[image: image1.jpg]Meorot Hashass CD

On Massechet Shabbat Daf 127-157
- MP3 + PC viewing

For English €D's Contact:
1888 SMEOROT (1888 563 6768)
+972-3-6182328

Pour les CD-ROM en Francais contcter:
01.42.41.14.01 / +972-3-6168939

TOIPTP YWITN PIN T.50 IND
1888 SMEOROT / +972-3-6182267

3PN 5933 NP n mnthY

1888 SMEOROT
1-700-500-151




[image: image2.bmp]

[image: image3.jpg]nypyy

NITIND

vy
9 9 i
2377 557 |
Meorot HaDaf Ha Yomi © ¥ T

T T T T T











דבר העורך








בס"ד, י"ד אלול תשס"ה                             מסכת שבת קל"ט-קמ"ה

















( Rebuilding Yerushalayim with justice and mercy


( Carrying rainwater soaked in one’s clothes


( Moving a dead body on Shabbos





( David HaMelech’s patirah


( Chilul-Shabbos milk


( Patronizing hotels that violate Shabbos








Vol.330








נר ה'








נשמת אדם





דף קלט/א ציון במשפט תפדה ושביה בצדקה


He Rebuilds Yerushalayim with his Mercy


In this week’s Daf HaYomi, the Gemara states that Yerushalayim will be redeemed in the merit of charity, as the possuk says, “Tzion will be redeemed through justice, and [its exiles] will return through charity,” (Yeshayahu 1:27).  The Maharsha (Sanhedrin 98a) raises the obvious question, that whereas the Gemara attributes Yerushalayim’s redemption to charity, the possuk clearly attributes its redemption to justice.  He explains that the Gemara did not interpret the second half of the possuk to mean that its exiles will return through charity, but rather the just laws will be renewed in the merit of charity.  In other words, charity will bring justice, and thereby Tzion will be redeemed.


The Rambam (Hilchos Matnos Aniyim, 10:1) cites an alternate version of our Gemara.  Rather than reading, “Yerushalayim will be redeemed in the merit of charity,” he reads, “Israel will be redeemed in the merit of charity.”  According to this version, the Gemara may be interpreted according to the more conventional understanding of the possuk, that the exiles of Israel will return in the merit of charity. (See Mesores HaShas here and in Sanhedrin.  See also sources cited in the commentary of Rambam, Frankel printing).


Birchas hamazon: This passage of Gemara has relevance not only to the realm of aggadata, but also to halacha, in regard to the proper wording of birchas hamazon.  According to the Tur (O.C. 188) the third beracha concludes, “Blessed are You, Hashem, Who rebuilds Yerushalayim.”  The Beis Yosef (ibid) writes that the Maharam of Rottenberg’s custom was to recite, “Blessed are You, Hashem, Who rebuilds Yerushalayim with His mercy.”  Citing our Gemara, the Kol-Bo and Orchos Chaim protest that Yerushalayim will be rebuilt through justice, not through mercy.  The Beis Yosef accepts their complaint, and therefore rules according to the Tur’s wording, omitting the words, “with His mercy,” (Shulchan Aruch ibid, 4).  However, he adds that if a person does say, “with His mercy,” he fulfills his obligation, b’dieved.  Sources other than our Gemara indicate that the Beis HaMikdash will be rebuilt through Hashem’s mercy, as the possuk states, “I will return to Yerushalayim with mercy, My house will be built therein,” (Zecharia 1:16).


On the other hand, the Rema (ibid) and other Poskim rule that the accepted custom is to say, “Who rebuilds Yerushalayim with His mercy.”  The Maharshal (commentary to Tur, ibid) adds that this wording is advantageous, since the third beracha begins with the words, “Rachem, na - Have mercy, please,” and as a general rule, long berachos are meant to conclude in a fashion similar to their beginning.  (See Pri Megadim E.A. s.k. 3, who explains why the accepted wording is “With His mercy,” as opposed to simply, “With mercy”).


