impure with his touch.  The Gemara explains that it was once common for people to immerse in water pits that were kosher for mikveh use, but were exceedingly filthy.  After immersing, people would rush to rinse with clean water that was not fit for mikveh use.  This practice became so common, that our Sages feared people would come to view immersion in a mikveh as subordinate in importance, and the washing off with clean water afterward as the real purification.  In order to prevent this mistake, the Sages decreed that anyone who washes after immersing in a mikveh becomes impure, and renders terumah to be tamei with his touch.


In order to investigate the practical implications of this Gemara, let us begin with the words of the Remo in Shulchan Aruch (Y.D. 201:75).  He cites the Mordechai that after ascending from obligatory immersion in a mikveh, one must refrain from washing in drawn water.  “This is the accepted custom,” he concludes.  The apparent source for this is our Gemara, yet we must take note that our Gemara did not forbid washing nor disqualify the immersion entirely but merely ruled that a person who does so renders terumah to be tamei.  Today, we anyway cannot eat terumah, since we are all tamei meis.  One must ask then why does the Mordechai apply this ruling to mikveh immersion nowadays.


By examining the commentaries to our Gemara, we will come to a better understanding of the Remo’s ruling.  The Pnei Yehoshua asks, how could people have come to such a gross misunderstanding that immersion in a mikveh is unnecessary, and that the washing that followed purified them?  They saw that the practice was to immerse and then wash off.  Obviously immersion is essential.  How could they come to disregard it entirely?  Furthermore, we must ask ourselves why our Sages decreed a person who bathes after immersion to be impure in regard to touching terumah.  Why did they not rule him or her to be impure in regard to other issues as well?


The Pnei Yehoshua explains that no one would ever come to abandon immersion in a mikveh entirely.  Rather, they would mistakenly assume that both the immersion and the following bathing are equally important parts of the purification process.  They would surely continue to immerse, but our Sages feared that eventually, instead of having kavanah for purification during immersion, they would wash for the sake of purity.  This concern is relevant only to immersion for terumah, which requires immersion with kavanah for purification whereas immersion for other issues does not require kavanah.  Our Sages therefore decreed tumah only upon touching terumah (The Pnei Yehoshua proves his interpretation from the wording of Rambam, Hilchos She'ar Avos Hatumah, 9:1).


The Chasam Sofer (Resp. Y.D. §214, s.v. Umatzasi) points out that Rashi interpreted the Gemara to mean that people would indeed come to abandon immersion entirely, and assume that only washing was necessary in order to be purified.  Why then did they only decree impurity in regard to terumah and not other issues?  In order to alert people to the truth of the matter, that washing is insufficient, it was enough to impose one aspect of impurity, that of rendering terumah tamei.


Based on these two interpretations of the Gemara, we can proceed to explain Mordechai’s opinion in contrast.  Although our Gemara stated that a person who washes after immersion is tamei only regarding terumah, the Mordechai understood this to be but one example of ritual impurity.  Our Sages meant that the immersion was entirely invalid, and he must immerse again!  This is unlike the opinions of Pnei Yehoshua and Chasam Sofer.


The Remo ruled that le’chatchilah one must follow the Mordechai’s opinion, and refrain from washing after obligatory immersion, even though the immersion was meant for family purity and not terumah.  This ruling is debated by the Acharonim, as the Vilna Gaon comments (Biur HaGra, ibid.).  Nevertheless, the custom is to heed the Remo’s prohibition (see Aruch Hashulchan, ibid. §218).


Immersion l’kavod Shabbos:  The prohibition to wash after tevilah applies only to immersion for the purposes of purification.  When immersing before Shabbos, in order to reach a higher level of holiness, the Yesod V’shoresh Ha’avodah (Shaar Ha’shemini, Shaar Ha’elyon, ch. 1) writes explicitly that one may wash after immersing: “After immersing, a person should endeavor to wash his face, hands and feet in warm water… It is preferable to wash the entire body, beginning with his head.  One should proclaim while washing that he is doing so “l’kavod Shabbos kodesh,” with the intention of bringing nachas to the Creator, may He be blessed.”


Who is betrothing whom?  As we have discussed, this decree was meant to prevent confusion between important and unimportant actions.  Crucially important halachos tend to lose the importance they deserve, when confused with the unnecessary customs that accompany them.  Rav Moshe Feinstein (Igros Moshe, E.H. III, §18) applied this reasoning to a question presented before him, as to whether a bride may give a ring to her groom and proclaim, “Behold you are betrothed to me,” just as he gives one to her.  Among his many other vehement arguments against this incorrect practice, he contends that it will ultimately lead to a confusion of priorities,  People will come to believe that the kiddushin is formed by the bride giving her groom a ring, and will forgo his giving her a ring.





דף יד/א האוחז ספר תורה ערום


Holding the staves of the Sefer Torah


In generations gone by, people stored loaves of terumah bread together with Torah scrolls, reasoning that since both are holy, it is appropriate to store them together.  Mice attracted by the food, chewed on the Torah scrolls as well, defaming them.  In order to prevent this practice, our Sages instituted as one of the eighteen decrees that terumah becomes tamei upon touching Sifrei Torah or other sacred scrolls.  In addition to this, they decreed that when a person "nakedly" touches a Torah scroll, without a garment to separate his hand from the parchment, his hands become tamei, and will render any terumah they touch tamei as well.  This was part of their enactment to protect the honor due to Sifrei Torah.  The halacha is ruled accordingly, that one must not touch the parchment of a Sefer Torah bare-handed.


May a person touch a Sefer Torah after washing his hands?  The Mordechai (Megillah §834) writes that this decree does not apply to a person who has washed his hands before touching the Torah.  Based on this, the Beis Yosef (O.C. 147) writes, “Perhaps the Ashkenazim rely on this opinion, in their practice of lifting up a Sefer Torah bare-handedly to display its writing to the congregation.”  The Remo (Darkei Moshe, ibid. os 2) rebuts this, stating, “I myself am of Ashkenazi descent, yet I have never seen this practice followed.  On the contrary, we are careful never to "nakedly" touch a Sefer Torah.”  Accordingly, in his commentary to the Shulchan Aruch he does not rely on the Mordechai, but forbids touching the parchment of a Sefer Torah, even after washing one’s hands.


Taz (ibid., s.k. 1) explains that the Beis Yosef did not refer to picking up the Sefer Torah; when doing so the Ashkenazim are also careful not to touch the parchment.  Sometimes though, after lifting up the Torah, the parchment falls off its track, and it is necessary to realign it.  When doing so, people often take hold of the parchment with their bare hands.  Nowadays, the custom is to realign the parchment by holding it with a tallis or other garment.  The Beis Yosef, however, referred to the communities that are not accustomed to do so.


The Bach, on the other hand, explains that Beis Yosef refers to the custom of Ashkenazim to grasp the Sefer Torah by the atzei chayim (wooden staves) attached to either end of the parchment.  The custom among Sefardic communities is to house the Sefer Torah in a wooden case, such that one never directly touches the parchment nor the staves.  Assuming that the prohibition against touching a Sefer Torah bare-handed applies to the staves as well, Beis Yosef brought the Mordechai to justify the Ashkenazic custom.  In conclusion, the Bach rules that one should indeed refrain from touching the staves bare-handed, adding that the scrupulous are careful.


Magen Avraham (ibid. s.k. 1) accepts this ruling and cites the following proof. Our Sages decreed when a person touches a Sefer Torah, his hands become tamei.  Based on the Tosefta (Yadayim end of 3, Rash), the Rambam adds that if a person touches cords or straps that are attached to a Sefer Torah, although they ought to be removed, his hands become tamei (Hilchos She'ar Avos Hatumah, 9:9).  We see then that touching something attached to the Sefer Torah is like touching the Sefer Torah itself.


The Mishna Berurah (ibid. s.k. 2) rules, “One may grasp the staves bare-handed.  Some are stringent and wrap the ends of the staves with their tallis before lifting up the Sefer Torah.  In a place where the custom is not to do so, one may only be stringent if he can do so in such a way that others will not notice.  Otherwise, it would appear as if he arrogantly holds himself to be more punctilious than others.”


How might this ruling be reconciled with Magen Avraham’s proof from the Tosefta?  The Yad Ephraim (Shulchan Aruch, ibid.) and the Vilna Gaon (Biur HaGra, s.k. 1) both explain by citing Tosafos (Chagigah 24b s.v. ditnan) that there is an additional Rabbinic ruling, that any object which renders terumah to be tamei, renders one’s hands tamei as well, but only to a degree that the hands will then render kodesh (holy objects related to Temple sacrifices) to be tamei.  Since the Sefer Torah itself makes terumah tamei (as explained above), one’s hands become tamei for kodesh upon touching it.  Anything attached to the Sefer Torah takes on these properties as well, making both terumah and a person’s hands tamei.  This however has no connection to the prohibition against holding an unclothed Sefer Torah and the decree that such hands become tamei for terumah.  It is in no way disrespectful to hold the staves barehanded, despite the fact that one becomes tamei for kodesh by doing so.  Therefore, the Mishna Berurah rules that one may indeed touch the staves barehanded.  [It is worth noting that although our Gemara explicitly states the reason why one’s hands become tamei for terumah upon touching a Sefer Torah, a close inspection of the Rambam (ibid. 9:5) reveals that he understood the reason to be based on the prohibition against storing terumah together with a Sefer Torah.  The Acharonim struggle to understand the basis of the Rambam’s opinion, and how to resolve it with our Gemara]. 