The objection raised that Tzion will be rebuilt through justice, not mercy, is countered by the Machatzis HaShekel (ibid, s.k. 3), who explains that Tzion will be rebuilt in the merit of the justice that the Jewish people practice.  However, even if this merit proves insufficient, Hashem will ultimately have mercy on us, and rebuild the Beis HaMikdash nonetheless.


The Maharshal offers another explanation, that Yerushalayim will be freed from its captors in the merit of justice.  However, the glory that will be restored to it, far surpassing its previous splendor, will be solely attributed to Hashem’s great mercy (cited in Bach, Drisha, Pri Megadim, ibid).





דף קמא/א מאן דסחי במיא


Carrying Water on One’s Body


The Gemara rules that when a person bathes in a river on Shabbos, he must not walk four amos on the riverbank while his body is still wet, since this is considered carrying the water on his body.  The riverbank is considered a karmelis, an area in which it is forbidden to carry according to Rabbinic decree.  The Pri Megadim adds that since a river is also a karmelis, wading through the river is also considered carrying the water that is attached to the top part of his body, which is above the water’s surface (cited in Mishna Berura 326, s.k. 22).


After citing this Gemara, the Tur (ibid) adds that there is no such prohibition against walking in the rain, even though he and his clothing will become soaked with water.  This distinction is based on the Rosh (cited in Beis Yosef, ibid), who writes: “After bathing, a person has a significant amount of water on his body.  However, our Sages did not forbid a person to walk through the street, while rain falls on his head and clothes.”  This statement is cryptic and begs explanation.  The Beis Yosef explains that only a small amount of water becomes attached to a person as he walks through the rain.  Therefore, our Sages permitted it.  The Taz (ibid, s.k. 2) objects to this explanation, insisting that it is quite obvious that much more water gets absorbed into one’s clothes as he walks through the rain, than becomes attached to this body when he walks unclothed through a river.  Instead, the Taz explains the Rosh to mean that one can plan how he bathes in the river, and must do so in a way that will not necessitate walking four amos.  However, he cannot always anticipate when he will get caught in a storm.  The prohibition against carrying water on one’s body is only Rabbinic, and our Sages did not impose their restriction in situations where it is impossible to observe.


Water on one’s body or absorbed in his clothes: Clearly, the Beis Yosef agreed that a significant amount of water is absorbed into a person’s clothing as he walks through the rain.  This is not the point of controversy between the Beis Yosef and the Taz.  Rather, R’ Tzvi Pesach Frank (Har Tzvi O.C. 197) explains that according to the Beis Yosef, water absorbed in a person’s clothes become a part of his clothing, as it were.  Just as hotza’ah – carrying, does not apply to the clothes a person wears, it similarly does not apply to the water absorbed in his clothes.  This is not the case when a person wades unclothed through a river; the drops of water attached to his body have their own independent identity.  Therefore it is forbidden to carry them.  In regard to the water that is not absorbed in clothing, the Beis Yosef said that only a negligibly small amount of water becomes attached to a person who walks through the rain.


The Ben Ish Chai (Torah L’shma, 86) offers another distinction.  When a person bathes in the river, he purposefully gets wet.  However, when a person gets caught in a rain shower, he does not want the water to soak his clothing.  Our Sages attached greater significance to the water that a person purposefully carries, and therefore they forbade carrying water on one’s body after bathing.  However, they did not attach such significance to the rainwater that falls upon him against his will.


The accepted custom is not to bathe at all on Shabbos: It is worth noting that although according to the strict halacha, it is permitted to bathe in a river on Shabbos, the accepted custom is not to do so.  Bathing raises a number of halachic issues, including carrying water as we have discussed.  In order to prevent these problems, it is best to refrain from bathing on Shabbos altogether (see Magen Avraham ibid s.k. 8, Mishna Berura s.k. 21).


Walking in snow: In B’Tzail HaChochma (Teshuvos II, 80), R’ Betzalel Shtern questions how the Beis Yosef’s reasoning would apply to snow, which is not so quickly absorbed into clothing.  If snow piled up on a person’s clothes as he walked through a drift, would this be considered carrying?  He answers that Gemara does not define snow as a liquid until one consciously decides to make use of it as he would use a liquid (Nidda 17a).  So long as he does not make this decision, the snow is insignificant in the eyes of halacha, and therefore our Sages did not prohibit carrying it on one’s clothes.  