דף יד/ב בשעה שתיקן שלמה עירובין ונטילת ידים


The Origins of Netilas Yadayim


Before eating bread, we wash our hands and recite, “Blessed are You, Hashem…Who sanctified us with His commandments, and commanded us concerning netilas yadayim.”  What are the origins and the reasons behind this Rabbinic commandment?


Our Gemara explains that Shlomo Hamelech originally enacted that the Kohanim must immerse their hands in a mikveh (see Maharsha) before touching korbanos.  If a Kohen would touch korbanos without first immersing his hands, he would render them tamei.  He instituted this practice in order to heighten the Kohanim’s sensitivity to the importance of maintaining ritual purity in the Beis HaMikdash.  


Hillel and Shammai attempted to expand upon this enactment, by requiring washing hands before touching terumah.  However, their decree was not accepted until a later generation when their students succeeded in including it as one of the eighteen enactments instituted in the attic of Chananyah ben Chizkiyah ben Garon.


Rashi’s teachers and the Rambam explain the reason for this second enactment of netilas yadayim because of a concern for tumah.  Rashi himself, however, asks that if this was their concern, what did they gain by requiring washing the hands?  If a person was in fact tamei, he would need to immerse his entire body in a mikveh to purify himself, and not merely wash his hands.  The Acharonim explain (see Mishna Acharonah Yadayim 3:1) that netilas yadayim for terumah was based on an earlier enactment, before Shlomoh Hamelech and not mentioned in our Gemara, that when a person touches something that is itself tamei, but cannot impart tumah to others (midoraisa), his hands become tamei.  To remove this limited form of tumah midrabanan, it suffices for one to wash his hands.  Based on this, the students of Hillel and Shammai instituted a further enactment that one must always wash his hands before touching terumah, for concern that he might have unknowingly touched such a limited form of tumah.


Rejecting the interpretation of his teachers, Rashi (s.v. netilas yadayim) explains that the enactment of netilas yadayim was for the sake of cleanliness.  By touching terumah with dirty hands one might ruin it, thereby transgressing the prohibition against causing terumah to become inedible.  Our Sages wished to accustom the Kohanim to refrain from touching terumah with dirty hands, and for this purpose they enacted netilas yadayim.


Later, the Sages required every one of us, Kohen and Israelite alike, to wash hands before eating bread, in order to familiarize the Kohanim with netilas yadayim for terumah (Chullin 106a; Magen Avraham O.C. 158).  Today we are all tamei, and the Kohanim do not eat terumah.  Nevertheless, the Rabbinic enactment to wash hands for bread remains.  When the Beis HaMikdash will be rebuilt (may it be soon, in our days), we will already be familiar with the practice of netilas yadayim (Mishna Berurah 158:1).


According to Rashi, the only reason we wash before eating bread is to ensure that the Kohanim wash for terumah (See Rashba, ibid.).  However, Tosafos (ibid., s.v. mitzvah) and Smag add that our Sages instituted the practice of washing hands for bread in order to encourage cleanliness and kedusha.  Since the table upon which one eats is compared to a mizbeiach, one must conduct himself with the necessary kedusha during his meals.  They based this enactment on the possuk, “Sanctify yourselves and be holy.”  (Vayikra 11:44.  See Keren Orah, Sotah 4b).


Tosafos agree that that netilas yadayim for bread was meant to ensure that the Kohanim wash for terumah, (as is explicit in Maseches Chullin, ibid.).  Why then did they need to present the additional reason of cleanliness and sanctity?


If a person washes before beginning his meal, he fulfills the enactment to familiarize Kohanim with netilas yadayim for terumah.  Even if his hands would be sullied during the meal, he would not need to wash again.  However, our Sages instituted a second decree to wash hands again before continuing the meal, in order to maintain an atmosphere of cleanliness and sanctity (see Shulchan Aruch O.C. 164:2).








Remind Me – Why Did You Come?


Much has been told and will be told about the wonderful love for Torah shown by our people over the generations, ever since we stood at Mount Sinai.  As the years go by, the circle of Daf HaYomi learners grows wider and learning the Daf HaYomi will soon become part of the routine of every observant Jew.  But we shall never forget or overlook how every single day, when a shi'ur-goer decides to leave his shop or office, ignoring potential customers and detaching himself from all his communication gadgets, he does so out of a tremendous love and devotion to Torah that envelops his entire essence.


We offer a concise definition of learning Torah from a gadol hador shortly before his demise but first we open with a short story to understand about whom we’re talking.


HaGaon Rabbi Shmuel David Varshavchik zt”l served as a rosh yeshiva at Torah Vadaas in the United States.  In his old age he came to live in Rechasim.  He had learnt in the yeshivos of Baranovitch and Grodno and he remembered many stories and anecdotes of Torah leaders in his era.  Once he recounted a wonderful tale about HaGaon Rabbi Aharon Kotler zt”l, founder of the great Lakewood Yeshivah in New Jersey.


 “I want to tell you,” he said, “about almost a whole 24-hour day that I spent with the Gaon.”


Reb Aharon zt"l visited Baranovitch.  The rosh yeshivah was absent and therefore the mashgiach, Rabbi Yisrael Yaakov Lubatchanski zt”l, sent two students to Rabbi Kotler to invite him to deliver a shi’ur.


 “My friend and I had the honor to invite the Gaon.  At 8:30 in the morning we entered his room.  He asked us what we were learning.  He then started a long discussion about the sugya that the yeshivah was learning.  Hours passed, glasses of tea were served and removed by his host, till the time came for minchah.  We went with him to minchah and he discussed learning on the way.  We returned, talking in learning all the time, and his hosts brought a meal for all of us.  After eating with him with awe-inspired excitement, the stormy discussion was still not over.


The sun set and he suddenly asked, ‘You surely came here for a purpose.  What do you have to say, my friends?’  We presented the mashgiach’s request to give a shi’ur.  ‘When do you daven ma’ariv?’ he asked.


“9:00.”


‘Nu, if so, there’s still time.’  He continued to learn with us till almost 9:00.  Then he put on his coat, went with us to ma’ariv in the yeshivah and delivered a shi’ur till 11:00.  We accompanied him back and didn’t leave till 4:00 in the morning!”


An outstanding love for Torah.  Years passed.  Rabbi Kotler was nearing his demise.  His room was like a beehive with family, students and rabanim.  Worried students of the kolel and the yeshivah flocked around the hospital.  “Who is he?” asked a doctor.  “What did he do before he went on pension?”


A relative tried to explain: “He taught Torah all his life.”


“So?”


“He’s like a great professor who left students after him.  Look, it’s like…”


The gadol hador moved uneasily on his bed.  He asked his relative to come near and taught him a lesson: “Even to a gentile, who doesn’t understand, you should say that we learn Torah, which keeps the world in existence, and only by the merit of Torah the world survives.  That’s the way you should speak even to a gentile for this is the truth and no other.”


(((((((((((((((


Those interested in sharing an interesting story or anecdote with an instructive lesson may refer to the Editorial Staff of Meoros HaDaf HaYomi and we shall publish it in this column.


Address: POB 471, Bnei Berak.


Fax: 03 5706793.


� HYPERLINK mailto:mendelson@meorot.co.il ��mendelson@meorot.co.il�


(((((((((((((((


בברכת התורה, העורך
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דף טו\א   הלל אומר מלא הין מים שאובים פוסלים המקוה שחייב אדם לומר בלשון רבו


Our Gemara says that a person must repeat his Rav’s words precisely: “Hilel says: A full hin of drawn water disqualify the mikveh, as a person must repeat his Rav’s saying in his exact language.”  What is the exceptional term that Hilel said in this halachah?


Rashi explains that Hilel’s use of the term hin, characteristic of the language of the Torah, is not Chazal’s expression (three kabin).  Rashi disagreed with his mentors concerning one detail: does “his Rav’s exact language” mean the language of the Torah, Moshe’s language, or does “his Rav” mean Shemayah and Avtalyon, Hilel’s mentors, who, for some reason, stated this halachah in the language of the Torah (maybe for the reason stated by the Raavad, cited in the commentaries of Ramban and his pupils).