 


דף קמב/ב ולא אמרו ככר או תינוק אלא למת בלבד


Moving a Dead Body on Shabbos


As a general rule, any object that is not prepared for a specific use is muktza on Shabbos.  For this reason, dead bodies are considered muktza.  Even so, our Sages made provisions to allow a dead body to be moved should the need so arise.  The Gemara therefore states that if one places a loaf of bread or a child on top of the body, he may then move the body.  This leniency may be used only to preserve the dignity of the deceased.  For example, if a body is found lying in the sunlight, it may be moved to a cooler place to prevent it from decaying.  However, one may not use a child or a loaf of bread to move a body for the convenience of kohanim, who are prohibited from coming into contact with a dead body (Rema O.C. 311:2).	


Moving a body together with bread: Several reasons have been suggested to explain the advantage of using a child or bread to move a body.  Some explain that by moving the body together with a permitted object, it is not as apparent that he is moving muktza, as it would be if he would moved muktza alone.  Others explain that just as a permitted item can become a bosis to muktza, and thereby become muktza, in this case the muktza body becomes a bosis to the permitted bread, and thereby becomes permitted.  It is thus viewed as if he used the body only as a means to carry the bread (Chazon Ish, 47:9).  


Moving a body together with its clothes: The Mishna Berura rules that the permitted object need not necessarily be a bread or a child.  These were merely examples that our Sages suggested.  Any other permitted object would serve equally well (Mishna Berura, ibid s.k. 1).  This being the case, one must ask why the body’s clothes do not serve to permit carrying it?  The Beis Yosef explains that a person’s clothes are not considered an external object that he carries.  They become a subsidiary part of his body, as it were.  Therefore, we would not consider it as carrying a body and clothes, but rather carrying a clothed body (see Mishna Berura s.k. 16, Biur Halacha, ibid).  


Some Rishonim rule that the body’s clothing would indeed be sufficient to permit carrying it (Mordechai ch. 3, citing R’ Avigdor).  The Acharonim explain that this ruling applies only in communities where it is customary to remove the niftar’s clothes, and dress him in burial shrouds.  In such a case, the clothes are no longer considered to serve the body, and therefore they are no longer a part of it (see Shulchan Aruch ibid:4, Mishna Berura s.k. 16).


This ruling seems to be contradicted by a Gemara we recently learnt (30b), in which we find that David HaMelech was niftar on Shabbos, and his son Shlomo sent a message to the Chachomim, asking them how to move his body.  They responded that the body should be moved using a loaf of bread or a child.  David HaMelech was certainly dressed, since he died during a momentary pause from his studies.  Why then was it necessary to use a child or bread to move him?


This question was first posed by the Shlah, and many Poskim since have endeavored to find a suitable answer.


David’s clothes were too big for Shlomo: Some explain that clothing are usually not muktza, because they can be used.  However, commoners are strictly forbidden to wear the king’s clothes.  Only Shlomo, as heir to the throne, was permitted to wear his father’s clothes.  However, Shlomo was but a young child at the time, and his father’s clothes did not fit him.  Since the clothes were unfit for any use, they too were muktza, and did not enable David HaMelech’s body to be moved (see Magen Avraham 311, s.k. 16; Machatzis HaShekel ibid; Taz ibid, s.k. 4).


Others explain that at that time it was customary to bury the deceased in their clothing.  The clothes thus took on the status of burial shrouds, from which it is forbidden to derive any other benefit.  As such, David’s clothes had no practical use, and were therefore muktza (Bigdei Yesha, 311, s.k. 2).


David HaMelech’s Sefer Torah: Another facet of this question involves the Sefer Torah that a king must always carry with him (see Sanhedrin 22b).  If David carried a Sefer Torah at the time of his demise, why could he not be moved together with the Torah?  The Tosefta rules that no one but the king may read from his Sefer Torah (Sanhedrin 4:4).  Although Shlomo was the heir, and would be allowed to use his father’s Torah, he was then a mourner, and forbidden to learn Torah altogether.  Therefore, David’s Sefer Torah was at present unusable, and thus muktza (Margolios HaYam, Sanhedrin 21b: 33; see Nachalas Yisrael, 467).  The Chasam Sofer suggests an alternate explanation, that in Shlomo’s humility, he did not feel himself worthy of wearing his father’s clothes or using his Torah (Chiddushei Chasam Sofer, Shabbos 30b).