Rambam had a tradition from his father that one should read melei hin and thus he explained in his commentary on the Mishnah, that Shemayah and Avtalyon, who were converts, “retained a foreign accent of the gentiles and said, instead of melo hin, melei hin and Hilel said the same, as he heard from them”.  Rambam continues: “…and some read melo chin and say that the change was between hin and chin” (according to the commentary on the Mishnah as translated by Rav Kapach).


Rav Ovadyah of Bartenura had a version of Rambam’s commentary as in our print, according to which “they would say in instead of hin, as some people do till this day, who cannot pronounce alef, ches, hei and ‘ayin.”


Based on this explanation, the Vilna Gaon commented that Shemayah and Avtalyon, because of their tendency to mispronounce, said melo hin with the extra word melo so that people should not misunderstand that ein mayim sheuvim poselim es hamikveh (“drawn water do not disqualify the mikveh…”).  But Hilel, though he could pronounce the letter hei well, took care to repeat his mentors’ phrasing and said melo hin.


Remarks and other language-related ideas should be referred to POB 152, Mitzpeh Yericho; e-mail: frank@geronimedia.net.





דף יג\א   כתיב בתורה כי היא חייך ואורך ימיך


What's it better to die from?


When Rabbi Shlomo HaKohen zt”l, the author of Cheishel Shlomo, was a youth in Vilna, a doctor advised him to stop learning because he was suffering from a certain illness.  The diligent youth absolutely refused.  “It’s better to die from learning Torah,” he said, “than to die from neglecting it.”  Indeed, he lived for many more good years and actually passed away as he was learning.





דף יג\ב   אף אנו מחבבין את הצרות (והנס חביב עליהם להזכירו [רש"י]) אבל מה נעשה שאם באנו לכתוב אין אנו מספיקין


To Give Thanks for Everything Always


HaGaon Rav Y. Avramsky zt”l would say: In Mizmor shir chanukas habayis leDavid is written, “I shall exalt You, Hashem, for You have saved me…I cried to You and You healed me…You granted me life from descending the pit.”  What do these have to do with the inauguration of the Temple?  The answer is that the way of a person, when he’s saved from some trouble, is to thank Hashem profusely.  However, when he encounters some other trouble, even when he’s saved from it, he already forgets the previous miracle and no longer offers thanks for it.  King David did not behave so.  Even when he came to the inauguration of the Temple, he began to give thanks from the beginning: “For You have saved me…You healed me…You let me live from descending the pit.”





דף יד\ב   בשעה שתקן שלמה עירובין ונט"י, יצתה בת קול ואמרה בני אם חכם לבך ישמח ליבי גם אני


The Wisdom in Shlomo’s Regulations


When King Shlomo instituted ‘eiruvin and netilas yadayim, a heavenly voice was heard, that said, “My son, if your heart is wise, My heart will also rejoice.”  People said in Kotzk: What’s the great wisdom in these regulations?  Indeed, there’s great wisdom here.  ‘Eiruvin symbolizes the cooperation among people, making separate domains into one – one yard, one house, one unit.  Netilas yadayim symbolizes the difference between people and purification by standing apart.  It is a great wisdom to know how to navigate between the two.





דף יז\ב   גזרו על פתן משום...יינן ועל יינן משום בנותיהן ועל בנותיהן משום דבר אחר...


All of Them Depend on One Another


In his Simchas HaRegel (Sukkos, limud alef), the Chida cites Ayumah Kenidgalos: A king of Spain once summoned a few important Jews and ordered them to choose one of the three: to eat forbidden food, to drink gentile wine or to wed gentile women.  They chose to drink gentile wine, which is only a Rabbinical prohibition.  However, after they became drunk, they transgressed all the prohibitions.


All Chazal’s decrees depend on one another.


טו\א   עד שבאו שני גרדיים


Why They Preferred the Leather-Workers’ Testimony


The Gemara says that Hilel said that a hin disqualifies a mikveh; Shamai said nine kabin; and two leather-workers from the Dung Gate testified that merely three lugim disqualify and the halachah was so ruled.  Rabbi Yaakov Shor, the Rav of Kitov and editor of Sefer Ha’Itim, states in his preface (p. V) that he has an interesting explantion for the essence of the story.  It seems that Shemayah and Avtalyon said that “three measures” disqualify a mikveh.  Hilel understood that they meant three kabin – a hin – and Shamai understood that they meant three hin (nine kabin).  The leather-workers testified that they explicitly heard “three lugim” and therefore their testimony was preferred over that of Hilel and Shamai (see further ibid for the explantion of the Gemara).  He concludes that though his explanation is a chidush, it’s no worse than the leather-workers from the Dung Gate, with whom the chachamim agreed…
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