The Nachalas Yisrael (ibid.) objects that according to the Radvaz (Teshuvos 1445) the question from David’s Sefer Torah is baseless, since the king did not carry his Torah himself.  Rather, one of his attendants carried it for him.


Bread or a child for other forms of muktza: In conclusion, we note that although the halacha follows R’ Ashi, that the leniency of using a bread or child to move muktza applies only to a dead body, in certain instances it may be applied to other forms of muktza.  According to the Rosh, one may place a permitted object on top of a kli she’melachto l’issur, in order to move it to prevent it from becoming damaged (cited in Shulchan Aruch 308:5, Mishna Berura s.k. 26).  Although the strict halacha does not follow this view, the Graz holds that one may rely on the Rosh to prevent significant monetary loss (cited in Shaar HaTzion, s.k. 24).  In cases of imminent fire or theft, in which a person is suddenly bewildered to search for a means to protect his possessions, some say he may rely on this leniency even to move his money (see Shulchan Aruch O.C. 334:2, 17).


דף קמד/א


Drinking Milk that was Collected on Shabbos


As we know, it is forbidden to milk animals on Shabbos.  The Rishonim debate the source of this prohibition; whether it is a Rabbinic or Torah prohibition, and under which melacha is it classified.  The Poskim accept the view that milking is a Torah prohibition of meleches mefarek, which is a tolda of dosh.  This melacha is defined as separating produce from the shell in which it grows.  Separating milk from an udder falls under this category (Rif, Rambam Shabbos 8:7, Chaye Adam 14:8, Iglei Tal Dosh, 12, et. al.).


This article will discuss the status of milk that was collected on Shabbos by non-observant Jews.  Unfortunately, this is a very pressing issue in Eretz Yisrael, where many dairy farms are operated by secular Jews who do not make the necessary provisions to have their cows milked on Shabbos in an acceptable manner.  As a general rule, we are forbidden to derive benefit from Shabbos desecration.  Therefore, the question is posed whether we may drink the milk produced as a result of Shabbos desecration.


The halacha follows R’ Yehuda, who holds that if a person deliberately cooks on Shabbos, he may never eat the food he cooked, whereas others may eat it after Shabbos’ conclusion (Shulchan Aruch O.C. 318:1).  The Magen Avraham asks what would be the halacha if someone cooked on Shabbos for the benefit of another.  Would the recipient also be forbidden to ever eat the food?  Citing the general rule that people usually do not sin for the benefit of others, the Magen Avraham concludes that there is no need to be overly stringent with the recipient.  One may assume that even without this stringency, the violator will not be too quick to repeat his transgression.  Therefore, the recipient may eat the food after Shabbos’ conclusion.


The Ksav Sofer (O.C. 50) explains that this reasoning does not always apply.  In the case of a hotel in which the Jewish proprietors cook for their guests on Shabbos, we could not apply the rule that people do not sin for the benefit of others.  In this case, the proprietors consistently cook for the benefit of their patrons.  Therefore, the food is prohibited for all the guests, forever.


Even a different person, for whom the hotel-owners did not cook, may not patronize such an establishment.  By doing so, he supports their business, and encourages them to violate Shabbos.  The Torah warns us against, “placing stumbling blocks before the blind,” and this includes all cases of encouraging others to sin.  For these reasons, it would seem that we may not drink milk that was produced on Shabbos.


Treif pasteurization vats: Should we accept the conclusion that chilul-Shabbos milk is forbidden, we must extend our discussion to ask whether the milk produced during the week may also be forbidden.  As we know, when treif food is cooked in a pot, the pot absorbs its taste and becomes treif as well.  The Rashba (Teshuvos I, 175) was once asked if food is cooked for a deathly-ill person on Shabbos (which is of course permitted), need the pot be kashered afterwards?  Since the food may not be eaten by anyone other than the patient, perhaps the pot also becomes forbidden to them.


The Rashba responded that since it was permitted to cook, the pot does not become forbidden.  The Magen Avraham (318, s.k. 1) infers from here, that if food were to be cooked in violation of hilchos Shabbos, the pot would indeed become forbidden.  The Mishna Berura accepts this ruling (s.k. 4).  However, other Poskim reject it.  They distinguish between foods that are forbidden due to the nature of the food itself, such as non-kosher animals, and foods that are forbidden due to prohibitions that apply to the person, such as the laws of Shabbos.  In the case of food cooked on Shabbos, it is not quite correct to say that the food is a forbidden substance.  Rather, it is the person who is restricted from eating it.  In such a case, the pot does not become treif (Yad Yehuda Y.D. 99:18).


According to the Magen Avraham and Mishna Berura, the vats that are used to pasteurize chilul-Shabbos milk become treif.  Therefore, even the milk produced during the week should be forbidden.  R’ S. Zoldon (Nesiv HaChalav, p. 84) justifies the use of these vats, by explaining that even according to the Magen Avraham, the food cooked on Shabbos is considered treif only in regard to the person who cooked it.  Although the Ksav Sofer forbade others from eating the food in cases such as the hotel, he did so only to prevent the proprietor from continuing in his folly.  He did not actually consider the food to be treif to such an extent that it would cause the pots to become forbidden to those who did not cook the food.


Furthermore, by purchasing their chilul-Shabbos milk, one encourages them to continue milking on Shabbos.  However, purchasing weekday-milk that absorbed the smallest residue of chilul-Shabbos milk in no way encourages them to milk on Shabbos.
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Educating our Children to Love Torah


Many parents find themselves complaining, “My children never listen to a word I say.”  When we think about it, this is far from true.  Our children may not obey our instructions, but they listen to every word we say.  They hear the language we use when we lose our temper.  They hear when we complain about our neighbors.  They hear the enthusiasm in our voice when we discuss divrei Torah, and compare it to the enthusiasm we express when discussing our business deals.  They hear us complain about the high price of tuition – and infer from this where Torah and money rank on the scale of our priorities.  They hear everything we say, and even how we say it, and in the long run these words have tremendous influence in developing their personalities, and determining the path they will choose for themselves.  For this reason, the Chofetz Chaim writes time and time again that it is absolutely impossible to refrain our children from speaking lashon hora, when they hear us speaking lashon hora ourselves.  The same is true of all the character traits and values that we wish our children to develop.  They learn from our example, not from our instructions.


The Minchas Elazar of Munkatch was among the foremost Gedolim of European Jewry during the first half of the twentieth century.  It was during that time that the protective walls of the Jewish communities of Europe began to crumble, and our children were drawn astray by the myriad new “-isms” of the times.  The children of roshei yeshivos, Chassidic rebbes, and wagon drivers alike, abandoned the timeless, precious tradition of Torah observance, for the hollow and transient ideologies of the times.  In his sefer, Divrei Torah (4:23), the Minchas Elazar extracts a striking lesson of chinuch from the story of David HaMelech, who danced with unabashed fervor as he welcomed the Aron Kodesh into Yerushalayim.  His wife, Michal, reprimanded him for humbling himself before the masses.  “I dance before Hashem, who has chosen me over your father (Shaul) and over all his house, to place me as a ruler over Hashem’s nation, Israel.  I rejoice before Hashem,” he replied (Shmuel II, 6:21).  Hashem punished her for her words, and did not grant her more children.


The enthusiasm and love that David showed for Hashem and for His Torah was the greatest lesson he could impart to his family, and to the Klal Yisrael.  He danced to show them the importance of the Torah, and the joy that it inspires.  It is not enough for a person to study Torah behind closed doors.  He must impress upon his family a love for the Torah.  Since Michal failed to accept this, she was unworthy of bearing him more children.	


Sometimes we learn lessons from the kings and scholars of our nation, and sometimes we learn from the simple working people.  The members of the 10:00 PM Daf Yomi shiur in the holy city of Tzefas took notice of a person who regularly attended, and without fail put his head down on the Gemara and fell asleep within the first five minutes of the shiur.  After his strenuous workday, he simply could not keep his eyes open for the shiur.  Finally, his friends convinced him to find an earlier shiur.  At 2:00 PM he would surely be more attentive, and gain much more from the shiur.  He agreed, and decided to make a break in his daily schedule to attend the 2:00 shiur.


Some weeks later, he returned to the 10:00 shiur.  “What happened?” his friends asked.  “The 2:00 shiur did not work out?”


“No, I still go to the earlier shiur every day, and you were right, I can follow the shiur much better.  Just one thing is missing.  At 10:00 at night, my children are all home and awake.  While the entire family sits around the living room, they see me get up, take my Gemara and leave for the shiur every day.  They see that Torah is important to me.  At 2:00 my children are all in school, and they can’t see me leave for the shiur.  The 2:00 shiur is for me, the 10:00 shiur is for them.”





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


Readers interested in submitting stories or anecdotes with instructive lessons, are encouraged to send them to the Editorial Staff at:


POB 471, Bnei Brak


Fax: (972) 3-570-6793


mendelson@meorot.co.il


(((((((((((((((
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קלט / א  רשעים הן, אלא שתלו בטחונם במי שאמר והיה העולם 


Bitachon for Wicked and Righteous Alike


The Gemara tells us that before the destruction of the first Beis HaMikdash, the judges of Israel were wicked and corrupt, yet they nevertheless had bitachon in Hashem.  Therefore, Hashem brought upon us three punishments, “Tzion will be plowed like a field, Yerushalayim will be reduced to rubble, and Har HaBayis will become a razed forest,” (Micha 3:12).  One might have interpreted this to mean that they were punished for having the audacity to trust in Hashem, despite their terrible sins against Him.  Yet, the Marasha explains just the opposite: their faith in Hashem caused Him to mitigate their punishment.  The proper punishment they deserved was to be utterly destroyed.  However, Hashem shined a ray of hope in the darkness of destruction.  Their bitachon in Him would ultimately be fulfilled.  Tzion was plowed like a field, symbolizing the preparation for new growth.  Har HaBayis became like a forest, which sprouts forth life.





קלט / א מיום שפירש יוסף מאחיו לא טעם טעם יין 


The Prayers of Yosef


From the day that Yosef was separated from his brothers, until the day they were reunited, he never once drank wine.  The Ben Ish Chai explains that during that entire time, Yosef was constantly davening that Hashem not punish them on his account.  Since it is forbidden to drink wine before davening, Yosef refrained from drinking in order that he would be able to pray for them (Ben Yehoyada). 





קמה / ב אם ברור לך הדבר כאחותך שהיא אסורה לך 


Common Sense vs. Torah Wisdom


In this week’s Daf Yomi, R’ Yochanan rebukes his students, saying, “If a ruling is as clear to you as the prohibition to marry your sister, then you may say it.  If not, then do not say it.”  The Maharsha (Sanhedrin 7b) explains that R’ Yochanan admonished them not to rely on their ‘common sense’ to interpret the rulings of the Torah.  They must instead base themselves on the wisdom of the Torah.  According to common sense, one would think that it is perfectly acceptable to marry his sister.  Did Kain, Hevel and Shais not marry their own sisters?  How else could the human race have been propagated?  Nevertheless the Torah strictly forbids us to marry our sisters.  From here we see that we must rely only on the wisdom of the Torah, and not upon our own conjectures.
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Meorot HaDaf HaYomi is an enterprise of Torah learning that spreads its wings across the Jewish world.  More than 120 daily shiurim of the Daf are taught across Eretz Yisrael.  Under the leadership of HaRav Chaim Dovid Kovalsky, a unique technique of learning attracts students from all walks of life.  The concise and dynamic style blends in contemporary issues that emanate from every Daf, enlivening the pages of the Talmud.  More than 45,000 copies of the Meoros publication are distributed to individuals, synagogues and schools, in Hebrew and English (soon available in French and Russian).


This Torah enterprise is supported by private donations, which allow us to continue expanding the ranks of Torah students in our network of shiurim.
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